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PREFACE

This book was promised many years ago by the lute Professor
James Nelson Fraser, Principal of the Tramng College 1n Bombay
for Teachers 1n Secondary Schools, who passed away after buta
few days’ illness on March 13, 1918," and some eighty pages may
be regarded as comung from hig pen.  They are distnibuted among
the first etght chapters as foilows . six pages in chapter 1, five in
chapter II, six in IiI, twenty.three In IV, seven 1 ¥, five in IV,
s1% in VI, twenty io VIII and {wo in appendix 31, These pages
1 have carefully worked over and rewritten in the light of the latest
findings, but whenever possibie I have allowed hig matenal to stand
unchanged. e.g., page 28, the Arst halt of page 32, and the third
paragraph on page 123 are almost exactly as [ found them, His
one desire was ‘to add a brick to the fabric of oriental learning?,
as he wrote 1o a letter three years before his untimely death.

For the remainder of the book, over two hundred puges, includ-
ing the whole of the last two cbapters and appendices I, I1I-V, as
well as the footnotes throughout the work, 1 must accept full
rasponsibility,  Often has 1t seemed as 1f the many claims of work
m a city ke Bombay would preclude the completion of the task,
but the preparation of 2 great part of the book for lsctures to the
LanguageSchonl at Mabibaleshwar has helped to make 1t possible,
and I bave been sustained by the two.fold conviction that study of
India’s poet-saints 15 2 sure road to umiy between East and West,
and 15 & master-key to unlock the treasuresof religious aspiration
in tbe soul of India.

Numerous and generous have been my helpers, their generosity
being 1ndicated by the faci that some prefer to remadn anonymous.
Some obligations must, however, be discharged. My first Mariithi
pandit, Mr. Krighnarao Vitthal Kandhilkar, rendered much ussis-
tance to Mr. Fraser, as he has done slso {o myself; Dr. Macnicol
has not only secured thé loun from the Association Fress of the

1M1, Fraser's coliaborator in the three volumes of Engiish transiations,
The Pocms of Tukdrdm {publmlwd by the C L 5, Midias at Rg 28 per
vol ), was the late Rao Bahadur Kashmdth Balkrshea Matathe, passed away
eight months later on November 13, 1918,
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block of Vithobd but has given invaluable counsel at different
stages ; the Bharata ltindsa Sanshodhak Mandale of Poona has
kindly lent three other blocks; Mr. Vindyak Laxman Bhive of
Thana gave mea photograph of Santiji Teli Jaganide's manns-
cript and rendered much other priceless help besides: Mr. W, H,
Warren, formerly of the Cambridge University Press and now of:
the C. L. S, bas carried through a difficult piece of work with
unfailing courtesy; and last but not least, the Honourable Dy Sir
Nirivan G. Chandavarkar, after reading through the book in page-
proof, has most generonsly found time to wriee a Foreword which
in itself is a worthy contribution to English-Marathi litetature,

Should this work, despite its many imperfections, lead other
investigators, [ndian and nou-Indian, further to explore the—as yet
w-fargely-unworked gold-mine of the Marathd Poet-Suints, I shall
feel amply compensated.

Byeuila, BOMBAY } I, B, EDWARDS
Decembar, 1927
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FOREWORD

Saint Tukdram has so deeply entered the soul of the people of
Mahirashtta that the attempt made by Mr. Fdwards and the late
Mr. Fraser in this book on the hife, teachings and influence of this
saint deserves to be cordially welcomed by those who work for
India’s good and greatness. Io these days when more than ever
before 1t has become necessary for the East and the West to grasp
each other’s hands 10 the spirt of brotherhood and promote the
world’s peace, we can only serve that end by finding the throbbings
of that spint in each country’s poets and sants that have been,
Of no country 18 that true more than of India; and of the poets
who wete also saints and who bave more than anyone else siriven
to give her, and through her to the world, the besi of thoughts and
life, the post-saints of Maharishtra appeal to ue peculiarly by their
directness and sturdimess of teaching and hfe. Dnyineshwar,
Nimdev, Eknith and last but not least of all, Tukirim, the subject
of the following pages—to name but & few and those few who are
famuliar as housebold words in Mahardshtra-—are the glory of the
Marathi race ; and of these Tukarim is the most popular,

Nearly sixty vears ago the late Sir Alexander Grant,! then
Prineipal of Elphinstone College, Bombay, read a paper on Tuki-
rim as a poet of Mahdrashira at a meeting of the Bombay Branch
of the Royal Agatic Society with a view o acquaint Europeans
with the chatacter of the saint’s teachings., A faw years later the
late Rev. Dr. Murray Mitchell,? of the Free Church of Scotland,
published a pamphlet, giving his (Dr. Mitchell’s} view, from the
Christian standpoint, of the religious principles taught by Tukiram
and the influence his teachings had on his people. Botb these
attempts {0 interest Europeans and Americans in the saint’s worth
and work were but of a fragmentary character. Rev. Dr. Macnicol
of Poona,” who has made it for years his life’s mission to live
and move among the people of the Mahdrishtra country and whose
genvine sympathies for those people bave endeared him to a large
number of them, has brougbt more close to tbe European mind the
beauty of Tukirim's saintliness by a sweet rendering into English
verse of some of the hymns of the saint, These, read by the lght
of the Wilson Philological Lectures of the Jate Mr, W. B. Pat-
wardhan, Principal, Fergusson College, Poong, delivered at the
University of Bombay a few years ago, ought fo go 2 great way

b Sec pp. 165, 185, 190 of the present waork.

s 2 See ‘Authors' Index’ for references n this book, especially Appen-
in T1IE

3 For references in this work see * Authors' Index’,
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to instroct and 1uterest Edropeans and Americans in the character
of the vast influence which Tukdrim has exercized for nearly four
hundred years over the masses of people in the Mar&thd country.
The present book by Mr. Edwards and Mr. Fraser 1s even a more
valuable addition to the English literature on Tukdrdm, inasmuch
as 1t goes more exhaustively inte Iife and teachings of the saint,
and analyses with care the different stages of Tukidrim’s religious
faith and the spell he has held over the mind and heart of
Maharashira.

The Growth of the Soul of India

To understand Tukirim aright it is necessary, I venture to
think, to trace the origin of the Devotienal School of rehigion in
India to which he belonged, That School was but a natural and
necessaty stage 1o the growth of the Soul of India, and its influence
cannot be discerned in 1ts {rue perspective unless we examine the
conditions which gave 1t birth and led to itsnise. Broadly viewed
from the historic point the religious and social life of India, so far
as 1ts lines can be traced with distinctness, divides itself into four
successive stages, wiz., (1} the Age of the Vedas, {2) the Age of
the Upamshads, (3} the Age of Buddka and Buddlism, and {$) the
Age of the bhakii or Devotional School of which Tukarim stands
as one of the most prominent members. But for the Vedas there
would be no Upamshads ; but for the Upsmshads there would be
no Buddha. These four stages are interdependent. Each led to the
next and all the first three culminated in the biakés or Devotional
School,

The Vedic kdeal

The Vedic ideal of life, as we gather from the Vedas, so-called,
and 1n parhicular the Rig Veda, may be said to have consisted,
generally spenking, 1n the joyousness of life. The world to the
Vedic age with all its mysternies and mizseries was made for man to
acquire wealth, ensoy Iife and make the best of this world’s goods.
Their prayer was, 1a the words of a Vedic hymn, ‘ Give me health,
wealth, children and cattle” To the question, who 15 the righteous
man? the Vedas answered : * He who 15 active, acguires wealth and
then offers hbations and performs sacrifices.” This view of hife
arose from what our Vedic ancestors in the infancy of their hife
saw of external Nature. Witnessing 1ts operations they held that
the universe was made by one Primordial Spint whom they cailed
Brahma the Creator, and who having created the unpverse made
over 1ts government to various gods, as his agents. f Brahma,
this prnimordial Spiurd, they thought and said nothing beyond this,
that he was the Creator, the Eternal, the truth, the only truth
and reahity that always exists. Man's direct concern—so
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they reasoned—s with the gods ¢o whom Brazhma has delegated
the government of the world., In the operations of external
Nature they witnessed regularity and fixed order of ceaseless
activity. ' Why do not waters, seeking after truth, ever Tepose ?
Why does not the wind rest?’ asks a hymn in the Vedas. So
guestiomog they concluded that this ceaseless activity of the gods
reigning 10 external Nature produced food and other means of life,
happiness and enjoytment m this world for men. This mora! law
of order and activity the Vedas called RiZa, the equivalent of which
1n English 1s * the law of right’, the principle of righteousness. The
author of that law, according to the Vedas, is the god dwelling in
and governung from the sky, ‘the head’ or brain of the primordial
spirit Brahma. This Varuna, who laid down the law of Rifg or
right, 1s described 1n the Vedas as ‘the nighteous lord, who wields
the supreme sceptre of universal sway. Both men and gods obey
his law and the haughisest yield to ks deecree’. Him therefore
they regarded as the king of all kings among the gods whose
ordmances are fixed and steadfast and who baving laid down thelaw
of Rifa, has taken a vow, from which he has pledged himself
never ta depart but io abide by 1t unflinehingly. OCn that account
and 1n that belief they called him Drdha-Vrita, * firm vowed.
Further, the Vedas reasonied that Varana's law being the law of
right, and as 1f serves {o give men food and other means of a life
of happiness and enjoymeni, men are bound to cbey that law by
following the example of external Nature as their teacher and like
itleadmyg a hfe of work and activity on the one hand and on the
other acquiring as 1ts result wealth which 1s the god Varuna’s boon
te all who observe his law of Rita or right with blind angd ungues-
fioning obedience, As we do not know more of ths Varuna than
that his law of Rila 15 a law of orderliness, prescribing work acti-
vity and enjoyment of the good things of this world, resulting from
thern, that 15 the oniy portion of Trut/ given for man to know and
follow. Satya or truth, which 1s Brahma, 15 the root; Rifa, right
or rightecusness, 18 its fruit.  Of the root what can we know-—it ig
behind the gods and therefore bevound our ken except that it bids
us obey the law of Riia, or moral order governing the universe?
Qurs is merely fo praise trath, and live in obadience to that law
and work, enjoy and earn paradise after death by alife of cheer and
work 1o this world. This law of Rita, which the Vedas discern in
external Nature, calling man to a life of work, wealth, and enjoy-
tment, is described 1n a hymn of the Rig Veda. Of that hymn and
its discovery of the law of troral order in the universe operating as
the law of nghteousness the late Prof. Max Muller in his Studies
in Sanskrit Literature bas said that thereis nothing hike 1t in
erther Greek or Roman literature. Imperfectly conceived though
it was by the Vedas, this law of Rite or moral order became for
subsequent ages 1o India the starting pomnt for the further guest
of truth.
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The Age of the Upanishads

The second stage of the Indian evolution of truth was the age
of the Upamshads. I the Vedas defined Truth as Brahma the
Creator, the only reality becanse the only imperishable life, that
was, is, and shall be, incomprebensible o men, behind the law of
Ritu or nighteousness reigming as moral order in the umverse, the
Upanishads turned from Nature outwards to the mund of man
inwards., Adopting from the Vedas their doctrine that the law of
Rits was the innt, and Brahma, 1.e., Truth, isroot, they main-
tained that man was able to see that law in external Nature just
and only because the Trath lay in his own sonl dwelling 1n the
secret cavity of s heart, and discernible there by his mind, as the
eve of that soul. Therefore, while by noc means contemning the
gospel of an acihive hife of work, wealth and enjoyment taught by
the Vedas iz obedience to the law of Ritz as a portion of Truth,
but ont the other hand accepting that gospel as Iaying down a
necessary law for man's Iife in this world, the Upamshads main-
tained that mot Nature external but the soul of man 15 the Truth,
To it, they declared, he must retire by contemplation torealize it in
actual ife. Itis by meditation upon this indwelling soul, (said
they) and not by mere works or acgaisition of wealth or sacn-
fice of ammals to gods, that man can know and do the
the Truth. To the theory of the Vedas that behind the god
Varuna, who laid down the law of Rita or moral order, thete was
one primordial spiit, the Creator of the whole Urniverse whom they
called Brahma the Truth, but who they declared was beyond the
comprehension of man, the Upanishads said that that primordial
spirit was comprehensible, if not fully, at least sufficiently for life's
purpose, by steady contemplation, because He dwells 1n every human
hearf as man's Soul. This teaching of the Upanishads that Trath
means the Soul is best comprehended, if, from amidst all that they
have said 1n a variety of ways on the subject, we turn to the
homely conversation between the Indian sage Yainyavalkya and
his wife Maitreyi recorded in one of those ancient scriptures of
India. Vajnyavalkya figures there as a householder, who, while
leading a family life, served bis couniry as its spiritual gueide and
also phulesepher. Having grown old in that service and having
felt that the evening of hife was closing on him, he one day called
his wife Maitreyi to his side and opened to her the cherished wish
of his heart to give up home and country and society, now ihat he
had done all be could to serve them, and o retire into the forests to
lead there alone and by himself 2 Iife devoted to the contemplation
of God until death parted hum from this morialexistence, Yainya-
valkya, who had {(so we gather from this story} trained his wife in
the philosophy of the Soul as Truth, used that philosophy to win
ker consent to his wish., His reply to bis wife contains the faith of
the Upanishads: ' Know the Soul alone. Leave off all other talk’
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And he expanded that 1dea in s own words which may bea
parapbrased as follows: ‘Maitrey:, my dearest, you are right
when you tell me that we have loved each other as hushand and
wife. But have you thought over this question? ‘What is that
love, whence is1f, and for what1s:1t? When the busband loves
the wife and the wife the hushand, do you mean to say that the
husband gua hushand loves the wife gua wife and vice versa ? If
that were so, it could be no love at all.  The relation of wife and
husband is the relation of the Soul of the one to that of the other.
So s 1t with all other human relations. They are schools for
training us m Soul-Love and therehy going to the Soul of all
Souls, viz. God. The Soul of each human being mixes with the
Souls of others-and forms the tie of those human relations which
we call home, society, country, etc,, because it 1s the bond which
unitez us all, rmakes us memhers of one another, and leads us by
its passage of human love to Love Divine, which is God, the
Over-Scul. 1t 15 our duty therefore, to win that Over-Soul by
contemplation in sohitude. And therefore, having tramed my Soul
hy its humasn relations of home, etc., I bave now arrived at a
pericd of life when I ghould seek repose by lonely contemplation
of the Soul of all Sculs,’ This soul doctrine of the Upanishads,
which they express through Yajnyavalkya, 158 the same thut we find
over and over again esxpounded by the poet Browning, and nowhere
more lucidly expressed than in his Cristing !

Ages past the soul existed,

Hers an age 'tis resting merely,
And hence fgets agamn for ages,
While the true end, sole and single,
1t stops hers for 1, this love-way,
With some other soul to mingle,

The reader will detect 1in thiz docirine of the Soul as Truth
and comprehensible by contemplation and realizable by the human
relations of hushand and wife, parents and children, citizen and
state, country and patriot, the humenisiic motive, a tone of
pragmatism, leading to the inference, that, in spite of the fact
that the Upanishads emphasize in $0 many words that Truth s
absolote because the Soal is ahsolute as being the same with
Brabma, the Creator, the Over-Soul, the Upanishads deal with
Truth as if it is not ahsolaute, because there are passages ixm
them to indicate that 1t is as relative as 1t is 1mstrumental,
as human as : 18 useful, That is the inference which the
late Mr, Josizh Royce, the American philosopher of the Absolute,
has drawn in writing about the enquiry of the Upanishads
into the problem of Truth. The explanation of that seeming
contradiction is thai the authors of the Upanishads as successors
of the age of the Vedas did not wish to break away from
the past to which they had succeeded but, like all wise sages
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and reformers of their country, aimed at bwlding upon that past
and thereby improving it. The theory of Truth in the Vedas was
humanistic and pragmatic, inasmuch as that was Truth for them
which proved usefal in huaman hfe as preserving that life and
rendering it stable by winning success, as the world ordinardy
understands it. The Upanishads did not oppose that theory;
they proclaimed that the humanistic and pragmatic motive of
Truth gave only a partial view of it, and that, if man would but
turs to his Soul within by contemplation, ke should find that Truth
transcended the liruts 1mposed by that motive and bad s birth
and source im the Absolute, of which the Soul was the best
expression. Lherefore, they laid stress on contemplation as the
highest means of realizing by degrees Truth as Soul Force and
and defined Truth as the Soul, They itaught that to know the
Soul as Truth by meditation is not only a form of worship but it
is real worship. ¢

Buddha’s Gospel of Nirvana

But, notwithstandmg the ‘eaching of the Uparishads, the
people of india continued, geherady speaking, to be domunated by
the hamanistic motive of Trath. The acgmsmition of rniches and
material comforts, the pursuit of hife for enjoyment, the kiling of
animals as sacrifices to the gods for the purpose of winning their
favour and securing heaith, wealth, and happiness m this world
and the next, went on as during the Vedic age. That rush for
iife figured side by side with suffering and misery. This led
Buddha $o preach s gospel of Nuvdipa or renunciation. Ha
did not condemn either the Vedas or the Upanishads for theswr res-
pective interpretations of Truth, But he dencunced the kilhing
of animals for sacrifices as sinful. Hence his doctrine of Alumsa
{abstention from injury} to all creatures as the highest rehgion.
He did not differ from the Upanishads as to the great value of
contemplation. Rather, he accepted 1t and smphasized its
necessity, hut he discerned that the contemplation doctnne of the
Upanishads, which taught men to realize Truth by mediation of
the Soul, becguse the Soul was Truth, only led fo the creation of
an mteilectual anstocracy m india, divorcing 1t in pomnt of fellow-
feeling from the masses, and did net serve to Lift from off thair
lives the oppressive burden of misery and sin which lay heawnly
on them and made this world a scene of woe., Of what use is
it to ask peaple fo realize JFruth in the Soul by contempiation so
long as the passions and appstites of the body make a brute of
him, lead him to the mfiction of suffering on himself and others
and to sacrifice amimals to gratify his fastes and pacify the gods
in the name of religion ? So reasoning, Buddha put his greatesi
fmphaszs on the body of man as man’s enemy. He preached :

Overcome the hody; extinguish its burning lusts that consume
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man.’ And both by precept and his own example he proclaimed
his gospel of Néreaia, basing it upon bis view of the world that
‘aitis vouid’. By Niroana, literally meaning extinction of self, be
paderstond as explamed by Buddhistic scholars, not the extinc-
tion &f the Soul but the expulsion of the scraving of carnal
appetites and of the three passions of lust, hatred, and delusion,
And hew accordmg to Buddba 15 the self to be so extingmished ?
His aunswer was by contemplation leading to kind deeds and
compassion for all creatures in all the detmis of practical life.
That he called Akdmed, which, meaning hterally abstention from
injury, he explained as caltivation of *good-will to all berngs with-
cut measure, unhindered love and {riendliness towards the whole
world, above, below, around’ {Rhys David's Lecturss on The
Origin and Growth of Relgronz, p. 111}, All this, he mantained,
must be attained by the extinction of the carnal appetites. That
is Neorvdna,  That, then, wre Truth for Buddha-~there is no other
truth that man can kaow and realize.

India's Devotional School

This definition of Truth as Kiredpa or extinction of the sslf
was bound to fail o make Buddhism the people’s cult in India.
If the Upanmishad conception of Truth as the Soul, reahzable by
contemplation was too intellzctual for the masses, Buddha’s con-
ception of 1t was too rigid, ascetic, and cold for them. Buddhism
after having for some hundreds of years prevailed mamnly because
of itz democratic character—its sympathy for all and its protest
against caste—was driven out by 51 Sankariicirya, the preatest
apostle of Hinduism known to India. 1t had done its best work;
1t had brought the killing of animals as sacrifice and for food nte
disrepute; it had made people love peace and hate war: it had
popularized the principles of meekness and charity, But the
masses felt that Buddhism was a negative sreed-—ii taught extine-
tion of the self without putting in man anytbing positive instead.
Sri Sankardcirya professed himself & follower of the devotional
school of religion which had begun fo rise in India before his
birth. The country had produced sants previously who had
appealted to the masses more feelingly than other schools because
they taught the doctrine of God as Truth, and Truth as Love for
all without distinction of caste for creed. These saints came
after mankard from all castes and creeds, even from the lowest casies,
which to this day are despised by the higher castes asuntouchable
and unapproachable and subjected to utter social degradation.
These saints took up the problem of Truth where Buddha had feft
it and improved upon it and also the Vedic and Upanishad concep-
tion of it. They accepted the view of the four Vedas that hfe should
be one of activity and enjoyment but they counselled moderation
of enjoyment, They praised family life and Inoked askance af

c



xvitl FOREWORD

asceticism which zbandoned the world, They differed from the
Vedas which said that God 1s as imcomprehensible as Trutl}.
Agreeing with the Upamshads they bheld that truth was 1m mans
Soul; but that mere contemplation was not enough to rfahze
that trath for man, God being Love and that Love sinmng In the
Soul 1t should lead to deeds of peace, forgiveness, and mercy;
Where these are, there only 18 God the Truth.” That sums up
their creed in essence, Then as to Buddha, the saints accepted
his gospel of Akunsd (abstention from injury) ; also his condemna-
tion of caste; but they ruled out his theory of the bady as the
snemy of man as 1mpracticable for the very purpose of the
human-hearted and umversal love and goed.will to all without
measure, which he bhad preached and practised.

Their teachings on this head may be put 1n some such lan.
guage as this; © You, Buddha, start by holding the body as man's
enemny because of its passions and you ask man to extingtish them
first by contemplation and then by good deeds of love to all with-
cut measure. But how can man contemplate and do deeds of lave,
merey and good-wil without s body? Those who seek fo find
salvation by merely burnming their passions in the fire of contempla-
tion are hke a man who walks on the shelterless, shppery and
sundered adge of a mountain precipice. Those who again seek to
burn them 1 that fire by contemplation of something vague and
iedefinable such as vour Nirvdna are like an popmarned woman,
seeking salvabion by doing Sail, 1.e., burmng herself 1in the pyre
of an imaginary husband to find salvation. You say the body s
man's enemy because of 1ts passions and that therefore the
passions must be expelled. That you call Nuvana, But 1of the
PASSIORS are oUr enemies, are they not also our frends?  Is ifnot
bacause of our passions furred to good thoughis and thereby to
good deeds that we are able to do what von, Buddha, enjom,
viZ., a hfe of benevolence and love to all? The germ of these
thoughts and deeds whuch 1sin man’s self—whence is 1t ? It must
be from some higher seif. Look at the river, It comes from
the springs 11 mountamms formed by the rain water from the sea,
flows outside, fertilizes fields and serves men, and at last joing
the great Ocean from whence it had taken 1ts birth in the springs.
Simular 15 the case of man’s Self called the Soul encased 1 his
body, Turn that Soul to its sonrce—have (od as Truth as your
goal —run your hife’s course with that geal always in view and
that is renl Nirvidpa. That alone 18 Peace. What is peace but
dommg good fo all, even those that have done evii to you? But
such pedce can become accessible to all, high or low, only if
they yoke the Soul to the Over-Soul by love to Him and through
Hum to all His creatures.”

Reasomng in this manner asd berrowing the best and dis-
carding the rest from the Vedas, the Upanishads, and Buddha,
the saints of India, gave her znd the world the following
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defimtion of Truth: ‘Truth is sama darshana’, le., 'Truthis
loving others ae thy own self.” THecause Rita, the law of nght-
eousness digeovered by the Vedas first, fowed from Brahma as
Trutk, the Saints 1dentified Ritg with Truth and called falsehood
Anrita, that which 1s not Refe. DBecause the Upanshads defined
Truth as the Soul, residing 1 man's heart, they held that it is
the Soul which binds us all through the Over-Soul, God, and
therefore 15 the seat of I.ove. Hence Truthis Love,

Saints and Scriptures of Maharashtra

This defimition of Truth as Love of others as thy own self
is given in the Bhdgavat Purdge which s universally regarded as
the standard authonty of the devotional school second only to the
Bhagavadgitd or the Celestial Song, worshipped as India’s New
Testament. In fact the former 15 in substance a rendition of the
latter. The BlhagavadgriiEnowhere definesi1t. Butin so many words
truth as the Bhdgavat Purdpa defines 1t.  Bul in several places it
expressedly declares that he is the highest Yogs {man of contemp-
lation and action} who Jooks upor and treats oihers as his own self,
Taking up that teachmg, Dnyineshwar, the premer saint of Mahd-
rishira, to whom all succeeding santz thereof, mcluding Tulia-
rim, owed a good deal of their relhgion, and who is regarded as
the progemiter of Mardthi wationality, which culminated m the
greal Sivayi’s Maritha Empire, declared thal there 1s no acquisition
egual to that of Samya, 1.6, the power of regardmi others and
treating them as your own seifl. Ii we mterpret that by the hight
of the textsin the Upanishads and the books of our Saints, which
say that thers 1s nothmg higher than or even equal to Trauth, we
come 10 the same idea of Truth as that defined 1 the Bhiagavat
Purdna. That s made clear bevond doubi by Siva 1’5 spirtoal
adviser, Saint Rimdis, who defined Fruth in the Mamlhl langu-

age of Western India us dAmanyopand, e, the conditiomr of
loving others as thy own self’. These Saints reverenced the
Vedas and the Upanmishads but they declared that those scripiures
were partial to the three twice-born castes and neglected women and
the lowest fourth casis called Sudra or servile, consisting of persons
whose lot it was to serve the former, reman in 1gaorance, and live
a life of serwvility. The Mariithy Saint, Duviineshwar, himself a
Brihman, who Lived in Lhe thirteenih century after Christ, says in
hug poetsc gloss on the Bhagevedgitd which preaches the docirise
of devotion to God as the highest and ihe easiest way to salva-
tiont becawse it is open to all, not merely to the twice-born but to
women and Sudras as well; ' The Bhagavadgita isbul the Vedas
transformed sta biberality. Therelore, 1l 14 superior 1o the Vedas.
True, the Veda 18 wealthy ; bui thers 15 no muser like bim and Lhat
because he whispered s doctrines inte tbe ears of the three
twice-born castes only. And then he sat quief, pretending Le had
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no lime to communicate his secret to people, ke women and
Sudraes, who are distressed by the pam and the miseries of this iife
and its cares. Buf, methinks, that, as time wore on, the Veda's
conscience pricked him and exposed o him his own Lttleness.
Therefore, feeling that he should cast it off and acquire true glory,
he proclaumed himself to all classes and castes even to women and
Sudras without distinction.  So he, the Veda, took the form of the
Bhagavadgiti and brought salvation fo all’ These Sants further
taught that the golden age for India 1s not 1n the past but in the
present and the future. The Bhdgavat Purang distinctly praises
the present and future as superior {¢ the past, becanse of the
doctrine of equality of all castes and of women and men, held up as
their hope by the gospel of truth defined as love of others ag one’s
own self, For mstance the Maratha Saint Tokarim sang in that
strain and proclaimed: ‘The fulness of salvation has come for all,
Tts market is free. Come one, come all, partake of 1t with rejoic.
jing Here there 15 no distinchion of caste, high or low, man or
‘woman, Brabman or Sudra.’ What does it mean but that the age
‘of Truth was not that of the Vedas, or of the Upanishads, or of
Buddha, bat that of the Samnts who held that Truth means not
. mere truth-telling but the practical regulation of life by deeds of love
to all as one's own self turned to God as Truth and therefore Love,
These Saints who so defined Truth were not dreaming optimists,
Ther teachings abound with counsel that 10 this world we should
enjoy life by work, rest and sobriety of enjoyment and attain to
Trath by stages of steady, persevering, contipuous practice 1 the
art of contemplation and deeds of love, Man, they said, cannot
Iike a bird fly up and at once pluck a fruit hanging on 2 branch of
a tree. He must chimb up to the frmit by steady steps. By such
practice {they <a:d}) man can conquer Nature—he can cross
mountains, navigate rivers, hridge distances of space and fime and
even learn to fly 1n the air. Here in this declaration the Saints
anticipated and by necessary implication paid a tribute of respect
to and admiration for man’s discoveries, such as the {elegraph, the
zeroplane and all those arts of life of modern civiltzation which
some condemn as materishstic. They tock ‘the forward view of
life” (to use an expression which Meredsth bas made fam:liar to us);
to them *the golden age ' 18 not the Past but the Future. Far from
sharing the popular behef which has prevailed for centuries in India
that the present Age 18 the Age of Kali, of decayand degeneration,
they hold that this is the best Age, because 1t has made God
accessible to all and opened the gale of hie io even the mostdegra-
dedand smnful.  This oprimistic faith finds sts most lerse enpression
m Tuokirim; and--to use the words of one of his most mepinng

hymns; ‘ Who dare disregard the devotee of God who holds by
that faith nnflinchingly ¥

N. G. CHANDAVAREAR,
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System of Transliteration

Ma, WA ELELTOSEE B Te, ¥ai, @7 o, 3 ag,
mlk, @Wkh, ¥, ggh, 0, Fe, Beh, T4, Hih, Ahy T,
gth,8d,gdh,®n:, &, dth,Td, 9db, ¥ o, Tp, Fph,
4b,9bh, Am; Ay, (LB LAV, W4T, 85,80, 31,

‘Abhang’ : Definition and method of quotation,

Abhang is the Marathi word for hymn or lyrical poem.
Abhangs have peculiar metres of their own, and rthyme and divide
their verses irregnlarly, the last couplet opening usually with the
author’s name, e.g.,  Tukd says’ Abhangs may be limited to two
or fonr lines, or they may have as many as thirty, and even
more,

Whenever, in this book, abhuasngs are queted with merely a
aamber following in brackets, e.g., on p. 133 where half 2 dozen
are thus referred to, the refsrence is afways to Fraser and
Marathe's English translations, The Poems of Tulkdrdm, 3 vols,



THE GREAT HEARTED

Who day and nmight are from all passion free—
Within thewr: holy hearts 1 love to be,
Dwelling 1 sancnly

They bathe in Wisdom , then their hunger stay
Witk Perfeciness, io, all in green array,
The leaves of Peace are they.

With pearls aof Peace thewr limbs they beautify;
Within thewr wnunds as1na scabbard I,
The All-Indweller, he

Therefore their love waxes nnceas.ngly—
These greatsonled ones ; not the least vift can be
Between their hearis and me

Transiated from Dnyineshwar {13th Century)
P M.S.p. 35

*Q HASTE AND COMRE’

Dast thou behald me perishing *
O haste and come, my God and king.

I die unless thoa succonr bring
C haste and come, my God and kmg.

To help me is 2 trifiing thing ,
Yet thoun must haste, my God and king,

O come {how Nima's clamours ring)
O baste and come, my God and king

Trauslated from Nimdev {14th Century}
P M. 8. p. 43,

RELIGIOUS UNREALITY

Ah, he speaks the words of heaven
With a heart to murder given——
Loudly prase to God hea sings,
But his soul to Incre clings—
Fukd says~A wretch so base—
Smite him, slap him on the face?

Transiated from Tukirdm (1608-49) by Dr. J. Murray Mitchell,
The Indian Aniwgrary, Mareh, 1882, p. 61.



Chapter |

The Land and People of Tukaram

I. Maharashira

Tux land of Tuokirim 15 that region of Western India which
hears the ancient name of Mahar@shtra, By old tradihion it com-
prises the Western Deccan, from Néagik and Poona 1o Satdra and
Kolhapur. ‘ in shape & triangle, its base 15 the sea from Daman to
Karwar, the perpendicular side a line runring from Daman heyond
Nagput, the hypotenuse an wregular line from beyond Nagpur to
Karwar. The area of this tract 1s over 100,000 square miles and
sts population exceeds thirty mullions.'t  Spealtng quite strictly,
it does not 1nclude the country below the Ghits, the Konkan, The
people of the latier speak the language of Mahardshtra andits history
has at tunes been closely connected with that of the table-land above
the Ghits, but it probably witnessed no part of Tukiram’s life and
we need give little thought to 1f here. It is a country of Hat rice-
fields with groves of trees here avd there and stragghng villages
beneath therr shade. The whole year 15 hot and moist and for
several months evervthing :s drenched m ramn.  Above the Ghits
we are in a differsnt world. The sea disappears from our thoughts ;
ali round us on every hand stretches the Deccan plain. Some-
tunes 1t is perfectly flat and treeless, but more often it rises and
falls in gentle undulations and 1t 1s seldom that hills or mountains
are not seen rising mn the distance, Tukdrim's home was not
very far from the edge of the table-land and the Ghéts themselves,
A few miles from Dehi, his birthplace, thecultivated fieldsrun upto
the mountains and quiie close to the village there are solitary hills,
Trees are not wanting, the thorny babhal on the waste land and
mangoes near the village being cultivated for their shade and their
much-appreciated frut.  When the fields are green with crops the
whole scene 1s pleasant to a visitor's eye, and the contrast of
mountam and plain is stimulating. The air t9o 15 fresh and pure
and the vigitor for a moment may easily dream that he has lighted
on one of the happiest retreats on earth.

The dream, however, would be dispelled by refleciion, The
Deccan soil for the most part 1s poor, the ramn is uncertamn, and
scarcity of food has always heen & recurring incident in menr’s
lrves, The extreme heat and the extreme cold are both trying, and
the plagues of tropical Life, fever, gumea-worm and so forth, melest
the people of Mahardshtra as much ag others,

THM P, p.
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The people mbabiting Maharishtra had no early history of
importance, On the sea-coast arose prosperous ports, hike Kalvan,
but 1nland there was no seat of empire #ll the bounds of
Mahdrdshira were passed, We must think of the early Marithas
as a village people leadmg bard mdustrious lives and waiting for
a later hour fo summon them to take part in history.

2. The Maharashtrivans or Marathas

Who were the Marithds? In Asoka’s inscriptions the people
of the Western Deccan are called Rathikis (Sanskrit Rashtrika),
Soon after his time they passed under the Audhras, 2 ‘' Dravnidian *
people of Southern India who ruled the peninsula from sea to sea till
the third century after Christ. These were followed 1 time by
various ‘ Rajput * kings, of whose ornigin we know nothing, One
of thewr dypasties, the Riashtrakitas, ruled at Nadk, and lasted tili
the Muhammadan invasions, Iti1s templipg, of course, to connect
ihis pame with that of Mabdrashira, but all that 15 certain about
the laiter ig that it came into general use after the mvasions; how
much elder 1t wag we do not know.

Kincaid and Parasms, i thewr History of the Mardtha People,
have shown that far back in the early tustory of Wastern India,
Mabirishtra bore the name of Dandakiranya or the Dandaka
Forest. Indeed, even still, whenever Marithi-speaking Brihmans
in their religlous sacrifices refer to the country, they do not call
it Maharishtra but Dandakiranya. How then did Dandakiranya
come to be called Maharashtra? its mhabitants maintamm that
Mahdrishtra means the great country, while Mr Molesworth,
the well-known Maratht scholar, hints that the name may mean
the country of the Mahirs, but there are sufficient grounds
for rejecting this view. The Mahars are not a people but are
merely a debased section, and their name 15 a corruphion of
the word Mrifyuliar or ‘remover of the dead’. Surely from so
abject a community no country would take itz name. Moreover,
the worde Mrityuhiar Rishira could not, according to the ordinary
laws of hngwstic corruption, become the name Mahirishtra,
Instead of armies, Ascka sent forth in every direction mnisters
of religion to teach the principles of Buddha, These missions
are recorded 1n mmscriptions carved on rocks all over Northern
India, and on no less than four of those sisll surviving Ascka
states ‘that he had sent missionaries to the Ristikas. These
Ristikas or Rashtrikag were the dwellers i the Dandaka Forest.
Proud of thewr independence, or for some kindred reason, they
came 1n later years to call themselves Mahiirdshtrikas, and so
the country which they occupied came o be known as Mahd-
rishira and its people as Marithas' In Mr. Rajwade’s

YA M P, pp. 47 .
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Maharashirdchd Vasidhat Kal {the colonization of Mahirishtra)
the position 15 Iad down that Maharashtra comes from Rashtrikas,
{e., the leading men of the Rashira, or country, and that the
word Mahédrashtnkas refers to chiefsamong the leading men,

3. The Shaka Era of A. D, 78

Following on the Buddhist Empire which terminated in 185
B C. after ihe death of Asoka, ‘the Andbra lngs’ who were
formerly vassals of the Buddist Emperors overran the whole
of Mghirashira and remawmned m power for about three centnres,
thewr domunance receiving a check at the hands of atribe named the
Shakas, or Scythians, who gave their name to the Shaka era by
which legal and religious documents of Hindus 1n N. and 8. India
are gated. The Shaka era began seveniy-eight years later than the
Christian, and Kincaid and Parasms point out, relying on the * sur-
mses’ of Dr. R.G. Bhandarkar 1n his 4ncient History of the Deccan,
that “the resemblance between the word Shaks and the Shaka
era . . . could hardly be f{ortmitous. Now 1if the Shaka era was
founded by the Shakas, they did 1t 1o all probability to celebrate
some greaf achievement. Thus the Shakas probably conguered
the Deccan when the Shaka era began, that 1s to say m &.D, 78.
... These foreign kings did not long vex Maharishira . . .
Before A 150 Sbaka role in Mabiarashtra had vamshed. . . .
In 4D 78 the Shaka chief forced his way either through the
Vindhyas or along the Konkan sea-board. For some fifty years
he and his descendants occupied Mahiirashtra’? It seems unhkely
that an eva of * foreign kiings® should have been used for religious
purposes 1n so ancient a rehigion as the Hinduism of Mahardshira
especially when that ‘foreign’ rule was only fifty years in dura-
tion. Thig saine view, however, Is held by Sir }. ¥ Flest who
pronounces as ~ fiction’ the popular behef that the Shaka era was
founded by a King Shilvihan who retgned 4. D. 78 at Piatish~
thina the modern Paithan on the Godaveri.?

4. The Marathi Language

The language of the Mariithis has been classified by science
as ‘Arvan’. But no one bas really enguired how much it bas in
common with tbe tongue of the Kig Veds, and the view may be
hazarded that its nom-Aryan elements are large and significant.
¥r. V. L. Bhawe beheves 1t to be extremely probable that there
must have been a kind of mutual mfluence and admixture of the
ianguage of the highly mtellectual Aryans and of the language

VH .M P, p 10

2E R E,Vol s p 96, also Encyclopaedic Bifiannieas {11th ed:ﬁcn),
Vel anl pp. 497-8.
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spoken by the aboriginal dweliers in Mab#irdshtra, that the language
thus formed was called Maharashtn and that from this has
arisen the language known to-day as ‘ Mahdrashtri' or * Maratht'
or ‘ Deshi ™}

On this subject Professor Patwardhan observes 1 his Wilson
Philologscal Lectures: °‘There is hardly anything of a reliable
character estabhished heyond the possibiity of guestion or con-
troversy as regards the time aud date of the makers of Marithi
and Marighi Lierature. . . . Nothing 13 definitely knowyn, it must
be admitied al the outset, as regards the ongin of the Mardthas
and Marathi. Mahdrashtra and Mabardghtsi are very old words
indeed. . . . Mahariishtri was a current language m the days of
Vararuchi . . . . Vararuchi wrote . . . . about 380 years before
Christ. In that case .. .. the word Mahirishiri s as old as
388 B.C.1f not alder shll . . . . From the third century B.C. {0
the tenth century A.D. the literary history of Maharishira 15 vet to
be written. With the exception of few literary remains we bave
practically no material to band to bridge the gulf. And yet it
appears, on the face of it, 1mprobable that there was no hiferature.
For the hterature of a people rises or falls according as the
people themselves rise or fall. . . . That Marithi 1n sts Marithi
form hzs come from Maharishtri, 18 only a developed form of
Mabharishérd, 1s generally admitted, and may be clear to any one
who compares the vocabulary of Margthi with that of Mabérashtri
and especially certain pronominal forms, indechnables, verbal
roots, 1o the two. But when exactly the Marii{hi forms, Marfthi
idiom, and Marathi words sprang into being from the original
Mabdrisht: it 1s cdifficult to say. There are, I understand, only
four or five ioscriptions wheremn Mardthi forms of words and
Marithi structure of sentences can be identified. But nothing of
a hterary character that belongs to the period before the tenth
century after Christ has so far been discovered.'®

Closely connected with: this gquestion of phiology, and illustrat-
ing the early beginnings of the Mardihi language, 15 a legend given
by Kmcaid and Parasmis which shows the Andbra perod to
have been one not only of mulitary and mercantile, but also of
literary, actrvity, A cerfain ghost named Kanabbiti brought to
one Gunidhya, a2 mimster of King Shilivahan, seven volumes of
stories all written 1n blood., Gunadhya accepted these and offered
them as a gift to lus royal master, Disgusted with the strange
language and the siranger senipt, King Shalvahan returned the
books to his munister who, furious at the failure of his present, burnt
s1x of the seven volumes. The remamnmmg volume fell into the
hands of Gunéddhya's pumils or cletks who bewmg acquainted
with the ghost'lenguage pronounced the book charming. When

* See V. L. Bbawse, M. Sgr, p. 8
®W. B, Patwapdhan, F, C M, Vol v, No. 3, Dec. 1917, pp. 104-110
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their verdict came to Shilivihan’s ear he made a further effort to
read Kinibhtiti’s stories, and once he had mastered the difficuities
of Kinibhiin's literary medium he was as charmed with the tales
as Gunidhya’s pupils. It seems probable that the ghost language
of Kindbhiiti was the Mahirdshtri dialect, born of the efforts
of the Rashtrkas to speak Sanshkrit, and tbat the reign of
Shalivihan, that 13, the peuod when the Andhra kings beld
sway, first saw the use for literary purposes of that ’vigorous,
supple, graceful and copious tongue ' which we call Mardthi,

5 Dehu, Tukaram's Viliage : Past and Present

The willage life of the Deccan haz changed mm some details
durieg Britigh role but the present s still so much like the past
that thoughtful obsetvers can easily recall the latter as it was in
Tukirim's day, To do something of the kind let us go to Dehd,
the poet’s hirthplace on the night and south bank of the Indriyani,
a large siream flowing info the Bhima, Intheiamns thissiream 18
broad and rapid; inthe dry weather 1t 15 Little more than a chain
of pools with a nll of turbid waier sometumnes connecting them,
sormetimes vamshing m its pebbly bed. Round the wvillage are
a3l wvisible fragments of the old wall, emerging from thickets
of prickly pear. Wilhm 1t the houses, of bricks or mud, siand
thickly crowded {ogether, There is only one passage ihal can
be called & sireet. [ere are a few shops that deal m gram or
cloth hut they are not the only cenires of trade m the village, for
on market days a bizir 1z opened under the peepal iree and
various producis are exchanged, One of the changes since Tuki-
rim's day is probably the greater imporiance of the shopkeeper and
the diminished importance of the bizdr. The ruinous, uncared. for
appearance of the village probably recullshis own time, Nothing 1n
India is ever repaired; and the houses in an Indian village, like the
trees in the jungle, run their natural course from youth to age and
death without interference from man. If this fills the village with
eyesores nobody much minds them, any more than people mind the
boulders in the unpaved, unlevelled pathways or the smells of an
age preceding saniation,

Accessible to the modern sightseer, Tukdrim’s birthplace 13
situated three miles from the Hombay-Poona irunk road at the
very end of a couniry lane branclung off from the former near the
98ih nulesione frony Bowbay and the 15th from Poona, less than
ten yuntles’ walk from Shelarvads rashway station,  When we
visited the village on Qctober 25, 1920 the motor-car ook us
right up 1o the walls of Vithobi’s temple overlooking the Indriyani,
An expert on anihropological research in Hindwsm has laid down
the following gulden rules on visating Iimdu tumples: © You must
have a pair of boleless stockings, some knowledge of the vernacular
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and charming manners; armed with these, vou can enter any-
where. . . . Even if it 1s oot absolutely necessary, take your shoes
off; that 15 an oatward and visible sign which any Indian can read
that vou are vismiting the temple 1o a spinit of gympathy. Expluz
to the priest exactly what you want to see, and 1f you are wnting a
beok, tell him so.’* By a stroke of good fortune the first priest
we met was the leading Gos@vi® among Tukirim’s direct des-
cendants who number some 230 out of Dehii's present population
of 1722, The great prnide with which everything relating to the
17th centary poet.saint 1s preserved and explained was at once
manifest. In at least three directions, indeed, this natural pride
goses t0 an extreme against which we have little doubt Tukaram
would have made his remonstrance, wvigz., worship of himself,
polytheism, and caste-prejudice, though we shall see later how often
our bhaki poet ‘hmped between two opinions’. To-day, despite
his vehement protests in some of his poems agmnst certain {forms of
wdolatry, Tukirim 15 not only made an object of worship himself, 1
Deht, but within the same sacred enclosure thare 15 a verntable
pantheon dedicated to Rama, M3iruty, Ganpaty, Garud, etc. m
addition to the poet’'s own Vithobd, from whose threshold people
accountad of low-caste origin are kept away, darshan 1n such cases
bhaving to be taken ata disiance. The mconsistency of this last
with Tukirim's own somewhat damocratic mchnations we ventured
to pont out to our Gesior guide who took our gentle expostulation
good~-naturedly. A short distance from Vithobf's shrine we came
to the inevitable temple with its inevitable worghip of Tukiirdm, on
the spot where four centuries ago stood the poet's humble hat, and
a few paces away was the emall cottage dedicated to the worship of
Jujabal his longsuffermg wife.  We then saw the tomb of Tukirim's
eldest son, Nariyanrao, who like Dayaneshwar before him tock
sthala-samadht (getting oneself buried alive). Immediately
behind this rest the ashes of several famous Gosdols in Tukirim's
line. Lastly, less than balf a mile away we came upon the shrine
visited yearly on certam days in Philgun, the twelfth Hindu
month ®, by & festival crowd that numbers anything from twenty
to forty thousand people; the reasen for their conung being given
1 2 Marithi inscription which translated reads. ‘ From this place
Tukiarim took the form of Brabhma and ascended to Vaikuntha
{Paradise}’. 'We noted however that opposite this spot deemed
most holy by millions of mtelligent Hindus, 15 the deepest parg
of the Indriyani~-a part which glways has dzep waler, said our
guide, and we wondered therefore whether a more nalmal explana-
tion for the ‘ascension ® of 1650 might not fit the facts.’

1 M. Swelasr Stevenson, [ R Y. October, 1930.

2 A Gosau] 15 ‘a Sadrs {and sometimes a Brahman) who has renounced
waorldly business, pleasmtes and affections’, J. T Molesworth, Mardthi and
English Dichionary, p 249, col. 1

5 This year (1920} these days came on March 6-8
4 See the end of Section 31, Chapter v
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6. Deccan Villages—Then and Now

Asforlife's experiences 1 the Deaccan, past and present are much
the same., The same crops are planted and by the same methods;
the thoughts of men are centred on weather and prices. The
present differs from the pastinits greater security. When the rain
fauls 1n any district hife 18 not 1mmediately threatened, Local war
18 no more a feature of the times. The outlook of men has also
broadened. The cheap post, newspaper and day school have made
themselves felt in the village: there is some Lnowledge of the
world. ‘The 1solation of the people has been digturbed.  The public
services in police, education and other matters, bring it wnto touch
with other villages and remind 1t that there 15 a central power
dsrecting things for a common good,  In Tukiirdm’s day certainly
such a central power existed, that of the Mogul Emperors directed
from Ahmednagar, but 1ts proceedings were far less methodical
than these of modern govemment and f 1t sometimes mterfered in
small affairs which to-day would he left zlone, s many directions
where the official hand s now felt daly the willage went its way
without interference.

1t seems idle to ask the question whether people were happier
in those days than in our own, and we may leave the companson to
those bold enough to make it, No doubt local interests were
stronger 1o the days of primitive 1solation, and local gossip was
more absorbing, This means also that jocal feuds were more hitter,
and these feuds have always been the curse of Indian wvillage life.
We may suppose, 1f we like, that simple piety was commoner;
but dark superstitions wera common oo, the dread of ewil spirits
more burdensome, dark and cruel rites more prevalent. Of all this,
as we shall see, Tukdrdm's poems furmsh thewr own evidence.

What is true of Indiz as a whole s true of that part of India
called the Decoan : if you would mfinence the people of India you
must get to know something of the 750,000 wllages in which nine-
tenths of India’s mighty populatmn hve. This was well put n a
paper on Sp;rat:ml Forces in India by r. Macnicol in the Cosn-
temporary Review' some years ago. ‘Every ons who would touch
the heart and mould the hfe of India must go down among the silent
masses of the people. They must turn their backs upon the cities
and the life of 'the cities.  It1s a commonplace of commonplaces
in regard to India fo say that it 1z a land of villages. It 18 {hig
fact, no less than the tenacity of their minds and the elusiveness of
their thoughts, that has made it appear so often as 1f messages
conveyed to the people of this land were writ on water. For the
most part 1t 1s probable that they never reached their ears. If
anyone would know what India wnli be, if he would guess what
forces are still dormant in her and of what she dteams, and especi-
ally if he desires to move and mould her future, be must sit with

% September 1900, pp. 284-294.
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the villager at Ins hut-door, buy with him and sell at his weekly
market, and joeurney with him when he takes s pilgnm’s staff
and sets forth to some distant shrine. If he 158 a foreigner 1t 1s
difficult indeed for him io come close enough to those simple
children of the earth to form any true concephion of the dim
thoughts and 1mpulses that move them. The nearest he can come
to them, perhaps, is when he pitches his tent close by thewr village
and gathers them around him to speak with them of whatever
troubles them, and, by what means he may, i wm therr hearts,
1t is no easy thing to do in India’,

7. Maratha Religious Life

1t will be best therefore at this point to give some proportionate
account of the rehgous hife and orgamzation of a Marithd wliage.
That hife is best viewed m 1is general aspect as a hife of domestic
religious rites. Every respectable Hindu family has in its house
a small shrine for domestic worship, where the head of the family
every day performs the ceremonies needed for its wellbeing. There
will be found the 1mages of the chief gods, and especially of any
god {0 whom by tradition the worship of that family 1s offared.
(ver these images scented o1l 15 poured, then they are hathed m a
sancer kept close by for sacred purposes, dried, replaced, besmeared
with a sandal-wood preparation, after which flowers are offered
them, lights are waved round them, a small bell 1s rung and food
is presented to them before the farmuly sit down to their own meal,
During this pusa (worship} prayers are uttered: the whole cere-
mony, which must be performed either by the male head of the
household or by the fammly priest, occupying about balf an hoar
before the morning meal, the chief meal of the day. These sacred
images, bowever, do not talke their places or receive these chser-
vances bll they are duly consecrated by the Bribmans. So here
the services of the priest are needed, as they are needed at
every special ceremony 1n the lfe of a Hindu {on wiich see
Mrs. Sioclur Stevensor's Rifes OF The Twice-Born), They are
not needed, on the other hand, when he wisits a shrine where
some image of a god stands 1n public waiting for 1ts worshippers,
As in his own house, he approaches it dizectly, salutes it and
departs. Almost all images, however, have their Brihman attend-
ants and no pious worshipper will negiect these, 1f they aze present,
Small pepular shnines where no attendant waits, the red-coloured
images of Maruh or Hanumén who watches over all Decean
villages, are visited by their votanes who pammt them and place
garlands on them when they feel disposed. The uttle temple
of Stva, found m every Deccan village, 15 visited morning and
eveming by zll whose inclinations lead them thers.

These ceremonies and wisiis to temples make up the round of
ardinary worship. Once a year there is a special occasion of
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quite another kind, the shra@ddh, or offering to the spinis of departed
ancestors. This anses partly from the view that deparied souls
requre nourishment and partly from the belief that they must
expiate 10 hell the offences of thewr last imcarpation till, the
penalty having been duly paid, thew depari to enjoy the reward of
their merits for a period in heaven. The faith of thewr descendants
manifested in the slirdddls accelerales their Liberation, and the rite
15 esteerned by all Hindus as one of the most serious dubies of
refigion. Ia addition, the dmly round of temple vists is often
supplemented by pilgrimages to famous shrines,

Correching a misconception by no means rare 1 the Waest,
Dr. Maenmicol, whose austhority in this matier will ai once
be recogmsed by Western readers, remarks: ‘ No greater mistske
could be made than to suppose that there 15 no strength of purpose
or resolunion 1 the people of India. How else have those
mil-sides been furrowed so deep by the feet of plgnims that have
come and gone throughout a thousand vears? What strength
of soul was thewrs who, 1 the still more distant past, carved deep
out of the solid rock cells for themselves and great cathedrals for
their gods . . . . Wherever one goes, the prints of pilgrims’ feet
are  nomberlese and holy all abont hime 7. No doubt much of the
reality and power thai lay in former days bebind those facts has
passed away from them to-day . . . . Nor can one wonder, with
the constant pressure of poverty upon them, that in the case of the
great magonty of all classes their worship, in the expressive
language of a proverb, 15 given first to ** Potobg, and only then to
Vithoba,” and perhaps there 1s more exeuse for such worship
Tudia than 1n most other fands’. ' These worshippers of © Potobi )
80 accurately described in the Paubne phrase ‘whose god is their
belly,” may serve as a reminder to foreigners—both missionanes
and officials—that a useful point of contact with the psople is
pravided by the study of Mardthi proverbs, on which Mr. Marwaring
10 English and Mr. Apte 1in Marithi have written excellent boolks.

8. Deccan Temples

1t 1s difficult to obiain any correct idea either of the number of
Hindu temples in those early times or of the proportion of temples
given up to the varions Hindy deities. Iln an examnation of
“ the Selections from the Peshwd's Diaries’® by Justice Ranade, we
tead the following : * The last portion of the Selections gives a list
of some 250 temples, wiuch were of sufficient umporiance to
receive State-help m 18310-11. The relative populanty of the
several deities will appear from the analysis which shows {hat there
were fifty-two temples of Miruti, the attendant of RREma, whila
Riéma himself bad eighteen places of worship. The temples

Y The Contemporary Review, Sept, 1900, pp. 28401,
2
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dedicated to Vishni were nine, to Vithobi thirty-four, to Krishna
as Balaji twelve. Rama and Krishna mcarnations had thus
seventy-three places of worship, The most popular gods with
the Bribhmans were Mahbideo whe had forty temples, and
Ganpati who had thirty-six temples. Judged by the number of
temples, the worshippers of Siva and Vishnd wers thus nearly
equal, The old aborigmmal gods had 1 all thirty-twe places of
worship ; the Devi had ten, Dattétreya had only one temple for
his worship, and there were eight places of Muhammadan Dargas
held 1n veneration’.*

. Bhajans and Kirtans

The formalism of Hindu ritual, now as 1n Tuok@rdm’s day, 18
counterbalanced by meetings for common worship 1 which no
priest takes any leading part or 18 necesganly present at all. Such
meetings need not even be held in a temple. It is solely a matter
of convemence where they are held and often the courtvard of some
large house is the scene of & Bhajan, kathd or kivitan. Bhajan is
the mame of a choral service 1n which all present take an equal
part. s Rirtan 1s a service 1n which one leader expounds the theme
and invites the company to join him in song: a kafhd@ seeks to
inspire patriotic and rebgious fervour by narrating the exploits of
gods and herces, The leader on all such occasions may be a
Brahn.an bui this 15 by no means mecessary, perhaps not even
usnal, A kirfankar iz simply a man of respectable station who
has felt drawn to the yeligious hife, possesses the gift of exposition,
and, what 1z india is closely alhed to it, the gift of song. Heisas
1t were a Moody and a Sankey in one. He may or may not make
religious teachmg the sole business of s hfe, but no doubt the
most successfal among the kirtanldrs occupy themselves with
nothing else. There 1s nothing 1z the way of a school or centre for
training but to some extent they learn from each other. Among
them are men of great reputation, who attract very large gatherings
and undoubtedly exercise a real influence for good. And it appears
that they very seldom make any charge for their services or accept
anything more from their friends than subsistence,

Services of this Rind may be connected with the worship of any
god but in practice they are chiefly held to magnify Rima, Krishna
and Vishni. They have been developed by the followers of the
Bhakit-Marga, the path of loving devotion. To a Protestant eyve
they are the most edifying of Hindu religious observances. They
combine something of the oratorio with something of the service of
song, and no one whose inchuoations lead him m these directions
will fail to enjoy or even to take some involuntary part if he ig
present 10 a Rirfan., {See the section on this subject in chapter 7)

I Justice M. G Ranade, Miscellancons Writings, 1915, pp 375G
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10. Religious Superstition

On the other hand 1t 15 not to be forgotien that rehgious senti-
ment led and leads many of these same villagers m very different
directions. Itleads them for mnstance to propihate evt] spmts. There
is much less of this practice 1 Mabdardshtra than m many parts of
India; 1t esists, however, and oufside the lown or village often
stands the shrine of Vetdl, the prince of these demons !, To this
reparr those who believe themselves 1n trouble from his myrmidons,
and hy the offening of a cocoanut {representing perhaps the human
head of a remote antiquity) seek o purchase hfe. A foreigner of
course can offer no opinion how often this happens, but probably it
does not as often happen in Mahirishtra as elsewhere. In Lmes of
special trouble, such as cholera or plague, an 1mage of the cholera
or plague spirit may be set up ouiside the vilage and honoured
there 1 the hope tbat 1t may not come inside, and there are some
quaint ways of inducing it to turn its atlentions to other villages,

As for witches and wizards and dealers 1 spells and curses,
potions and mcantations, they are not unknown in the Deccan but
probably much less 1s heard of themn than in Southern India, Such
persons are seldom found to reside in one place hke the willage
witch of old England who has scarcely any copnterpart in oid
India, The sorcerers of the country belong to the vast oider of
wandering ascetics, for ever comng and going, fnghiening women
very muchk and occasionally domng great hargd. But the Deccan
on the whole 15 much more free liom these troublers of men’s
spintual peace than other parts of India

In a deeply interesting section entitled ‘ Superstitions ’ relating
to the Marathd Government of the Peshwis, Justice Ranade
supphes ihe followmg facts: ' Belief 1 omens and prognostics
was common to all classes, It 1s recorded that a student cut off bis
tongue and another Guiardthi devotee cut off his head by way of
offering 1t to the deity he worshipped, and m both cases, the events
were reported to the Government by the local officials, and large
sums wete spent to purify the temples and ward off the dangers
threatened by these unholy sacrifices, People were filled with
alarm, when 1t was reported that an earthquake had distwmabed the
Kalyin Talukd, A foriress on the Ghits was helieved to have
suffered injury from the wmflnence of evil sight, and another
fortress a few years later was rendered unft for occcupation by the
prevalence of an unaccountable dizsease. In all these thize cases,
steps were taken to pacify the eletnents by general purificaiion. The
donee of a Jahigir village prayed fo Government o resume the
grant and exchange it for some other, as the gift became andesn -
able on account of the prevalence of evil spints. Partial and

L Rings of whiie stones representing Vetdl, the ghostdnng, and Ius traogis
are often to be seen omlude Decean wvillages' {£, 8 P, p. 11} Inside thess
rings village athletes both wrestle and worship. o
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local famines gave frequent trouble in those days, and large sums
were spent 1n employing Bribmins to drown the gods, or pour
water over them for days and weeks together, Sacrifice of buffa-
loes to a goddess at Trimbak, which had been stopped for some
years, was resumed by the order of the Government at the instance
of Brahmn devotess. When a man-eating tiger appeared on the
Saptashringl Hill m the N&sik Distnct, the Kamivisdir was
ordered to consult the pleasure of the goddess, and 1f she
consented, to employ men to shootit, A lizard having fallen on the
body of the idol at Pandharpfit, a2 great penance was ordered 1
which Bribmins took part. The sale of cows to butchers was
strictly prohibted throughout the country. Some Mubhammadans,
who were guilty of breaking the law, were severely punished, and
a Brihmis, who cut off the ta1l of a cow, was sent to prison.’t

¥r. Social Life and General Culture

Mahgrashira 15, probably, on the whole, the most orderly corner
of Hindu society. The village gsystem 15 more clearly defined than
it 15 alsewhere, the status and mutual services of the castes are
placed on a clearer footing, there are fawer of the mnigerable hangers~
on, the forlorn clagses, than there are in the Hindmsm of other
parts. And the dress of Mah&rdshtra 15 the most practical and for
women the most becomung dress worn by the peasantry of I[ndia.
Oun the other hapd 1t 15 the least couritly pait of the country,
perhaps the least artisnig. The Marathas during all thewr hstory
bult nothing whatever, and art does not seem to owe anythmng to
their patronage. They have one hei1o and one heroic period but 1n
the leading position winch they then assumed ibey did little of
lasting value for India as a whole. Beginmng wiib plundering the
Moguls they freed the country, 1t is true, from Mubammadan rule
but created no system worthy of their vigour or of their shuewdnest
of character. When, through their own ceaseless quarrels, the
sceptre departed from them, the mass of the people reiained nothing
mspining from two centuries of martial authority.

On the other hand, recent investigation shows that it every
siage of society, ngh and low, poets were highly honoured an
received the popular homage. {(See sect:on 20 of this chapter ot
the " Democratzing Influence of Mardthd Poets.))) Moreover, th
Peshwis ull encouraged learning and education, Mr. V. L. Bhaw
points out that m the case of every Mardthi author of 1mportane:
either be or hus descendanis 1ecaived a gift fiom ihe Peshwids
enconrage him in bis Mierary work® Mr, K. V. Suhiamanya Aiyar
the author of Historwcal Skeiches of Ancient Deccan, has powte

I Justice M. G. Ranade, Mscellancons Wrrhings, pp. 3745
2 Sge Mr.V L. Dhawe, M. Sdr, g p 379, Malupal™ case, p. 31t
Nragjan’s case,
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out the interesting faci that 1n the ancient Deccan * the poet was
better favoured than even the king's nearest relations andihete was
aothing to compare with his status, honour and esteem.” This
fact helps us to understand Tukardim’s populanty both in his own
day and now.

As for the tastes of the Mardthd people of the present day,
‘I may be forgiven 1t I pause to combat the disastrous idea’, says
Mr. Sedgwick, one of the all too few Enghshmen who know the
richness of Marathi hterature, * that Marathi poetry 1s neither read
by Marithi speaking gentiemen, nor worth reading. Literature for
its own sake 18 perhaps nol so mmch followed 1n the Hast as in the
Waeast. But such siudents of Literalure as there are 1n the Deccan
read the Marithi noets. Ablangs and poihls are sung or read al
every fesuival. Children 1n the smallest as well as the largest
schools are taught the poetical language as soon as they can read
and write reasonably correctly. A not wmconsiderable amount of
research work and lterary criticism is being dome in Mariithi
through the medium of penodicals. . . Last but not least we
have at the present moment in Poona a group of Indian scholars
calling themselves the Tukdr@m-mandall, which 18 prepanng a
eritical edstion of the works of Tukiirdm with an exhaustive and
scholarly commentary. All this is 1ndicative of the fact that
Mardthi poetry 1s read and studied more than ever before'?

¥ven the rank and file have thewr literary interests of z kind.
it has been truly sad that ‘“in every town and village in the Deccan
and Konkan, especially during the rains, the pious Marithi will be
found listenmg with s family and fuends to a rectation of ihe
Potht of Shridhar (1678-1728), and enjoying 1t indeed. FEacept an
occastonal gentle Jaugh, or a sigh, or a tear, not a sound distusbs
the rapt silence of the andience, unless when one of those passages
of supreme pathos 1s reached, which affects the whole of the
listeners simultaneously with an cutburst of emotion which drowns
the voice of the reader’.’

12. The Power of the Brahmans

The Brihmans undoubtedly retain the tradition that they are
the class enutled to control and' direct affmrs. In this part
of India they have ussumed a position quite umque, furnishing the
priesls, pohticians and, foimerly, the waniors of the country.
Thair position as priesis nmy be parallelied eolsewhere, bui
nowhere have they monopolized all administrathve power as they
have done lere. Iven in the Madiba aimy many of the officers
were Brihmans, and they Alled almost all posis in the civil service.,
1t1s difficult to account for this, apd difficult to suy how exzctly 1t

1 Indian Secial Reformer, Angust 4, 1919, po 614,
# Mr. L 1 Sedpwick, LG, &, 7. RB. 4. 5. Bo, 1910, Ve, 13, No. 05, p. 110
b Acworth's Ballads, savi,
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affected the country or the Brihmans themselves. On ihe whole
there was probably not much friction between them and the other
classes; thewr predominance was accepted both 1 secular and
spinteal affarrs, Though exclusive they were not offensively
arrogant or at least were not felt to be such by the non-Brahman
classes who felt the Brihman ofluence to be humamzmg after the
harsh crusites of Mubamnadan rule. Non-Brihmans became
content to leave politics alone and when the Government of
Bombay, regarding the Peshwil as mcorrigible, annexed his tern.-
tones the peasaniry did not feel that any nghis of theus were
being taken away. In religious matters, as we have seen, the
common people had always & large sphere of their own and one
in which they found a leading interest of their lives. Doubtless
the view they toclc of Bribmans at that time approximated to the
view taken of them by low-caste people to-day, as expressed in the
saying : ' Bribmans are like palm-trees, very high, but giving hittle
shade to us poor people’

Careful observers have poinfed out that Maritha Brahmans
are among ' the most capable Himndus m the Empie’.? Ths,
moreover, 15 the view they take of their own position Maritha
Briabmans . . . regard themseives as the éhte of mankind, not
-paly because they are Brihmans, but also because they believe
themselves superior to all other Brihmans 1n India. To them
Guyrath Briahmans {the Bribmans of Guyarit) are only a caste
of water-carriers, and Telang Brihmans (Tiuangs or Carmatic
Brahmans) are a caste of cooks. They look upon Sarasvat
Brihmans and the Brihmans of Northern Indin as degenerate
becanse the latter are '‘fish-eaters”. They agan beheve that all
other Brahmans, Like those of Northern India, are unable to
pronounce Sanskrit speech coriectly. On account of their preten-
s1ons to political and scholarly wisdom the Marithi Bribmans are
far from popular . . . They bave & power of confernng Vedic and
Purapic sacramenis, as they are the priests of the nation, but the
possibiities of this power, and the good uses to which thig powes
can be apphed, are not yet fully realized by them ... The
Peshwis are gone, and so 15 the power of the Shastiis and Pundits
in Poona. They stull like to play therr excommunication forma-
hties. They often excommunicate persons, either those who have
returned from England, or married a widow, or drank tea with
Eaglishmen.’ * Those acguainted with recent Indian history will
recall the instance of the late Mr. Bal Gavgidbar Tilak who only
a few weeks before his death on August 1, 1920 underwent the
caremony of P @yaschit (purlﬁcahon} in consequence of visiting
England. On Western India Drzhmans Mr. B. E. Enthioven’s
Tribes and Castes ofﬁombfw, Vol. 1, pp. 213-54 should be carefully
studied.

Y E R E.atcle Bombay, Vol 2, 0 788 (a)
¥ E.B. B, article Hisdwigm, Vol 6, pp. (933 -



I LAND AND PEOPLE OF TUKARAM 13

13, The Maratha Character

Marathis should be thought of chiefly as a hard-workisg,
home-keeping, rehgious people. This judgement departs widely
from that usual in our histories. Tennyson has fixed for us the
Marathd character m one of his frenchant phrases, ‘the wild
Maritha battle’, and the name of Assaye (however little the common
man knows about i) stands for a day-long struggle against a host
of indomitable swordawen, Now the Marithds undoubtedly did 2
good deal of fightieg. But in the last days of their exploits, when
we examine the roll of their {roops, 1t 1s astomishing how many of
them wera Arab mercenaries or predatory scoundrels from all parts
of India. And without doubhing that the famous cavalry always
included the more adventurcus of the yvoung Mardthas 1t 15 very
uncerfain how long after Shivdgi’s time the Marithd army
continued to be a really natwnal force. Pethaps 1t 1s enough
to say here thatin this as in all reflections on character, whether
national or individual, we soon hight on those contradictions which
further knowledge seems only to emphamze. A certain shrewd
and pushing worldliness bemg quite characteristic of the country,
especially among those Bribmans whe have taken to worldly Iife,
a roving, sword-clashing sort of Mardih# there must once have
heen, bat the coaception with which this paragraph started comes
ultimately ag near the central tvpe as any other. (Of conrse we
constanily fail to allow for varieties of type within a people, but
Tukatam's pages m themselves are sufficient proof that very
different characters might have been found within the walls of
any village 1z his day.

How the Marilhi army came to be so largely mercenary
Justice Ranade has shown m lus exhaustive examination of the
Peshwd’s Diaries. ‘The army’, says he, "1n fact represented the
Marathz nation mere faithfully than any other single section of the
population. Shiviji commenced his work of conquest of the forts
round about Poona and in the Konkan with the help of the Mivales
ant the Hetkaris, The army then consisted only of the Hasgham
Infaniry, who were armed generally with swords and matchlocks,
When, later on, he descended into the plains, the cavalry became
the chief agency of offensive warfare o the hands of the Mardthis,
The old Mavales and Hetkaris were retained, but chiefly in
command of ths hill-forts. The cegvalry, thus brought into
existence, fought with the Moguls under Aurangsib, and spread
the terror of the MarZthd name throughout Jndia. They were not
mercenaties 1 the usual sense of the word. They enlisted in the
army either singly, or with their horses and men, for the fair
season of the year, and when the rains approached, they returped
to their homes, and cultivated their ancestral lands ... The
strength of the Marithi cavalry continued to be the most
distmguwishung feature (il about the year 1750, when contact with
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the French and Brnitish armues . . . induced the Maritha leaders
to have recourse to this new agency, . . . the Girdls or the tratned
battalions, The weakoess of this new addition to the military
force conmsted i the fagt that unbike the Miavales or the
Shilledars, who each owned s plot of land and served the State,
not as mercenaries, but as miliia, the GArdls were mercenaries,
pure and simple, made up of foreign recrwmits of different nationali-
ties, who had to be paid fived salaries all the year round, and only
owed loyalty to the commanders who paid them thewr wages,
There was no natonal element 1n this new force . , . The army,
mnstead of being national, became mercenary m the worst sease of
the word. Attached to the regular armies, there was a licensad
host of free-booters, called Pendhiris who . . . made a hving by
pillage of the enemy, and ultimately of theiwr own people . ., The
old infantry and cavalry had lost their stamioa, and the new
mercenaries, without leaders and without any knowledge of military
science excep! the dnll, were as inefactive as the Pendhiris who
accompanied them. It was this change which paralyzed the
pation ”,

Later history has shown what wonderful fighters modern
Marithas are and the wotld 1tself has resounded with the deeds
of Marithi gallantry on many flelds of acfion, Speskmg in the
Viceroy's Council shortly before the concluston of the world-war
in 1918, the Hon, Mr, C, A. Kincaid observed : © Resourcefulness,
courags, feriihity of imvention, endurance, all these qualities have
been abundantly shown by Marithd regiments at the front . . ,
I felt a glow of pride and pleasure when 1 learnt of the gallant
deads of the Marathd regiments who sailed . . . to Irak, who
occuped Basra, who took Kurna and won at Satba . .. They
fought 1n & way which would bave roused the envy of the veterans
of the Bhosles and the comrades of Chumniji Appa .

I4. Maratha Family Life and its Women

The Maritha bond 1sin all cases a strong one. Inthe case of the
Brahmansit brings together various families under one roof in g
common iife to which Western nstitutions have vo parallel, The
imagination of a Western critic cannot in the least conceive
detaul the positions and sestimenis to which this gives rise) they
belong to a world into which he has no means of entering. The
only thing that need be zaid about 1t 15 one which 1s chvions, that
it fetters the movements of 1ts members, espacially mn vyouth, toa
degree unknown among ourselves, That the movements of a
Hindd are closely prescribed for bim 15 1ndeed a matier of general
knowledge but perhaps this knowledge nsually takes account only

1 lustice M. G- Ranade, Riscellanesns Wrifings, pp. 35255
2 Dnyanodaya, * Marathi Gallantry’, November 28, 1918,
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of the tncidence of rules regarding food and so forth, To this we
have to add such things as the nfluence of a horoscope and above
all the social pressure of the jowntfammly system, which even n
practical affairs never leaves a boy a moment’s freedom from the
hour of hus birth.  Itseems a marvel how asy one born in this
system can retamn any sort of enterprise or self-deterrmmation,
but we have always to remember that human naiure reasserts
itself 1n the most nuexpected ways, As to what has actually hap-~
pened 1a the Findd families we are much 1 the darlk, No people
have ever been so littie given to self.revelation.

Maratha women are of course not personally known lo the
foreigner, The women of the upper classes stay within their houses
as much as possible; the peasant women may be seen al work
everywhers and if you cun speak therr language are not alwuys
averse to & bref chal with you. Therr language w racy and
unrestrained and fully imbued with that humour which-—though
some people may not think so-—is engramed m most Handis, It
would appear that they have, 1f got voles, yet substagtial riglis
secured by custom, and are well able 1f these are 1nvaded to defend
themselves. Whatever tyranny s suffered by the child-wife or
child. widow, it 18 at least mflicted chielly by their own sex,

15. Heroic Age of the Marathas

We siated above that the Maidiba people had one bero, Bhiviy,
and one Leroie age which wasapproaching when Tokarim was bora
m 1608, According to the commonly accepled date Shuviji was
born 1 1627, though as Jadunfth Sarkir says: ‘The Zedhe
Chronology, which gives ongmmal and surprisimgly cotrect dates
about later eventsn Shuviirs hife.story, places his birth 1n Febrnary
1630°" Investigation has estabhshed Shivip's character both aga
man and a ruler. By one of those revolotions which the spirit of
history loves he appears on the scene a few years after the great
Akbar, from whom [ndia seems about fo receive an impulse towards
umty, political and religious, that will mould all her future history,
The hope thus held forth 15 at once by destiny dispelled, With
Akbir the Mogul system culminales and with him it dissppears.
His principles and visions vamish, s parrow. mimded successor
sweeps all away, and creating nothing to replace what he destroys,
leaves chaos behind hum after two generahons of power. The re-
eonstructing force comes from a guarler where no one locks for itee
the Deccan, regarded by Aurangzib as nhdels’ land”,

16, Shivaji, Tukaram and Ramdas

Mahiirdshtra cannot have seemed 2 region specially fitted {o
produce a revived and epergelic Hindwsm, 13ut it was thers that
Y Shewdt and His Tunes pubhished by M. €, Saikar & Sons, Caleutta,
3
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the hour found the man, Among the few good famuhes of the
country was that of a small jagirdar near Poona in which Shvan
wag born  He was from his earliest vears a stnet and earnest
Hindt and among the sentiments of s sarly manhood was a
keen resentment aganst the shghts and injunes which s faith
suffered from the Government of Aurangzib (1658-1707). Heknew
the natural sources of mihtary streugth 1o the Deccan, and what
15 even miote 1mportant ihere Dbreatbed through ks actions a
ruds demacratic spirit which woke his countrymen into vigorons hifs
and made them devoted and fearless soldiers. 1t would be outaide
the scope of these pages to follow his career. We need at present
only notice that Tuk&ram hved m the darkness preceding this dawn,
He died 1 1650 when Shivijf was dreaming dreams of a penlons
fature. There 15 nothing 1n Tukirim’s poems to show that be
gave much thought to the Mahommedans or conmidered that what
the fimes neaded wag a political revolutior. His brief connection
with Shuva)l will be discussed elsewhere.

Born m the sams vear as Tuldram, the poet Ramdas (1508
1681} outlived him by more than thirly years. Just as Shivdsi's
copnexion with Tukirdm 15 sorrounded with a measure of un-
certainty, s0 also experis have differed as to the extent of the
relation between Shivaji and Ramdis, Some have held that
Ramdas was the ‘gmde and wspieer’ of Shivayl’s whole pohey
through the crihical years which led up to Shivaji's kngsing,
thus wielding potent sofluence 1n the bulding up of the Maratha
kmgdom. Others hold it to be ‘proved conclusively that Ramdis
had nothing to do with the great work of winning 1adependence
from the Mahommedan which Shivayi had undertaken and brought
to & successful issue even before they metin 16727  If thus latter
conclasion be zccepted then the relerence to Rimdis o the letier
to Shiviyl frony Tukiram-—who died 1n 1650—must be regarded ag
an interpolation, The whole subject, however, i5 still under
discussion

17. The Greeling of Hindus

Though it probably takes us beyond Tukirim’s day there is one
story told of Shivail and Ramdias which 11 worlh repeating since 3t
refers to the supposed ongin of those well-knowa woirds Rans R
by which Maratbiis 1n Western India greet one another. It ig saxd
ibat Shiviji bepged Riamdis 1o hve with m and let him serve

! See Prof, Bhale's Marathi book, Sapangad and Samarth Rimdds, I 1,
Jan 1919, vol wn, pp. 157068 where the authorities on both sides ate guen;
Jan. 1916 vol. 1y, pp 197-5, Mr (5. W Chandorkar in Kesar, Juone 26, ju06,
Mr. K. A, Relushkar's Life of Sfuwdf m Mardthi, pp 507-14, 551-62 where
other conclusive evidence s» adduced, Kincaid and Parasms, mn B, M. P. pp,
191-2, and Mr, V. L. Iikawe m M, 8¢z, {pp 219,413}, with the Maidtht daily
Lok Saugraha fov Apnt 25, 1930 piving alectine by M, D, Totdar,
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him as he had done for a single day af Jarands, Rimdas requesied
m return that, wmstead of serving Ium, Shivigi would grant him
three boons. Shivajisaid that he would do so gladly. The third
ons was that Shivaii should boneur the helo god Ramechandra by
ordermg his subjects when they met to say to each other by way
of greeumng, Ram Rirm. Shivijl granted these boons and Ran Ram
are sill the words of greeting used by Marithas when they mset,
Mabidrs, Chambbirs and otber depressed castes using the word
Johdr! the ancient form of salutation, just as Drihmans use
Namaskar® ‘The above legend may have to be rejected as
uphistorical, seeing that Tukivim himself bas an abhang with the
words of this same greeting, though of course the ablhang itself
may be an wmterpolation,

18, The Maratha Nationa! Movement

1t only remains to note the fact, all-important for gaining any
true conception of the herowc age of the Marithas, that m the days
of Tukaram, Shiviyf and Ramdias there was a hnking together of
the forces of the Marathii nation, both material and moral, which
contributed to a movement of enduring sigmfcance in Indian
history., This has been very happily expressed by Prof. Limaye:
*We are inchned to hold that there were two factors in the national
movement of Mahirishtra., That representing material power was
contributed by the Marathi nobles who opposged Shiviii in the first
instance. The moral force of the movement was derived from the
preaching of the great saints, while Shivi;T stands for the syathesis
of the two. Himself the son of a great Marathi nobleman and
as such possessed of powsr and influence, he was thoroughly 1mbued
with the spirit of the teaching of the saints. Inspired by their
high ideals, he strove to realize them in s life, and, 1n doing so,
was prepared to risk both s power and position. That is the
significance of Shiviii's hfe-work, and it s this which entitles him
to rank by the side of the greatest of {he world’s heroes”” Hence
it can be said with truth thbat ‘the Mariithis are a nation, and from
the Brahman o the ryot they glory in the fact.™*

If, then, Shivilji's glory consisis in the fact that he welded the
scattered Marathis into a kingdom, why was this kingdom so short-
lived, suflering disruption less than nine yearg after Shivail's death ?
Dr. Rabindranath Tagoro thus explaies: *‘Skhivail ammed at
preserving the rents and holes in our body social ; he wished fo save
from the Mogul attack a Hind@ society of which ceremomal
distinctions and isolation of casiss are the very breath of life. He
wanted to make this heferogeneous socigty iriumphant over all
India! He wove ropes of sand; he attemnpted the impossible, Itis

1 Ongmally a war-cry of the Rajputs.

H, X P, pp 91-2

¥ Professor H G. Lamaye, M.A, F. €. 3., February 1010, p. 167.

¢ Acworth’s Powadas, or MarithT Ballads, celebrating the exploits of
Marathi herces, m.
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bevond the poner of any man, 1t 15 opposed (o the divine law of
the umiverse, to establish the swar@r of such a caste-ridden, 1solated
mternally-torn sect over a vast coplinent hke India/ *

With this diagnosis agrees that of the Marithd hstoran
Justice Ranade, who has shown that while the kimgdom of the
Peshwis anl:cipated some of the modern Mardthd movements fo
social reform, 1t contammed within itself the seeds of its owr
decay. The later dechine must not, however, be allowed to obscure
the view first advocated by the late Hon, Mr. Justice Telang 1 hn
Gleamngs from the Rakhars that the Muarithd rulers showes
‘greater moral courage and hberalily of sentiment’ than peoph
have been disposed to give them credit for.” Nevertheless
‘11 15 a matter of history that the Mardthd Confederacy or Empire~
the most conmderable Hindd national achievement in liston
times--broke on the rock of caste’, the eflect of this hemg fel
' even to-day 1n the embittered feelings between the Brilimins an

the Mardthis round about Poona.'.
19. The Literature of ihe Maratha Bhaktas (Saints)

If we are to understand the true ongin and force of th
Mardithd movement and its signtficance for the India of to-day w
must add fo the "two factors’ of Prof. Limayve a third forc
which was at work--that of Literatare and specially the literatm
of the Bhakii movement m Maharishtra. There can he 3
question that this hterature has Dbeen greally underrated ©
Western scholars, but of late yvears 1t has Deen commz to 3
own.  Prof. Patwardhan m s Wilson Plitelogical Leckur
has shown that ‘ MarithT literature, even hefore il came 1n
contact with the hitsrature of the Weat, had reached o state
development and growth both guantiatively and rluai:tain'e
that the people of Mahirishira mav well be proud of,’” and mu:
the same has been said by Mr. L. ], Sedgwick, 1.C.5.: % * Waeste
scholars may hardly be aware that there exisis m Maiaihi
bhakti hiierature, which in age, 1 volume, and 1 qualily
equal, 1f not surpass, the Hindi. ladeed 1 wonld go furthe
and say that viewed from any standpoint of criiciems the o
poems of Mahipati, and the abliasiigs of Namdev, Hkaiith, Tukirs
and Rimdis must be placed among the finest of the poet
productions of the world .. . We ate n the presence
a strange world of samnts and poets, . . . a rehpion which h
domnated the thoughts of the lower and middle classes n ¢
Deccan. Bhakit i this part of India certres entizely round ¢t

} Quoted by Jadunith Sarkie an Shewdy7 and Hus Tinres, pp, 183
* Josnee M G Ranade, Mivcellaneons Writings, pp. 372 80

3 The Indran Socral Reformer, Oetober 17, 100

SFC A, July 1912, pp. 31-2.

sJ.R A8 Bo, Vol 23, Na. 65, pp. 100-10
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one god——the god Vithobd . . . . Upon the worship of this deity
there. has been built up 1n Marathi a literature of great extent and
beauty. it covers a period from about A.D. 1290, to the present
day, but the best period ends with the death of Mahipati in 1791
AD. It may be divided info two main portions: hymns, mostly io
the metrical form known as abhiangs but alse partly o other forms,
and especially narrative-hves of the saints 1n the metre known as
the ovt. Of the former the four great exponents are N&mdew,
Eknath, Tukiram and Ramdas (the last-named being 2 Rama
worshipper}, while the laiter 18 represented mainly by Mahipati,
whose Bhaktioydya, Bhakfilddmria, ele, were suggested by the
Bhaktemila of Nabap, the MHindi poet. . .. Of the three
Vitthala-bhakia abhang writers Tuk&rfm is by the far the most
popular.’

a0, Democratizing Infisence of the Maratha Poets

Fhe unigue seivice rendered by the saints and prophets of
Mabirishita. was long ago pomnted ‘out by the late Justice M. G,
Ranade who showed that as A vesult of thewr work  there came
inio existence the beginnings of a national feeling” which represen-
ted nothing less than * spiritual emancipauen of the national mind .
‘T'ms has been dealt with more recently by Prof. Patwardhan who
states: ' TFor five successive centuries Mahirishtra was the abode
of that noblest and truest of all democracies, the democracy of
the Bhakti school, The whole of the Marithi Luerature of
those centuries 15 & Literature of Spinteal Democracy-—1t breathes
the breath of equality, of fratermity and of spintual liberty. . . .
The Bhalkts school democratized Literature, so that all those that
would, conld and did bear thewr share 1n the building up of the grand
edsfice. There were Brahmans, Sadras, Shimpis or taders, Kum-
bhars ot potters, Nhilvls or barbers, evern Mahiirs or low castes,
that felt the call of the Divine Muse, and contnibuted their own
hittle sireamlet to the general flood . .. The democratization
of Laterature had one mevitable reanlt, It was Lo nationahze 1t
..+ The hteralure was no longer of the Brilmans or Sadras or
Mah#ira. ¥t was Mariithi Laterature and every one, whatever his
caste or creed, trade or profession, learned to love it and labour
forit. . . . The Bhakit school poeis thus not only made the liter-
ature bui also made ihe people a nation They naticnalized the
hterature.! How far thess facts bear on the modern hustory of
India has been shown by Jadunith Sarkir: * The Markthiis
bave a historse advantage of upigue importance 1w the India of
to-day. Their near ancestors had faced death on a hundred hattle-
fields, had led armies and debaied m the chamber of diplomacy,
had managed the finances of hingdoms and grappled with the
problems of empire; they had helped to make Indian mstory.” #

RGO Inly 1910, pp. 345,
2 Shrvd? and s Ties, pp. 20-21,
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Sir C. Sankaran Nair has similarly explained the unigueness of
Marathd influence in the making of India. In a remarkable
address at Leeds University, September 7, 1920, after speaking of
the great pational revival in the Marthd country’, he quoted
with approval the following opinion of Major Evans Bell: “The
last chapters of self-development and self-independence in India
helong to the Western region, The Marathd Confederation
emancipaied the Hindus and . . . set up religious and social
tolerance. . . . The Iindd revival of the seventeenth and eight-
eenth centuries which paved the way for British intervention,
was a movement of social and political progress, in which the
Marathis took the lead, it may be said, unconsciously, instinctively,
without premeditation or prevision,’”

1f the political ‘courage’ of ibe city of Bombay is evidenced
by its ‘anxiety to enfranchise five million {(Indian} women at the
same time as five million men’ as was affirmed by Sir 1. D.
Rees,? a courage, he added, which is in deep contrast with ‘ the
conservatism of rural India'; and if Lord Sinha, first Indian
Governor, could say that ‘it was to the political leaders of Bom-
bay that he always looked for instruction and guidance’;” then
such high political distinction is to be traced back to the nation
alizing and democratizing influence of the Maratha post.saints,
The greatest of these nationalizing and democratizing forces in
the life of Western Indig—Tukirim-—we are to study in this
bool.

1 The ITndian Secial Reformer, Nov. 14, 1920,

?%"orrszfghfly Review, Y920,
¥ A speech in Bombay, Dec. 5, 1920.






Vashnavism 15 admutiedly what 15 called the Bhaks: or Devotiosal wor-
ship which 1 tnconsistent with the spirst ¢f caste.

Sir C. Sankaran Nair at Leeds Unversity, September 7, 1930
THE BHESETTING GOD

Of God my meat and drink I make,
God 18 the bed on which I he
God t» whate'er T gne or tahe,
God's constant fellowship have I
For God 1s here and God 18 there—
No place that empty 15 of him.
Yea, lady Vithi, I declare,
I filt the world up fo the brm,

Translated from Janibdi, Nimdev's domestic servant {1tth
century}, by Dr. Macmcol, Pealis of Mardthd Swminis,
p 50,

THE SCORNER

Who prasses and who scorns me too,
Both are my mother. Ay, [ view
My scorners as miy mother frae,

Yer such are kind to me, They say
Hard words that wash my soil away,
As does a mother's bathing They

Are fitends mdeed and strength supply
To me. Were I 10 blams them, why,
The gwliy one would then be [,

0 sweet 15 scormng, sething free
From bondage of duality,
A gracious benefactor he.

Before the scorner how we low,
Blest be bis mother, for I kiow
‘Who suffer scorn $o Freedom go.

Translated from Bhdvdsthe Rdndyans {chap 1) of Ekanith
{1543-99} by Pr. Macmeol, Psalms of Hurithd Sants,
B. 53.



Chapter 2
The Vaishuava Hinduism of Tukaram’s Day

Before mirodncing Tukarfim it 1s necessary Lo say something
about the religious system with which be was connected.

1. Characteristics of Hinduisn in General

It was not unt:l the Mohammedan invasions that the name
'Hindd’ passed into use for the people of India. Occasionally
lawgivers have found themselves compelied to try to define a Hinda,
The attempt has always faled, since, i practice, those Indians
are Hindids who are neither Mohammaedans nor Jews nor Parsis nor
Chnistians por members of any other Indian community that can
be defined or disposed of. Nevertheless, something may be done
to understand a word so often used, «f we are careful not to beg any
guestions. If we use the word of the prevalent type of Iife and
belief which the Mohammedans found 1z India we may describe
Hindis as miarked by the following characteristics. Their social
system is based on casle and they recognize the spiritual ascen-
dancy of the Drithmans. They venerate the Vedas and the cow,
They worship and believe 1 one or more of the usual Hindi gods,
in Vishpo or his avaidras, in Siva or in others. They believe
in the cycle of rebirih.  They use images 1 religious worship.  To
these characleristics others might be added, frequently but not
invariably associated with them.!

Research 15 made difficnit by the great paucity of Indian
historical works. ‘ Hindiis wrote no formal history at any period;
for the early centuries thers are no archwological remains that
throw any light on the course of events; nor is any definite
information provided by nations ouiside India’’ Nor 15 research
made any easier by the paniheistic bent of the Indian mind. It
might be said with truth that the popular mind 15 always careless of
distinctions, but this mdifference 15 more prevalent 15 India thap m
any other couniry, In poimats of daily rouiine vital to the caste
system the sense of distinchon is acule aud active bai in other
matters 1t hardly exists. S R. G. Bhandarkar has more than
once pointed out this weakness of Indian research. In s
Varshnavism he writes * Unfortunately the historical spint has

18See Dr. Farguhar's concwe Printer of Hinduism, espaciatly chapters mii
and uv on F What 1t 1s to be s Hinda to-day ' and " The rehigion of the lower
classes ',

¢ 1, N, Fargubar, ORL T, p. 3.

n
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by no means been the distinguishing feature of the infellectual
Iife of us Indmns, and we often confuse different persons together
and aitribute to one what helongs to another’.* In a remarkable
paper prepared for the Oriental Conference held in Poona,
November, 1919, he diagnosed ihis weakness as follows: ‘A
young man, the editor of a good many Sanskrit works, asks me
with a derisive smije what the necessity was of narmng a MS,,
of showing the couniry it came from and the age in which 1t was
written. He did not know that when a judge noted down the age-
of & witness appearing before him, the name of the caste, or the
community, or country to which he belonged, he got information
from him which had a wvalue n the estimate of the ewidence.
Similarly another voung man, not fully acquainted with the critigal
method, said that Namdev and Dnyindev were contemporaries,
but that difference hetween their languages was due to the
mistakes of successive scrnibes. Marithi literature which has come
down to us 18 full of such strapge theones, [tisa very disagreeable
matter to dwell at this length on the fanlts of otr Indian scholars,
but it is an allegiance which I owe to truth.’

This spirst mn religious enguiries means that you soon reach
the point where you are told that one god is the same as another, or
that God is the same as the world—Pantheism, which is not so
miuch a system as a bent of mind.

One more characteristic mark of a Hindd worth noting here,
and one which illuminates one aspect of the enduring religiotsness
of India, 18 s willingness to believe that every man should follow
the dictates, and ohserve tbe practices, of that religion 1n which
he was born. This helps to explam on the one hand his tolerance
of the Christian religion and on the other hand his slowness to
accept any form of faith other than that banded down from his
forefatbers,

2, Vishnu's Place in the Hindu System

Among the puzzling problems of the Hindi rehgion one of the
most puzzhing and interesting is the question who Vishnu 1y and
what part he has played 10 the Hindi system. The question 15 all
the more imporiant because the type of Hinduism prevalent in
Tukadram’s land, and the popular literatare of Tukaram's people,
hoth belonged largely to the Vaisbpava scheol 1ti1s a guestion
taking us to the very heart of the religion of Tukirim, for the
name Vithobi iself, the name of the god so closely identified
wiih Knisna and so dear to Tukirim, 15 viewed by the best
authorities as 4 corruphon of the name Vishnu.

Vishnu 1s & Vedic god, heing regarded as one of the upper gods
in the Vedas. He is hy no means supreme even in the two great

I VSMRS, ¢, p. 92
? Vaishnavais ihe adjechive {rom Vishon,



n VAISHNAVA HINDUISM OF TUKARAM'S DAY 27

epics of India, the Mahabharata and the Ramayana, though both
books were written with a view to exalting his position. " He is the
centre of the first real sect, the Vaishnavas, who derive their name
from him, and who gave forth & book which has come to he
regarded as Indwa’s most sacred book--the Bhagavadgita. By
means of this book the followers of Vishgu created the first Hindd
theism, ther method bemng to unite Vishnu on the one hand with
Brahman and on the other with Krisma. The chapter in the
Bhagavadgitd contaning the thousand rames of Vishnu is one of
the greatsst treasures of devout Vashpavas.'

Since ‘ the Vaishnavas of the Marathd country are Bhigavatas ™
it is well to note specwily the place occupied by Vishnu in the
religion of the Bhigavatas. ‘The word Bhigavata has two
meamngs 1n modern Hinduism., [t i3 frst an epithet used of
Vaishpavas generally, as those who use the Bhiagavat.éastra, or
body of works which revere Vishnu as Bhagavan, it 15 used, in
the second place, of g gpecial community of Vaishnavas . . . whe
really adore Vishnu, but recognise the equality of the two gods’,
Vishnu and Siva, and retain Vedic rites,” When we realise that it
was probably between A. D. 200 and 4. D. 550 that the worship of
Vighnu and Siva as equal, or as one, was instituied, we might
agree to the theory that ‘ the worship of Siva and Vishno as one
was a compromise meant to reconcile warring sectanes’. Investi-
gators, however, suggest another explanation, wiz., that ‘the
metaphysical equality of Vishnu and Siva’ had its origin in the
Bhiagavata commumity referred to above. How very clogely
connected all this is with the subject of this book is shown by
another excerpt. ‘' The Bhigavatas of the Mariths country to.day
form & popular bhak#i movement. .. . The god iz Vitthal or
Vithobd ; both these names are local vanations of Vishnu, The
chief centres are Pandharptr, Alandi and Dehs, but there are
numerous shrines thronghout the country, In the chief temple of
Pandharpir, Vitthal wears a curious sort of crown which the
priests say 1s Stva’s linga ; so that the image, standing for both
gods, is traly Bhagavata’.* (See a paragraph on Siva in chap. 6).

How Vithobid of Pandharpiir, so dear to Tuki#rim, comes to
have any connection with Vishpu will become clearer o hight of
later paragraphs. .

3. Fhe Vaishnava ldea of Avuidra

One of the most interesting features of Vishyu is his recurring
avatiiras., T‘he conception will bear more enguiry than it has
received, for “we do not know how the Vaishnavas were led to

* Bee I. M. Farqubar, O.R.L.J,, Index under the word * Vishou ', p, 449,
% Ibid., p. 234.
¥ Ied., p. 142
+ Ihed,, p. 301,
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develop the doctrme. The idea appears suddenly.’! We have
here three aspects calling for elucidation, viz., the exact meaning
of the word avaf@ra--one of the most important words in
Vaishpavite Hinduism: the aeportant place occupied i the
Vaishnavite rehgion of Tukirim by the idea of aveldra; the
fundamental difference between this 1dea and the Christian
doctrine of incarnation, The first two we deal with now, the
last 1n a brief appendix (see Appondix 1).

1. The word avatire means by derivation a descent or
appearance on a scene, It has been used and might still be used
of the appesrance of mortal men; eg, Tukirim is commoniy
regarded as an avaidra of lus predecessor Namdev,

i, It 13 specifically used of the sudden appearance of a deva
{god). The devas {gods} m general were conceived as possessing
the power of rendering themselves vistble or invisible at will, and
of transporting themselves at will to any part of the world. We
read of various deities domng this, evern minor deifies,

ii. In the case of Vishnu we have the added 1dea ibat his
manifestations were always for the purpose of helping men {or
animals like the elephant Gajendra) i distress.

iv. The word gugtira thus became specusily connected with
Vishnu It is now seldem nsed i conmection with any other deaty.

v. The Enghsh term " 1ncarnation ' 15 g dangerous equivalent
for it: the guestions which this word suggests never presented
themseives to the Hindd mund., An avatéra is a very sumpie
expedient.

vi. As to the ongin of the conception it is not necessary to
trouble ourselves much, It 1s not Vedic. 1t 1s, however, very
natural and one rather wonders that more 15 not heard of gvgidras
among other races. The Greeks, for instance, found 1t easy to
believe that the gods appeared on the battle-field to help men:
Hercules 1n the story appears to the distressed carter. These
are gquailiiras, but such occurrences play no great part m Gresk
legend as & whoele. We may say perhaps that the work performed
by the Hindii avatdras is performed for the Greeks by herces—
the slaying of demons and so forth. The Greeks were a self-
rehant race.

wi. It may be asked if the deva (god) is related to the body
which he assumes in the same way as the buman spinit 1s related
to its bodily tenement. Probably, however, the question has not
struck Hindi theologians.

4. Elasticity of the Vaishnava Term Avatira

In modern fimes fhe chief avatdras of Vishnu bave been
histed and fixed at ten: fish, tortoise, boar, the man-lion, the dwarf,
Parashurdm, Réma, Kngns, Buddha, Kalki. This, however,

! Gee 1. N. Farqubar, O.R. L1, pp. 84«5,
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1 quite o modern idea. In older writers the number varies a good
deal, It is a canous fact that Buddha has somehow found a
place 1n the hist. 'Who wouid suppose that Baddba was the for-
midable enemy of Vishnu and mndeed of all gods? Now, however,
that all danger from Buddha bas passed away, due respect 15 paid
to his emmence by transforming him wmto a god himself! A
positivistmight sigh for the accommodating disposition of the popular
mind which solves a cardinal problem with such ease. How the
number ten actually obtaned currency does not seem to be known.

In The Indian Social Reformer of September 1919, Mr.
Manilal Parekh, m a letter which the editor published under the
heading ‘The Hindd Appreciation of Chnist,’ observed: ‘ The
word avatdrg 15 very loosely used' by the majority of Hindas.
Most people entirely overlook the serious differences that have been
made between one avaifdra and another by such Theistic schools
of thought as the Vaishnava., Most of these schools, which alone
can consistently use that term, lock upon only Krispa as the
Puritna Avatdra, and others as Amcd avatidra. This practically
means that Krigpa is the avaiara for them m the same sense in
which Chrst is the @vatara for the Christians.” The same journal,’
as an illustration of what ‘represents the attitude of India to
Christ ’, stated: ‘One of the most powerful Hindd religious
reformers of recent years was the late Swimi Vivekananda. He
had a profound reverence for Christ, and so had his Master,
Ramirishna Paramahamsa. Pandit Sivaniith Sastry m his book
Men I Haove Scen relates that a Christian preacher who was the
Pandit's friend once accompanied hum on a visit to Rimbkrnishna,
When he introduced his friend to the Paramahamsa, Rimkrishna
bowed his head to the ground and sa:d, “ ! bow agam and agam at
the feet of Jesus”” The Christian gentlemen asked: * How 15 18,
Sir, that you bow at the feet of Chrisi? What do you think of
Him #” “ Why, I look upon himn as an mcarnation of God—an
mearnation hke our Rima or Krisna. Don’t you know there 15 a
passage 1n the Bhidgwat where 11 18 said that the mmcarpations of
Vishpu or the Supreme Being are wnumerable ¥’

How fandamental {o Vaishoava Hindwsm is the theory of
repeated avatdras and how great a part it bas played mn India’s
religious history Dr. Soderbiom shows:® ‘The conception of the
solitary 1ncarnation of deity is peculiar to Christianify. In India
the development of the 1dea resulted in an exactly opposite view,
. . . constant increagse m the number of embodiments—we find
successively the figure ten, twelve, twenty-two, twenty-four, twenty-
eight—unti] at length they are spoken of as innumerable so that the
great teachers of any religion whatever . . . could be numbered
‘among the avataras.’ Prof. Jacobi remarks” that ‘when a local

L Phe Indian Sceral Reformer, Geptember 14, 1910
*E R E Vol vu,p. 184
+ E. R E, Vol vu, p. 197,
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saint has a proper shrine where he is worshipped, and his fame
continues to increase, a legend is sure fo he fabncated which
declares him an avatdrg of some god or mslu.” Hvery part of
India can provide its own ilustrations of the above,

5. Vishno's Most Popular Avaidra

We may next consmider what 1s commonly stated to be the
most popular avatdre of Visbnu, Vasudeva appears as a com-
mon name of Vishna and as an epithet of Krisna. There 1s
scanty but genume evidence of g worship of Viasudeva which Sir
R. G. Bhandarkar 15 inclined ta date very early and to rate very
hghly as an mmpulss towards monotheism, which played an
imnportant part 1 later Hindwsm, In the Veda Krispa is only
the name of & yuski or sage and 1 15 uncertain whether at the later
stage Viasudeva is to be considered as personally 1dentified with the
rishi Krispa. If Krispa the warrnior prince whom we meet in the
Bhagavadgrtd was a histonc personage, then ke has been transg.
formed into a religious teacher and an guatdra of the supreme
spirit Vishpu, Sir R, G. Bhandarkar surmises that there may have
been a historic Krispa born among the pastoral tribe called the
Ahirs, and his fame may bave led to his :dennfication with Krisna,
the warrior prince, who was already 1dentified with the much older
Vishpu and Visudeva,! Krispa and Visudeva on this theory are
distinct, the latter teaching his people monotheism as early as the
sixth century B,C. Some scholars hold this view to be unhistorical
on the ground that ‘there 18 certainly no clear ewidence of the
existence of a monatbeistic faith during those early centuries'®

6. The 'Historicity’ of Krishna

The whole guestion of Krispa and his ‘historicity * has in
recent years been engaging the attention of Indian scholars., In
the month of July, 1920 Pandit Sitanith Tattvabhushan coniri
huted to The Indian Messenger, the organ of the Sadhsran Brahmao
Samij, a seriesof articles on * The Bhagavat Dbarma ’, described
as ‘a grand and far-reaching movement ' whick " bas affected all
Indan forms of religion’. The purpose of the articies was
stated thus: * Visudeva was originally only a particular conception
of God and not a historical person and Krispa's historicity
as a religious feacher is more than doubtful’ After speaking of the

‘fictiious nature of the Maha@bhdarata story, speclaiiy of s
central figure, Krigna,’ the Pandt went on to say: ‘As to
Krizna, his relation with the main story of the Mahabharate is
siight, and in the original narration of the war he may have been
quite absent, Even when introduced into the poem, he was

T V.80 RS, p. 37
? 1. N. Farguhar, OR.L .1, p. 50,
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perhaps only a hero and politician, and not God incarnate.
The Bhagavadgitd and the other GIfds angd religious dissertations
in the Mahabharata in which Krigna appears prominently as a
religious teacher and God incarnate, are evidently very late
additions to the origmal epic,  This is clear from the abrupt way
in whick some of them, specially the Bhagavadgiié, are mtroduced
méo the body of the poem, like patches of new cloth sewn with
an old piece, and from the knowledge of later times, manners
and relimous doctrines which they betray. Bui there are ndica-
tions, however slight, to show that the worship of Knigna as a hero
or demi-god existed m the country as early as 300 me. . ..
The temptation io invent 2 god or to develop and popularize
a god already receiving worship from svme people, was very
great. The sectet of the spread of Buddhism must soon bave been
found ont by the Brihmans, 1t was the position of Buddhba as
the central figure m his religion. The éhstras appeal only to
the learmed few; a person-—omne realizing io some exient at
least the popular ideals of excellence— -appeals to all. Before the
rise or popularization of Krisna-worship the rapid progress of
Buddhism must have deeply alarmed the leaders of Vedic scoiety
and set them thinking of the best way to stem thetide. Besides the
other methods adopted, of which we need not speak, the setling up
of a rival to Buddhs must have commended itself as the most
umportant . . . And as Buddha was by birth a Kshatriya and by
character a religious teacher, so was his rval, Knspa, concerved
to be, though perbaps the warlike predilections of the epic posts
made him more of a warrior than became his mission as a
teligious teacher. This seems to us to be the ongn of ihe
so-called Bhapavat Dharma, whick was mdebted not only for
many of its teachings, but also for the conceptior of 1ts central
figure, to Buddhism. Krisna Visudeva was not 1ts aunthor, bat its
product . . . How then was Vedic theism 1o be conserved? On
what line should it davelop? How were the broken forces of
Brihmanism to be rallied 7 The Bhigavat Dharma, or, iocall it by
its more correct name, Vaishnavism, was an answer to these
questions . . . It was given mostly 1 the name of one fancied
teacher, that of Krisna Viasudeva. The earlier Vaishpavas knew
he was not hstorical,” We have seen no answer to this statement,

2. Modern Indian Views of the Krishna Legend

If the Vaishnavite or devotee of dhakii has not been burdened
with relics of nature-worship which cling to some forms of
Hinduigm, ke has had his own burden in the legends connected with
Krisna as the ‘cowherd’.’ Perhaps indeed we ought not to call

' For an English translatton of Tubardm’s poems on this unsavoury topic
see B and M., Vol u, pp 129,
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them g barden, for they have been immensely popular, but the mor:
elevated spirits im Hinduism have wondersd what to make of them
Of course they have tried allegory, that easy refuge of the inter
preter, but they have probably wished the problem did not lie
before them. Perhaps, indeed, the most mteresting difference tha
has arisen between the various Vaishnava schools bas been the
problem as to what attitude they should adopt towards these
legends depicting Krisna as taking supreme pleasure in sexual inter-
course and enjoying 1t on a vast scale, espeaially with a favourtte
mistress named Radha. It 15 possible fo allegonize all this, and
to say that nltimately rothing 1s meant except that to the pure ali
thiogs are pure. In practice, however, the prominence given by
some Vamshnavas to this aspect of Krisna's activities has had
most unpleasant results and the nobler spirits in Hinduism bave
turned iheir thoughts to other aspects of his story. Some suppose
these legends are deliberafe allegory. Now allegory bas certamnly
played a part in the expository methods of Hindumsm as of some
other faiths, but as to how large that part was or how far it 1nay
have determined the developments of Hindusm there 1s room for
vast difference of opmion. We wili only say that the critic who
tries to explain things allegoncally s a lost man. It 1s so easy,
sn tempting a procedure fthat he soon sets no Limigs fo ifs use: he
considers it a way out of every difficulty. Certanly if the Krisna
legends were allegories, those who devised them conferred a great
disadvantage on their system.

Sir R. G. Bhandarkar has described the * frolic’ legends as ‘an
after-growth’ 1n the remarkable sentence: ‘The dalliance of
Krisna with cowherdesses, which introduced an element incon-
sistent wlth the advance of morality mto the Vasudeva religion,
was also “anafter-growth.”’ ' Mr. M. K. Gandhi has applied the
allegorizing method to the GIAF so far as to say that ‘ the G i an
allegory in favour of the doctrine of non-~resistance.” On this The
Indian Soctal Reformer for August 24, 1919 made the pertinent
comment: ' This s sheer casmstry.’ Concerning the moral diffi-
culty surroundmg Krispa's name the Reformer remarked: ‘If
people would use their common sense—even apart from all question
of chanity——it must be obvious that the * eroticism ” of Krisna's
youth 15 merely the exuberance of the poetic chromiclers, But
even the most hount:ful supply, whether of ‘ common sense ' or of
"ehanity ', will not solve what is one of the most bafﬂmg problems
connected with the h:stcrlcal deve]opments of India’s chief religion
and to fall back npon  the obvious ' 1s to give up the case in sbeer
desparr. Tlis book 12 not the place for entenng at length on ‘such
questions as whether there was such a person as Knisna, whether
the Krisna of the Git&@ was the Krisna of the Pur@na, whether
the T was composed by“ Krisna at all, whether Krisma is a
Hindused edition of Christ.” * Stil further 1s 1t from the purpose of

' VSHRS., p. 38
* Indian Social Reformser, Seplember ¥, 1819,
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this book to go about 'trying to discredit names and 1deas held m
deep veneration by the pecple’ * When, however, we are told
posttively that " Krigna was the great leader and teacher who at &
time of dire peril and confusion gave India the watchword which
has preserved her to this day’, something 15 stated as a nstoric
fact which by such a first-rate authority as Sir R. G. Bbandarkar
is only hazarded as a possibiity and even then only by virtus of
*the Hindd habit of thought of 1dentifying one god with another
by regarding the latter either as forms or mcarnations of the former
and thus evolving monoibsism out of polythesm.’ ®

8, The Text-Book of Vaishnavite Bhakti

The teachings by which the figure of Vishnu-Krisna has kept
its place m India are found in thewr authoriative form in the
Bhagavadgrt#. Though not very short, this 18 condensed and
intricate and presupposes ages of philosophic discussien. Some
have held it to be at the boliom a compromise between different
views, buf see below for other possibilities. 1is method has been
compared with that of the Anglican Prayer-book, in the form for
the rite of the Eucharist, where the consecrated bread is handed
to the worshipper with a formula wiich places side by side two
opposite views of its nature. The result has been-—whether 1nten-
tionally or not—that just as members of the Church have been
divided as to which view the Charch bolds, so Hindds are divided
as to whether the G1¢e takes the dvgiia or the gdvaita (pantheistic)
view of the divine nature. .

Without pretending to expound the GHF or to sum up ils views
we may safely call 1t the text-book of bliekti, 2 word which means
loving devotion, the blaké: school bemg those whe hold that man’s
salvation (kowever this may be defined) is accomplished by loving
devotion to God as personal. Whether the aunthor of the G7i% was
trying o reconcile the various schools of thought in his day, or
whether his is the fountain from which those schools subsequenily
flowed, the :deas of the book, onee launched mioc the Hindd world,
have had a2 long history and a powerful influence over men.

Dr, Farqubar considers the enquiry concerning ‘ the far-famed
Bhagavaedgi!?' has advanced a distinct stage. e states that
‘ most modern scholars recognize that, in its present form, it can
scarcely be earlier than the first or second century a.1.," whereas
the late Justice Telang and Sir R. G. Bhbandarkar bave held
it belonged to the fourth century B.C. The Vaishnavas or
worshippsrs of Vishnu, at first enly a helerodox sect, were
finally established as a real force in Hmdwsm under the powerful
influence of the two great reformation movements represented by

* Indian Social Reformcr, September 7ih, 1919,
V.S M R.5,p. 10,
5
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Buddhism and Jamnsm, and the Gri¢ 15 ther product., 1F itis ' the
expression of the earhest atlempt made m India to rise to a theistic
faith and theclogy,’ then the eathest Indian Theism 15 much later
than has been hitherto supposed. The poem seeks to give zall
Vaishnavas a truly spiritual religion by bunging *release’ withia
reach of all men and women of the four chief castes, 1n itself a
religious revolution, the Gi¢@ thus becommsg ‘the layman’s Upan-
ishad”. Thisit does by mstituting a new method 1n Hindwsm,
the bhakir margo of path of loving devotion, Viewed at first as a
hetercdox book, since 1t sprang from * the young Vaishnava sect’
itself then viewed as heterodox, the G7id 1s now read by half the
population of Indiz as ‘the very cream of orthodoxy’, and it s
“probable that the poem 1s purely of Indian onigin’ without any
Chrnstian mfluence.’

9. Vaishnava and Orthodox Hinduizm

It is worth noting the relation of this mfluential Vaishnava
sect iz Hindmsm to those vieving themselves as orthodox. The
Vaishnava devotees have somefimes bsen described as revoltng
frotn orthodox Hinduism 1n some such way as Protestant re-
formers from the Church of Rome. This view of them 1s, however,
only partly correct avd 15 mostly musleading, Side by side with
Vaishnava Hinduism ran another line, {he ine of Saivite worship
holding the adocifa creed {pantheism) 1 s extrame form,
Natarally the Vaishnava system with the dvarfe (duahty) creed
that accompanies 1t has occasionally looked hke a reformation or
a reaction against the other, but there does not seem to have been
any acute confhet between the two.

We may admit an cceasional c¢lash, The Vashpava system
tends to rejeci caste and of course the Dribman ascendancy. But
it naver carnes the tendency far. A foreign observer is astonished
that 1t does not follow out s apparent prnciples, but though 1t
stumbles across the objection to caste 11 does not act on it There
were revolis against caste m the history of Hinduwsm but the
remarkable thing 15 they have seldom procesded from the
Vaishnavites,

Vawshnava samnte have written more m the wvernacular than
the advaria phiosophers and this reminds the Eurcpean of the
Protestant movement. There is some real resemblance, vet it may
easily be exaggerated and it should be obsgerved that the Vaishnava
writers did not pretend fo publish the traib of the Vedas in the
vernzcular so much \s attempt io provide the unlearted man
with 2 sumple devotional hiterature. So far the Brihmans bad no
objection to their programme and we must pot thinkh of the
Brihmans Aighting the dhakii-marga or the Vaishnava salat with the

1 8ee 0. R, L. 1,, pp. 8692
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feslings of 2 Roman towards a Protestant  There was plenty of
wranghng between the dequte and advaita schools of philosophy
bat each school had 1ts Brahman champions. And the Brahmans
always took possession of the Vaishnava shtines and administered
them; an amucable arrangement was observed, ‘either by the
apporntment of real Vashnavas as mimstrants, or by the
recognition of the actual mcumbents as Vaishnavas.'?

This leads ic the question as to how the Brahman priests
acquired their great ascendancy even in the reformed type of
Hmduwsm which Vaishnavism presents to our view, Probably the
sunplest and truest explanation of this priestly ascendancy
Vaisknava Hindusm 1s the fact that adaptation to the changing
circumstances has ever been the law of the Bribmans. ?

Whatever the status of prissis in Aryan or pre-Aryan days the
priest of later Hindwem was the recognised head of all the castes,
and one much wonders how he got and kept the place. Even so,
the Brihman position has not been equally strong in all parts of
India. In Bengal, for ingtance, the Brahmang appear to be almost
a depressed class compared with whai they have been n the
Deccan., Some dissenting bodies of Hindwsm, the Lingayats, for
instance, have their priests, but they keep them in thewr place
The Parsis have priests but do not yield them any ascendancy, and
it appears to be perbaps an accident of destiny that se high 2 rank
bas been conceded to the Brahman,”

10. BHiffering Elements in Vaishnavile Bhakti

1t will already have become clear (hal the influence of Vaishnava
bphakt: has neither been simple nor has it given rise to a united
school of believers, The erotic manifestations of blrak#s mn some
parts have presented a blrakii of an essentially different type from
that 1n Maharashtra, where 1ts literature has exercised an mfluence
of a democratizing national value. Side by side with these types
other developments have garisen somestimes resembling the
Vaishnavite system, but certanly often differing from it, and bhiakti
helief and practice have often absorbed alien elements. This is so
m the relipion of every couatry, for men ars not and cannot be
wholly consistent in theiwr religious and moral systems, but in India
the capaaity for inconsistency 15 greater than elsewhere,

Dr. Farqubar has shown thal for nearly five hundred years
(a. . 900 to 1350} the development of Hindmem was largely
wfluenced by the vanous sects that arore and that these secls were
theniselves greatly wiluenced by 'wandering smgers’ and therr

‘0 RLI,p 51

2 On the * unfaibaig adaptibibhy 7 of the Thihman see Sir Valentine Chuol

w Indign Dinest, p 31 and S Alfted Lyall, p o om the same book,
¢ See alsosechion 12, chap. 1
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fenthusiastic dhabt:’.  This development went on until the middle
of the sixteenth century by which time these religtous sects were
very considerable 1n both numbers and mfiuence. From 1700
thue important factor of the rehigious sects became a dirmnishing
quantity, ' Muititudes have dnited back to undifferenced poly-
theism, carrying with them the merest shreds of the old thonght.
Uneducated piijaris {temple-mimstrants} with thewr numerous
mmages and mongrel ritual strengthen the reachionary movement.
The mass of Siidras belonged to no sect but worshipped now one
god, now another’' In these long centuries the 1mportant
Bhagavat rehgion, with tts bhakiz and its equahzing of Vishny and
Siva, was laying hold of the country, and since Mardthd saints
were Bhagavatas 1t behoves us to understand what the nature of this
religion was,  Of 1its chief seripture, the Bhdgavata Pur@na,
Dr. Farqubar says. °‘ What distinguishes 1t from all earler
hiterature 1s ifs new theory of bhakir; and therein lhies its true
greatness. Some of its ulierances on this subject are worthy of a
place 1o the best hterature of mysticism and devotion. A carefal
study of those passages will convince the student that they are
expressions of a hving religious expenence. . . . In this nch
rehgious element lies the chief source of the power of the Bhagavata.
Hence the hold 1t has had on some of the best Vaishpava com.
mumttes and on many of the noble minds of India'’®

Such facts as the foregoing will help us to understand some-
thing of the rehigious condition of Iedia, as we watch the rising
zlnf‘li:;ence of the various bhakit sects in South, North and Western
ndia.

11. Early Bhakti of South India Vaishnavism

Winle the earliest references to the worshup of Visudeva
appear to belong geographically to North-West India, to Rijputina
and to the Mariithi country, the Vaishnavite bhakf: system seems
to have reached s vigonr earlier mm the South than elsewhere.
This was due to the influence exerted by a set of Vashpava
poet-musicians named the Alvirs whose religion was one of
pasgsionate emotion and who wandered from shrine to shyine in the
Tamil country, composing hymns and smging them in ecstasy.
Though they were the leaders and teachers of the Sri-Vaishpava
sect, a gect very strict iz all caste matters, they yet taught Sidras
and out-casles as well as caste people. Not only are their bymns
collected and arranged to-day, but their 1mages are even worshipped
in the temples. The teaching of ithe Alvdrs culminated n
Ramanuja, whose birth 1s ixed 1p 4. D, 10156 and his death in 1137
at 120 years of age. He was a Brihman of Conjeeveram, and 18

10, R. L. I, pp 292, 220, 82
2 Ibid, pp, 229-230,



n VAISHNAVA HINDUISM OF TUKARAM'S DAY 37

regarded as ‘the phlosophical theologian of the bhakii school’
supporting the Vaishnava worship with an interpretation of the
ancient wnbings which preserves the personality of God as an
uwitimate truth. This leaves the devotee free to believe that bhakfe
or personal adoratton 18 actually offered to the Suprems and
human wetship can go no further. Rimiinuma was followed by
Madhbva who established much the same conclusion by different
trams of reasomng., These two are the two great theologians of
the Vaishnava school, though they are not, as an example of life,
so cherished as are other less learned saints, and baving written 1n
Sapsknt they are not undersiood of the people. !

iz. The Bhakti of North India Vaishpnavism

Of the sect of Rimiinuja, and some three and a half centures
later, was Riamfnanda {cire. 1400~1470) afamons ascetic of Benares
whose pame 1s sti}l surrounded with obscurity.! He taught that all
God’s servants are brothers, that fauth 1n God, and neither casie
nor position, 15 the thing thal matters. ‘Let no one ask a man’s
caste or with whom be eats. If z man shows love to God he s
God’s own . Of hus twelve aposties two were women, Padmivat:
and Surasuri.

In Northern India the Vaishnava creed received a great impulse
towards the end of the sixteenth century, its chief exponent being
Tulst Das {1532-1623), who devoted limself to Rima, an evaidra
of Vishnu, and 1dentifed the cult with a spirited and noble morality.
if Krigna 1s the most popular Hindd hero, ‘ Rama is, perhaps,
the most wvenerated®, as embodyving the lighest Hindd ideals.
“The pole-stars of his hfe are devostzon to duty and self-sacnifice.
He gives ap a kngdom to mamtam hs father's word, He gives up
a peerless wife to please his people.’ But he embodies the Hindd
social polity alse 1 ‘ some of 1ts weaknesses such as the surrender
of judgement to popular clamour and the unquestioned acceptance
of the current system as divinely ordained.””

Vallabha and Chatanya worshipped Krisna, the latier {1486~
1534} spreading the Krigpa cult through Beogal, where ihe bloody
sacrifices to Kili and the dark superstitions of the tantra worship
struck Inm with horror. He must be reckoned a reformer, but bns
preseniztion of the Vaishnava system 15 15 many ways unedifving.
On the one hand he spins endless subtleties about the different kinds
of love enjoyed by Krisna and RAdhi, thus reproducing the very
atmosphere of dialectic which the blrakii school wishes to Jeave
behind. On the other hand, his corrective seems to have been an

I On Riminuvja and Madhva see Dr. Macmcol's f'ndias Thersen, chaps. va
and v,

2 Farquhar, D RLI, p 323

$ Indiwrn Sowial Reformicr, August 24, 1919,
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endless round of dancing aud swooning before thegod. Chaitanya’s
smotion leads to something hke hysterita, while sensuahity results
from that of the Vallabhas, The unbndled emotionalism of the
latter sect was exposed 1n the Bombay Courts m 1863, as it had
long bsfore been expressed by Miri Bir, gueen of Udaipur in the
fifteenth century ' 'There 1s but one male in existence, namely my
beloved Kanas Lal {Krisna), and all besides are females.!

Chaitanya seems to have been relaled 1o the shnnsat Jagannath
much as Tukirim was to Pandharpir. This famous shrine 1s
hetter kaown to Buropeans than Pandharpar, probably because it
nearer to a city like Calcutta, and becuuse somebody at some time
or other invented the fantastic myth about Jaganndth’s car. 'The
poems about Jagannith at Purs are all cries for mercy, resembling
those of Tukirdm, when n that frame of mind. They are, however
wanting mm the moral sturdiness of Tukaram.

33. Maratha Bhaktas and Their Bhakti

It 15 inte & very different atmosphere we pass when we hegin o
study the bligkis school of Mahiirishtra, where the cliuef names are
Duayineshwar of the thirteeath century, Nimdev of the {oarteenth,
Eknith of the sixteenth and Tukiram of the first half of the seven-
teenth.

The first of these, Duyaneshwar, commonly referred to as © the
father of Marathi poetry’, 18 famouns as the author of the Mariihi
poetical commentary on the Bhagavadgits called the Duydneshwart
and as the one whose name 15 to-day coupled with that of Tukirim
by prigrims on their way to Pandharpiir as they march on chanting
the names of their two greatest teachers: Dovaoobd, Tukobi:
Dnyinobd, TukobZ?® The lofty spinit of Dnyineshwar’s terchmg
may be inferred from his prayer at the close of the DuyaE@neshwar?,
a portion of which runs as follows:? * May Godthe Universal Soul
be well-pleased with the offering of my words, and being pleased,
may ke grant me this favour—that sin may depart from the
wiched ; that o them the love of good works may increase, and
that mutual friendship may grow in the whole of the race. May
the darkness of sin disappear, may the Umverse behold the sun of
rightecusness, and may the longings of manlind atiam satisfaction,
May all three worlds be petfected 1n jo¥ and for ever worship the
Supreme HBemy .

Némdeo, who was famous among bt own people as the kutuinb-
Lave hecaunse averv member of his fanuly, even ike maid-
servant, coold compase poetry, 15 ihe Nirsl Murathd poet to
denounce wolatry with real force, With hnm b was always plam

VERE Vol p lioh

Y Somebimes varwd ae Dayindes, Tubwan, or, Gyandev, Tubdrim

> (roestipns af te-0 inse o sonte of the followimy phiaves, the iranslation of
wiigh wonld need lo be modified acgordingly,
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speech ; ‘ They are fools lost to anything good who worship gods of
stone ; those who say and those who believe that a god made of
stone speaks to his devotee are both stopd’, Buf Nimdev con-
finued the use of 1dols! The legend s told of Namdev that, being
a robber, he was duven to ‘make a friend of repentance’ by the
sorrows of a lonely widow whose husband had been killed by
Namdev's band. Fmdmg*®po mercy in a Sawvile temple, he
plunged a knife into his own head as he stood before Siva, the
blood spurting forth and defihng the god.  Cast out in anger by
the people, he heard mn his bitternezs a voice bidding him go to
Pandharpir: ‘Tts patron god, Vitthal, will purge thee of thy
wing, and thou shalt not only obtam salvation, but renown as one of
God's saints’,

Eknith bad lis poems pubhely thrown into the Godivari rniver
because he practized the prninciple laid downn the Bhagavadgita
that ' a man of knowledge looks with the same eye upon a Brihman
well-versed in learming, upon & cow, or an elephant or a dog or an
out-caste’. So completely was this principle observed by Eknith
the Vedantist, the Brahman, the 1dolater, that onone occasion he
hfted on to lis cwn shoulder an out-caste Mahir boy whose feet
were burmng on the hot sand; on another occasion he took and
befriended a Mahir thief after the latter’s release from punishment
in the stocks; on & third occasion some poor Mahirs baving
expressed a Ionging for a feast similar to one Eknith had prepared
for a company of Brihmans, they were invited to jo1n in and at his
wife's suggestion the whole of the Mibiir community were later fed
1n Eknéth’s compound ; while on a fourth occasion Eknith went
so far as to accept an invilaiion to dine af the house of a Mabar,
though 1 the account of this last ncident his Inographer makes
out that Eknith’s god took Eknath’s form. The following story
is also told of um. Returpmg from s morming bath 1n the holy
Godavari, a Mohammedan spat on him. Without & word he went
back and bathed again. Once more the man met him and repeated
the msult, As Eknith calmly turned round and walked back
towards the river a bystander asked him why did he not curse the
wretch. ‘Why should T curse my benefacter? was the reply;
* but for him I should have bathed only once in the sacred stream,
Now I have bathed twice, and 1 must needs go again.’

Though all these Peccan bhakias have something of true
nobihity, none has the deep personal interest of Tukirim. FHe must
have known their writings well and no doubt owes to them many
of his phrases. It 18 cunicus, however, that he does not often
directly mention this debt: 1t was perhaps sufficient]ly known to his
andience. Tukirim describes himself as initiated into the Vaish-
nava order by 2 wandering devotee whose name was Bibijl; this
man 1z furn gave the names of his own teachers as Righava-
Chiitanya and Keshava-Chaitanya, but there is nothing to show
who these men wers.
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14. Vaishnavite Revival in Vithoba’s Land

How great and far-reaching was the 1nfluence exerted by these
bhaktas of the Deccan has been set forth by the late Justice
M. G. Ranads who shows that the political revolution which
stirred Maharashtra towards the close of the sixteenth century was
preceded and 10 fact to some extent caused, by a religious and
social upheaval which moved the entire population,  Asin Europs
in the sixteenth century, so the contemporary Reformation in the
Decean was rehgious, social and hterary, not Brahmamcal 10 1ts
orthodoxy, but ethical and hsterodox 1n the spirit of protest agamst
all distinetions based on barth, a reformation which was the work
of the people, of the masses not of the classes. The movement
was led by saints and prophets, poets and philosophers, who sprang
chiefly from the lowerorders of society~—tailors, carpenters, potierts,
gardeners, shop-keepers, barbers and even Mahirs * What
Protestantism did for Western Europe i the matter of ciwl
Liberty was accomphshed on a smaller scale in Western India. The
impulse was felt 10 art, 1n religion, 1 the growth of the vernacuiar
hterature, in communal freedom of Iife, in increase of self-rehance
gad toleration.’? From the twelfth to the seventeenth centuries
there are no less than fifty names of popular leaders mm this great
movement,

For the explanation of this reviving, purifying and democrail-
zing of the Hindwmsm of the Dececan we have to go to Pagdharpiir
and there learn what little the muse of history will reveal concern-
ing that god who was enshrined 1n the thoughti and affection of
the poet-saint of Deh. I we could forget Tukarim’s veneration
for the image of Vithob3 we could hail him as a fellow-Protestant,
but that would be to forget half of Tukiram’s spintual life,
wrapped up as 1t s so closely with the condescending love which
be supposed God to have shown 1n accepting the incarnation at
Pandhar?. We cannot afford te forget that if he wete alive to-day
Tukirdm mnght show himsell disagreeably obstimate about the
historic authentic character of Vithobd's avatdra, for heregarded
Pandbarpiir as a holy place because it was at Pandharpiir that
Vishnu seemed to stand incarnate and visible, Tukfrim 1n some way
identifying that mcarnation with the figure on the brick, exactly
bow, he does not say. He ' wanted some material effigies on which
te could set s eyes and which he could clasp with bis bands; and
ke found that salhisfaction m the stone god Vithobi. He daily
visited him; he decked him with flowers, offered incense to him,
and pressed him tenderly to his bosom, addressisg hin 1n language

of fond affection. Hence the mad devolion of Tukirim for
Vithohs)

EG R, Navalbar, Tubdrdm, The Haldrivhtrien Poct
50, 32 caria ' iy : Poet and Samnt, pp. 29,
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15. The Name Vithoba--Ifs Origin and Significance

Efforts have been made by scholars to elucidate the problem of
the ongin of the god Vithobd and the etymoiogy of the name.

{1) S R. G. Bhandarkar believes * the full name of the god 15
Vitihal * and that the corruption of the Sanskrit name Vishna in the
Kanarese language s probably Vitthu, the terminations 24 and /@
being appended io the name Vishnu or Vitthu to indicate the sense
of tenderness or reverence,

{2} Ths is sopported by Pandit Bhagwanlal Indraji? who
bolds the name Vithobd to be a short form of Vithalbiva, that 1s,
Father or Dear Vitthal, the Yadav inscripiions making it probable
that the oldest of these names 1s Vitthal and probably Kanarese.

{3) Similar to this is the conclusion reached by Dr. Wilham
Crooke® who szzggests the name may be ‘a corruption of Vishnu-
pati, lord Vighnu’, through a local form Blstu or Bittu, the name
Pindurang, usualiy understood to mean ‘ white coloared ', being
probably a Sansknitized form of Pandaraga, balongmg 10
Pandarge ’, the old name of the place. According to this view
Vithobd would appear to bhe a local deity admitted mnte Hinduism
as a form of Vishnu, The term Vithobd thus being traced back to
Vitthal, what of the latter ?

(4) Mr. L. J. Sedgwick sets forth three possible etymologies
for tha word Viithal, one being that it stands for Jskti-sthal, ishéi
being used for a hrick and also a special form of sacrifice ; another
bewng that 1t comes from the Mariithi words ol =loathing, and
tdlne=fo avoid a third heing that 1t 18 connected simply with the
Marathi word #=a brick {often promounced vif}, and meamnpg’ the
Vishnu of the brick’. Ogp the story of Pundaliks, whose filial
devotion Krispa 15 said {o have so appreciated as to Lonsent to
hecome incarnate i an image which should always ‘stand on a
brick ? (= Vithoba), ¢ Mr. Sedgwick theotizes that about the middle
of the 12th century Pundalika brought to Pandharpir a statue found
in some other part of India and under the name of Vitthala set 1t up
in a disused temple of Mahddev, If it be asked why did Pundsiika
call the statue Vithala, Mr. Sedgwick concludes this may have been
the name of Pundaitka's father and that ° the statue was intended hy
him to be merely a commemoration of hs deceased parent” whom
he worshipped to the end of his life.?

(5) RaoSamb P. B.J oshi hints that the name Vitthala may
come fram Vishktrashravas, ' the far-renowned’, this bemg a rare
classical epithet of Vishgu and Krigna, Vistara and Vitthala being
philological parailels. But it 15 not proved ewther that the

I V.SM.RS, p. BY.

2 B.G. Vol, xx, p. 423,

2 Art. Papdhdvpuyr m E.RE, Vol. ix, pp. 601-2.

4 See F. and M. Poems of Tukdrdm, Yol 2, p. 452.
s Ll.4.5, Be., Vol, 23, No. 65, pp. 123-5.

6
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Pandharpir statue was ever called Vishtrashravas, or that the
first half of the word, which is meanlngiess, usurped the place of
the whole, *

{6) Most picturesque of all1s the derivation given by ’Vfo]es
worth 1n his mooumental Mar3ihi and English Diwctionary ®
and accepted by the Rev Ganpatrac R. Navalkar® who pomnts
out that to Brahmans “the mmitial letter Vi of the mame Vitthala
indicates knowledge or understanding, 1t bewng a form of the
Sanskrit root vid, to know or understand ; tha means a cypher, Le.,
privation, destitution ; and la stands for Igfe, he takes’. In this
way Vit, z‘ka, la forru Vitthala and the word may be interpreted
tomean: ' Keceiver of the ignorant and those destitute of under.
standing’, or 1o Scriptural termunology, ' ke Friend of publiicans
and smners ', as 1t bas been rendered in poetry:

Sinners are we—IJ and you,
Vithoba alone is troe,
He receives the fallen too.

{7) In support of the second etymology under para {4} above
it may be pointed out that Pundalika is said 1o have been reclaimed
from an irreligious hife by the earnest piety of a Chambhar or
cobbler and this heterogeneous character of Vithobd's worshippers
is witnessed on festive occasions in the fusion of all castes. With
the Bréhmans politically dominant in the country they must have
felt 2 deep resentment against the god whose worship caused such
pollution, a vidl onso great a scale. What wonder they called
this god Viial (poliution), the impersonation of defilement and
shomination! So rans the popular argument.

{8) It is worthy of note that some authorities attach the
highest importatce to Tukardm’s own coupiet on Vithobd's name,

Vied keld thobd
Mhanon: nitva to Vithobd
numbered 4118 m the Indu Prakdsh edition and trapslated by
Fraser and Marathe {£828, vol. in): ‘a pillar of wisdom ke made
himself, hence s pame 18 Vithobi.” Translating the Marithi note
by Mr. V. N. Joga, the late Brahman leader of the Warkaris, m
hi< valuable commentary on Tuki1dm's abhangs {vol. 2, p. 314) we
get the following Enghsh renderng of Tukirdrm’s himes: Vi has
become thobd and thus His {God's) name 15 Vitheba. Of the two
impertant Marithi words in the first hine, v stands for vid, know-
ledge, as 1 para {6} on this page, while thobd {a meanmg]eqs term
whose nearest Marathi word is thomba, a shapeless block of wood)
takes the sense of #&ir, shape or form. Tukirdm’s couplet would
thus appear to mean that the Formless {Brahma) has assumed g
form, that Dhivine Knowledge (vid) has taken concrete visible shape,
t LR.AS. Bo, Vol 23, No, 65, p. 234

2 See ander the word Vifthat,p 757, ¢ol. 2
S Tukdrdm, Mahdrashivion Poet and Samt, pp. 5-6.



. VAISHNAVA HINDUISM OF TUKARAM'S DAY 43

that the Impersonal has become Personal, that God Impersonal
and Unseen has become Personal and Manifest. This interesting
interpretation, if it can be sustained, is in complete harmony with
the conception of the Divine Being and its manifestation held by
the Vaishnava bhaki{ school deslt with in this chapter. Some
students of Tukirdm, howsver, taking t#ob@ in Tukarim’s couplet
to refer {0 thombad n the other sense of the latter word which makes
1t refer to *an ignorant fellow', hold that Tukiram makes the name
Vithobd signify that Vi, Knowledge or the All-Knowing, has
condescended to manifest or incarnate Itself i what to ontward
seeming 1 an ignorant and unthinking material object. See further
ov Tukgram's Idolatry, chapter 6, section 1.

We are bound to conclude, however that the difficult problem
of the ongm of the god Vithobd and the stymology of the name
must be regarded as yet unsolved,

Qur study thus far has brought us to Pandharpir, the home of
Vithoba and the pilgrim city of Tukarim. In our next chapter we
shall with lim ‘go to Papdbarpir’ and in imagmation ‘be a
pilgesm there’,



A REMONSTRANCE®

Gracionsly thy heart inchne :—
Open to me, brother mine!

He's 3 smnt who knoweth how
Ta the world's abnae to bow,

Surely he whose soul 15 great

Is to ail compassionate.

Thon pervading Brakman art
How should anger 411 thy heart?
Such 2 powséd saul be thine,
Open to me, brother ming |

Mukiabai (13th century} P. M. 8., p. 41,

A BITTER CRY

When will the end of these things be?
Ab, tell me, Lord of Pandhari.
When wilt thou save unbhappy me?

Q tell me, tell me frue, for I

Cry to thee wmith a hitter cry.

Why speakest thou not ?  Ah, Vitthal, why
Thus mfent? Whither shall T iy ?

Who eise will bear my sore disiress ?
Srmie me not 1n my helplessness.

As fo the child is wholly sweet
His mother,—so to me thy feet.

Namdev {14th cestury} P. M S, p. 44

GOD WHO 15 OUR HOME

To the child how dull the Fasr
If hiz mother be not thers f

S0 my heart apart from thee,
O $hou Lord of Pandhart !

As the stream to fishes thoy,
Az s to the ealf the cow.

Ta a faithful wife how dear
Tidings of her Lord to hear !

How a mser’'s heart 15 set
On the wealth he hopes to get !

Such, savs Tekd, such am 17
But for thee, I'd sursly die.

Tukirim 1608-5¢ P. 8. S., p, 57,
P Ths Ablang s said to have been addreszed by Muktdbal to her brother

Dyninesvar on an occaston when the door of s bt was closed against her
znd she supposed im to be angry,



Chapter 111

The Pilgrimage To Paudbarpur
A Study in India's Religious Aspiration

1. Tukaram and the Pilgrim City

Pandharpiiy having exercised a unique influence both on
Tukardm’s personal experiences and on his wnfings, 1t 1s 1mportant
to consider what 3 known of this great pilgrnim centre. How
Tukdrdm viewed the pilgtims with whom he must so often have
journeyed 15 shown mn Fraser and Marithe's translation of the
following abhangs: 1499, 1500, 1512-14, 1523, 1530-9 in vol. 1L
On Pandbarpiir as a pilgnm centre, whole sections are taken up
with 1t, e.g., section xv. m vol. 111 beginning with the words, ' Go,
go to Pandharpir, be, be a pilgrim there!” Before, however, we
consider the subject of pilgrimage m Tukdrdm's day and 1n the city
so dear to him 1t may be wel}, by way of preface, o consider the
subject of Indian Pilgrimage 1n general and note how passiopate is
that religious aspiration to which 1t s an index.

2. Moksha and Self-Torture

For three thousand tragic years Meksha bas been the religions
quest of India. This supreme aspiration after umen with God,
which is rlghtEy considered ‘the pith and Lernel of the rehgious
faiths of India’, rups through the Bhagavadgiid, that sacred book
held dear by no less than one hundred and &fty milions of India's
peopie. This great desire—often despite unworthy accompani-
ments—is the mspiring mofive of India’s astonishing asceticism,
with its five and a half million mendicants, S&dhus and ascetics,
whose self-mortification goes to extremes which are disastrous both
socially and religiously. These austerities are practised both by
Sawite and Vaishnava Hindtis but mostly by the former. What
soul can remam unmoved as it coniemplates the indescribable self.
torture inflicted to win emancipation? As part of their iepas-
chary@ or austersties some lower grades of sadhus, and occasionally
sédhois (female ascetics) too, practise self-mortifications repellent
and disgusting 1o the extreme, though with a motive investing them
with noble pathos Such are the Panchatapas or Panchadhiing
whose penance consists in endurning ibe beat of five fires around
them, the fifth sometmes being that of the sun with its fierce heat
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pouring down on their unclothed bodies; the Urdhwabdhu who
extensd one or both arms over their head unti ngid and atrophied;
the Ordhoamubhin or Bhitmimukhin who for half an hour or
more hang downwards from the bough of a tree, head nearly touch-
ing the ground ; the Ak&dmukhin who keep the neck bent back as
they gaze on a skv of brass; the Nekken who let finger-nals grow
to 1mordinate lengths; the Jalus@y? who spend the whole mght
immersed in water; the Phal@hdr: who subsist on fruits; and the
Dudhahari who hve solely on malk. Other forms of self-torture
conzist 1t sitting or sleeping on a couch studded with nals or on a
bed of spikes (a Brihman ascetic at Bendres lay vaked thus for
thirty-five years); while others observe a vow of silence for years,
or chew live coals, or thrust knives or skewers into thewr flesh, or
tread on glowing ashes, or allow themselves to be buried alive,
Somsa of the higher grades of Sennwdsis, especizlly the Dandr
Sannydsis-—so named from the wand (dapd) which they carry—
have to undergo a probation of twelve years which 18 spent in
wandering about 1n all weathers; some of them go naked, others
refuse food unless supplied by the hands of a virgm, There are
others who practise ashitedandvats, measurnng the ground by
prostrations of the eight parts of the body——forehead, breast, hands,
knees and insteps, mn this way taking long pilgrimages to sacred
places by slow marches which necessitate hundreds of thousands of
painful prestrations.  In such cases the piigrims’ hands are some-
times covered with padded wooden clogs, the scles being studded
with hob-nails, some devotees mn the performance of vows crawhng
the last stage on their sides or on their ankles, completing the jour-
ney by standing on their heads before the :dol. *

An mmpressive example 1n the Marathi country, illustrating the
deep pathos of India’'s rehgious quest, 15 supplied by the case of
Joga Paramianand, a poet and bhakia of Vithobd, long before
Tukiram's day. One day, when measuring his body from his
house in Barsi to the temple of Bhagwin 1o the town, at sach
prostration repeating 2 sloka from the Bhagavadgiti, as was his
daily custom, a rich merchant vowed he would give him & cosily
silk garment 1f he got 2 son.  On the arnval of a son the vow was
fulfilled and Joga had to wear che costly covering 1n place of his
rags. Prostrating himself as usual, but more carefuily, lest the
garment be spoiled, the saint reached the temple a few moments
after morning pij@ {worship} was over. Whereupor he batterky
blamed the mnewly acquired garment, tore 1t to pieces, and ever
after wore his rags.?

1E.R.E, Vol 2,pp 8796, Art, Ascetecrsm (Hindu), A, S Geden;, Vol. 6,
p. 70l b, Art. Hindwigsm, W, Croake, Vol 10, p. 26a, Art, Pulgrimage
{indian), W.Crogke; Vol 11, p. 330, Art Sacts {Fndu}, W, Crocke; and
J. €. Oman, Cults, Customs, and Superstitions of India, p 9.

? ¥, L. Bhave, M. Sax, p. 70.
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3. Pilgrim Centres in Western India

A brief conssderation of what goes on in at least two other
piignm centres in Tukdrdm’s India—abarashtra~—will enable us
better to appreciate Pagpdbarpér.’

Nask 1s an object of pilgrimage becanse situated on one of
India’s sacred rivers, the Goddveri.  According to ons estimate no
less than thirty million pignims are expected to visit Nagik during
the Sinhasth, a festival which occurs every twelve vears when
Jupiter 15 1 the constellation of L.eo, a season considered by Hindi
autherities a favourable penod for the washing away of ains, In
the present year (1920}, this ‘ duodecennial ' festival which usually
lasts eighteen months and which started on July 14 was practically
over beforse Christmas, that i1s 1n less than five months. The
disappointed Pujaris {rinistrants) gave two reasons for the failure,
viz., famine conditions and the spread of education, some Sadhus
hemoaning the fact that many of their clients who used to come
from a distance by frain and motor-car bad not appeared this year.

Jejuri, on the Southern Mzhratta Railway thirty-two miles
south-east of Poona, is sacred to Kbhandobi, a god worshipped by
the muddie and low castes of Mahirdshira and the cause of much
obscenity. RKhandobd is of the family of Siva who represents all
that 1¢ most repulsive m India’s worship, who atiracted to himnself
much of the sordid worship of the abornigines of theland, and whao
about the 12th century appears io have instigated a ternible perse.
cution of Vaishpavas, Buddhists and jains. The ‘dogs of
Khandoba ’, as lis devotees are called, are slaves of passion ; boys
born after a vow to Khandobd merely adding to the number of
India’s * holy beggars’, while girls are deomed to Iifelong degrad-
ation,? See also chapter 5,11, 10 on ‘ doubtful religious characters .

If Khandobi, the Saiwite god of Jejur, shows Hindmsm on its
darker s:de, the Vaishpava idol Vithob3 represenis Hinduism
almost at its best. Far and away the most sacred city of Mahs-
rashtra 18 Paudharpiir in the Sholaptir District of the Maraiha
country, on which we are to concenfrate our attention in order to
learn with what passionate purpose Hindis in Western India seek
after mokshe. ‘ You can buy liberation there for nothing * 18 the
verdict of Tukdrim, the most famous of the singers of Pandharpir.
The chief sacred days are those in Ashidh (June or July} and Kartik
(October or November) when most of the visitors come from the
Deccan, and with railway facilities the number is very large. At the

1This 1s 2ot & sectton on * sacred places ', otherwise we shonld have {o deal
with many places, e, g, W&l, on the Kpigna rniver, with a2 large Brihman
population, tnany ternples and bathing ghfts, and notable 1 Siviji's
wanderings, one madent 1n Golewidi village near by 1llustrating the purity
of his personal character. See H M, P, p 153

2 On Jepuri see B G, Vol xvsni, part m, pp 132-9, and part 1, pp, 476~7
also Contemiporary Review, September 1209, pp, 289-50,
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Aghadhi Fair of 1919 no less than 140,000 pilgnms® entered the
town, nearly 12,000 taking darshan daly, many of these taking
the reccgmsed piigrim route which includes Dehd, Tukdrim’s
Birthpiace® and Alands, the samdadhi of Dnyinedwar, and thence
to Pandharpiir. The god Vithobd, whose darshan so many
eager souls acpire after, and said to be standing on the
brick thrown to Kypigga by Pundalika when the former told the
lagter to worship him as Vithobd (m other words as ‘ hum who
steod upon the briek’), has for s companion 1 the 1mnermost
shrine the image of Rukhmini, Krigna's cossort, since her flight
and subsequent discovery were the cause of Krisna's visit to
Pandbarpir. It is from this event that the town dates its import-
ance in the history of Vaishnava rehgion.’®

4. On the Way te Pandharpur

How do Vithob#'s 140,000 pilgrims reach Pandharpiir? The
answer to this question not only wvindicates the claim that
Vaishnavism is the most genuine religion 1t Hindmsm, but shows
how closely hnked with song is India’s spintual development. A
section in our last chapter gave the names of the chief poets
enshrmed m the heart of the Mar#tha nation. The depth of the
people’s devotion to their poet-samts is seen in the part the sangs of
these saints play in the annual pilgrimages. Pigrims reach
Pandharptr from all quarters and each company carries 1ts own
palkhi (palanguin) contammg the paduka {or footprmnts) and
as 1s behieved the spint of their bygone saint, whose praise they
sing 1n his own or some other poet's verse, the leading refram of
these pilgrim songs being Duy&@nodd, Tukodd. A promineot
member of the Bombay Prarthani Samdy, in an article deqcrlbmg
his visit to the Ashadhi festival on Jaune 26, 1920, writes: * For the
last three or four centuries, 1f has become customary to send
on this Ehdgdashi day Palkhis or Palanquins from several
piaces in Mah#rishtra and Berar connected with saints hke
Tukdrim, Doyindev, Mukizba] and others. Stone mmages or
padukids of these sanis are carned in these palkhis znd a
farge number of pilgrims numbering from 100 to 2,000 accom-
pany them. They come from long distances of fifty to a
hundred mies iravellng at the rate of eight to ten miles daily.
They all come to a place five miles from Papdharplir on the
mornmg of the Ehddashi day. In the evening these palkhig

* The 1920 Ashadhi Fair was attended by 124,775 plgrims, the decline
bemmg attnbuted to the *Sinhasth’ Far (Government of Bombay, General
Department, Order No. 943, january 26, 1921).

¥ Zews section 5, Chap, 1
¥ See HHM.P Chap. %, ‘The Pagdbarpfir Movement, A. b. 1271 to 1640°,

where the imformation given needs supplementing by study of the Mara;hl
sources,
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start in a procession under police supervision so as to reach Pandhar.
pir by 8 p.m. It is & really inspiring sight fo see this procession.
1t lasts for nearly four howrs. In front of each Palkhi there are
trumpats playing and wind- pipes blowing followed hy kirtes-parties
enthusiastically singing and dancing, clapping their hands,’!

Official figures show that out of Vithoba’s 140,000 worshippers
attending the Ashadhi Fair, 55,923 travelled there by train.
Pilgrimage by railway train 1s one example of changing India,
This means that over 84,000 came by road and what pilgrimage to
Pandbarpiir meant for some of them is indicated by the Bombay
Gasetieer in 1ts seventy pages on Papdbarpir. Its section on
Pilgrims contains the following : ° Assoon as the pinnacle of
Vithohd's temple comes in sight, the pilgrim stops and throws
himself on the ground in henour of the god. Some piigrims, who
have taken a vow to that effect, continue to prosirate till they
reach the town, or throw themselves at full length on the ground
maliing a mark ahead as far as their hands can reach, then rise,
walle up to the mark again, prostrate themselves, and so in this way
reach the holy city. Some pigrims roli on the ground all the way
from Barsi Road {31 miles) or Jetr {45 miles). Cases are said Lo
have occurred of pilgrims rollng from Benares, Nigptr, and
Haidarabid in fulfilment of vows'.® Dr. J. Murray Mitchell gives
a similar account of what he saw in 1881, teiling of one man who
‘had come, rolling hke z log at the rate of two miles a day, from
the neighbourhood of Nagpiir, occupying about twe years in the
achievement,'” As recently as 1919 a Mamlatdar 1n government
service, a devoted Vaishnava of B.a. attainments, distressed by his
hrother’s mysterious disappearance, vowed he would go to Pan-
dharpur by the method of dandavat {(personal prostrations) if only
his missing brother were found, T'o his astonishment he discovered
the latter that very day, so bracing mself up for the hardship and
possible ridicule, after a few days' practica of dandavat he obtained
leave and made prostrations all the way from Hubl to Pandharpdr,
the journey taking several weeks.

These tragic methods of religious guest adopted in Hinduism
agmnst which the Arya and Prirthapi Samdies utter so honour-
ahle a protest must have been well-known to our bhekif saint and
peet Tukdram who if he ever praciised them, whick is more than
doubtful, did so only o reject them, for he knew that by none of
these things could his accusing conscience find rest.*

5. The Self-Accusations of Deccan Pilgrims

How stinging these accusations, despite Tu:ké'.rﬁ.m's personal
popularity, his abladg numbered 1334 in the Induprakash

i Subodh Patrika, Inly 18, 1920,

*B. G, Vol.xx, p 470,

3 The Indian Antiguary, Vol xi, 1882, p. 155,

+ See chap. 6, sect. 2, chap 8, sect. w, para, 1, aiso chap. 9, sects, Band 13,

7
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edition and 126 in Fraser and Marithe shows: °Oh sages, hear
this what I say; ] am a great fallen sinner, Why do ye love me
with such tenderness? My heart is witness to me that I am not
redeemed ?* Or take his abhasng numbered 475 in the above edition
and transiated by Fraser and Marsthe {number 343) » words
which, though expressive, cannot convey the pathos and plaintive-
ness of the original Mardthi: * Fallen of fallen, thrice fallen am
I; but do Thou raise me by Thy power. I have neither purity of
heart, nor a faith firmly ser at Thy fest: I am created out of sin,
How often shall Zrepeat 1t? says Tuka ' And listen yet again
to the piercing cry: ' How can I be saved ? Tell me O ye saints,
and pacfy my mind. How shall the sum of my past perigh ?
1 know not the secret, and bence I despair. How can 1 make
myself pure? I waigh this thought continually day and mght;

¥ am disgueted. Tuki says,I have no strength of my own, to
bring me to thus final repose.’

Nor was Tukiram alone, ameng Hindd pilgrims, 1 the
possession of a sense of sin. ‘Not to lay too much stress on & mere
matter of words, the whole Karmic plulosophy of Hinduism, the
pilgrimages to rivers and shrines, the conception of heavens and
hills, the innumerable priyaschitiams that abound in the moral
code, all these testify o the presence of a sense of moral unworlhi-
ness.”’® The Nasik festival of the Sin#asth referred t0'above affords
incidental proof that the sense of sin is by ro means absent from the
consciousness of the earnest Hindf pilgrim. This same [estival
affords also interesting evidence as to what the Hindd migrim
feels he must do for the washing away of his sins. Daring thus
fa.vcurabie period, says Sir Ramkrishna Gopal Bhandarkar,

‘ Hindis go to holy places, such as Nisik, shave their heads and
monstaches and bathe in the river.?® How clearly Tukiram saw
the fuiility of such methods and bow fearlessly he criticized them
is shown by his striling abhang numbered 2,869 1n the Indu-
Prakash edition and translated by S R. G. Bhandarkar as
follows: ° When the auspicious juncture of Sinhasih comes, it
brings foriune only to barbers and priests. There are croves of
sins in the heart, but extersally 4 man shaves the hair on the head
and the beard. What has been shaved off, has disappeared.
Tell me what else has changed, The vicious habits are not
changed which might be regarded as a mark of the destraction of
sing ; says Tuka, without devotion and faiih sverything slse ic
aseless trouble.*

L. and M. 363; Induprokash 619. See farther Chap, 8 sechon in, paras
rrnder Z on Tukarim’s Sense of Sin,

2 Chyistian Patriot, Madras, Tune 19, 1920

'V, 8. M R 8, p 04,

4 For other rendenings of this see P, M., 8., No. au, p. 88, and £, and M,
Mo, 2569, Voi, i p, 415
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6. Pandharpur and its Temples

The town of Pandharpiir stands on the West bank of the Bhimsa
in the holiow of a great hend of the river. The bank itself is lgh
and steep and helow it there isa vast expanse of sand and gravel.
On ths are several temples in the usual Deccan style approached
from the town by flights of steps or gh&is. From the opposite bank
the Nitle town hali-buried in {rees presents a picturesque sight with
spires of temples emerging from among the tree-tops. The
pilgnm coming from distant villages by road crosses the niver by a
ford, unless the water is too ligh, in which case there are large
barges with curious eguine figure-heads painted 2 bright red wait-
ing to transport him.

The town 1tself wears a thriving appearance. Some small manu.
factures are carried on, a kind of decorated cloth being one of them.
A mixture of resin is squeezed on to the cloth through a stencii and
mica 18 dusted over the rvesin., The result 15 o bright glitlenng
pattern, Pandharpir's resident population m the census of March
18, 1921 was about 25,530

Pandbarpfr, however, from the rehgious pont of view is not a
town bur a holy place where many temples have been bmit, and we
must begin our serious acguaintance with it by wvisiting these
temples. They are numerous. Every god of importance has his
place or places of worship. The following is a conspectus of the
chief among therm, there being many others not mentioned here. ?

Shiva: There are many temples, large and small, 1nsigmficant
and famous, of Siva. Perhaps bhis most popular manifestation 1s
simply the Linga set up by Pandalika, known as Pundalika’s temple.
‘These are gracious manifestations, but there is alse the temple of
Kala.bhairdva, with an image m black stone where the menacing
agpect 1s displayed. His consort has shrines under the pames of
Shakambart, Ambibar and Mahisasura-mardini. These two latier
represent her asa friend of man, the destroyer of the buffalo demon.

Khandoba: There is also a temple of the warrior god of the
Deccan, about which no more need be said than appears in section 3
ahove, and in para 11, section 1Y of chapter 5.

Ramchandra’s Temple : This temple contains the images of
(Ganpati, Rama, Lakshman, and Sita. There 18 also a portrait image
of Ahalyibii, the bulder, Such 1mages are very rare in connection
with Hinduism,

(Ganpati’s Temple : The original temple of Ganpati was
destroved by the Mahommedans, the present one being bmit in the
rewgn of the last Peshwia, A stone marks the grave of Cokhimela,
a Mahir devotee of Vitheba.

The Chophala Temple: This contams the Panchdyatan,
or five images of Vignu, Amba, Gaspati, Mahidev and Surya.

1 Full details are tobe foundin B.G , Vol. v, ints fine sechion on Pandhar-
pir to which we are indebied for much 1 this chapter
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This s a popular combimation bringing together the gods whose
temples are usually separated,

Vyasa: The author of the Mohabharaia 15 honoured with a
temple to himself.

Chandrabhaga: The spint of the river 13 represented by a
black stone image of & woman. On the top of the porch is {among
other figures) a representation of the four-headed Bramha, who
never has a temple to himself, though be 1s guite fa-mbiar asa figure
on other gods’ temples. Chandrabhiga is the name griven to the niver
Bhima in and around Pandharpir because the bend of the niver at
this point assumes the form of the erescent moon (chardra). This
and other details concermmg Papdharpiir are given by Mahipati
in his book Pandurang Mahatmya written in 1766, 1

Maruti: This popular guardian of Deccan towns and villages,
the famous monkey god, has two shtines or rather images, one biack
and one red. The red one owes its colour to the red paint lavished
upon it and 1t 18 & consprcuons sight under & peepal tree in the
town of FPandharpir.

Vishnu: DBesides the temple of Vithoba there are various other
shnines of Visnu. A hitle to the south of the town i the bend
of the river there is a holy spot known ag Vishpupada., Here on
the rocks thers are a few rough cup-shaped indentations, which
are said to bes the foot-prints left by Krispa's cows when he
brought them here on his wanderings in search of Rukmuni, [t
was here be found her and here a feast was held to celebrate
thewr reconciliation. Accordingly a temple has been built here and
here shriddh ceremonies are performed. Not far from this spot
15 the viliage of Gopalpir, where there is apother femple of
Knsnpa, a farly large siructure in a courtyard enclosed by
cloisters. Here we are shown a big jar where Yashodd used to
male buiter and the place s connected with Krisna’s name by
various tales. In Panpdbarpir itself there is a temple of Krisna
represented as Marlhidhat, the flute-player ; there is also one of the
Dattitreya mcarnation of Visnu.

All the temples mentionsd above are places of note! smaller
temples and shrines abound. In somie cases their origin is kaown,
in others 1f is not, in no case does it appear to be of any interest
or connected with any legend except that of the Takpithya Vithoba.
This 1s the name of a small image erected by a Brihman widow
who was crowded ozt of the temple and sat disappomted and
fasting for fifteen days after which she fell asleep and on waking
found this 1image miracilously presented to her by the god.

7. The Temple of Vithoba

We 1may now proceed to visit the sacred temple of Vithophi
self. It stands in the very centre of Paudhri-ksheira, the
holy city of Pandhari. Round it is a courtyard, measutisg 350

! See V. L. Bhave, M, Sap, pp. 3823
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Jfeet by 170, The chief entrance to this1s by the East gate called
the Nimdev gate. As the floor of the courtyard is above the level
of the sstrounding ground the gate 15 reached by iwelve steps. On
the jowest of these steps is placed a brass bust of Namdev who
with his family took samédh: there, the step being plated with brass
on which are stamped the figures of Namdev holding a Kirfan and
of the women of hs famuily clapping their hands in accompamment
to his music. Inside the courtyard are many Lttle shrnnes, to
Ganpati, Marati and Rama and even Siva and Bhairiva, and there
gre small hving rooms, storehouses and other chambers for pur-
poses connected with the temple. The central shnine has been
constructed at varions times. Its cors appears to have been in the
Hemadpant: style of the {welfth century, a siyle which though
sunple 15 one of the truly artistic styles of Hindd architecture,
“T'he shrine 1fself 1s approached by a long vest:bule, with a fiaf roof
and Westerners are allowed access to this roof from which part of
ihe courtyard can be seen. Itis all that they see of the inferior,
which is ngidly closed to all but Hindis. This 1s 1n contrast with
our experience at Dehil where on October 23, 1920, we were allowed
to stand on the temple threshold examining by the aud of a hand.
mirror the faces of +Vithobd and Rukmini; at Pandbarpur, bow-
ever, access to the central shrine can only be gamned by crossing
the above-mentionad courtyard where un-Hindd feet never tread.

8. The god Vitheba

Western: eyes, accordingly, do not gaze on the sacred image of
Vithobi at Pandharpir and lus shrine s small and dark, httle bemng
distingushed except by lamphght. Copies of the image are made
and sold, one of which may be examined in the picture opposite.
1t 15 probably not unhke the onginal. This is three fest mzne
inches high, cut, probably, out of biack trap rock. The upper part
of the body is usually nude ; round the waist1s a waist-cloth ; on s
neck the god wears a collar with a jewel setin it; in his ears are
the fish ear-rings. The image stands with arms akimbo and hands
on hips, onehand carrying a conch-shell, the other a discus, Vispu's
emblems. On s forebead is the sextarial mark of Vispu. His
feet are svenly set on the square brick so often mentioned in the
poems, Perhaps the most remarkable fact of all, and one we
jearned from a Puj#rt (mmistrant) on the spot durmg our visit on
October 27, 1920, 1s the fact that Vithobi wears a curtons tope-like
crown, which the priests say 18 Siva's linga, as is affirmed also in
an gbhang of Nivuittinath, the older brother of Dnyinedwar, and
1n a well known line of Ramdas's Manobodh.}

The copy of the image here presented 15 probably if anything
superior to the onginal as a work of art and Western cribics
maght conclade that whatever impression Vithobd bhas produced

1 Gee chap. 6, sect. 4 on fiva
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upon mankind is not due to any aid from plastic art. With
reference to the same picture in Dy, Macnicol's Psalms of Marathd
Saints, Miss Evelyn Underhill writes as follows : * To the Western
mind it seems almost meredible that the’image of Vithoba, which
forms the frontispiece of this volume, ceuld arouse ardent feeling
of any kind save that of repuision ; but we must remember that_an
ancient Greek would probably have found a Byzantme crucifix
equaily grotesque, and been wholly umnable to understand the
smotional glamour with which devotion has surrounded it’ 3
It emay be that Hindfis are desirous of emphasizing their theory
that their idols or sculptures are swayambhii, self-formed or seif-
created. This was what Dr. ], Marray Mitchell was ‘tolé about
Vithobi on his visit to Pandharpir in Decernber 1881: ~ We were
told it had not been fashioned by human hands but was swayambhit
i.e., self-produced® We were further mformed that in the morning
1t looked ke a child, at noon like 2 full.grown man, m the evenmag
hke an oid man'® On some occasions during the pressure
of Ashadh and Kartik observances the god ‘15 popularly
represented as beipg tired out and s bed-chamber is closed’ B

9. Vithoba and Caste-Distinction

On the guestion of the equal privileges of all castes at
Pandharpiir thers may easily be confusion.  While itis quite correct
te say that history shows ® Vitthala is quite free to all castes’ and
that '1n the 13th to 16th centuries distinction of caste was not
observed in and about the temple precincts at Pandharpar,’ ® it
15 yet true that the Mahar poet and saint Cokhimeld who 18
saxd to have died in 1338 {traditional date} was forbidden to enter
Vithobd's temple? The only reason assigned s that he was an
‘ untouchable ’, 2 Mahar ‘ out-caste ', and that ‘ out-castes’ as such
have never been aliowed within the sacred precincts, This agrees
with what Dr. J. Murray Mitchell saw on the spot: ‘It1s often
agserted that caste is disregarded at Pandharptr; but we found
that Mahdrs were not allowed to approach beyond a certain point.
This led us to ask for an explanation: and we quoted one of
Tukdram’s most remarkable abhasigs, beginning

- "Twixt the low and lofty, God no difference knoweth,
Sl to faith He shewsth
All his glory,

Y Westuuster Gagette, Fob. 14, 1920, The review fiom which the above
15 taben 15 not signed with Miss Underhulf’s name bul*E U ' 5 suffcient indi-
cation of the writer.

® The present writer was lold the same i October, 1970
® The Indian Antiquary, Vol ., 1882, p 155

fL. | Sedgwick, 1 C S, J. R, A. 8. He, Vol. 23, Ne 65, p- 126,
“ibid, p 134
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in which the poet declares that the god Vithobi assisted the Mahas
devotee Cokhameli even to bear off dead caitle—which is one of the
most humihatmg of employments, “ Why then,” we asked, “exclude
Mahar worshippers now ¥ That was all very well for the god, ”
was the reply ; “he may do as be pleases; but men must obey the
rales of caste.””’ !

The principle applied always at Pagdbarpir, the understanding
of whichk will prevent any possible confugion as to the practice
obtaining there, 18 that low castes are admitted to Vitboba's shrine,
while euf-castes or *untouchables’ are excluded, and always bave
been. Nevertheless, all that was said at the close of chapter I on
‘tbe democratizing influence’ of the Maratha bhakias holds true,
with the resulithat in Vitbobi’s presence there is a cosmopolitanism
found very rarely in Indian temples. This fact doubtless largely
explams Vithobd’s populanty with the masses of the people.
Even those Warkaris® wbo are of low-caste origin, as well as
other low-caste devotees of Vithobi, are allowed to embrace him in
his innermost shrine, just hike those of bigher birth. It seems all
the more unfortunaie therefore that oui castes are not aliowed at
all within tbe precincis of Vithoba’s temple, but must worship at
the image of the Mahdr sasint Cokhameld om tbe cther side of the
street opposite Namdev's staircase.

It must be regarded as one of the many irreconcilable incon-
sistencies of Hindnism that in spite of dhaktd's ‘democratizing
infivence ‘no ouni-caste 15 admutied to Bhigavata temples in
Mahirashira'? And Vithoba's templeis a Bhiigavata temple! On
this subject seealso section 6, ' Tukirim as Reformer,’ and section
7, Tukardm and Caste,” in chapter &.

10. Vithoba’s Temple-service

It will be of mterest o note what are the services performed in
Vithobi's templa and who perform them. It would appear that no
other Vaishpava temple in India possesses a sunilar image, served
as it 15 by & colony of Dedasthe Brihmans, including priests
{(badvds), ministrants, choristers, batb~-men, singers, barbers, mace-
bearers, and lamp lighters. Five times every twenty-four hours
the round of service is performed. About three a.m, a priest begs
the god to wake. The door being opened, food placed in the bed-
chamber the previous day is removed, butter and sugar-candy are
laid before the god, and a torch made of muslin soaked in butter is
waved before bim from head te foot. Many votaries come to
behold Vithobi at tbis time, after which ke is again fed, butter and
sugar beipg placed in his mouth, Ligbis perfumed with camphor
are waved, faded garlands are removed, the feet of the image are

L The Indion Antiguary, Vel xi., 1882, pp. 151.2,
? Ses sechion on these in Chapter 7.
$ ORLE, pe 304 t See pars 2, chapter 2, p. 27
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washed first in milk and then 10 water, and the service proper {piifa)
then begina. The image 15 anrcbed and bathed, a sheet bemng held
before the door while he 1s naked, Before the 1873 attack on
Vithoba by the Smivite enthusiast (see section 14 below) the god was
washed in warm water, but since the left leg had to be cemented it
is sai@¢ that cold water mixed with saffron has been used. After
his bath he is dried and dressed in new robes, his face being wiped
and ruhbed with scented o1l unti} 1t shines, A turban 15 bound
round hug head and garlands of flowers are hung on his neck, while
the harber holds a mirror before him., His feet are washed and
rubbed with sandal, and sandal paste is applied to his brow. About
three in the afternoon the god 15 again dressed, the ministrant
bathing and adorming him. Woednesday and Saturday are days
specially sacred to the god unless these fall at the conjunction of
supn and moor or at onunous conjunctions of planets, and as with
ail Vaishnavas, the eleventh day o each fortnight of the funar month
{ekaidashi) is a fast day.*

11. Fhe Pilgrim’s Priest and Ceremonies

Having learned what there 15 o see with the boddy eye at
Pandharpiir we may now foliow the pilgrims on their arrival there
and observe what use they make of thewr time. Each pilgrim on
atrival is bound by custom to enroll himself as the client of
some priest. Strictly speaking, indeed, he should engage three
priests, a Badva 1o conduct him ko Vithebs, an Utpat to conduct
him to Rukmini, and an ordinary local Bribman to perform the
river-side ceremonies. To mix with the crowd and salute the god
passing requires no priestly help, but most pulgrims come desirous
to accomplish something more. They have no difficulty in finding
priests, for records are kept of all visitors and the priest who has
once served a farnily has a right, and his fanuly mberit a right, to
serve 1ts descendants, Every pilgrim is met on his arrival and
handed over to s proper priest, who generally makes all necassary
arrangements for s siay.

Early on the morping after lsg arrival the pilgrim goes down
to the river to perform the Ganga-biief, the ceremony of meehing
the Ganges, as the Bhim& 15 called for the' time being. He
places on the ground a cocoanut, some sandal paste, tulsi leaves
and a few grains of rice. He addresses the river thug: I offer a
cocoanut, sandal paste, tulst leaves and rice,” and at the same time
he places these articles on the sand before him, The prisst then
says: ' I bow, Gangd, to thy lolus feet: I bow to thee, Chandra-
bhiiga®. The ritual which follows is a hittle more comgplicated if
the pilgrim 1sa Brihman than if he belongs to the lower castes.
In the former case he eniers the water till his head 1s submerged,
faces the Hast, sips water thrice from the palm of his hand and

i Gee B. G, Vol 3x pp. 415 ffy ER.E, Vol.1x, p. 602 &,
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repeats the twenty-four names of Visgu which he invokes in his
daily devotions. He then sprinkles water on the river and prays
m Sansknt. ‘ Come, Sun, with thy thousand rays, thouz mass of
glory, and ruler of the world, accept this my worship and this
offering of water : I bow to thee He takes a little earth from the
bed of the river and rubs it on his chest, saying in Sanskrit ; * Earth !
free me from my sins and misdeeds, that my sins bemng destroyed
by thee ] may win heaven.' He makes another dip in the water
and turning to the West takes a little cow~dung from the prest
and rubs 1t on his body saying in Sanskrit: ' Cow-dung, that
helongest to the wives of bulls who roam from wood to wood eating
herbs, thou that dost cleanse the body, remove for ever all my
ailments and sorrows.” He dips again 1t the water, rubs ashes on
his chest, and recites a Ved:ic hymn. Then still standing in the
water he takes water in both hands and pours it out as an offering
to the river, saying : °In this South-Aowing Bhimi on the West
bank, m the holy Lohadand, in the holy town of Pandhri, near
Pundalil, near the holy pipal Nariiyan, and near the cow and the
Brizhman, O Bhimi ! by thy favour gnard me, who am the image of
gsin, a sinner above other sioners, whose soul 1s & sinner and born
1 sint To put away the miseries and sins whose source is the
bhody, the speech, the mund, the touch of others or the neglecting
to tonch others, sating or refusing to eat, dricking or refusing to
dnnk, and all small and secondary sins, to put away these I
bathe 1 the Chandrabhiiga on this anspicious day.” After this
ceremomal bathing, if he wishes, he may proceed to personal
ablutions.

1f a Brahman pilgrim has lus wife with him the ends of their
clothes are tied in a kpot before they enier the river., The wife
does not rab her body with earth, cowdung or ashes, nor does she
repeat her husband’s prayers: she mwerely follows her husband’s
actions m dipping in the water.

In the case of 3 non-Brihman pilgrim these ceremonies are
much abridged, the rubbings being omitted. The pilgrim salutes
the river 1u the first words we have given and then enters the water
while the priest says: ‘In this holy place on this holy day I shalt
bathe 1n the Chandrabhiga to remove all sins of body and mingd due
to touch or caused by speech.

12. The Pilgrim’s Gifts

The pilgrim then, if a well-to-do man, proceeds to make certain
offerings to the river: sandal-paste, rice, flowers, sugar and fruit.
Offerings are also made to the priest: {) Possibly the clathes in
which the pilgnim bathed are presented fo him, {ii) Some money :
it 15 a rule that whatever else is given to 2 Brihman some money
must accompany 1t. {11} If the pilgnm is a married man his wife

1B, G. {xx., p. 475) here mserts : * Siva? destroy my sins’,
=]
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may make a present to the priest’s wife. This takes the form of a
winnowing fan, ip which are laid various articles partly symbolic,
such as nice and plantamns, partly valuable such as ornaments or
dress. (v) A cow may be given to the Brahman., The pilgrim
seldam 15 rich enough to make this present, but a pretence of
making 1t is gone through, The priest brings forward a cow which
he keeps for the purpose, the milgrim lays a lhittle money beside ber,
worships her and walks round her, while the priest says: ‘Al the
sins and misdeeds of this and other births are destroyed at every step
of the round.” Then the pilgrim grasps the cow’s fail apd places
it in the priest’s hand and the priest says on his behalf . " The cow
in whom live fourieen worlds and who therefore is able to do good
1o this world and the next, this cow whose god is Rudra, who has
golden horns, silver hoofs, a copper back, with a milking pot and
a bell round her neck, this cow I give to thee who art learned
1in the Vedas, who hast committed them to memory, who hast a
wife, (thie do) that Visnu may be pleased and I may be saved
from hel},” After this comes the gift of a shiligrim stone made
with mmilar cerementes.  ‘This gift, it appears, 15 more usual from
puigrims from the Southern Deccan or Telugi country.

Then comes the ceremony called shrdddl or funeral rite, m
memeory of the pilgnm’s ancestors. As the Bhimd fows into the
Krisna and not mto the sea, these 'mmd-nfes® at Pandharptr are
less avauling than at G#ya or Nadgik., Brihmans therefore seldom
perform them at Pandharpiir ‘and when they do the moustache is
not shaved,” an addilional reason being that the worshipper 15
viewed ag still having a faiher and mother 11 the god Viihobs and
the goddess Rakbumial The skhraddh ceremony should properly
be performed on the banks of a river Sowing into the ses, the
Bhimi being the only river aliowed as ar exception to thizrule.

The Bombay Gazefteer adds that some Mnadras pignims
ireat Pandharpis as they treat Bendres or Giya. ‘The women,
though their hushands are alive, make the hair oflering or venidin
(vent, braid; dean, gift), that is, they have their heads shaved as
Bribman women’s heads are shaved at Giya. The ceremonties may
gither be gpread over three days or crowded 1nto one, according
to the {ime and money the pilgrim means to spend’.}

13. Darshan (vision of the god)

After these duties are accomplished the pilgrim proceeds
to the worship of the god. In its simplest form this 15 nothing
more than a darshan or a setting of one’s syes upon him. But
the ustal method of darshan in Vithobd's temple in Pandhar-
piir is marked by a feature said to be found nowhere else in the
whole of India. No pilgrim to Vithoba at Pandbarptr conmiders the

1B, 6. Vol. xx, p. 478
? Ibud, p. 481,



11 THE PILGRIM:}GE TO PANDHARPUR 39

darshan ceremony complete unless he touches the feet of Vithobi
with his head. In order to ensure decorons performance of this
ceremony, bars are placed beyond which only one worshipper can go
at a time, Darshan at Pandbarply thus ncludes embracing the
smage, laying one’s head on 1ts feet, waving money, laying money
hefore i, placing round :ts neck a flower garland and fuls? leaves,
and offering a cocoannt or sugar and incense. Tull this :s done the
pilgrim has 0o rest, for to most pilgrims the sight of Vithoba is their
dearest hope on earth. They beam with joy as they leave his
presence, their longing to throw their arms round his knees at last
realized, *

It often happens that 2 pilgrim reaching Pandbarpir late in the
svening goes straight to the ftemple and accomplishes a 4l
darshan or visit for this purpose with the dust (&) of his journey
still on his feet. There is nothing formalabont such a visit.  But
more ceremonions visits may be paid. Two of these have been
recogmzed, the malhdpi/@ and the padyapirid. In the former the
mlgrim ponrs over the image the five nectars and usunally presents
offerings of considerable value, such as jewels. Owing to some
dissensions between the priests official permission for this mahapija
has now to be obtained. The padyupfiid 15 more common. [n
the course of this the pilgrim washes the feet of the 1mage, sprin-
kies them with sandal-paste and rice, throws a garland of flowers
round 1ts neck, waves hghted sticks of camphor ncense round it,
and finally lays a cash present” before 1t. Theimage is then decked
in its ormaments, and sweetmeats are offered to 1t. This baing
accomplished the pilgrimi proceeds to worship Rakmini, Here
he still has choice of forms of ceremomal corresponding to the two
recognized 1 the case of Vithobd, The details are in each case
much the same. It 15 {0 be noted that in 1873 various mnovations
were introduced into Viihoba’s worship owmng to the injunes in-
{licted on mm {on which ses following page),

The visit to the chief gods being finished the pilgrim makes a
circuit of the holy district” and salutes the deities at their temples.
‘Fhere are two recogmzed rontes, one longer * than the other.® Qnce
iz his life every devout worshipper makes the longer cireuit, over
seven miles. When he staysa day or two in Pandharp@r he makes
it g point to see the daily minstrations offered to the image as often
as possible, Nor does he neglect to feed a company of Brahmans,
farge or small according to s means, especially if his visit hasg
been a ceremonious one.  If his visit falls during the sacred sezsons
its closing scene will be enacted at the Gopalpiir temple, where the
pilgrims partake of a mixture of dried curds together in memory of
ke joint-meal by Krisna and the cowherds,

IB, G.ax. p 473

2 Dakshind.

3 Pradahshindg.

¢ Nagarpradakshing, town circuit.
® Dovpradukshind, god-cirenit,
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14. Vithoba's Calamity in 1873

On Sunday, July 20, 1873, while four or five Gosdvi’ mendicants
were emmbracing the 1dol Vithebd, one of them pushed it over and
ag 1t fell it broke its legs between knees and ankles. The priests
refused to divulge exactly what bappened, the local belief being
that the mendicant threw a stone at the 1dol because it did not eat
fruit which he had offered. ‘ Bat this 18 less likely’, says the
Bowbay Gazelteer, ‘than the story that the umage was thrown
over by a shove aither wilful or accidental.  To avoid 1nguiry and
noise the Baduvds silently drove out the mendicants and kept the
temple closed for iwoor three days. According to one story during
those days a new image was wsialled, but examinatior shows that
the present image 15 the old image patched af the break, il 15 said,
by iron or copper rods from within, Besides being mended the
image bas also been strengthened by a support from behind up to
the knee,'?®

Newspapers of the time epable us to supplement the above
record in varocus detaills, The Arunodayae pubhshed at Thana
atfirmed positively that a stone was thrown, while a Bonihay
correspondent after carefnl investhigation wrote io the Jndu-
Prakash that the stone thrown was the size of a cocoanut, adding
that 2 new idol of Vithebi was erected zs mnearly like the old one
as could be made, but dissinnlar in important respects which he
mentions.

How terribie the presence of a broken 1dol at Pandharpir roust
have seemed will appear from a few sentences by Mrs. Smmclar
Stevenson: ‘ If in the process of time the ear or nose of an 1dol,
or any of ifs limbs, gets broken or crumbles away, the beliof 15 that
the spirit of the god escapes through the opemng thus made. . . .,
One of the most1lluminating ways to study idolatry sympathetically
and scientifically is o waich what is done with a broken1dol’.? In
Vithoba’s case, if was no mers ' crumbling away’ but a violent
attack npon hun resuliing 1n grave injury,

A sure index to the gravity of the affair is supplied by & secret
meeting of the temple priests and the resclution they passed of
which the following 15 a rough translation: ‘This affair must not
reach the outside world, for we bave already many foes and this is
& most eritical occasion. Therefore without cornplete unanimaty
we cannot possibly preserve secrecy. KRemembering then our
ancient ancestors, let us mwake no more ado but all pull together and
reseat Vithobd on bis throne. Putting aside our differences regard-
ing temple-rights let uvs labour with one accord, for we are ali
dependent solely on hum. Al wranghog at the time of worship
should cease forthwith and we should all toil with one end in view.
When people come to offer sacrifice we should ask of them gifts

1 See second footnote, p. 6.

2 B Vol xs, po 423,
8 The Rifes of the Twiee-Born, pp. 415-6.
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only in accordance with established rufes, gladly accepting what is
gladly given. Whenever Vithoba 1s worshipped arrayed in his
ornaments, ail must be present, each doing service strictly accordimg
to his hereditary right.  This resolufion 1s passed unanimously and
our earnest request to all Warkaris and theur followers is that
they read and carefully ponder over if, and that without fail they
smpart wisdom to the common people by pointrng out the advantages
of coming to Pandharpir” The cnsis thus led to self-reformation
by the prigsts and a consolidation of their ranks,

Needless to say, confusion reigned supreme not only in Pandhar-
piir but thronghout Maharashtra, for 1t was found unpossible to con-
ceal the fact that so grave a disaster had bappened in the holy city.
The iconoclast himself spread the kvowledge, for he wenl about
bragging of his deed until the angry citizens, two days later at 7-30
i the evening, set on him so furiously with cudgels that he fell
senseless and the police had toremove him to hospital.  Others were
arrested on suspicion but released on a secunty the next day
owing to lack of evidence, How deeply Mahiirashtra was moved is
clear from the newspapers of lthe time—Indu-Drakiish, Avuno-
daya, Berdar Samdchir, and the Dnyfnodaya. One Hindd
gentleman wnting to the proprielor of the first-mentioned paper
gave expression to what must have beern a widespread doubt
“With broken leg how could Vithoba any longer be viewed as * gelf-

existent ’ as indicated in the favounie ierm apphed to hum,

swavambhit '} And among the Warkams, the imnermost sect of
Vithobi's devotees, thers was a wailing as if & member 1n each
family lay dead.?

15. DPilgrims, Missionaries and Indian Reformers

Writing in The Indian Aunfiquary for June 1882 {pp. 149-156)
the Rev. Dr J. Murray Mitchell gives an mteresting nccount of
a visit to Pandbarptr o winch he reports that 1o conversing with the
people and m preaching he met no bitter opposition, many express-
ing a desire to hear him agamn.  The mental state of the pilgrims
ig 1llustrated by tbe following typical conversation. ' You good
friendsare very much 1m earnest. Some of you have come 608
miles to this festival, The expense, the labour, is very great; the
risk to Iife not small; for vou all know how frequently cholera
breaks ouf at these gathenings., You expsct much from this pilgri-
mage. How sad if you do not gel what you want; but what do
you want?’ ° We bathe in the Bhimi, and gaze on the god; and
so all sin is removed, and much nighfeousness acguired’, was the
asual answer. ‘ Are you sure that bathing in the Bhima washes
away sin ' Why, whe doubts i¢? have not I come hundreds of
miies to be purified se P Dr, Mitchell reports perpetual confusion

1 Dny@nodaya, Voi. 32, July 31, 1873, pp. 243~7, 231-2; August 7,
1873, pp. 237-9; Vol. 71, Avgust 1, 31912, pp. 243-4,
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between the material image and an unseen Vithobi, * Vithobd ’,
said one of the hearers, 1s aimighty and ommpresent.’ °lg
he in your own willage?’ ‘To be sure.’ 'Then why travel
hundreds of miles to see him here?' “Ah! but this 15 & special
Vithoba; thisis a swaymub?m image.” * Well, but 151t the image,
or the delty, you trast 162 ' " The deity.’ ‘The doctor made efforis
to discover whal precise meaning was aﬁi%eé to the phrase heard
continually, that the waters of the Bbima ‘ washed away sin.’  The
pilgrims helleving that the gult of sin was removed, to discover
whether they held that thewr hearfs were purified questions were
put. | Uniess our hearts are punfied, said one man, there 18 ittls
good 1 our comung hers’, But did experience show that they
were purified? On one or two mambamning this, they were easily
stienced by proverbs current all over India about those who go on
pilgrimage generally coming back worse than Dbefore. ‘ Vit
Benires thrice’, runs one Marathi proverb, ‘anr} you hecome a
thorongh scoundral.’ So the doctor asked: ‘When a pligrim
visits Pandharpdr, doeq he nol vsually carry home a load of prde
and self=concest 77 © Too often,” was the r&pky "Has he then got
any good by bathing in the Chandrabhaga?® ‘Very hittle. © Has
he not got harm 7 * Perhaps.’

A simlar impression was leflt on the mund of an Indian Reformer
belonging te the Bombay Prarthund Sami) whose visit to Pandhar-
piir on June 26, 1920 we have already referred to. Tle writes as
follows: ‘Oge cannot avowd ihinlung when he sees thns vast
humamty on Ashidhi Day 1 Pandharpur. . . . that people do
not get true spiritual benefit,.  After all it 15 a rehigious feast which
aflects only the ouisile. The hearts of the devotees are not touched
and their Life 18 not renovated. The pugrim does not leave the
place morally or spirttually transformed e thinks his sins are
washed away, but he has no determination not to err again.  How
to preserve thus valuable asset of bhak#r and make 1t spiritual 1s
the problent to which the thoughts of 3 Bribmo naturally turn
when he sees this religious feast.’!

6. Government and Pilgrim Festivals

In the essay on Pandharpiir referred to above, Dr. Murray
Mitchell writing 12 1382 showed the grave need of public control in
connection with the twe great aomual festivals, The crowding of
the worshippers into Vithoba's small apartment often rasulted in
women being injured in the crush, sometimes they were subjected to
indignities, sometimes had their ornaments torn off, A thoughtiful
Eaghsh magistrate had ruled, a few years befors, that as far as
posstble, men and women should be kept separate on the great day
of any feast, Even go, the scene was ons of terrible confusion, the
unutierably filthy condition of the town making one of the doctor’s
party seriously 1ll. On another occasion cholera broke out, and they

1 Subsdh Patrika, Inly 18, 1920,
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had to minister {o the bodies as well as the souls of the pigrims.
Happily, however, * Pandharpir has deveioped mntoa decent-looking,
clean town, with a plentifal water-supply.'*

How this mmproved condstion of affairs 1 this great pilenm
centre has been brought about and how 1t 15 shll majniained
appears from the annual Government reports on the Ashadhi
Festival. In the report from the Collector of Sholapurto the Com-
missioner, C. D, .dated the 1ith November 1919, we are told
supervision was exercised as usual by the Collector, the Distnet
Deputy Collector, the District Superintendent of Police, and the
Deputy Samitary Commussionsr, the Sanitary Commuissioner also
encamping at Pandbarpir durimg the Fair. In addition to the
ordinary police stationed at Pandbarpar, a force consisting of one
Inspector, eight Sub-Inspectors, six jamadérs, twenty-three Head
Constables and one hundred and thirty.-five constables from other
parts of the District were drafted wnto Pandharpir.  From other
districts also detectives were called 13 to watch thewr own local bad
characters. Samifary arrangements were completed m good fume
before the Fair m a way reported to be ‘very creditable to the
Municipahity. Onpe hundred and thirly-eight extra bhangls and
one Samtary Inspecior were employed by the Municipality, who
had arranged fo stock sufficient quantities of disinfectants freely
used during the Fair. Watsr-supply was adequate. Ten men
were appomted fo prevent waste, and only oz ons day was
want of water felt in places of high levels. The usual precantions
of closing step-wells, and of treating all wells on the pathlii routes
with permanganate of potash, were adopted. ‘The pslgnms as
usual took river-waler 110 spite of advice from the police.” The
medical arrangements showed {wenty-eight Sub-Assistant Surgeons
employed on special duty., There was no indigenous cholera at
Pandharptr, but it broke out with the Alandi pFlkAT and thus
infection was brought to Pandbarpir, a few cases from Nigk,
Jalgaon and Umracti also bewng imported. After the big day t}xe
cholera cases were almost confined to the followers of the Aland:
Pk, and three Sub-Assistant Surgeons were sent with the palhhrs
of Dnyanobd, Nivritéinath and Tukiriin for two marches of theywr
return journey, The HMindid division of St Jehn's Ambulance
Prigade attended the Faiwr as usual and rendsred great assistance.

17. The Disastrous Pilgrimage of the Last Peshwa

It would have been strange if so famous a religious centre as
Pandbarpir was for probably a thousand years ® had not figured in

I The Indian Asntiguary, Vol. xi, 1882, pp. 153-6.

%' In the thirtaenth century Vitihal was already 2 god of long standing, . .
The general workmanship of the image is earlier than the mediasval Raijput
style of the Anhiivad Chaualukyas {943-1240}, ... or the Aymer Cholhans
{685—1193), The dress and ornsment of ithe mmge belong ta . . . probably
not later than the 5th or Gth ceniury after Christ,” Thiz mmage of Vithebi
resembles sculptures 'of the 4th century’, B.G. Vol ax, pp. 420, 424, 430
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the historical vicissitudes of the country. Within the walls of
Pandharpiir, a stone’s throw from Vithobd's temple, Vithobd's
devotees who were for the time bemng residing in the sacred enclo-
sure, 10 1815 committed a foul murder. This murder of Gangadhar
Shastri, the Galkwar’s agent at the Poona court, effected with the
comphaty of Trimbak)gi Dengha, the favourite of Bajirao the lagt
Peshwi {1796-1817), was one of the chuef causes of the downfall
of Maratha rule. The official chronicle runs: ‘Gangadhar Shistri
had gone {0 Poona under British guarantee to settle some money
disputes between the Gaikwir and the Peshwa, hut finding his
efforts fruitless he had determined to return to Bareda and leave the
settlement to Brinsh arbitration. This disconcerted Bajiao’s
plans, whose real object was to arrange a union with the Gaikwis
against the English, and he and Trimbakji after much persuasion
induced Gangadbar to stay. In July {1813} Bijirao went to
Pandharpir on a pilgrimage and took with um Trimhakji and
Gangadhar Shastri, On the i4th of July the Shistri dined with
the Peshwi, and in the evening Trimbaksi asked him o Vithobd's
femple where the Peshwi was, Gangidhar who was unwell
excused himself, but was pressed by Trimbak)i and went to the
temple with a few uparmed attendants, After a prayer to Vithobid
he falked with Trimbakji and then went to pay bis respects to the
Peshwi who was seated mn the upper verandah of the temple and
treated him with marked attention. When the vzt was over,
Gangadhar started for his lodging 1n high spints. He bad scarcely
gone 300 yards when he was attacked in the sireet by assassins
hired by Trimbakii and was almost cut to pieces’®. The treacher-
ous murder of z Brahman n the holy aity, the proved guilt of the
Peshwil's representative, the mtrigue and duphcity of the Peshwi
himzelf, the assassination of ope for whose secunty the British had
pledged themselves, these things led on to war and the issue was
only determined by the complete defeat of the Peshwi's army on
the battlefield of Kirkee, November 5, 1817,

Having thus acquainted ourselves, in cur introductory chapters,
with Tukirim’s land and people, with {he religion of his day, and
with the city he bas made famous mn lis verse, let us now enter
upan our study of the bhrakts poet himself a5 far as the biographical
malerial af our disposal will permit.

v 8.6, Vol. xx, pp. 484-3.,






THE PRIDE OF KNOWLEDGE X

Though I'm a man of lowly birth
The sainis have magmfed my worthb.

And so within my heart to hide
Has coms the great destroyer, pride.

In my fond heart the fancy dwells
That § am wise and no one else.

), save me, save me, Tukd prays;
Spent Like the wind are all my days

WITHIN MY HEART

i know no way by which

My fath thy feet can reach
Nor ¢’er depart.

How, how can 1 attamn

That thon, O Lard, shalt reign
Within my heart®

Lozd, 1 beseech thee, hear
And grant to faith sincere,
My heart withun,

Thy gracious face o see,
Drving afar from me
Deceit and sin

O come, I, Tuk#, pray,

And sver with me stay,
Mine, mine to be.

Thy mighty hand outstreich

And save a fallen wretch,
Yea, even me,

GOD I8 QURS »

God {3 onrs, Yea, 0urs 18 he,
Som? of sl the souls that ba.

God {5 nigh withont a doabt,
Migh to all, within, without.

Ged 18 gracions, gracions stiil;
Biery longing he'll Fuifil

God protects, protects his own ,
Sinife and death he casteth down.

Kind 12 God, ah, kind indeed ;
ki he will guard and lead.

! Translased from Tukarim, P.M.S., pp. 77, 62, 73,



Chapter IV

The Biography ef Tukaram
Preliminary Considerations

With regard to the date of Tukaram’s birth there is a difference
of opinicn, some Marihi authorities holding it to bave taken place
in 1598, others in 1388, while other schools hold to 1577 or 1568,
We however may adopt the tradibonal dale of 1608 based on
Mahipai’s record, uniil better available evidence pomts to the
contrary.‘ This means that Tukiram Bolhoba Ambile ® was horn
the same year as John Milton. If Milien’s mission was to herald
the golden age both of Enghsh Protestantism and English literature,
that of Milton’s contemporary, Tukérim, was to give expression to
the protest of India’s hearf agamnst the Hindi scheme of things
which had reduced religion to a philosophy and to express that
protest 1n verse that was to become dear to Indian prince and
peasant alike. Tukarim’s valus, therefore, in the words of Prof.
iW. B. Patwardhan of Poona, is that of * a poet-saint who lived and
moved jost when Mah#rishtra was in labour over the birth of a
new spint. A new life was sturing the hearts and a new warmth
was felt 1n the blood that surgad 1n ths veins of Mardthis of the
tume and it may be that non-Indian students of Mardthd history
wili discover material here to estimate the under-current of thought
and feeting of the Maharashira of the sixteenth and the seventesnth
centary .} In the happy simile of Dr. Maclschan, Tukiirim is ‘the
Robert Burns of India’!

In writing any biographical account of Tukiram we are confronted
with two serious problams. The first one arises from ths fact that
the existing Marathi ‘Lives’ of Tukiram are indehied to one
authority. Up to the present hour indesd (1921) almost all the
avaiable information concerning Takdrim’s life comes to us from

1 See the Mardthi discussions in L. K. Pangarkar's 8.7.C., {1920) pp. 7-48;
in the Viuidh Duydn Vistdra, September 1920, pp. 105-¥14, and January 1921,
pp. 25-36, and in Newa Yage, March 1921, pp, 137-0, summarzed p. 76 below.

% ‘Moré’ 15 the farmuly surname given by some authorities sacluding Sir
R. . Bhandarkar {V.S.M.R 5., p. 92). Thisi1s {raceable to the bakhar
of Rimdss whose authorty n & matler of this kind cannot be regarded as
agual to that of the official recordr of a Nasik priest who used to serve Tubfrdm
and his descendants on their visits there and whose records give the signature
of Tukirim’s son Nardyan with ‘Ambile’ as the fanuly surneme, © Mors’
being given as that of the family lmeage (8] Sa»., p. 172, footnote 2).

# L I, Qctober, 1910, p. 114,

4 1 I, January, 1913, p. 173,

.
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that same source, Mahipat:, the famous biographer of the Maratha
* saints’ who wrote & century and a quarter after Tukdram’s death,
It 1s true that some of these details are confirmed by other sources,
but ir the main we are depended on this one authonty. The
other difficulty referred to concerns the fact, admitted by Hindd
mographers and commeniators {see below}, that Mahipati, on whom
we are so dependent, has interwoven with hus story much that 15
obwvionsly muraculous and legendary. In view of these facts it seems
besl to divide tins  biographical’ chapter regarding the poet and
saint who marks ‘the era of the efflorescence of Mahirishtra’s
people’ into three distinct parts: I. The Value of our Sources; I,
the Probable Biographical Facts; 11I. The Legendary Additions.

1. The Biographical Sources
t. Fact and Tradition in ‘Lives’ of Tukaram

Prefixed fo the standard Mariithi edition of Tukiirim’s poems
published by the Indu-Prakiash Prees, 18 g blc%raphlcal essay by
Janirdan Sakharam Gadgil where 11 15 stated: " The biographer’s
task, in writing a faithful hfe of any of the guiding spints who
their time influenced the Hindd nation, 18 extremely difficult. The
idea of recording events faithfully for the information of after.ages
never existed in the naton. ‘Whenever the mnfluence on the
succeeding generations of any of the important personages has been
great enough to induce somebody to write his biography, the ten-
dency towards deification has been so great, that the little of real
avents that bas descended by tradition has been mixed up with
fable to such a degree asalmost to defy all attempts at separa.
giom . . . . . What bas been aimed at, therefore, in this
notice, 15 fo bring together the several passages m the following
collection beanng on the peet’s life, limking them together by
the hght furnished by the mvthological account of Mahlpatl *E

In the above observations there are three phrases nsed—' the
tendency towards deification,’ ‘tradition mixed up with fable,’

* the mythological account of Mahipat: -wwhlch when joned by a
fourth at the conclusion of the same essay, ‘the legends of Makipat:’
{lbud. p. 32), give abundant reason for caution 1z reading the
MarithT ' Laves® of Tukirdm who 1s *par excellence the poet of
Maharishtra.'® Should the verdict in the Indu-Prakish edition
of 1869 be challenged as out of date, a simular verdict by Prof.
Patwardhan m Apnl 1912, may be more readily accepted. He
says: - We have, i the first place, no anthentic and properly sifted

t Dr. Mackichan, I, I, Janvary 1913, p 165.
2 Poems of Tukdrant, I.P edition, Vol I, p. 2.
5 Dr. Mackichan, LI, lanuary 1913, p. 173
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account of his Ife. There 15 a mass of legends and {raditions
that have gathered round Tukdrdm. These are impletly behieved
m by those who are avowedly Tukoba's followers, and equally by
those who, though not followers of Tukobi’s school, are mnocent
admrers of everyihing connected with the saint of Mah&rishtra.”
Again he says® ‘ As in the case of Tukdrim, so in that of Namdev,
I have to sound a note of complaint at the outset, There 15 hardly
any authentic information available as regards s Ife and work,
Mosl of the accounts thal have come down to us are vitiated by
adventiticus matter muxed up with and added o the little that 1s
genunte history. 1t 1s everywhere the same old story ; miracle and
wonder-working have obscured the field. Take any of the sant.
poels of Maharishira from Dnyineshwar . . . ., his hie-story 15
shroaded with mystery—Indden behind a dense overgrowth of
superstitions fradition and fantastic mvention. In the case of
Tukiariim we had at least some facts of lstorical accuracy to start
with,” On the other hand, ‘it 15 a great rehef,” says Dr. P. R.
Bhandarkar, ‘to find Tukirim workiog no nuracles, ‘Tradition has
credited lim with having performed many, but he personally does
not lay clam o any.’”

2, Tukaram’s Biographer: Mahipati

Whe wus this Mabipaly, concerning whose poetical accounts
of the Mardthd samts the late Merathi Chnslian poet Nardyan
Wiaman Tdak once said thai they 'remund one of Foxe's Bool of
Hartyrs'?  And what led Mahipati to wute the “hves’ of lus
commfry’s samts? Born m 1713, from hjs sarhiest days Mahipati
gave proof of a rehgious temperament. At five years old he
jouned a company of migrims to Pandharpir, and from that time
made an annual pilgrimage to the great shrine, On hus father’s
death he succeeded him as kulkarnt of Tiharibid but soon resigned
Government service becauss the Mussulman jé#ghirddr who was
his superior forced him to work when he {Mahipat:} desired to
pray. Leaving hie $7j2 and carrymg oui the order, he told the
jaghirddr when he bad completed the task, ‘1 bave obeyed your
command, buf no more of thus’. He had learned that he conld not
serve two masters, the State and his god, so he laid lis pen at
Vithobi's feei, devoted himself 1o Vithobd’s service for ever, and
vowad that neither he nor any descendanl should ever again serve
the Stale, 2 vow which was kept for geneiations. One mght
Tuk&rdm appeared 1o Mabipab 1p a dream and bade bum wrife the
hves of Mardtha bhakias., Yie began the BlRakic Vijdya, his

FI L Apnl 1912, 18

LI, Apeil 1913, p. 1L
7

1
2
3 Two Masfers, Jesus ond Tuldidm, p. 28,
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chief work, fimshing 1f m A . D. 1762 or 1763, Its completion
was anticipated by s Sauta Lilampita \n 1757, Katha Sdrd@mpita
was fimshed in 1765 and Bhakta Lilgmypita in 1774, His Sania
Vijdya was mmcomplete when he died in A, D, 1790, ' His life of
Fukirim occuples iwenty-one chapters n all, five 1 the Bhgkia
Vijaya (48-52fand sixteen i Bhakia Lil@myrita {25-40).

We have already quoted one Enghish critic’s estimate of Mahi.
pati’s hterary ment (see pp. 20-1). Another, Mr. C. A. Kincaid,
affirms: ‘ Had Mahipat: used 2 hnguistic medinm more widely
known than Marithi, he would bave ranked high among the
world's poets. Even a foreigner can appreciate the easy flow of
his stanzas, his musical rhymes and above all s unrivalied
unagery.’* One of the greatest nseds v Marathi hterature to-day
is a cntical investigation of what have been called Mabipat’’s
' legends of mediaeval bhakfas.’®

3+ Mahipati an Honest Author

America joins i this chorus of praise from foreign critics
concerning the author of the Actfa Sancforum of the Marathas,
We are indebted to Dr. Justin E. Abbott of New Jersey,
Uinited States, and formerly of Bombay, for the following critical
notes. They reached us on different dates and we give them as
we received them, {@) and {h) respectively, to whick we add a
paragraph {¢}.

(@) * Mahipati’s account of Tukardm is almost the sole source
from which the different Marathi “lives of Tukiram » draw., The
question then is: Is Mahipats's account true to facts? TFaldirim
died 1n 1649 (traditiona! date}* and Mabipati wrote his account in
1774, or 125 years after Tukaram’s death. Not very long, but long
enough for legends to grow. 1 regard Mahipati as an honest writer,
that he used honestly the material at his disposal. He was not
a “higher gritic ”’, but used as truth whatever came to him in the
form of MSS or oral tradition. I think Lcan produce convincing
evidence of this honesty. e bad evidestly & good hbrary of
manuscripts. [ have the names of some he possessed, or was more
or less familiar with. I find this list inlig own writings, Bu
as poet he avows the principls of expanding the facts at his disposal
“as a seed expands into a tree.””  This 1s indeed a habit of Indiar
poets.

? Sge M. Sar., pp. 378-388 for biographical detarls.

¥ Tales of the Saints of Pandharpur, pp. 3-4.

3 L. §. Sedgwick, J.R.4.5. Bo,, Vol 23, No. G5, pp 127-5.

4 The brackeis are our own, as vanous dates are held by scholarg-164
1649, 1650 and 1652 + sen our note ab the end of the list of dates, Part IL
p. 77
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fWhat MSS or what oral tradition did Mahipati use ¥ This
is as yet an vnsolved problem, with this exception, that a few
sources are known, Among the MSS5 he uses are the Abhangs
by Tukarim’s brother Kinhoba (see Bhakta Lilamyita, ch, 40.
198 and following) and abhasngs of Rimeshwar (Bhakta Lilamrita,
ch, 40, 209). There 15 also now published Nilobd's Gatha, Niloba
was a diseiple of Tukiram's! He grves some account of Tukirim,
and Mahipati knew of Niloba, so probably knew of s abliqsigs
(Bhakta Liiamysta, ch, 40, 238.) The last part of Mabipati’s chapter
40, which describes Tukéirim’s = ascension,” mentions many 1nd:vi-
duals who must have passed on lothe next generation their knowledge
of Tukiram,

Tt stili remains true that all moedern accounts of Tukirdm’s
life are to be fraced to Mahipati as the praciically sole source of
information. Perhaps some time Mahipati's sources will be beiter
koown,

‘This being so we cannot now know what are facts and what
are fiction in Mahipati’s account. It will not do merely to deduct
the mamfestly legendary, and cali the balance facts, as seems to be
the general practice. The only honest way for any modern wrster,
is to give Mabipati credit for the account the writer gives, and give
it as Mahipati gives 1, legend and all, leaving 1t to the future, for
possible discoveries, to seitle what are the real facts of Tukirim’s
ife. Much of Mahipati's account may he facts, but I think events
in Tukaram’s life should not be recorded as facis until they can be
substantiated from other and earlier sources.’

(6) *As I have before remarked I regard Mahipati as an honest
kistorian, ¥He wrote from books before bum, and from oral tradition,
He anticipated the charge that he drew from his own imagmation
and saysin Saniz Lildmpita (1. 67-69): “* You will raise this doubt
in your mind and say: You have drawn on your own imagination,
Thisisnot so. Listen, Great poet-saints have written hooks in
many languages. It 15 on their authority that 1 write this Sante
Lilgmyita. 1f I wrote on my own authority my statements would not
be respacted, The Husband of Rukmini is witness to this, who
knows all hearts.”

‘In Bhakta Vijaya (1.37) he says: “ You willsay I havecompiled
this hook on my own authority. This indeed is not so. Hold no
doubts in your minds,” He then quoctes Nibbiji and Udhavcehid-
ghan as authorities : ' Joining these two together, Bhakia Vijdva
was begun* {1, 39). Tor a list of saints with whose names and
books Mahipati was familiar see Bhalkia Vijaya (1. 19), Bhalkita
Vijaype (57, 169-201) and Bhakia Ltldmyita, chap. 51, where there
are 127 saints mentioned by name.

* His story of Dnyiineshwar in Bhakta Vijaye (chap. 8) he took
from Dya@ndevachi Adi {Dnyindev's Origin} by Namdev. His

b A posthumous distiple: see sect. 4 (6). p. 73 below.
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story of Mirabat m Bhakte Vijgve (chap. 38} he took from
Mirabaiche Chariira {Life of Mirabal} by Namdev. His story of
Gora Kumbhar 10 Bhakta Vijaye (chap. 17} he tock from
Goraba Kumbhardche Chariira (Lafe of Gorobi Kumbhir) by
Namdev.”

‘So far as evidence goes he copscientiously used his seutces,
as an honest recorder of what he believed to beirue. If he expanded
meagre statements into fuller detail 1t was not to add facts but to
give & fuller understanding of themm To nse his own words he
" expanded facts just as a tree 18 the expansion of a seed.” By
ts 1 understand that he embellished but did not add imaginary
accounts, that what ha wrote he felt he had good avthoriy for,

‘ The faithfulness of Mahipat in recording the traditions received
by him, either through books or oral sources, does not ensure the
truth of those fraditions, whick must be established on other
grounds, but 1t 15 satisfaction that one can depend with good assu-
rance on his honesty as a writer, and that he did not draw on his
imaginailon mors than he felt necessary for poetic reasons.’

{¢) In addition to the above from Dr. Abbott on the honesty and
trustworthmess of oor chief anthonty, Mahipati, we shall do
well to note a stnking lustration of Mahipat's candour as provid.
ed by his faithful accouny of the attitude adopted towards casteby
one of his Brahman ‘samts’. Dr. Sir R. G. Bhandarkar has
pointed out that Mahipat makes ‘one of his Brihman sants
declare that there s no caste among devotess of God and repre~-
sents hum to have drunk the holy watsr given to him by a clidmbhdr
or leather-worker'' That Mahipat:, a ' Rigved] Visistha Gotri
Dedasth Brahman,' 2 should have fauthfully recorded that another
Brahman winked at caste in relation to religious matters and
should have portrayved him as receiving water at the hands of one
of the lowest of India's oui-castes is a remarkable lustration of
Mahipati's honesty as an author. He sometimes even ravises an
zarhier account of his own (see footnote 2 on sect. 15, Part I1).

4. Souwrces Earlier than Mahipati

What are the possibihties of substantiating or correcting Mahi-
pati’s account * from other and earhier sources'?

(1) T st and most 1mportant of all we must never forget the
rich mine of wformation m TukirEm’s own autobiographical poems,
the investigation concerning which we leave until the chapter on
Tukirim’s Autobiography (see chap. 5, Part 1),

{2} Next 10 real value come the abliasigs of Rameshwar
Bhatt, a lsadmg disciple of Tuliiram’s referred to 1in the notes from
Dr. Abbott on the previcus page as one of Mahipat’'s own sources.

t I L, April 1914, p. 26, 2 M, Sar,p. 378
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The :mportance of Rimeshwar Bhait 1o this connexion 15 three.
fold; (a} as baving been used by Mabipah we are able to test the
accuracy of the latter, (b) as baing one of Tukarim’s own circle
we have invaluable contemporary data, and (¢} as formerly keenly
hostile to Tukiram, and then his follower, he 13 1n himself an
abiding testimony to the influence of Tukirim’s character and
work in the poet-saint's own hifetime (see sections 29-30, Part I
of this chaptes.

(3) A tbird source 15 provided in a short Iife of Tukdrim by
his grandson (son of Tukirdm’s own son) named Gopil Boa.!

4} Another of Tukdrim’s 1mmediate disciples, a woman
named Bahinabai (1628-1700}, whose Marathi shows ber to have
had some hterary ability, dictated her autobiography fo her som, *
Among other things she confirms the incident concerning Mumbaii
(see sect. 31, Part 11, present chap.} whose bouse she occupied
but from whick she says she was expelled becaunse she attended
Tukiram's kirtans. Not only does she confirm the account of
Mumba;i’s hostility to Tukirim but she gives the namas of some
of the leading personalibies in Tukidrim’s circle, including that of
the Patil (chief village officer) and others, *

(s) In 1674, only a httle more than twenty vears after
Tukiram’s death, there was wrnitten & book on Keshav Chaitanya
Sampradiya by one named Krishnaji Bairdgya. Thus anthority is
quoted by name and hus facts are given n detail by one Niranjan
who supplies from this scurce priceless mformation from which we
come to know the succession of gurus—Kesbav, Raghav and
Babiji—eading up to the ‘call’ of Tukarim. It was from the
last of these that Tukarim says he obtained in a dream s guru.
manitrae * which not only mitiated him fnally into Mindwism,
investing him with complete authority, but was felt by him to be a
divine affatus marking out his future carser. The fundamentally
important dates of thig crucial spirstual experience and of Tukiram's
birth itself are regarded as being settled by this ancient authority,
which takes us back to a source nearly a cenfury eariier than
Mahipati, *

(65, Almost equally ancient 1s Niloba of Pimpalner, one of the
most famous of Warkarz leaders, the priest (foshi) and revenpue
officer (kulkarni) of bis ancestral Sirur in the Poona district, who
bas left abhangs descriptive of Tukirim dated no iater than thirty
yvears after TukirAm's death. From his * Life’ which Mr. Pangar-
kar bas borrowed from descendants and examined, it appears
Niloba was born after Tukirdam died, that he saw Tukirim in a

1 M, 8@r, p. 186 footnote,

2See ' The Auatoblography of Bahinabai' in Marithl pabhished by Mr,
Dy V. Umarkhidne (Chitra $hais Press, Poona) and an English Note on this in
the Dynanodaye, March 10, 1921,

M, Sdr., pp. 242-5, 193, and L. R Pangarkar, 8.7.C., pp. 468-74,

* Sea sect. 22, Part H of this chapter, and Myzamday's wiew given there,

5 M. Sdr., p. 190, note 1,

10
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dream about 1675-80, healed the Parrl (chief village officer) of
Pimpalner, on gomg to Iive there received the honours of a s@dhue,
gave up secular service because it interfered with his devotions,’
and wrote a GFih& of which 1551 abhangs are published, many of
ther, especially Nos. 869--890, beimng written in praise of Tukarim
and s k¥rtans, thus confirmmmg Mahipatt’s parrative of nearly z
century later 1n this important matter.”

Some authorities would add a seventh source other than Mahi-
pati~~Naraban Malu, author of Bhakéi Kathamyita, who wrote
fifty vears later. ' Ha must, however, be pronocunced an utierly
untrustworthy guide though he has unfortunately been followed by
varicus Maratha writers.!

5. The Biography on the whole Trastworthy

How far then may the existing biography of Tukardm be
regarded as rehable? In view of Tukirim's picture of himseif 1n
his own moving poems, the contemporary evidence of his own
discipler, the record of a by no means distant relative, and the
imporiant testmony surrounding his gurwamantra, we are justified
v beheving that while there is much unsifted tradition, ‘miracle
and wender-working,” Mahipati’s interesting account has a solid
substratum of historical accuracy. As far as we can test his
sources he gives us a large body of fact on which we can safely
rely. We are corfirmed in reaching such a conclusion when we
learn that Mahipati went, for example, to Tukarim’'s own des.
cendants and obtaived from them what evidence he could,’ in one
case Information concernimmg the facts of Tukérim’s youth and
early manhood between the agesof 13 and 21, at which age and
duning a severe famine Tuliirim’s father died. Of thess and other
facts we bave independent confirmatory evidence. Our confidence
m Mahipat: 13 strengthened when we further discover that m
writmg his ‘hives of the saints’ he used the works of earlier
authonties with such discrimination that when he found any of
them not as informing or as useful as he had expected he la:d them
aside, e.g., Nibhiy, the Nigar Brahman of the late 17th century
whose Bhakta MalZ was of service when Mahipati 'began® his
Bhakte Vijaya, bat whom be set zside later because of hix
preference 1n favour of better authorities.®

1 See the parallel of MahIpais in sect. 2 above,

 See Bhakia Viaya, chap 56, 147-187, L.R. Pangirkar, S7°.C., pp
474«;2%200% The G&thE of Nilobd's Abhangs, by Trimbak HFari Awte, esp.
pE. .
B M. Sgr, p 391,

% M. Sér., p. 381,

* See M. 8ar., pp 37Z-4; on the whole guestion of Mabipat's spurces,
W. Sdr. pp 378-88 are worthy of careful study,
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With such a conclusion before us we are surely justified in
separabing the probable historical element in the material that has
come down lo us from whaté appears o be legendary, as we do
the two remamng parts (11 and I1II) of this chapter, always
remembeling, as the reader must, the possibidity of errorin the
results presented.  ‘Flus course we folliow, though Dr. Abbott would
hmimself prefer to have the account ‘as Mabipati gave it, legend
and all’, leaving the futare to settle what are the true facts of
Trkiram's life, We have however, adopted a compromise-—see
Part I1, thetabic (ype st the close of section 1, The Western
reader needs the additional reminder that even the probabie hiogra-
phical facts, 1z pait 11, are of necessity presented m that Hindd
dress with which Tukirim’s Hindd hiographer has clothed them,
Parts 11 and II1 beng in the form of iranslated excerpts from
Mahipati’s ‘blographical’ record in Bhakta Liamrita {(chaps.
25-40) and Bhakta Viigya (chaps. 48-52).



Il. The Probable Biographical Facis in the Life of
Takaram

f. Chief Events with Approximate Dates’

AL D,

1608. Tukaram's Birth {(see sect. 3 below).

‘This 15 the traditional dale, being the one adopted by Mahipan

i Bliakta Litamrita (cb, 28, 137-8) ; the late Janirdan Ramchandra
beld to 1588 ; the genealogical records at Debhfi and Pandbaipar
give 1598 ; other anthorines affirm 1577 ; while Prof. Rajwide, on
the basis of an aocient genealogy found with a Warkar: near Wai,
mamstains 1565, At present certainty 15 smpossible.  See Bhawe,
M. Sar., p. 194, note; Pangérkar, 8.T.C., pp. 20-32 ; Gadre 1n
Vierdh Dusdgn Visidra, Seplember 1820, pp. 105-114, and Bhide
in January 1921, pp. 25-36; also P, R, Bhandarkar, Nawa Yuga,
March 1921, pp. 137-6.

1621, Tukdram's father turns over to hitn the burden of the
business (see sect. 5).

1621-3 {care)  Tokaram 13 married to Rakhmabii and then
to Avalibii, otherwise called Jijabai {see sect. 8).

1625, Death of Tukfram’s parents and of his eldest brother’s
wife {see sect. 14).

1626. s eldest brother Sévajl becomes a sanyasi {sece
sect. 10).

1624, Tulhdrim 1esolves to pul aside lus indifference to
worldly affairs and to give humself to the management
of his business o company with his two wives and his
eldest son (see sects, 5, 7-8).

1629. Dusiness failure and bapkruptey. Begmning of a famme
{see sects, ID-11),

1630. Famine at us worsl, during which Raklimidbai dies
of hunger; death of eldest son, afier which, 1n utter
indifference to worldly things, he retires to Bhambandth
Hili and recewves & ' revelation * (sse sects. 10—11).

1631. Rebuslding of ihe temiple in Dcehi; conbinuovus siiend.
ance al Kirtans {sect. 13},

1632-5. ‘Tukidrim's call to become a poet {sect. 19); hs
recesves ihe guru-manira” (sect.22). Seehowever foot-
pote, sect. 30, for Pr, P. R. Bhandarkar's view.

1 ‘These dates are taken from the Mar2thf ‘Laxfe’ by Mr. L R. Pingarkar
{1920}, pp. 45-6, embodying the results of a careful disoussion of Tuksram
chronology. ‘We have added 1in brackets after each event & reference to our
own sections in the following Part 1T and a noie where we differ.

? ‘Wea have here taken a slighily cifferent order from Pangarkar in accord.
ante with what we believe to he Mabipak's order,
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1638 {circ) Tukdrim persecuted by Rameshwar Bhatt
and sustamed by a special ‘ revelation * {sects. 29-30},

1549 Tukirim's end.

This is the date given by Tukéirim’s grandson Gopal Boi aad
Mahipati in us Bhakta Lildmyita (chap. 40, 183) ; Mr. Pangirkar
adopts March 9, 1650; Prof. Rajwide holds to 1648, while Mz
Bhawe prefers 1652, On this difficult guestion, which with present
avalabie materal, is probably insoluble, see Bhawe, M. S&r, pp.
189, 186n, Assal Gatha, p. 13, Pangirkar, $.7.C., pp. 14-20:
Gadre in Viwdh Dnygn Vistgra, September 1920, pp. 103-114,
and Bhide w January 1921, p. 27 3 alse P. K. Bhandarkar 10 Nawe
Yugae, March 1921, pp. 138-9.

I the following narvative, foolnetes are given fo wndicate
where lines or paragraphs have been deleted, as belonging to
what the best authoritics would probably agrce are ‘legendury
additrons'.  These lhnes and paragraphs omitted from Part
1T are wnserted 1 Part I (° Legendary Additions’} of this
Chapter and anyone desirous of reading Mahipait’s story
conseculively may do so by followng the guidance of the foots
notes. Qccasionally this “legendary’ dress will be found clinging
even to the narvatioc ti Part I, Fn most sach cases we have cither
wtroduced Mahipatd's nane or the device of quobation maris
ar et of o specinl fooinote. In the last-mentioned the letier
"M vefers to KMakipati, and it 1s io be carefully distinguished
from " F and M wluch refers to Fruser and Maridthe's Transio-
tion of Tukaraw’s 'Poems, 3 vols, and from ‘3. Sar! winci
refers to V. L. Blawe's © Mlahdrdshtra Saraswat’,

2. Tukaram's Ancestry

CUur knowledge of Tukdrim begins with a forefalher swined
Visvambhara who wag o tradesinan at Dshd and at the same
time a devoui worshipper of Vithobi. He was a truthful and fair-
dealing man ;. his buminess throve, 3o he spast lns profits entertsn.
ing holy men and Bribmans who were bound on pilgnimage. By
nigbt he would assemble his nesghbours and sing the lives of Ram
and Krnisna ol all worldly nupulses died away m hem,

At length hu wus advised by ng mother to follow an old
custom of his fanuly and make the pilgnmage ta Pandbarptr.
He bstened to her advice, visited Pandbart, subdued his mind to a
frame of repentance, bathed 1n the Chandrabhiga, gazed on the
god and returbed howme filled with joy. After bis return be had no
peace for thinkmg of Pandhart, His eyes were for ever full of
tears, sobs choked his throat; he was like 2 miser brooding on ks
gold ora cow on her calf. So he returned to Pandbari and there {old
his distress. * Know you not that there is no place void of me even
for a moment ' was the voice he seemed to hear, ‘Wherever you
call upon my name, tbere assuredly [ am present.’
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Then Vidvambhara went home, but every fortnight he made a
pilgrimage to Pandhari, and after nine months, one night in a
dream he saw Hari! who said: * Vidvambhara, my friend, you have
made me your debfor, and I have come here {o stay with you’ So
saying, be vamshed, and® Vidvambhara took and set up an umage
vear the nver Indriyani; ther calling in Bribmans skiled in
vedic lore they performed the mstallation ceremony,” poured over
the image the panch@mrita® and arranged 1 1 sill, with a crown
and earnings, offered it food and sang 5 song of praise,

Visvambhara then begged of Vithoba that s famuly might
always serve him; and some time later he passed away leaving
behind him a wife Amabii and two sons, Har: and Mukunda.
His wife was a devour woman, who asked heaven for no worldly
blessings, and though she showed no 1nterest or special skill 1n
busivess, everything for a time went smoothly in ber house.
Amabai's two sons were worldly men; they persuaded her to
leave Delif, and soon after they perished i war. Sbe too lost
everything and one of her daughiers-mn-law burned herself with hor
husband's (Mukunda’s} corpse Her other daughler-in-law {wife
of Har:) had meanwhle given birth to a son, Vithoba, by whom
the faimly was continued.

3. Birth and Naming

The ‘fannly tree” gives us the names Vithobd, Puaddyi, S’anl\ar,
Kanhaya and Uolhubi sometimes called Bulhdsi, this last, whose
wife waz pamed Kanakdi, becomung the father of Tukiram.
Bolbobd spent twenly years 1 pilgrimages and other religious acts,
at the end ot which period he had three sons.®

For the birth of her second chuld, Tuhardm, hanskidl wenl lo
a lonely temple, and when she looked ophis face an ineredible
lustre dazzled her eyes, and she read in his countenance a rapture
of devotion and peace,

Twelve days later she took the child to the temple, laid it at the
faet Of Panduraty and asked that he mught be uvained. Recesv-
g the assurance that every blessing should attend him, she lawd
trms et 2 cradle and this cradie song was sung for g e

‘' Where the Hternal, the Undeveloped, the Vad ‘uf pame and
form rejoices, sleep there, O child of mme! Where "I am I’ and

! One of Krisna's names popularly understood to mean * sin-remover *

2When Visvambhara awoke, M, says, he called together all the wor-
shippers of Vishnn, and paymg no heed to scoffers and scorners, went with them
1n pracession, smging Hart's prases, to & mango-grove near Debd. They
fornd st pervaded by = wondrous fragrance coming from an 1mage of Pandu-
rafg with Rukmini beside him.

T Res Chapter 6, sect 1 on Tokdrdm's ‘Idolatry’ for the significance of thiy
ceremany which 13 called pran dratistha.

¢ The Panchdmyita 15 an anomfing by curd, nulk, hovey: ghee and sugar
bein§ ooured over all 1mages, both 1n temples and 1n Bidhman houses.

See sect. ‘1. Tukirdm's Birth ' 1n Part 311 of thag chapter,
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T am he' are heard nic more, wherse momsm and doghsm ate
ench half true, sleep there, O child of nmne! Where Knower,
nowledge and Known cease to exist, sleep there, O cluld of
mine ! On the place where the saints declare knowledge to be per~
fect kvowledge, the place where desire 18 not, 1n the home where
dehght 15 the soul’s own dehght, sethng there your heart, sleep
there, O child of mms! On the feet of Pandurang, where the
Undeveloped, the Unknowable, through his worshippers’ love has
ag<umed a form, setiing there your affection, sleep there, O child
of mine I’
Then she called the child Takaram.

4, Home Influences

Her husband never failed to worship the Lord of Pandhari,
and God gave wealth and children, ' the fruit of ancient merit.’
Three sons were born io them——Sdvaji, Tukaram and Kinhoba,
‘Their naturss were hke others but they were destined to lead
mankind to devotion and repese, Triends increased around them,
the Braihmans wedded themn with lavish outlay, and their mother
rejoiced. A son, A ton's wife, possessions, and a living husband,
these are what Hindt women dehght in and she had them all,
The Merciful One suffered nothing to go amiss with them,
While attending duly to their affairs they forgot not the highest
purpose of hife; be truly is severed from the world who never
says to ’mmsalf ‘It 18 I who do this.'! The samts, like other
men, carry on business but their feelings towards 1t are different,
The ignorant imagine that their own efforts bear frnit ang that their
own slall saves ihem from confusion. They are imprisoned m
therr self-concert ; but the wise are they who know that Goed® alone
acts. Such & one was Bolhoba. As the lotus grows 1 the pool,
vet no water clings to 1t; as the sun s reﬁected in the water-vessel,
yet 1t 15 not wetied; 8o the servants of God® live under the illasion
of the world and traﬁ’ic therein, yet they forget not Mim,

On Debi, the scene of Tukirém‘s early home-life, see pages 5
and &,

5. Tukaram enters Business

When Bolhobs grew old, he called his eldest son and bade him
take charge of the business. But Sava)i, when he heard his father's
words, and looked at the stock and ledger, fell at his father's feet,
and declared that he abhorred the world and its ways.

The father then turned to Tukdrim, wbo accepted the task, and
won praise from everybody by his management of the busmess.

! M's word 13 Har, a name of Vishna {see footnote I on previous page),
¥ M’s word 18 Vishno,
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His father’s mind was at peace and fora few years Tukarim appears
to have prospered. But grief follows joy-this 13 a truth mme
memorial ; darkness follows day ; scarcity fellows a good harvest:
sickness good health ; and so it was with Tukdrim. His father and
mother passed away. Savaji's wife died and SavaT became
a religious mendicant: be subdued the fesh and attaimed
to happiness and peace. Tukéram found himself losing money
1 the business, his capstal disappeanng hke clouds 1 summer.
But he felt his duty as head of the famly and he made
every offort to succeed. He toiled day and mght, loading the
bullocks with his own hands, endunng heat apd cold and loss of
sleep. He raised fresh capital and started new transactions; but
he made no profit.* All the iime, however, he dealt with his
customers honestly; he never gave anyone short measnre ; he never
uttered a falsehood ; Hart's name was ever on his lips; and his
actions towards all creatures were compassionate.

At last all his own means were exhausted, His friends met and
set him op once more with 2 little money. They also offered him
their advice: ' Day and night you are crying on Har'’s name, this
is what has rained you. A devotee of Vishnu cannpot thnve i the
world. OQur fathers always said 50 and now you know it 1s frue;
you have brought yourself to beggary, His wife added her com-
plaints. Stll Tukirim called on Han’s name and still misfortune
followed lim. Mahipati adds: * Héri was trying to see if Tukiram
would give him up.’

6. The Fallen Sack and the Sympathetic Stranger

Ore mght as he was travelling 1n the way of business, his com-
panions having gone on ahead, a dreadful storm fell upon hun, a
storm of wind and rain and lightniog, and he saw beasts of prey
around, Then his sorrows broke forth and he cned: ‘The filthy
world! I have embraced it! Hence my troubles! My father s
dead: my brother has abandoned everything; I am bankrupt;
hence my shame. Here I am; my compasions have left me; no
one will lend me a hand with this sackt Q Hari, god of gods, I
have no friend but thee! Run to help me!® As he spoke he saw
a wayfaring man beside hum—° it was Fiar1 who had come to help
him,’ says Mahipati, ‘Who are vou?’ asked the stranger, * block-
ing up the road n this way?’ ‘I am a dealer in grain,’ said
“Pukiram; * Here's a sack falien and I bave no one to belp me with
it; and my compamons are gone ahead.' Then, according to our
authority, the sympathetic stranger put forth his hand and in &
moment laid the sack on the ox. After that he stepped forward and
gshowed Tukérdm the way, tili they came to the IndrAvani river

* M, gives as the reason . ‘ Harl never helped him,’
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which was high 1n food, but the stranger led the way and they
crossed safely. Tukdrim stcod amazed and 'suddenly’, says
Mahipati triumphantly, ‘a flash of lightning showed Tukiaram
that s companion wore the pridmber (the usual yellow silk robe of
Vishnu), that at his throat & kausfubli jewel sparkled, and a rosary
of Tuist beads hang round his neck,” Nothimg was said, however,
and they went on to Deh& together, where Tukaram’s companion
left hum,

=, In the Chilly Trade

There is always enmity between the world and spiritual aspira-
tion, and Tukardm contmued sohtary among his fellow.villagers,
‘They went on scoffing at lnm, Then the rains failed and a sore
drought prevalled. In the hope therefore of making a little money
Tukiram set out with bags of chillies * for the Konkan and as
he went along, the name of Vitthal® was ever on his lips. When
he reached the sea he unloaded his oxen beneath a peepal iree,
near the iemple of Siva, and spread his wares on the ground,
Then he sat down beside them, forgething all about himself and
thinking on nothing bui the form of Pandaratg, The willagers
came and asked his prices. He answered: * You know the usual
price, don’t you? Take what you want,” and he let them fill the
measure themselves. At first they feared he would check them,
but s thoughis were far away, and he never interfered with
them. The news spread through the wvillage, and people came
tumbling over each other, ‘We will pay you later on,” sad they.
*Very good, said Tukarim. Some took handfuls, others maunds,
accotding Lo their strength, and at last one rascal made the remark:
‘1 have plenty of meney at home, ] want a sack of chillies, ‘I
will trost vou,” said Tukarim. Even so pious men understand
God’s purposes, but not the hard hearis of the wicked,

Now Tukaram fel: pleased io think he had fimshed his busi-
ness, 50 he set a little rice cooking and sat watchisg it witha
thankful heart, Meanwhile® tbe kindly stranger who on the
stormy night some fime before had helped him now entered ths
village, represented himself as belonging to Tukdrim and said
politely to the people: ‘It is fime we were going, please let
us have our money, ‘What money? smd they; 'he never
measured anything out to as, we don’t know what we owe him.'
Then he toid each one exactly what he had iaken and they were

1 Dr, Murray Mitchell’s franslation of Mahipati's Bhakia Lilampita in
J-R.AS8. Bo., Jaupary 1848, pp. 15-28, at this point says: * Tukirim filled
three sacks with pepper and proceeded to the Konkan'. There are two mustakes
here, one & confusing of the word marchi {chilhes} with mret {pepper), the
other that Tukirim wounld not take pepper to the Konkan where pepper was
grown and seid . this would be ke | taking coals to Newcastle

*® Another name for VithobZ, see sect, 15, chap. 2. pp. 41-3,

¥ Hari iook the form of a man, says M.

11
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stupified ; they paid up at once. So he went through all the
village and collected all Tukdram’s debts.! Thereremained onty the
rascal who carned off the whole sack. ° He is the worst of the lot’
said Tukdram's representative, * what am I to do with kim?’ So
he took a rope and tied 1t round his neck and cried, * Pay me or 1
will hang myself and ruin vour whole village!" Then the willagers
all cried, ' Shame on the rogue, and they foll on the rascal with
kicks and fisticuffs £l he paid up in full, So off went the stranger
to Fakirim, and gave hum the price of s chillies. Tukdrim
mistook him for the willage watchman, and begged him to go and
bay him a little ghee. He brought so much that TulErim was
astonished and he said, ‘Ghee is very cheap here! Stay and share
my meal.’ ‘Very good, sad he, and with them also sat down an
unbidden guest,* Tukirim bade him welcome, and when the meal
was fimshed both ® departed and were seen no more. But when the
villagers came to see Tukirim and learned that he sent no one to
collect his debis, there was great astonishment and Tukaram could
say nothing but ‘Unfathomabls are the ways of Hari.’

8, The Rogue with Gilded Bracelets

5o Tukiram went off singing Hari's name and on bis way he
met a rogue who had some gilded bracelets,’ and these he offered
him for sale. Tukirdm protested he was too poor to buy them,
but the rogue offered to take part payment in cash and trust him
for the rest. Tukidrim accordingly bought them; he went home
and tied up his oxen, and went to pay off his debt to money-lenders.
But when they tried his bracelets on the tounchstone thers was a
loud laugh, and scorn was poured on Tukirdm and Vithobi and he
must needs go woefully home.

Now Tukiram bad two wives, The elder one named Rakhmi-
bai bad become ‘ conshitutionally asthmatic ** and so he bad married
another, the daughter of App#;i Gulve,a well-fo-do shopkeeper of
Poona.’ The younger wife Avali, who was also calied }ijabai, lamen.
ted loudly the misfortune of the brass bracelets, Bringing forth her
own jewels she pledged them and raised two hundred pieces of
silver. With these she bade Tukdram go forth and trade, and he
purchased a commodity of sait and took it to Baleghat. Much she
admomshed him as he went, to take care of his money and not
lavish 1t on beggars. And Tukirim reached Baleghit and sold his
salt, and bought sugar and sold it again for cash.

% Hari never thunks of hus own dignity, he forgets everything but his
worshipper's love, says M.

Whao according to M, was ‘ Siva.’

3 AL means Hari and Siva,

4 M says these bracelets were of brass gilded over, ‘

5 'W. B. Patwardhan, F.O.M,, vol. 1, No. 3, p. 1, Bhawe, M. Sgr. p. 172,

§ In accordance with Hundfi practice, these marrtages would be arranged

by ‘Fukarfm’s father, Tukaram beng 13 or 14. See S.7.C., p. 77 where Pangar-
kar’s figures do not harmonise with those on lus p. 46,
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9. Helping a Brahman Debtor

In one ciiy which he entered he met a4 Brahman with a long
antrimmed beard, a wooden plough strung round his neck, T and
who crned fo everyone, ‘Help* Helpl’ The avarizicus people
of the town gave him a few coppers, but Tukirdm asl‘;ed the reason
of g phght. Whereupon the Braibman answered: My kinsmen
have wrested my inheritance from me; they bribed the court aad
threw me 1nto prison.  The ri)d was a man of no judgement and I
was fined three hundred rupees. Fifty I have pasd, and the rest 1
am hegging; there 1s a constable 1n charge of me and he gives me
no rest.”  Tukirim was moved with compassion and he gave two
hundred and fifty rupses to the Brihman who sent the constable
with 1t to the court. Then Tukirim had the Brihman shaved and
fed s family and ten other Brihmans? and they all gave him
their blessing. * The wvillagers of Debd were now satisfied that
Tukirdm was a lunatitc  When he returned home, they puia
necklzce of onions round his neck, mounted lim on a donkey and
paraded him through the streeis to be mocked at by the crowd.’ g

10, Adversity and Seli-Dedication

After thus a sore fanune broke out, the great famine of Tuki-
ram’s life-time hemg in 1629, and 1t 1s to this that Tukirim'
probably refers in abhang No. 113 of Fraser and Marithe's transla.
fion. The rains failled utterly and the cattle died of hunger. Tuki-
tim’s faruly hegan to starve and i vain he entreated neighhours
to help him. One day he sold his last possessions, 2 few old sacks
and a pack-saddle, and purchasing a litile gram he made some thin
porridge for us fammly, When that was finished the neighbouars
asked scornfully what Vittbal was doing for him? He felf
as & man feels when an ulcer is opened up with a lancet, but
he answered them guwietly. The husbandman's toil 16 long and
weury bui he rejoices when the harvesl ripens; ‘even so the
spiritaal struggle 1s long drawn out but 1t ends m the joy ol exper:-
ence. Thie s what Tukirim found.” At 13 he entered business;
when 17 s parents died and soon afterwards occurred the death
of his sister~in-law, Sivai’s wife. When Tukarim was I8 this
elder brother Savasi hecame a sanyési and said good-hye to Dehi

I This 18 | accordance with an ancient custom still prevalent in some
parts of Indwa, debtors bemg compsiled fo wear a small hand-swe plough
around the neck as the sign to all they meet or from whom they beg that they
are i debt. Such a debtor s usually pursted by some representative of his
creditor with whom he must share ali fus takngs, whether food or money.

2 Highly meritorions acts

3 H. M. P. p. 181,

45See V, L. Bhave's M. Sar. p. 192,
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and his family, Now at 21 Tukéram had become ‘ bankrapt’T and
-’ sorrow’s crown of sorrow’ m India~~he had fo face famine,
bankruptcy and bereavements. He lost lus eldest son ; hus favourite
wife Rakhmabai died crying for bread ; and he began io reflect onths
world#: * How many years I have wasted ! The time thatis left let
me give to Hari” Reflecting thus, he closed us eyes and cried:
‘Han, O Lord, can I bebold thee? How car I bring thee before
my eyes? How shall I deal with the world?’ So crymg, he
called o memory the image of Pindurang, and for seven days he
sat with his eyelids closed. The silence was at length broken,
says Mahipat, by a divire voice. How the bankrapt and grief-
stricken merchant of Dehli rame to wiew all this painfui disciphine,
and how sorrow and self-dedicanon became strangely mangled, we
shall see 1n our next chapter.

11. Tukaram withdraws from Busipess

Tukiram then went to 2 waste place and his younger brother
Kinhobi went fo look for him, night and day searching among
the hiils. At iast he came to Bhimbanith and there he saw an
amagzing sight: Tukiarim was rapt m worship’ In the words of
Dr. P. R. Bhandarkar: ‘It was on the hill named Bhambanith,
Tukarim tells us, that he had the revelation in which * formless
Vithoba appeared unio him .

The two brothers went buck to Dehil together. As soon as
they got hotee Tukirim threw into the river the papers which
showed that people owed his father money. ‘It is idle to read
hooks,’ said he,  unless we learn by experience to appreciate thenr
I am resolved myself to be a beggar ; as for the business, you must
carry tton.  And Kinhobd did co, while Tukirim withdrew from
the world. Very little food he ate, 5o that his limbs wasted away.
He allowed himseli neither sleep nor rest and poured himself
wui 1 repentance. In the morning he would bathe and wvisit
Pandurang’s temple, then he would go to the forest. West of Dehi
1= Bhandara Hill where he would sit alone rapt in contemplation.
fSince God has visted you,’ men would say, * why need you subdue
your senses ¥ * When the sun rises,’ replied Tukirim, *every eye
beholds him, but no one can keep i {rom lus course & moment.
God indeed has visited me once, but 1 mean to keep Him with me
aiways. The Ganges flows mio the sea not once but continually,
so must God's worshippers part from Him only {o mest Him
again.' In short, he gave up the world entirely, and worghipped

1 'I became bankrupt and was crushed by the famune’ are his wordsin
abhatg 113 (F and M),

2 See sect, 2, Adversity and Sel-Dedication * 1 Part IEI of this Chapter.

3For the detail by M. see sect. 3 mn Part IT1 of this Chapter,

4 Two Masters, Jesus and Tuk@rim, p. 12,
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God day and night. ° I trust in Thy name alone : it is to me family
and wealth, and the ment of fierce austerities; its glory is known
to il the saints.” Each evemnpg Tukirim wounld return to Dehf.
Many voices spoke, some approving and some disapproving,
but none of them troubled s mind. He was lLike an elephant
walking on a royal road, with dogs barking at his heels.

rz. How he watched the Cem'field

Near the place of lus meditations a peasant had a crop of corn
and one day he: made Tukdrim a proposal. ‘Sit and watch my
field,” said he, ‘I wll giwe you half a maund of gram, You can
go on worshippmg Han ' ‘Very good,” said Tukirim, for he
was always ready to help any one. So the peasant led him off
and gave him a shng, and he prommsed fo stay till the crop
ripeced.

There was a watchman’s scaffold in the field and Tukirim sal
hmself down on 1t. Socon came the birds and settled for a meal,
and Tukirim said to himself : “These too are God's creatures and
all of them hungty; last yvear there was famine, this vear God has
sent us a crop; I call myself a worshipper of Vishnu; I must nol
chase these away or [ shall be gulty of wrongdoimng’ When
two watches of the day had passed, the birds began to sing sweetly
they had filled their siomachs and they flew away to drink, Mean-
while Tukirim’s wife wondered where he was, and she sent her
danghter to look for him, Xadi ran and tound him, but Tukirim
refuged to go home, w0 Avali sent m some food lo the held
And there he staved day and mght, save for hlb mormng visi
the temple. Every cvening he said to the birds, ' Be off | Be off !
It will be dark socon awd vou will not be nble Lo see your way!
Come baclk {o-morrow morning.” And he looked on them with ad-
miration und said, ‘ They eai only a few grains here and tuke
nothing home with them. When, O God, wilt Thou let me live hike
them ¥ Away with the iliusions that bind me: lei me trample on
names and forawe, let me see my own self 1n every ong and forget
my body., As deud leaves are whirled about by the wind, such
be my comings and goings; lel me look on gold and pebbles
us the same; keep evil hopes far froin me; let me listen neither
tuo praise nor censure; iel me see the Life of the World in gl
living things.

While he was thus meditating all the birds m the village
flocked to the field. TukirEm rejoiced io see them feed, as a
generons man rejoices to feed rows of Brahmans, but Jater on came
the peasant and he found every ear i his field empiyv! He
visited every corner of i, and everywhere bu-dq flew away, like
Brahmans al the approach of an out-caste. ‘ You have ruined me!*
he cried to Tukiram, and he dragged him off to the panchZyat
{village jury ). Tukiram told his story very simply and everyone
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burst into laughter. ‘ How much have you lost 7’ said the jury
to the peasant. - Two khandis'’, he rephed. Thexn the jury agreed
that Tukirdm must make it gaod, or the Government official
would be displeased, since he was insisting on payment of the
taxes due from the grain. So the jury went off to estimate the
damage, but—so runs the story of Mahipati—when they reached
the field, lo! every ear was full of gran, nota trace of damage
could be seen! And when the field was reaped, seventesn khandis
of gramm were recovered from 1t; sach a harvest had never been
seen before., There were many opinjons what should be done with
it, but finally it was agreed by the jury that Vithobi had sent it for
Tukdrim and that two Ekandis should be given the peasant, the
rest to Tukdrim. He however refused to take 1t, *for to expect no
fruit of our actions is the chief sign that a man 15 a trae devotes
and that s spirit is at peace.” Many are ready to serve such a
man-—and such & man was Tukiarim. The balance of fifteen
khandis of grain were left 1n custody of Mahadajipant Deshpinde,
the revenue official alteady referred to.

13, Tukaram and the Temple Repairs

Tukardm's wife was very biiter over his refusal to accept
the gram, but Tukirdm heeded her not. He turned ks thoughts to
the old temple of Pandurang o the village whick was falling down
through age. ke took a pickaze in bis hand and also set to work
mixing clay and water Mah#&dijipant at this time bad a dream in
which he seemed to hear Hari bidding Inm help Tukiram. He
obeyed the call and sent workmen to repair the temple, paying their
wages out of the balance of grain left in his hands. Tukiram
reflected sadly that he ought now to feed Brahmans, and he had no
means of doing so. Once more Mahadijipant remembered * that
Tukirdm bad never been paid his half maund for watchimg the
field. The viliage jury was again summoned and they called on the
peasant to pay up his debt. Many of them added something them-
selves, and Tukérim fimshed his labours on tha temple by feasting
the Brahmans, while 2 consectation ceremony * was performed for
the image.

Tukirim then formed the idea of conducting Kirtans, and he
began by commtting to memory the lines of old saints Iike Nimdev
and Kabir, Dnyaneshwar and Eknétk, He sat on Bhandara Hill
and learned them. He read the Bhagvadgii@ and searched ont 1ts
meaning, bis wife bringing him food daily, ‘To be sure, she was a
shrew, but she respected her husband and laid all the blame for his
foohshness on Vitthal,

t A kha#dl is 20 Bonibay maands by measure, roughly lbs. 1600 or over

cwis 14,
2 M says- | Hari reminded Mahadijipant “,
3The Prép Praiidghe cevemony, on whmh goe chapter 6, sect, 1 on

*Tpkaram's Idelatry ',
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IMAGE OF JNJABAI {OR AVALIBAD) TUKRARAM’S WIFE, NOW
WORSHIPPED AT DEHT
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£4. The Troubles of His Wife

Well, one day Avali was carrying lum bread and a gourd full of
water. The sun was very hot, the path very rough and thorny, and
she was almost fainting with fatigue. She sp:lt the water and her
bitterness broke forth in loud complaints. A thorn got mio her
foot and she could walk no further, when suddenly i1 was as if there
stood by her side one ghttlering in silk and jewels. “ The wretch!’
said Avali, ‘what does he want? He has driven my hushand mad,
and be has come fo laugh at my troubles,” So she turned away,
but, whichever way she locked, it seemed as though Hari was
reflected it a house full of mirrors. She closed her eyes, but a
voice seemed to say, ' My danghter, why do you talke me for an
enemy? You say ! have turned your husband against the world;
not so, 1 18 only that the plant has borne 1ts own fruit, and the
wind has hlown it from the tree. How am I to hlame 1n this?’
And with this Avali felt the thorn had left her foot. Then she
stood and cried : * I am losing ime ; that lunatic is sitting tbere on the
hili,” and off she started, findmng some fresh water and supplying her
husband’s needs.”

1%5. Avali Loses Her Robe

One day she was bathing and bad hung on a wall her one and
only robe, while her husband despite theiwr deep poverty was siiting
near singing of Hari. Just then there came pagt a poor old Brih-
man woman ? who begged Tukaram for a dress. His heart was
filled with pity and he signed to her to take the rche; she did soand
gave him her blessing and departed. Then Tukaram went off o
the Indriyani, leaving Avali much perplexed by the loss of her robe.?
At length the chuldren told her what had happened and her Zamenta-
tions were loud and leng, ‘Curse the old woman,” she said, ‘he's
given her my clothes and gone off to the forest without a2 word to

me! My hushand mdeed ] 1 never ate the food he earned. He tied
the beads * on me and made himself my master; he never did any-
thing forme. Onewife of his died in the famine ; she was very lucky
to go before me.” Just at that moment relatives called mviting her
to a wedding ceremony ard this added fuel to the fire of her wrath,
Jast as she was all aflame with passion, says Mahipati, she had a
vision of Hari standing offering ber a silk robe——and the vision
acted like rain on the fire! She put on the dress and went abroad,

¥ For M's embellishments see sect, 4 in Pari 11T of this chapter.

2 Sp says M. in Bhakta Vijaya, bui in his later Bhahta LilZmrita he
says Rakhumii came in the gwse of a Mzbirant.

3 S.7.C. has a chapter {}4} on ‘Tukohi and Jijabas’ {Ew ali} which rassed
in the press a frmtless discussion on *Who was to blame?

* A necklace of flowers, like the ring in the European nitnal, s the syrsbol
of marriage armeng Fhndis,
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her friends astonished to see her splendour. ‘Ona satd: ‘She must
always have kept it hiddent’ And another: " Tukirim pretends to
be an ascetic, but look what he's given s wife!’

16, Tukaram as £ Vaishnava Saint

Gradually Tukérim became known as z Vaishnava and even
Brahmans began to honour him, hut his humihty did not forsake
lim.  ‘When other Vaishpavas gathered to dance and sing he would
sweep away the pebbles from the ground with his own hands and
stand behind them and take up the refrain. All his actions were
those of a true saint. *'What 15 a troe saint?’ asks Mahipati.
*One whoe gneves equally whether his own child or anocther man’s
cries, who 15 not vexed when a thief carries off s goods, who feels
equally honoured when a king gives him a jewel and a peasant a
few vegetables. Such was Tukaram.” He would sit by the river
humhling himself before God and when might came on he would
return to the femple. Sometimes he would determine to keep
awake ali night 1 meditation, but he would find himself growing
sleepy. ‘ For though a man may have left the world, yet some
weaknesses of the flesh will cling to bim, as a fragrance lingers
where camphor bas been hurnt, or as the potter's wheel goes on
whirling when he has withdrawn the stick, or as leaves trembls
when the storm is over, or twilight hngers when the sun has set.’
What did ‘the prince of Vaishpavas' do? In order to ensure
constancy of devotion he tied his shendi-—the sacred lock of long
bair worn by a Hinda-to a nail above him, and thus for four days
he abstained from sleep, and for four days he banished all thoughts
of ease.  Probably Mahipat: bas based his statement on tradition ;
bat if if be s cwn invention, he must evidently bave made a
clogse study of Tukirdam’s works, a fact which is horne out by
other evidence zlso. For Tukaraim feelingly refers again and agamn
to his own laziness and the loss of time in sleep, so that nobody
need wonder if he actually tried the arrangement which some over-
zealous students sometimes resort to even in these days.”’

In every possihle way Tukéirim served other men. Ha assisted
pilgrims. When he {ound in the jungle old cattle tarned locose to
shift for themselves, lie brought them grass and water and fondled
them. In hot weather ke provided water for wayfarers and when
he found any sick ke brought them into the temple and gave them
medicine, In short, he performed any service reguired of him and
ke never failed 1 ks word.

1. Hiz Commission in 0il

Once when he was sitting on the bank of the Iadriyani, people
going to market bade him come with them. ' Very good,’ said

3 Dr. . R, Bhandarkar, Two Masters ; Jesus and Tukdrdm, p. 19.
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Tukaram, and he joined them, but so 2s not to be 1dle a moment,
1e sang a5 he walked. Now there was an old Brihman woman 1mn
the company, very feeble on her legs, and Tukérim felt so sorry
for her that he offered to carry her on his back.  Better if you
went to the bazir for me, and brought me my oill’ * Véry good,’
said Tukdram, and next day be brought her oil. And some days
ater she was telling everyone that the o1l never ended! Angd some
ssople said: ' He ought to be ashamed of himself | s own
-hildren haven't enough (o eat.” DBul others sought to turn the
>ceasion to their own advantage, and they sent Tukiram fo buy o1
or them, loading him up with many vessels and bottles. He
iccepted the commuission, and went to the bazdr, where he helped
visitors to stall and feed their horses, then gomng to ithe temple to
worship., Afierwards he took the vessels to the dealer n o1} and
sanded him s money, but he had no :dea how much o} onght to
o in each vessel,
Tukardm’s wife was very hitter when she saw him working for
sthers-and others taking advantage of lim.  Bunt her friends said :
Every man suffers for his quahties; the parrot wouldn’t beimpri-
woned 1f he couldn’t falk; if a cow has a white tall we cut it off.*
And so Avali was silenced, but she was very discontented,

18. The Hely Day of His Forefathers

Avali addressed him one day and said : * To-day 18 the holy day
f your forefathers and we have nothing to offer them,” *I will po
o the forest,” saxd Tukiram, ‘and bring some herbs for an offer-
ng. You may eat them and feast ouwr forefathers.’ So off he went,
unging Jondly the name of Hari: * My burden is all on thy head ;
fo with me as thonn wilt” As he passed by a spol where some
-eapers were at work, they shouted to him to come and help them.
I'bey were labourers who were working half-heartedly but Tuksram
1elped them with all us might. He forgot all zbout the hkerb he
vanted.?

After some hours Tukdram came home from his labours, with a
sundle of wheal the reapers had givenhim. And as he passed along
1¢ chsturbed a bees’ nest, and the bees swarmed out and seitled on
um  But Tukiram would not drive them off. ‘This body of
nine,’ said he, “1s doomed to perish; let 1t spend ifself in the service
>f other creatures. To-day 1s the holy day of my forefathers,
seradventure thevy have come fo visit me 1n the form of these
sees,” Then the bees left off troubling him and he reached home
without more annoyance.© Bidding bis wife cook the corn and
mnake a feast for their forefathers, he prayed: ‘O merciful Mother

1 For another aspect of this episode see sect, §in part T11 of this chapter.
* M. says ‘Hari drove the bess away.'

1R
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Vithoba, unless thou dine with me 1 will not dine? ‘Then,” sa
Mahipati, * Har: heard his words and appeared, and he and h
Lord sat down together. This was the work and effect of fait
God ate with him and vanished trom his sight,’?

19, His Call to Become a Poet

The breatting mto Tukirim of the spuit of poetry took pla
in & dream 1n which Nimdev 1n the company of Han appeared
Tukiaram.® ‘ Rizse up, Tuki, said a voice to hum, * and histen to m
Behold Nima, my worshipper, who vowed he would wnte me
hundred crores of abhangs. Before be finished his task he passi
away. Now you fimsh 1t for him. ' When Tukarim awoke |
felt mughnly rejoiced, and set to work at once, making himse
bocks of rough paper and learming the Balbhodl letters.® Ny
hundred * verses he wrote and they were heard with delight }
Harr's worshippers., Then he began to compose abhadngs and fa
they flowed from him: ‘As when the ram pours down, nnnur
hered shoats of grass spring up, even 80 verses poured forth® fra
Tukaram,®

z0. His Daily Offering

Tukaram used to give miik daily to Vithob, pourmeg st over
ymage. Avali greatly disapproved of this, She smd: ‘He g@iv
that black fellow a pot of milk daily ;, why ever does he do 1t ? WV
have a troop of chnldren at home; and not enough milk ieft to mal
alittle curd for them.” Now her httle daughter Bhagirathy alwa
went with Tukarim te the temple, so Avali sad to her: ‘T
milk your father talkes to the temple, does that black felle
really drizk 11 7 ‘ Indeed he does,” said the little gird, ‘and if the
15 any left he gives me some and drinks the rest himsalf,” Avali w

! The last few lines ofier 2 striing Hindd paiatiel to the Christizn's * gra
before meat ' and to Brother Lawrence's Practice of the Piesence of Ged.

z This story 18 recorded wmn Tukdrim’s own Gdthd, abliangs 1320-13:
Indu Prebdshk edition and 1034 F. and M., bumt Dr P. R Bhandark
rejects them and this story also on 1he ground that in ablimig 1333 10 whi
Tukiriim gives a summary of s Life, * this dream 15 not referred to while ¢
other one (see section 27 below} in which his gurse appeared i mentiope:
‘This seems 1o ns inconclusive, for TukdrEm was not bound to give every det
of his life in thes one abhaig; moreover the incident of the gurn-mani
refersed to by lum was by far the more important of the fwo. See T4
Masters  Jesus and Tukaram, p. 9,

% ¥n which Sanskrit 18 usnally written,

4 Only 102 of thesse have been published, Theyare given mn the I, P, editic
Vol. 2, pp. 6353-717.

*On the subject of this sect. and sect. 23 below, see I. R. Pangark.

8.7.C, chap. 7, and P. R, Bhandatkar's later view in footnote, sect. 3¢ below,



v PROBABLE BIOGRAPHICAL FACTS 91

astonished, and one day she said to Tukdram, ‘I am going to give
him some milk myself.’ ‘Very good, replied Tukiram. Mahipati
adds: ‘ The Lord of Pandbari was perplexed. He knew Avalf had
no faith 1 him and o he 4id show any sign or wonder, she would
only torment ber poeor husband.’ Now when Avali brought the milk
1t wae too hot, but she had no gentle feelings fowards the god, and
che never thought of cooling i, So when she put the vessel neat to
his lips ‘and burned them’, she was greatly astomshed, and said:
* This black fellow looks like a stone, but there ssems to be life n
hum for alf that! Then Tukirim was sorely distressed and went
off to the temple, where tears sheamed from his eyes, ‘Evenas he
wept, bowever, the blister went down,” adds the devoted biographer
of the Mardthi sainis.

21. The Healing of His Sick Boy

Tukiarim bad now two sons, Mabadev and Vithobid and one
tme Mahadev fell very :ll.  Awvali tried many remedies, whatever
were proposed to her, and she sent for adepts who were masters ol
gvil spirits, She tied thieads and charms on the boy and waved holy
lights round bim.  All was dle, however; the boy wasted away,
though drugs were poured down his throat. The neighbours told
her that 1t was Hart that had sent the misfortune, and her feelings
were roused to the uttermost. She took her dying son and went of
to the temple to beat Pandurang. Having reached the temple
Avali listened m amazernent fo the prayers and looking upon
ker son she saw that he was healed. So she took him home and fed
hium and his sickness returned no more. But when Tukirim heard
of this he exclaimed: ‘Alas! you have laid 2 burden on the Lord
of Pandhari’

22, Tukaram’'s Dream and the Mantra

A smali band of followers now began Lo write down his poems,
which task was entrusted to Santa)i Jagandde the oilman! There
was also a Bribman member of the band named Gangiji Mavila ;
day and mght they went to the temple to sing and to worship Flari.
At that time Tukiirim dreamed that he met a saint while going to
bathe. Laymg his hand on Tukirdm’s head the smint imparted to
him the manira: "Rim-Krigna-Hari,” adding that bis own name
was Babaji and his predecessors Raghav Chatanya and Keshav
Chairtanya. Tukfram then begged that he would go home with

i Some of these posms are now published from Santdj's manuseripts by
My, V. L. Bhawe 1 hus Tuhdramacee Asval (original} Gdtha, 1920~1, see our
chap. 5, I, sect, 1,
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hym and sanctify his house; he would give him food and ke should
cook 1t himself, ‘ Give me, then,’ sa:id the samt 1z the dream, ‘a
guarter-seer of ghee and I will come with you' This far went
Tukarim’s dream and he awoke.®  Mahipat suggests that Tukaram
did not like to resort to a guru, because according to the usual
custom the latter would bave put forth for the acceptance of
his disciple the doctrine of advaitzsm or pantheism, for which he
had a great repugnance. The difficulty was solved when Tukaram
had a dream, 1n which appeared a person who declured hus name to
he Babayi Chaitanya of the hine of Raghava Chaitanya and Keshav
Chaytanya and who gave him the sacred formula, not ‘ tattwamas’,®
but “ Ram, Knspa, Han . “The Prince of Teachers,” says Tuka-
rim, told me the simple sacred formula of my hkmg that will not
lead to any entanglement anywhere ™ 7"

In a paper before the Bharata Itihdsa Sanshodhaka Mandala,
Poona, May 29, 1921, Mr. A. Muzamdar said four newly-discoverad
sanads showed Keshav and Babi)i as one and not two individuals,
that Babajl died shake 1493, Tukdrim recening the gurumantra
1n shake 1523, This view runs counter both to the traditional date
of Tukirim’s birth and to the definite statement of Babinidbii-—see
1, 4+ {4) above—that Raghav, Keshav, Babas were three distinct
persons.

23. Avali and Her Moods

His wafe's conduct much chagnned him, and much he remons-
trated with her. ‘Piandurang,” said be, ‘15 our father; be will not suffer
us to wart anything  If you will listen to me, we shall gain a
glorious name 1z this world, Cast amde worldly hopes ; forget that
yvou have any children: go to the saints for protechion, and call
on the name of Vithebi' Eleven abhangs 1n this strain he
addregsed to her.® For a time she was moved by his own sprrit
of devotion, and one day, early i the worning, she called in a
party of Brihmang, and bade them carry off all thewr household
goods ; she even gave the ashes on the fireplace to a sanyas,
to smear s body withal. After this she went to the temple
and there came up an old Mahar woman, a beggar, and asked for
2 cast-off dress, whereupon Tukirdm gave her one of Avali’s
that was hanging on the wall. The children of the village told
this to Avali, and she was biiterly incensed; she took a stone
and went to the femple to break the image. There Avali
poured out her wrongs agamst Rukhmini.® {See footnote 3. Sect. 15},

1 See fooinotes at the end of sect. 19 above, and on sect 30 helow.

* The Sansknt for ' Thouw art that’

3 Dr. P. R. Bhandarkar, Two Masters: Jesns and Tuwkaram, p. 9,

2 AbRangs numbered 1573a to 1573k in volume 2 of . and M.

5 M. says Rukmipi gave ber a handiul of gold pieces and a dress, but whea
Tukdram saw her returoing besaid, 'Greedy creature!’ tack the gold peces
and gave them away to Brihmans,
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24. Dining with the Chinchwad Brahman

At Chinchwad hved a Brahman named Chigtamani Dev, who,
hearing of Tukardm's fame, sent lim an invitation to dine with
him. Tukirim reached the house joust as Chintaman Dev was at hng
mormng devotions., He approached unpercesved and heard Chinti-
man: 1o the midst of recitations giving orders to the gatdener and
scolding hum for neglecting the plants. When Chintdmam came
forth, Tukdrim laid himself 1n the dust before him ; but Chints-
man scorned t0 malie any reverence fo a Sndra. ) Z am glad to
see yon,’ ¢ard he, “when did you come?' ' came,” said Tuki-
rim, ‘ when vou were seated at your morning devotions and just

as you (mentaliy) went into the ga.rden. Chintdmaont's conscience
smote bim. “Fruly,” remarked ke, ‘ vou are well saud to he a
searcher of hearts. But tell me! They say Vichnu eats in your
company ! Is it so? Wil you show me this marvel 7' Ho saying
he offered Tukidrim s seat and a plate, for even a Dbeggar
has a nght to such :f he comes at the moment when
the fire oblation s offered. Howbeit, Tukirim's plate was
set four cubits’ distance from the Brihman's, Then Tukirim set
out two other plates and Chmtamam asked him for whom they
were,  One,’ said Tukaram, ‘s for my god Hari, the other for
your god Gappat. Now you call on Ganpati to join us’ And
Chintamam did so, but in vain, whereupon Tukilram said: ‘ Know
that, while you were calling, & devotee of Ganpat: was drowmng § he
remembered Ganpaty, Who ran forthwith to save hum. Ff you doubt
this, wait a while and see.” And according tothe picturesque narra-
yve of Mahipaty, ‘an hour afterward Ganpatz came to'join them, his
silken robes dripping with sa.li. water,’ and Tukiram bade Chmta-
niani invite hzm to dmner. ‘ How can he dine with us?’ said
Chlntamam, when we oiffer im sacred food, he accepts but the
odour.” ‘1 shall not be comforted,’ said Tukarim, ‘ unless he dines
with us.” And he ‘turned to Ganpat: ' and saluted him: ° Glory
io ithee! Gaver of all accomplishment, saviour of thy wershippers
1n all extremities, dispeller of the ensnanng world ? ' Thaen, sc runs
ihe Hindtt story, did Ganpati, ' a visible presence, sit down before
{hem ; and Tukirim closing his eyes called on Pinduratg, and he
came 1o all his glory and joned them. And they ate and were
satisfled and departed.” Then Chintimam laid himself in the dust
before Tukarim but Tukirim raised him up'and saud.  * My lord,
it is more fittmyg that I should reversnce your feet.’

This remarkable event can best be nuderstood by reading care-
fully Tukaram’s own ablangs 1573 L to 1573 P in ihe second
volume of the FPoems,’ especially 1573 O, where Tukdram says: It
is Nardyan who eats the food, At every mouthful lef us niter the
name of Govinda , it 15 enough that the worshippers eat—God eats

{7 and M.
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through them.” Qr as Dr. . R. Bhandarkar transiates this
important abliang .t ' If at every mouthful a man has faith then
(vod dwnes wm his person. Keep hold of the essential thing
which 15 to remember God, then the distance between 15 not great.
I you enjoy & meal in faith, God sits down to dine with you,” The
Hind@ story thus supphes an interesting paralle! to the sacramental
significance given by Quakers to every meal

25. Tukaram's Six Children

Now Tukdrim had the following children. three daughters—
Kadibai, Bhagirathi, and Gangabai, anrd three sons--Mahidev,
Vithoba, and '\}arayan His davghters had come fo he of
marriageabie age, and Avali pressed their marrage upon him. %o
one day Tukirim went mto the road and there saw three boys of
bis own caste playing together; he called them to the bouse, sent
for z Brihman and forthwith he got them marrnied to his daughters,
Friends met and a marriage feast was duly held, Tukérim’s fellow-
devotees making contributions towards the expenses of the four
days' weddmg festvities. ‘Truly God protects those who make
friends of Him; and the world shows itself merciful to them, 18
the comment of Tukirim’s biographer.

26. The Haughty Brahman Deshpande

A Brihman named PDeshpinde there was who sat and fasted
and practised austerihies, m the hope that he might comprehend the
Purinas. Ten days he saf fasting, t1ll 10 a dream be heard Han
bid kim go and worship at Alandi. To Alandi therefore he wentand
iwelve days he fasted before Dnyaneshwar's tomb, till he was
tndden nise and visit ‘Tukdrdm. Then Deshpinde awoke and the
counsel displeased him, for Tukiirim was a Sudra. Nevertheless
he went to Deh@ and told ks tale (o Tukirdm, who sad in dismay ;
“O Hari! all that I utter 15 but the words thou dost whisper m
my ear. What can | do to instruct this man ?’ And he composed
for him eleven abhangs under the title *The Best Knowledge’, and
with these gave him a cocoanut; but the Brihman was wroth and
gad: * It 15 ibe old Puridpas 1 desire to comprehend, not this
Prakrit® of yours' And he refused Tukirim's offering of fruut
and away he went back te Alandi and complained to Dayaneshwar.
But agam he heard the same vowe as befores, this time saying:
‘Your base suspicions are the fruit of your own past. You sat

A Two Masters: Jesus and Tukdrdm, p. 31
% Nariyan was bors four months after Tukiriim's death (ses Part III,

seat, 15)
+ Thecommon dralect of the people as contrasied with the sacred Sanskrit.
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under the tree of wishes and tied up your wallet and disdained to
put thersin what it gave you. In Tuokdrim's abhangs is the very
essence of the holy scriptures, but you despised them because they
ware written in Prikrat)’

27. The Peasris in the Cocecanunt

Thus it was 1 Deshpande’s case. But there was another
Brahran named Kondobi, a stout jolly fellow, unlettered and wvoid
of self-concest, who did reverence to Tukfrim and accepted from
himn the cocoanut which Deshpande bad refused. He found inside
it 2 number of costly pearls valued at a lakh of rupees! Fora
banker of Ahmedabad had offerad thess pearls to Dry@neshwar at
Alandi and he had heen told at Pnyaneshwar’s tomb to give them
to Tukirim., In sending them to Tukirim the banker put them
inside a cocoanut, knowing as he did that Tukarin wusf accept a
cocoanut 1 accordance with the conrtesies of the country, whereas
he would be sure to refuse pearls. This cocoanut Tukiram .then
gave to the Brihman, and ar the story goes, along with these
precions pearls mnside the cocornut Kondobi received the knowledge
of Sansknt,

28. Tuakaram’s Kirtans at Lohogaon

Tukirim's fame continuea lo spread and one day the people of
Lohogaon begged him to pay them a visit and sanctify their village,
He consented and went and held a Afrtan there, One month he
staved with them, and a: last = Brihman widow begged him to
petform a kirfan 1n her house. When he saw her devotion he
consented, but before the day came there wasa storm of rain and
the wall of her neighbour’s house threatened to fall . She went
to Tukiram in great distress, but he assured her the wall should
not fall until the service was finished  So four days passed safely,
the service was completed, the feast was held, the house was
amptied and then the wall fell. Tukirim bade the people build
her a new house, and he held a service there foo.

20. Rameshwar Bhatt

Some men, howsever, caanot bear the sight of goodness, just as
the fevered stomach rejects mik, such an one was the Brahman
Rameshwar Bhatt. A learned student of the scriptures, he hved at
Wagholi, and Tukfirim’s fame maoved him to anger. Resolving to
drive him from the countryside, he sent a complaint to the Court, *

* A Mahommedan Court, the couniry at that time being subject to Anrang-
zib. TheCotirt might presumably take cogmsanes of any actions that disturbed
existing customs and 8¢ (hreatened the pnhhe peace,
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that Tukirim, a Sudra, was studying the scripfures and holding
Etrigns and that even Brabmans were saluting him. The simple
people weare deluded when they heard this complamt, even the
District Officer being 1ncensed, so he ordered the Parif of Dehil to
drive forth the offending poet-saint. On this being wade known,
Tukirim went to see Rameshwar Bhatt and deprecated his wrath.
But Rameshwar told him unauthorized preachers such as he would
go to hell and he enjommed sience upon him. *You Brahmans,
said Tukdrim, *are visible images of the Lord; I will obey your
command: | will speak no more. But what of those poems of
mize that are written down?’ ‘Throw them into the river, said
Rameshwar, ‘ Very good,’ said Tukarim.

So back went he to Dehll, and entering the temple, there
eried: ‘O thou that doest all deeds, at thy behest I have uttered
these irregular words; now | must throw them in the river)
Then with his own hands he commutted every sheet to the water,
tyving them 1n g cloth and sinking them with a stone, calling on the
name of God ! as he dwd so. And the mahcions said: ‘Ha! the
batterfly has lost s colours! Rameshwar 15 a wise man; hkea
second sun he has chased away the darknoess of falsehood® Tuks.
rim was at first quite cheerful, and for five days he contimied
praising God as betore; at last, however, he began to feel men's
derision, ‘ You threw away the deeds of your property ; now you've
thtown away your poems. Aren't you ashamed fo look usin the
face?' When he heard these biting words, s heart failed him,
and he sat down on a stone outwide the temple, feeling ashamed
hefore the world,  Speak a word, O Vifthal,’ he cried, ‘ere vet {
destroy myself; 1if 1 do not reach thee | must pensh.)”  And hs
closed his ayes, firmiy fixed b thoughts on God ?, ate not nor drank
nor gave any sign of ife.  In his silence he romposed & number of
moving abhangs ahout the sad event.’

Though Riameshwar was a learned Brihman, vet, i the words
of our narrator, * his enmity fowards Vishnu's worshipper destroyed
the merit he had won'' One day he came to Poona to salute
Siva—let us see what happened to him. At Poona there lived a
great fakir, Anagidashib by name; Rimeshwar Bhatt unwistingly
entered his garden and seemyg hefore him a pool of clear water
began to bathe. The fakir heard him at his devobions and he
was mightily mcensed. ° You have polluted my sanchfied water,
said he, ' your body shall be burned without fire! And as the
story goes, Rimeshwar Bbatt soon felt himself aflame; sleeping,
rising or walliing, an inward fire consumed him | he knew not what
to do.* Thoughtful people said. however, ‘This 15 the wrath of

T Vitthalz,' says M.

2* Harn's feet,’ says M.

3 These a#bhaiigs are 1519-73mn F. and M., with comments, p. 439, vol. 1T,
4 Az 2 Westerner would say  * He was riined hy s jealonsy,’

51 e..hus conscience became a hell of torment,
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God; Anagddashah is His instrument” And at last he went to
Aiarxdl and sat in mufe entreaty before the image of Dnyandev.

3o, Recovery of Tukaram’s Poems from the River

Meanwhile (yod } laid His comforting hand on Tukdram saying:
“Iam [thy protection. Many samnts have I pmtected And He
settled ‘ hkea bee 1n the lotus of the poet’s heart’, and Tukaram felr
glad once more. That mght He shov:red h:m&elf i a dream to
many of the village and sad to them: ° I have kept dry all Tuka-
tém's papers ; they are aven now coming to the surface of the niver,
Make haste and take them out’. So1nthe morning they hurried to
the river, and, behold ! the papers were floating hke gourds on the
water. Great was the joy among the poet’s friends as some of them
swam out and brought the papers to share. And Tukirim opened
his eyes and sang a hymn of praise: ‘One fanit I acknowledge,
said he, ‘ihat [ have troubled Him who wears the woodiand
wreath, I have no nght to Ia.y my burden upon Him.'*

The Indu Pmkd’sk edition ® presents the above remarkable story
as follows, adding * that the difficulty ansing ‘ can easily be explain-
ed on rational grounds ' ‘ Tuk#rim threw the books 1nto the river
Indriayani with his own hand taking care, says Mahipati, to cover
them on either side with thio slates of stone and wrapping them up
m a clath, . . With his poems all drowned 1n the river, and he
fortrdden to compose any new ones, he seemed destined to live a
life of nonentity, . . . leaving the world to his persecufors, who
evidently thought they had gamed everything they wanted. Buino:
by that inherent force of truth to irwsmph and to ountlive, and by
that noforeseen and unexpected succour which the truly faithful and
sincere receive from guarters unknown, call it miracle or anything
else, Tukarim and his poems outhved his persecutors and inculeated
in the Marithi nation the great doctrine of Salvation by Faith. On
the 13th day according to Mahipati's sccount of the event, the
drowned books began to float on the surface of the water and were
taken out by the people.” Such considerations will weigh differenily
with different minds, Some might be disposged to consider favonr-
ably the possibality that after several days in the nver the cloth

! Har, says M. .

2 I2r, P. R. Bhand@rkar would here mseri the narrative of Tukarim's call

te beceme a poet alvready given in sect, 1% above, urging as be does that the
* call " came after the recovery of Tuk&tam’s poems from the river, and that for
the occasion Vishnn came to the poet under the gwmse of 2 child, Bt st s
vibar that Tekirie was aiready famous as a poet before the poems were con-
slgneé to the river, as sect, 29 above shows, and to put s call to be 2 poet
after the recovery of poems winch had made hum famous seerms an unjustsfizble

rﬁ\;tir;)mg of Mahipat’s order of narrative {Nawayuga, March 1221, pp.
i4 .

3I. P, Vol L., p. 11-12.
4 T p, 20,

13
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wrapping may have baen wa,shed away, followed shortly after by
the ' thin slates of stone ;” the bandle of papers then micreasing in
bulk, as suggested by Mr. V. L. Bhawe's word ! phugiin=swollen,
they would naturally rise to the surface, A modern parailel was
the recovery from the sea of MSS belongmg to the late Archdeacon
Dennis of the Niger Mission, who, returmng to England in August
1917 on the S. 8. Karina was sunk by a German submarime., His
sunken MESS—hngmstic notes and the bulky typescript of his
English-Ibo dictionary— were sometime after washed up on the
coast of Wales and are now at Salishury Square, London.

The story spread abroad hike the fragrance of a bed of fowers,
while all the time Rimeshwar Bhatt was sitting at Alandi. At last
1 the temple of Dnydnsshwar he received this message: °If you
assall the servants of Hart no sacred waters will wash vour guilt
away, you must go and implore Tukiram for help and your misery
will end’. Then Rimeshwar repented and wrote a letter, sending it
Tukiram by the hand of one of his disciples saymg: I write to
you in fear and trembling for I have greatly wronged you,” Tukirim
was moved by compassion, and he sent him an ablang: ‘ 1f your
mind 18 pure, your enemies will be your friends, tigers and serpents
will approach you but they will not devour you. If men revile you,
you will think they are speaking gently to you ; flames of fire will
feel cool to you,”

When Rameshwar read this, he rose and went to visit Tukdrgm
and prased bis greatness and goodness. But Tukirim said: ‘Iam
a man of low dsgres; I beg you will show me vour kindness and
favour’. And the other answered. ! shall go home no more but
shall make my home for ever at yvour feet’. Andsohe did)”

Shortly afterwards the fakir heard the story, and he set out to
visit Tukdrim. When he arnved at Fukfirthm's houge, Avali
received hum with a curse, but httle Gangi, Tukirdm’s daughter,
dropped a, little flower 1nto ks bowl. The child’s mother, Avali,
thersupon grasped Gangid’s band, seizing some of the flour left
there, but Gangi managed io throw a hitile more, filling the fakt's
vessel. ‘What! and are you Tukirim »’ he asked in astonish.
ment. ‘Are you a fool?’ rephed Gangid, ' Tukiram 18 1n the
temple . Hearing this he went to the temple ard pmd Tukaram
a vistt, laying himself in the dast before im.  T'wo days heslayed
listening to Tukdrdm’s ATrfans and then be went bach home.

Among those who came to the Dehd tempie was a young
woman, a stranger, and very beautiful, who one day when she found
Tekirim alons besought him to s, Whereupon he trembled with
horror, spoke to her two abhaings—12] and 122 on which sée
chapter 6, section 9—and rebuked her.

18 Sar,. p 178
2 See Abhang 1456, #raser and Maridthe
+ M. here gives * ‘The Coppersmith and Hie Wife’ m sect. 6, part s
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3t. Mumbaiji the Jealous Brabman!

There was living at Chincliwad a Brahman named Mumbasi who
became an ascetic and changed lus place of ahode to Dehil
As Tukéram's fame increased Mumbi)? despised him as bemmg a
Sudra by caste and a grocer by vocation. Now 1if happened that
Avall's father had given her a huffalo, and one day this creature
went 1nto Mumb#;i's garden and ate some of the plants there.
Mumbayi cursed the buffalo and closed the path to his garden with
thorns. In so doing, however, he also closed the way round the
temple, and next BEAddasii® when the pilgrims came, Tukarim
opened 1t. Mumbaji burst into farious wrath, seized Tukdram
and severely beat him., Tukfidm offersd ne resistance and no
word of remonstrance, merely calling devotediv on the name of Hary,
Bat Mumbza;i went on beating him as a thresher beats ears of
corn ?

When all was over Tukirim went into the temple.” It was
soon time fo hegmn the service, but Tukiirim nsisted they should
wait for Mumbiji. When they sent {0 remind lim, however, he
sent word that he could not come.  Ilis body was aching all over!
On bearing this, Tukiiram went humself to the house of Mumbiis,
gently ruhbed the achung body of the man who a short ime before
had been (hrashing him, and then brought Mumbzii to the temple
service, Thus was Mumbajl put to shame by Trikaram’s meekness
and spint of forgiveness. Dr P. R. Bhaodarkar well says that
it was ‘a realization of the precept of Jesus “ that ye resist not evil »
in Matthew v, 39-40. ' Mabipat: nghtly adds: ‘Towards friend
and foe alike Tukiram showed (be same kindly disposition. Free
from 1ll-feelmg or resentroent of any kind he won the jove of
ali around him ',

32. Shivaji and Tukaram ?

Tukérim's fame now came to the ears of the future Marathi
King Stvaji, who said: 1 will call Tukiirien here and Listen to hig
ktrtan myseif.,) So he sent a horse with a torch and uwmbrella and

' Fhis story of Mumblyl, 1o all the Marathf *lives” of Tukiirdm, s placed
very much earlier, before theneident of Rimeshwar Bhatt and the loss and
recovery of Tukarim’s poems. On the ewidence of Babinibil--~recently
gngh: to light {see page 73 above and 5. Sr, p- 193)—who disttnctly states

at previous to the Mumbdp incident Kimeshwar Bhall was a disciple of
Tukéram, we have placed this story after that of Rémeshwar Bhatt,

2 For defimibion see p. 56,

4 On g plance from Har all his wounds were healed, adds M.

% Two Masters Jesus and Tukdrdm, p. 10,

£ M here refates * Vithobi and the Thieves ', sect, 7, part us

 On the kstoricuty of this event see Chapter V, part II, sect. 3,
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a clerk i charge of them. The clerk found Tukirim at Lohogaon
and delivered him the Ridjd's message. e was much distressed
when he heard 1t, and wrate four abhangs excusing hiunself, which
be gave the clerk to take. °Sit on the harse’, said he, ‘you will
soon get back.,” ‘I dare not sit on hum’, replied the clerk, *heis too
fiery 1n hus temper.” Then Tukirim patting the horse, is temper
was subdued, and the clerk {ook the following message:

‘ Torches, umbrellas, and horses, these are not among things
good for me. Why, O Lord of Pandhari, dost thou entangle me
amongst such ? O God, says Tukdram, run fo set me free from
this. . ., I feel that 1 should avoid society. . . Il 15 my
pressing request that you will not sven talk of seeing me ‘Fhe
rock 15 an excellent bed to sleep on and I have the sky above me
fora cloak. 1f ! saw fine apparel and men wearnng jewels, it
would at once be the death of me. Let me t2ll you this surprising
news, there 15 no happiness like the beggar’s. . . . There 15
one thing that brings a blessing, and its purport s this, learn to see
one spint :n all created things.”*

SivalT was amazed when he read the message and he rescived to
wisit Tukdram himself. He set out in full state, with allbis ayns-
ters 1n attendance and went to Lohogaon, He made his way ai
once to Tukarim and laid himself i the dust before bim. Then
with his own hands he put a garland of #774F on s neck, and laid
& plate of gold coins before lum.  With a sirugele Tukaram spoke
and said: ' What need have I of gold ?  Vitthal 1s enongh for me.
Thy fame, my lord, I know well; to-day I know thy generosity,
Yet a man needs no lamp when he has the sun to give him hght;
the Himilaya needs no fan to keep him cool; the wealth you have
brought me 15 as cow’s flesh to my senses. Now lel me give you
this counsel, to ensure you peace ; let your only orvament be the
tHl$T garland, vour only chservance the chitdashi and call
vourself the servant of Vithoba.'! At thisthe Raji was weli-pleased,
and the money he had brought he gave to Brahmans, That
mght he spent Iistenmg to Tukardm's &irfgn. The world 1s
perishable ', so he sang; " it will perish; 1t will pass away ; worship
God®, and you will save yourself and your fathers’. Asthe Raj
histened, the message sank into his mind and be said to himself : ¥
will rencunce my kmgdom and sit m the forest praising God *’, and
he took off his headdress ® and laid it on the ground. Next morning
he sent away lis mumsters and gave himself up to ihe bliss of
devotion.

1 We have gven Tokirim’s message to Sivap i sumimary only, th%"
message being given fully 1n vol, 2of T and M., abhangs 116E-1474,

2 For definstion see p. 536,

* *Vithoba ', says M.

+ ¢ Har’, says M.

5 Dr. ] Murray Mutchell {[.5.4.5 Bo., Jany, 1849, p. 43} wrongly transiates
‘crownt 'y the Marathi word meaning simply a head: covermyg
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33. Message to Shivaji

Then they wrote and told Swij s mother what had happened,
and Tijabat exc]almed *This1s bad news; Tukiram has rumed
the kingdom ?°  Nor was it long before she reached Lohogaon and
ﬂung herself on the ground before the poet. * My son,’ she said,

‘has given up the world ; he has no child, and who will gude the
kingdom ?’ So Tukiram bade her take comfort. That evensng
after the hirtan he thus addressed the Raja: 'To cross the sea of
the world there 1s bui one rule; observe the duties of vour own
station. Should fish leave the water for the awr, or birds the air for
the water 7 Should an Arab horse be set to draw a plough, ora
soldier to ride a bullock ?  Has not God set the sea round the sarth
to contain it?  He has appointed to the Bribman m lus student
days to learn the scriptures, as a householder to perform the six
rites’, and asa recluse to overcome his passions; now listen while 1
tell you the duties of a kshattriya. He must conguer his enemies
and protect s own faith; reverence ihe Prahmans;: see the
Supreme ip all creatuies; oppress none; dehight in wursth spesk
no falsehood; feed the lmngry, and rem&mber God? contmnually.
Such an one may live without misgiving m the world— why should
he go to the jungle 7 God visits him 1 hig own house ”.

When the R&;& heard these words tears came into his eyes, and
he took up lus clothes from the greund. His mother fell at Tuki.
rim’s feet, exclaiming, ‘How can I ever repay you?’ Four days
later SivajT departed, but, ere he went, he begged a boon of the
post, that he would give him asa present a piece of bread 1f the
kingdom was to be delivered, and a piece of cocoanut if he was to
have a son. Howbeit Tukirim gave him both,”

34. Tukaram’s Disciples; Way with Pilgrims

By this time Tuk&rim kad a circie of disciples, several of whom
had been his bitterest enemies, the principal ones being Riamesh-
war Bhatt whose change of attitude is related in sections 29-30
above ; Kanhobi the poet’s own younger brother who relieved him
of aill business cares as siated i section 11; Gangirim Mavila
Kadaskar the Brahman, and Santi)T Tell Jaganide who were lus
two chief assistant krrtankcrm and writers, Santfyi’s MS, haviog
recently been pubhshed;® Kondoba, Brihmain reader of Purénas
who took Tukdrim's messages to distant boly places--see section
1715 part 1113 Nivaji the Hower-seller ; Sivabi Kasir the copper-
smith of whom the story istold m section 6, part 111 ; Milasi Géade,

1 The u1% rites are study, leaclung, sscrificing, cansing sacrifices ¢6 be made,
heslowing gifis, recerving gifts.

= Hatt *, says M,

3 M. here gives * The Kunbi’s Cugumber ’ it sect, 8, part {IT.

4See sect. 1, part §, chap 3.
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husband of Bbagirathi, Tukdrdm’s daughter; Malharpant, one of
his cymbal players; Mahaddjipant the kulkdrni of Dehi referred
to m section 12 above, Amb&jipant the kulkarnt and fortune.
teller of Lohogaon; Kaceswar, a Brilman versed in Vedic lore;
Bahsnabai—see paragraph (4], section 4, part 1, and Gavarget the
Langiyat grocer refetred to 1 section 19 of part 1117

Four months later there passed Tukirdm’s house a company of
pilgrims bound for Bhimasankar and when he saw them he lad
himself 1n the dust betore them. He found among them Chints-
man: Dev and they were glad to mest each other agam., Chinta-
man asked him for a mark of his favour, whereupon Tukirim
hrought forth flour and bherbs. Hnough for cne only he brought
forth, but every pgnm begged for a portion.  Then the saint was
perplexed, and he prayed that hus little store might be enough for
all, whersupon, so runs the story, when Tukirim’s flour was divided
gach had a full share. Then the pilgrnims embraced bun lovingly,
prepared a meal, sat down and made Tukirim join them.*

Again he succoured another company of pilgrims which had (o
pass through a wild country where there was a fierce overgrown
dog that no one could master, Tukérim went along the path and
the dog flew af bur, but the smint was undismayed. ‘1 do
not growl at you,’ said he, ‘why do you growlat me? As he spoke
the dog was pacified and lay down hke a {fame cat. So the
miigrims passed on, and when Tukérim returned, the dog followed
him and ever afterwards atiended s kirtans.

35. Protest Against Pantheism

Onee 1t chanced thai a ceriain Brahman had copred Muliand
Raja’s Hindd book Vwek Sindhii* expounding the Vedinta, and he
visited Fukirim and sought pernussion io read this book 1o him.
Now Tukdridm would not dishonour the Brithman, so he granied
him permssion and sat down before him, but be kept lus head
shrouded ia a blanket, for, said be, the sight of the world disturbed
his attention. For an hour the Bribhmau rexd, and Tukirim stirred
not nor spoke, ]l at length the Brihman lifted the blanket, and
behold! Tukarim sat with his fingers in his ears ! What ig this’,
said the Brahman, ‘why are you wasting my time? ‘I cannct
hsten’, srald Tukirim, ‘to the doctrine that God and His worshipper
are one.”  If everything 15 a form of Bramha, then why this howl

£ On these disciples see L. R, Pangirkar, 5.7.C., chap 14, o

¢ Here M has sect.' 9, How Tokardn Helpod the Needy', ’art 111,

+ Here coms the stores 10~14 i Part 111 enuitled *A lrahman Boy
Healed’, ‘A Scubes Unauthorized Aleration’, ‘A Miraculons Visit Fiom
Swva '\ ‘ Tukfram's Letter of Apology to Vithobd’, * Supplying (hl and Alms.’

L Dated & 1 1188 see M. 8dr, p 36,
B The advaitu or panthersiic doctnne,
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about gamn or loss?  Between Fimself and His worshippers God
has drawn a line; that hine we must recognize. A man may have
petfect insight mto God’s nature, but be does not mcquire God’s
power to create, preserve and destroy; these attributes belong to
God zlone. So long as God in s three forms exercises these
powers Himself let us mortals bs humble and claim no 1dentaty
with Him.'

There hved at Lohogaon a certain Vaishnava who was devoted
to Tukirim and thereby offended his wife She resolved to test
the saint, and one day when her husband was away she cooked some
bitter gourds and wnvited Tukiardm to her house to eat them. But
Tukiram had fully conguered his senses; he knew nothing of what
happened to s body; and he ate the bitter gourds with pleasure
and even asked for more.!

36. External Methods Unavailing for Salvation

QOnce apon a time, according to a sfory that runs sverywhere
in Maharashira, several of Tukfrgm’s devotees were fo wvisit the
seven holy places of India and Tukirim gave them a bitter gourd,
bidding them bathe 1t in every sgered river they visited. On their
return a feast was held in celebration of the event and Tukirim
bade them divide the gourd among the assembled guesis at the
feast. Each guest exclaimed that it was just as bitier as before
and asked i surprise why bathing 1t 1n holy nivers had not taken
away 1ts bitterness,. Whereupon TubZrdm poinfed the moral that
all sxternal means, inchuding sacred rivers, would thus faul nuserably
in effecting their salvation,

3%, Shivaji’s Escape from Tuakaram's Kirtan

, It happened once that .‘%wéji came to Poona to visit Tukarim.
Savigt fell at his feet, and the kIrtgn began, nothing wanting to
complete the general dehght, But if chanced that the Mahomme-
dan official at Chikan heard of Sivdii’s vigit and he sent a troop
of soldiers to seize him. News was brought to Siviji and he rose
{0 leave the dzvtan. Then Tukdrim prayed aloud for help: * I fear
not death myself, but | cannot bear to eee all round me froubled.’
And a message * came and comforted him; ‘Be at ease; go on
with the service; I, the Lafe of the World, will protect Sivaji’.
According to Mahipati, Hai1i *took on bimself the form of Sivajy,
and so multiplied himself that when the Pathéins entered, whichever

T M. hers has sects, 15-16 ° The Fortune-Teller’s Son Rawsed’ and “Tukarim
and the Sanydsia’ 1in Part 11T,
2 Hari, says M,
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way they looked, they saw Sivij . And as they pursued he led
them on, tiil wthan an hour they were miles away in the forest,?
Meanwhile Tukirim full joyously was singing the praise of God
in a stream of names which he poured forth, while his throat was
choked with sobs, and tears streamed from his eyes, ?

SivAji was amazed at his escape, and he set off himselt for
Singhad. Bat first he asked Tukarim for a mark of s favour, and
the saint gave him a bandful of horse-dung. This Siviji accepied
with humble thankfuiness and Tukardm returned to Lohogaon.®

38, Other-Worldliness

Tukirim was now victor over all enemiss of the flesh, Al
earthiy riches he rejected ; bui little he ate and at every mouthful
he called on the name of God.* Sometimes he would visit another
village, bat if anyone asked him where he was going he wonld
ever answer: Lo the City of Vaikantha '*  He never spoke save
in gbhoitg verse, and was recerved by all as a frue saint.  Often he
would go and humble his soul 1 the temple, confessing his sins and
rebukting himself. One day some birds flew away from him and
he became so distressed at thewr being afraid of him that he said ;
*1 look on all the world as myself, and yei the birds fly away from
me ! Truly all { have done 15 wasted. [ have rencunced nafne and
family, I have offered my body to Him to Whom 1t belongs. Yet
all is wasted ; the birds fiy away from me! There must be soms
duplicity 1 me'. So he became very down-hearted, and again
rousing himselfl and giving himself up to rehigious contemplation he
cried ; ‘O Merciful Lord ' As a blind man leans on his guide, so do
1 izan on thee, T follow thee to salvation; yet I have stumbled into
z devious path, save me! O save me!” So saying he stood still
without breath or motion, till the birds settled on him without fear,
and though he moved they were no more startled than they are
startled by a moving bough.’

t The story of ‘angels at Mons’ 18 an inleresting parallel to this story,
whether or no we believe either story,

% In view of the ‘legendary’ atmosphere of Mahipair's slory as given above
it i worthy of note that the modern historian confirms 1it. *Qne of the most
picturesque stories of his career’, says Professor M. G. Rawhnson m his hook
Siwiyi The Maratha (p. 31), 'relates how, at the rsk of his life, be once
stola throngh the Mussulman hrnes, into the heart of his enemy’s campat
Poons, to listen te a 2afhd’. And agamn  * The story is well known, how,
when Shayista Kban held Poona, Sivaji stole down through the enemy’s
Lines to aftend a fasfival at which Tukarim's hymns were chanted ' {p. 85}

3 Here comes M'sstory o section 17, past 1l on ‘ The Comn and Letters to
Holy Places ‘.

% “Hari’ says M

* The nearest Finda pazallel to the Jewish Paradice,

#This story 15 rejected by Rev Nehemuah Goreh (Tenets of Tuhardm,
p. 72) on what appear inadequate grounds,
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i

3

30. Tukaram’s fnd ’

T
Mahipati has expended all his powers in describing the\ei'tffpi_
Tokardm aod the account will be found in its proper place at the
conclusion of Part [11.7  The only safe verdict, however, is that
of the Indu Prakask edition: ' Very great obscunty prevails as to
the end of Tukirdim’s earthiy existence. The popular Hind belief
is that he ascended alive 0 Heaven in the Car of Vishra, . . A
consistent meamng might be made out of the abhasgs?® and they
would seem to point out, that Tukérim . . . thought that his
worldly duty was over, wished to berid of that visible existence
.which, . . separates man f{rom the everlating, . . . and therefore
went on pilgnimage with the intention of never returning io Dehq,
and probably of putting an end to lus existence.’ ® With this agrees
Dr. P, R Bhandarkar's suggestion ~ that he ended hus hife by means
of jalasamadhs, drowning himself i the neighbouring river. Some
of Tukarim’'s own abhasigs show that he was aware of his ap-
proaching separation from the people and was constantly expecting
God o come and tazke him away:; and other evidence makes 1t
probable that he met his death by drowning. But whether the
drowning was a pre-arranged affair, that 15 to say a joalasemadhi,
or whether the constant expectation of God's coming to fetch him
away produced an illasion, and in obeyving a fancied call from the
opposite bank he ran inte the river mnd was drowned, it 1s very
difficult to say. But taking into consideration all facts, I am
mclined to take the latter view, that is to say, 1f we are to beheve
that Tukarim met his death by drowning.™ "It is believed’, says
the Rev. Ganpatrao R. Navalkar, ‘that he drowned himself in the
holy river of his native village, as is the custom of the Indmn
s&dhus'® Parallel instances of Indian saints who have ended their
hives by jalasamdaddhi will occur to studentsof Maritha history, eg.,
Ekndth in 1599, Nij@nand the guru and father of Ranganith m
1642, Brahminand in 1775 and in recent years a Mr. and Mrs.
Keliiskar who both took jalasgmadhi simultaneously. An equally
striking instance 18 that of Dnyaneshwar, the father of Marathi
poetry, who took sthalesamadhi (getiing onsself buried alive} in
1298, the moving story of which event may be read in Mr. Bhive's
fascinating Marathi work. © On the date of Tukirim’s end see
s(;ection) 1, Part II (p. 77} and footnote to section 18, Past III
. 116).
An interssting feature of Tukidrim’s disappearance is the dis.
covery of his blanket and cymbals a few days later, which fact

I See sectson +18, Part III, *“ Ascension ' of Tukdrim’, which shomld be
read at this pont.

2 Mumbered 1444 to 14539, I, and M,

* Imdu-Prakish edition, pp, 21-23,

& Two Masters: Jesus and Tukardm, p. 11,

& Tukgram, the Maharashivian Poet and Sawnt, p. 2.

& §. Bgr. p. 51-2.

i4
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some would adduce as evidence in favour of the theory of drown-
ing, while the biographer of the ‘ Saints’, whose varrative is given
in section 18 of Part 111, regards it as proof that ‘he had been
received inte Vaikuntha', a phrase which the modernist Hindo
might be justified in explaining as 2 Hindn poetic way of saying
that Tukirdm’s " spirit bad taken its flight?,

On Tukarim’s supposed ' influence after death’ see section 19
in Part X1 of this chapter.



III. The ‘Ledendary’ Elemeni in Tokaram’s Biography

The order and numberiig of sections are explaived on
page 77, Part I1 of this chapter. Doubtless many of the
“traditions given here have a substrafun of fact, eg., much of
section 16 below. They are given w the form of a fairly lileral
iranslation from Makipati's Mardtht narrairve, without conment
of our owi,

1. Tukaram’s Birth'®

After some generationg it bappened on one occasion when the
great devotees were seated round Hari in Vakuntha—like stars
round the moon, or ascetics round S1ve, or mountains round Mount
Mera—that Hari addressed them and said: ‘In the famuly of
Visvambhara there 18 now z saint named Bolthoba ; { am resolved to
present um with a son who shall be & world-saviour and a world-
teacher.) The saints azclaimed this resolution, and Hari then led
aside Nama ? and remnded him that he had never finished the
kundred crores of abhkasgs he promised fo write; this then should
be his opportumty to assume the flesh agam and finish the task.
Niama rephed that in this Kall Yuga, Krigna had assumed his
Buddba form and gave no answer to mankind.* But Xrigna
answered that he would show himself to the world again if Nama
would return there. Thereupon Nama fell at his feet, and he
raised him np and embraced him. Thus Tukirim, who dwelt 1n
Grod’s hearr, was et in Nama's heart : whereby God filled Nama's
heart with the nectar of love, and God offered Nima his own
power of creation and destruction, and that devotion which lies
beyond liberation. This peculiar treasure of His, Tukirim who
was part of His inpermost nature, He thus by an embrace
conveyed fo Nma, and as Hedid so, He said:  Help each other fo
know what love is.” Then said Nima, * Where shall I assume
fiesh ?  Tell me some holy family,” and Hari pointed out to him
Vidvambhara's house

Then even as the Lord of avafiras descends into the ocean shells
and forms pearls thersin, sven so the Spinit of Loving Devotion
entered the womb of Kanakif and Tukérdim was conceived,

¥ To pe read m connevion with seci. 3, Part IT of this chapisr, b 78,
2 Nims ’ refers to Namdev, the Mardthi post samt of the 14th century.
% This silence of the Buddha form of Krisna is entively charactenshe of

Buddha, one of the names of Buddha meamng, 'meditator' or, ‘one who
remams damb.’
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2. Adversity and Self.Dedication *

Then did Hart make himself hike the Great Serpent of Siva,
and He encompassed Tukdrim, loudly hissmg with ks hood
uphifted, and he bade Tukirim open his eyes and look spon him.
But he answered: ‘If God bhas visifed me n this Serpent form,
assuredly 1 will not Jook upon Him., 1am a servantof Pandurang,
o other will I beholds’ When Hart thus learned Tukiram’s
innermost thoughts, he came before him 1n lus true form, with hig
four arms, s conch and disc, and Tukarim opened his eyes and
bekeld him. * My darking, " sard he, * 1 have never forgotten you.!

3. Withdrawal from Business *

When at last Kdohobi came to Bbambanatha he saw there an
amazing sight—EHart ghtierimg 1n his robes and jewels, with Tuka-
rim seated on s thugh, and ke heard Hari say : * From age to age
1 show myself in the world: it 15 for my votary’s sake. For
Pundalika’s sake 3 [ stand by the Bbimi with my hands upon my
hips ; for Visvambhara's sake I stayed at Dehii? And Tukirsm
fell at s fest—the spot 15 known to this day; Kanhobd carved a
pair of feet there.

4. The Troubles of His Wife+

Off Avall started, " with Hari behmd her,”:f we are fo foliow
Mahipati., Tukirim, the prince of Vaispavas, when he saw them
was astonished but also very pleased, and aill three sat down to.
gether., Then Tukérim bade Avali offer hum food, but she answer-
ed, ' T have brought only one cake, it will not be enongh for two.
Avali in confusion opened the bundle, and lo! it was full of dishes,
for Hari had previously eaten. * Surely,’ she sad, “ my family god
has come fo help me.’ But nevertheless she found it hard to believe
in ks power. So she went on serving her hushand 1 silence, till
he needed water. Now she had spiit her water on the way, and
there was none on the hill. Han suggested her going io the dell
and when she went and hifted a stone, she found a spring of clear
water and brought and gave 1t ‘them’ to drink,

5. The Hely Day of His Forefathers "

Tukarim having forgotien all about the herb he wanted, Han
took pity on kim and assuming the form of Tukdrim, went to his

! To be read with sect. 18, Part II according to footnote 2, p. 3¢

2 Tg be read with sect, 11, Part Ii, see footnote 3, p. 84

3 See pp 41-2, 45, 31 and chap 6, sect, 4.

4 To follow on sect 14, Part 11 of this Chapter ; see foolnoie 1. e 87,
5 To be read with sect. 18, Part II; see {ootuste 1, p, 80,
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house with a load on his bead, gave the stuff to Avali and told her
tostart cooking. Wheat and puise and ghee he gave her and every
sort of sugar and spice. Then he weni through the village and
invited everyone to the feast. He brought them to the Indriyapi
and showed them all due respect, set them down and pressed upon
each of them the food he preferred. And they said to Avali: ‘ This
is astomshmgi Tukirdim has ttzrz:ed his thoughis to the world
again,’ My mind misgives me, said Avali. Then the Mahirs and
the beggars came forward for a share which they obtained. At last
Hari saw the dishes washed, restored his own dish to every guest
and then vamshed,

6. The Coppersmith and His Wife *

A Brihman, having to pay a debt of ten thousand rupess, was
sitting in supplication before Dayanoba’s temple. In a vision he
was instructed to go to Tukirim, He did so and was aga.m sent
to a hasar (coppersmith) who gave him two small copper coins 1
chanty, Tukirim took them, and touching them with a stone
turned them into gold ; but as this was not sufficient, he turned
his copper sacrificial vessels also nto gold. The 4@s@r seeing this
thought Tukirim must be possessed of the parise;? and began to
pay him court in every possible way, After a vear, a wonderfal
event occurred. The k&sdr bad procured thirty-six bullock loads
of tin from Bombay, all of which was turned 1nto siiver. On this
the kas@r gave up the world, became Tukirim’s disciple and, with
his money, built a well, still called °the kasa@r's well The
wife of the kasdr was exceedingly angry with Tukdrim on
acconat of the change that bhad taken place in bher hus.
band. She one day pretended to make a feast on s account, and
when he went to bathe, she poured down npon him vesse! after
vessel of boling water. The god however turned it into cold
water., She then set food before him, with poisen in it; but that
too the pod rendered harmiless. Qver the body of this woman there
immediately appeared leprosy, and she was exceedingly distressed.
She then obtained relief by taking {at the suggestion of Rimeshwar
Bhatt) some of the clay from the place where Tukirim kad bathed,
and auointing her hody with it.?

=. Vithobha and the Thieves'

The buffale given by Avalf's father and which had doae the
damage 11 Mumbiii's garden was once carried off by two thieves,

1 This sect comes n sect, 30 of Part T, see footnote 3, p. 98,

2 A stone, the fouch of which turns metals inte gold

3 Seets, 6-11 and 14 are here given as translated by Dr. J, Murray
Mitehell i JLR.A.S.Bo., 1849, Vol ITI; pp 1525,

4 This story comes between sects. 51 and 32 {n Part IL; see footnote 5, p. 99,
The story of Mumbiji being placed m part II Jater than 1s usual
{see footuote 1, sect, 31 in Part 1Y) necessitates also our placmg later than s
usual this *buffale’ story.
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~They had gone 2 considerable distance when Vithobid appeared in

the shape of a tall black figure, with a huge cudge! over his
shoulder, right in front of them. The thieves turned o one side,
but so did it. Whenaver they tried to turn off, the terrible bhit
{ghost)-looking shape posted :tself 1n the way. The thieves became
terrified, and taking back the buffalo, bound it 1n the place whence
they had carned 1t off. ‘Now' thought they, ‘we shall get off’
But no! for there stood the ghost, as frightful as ever. So they
went to Tukiram, and confessed all they bad done. ‘ If you want
the bullock, take it,’ said Tukdrim. ‘No,” sad they, ‘we only
waint te be delivered from that fnightful ghost.” On this Tukirim,
by mental vision, perceived that the god was not thereand he began
to invoke s presence. Whereupon, n the sight of all, Vithoba
entered the temple, with a huge cudgel over his shoulder.

8, The Kunbi’s Cucumber®

A certain Kunb? {peasant} wasa very rehigious man., He brought
2 small cucumber to Tukirim out of afection. Tukdrim divided 1t
ieto four parts, and had eaten thres of them when hus disciples said,
* Kindly give us partof the frmit.’ Tukéram replied, ‘ This 1s not
good to eat; but never mind; take this, and give the dumb Brihman
half.’ As the Brihman ate, his speech returned. When the other
disciples began to eat the other half, they all cried: ‘ Ob, how
bitter |’ and secretly spit it out.

9. How Tukaram Helped the Needy *

A Brihman who wished fo pay off a debt was sitting before
Dnyanobi’s temple, and by him was sent to Tukfirfm, who again
sent lhim to the K&sdr mentioned above. The K&sérgave hum four
iron pds (bars), a load which the Brahman could not carry, so that
ke hid three, and came with one to Debd, Tukirim turned it into
gold ; whereupon the Brabman went back, and searched for the
ihree others, which however he could not find,

0. A Brahman Boy Healed?

About this iime t00 2 Brabman sent for Tukiram to his house
and entreated lum {o help s son. He was a boy of eight years,
who was dumb from his birth, and his thread ceremony could not
be performed. Tukirdm caused the boy to be brought to him awd
bade lm cry ‘ Vittha!' and immediately the boy spoke.

I To be read with sect. 33, Part 1I; see footnote 3, p. 101.
% To be read with sect. 34, Part 11 ; see footnote 2, p. 102,
3 Stories 10~14 follow section 34, Part II | see footnots 3, p. 102,
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1:. A Scribe’s Unauthorized Alteration:

Tukarim was composing gblangs, and 1n celebrating the sporis
of Krigna, he said, * His face was dirty.” Rameshwar Bhatt thought
this would never answer, and he changed 1t to “His face was pale.’
Whereupon the god appeared to him 1n a vision and reproved him.
*Was I afrad 7’ said the god. *'What could make me pale ? My
face was dirty ; in my childhood [ was eating dnst: Tukirim was
guits nght! So R#meshwar corrected to what Tukirim had
written,

12, A Miraculous Visit from Siva'l

Once in the month of Chaitre Tukirim went on a pilgrimage
1o a temple of S the journey took six days and on the seventh
they descried the temple. Then Tukiram faithfully greeted it
with a prosiration. Kathaleshwar was the name of the hill wherson
it stood; at its foot there was a fank, where people bathed
hefore visiting the temple. But ere they climbed the il Tukirim
hade them cook a meal and conceiving lus purpose they cooked g
meal and set out dishes for four. Then suddenly a naked form,
sky-clothed, appeared before them, the very Lotd of Kail@sa, with
braided locks and ashes smeared upon him.  * Give me food, samd
he, *1 am hungry.” *Very good, said Tukérdm, and he bade his
companions serve the guest first.  Then did the Lord of Kaildsa
refresh himself, and he ate all the food that TukirZm and his
friends had prepared for the party, and after that he blessed them
and went his way. They must needs send to the village for more
victuals, but when they opened their pots (for they had tied them
up to keep the fies off), behold they were full of food !

So Tukérim and bis friends knew that undoubtedly it was Siva
who had visited them, and they ate themselves and climbed the
hill and saluted the god. And then they returned and on their way
they met a householder who was troubled by a Brihman ghost.
Now the ghost had said to him: *Offer a solemn sacrifice, and
hestow on me the merit thereof, and 1 will trouble thee no more.’
Bat the householder was oo poor to offer the sacrifice, and his
spirii sank at the words of the ghost. Wandering from bouse to
house, ke begged men to help him, and many regions he had passed
fhrough before he reached Lohogaon, * If any has the merit of a
sacrifice, pray let him give it to me,” he cried, and there was one
that heard him, a foilawer of Tukirim, that uttered the name of
Vitthal as he passed along the road, and every time he did so tied
a knol in a cord. When ke heard him he cut off 2 knot and hade

1 See footnote on seck. I0 abova,
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him steap it in water and drnk it,  And he did so, and the instant
he drank it the ewil spint deparied from lnm and he f'ell down as

one dead.

13, Tukaram’s Letter of Apology to Vithoba?

Once it chanced that Tukaram fall sick and on the eleventh day
he could not visit Pagdhari, 8o he wrote a letter and sent it by
the hand of a pilgnm. He laid before Hari all tus longings and
the weakness of hus hmbs and he cried to him for help, The
pilgrim took the letter and went with his company to Pandbary,
and there ke read it before Vithobd. ‘Tthen Vithobz felt his throat
choke with sobs, and he said to Rokhmini, *Tukirim, my faithful
servant, is 1ll; be cannot come to Pandbarl; shall [ go and visit
him? And Rukhmini answered, ‘ Nay, rather ,send Garud and
bring Tulfram here’ So Hari called for Garud, who came and
did cheisance to him, and he sent hum whirnng away to Dehil, He
found Tukarim with littie kfe in him, but all his thoughts devotedly
fixed on the Lord of Pandhar. Gently he roused hum and gave
him a letter from Vitthal, bidding him take hus seat on the sacred
bird. But tears cams into Tukiram’s eyes. ‘How can I presume
to do this 7’ said he, ‘it is your office to bear my lord; 1 beseech
you, tell my lord how I am, and beg him to visit me.” And Garud
went and told Hari, and Hari came flashing through the sky m all
his splendour, and he alighted and embraced Tukirim. And
Tukardm slowly opened bis eyes, and wben he saw lus lord before
him he fell down and kissed bis feet.

Then Hari taking Tukiram's hand went 1nto the house with
him—a broken-down hut it was, open to the wind on every side.
‘1 am] hungry,’ said the god of gods, “give mea meal.” And
Avall gave him a simple meal, such as the Bhil woman once gave
him and he ate till be was satisfied and then departed.

14. Supplying Oil and Alms!

A Brahman made a feast for Tukérim on & Monday. At the
proper time of dining, the oil was deficient, and the lamp was going
out, The Brahman was distressed, but Tuk#rém said, * Look into
the skin-bottle and see’ His wife went to look, and saw a large
guantity of oil, and the oil lasted afterwards as long as the
Brahman and bis wife lived, )

There was a stone before the door of a ##il’s house in that
village, on which Tukérim used to sit. He was sitting there one

¥ Bee footnote on sect. 10 above,
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day when a very poor man came and asked alms. At Tukiiram's
command he went and begged m the vxllage, and some pieces of
ron were given im,  Coming back, he sawd, ‘I have got this iron,’
and laid a piece down before Tukirim on the stone. ¥t was
immediately changed into gold. He put down another,and another
which were changed 1n like manner. The people of the willage
seeng this wonder, brought pieces of iron and laid them on the
stone but no change took place in these.

i5. The Fortune-~Teiler’s Son Raised

Many muracles did Tukirim perform.® He turned salt water
sweet and filled wvessels with o:il for the needy and faithful, And
once at Lohogaon when he was holdimng a Livtan the josht's (sooth-
sayer's) son died, and the father said o tim: ‘If you are truly &
gervant of Vishnu, raise up my son agam.’ Thus the service was
interrupted and the worshippers were disivessed. Then Tukarim
closed hls eyes, and centred all tis thoughts on the L.ord of Pand-
hari. ° From of old,’ sawd he, ‘the samts have given thee a good
name, do thor estabhsh it now 1n the sight of nsall. If thou
comest not now to our help I will not consent to live more’,
‘Then the Lord of Pandhart came speedily, and he ronsed Fukiram
and said: ' O crest-jewel of devotion! bave you not 1n the worship
of Har: the very water of hfe? Then Tukirdm rejoiced and he
called on the worshippers to sing, and for an hour they glorified
Han )1 Tukdrim's spini dwelt no more m his body. Meanwhile
the corpse was laid mn the assembly and when the bour had passed
1t lived again, and the young man sat up and praised Hart.

1&. Takaram and the Sanyasis s

Two Sanyasis heard the reciiation of Tukiram, and going to
Dadu Kond Deva, a high aunthoniy 1z Poona, complained that
Tukirdm was destroying the Kerma Marge, and that Brihmans
wers falling down at his feet. Dadu Kond Deva, on this, fined
the Brihmans of Lohogaen fifty rupees and summoned Tukérim.
The Brihmans said: * How can we pay fifty rupees?’ Then they
accompamed Tukiram. At the Sangam where they rested, people
came 10 see Tukirdm 10 numbers hke an army; snd Dadu Kord
Deva himself proceeded t0 pay teverence f0 hum. In the fivst

iThis story and the nett one {section 16} follow on section 35 in Part I
ses fooinote 1, pu 103,

2(a this clam see the last sentence n first pavagraph, p. 69,

3 Ses footnote 1 on preceding section 15,

15
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recitation a great avadhdic ! appeared, naked, with hus body shining
with dazzling brightness and with the ensigns of a Gosavr®, He
embraced Tukarim, and made obeisance to lim, ‘I longed to see
you,” said the wonderful visitant, ‘now I bave dome so* So
saymg he went up into heaven. Thersupon the peeple said:
‘ Surely that was Mahadev or Dattitreya.’

Next night, 1n Poona duriag the recitation—the Sanyisis that
complained, as well ag a great number of other people, being present
—the Sanyisis were seen to rise up and prostrate before Tukarim.
Dadu Kond Deva was exceedingly angry thal ths men who
comp}amed so hitterly of Tukirim should do this. ' But, sad
they, ' he now appeared to us iz the form of Nardyan (Vmbnu)
four-armed and resplendani.’ On this Dadu Bond Deva ordeied
them {o have therr hair shaved off in five lines, to be mounted on
the back of an ass and led round the city. Al was ready for this,
but Tukirdm interceded on therr bebalf and the pumishment was
aot miicted.”

1#. ‘The Coin and Letiers to Holy Places®

There went from L.ohogszon a disciple of Tuliirim’s named
Kondobd as a pilgnm to Hadr and Tuokirim wrote and sent
abhangs as letiers with lym. To belp the plgrnim on his visite
Tuksrim gave him a gold com saying, * When yon change this,
always set aside one piece for mext time, hinding it carefully, and
1t will become z gold com too.

The first letter was to the ' Lord of Creation’: *This mar.
vellous universe, this 1s thou, O Lord of Kailiss, therefore thon
art called Lord of the world, Pity then the feeble and lowly that
approach thee. (O Asdki with the braided locks, give me a morsel
of thy favonr " And the second letter Tukdram wrote to Bhagi-
rathi:® © O mistress of all holy waters! The very sght of thee
cleanses from the greatest sins; and he atfains to liberation who
believes and bathes 1n thee. I, Tulk&ram, the foster child of the
samts, send thee a flower of speech. And the third leiter he
wrote to Vishnupad ¢ * Greater art thou than Gaya! Whoso lays
a hall of rice on thee, he pays off all the debt he owes his fathers.”
These three letters Kondoba took to Bendres, and he first read the
letter to Bhagirathl, Then z band rose from the water, with a

I Aterm describing = roaming. naked Brabhmin or Gosavl (on which term see
P 6, footnote 2) who 15 considered 10 be an avatdra of Siva or Dattatreva and
who recites metrical pieces from the Bhdgavata Purana,

“ See p. 6, footnote 2

8 Translation of this sect, 1615 taken from J.R.4.5. Bo., p. 26-27 by Dr, 1.

Murray Mitchell,

4 This story follows sechon 37, Part I1, cee {ootnote 3, p. 104,

:'lee,apart of lhe Ganges, see F. and M. 1462-3 with ‘ Notes’, vol. 2,
D 438
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jewelled arm ghitering hike the sun, and Kondobd placed within the
hand the letter and it closed on 1t and disappeared. Then Kondob#
read the letter to Swa, and the Holder of the Trident slowly
moved from side Lo side, while a shower of bellflowers fell from
heaven. Aund last, at Gaya, he performed a $r@ddh, and then came
back to s own country, When Kondobd returned home Tuka.
ram asked him for the gold coin. Kondobi falsely told lum it
was lost.  When he went home and looked for it, the coin bad
really disappeared, but the knot in which he had tied 1, was still
there.

8, " Ascension’ of Tukaram ?

MNow if you ask, what was the diving purpese of Tukaram’s
mncarnation, I reply!® What avails a mirror 1f there be none to
chserve his features tn it ?  What avails a scented fower, if there
be no nostril to sinell it? God’s mughty power is nothing unless
there be a worshipper to recogaize ity {or this reason, then, God
has divided Himself, that He mught worship Himself. Hence did
Tukaram agsume big iocarnaton that he might show, as the
Bhagawat declares, that Loving Devotion 1s the lghest worship.

And the Lord of the World, with the saints around Him, took
their seats in their chariots and descending to the sarth they came
1o Dehd, embracing Tukirdm and sayving to him:  * Without thes
Vaikuntha is a wilderness!’ And for five davs they held high
festival by the Indriyani anssen by all save Tukirinm. Never.
theless, all tha village sat listening to Tukdrim, and though the
Shimga® fell at that fime no one joined 1 the Shimgd mitth; a
spirit of peace and heavenly joy possessed them all,

Then Hari bade Tukér&m accompany him, but he fell at Har's
feet and said: ‘Nay, my Jord, here 15 Pandharpir, a very
Vaikuntha on earth—why need 1 go hence?’ *Pay me but ene
visit,” said Hari; ‘I wiil show thee my glory on the sea of milk;
if thou hivest for ever in the world the fond desires of men
will be unsatisfied.” Then Tukirim answered m four abhangs,
proclaiming s freedom from the earth and earthly passioos,
and the gods listened to him with jo0y and wonder; * Blest, indeed,
said they, ‘is our lot that hear him.’

Then said Han, ‘Let us go to Vaikuniha,” and Tuksrim sent
for lus wife and smd to her, " Behcld, I go to Vaikuntha! Come
with me’. But she answered: ‘1 am five months gone with
child— there’s a buffalo at home to look after-—the children, toe,

1 Thig section should be read before section 39, Part 11 on pp. 10454,

% Says Mahipan.

3 A Hindu annnal festival called * The Hoh '

4See F. and M. 1389, 587, 1586-~three remarkable abitzings, whose genuine
ness 1s doubtfnl, one abhang not being mn the f. P, editon and therefore pot
iransiaied m F. and M.
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who will fake care of them ? '  And the samnt wasamazed and sad,
*She is still in love with her house ; the Lord of Vatkuntha calls
her, but she will not go with hum 1" Yet it was not her own fauvit,
for often Tukaram had sawd, when she asked where he was gomg,

*T am going to Vatkuntha’. So now once more she only thought,
* The fool 18 going to some village or other.’

Then Tukirim smoved away, bul his followers understood not

that he was leaving them for ever, they supposed he was setting
off on a pilgnimage.  He s weary of us,” they said, “so he jour»
neys to the Himilaya Mouantains.” And other f;bkm:gs he spoke?
fll a grest marvel took place, chariots appearing in the sky,
wherein were seated Narad and Tumbara singing, and Parvati and
the Lord of Kailisa, and Brabma and Vishnu and Rudra. The
lustre of the sun was dimmed by their splendour and mortal men
cloged their eyes, as they close them when hghtning flashes 1n
the sky. Then Tukiram sat humsell 1n a chariot, and began his
sourney through the sky.
] Whem his followers opened their eves, behold | he was with them
no more.”’ TL.oud were the vowces of lamentation; and Avali
lamented with them, crying : * He told me to come w1th him, but |
thocght he was lying. The fiery flame of his renunciatron burned
my own body, and, before our eyes, he has gone away if I had
known he was gomg I should have clung to hus robe. And she
fell on the ground and swooned.

Three days and three mights Tuk#ram’s followers sat lamenting
for mm when saddenly there fell from the sky his cymbals and hus
blaniet. Then they knew he had been received into Vaikuntha,
for his cymbals were sent them as a sign of farewell,

On Tukirim’s End see further the last eight lines on page 126.

19. Inifuence after Dealh

Tukaram while yet on earth had prommsed a Langayat Want to
appear to hym at s death.” Accordingly when the Wéns felt his
death approaching, he gent fo Deht for Rimeshwar, for Tukaram’s

1 Of these some are hanslated in 8 and M edition {e g, 513) Some are
v the I, P, B4 {eg, 10, 28, 8, 9, 11} but not tvanslated by F. and M.
others are not i the [, F. Ed, None has any special propriety in this conteat.

2 The date 1z given - In the year 1371 of tt ¢ Sake era, the year Virpdhy on
Monday the secand day of the Iatter half of the month of Phalgin {Feb-March}
between § a.m. and 9 a.m  This has usnaily been thought 1o mdicate A.D. 1649
as the year of Tukdrim’s end, but L. R Paogérkar’s book pubhished 1 1930
{p. 19, footnote) concludes in favour of March 9, 1650, while on the evidence of
Sanii)d the otlman, and the Hirdu almanacs (as be wries in & personal letier),
V. L. Bbdve, Tubdriindes Assa GFtha, vol 2, p. 13, B Sar, p. 189, be-
heves Tukirim ‘left this world’ when Shaka 1572 was completed, that 1s,
1in Shaka 1573 or 16th Feb, 1652, See finther Sect. 1, Part 11,

4 Modern parallels to this are provided by the cases of dying samis who
assure grief-stricken loved ones that in vome way or other they will help them.
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younger brother, and for his younger som When they arrived,
Tukaram appeared. The Wani alone perceived him and made
obaisance to him and put sweet smelling powder on his forehead
apd garlands on his neck. The two then spoke together, and all
around marvelled, for they saw nothing but the garlands of flowers,
which seemed as if suspended in the air. To faithful men Tuka-
sim still appears. Of this we have many witnesses. To Niloba
Gosdvt of Pimpalner, to Bahinabal, and (rangidbar he appeared
in vision, and gave them instruction.t The last three lines may be’
viewed as an anticipation of modern spiritualism by the eighteenth
century biographer of the Marfthi saints.

1 Up to this point Lhis sect. {19 is from Dr. Mitchell's translation, JRAS.
Bo. Vol IIL, p. 29,



ME MISERABLE

Sunce Hitle wit have I,
QO hear my mournfol cry.

Grant now, O grant to me
That Ithy feet may see.

I have no steadfastness,
Nirayan, ! I confess.

Have mercy, Takad prays,
On my unhappy case

BEYOND THE MOUNTAINS, GOD

Here tower the hills of passion and of lust,—
Far oft the Infinite !

No path I find and ali impassable
Vronts me the hostile height.

Ah, God is lost, my friend, NErayan ® now
Howcan I e'erattan ?

Thus it appears that all my life, 50 dear,
I've spent, alasg, 1 vain

THOUGHE HE SIAY ME

Now [ submit me to thy will,
Whether thon save or whether il
¥esp thou me near or send me hence,
Or plunge me 1w the war of sensc,

Thee wn my ignorance I sought,

Of truedevolion knowing nought.
Little conld 1, & dultard, know,
Myself the lowast of the jow

My mnd I cannot steadfast hold,

My senses wander uncontrolled,

Al I have sought and sought for peace.
In vain, for me there's no release.

Now bring I thee a fauth complete
And fay my hfe before thy feet.

Tio thow, O God, what seemeth best;
In theo, in thee slone s rest.

In thee I trust, and, hapless weight,
Chng to thy skirts with ali my mught,
My strangtn s spent, I, Tukd say ;
Now upon thee thns task I lay.

P That 15, the Supreme Baing,

The poems on this page are translations {rem Tok&iam's Adhasgs, PALS .
pp. 62, 67, 69.



Chapter V
Tukaram'’s Autobiography

From the wrntings of Mahipati we pass to the poems of
Tukirdim himself, so many of which are purely autobiographical.
The treatment of Tukdrdm’s automography asfound 1n his abhangs
presents itself naturally under three aspects: First, the critical
problem arising 1n comnection with Tukardm's autobiographical
poetry ; second, the hterary characteristics of the autobiography ;
and third, Tukirdm’s picture of himself,

I. The Critical Problem

1. Variant Editions of Tukaram’s Poems

One of the most serious difficulties confronting the student of
Tukiram arises from the existence of several different collections
of his poems, eachk of which has & system of numbering of 1its own.
The edition whick has beer widely accepted as the best, the
Indu Prakdsh edition of 1869, subsidized by the Bomhay
Government at a cost, it 15 said, of no less than Rs. 24,000 has for
many years been out of print, With other editions adopting
different lexts and numberings of the poems, these being arranged
variously by different editors on their own principles, we have a
perfect illustration of “the disorganized state of the literary world
of India’! Truly a heavy task, and a worthy one, awaits the
Tukdarém Mandalt and the Bharata Itihas Sanshodhaka Mandala
of Poona. Until a really scienfific attempt bhas been made fo
settle the true authentic text of Tukixm’s abhasigs many funda-
menta] problems affecting his biography must remain unsolved and
any correct estimate of himis impossible. An interesting dis-
cussion of the question, without anything new, appeared in the
Subodh Patrikd of Dec. 14, 1919,

The following 15 a hist of the wvarious editions of Tuakirim's
poems with their dates and other details” the last one in the list being
added by us. By ‘editions’ in the whole of this discussion is meant

1 V. L. Bhave, Tukdrdmded Assal Gi#tha,vol, 2. p. 2

2 Preface {o Vol, 11T, . and M,

3 The st is taken from V. L. Bhiive's Tukdrdmigod Assal Gaihg, Vol, 2,
e 1
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of course Marithi editions, the only English edition being that by
Fraser and Marithe which contains translations of 3721 abhangs,

. | Date of | Place of 3 . Number
z‘-" publica-| Publiea- Nar::: ;i,i ;ﬁ:hsz’ Name of Edttor. of
tiom. 1ton, * abhadgs
1 1867 | Bombay G. Krishndit G. Krishnap ... 45300
2 1869 do Indn Prakish... | Shankar Piosdu-
rang v 4621
3 1386 do Nirnaya Sagar | V. Midgackar 4645
4 1349 deo Subodhk P akash Tuk&Erdm Tatya R443
5 1201 | Poona Inudtsa Messrs, Jog &
Gulve 4573
[ 1903 | Bombay Indy Prakash & | K. Heralgkar 4475
Chandrodaya
{ Poonea )
7 1909 | Poona Jagaddhitechhne | V. N, foga 4140
B 192 1 Bombay Niurnaya Sagar | V, L. Pansikar ... 4505
g 1513 | Poona Ayyabhushan .. | Dranid and Ipte 4092
i 1913 | Poona Jagaddhitechhin | V N, Godbale ... 4495
il 1920 | Thana and | Arygblingha®w .. | V. L. Bhive 1323
Poona {tncom-
plete)

Since the publication of the above list 1n Mr, Bhive's book and
whilst our own book 1s passing through the press g 12th edition
has been published, 1n Bombay, by 5. Narayan & Co., edited by
B. T. Padwal, containing 9,000 abhangs.

Of these variant editions three cali for special meation. (1)
The Inudu Prakash collection, referred to as NMo. 2 above, contain.
g 4621 abhaiigs and-—rara avis—has a * critical preface . Even
m this edition, kowever, the problem of a critically ascertamned text
of Tuliaram's poems, one of the most difficult and most important
ptoblems in the whole range of Marathi li{erature, is dismissed 1 4
page and a half. Moreover, the principles followed leave much to
be desired. None of the MSS on which the editors base their
textis descnhed in any detasl, Of these the best wourld appear to
be the ‘ Debii MS’ and the ‘Kadusa MS' the others being the

‘ Talegaon MS' and the * Pandharpor MS’ The two former are
superior only hecause the DDeh@t MS 18 “said to have been written’
by Tukdrim’s eldest son, Mahidev, no proof of apy kind hemg
adduced, and becanse the Kadusa MS is sald o have been written’
by Gang#ji Mavila—who 15 described as * the persor who put down
in writing what Tukdrim composed’, As for Mahidev, bad he
indeed written his father’s abhasnigs, as is affirmed, surely Mahipati
would bave kumown and mentioned the fact. As for Gangdji
Mavils, he cannot be allowed fo occupy his position of solitary
distinction as Tukirim’s amanuensis, for there were at least two
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others who ate mentioned as having done similar work—Rameshwar
Bhatt and Santisithe Oilman,’ and the editors do not appear to have
obtamed any origmal wrting of Gangdji, while there is room
for doubt whether they made the best use of what MSS
they did see. Since therefore they appear to have accepted
meare tradihions as trusiworthy ewvidence, ocur failth is somewhat
shaken in the value of the cnitical principles adopted by them, The
Indy Prakdsh editors ate honest enough to tell us that some of the
MSS on which they rely bad been ‘ corrected’, ‘further corrected’
and ‘arranged’, all of which are very damaging terms, ndicating a
grave dumnution of value 1n any of the MSS so doctored. Itis
unnsafe to conclude, therefore, that the text Iving behind the Jadw
Prakash edition is either the best text or that it has reached us in
its oniginal form. At the same time this edition may be regarded
as exceedingly well-edited, the aim of its editors being ‘farthfully
to repraduce’ the text they considered avadable in 1869, and
though their basal MSS should eventually have to be considered
imperfect, the editors were conscientious enough ‘not to leave out
any word or verse even where it appeared indecent’.”

2, If such are ihe methods obtaining in the only ‘critical
preface’ found among all the editions published up to 1920, what
shall be said of those collections which conceal {beir methods from
our view? The Jate Vishnubofi Joga's edition of 4145 abhangs
{numbered 7 o the hist above), with 1ts excelient commentary, must
be pronounced the best edition from the standpoint of imterpretation
and for that reason 1t 1s approved by the Warkaris (see chapter 7,
sec. 2), though its text is probably not of the best. The edition of
Tukitram TEtya {No. 4} 18 well-described by Dr. R. G, Bhandarkar®
as ‘uncritically made and oftentimes one same plece is given
a second time with the opening lines omudted. Still, this. . . .
contamns ablaigs, . . quite in the style of Tukirim with the usual
fervent devotion and purity of thought’. For this reason the
Prarthapd Sami] have taken several of their hymns from this
edition, The jate Hari Narayan Apte took a leading part with
Mr. Dravid in editing the collection mumbered 9 in the list given
above, embodying an order of the poams accepted by the Warkaris
of Pandharpiir but as this is based on the Pandharpiir MS already
referred to, and of secondary value, heing characterized by the
Indu Prakash editors as ‘very recent’, ‘ modernived’ and ‘}ess
ancurate’, we may safely leave it onf of our reckoning. Numbers
1 and 1010 the list are hased on Warrkar! MSS of doubtful authority
while the aditions numbered 3, 5, 6 and 8 were prepared from other
printed collections such as the Indu Prakash.

3. We come 1o the last and most recent edition 1n our list, the
one which presents the nearest approach io critical principles,

¥ See pp. 73, 101, 111, and 122,
* Indu Prakdsh, Vol 1, p. 2,
1V, §. M R. S, p 04,
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though shil mcomplete. It is & collection claiming to be * Tuké-
ram’s Oniginal Gatha® {Tukdrdmdce Assal G#tha, 2 vols.), edited
by Mr, V. L. Bbive of Thana, Bombay, Two volumes only have
been pubhsbed, the first contaimng 865 eélhangs, the second 458,
In his preface to the first volume Mr. Bhive powis out that

‘ original ’ poems may be of three kinds—those written by the poet
himself, those dictated by him, and those corrected by him after
heing written by someone else. Mr. Bhive claims that his collec-
tion 1s one of poems of the second order, baving been wnitten by a
disciple of Tukarim, sither as Tukirim uttered them or—a modi-
fication of the same prmciple——as the disciple remembered them
afterwards. The particular dzscmie iz this case is one Santdjt the
(hlman, o, to give his name in full, SantijT Teli Jagnide who aiong
with Gangail Mavala and Rﬁmeshwar Bhatt wrote down Tukiram's
verses, and one of whose MSS bears a date a few years previous Lo
that of Tukérim's death along with what 18 claimed to be Santdjr's
signature, This MS stself has been in My, Bhéve's possession
and photographs of the MS show up this very early date quiie
clearly. One is reproduced on the opposite page. Sanifis
descendanis affrm that he wiote four volumes of Tukarim’s
abhangs and Mr. Bhive clums thus to have discovered an early
guthority consulted by no previous ed:tor, not even the Indu Prakdsh.
It is much too early to say whether Mardtha scholars will accept
the authenticity and umqueness of this MS of Santiji, and all that
can he said at the present stage of mvestigation is that it represents
& worthy attempt to solve a most baffling problem. Mr. Bbive's
ZZ-page critical discussion af the beginmng of his second volume
is, up to the time of writing learly 1921), far and away the most
praigeworthy effort made at elucidating the difficult questions raised,
the old spelling of Marathi words also being preserved and probably
their pronunciation as in Tukaram’s own day.’

2., Poems of Doubtful Authenticity

It appears fairly certain that of Tukdr8m’s fourteen disciples
no less thar three—Réameshwar, Gangiji and Santidji-—are known to
have written down his poems as they remembered them, but how
faithfully we cannot say. No doubt there were many poems which
they did wot preserve, many also which were preserved but did not
find thieir way into well-known MS8S, whilst other poems may have
been inserted which are not zuthentic. Tukirim’s style 15 sasily
imitated and we have seen that one collection has nearly twice as
many poems as the Indu Prakash edition, many abliangs probably
existing also which have never been printed but which pass from
mouth to mouth throughout the Mardthd country.

1 See Dayianodaya, Dr. §. E. Abbott's Notes on the Marathi Sants, Na. g,
April 28, 1521,
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This state of things s anuoying in two ways. First, thete are
many poewns eved in widaly-uecepted collections which are possibly
not Tukinun's and there is no means of distinguishing them, A
good judge of Manlu can sometimes form an opinmon from the
language, bul the entic who begins wn this way 1s soon in danger of
rejecting lines beenuse the sentiment does not seem o be Tukirim's
and such i proceedmy may tuke us any lengths.

Is  Shivajl's Visit—Apocrypha! or Genuine ?

Pul in this deubtiul chis sometimes are some abhangs whose
rewction would moddy cerously  FPubivim’s bography, those
deseribing the $sit of the rising ponce and future king Sivaji
{abhaipgs TR P in Foand 3.1 Tis impossible 1n the present
stageof inveshgntion  Mutatha history and lueraturs to prosounce
definitcly either wny, Ve shall therefore content ourselves with
presenting tha evidenne us it appears 1o both wides in the matter,
fyrst stating the point of view of those queshoning the historicity of
Sivii's vistl snd the wuthenticnty of Tukarim's versss on the
subject, and tien grving hriefly what s sud in reply by those who
are inclinad to aceept both the visit and the verser,.  The ground
common to boeth sidas s thist Tuksivum wae probably born in 1608
and died sonetime batwoen 1648 and 165, while Siviyi was born
in 1627 thangh sunwe thiak u bittle Inter {see p, 17}, all these dutes
being subjeat to alienttion (see pages 76 7h

'Fhose who constder the visit and the verses apocryphal make
the following pointe 1) When Tnkiram died Siviii was still a
voung man yath all his foture boefore bim. (2} In 1649 Suwij
was juat heginnimg his operitions iwamst the Prercan hill-forts and
his coromation did not take place till 1670 {3} His system of
government cannut possibly have baen in operation by the time
when Tukurwn died. (1) Had there aver been such an episode as
u projected 1etirement of Sivajr frowm the world in the train of
Tulfrim surely he wouald at some time in his life bave shown some
interest in Pandbari or Vithoba's shrine.  But nothing of the kind
is recorded. Wivay on the contrary maintained a close connection
with the family shrine of 'Tuljapiir and never visited Papdhari,
(3} Siwiijt had his own gurn in Riundds, 8 most interesting persos,
whe fors & remarkable contrast with our poet. e was politician
as well as devoise, a patrint as well as & sage, 2 shrewd and
witsing wmoralist, and 4 more useful anxiliary to the warrior prince
thun Tulwiun could bave been,  {Opn Rimdas see p. 18}

Answering the above poluts in seriatim, those who are inclined
o hold Sivivh requested Tukinim to go to him and that in declining
10 do so the pont seat the prince the verses, do so for the following
rentons, (1) The frst point in the above stated by a Westerner
and fuor Western readers, sounds very plausible.  When, however,

t See pp. 99-101 above,
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it 18 remembered that Slvﬁﬁ was very precocious asa boy, even
at 8 or 9 chershing ideas of wresting independence from the
Muhammadans, that he was married at 16, had two wives befors
Takiram diad, and had already made a great mark in Mabérishtra,
tosay that bwap bad ‘ait his future before him’ 1s not strictly correct,
(2} In reply to the second point, Siva)i had already, when Tukéram
died, captured the famous Torna fort and several others, including
some 1z Tukirim's own neighbourheod, thus extending his kingdom
over the Poona distnct Moreover, the royal title chatrapai 1s
found ascribed to Sivajl as early as 1647, at least a vyear or
two before Trkiram’s death.! {3) The very spemal cIrsumstances
of the time when Sivdjl and his followers were 1n open revolt
against the Muhammadan power, rule out any dogmatic statement
such as is made ander (3) above. Morecver the royal title already
mentioned carries with 1t the existence of ‘mimsters of state’ such
as Tukdrim referred to in his verses. Besides which, a document
dated shortly after Tukaram’s death proves the fﬁll system of
government’ to have been in operation under Sivaji. (4} The
"projected retirement’ referred to above was nothing but a passing
mood, the result of the poet's moving kirten, and there.was
therefore po uvecessity for &Siviyi Lo vimit Pandharpiir. Buat who
can say for certain that he "never’ went there; This is an
argument from silence, which is always perilous  S1vaji's greater
devotion fo Tuliap@r muost be accounted entirely natural because
1t was ‘the family shrine'. {5) The fifth pont above far outruns
the evidence. Granting, however, that S1va; bad Raimdis as s
gtrn at that time—though this point 1s somewhat fiercely debated
{(see Chap. I, p. 18 of this book)-—no one suggests that there was
any idea of Tokirim supplanting Rimdis as ﬁvi;i‘s preceptor and
gude. Indeed, assuming for the moment the authenticity of the
verses, Tukidrim discourages Sivis's clinging to hum and directs
attention to his own greru: * Fix your thoughts on the good teacher,
Rimdas: do not swerve fromhm,”  (See abhang 1471, F.and J1.),
Further, that SivEjl already had a gury 10 Rimdés s no argument
against Sivajl visiting Tukdram. Some of the greatest Hindd
saints bave had more than one gurw, Indeed, SivajT himself had
accepted as gurn, and izken agum-mmaxm from, 8 Brihman at
Mahzbleshwar, the onigipal sanrad given by Siva)i bezng still in the
possession of the Brahman’s descendant and now published. (6} In
addition to the above are the considerations ansing from the
topography of the neighbourhood and Si1vaif's close proatmty to
Tukaram at that tume, the altogether unique posttion occupred 1n
Maratha public affairs by SivEjT's mother, J1;2ba1, and the fact that
she and Siva)ls preceptor Didosi Kondadev were of such a deeply
religious turn of mind. All these considerations taken together
make st at least highly probable that Jyabat and Dadoji would wish

i V. 1. Bhave, M. 81, p. 186 footnote 1.
? See ppr 100-1.
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the greatest saini of the time, and one residing so near, to
give his blessing to the voung prince, and 1t 1s pot at all unlikely
that they arranged it. {7} SwviyT's sanad {(grant} of four villages
to Tukarfm's posthumous son Narivan' after the poet’s death
must be given some sigmificance 1 ths conneston. {3} The
preponderance of Indian opinion should be given 1its true value,
The mcident 15 not only recorded m Mahipat: and m MSS of
Tukiram's poems considered by the Indu Prakash editors as
the best, one of them being the MS 'said to be 1 the hand-
writing of the eldest son of Tukarim’ and therefore probably dated
before Sivifi's coronation; 1t 1s also found i ihose trustworthy
historical authorities, the early Maratht bahliars  (historical
memoirs). S K. G, Bhandarkar accepts both visit and verses
{see his Varshuavism, p. 94), as dié alse the late Christian
poet Nariyan Vaman Tilak who mn an unpublished essay
observes: ‘S1vAy bad paid his homage to ‘Tukirdm and was
greatly unpressed by the latter’s samntliness.” We may add that
hoth wvigit and verses are accepted by l'rof. H. G. Rawlinson in
his book on Shivdji the Maraiha pubhshed in 1913 (see pp. 85,
113-4, See also L. R. Pangirkar’s Marithi work, pp. +36-46}
and Prof. N. 5. Takikhkav's Englich translation of Mr. ¥, A
Kelaskar’s Marathi Life of Shivdji,

On the whole we incline 10 think the balance of evidence 13 m
favour of the historicity of $1vi)i’s recquest to Tukirdm and subss.
quent visit, the authenticity of the poet’s verses perhaps not being
n quite 50 strong a position. 1t 1 due to Mr. lraser fo say that
the first of the last two paragraphs— the one viewing verses and
visit as apocryphal—was found among his papers just as it is given
ubove, the latter of the two paragraphs conung entirely from the
pen of his co-authot,

4. No known Chronological Order

The second annoying resuli referred to above alfects the
Inography in ancther direction, for we are unable {o fix the chrono.
logical order of the autobiographical abhangs. This appears, indsed,
well-nigh 1mpossible 1n the piesent state of our knowledge. The
sffort, however, may well be made, and those making it will find
that all the editions of Tukiram, without exception, have thrown
te the winds all 1dea of any possible chronological ordez, and what
1s worse, they have modified the langnage by attempting to moder~
nize it, though Mr. Bhive's edition is an exceplion on this last
point, This means that the task of discoverning any possible
chronology 1n T'ukirim’s poems is made much more difficult than
it might bave been. In view of thess facts, iherefore, we cannot
say, for instance, wheiher Tukirim moved, as time wenl on,

1 See footnote 2, p, 4.
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towards or away from the edvaifa position, towards or away fz:om
dolatry. We cannot say if be found more or less peace of mind.
One would hke to think his devotion did not go unrewarded. But
on this pownt as on others certainiy iz mot possible, and indeed
Tukirim's own moods and views may have gone on varying tothe
day of his death. In the Enghsh translation’ the ablizigs are
presented m a sorl of ideal order, the problem poems coming before
the poems that find solutsons, but no reader must infer that they
were writlen m this order.

5. Genuineness of the Autobiography

Desoite many unsolved problems, however, we need have no doubt
that the abheigs describing Tukaram's feelings and habiis of life
are gulte genume. And they appear to be exceedingly sincere.
This is not said without the full sense of the difficuliy of judging
the sincerity of words, The portraits which writers give of them-
selves are usually false, and false, one may say, in proportion to
their air of candour. But Tukirim's self-revelation seems to leave
no roem for suspicion of pose. The things he says of his weakness
and misery are not the things men say to add to their merit. What
he might say to his own credit he leaves upsaid. We learn nothing
for instance, from his owsn lines, of the unselfish kindness to his
neighbours that strikes us so much in Mahipat'’s biography. And
the inconsistencies of view and conduct that come to light in study.
ing them are lad before us with such simplicity that we may
justifiably trust well-migh the whole record. Unguestionably, there
are ncidents which never happened. We have for instance a
number of abhaiigs purporting to give his last words (abhangs
14441459 F. and M) These fit in with Mahipat’s account, but
cannot be received as authentic, unless the reader is ready io
beheve that Han really did come whirring through the air and
carried off Tukirim in a wvindr {balloon or aeroplane). The
account by Mabipat: will be found on pages 115-6 and a brief
discussion on pages 105-6. We only nsed add here a view
prevalent among Tukarim staudents, one helping to an intelligible
understanding of the abhangs on the subject. It seems that when
Hind@ sant dies, his body s usually carried m 2 framework
resembling a veman, for burmng or burial as the case may be.
Tukirim's ablrugs concernng his going to Vatkuntba (‘heaven )
are therefore regarded as nothing more than a gymbolical forecast
of s approaching death,

t By Foand M
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i1. The Literary Characteristics of the
Autobiography
1. Tukaram’s Verse Extempore and Original

Tukirdm's verses were probably all extempore, and thers is
Istile reason fo think that he either prepared or revised them, though
we have seen that a well-founded behief emsts that his abhangs
were written down by at least three disciples during his Lifetime.
Distinction or fame as a writer Tukirim was probably far from
courting. He speaks of s own accents as stammering and
childish. They are the feeble means he possesses to untter his
message and make known his Master’s glory. It does not cceur to
him that along with the message there was sent any gift of
speech.

In this modest view of his literary merits the modern critic
maust in the main acquiesce. The abhaigs 25 a whole do not rise
above rustic simplicity. Many are quile prosaic. But others are
fully inspired by the spirit of poetry, “His abhangs are not mere
paraphrases ; they are onginal effusions, the outcome of the poet's
own mmward experience and of his observation of the facts of
human Iife. They are full of shrewd and often-times humorous
delineation, and they reflect numistakably the features of the poet's
character . . . Theyreveal a strange mixture of religious ideas,
high spintual aspirahions mingled with the infainations of idolatry,
explicable partly by the underlying pantheism in all Hindd thinking
and partly by the fact that Tukirdm saw beyond his time and with
a irue spiritual 1nstinet.”

2, His Debt to Predecessors

That Tukirim’s poems are to be regarded as * original effusions’
does not mean that he owed no debt to the bhakii poets who had
preceded mm. Onthe contrary, he himself states plainly in more
than one place that ‘ some words of the Saints hehad commiited
to memory with reverence and with faith!® On this important
subject Mr. Pargirkar has an exbaustive and informing chapter

"{the sixth in his book) in which he shows, on the basis of clear
"guotaitons from Tukirim's own peems and of the confirmatory
testimony of Mahipati in his Bhaefrie Lildmyrite {chapter 30) that
Tukirim bad given special attention io Dmnyineshwar, Nimdev,
Eknith and Kabir. The last.mentioned, who had preceded the,
post-saint of Dehd by more than a century and a guarter, Tukiram
may have come to know on his visit to Benares referred to by him

1 Dr. Mackichan, 1. 1., Veol, ViI. No. 4, January 1913, pp, 173 and 173.
2 See abhiasg 101 in Foapd M., 1333 m 1. B,
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in his abhang numbered 2488 in the Indu Prakash editiont It
is suggested that the Bhagavadgitd and Bhdgavata Purdna, the
scriptures of the Bhagavata Religion of Mahédrishira (see our
chapter 2, p. 27), had been’the objects of Tukiram’s special study’,
from which conclusior the deduction is made that Tukirim had also
become sufficiently acqgunainted with Sanskrit to study Sanskrit
works with avidity (Pangarkar, 178, 214), some even affirming,
though on what grounds is not indicated, that soor after he had
renounced the world, Tuk&rim spent a few months at the important
centre of Paithan on the (Godiveri river where from a dsevount
Shastri he learned much sacred lore.”

This much at least is certain, that, compared with his predeces-
sors, Tukiram's religious ideag are both more mature and more
advanced, that there is much greater variety of subject-matter, of
expression and of imagery, and that Tukfrim himself admits his
indebtedness to thode predecessors. Indian writers have always
exhibited a marvellous power of working up into new shapes again
and again the same material of metaphor and phrase .’ and we skall
see that Tukirim was no exception.

3. His Brevity, Obscurity and Metaphors

The begt of Fukirim's abhangs, from the point of view of
literary merit, are those distinguished for their vigowr, He is
able, on occasion, to speak with good point and force. Indeed he
never wastes any words, and his defect is that he sometimes falls
into ohscurity. To the foreigner, one may say, he is almost always
obscurs, the ellipses of true vernacular Marithi being confounding
in the extreme, but even the Indian is often perplexed by Tukirim’s
inconsiderate brevity. There is always a meaning inside the un-
promising shell of his language, and the student {like the student of
Browning) ends by admiring the form of expression. It has cost
him so mauch labour to master that he is more inclined to love it
thaz to pardon or to apologize for it, but perhaps he has reached a
point where he may no longer speak as a literary critic. We only
need add that the linguist and philologist wonld find a study of
Tukardm's expressions repaying.

Tukirdm's style is enlivened by a copious use of metaphor, most
likely influenced by his close study of Dnyaneshwar and Eknith
who are masters of metaphor in Marathi, The conventions of
Astatic literature do not forbid a poet enriching himself by borrow.
ing from his predecessors, and a good metaphor once discovered
becomes common property for ever. Tukiram borrowsin this way
quite freely, while he is also able to use his own opporiunities and

1 L. R. M, Pingiirkar, 5.7.C,, pp. 263, 95.

z Ibid, pp. 161-3,

s Ihid. p. 178,

* L. }. Sadgwick, J.R,A.8. Be., Vol 23, No. 65,
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mvent images for himself. The most interesting of these are the
umages derived from bis Iife as a grocer, which we shall presently
collect, having first brought together some examples of fgures no
less striking but perhaps less congemal.

4. Pictures of Life in the World

The world of sensafion is a mirage; the world of desire a net;
the task before us to tear up the very root of desire, so that it
may never sprout again. Otherwise, desires flounsh like wild
creepers; it 15 no use hacking them down, you must dig up their
roots.  The victh: of desire passes throupgh one wretched life after
another like the pots that ascend and descend on the Persian wheel;
what he needs 1s to make a bonfire of the past, similar to the
bonfire of the Holi'. Like a man caughtin a press gang the
vietim of desire toils and gains nothing by his toil; like a bee
with a slring tied to 1is fool, the plaything of a chuld, be starts off 1o
force himself and finds himself a prisoner. In this bondage, life
ships by, and death is waiting for him like a cat warting for a mouse,
In its confusion life resembles a wvillage fair; in its perplexity
a trackless forest. Hari's name 15 hike 2 moist shadow m a
parched land, it is & flowing spring® of delight. His grace flows
like the Ganges in flood, freely offered to sll, like the sunlight. Life
isa delirious fever ; a swollen river that lies before a traveller ; how
can he cross 1t 7 There is a boat ready warting for im, the boat of
Har's name ; he has only to sit in 1t, he will bhe carried over the
stream. This metaphor of the niver is characteristically Indian,
‘Porhaps the symbol that, more than any other, takes the place
in Indian mysicism that 1s taken in the mysticism of the West by
the pilgtimage of the soul is that of the crossing of the river ina
boat. By the Marithi sainis and by Kabir, in the meditations of
Maharsh: Debendraniith Tagore and in the poems of bhis son, this
pietare is agzin and again made use of to represent man's perilous
passage to what 18 semetimes God’s bosom and sometimes a land
unknown, bat what 15 perhaps to mosi, hoth of these at opce. Itis
strange that to the Wast, death 1s the dark river {0 be crossed, but
to India it is pot death but life. * Your friend,” says Kabir,
“ stands on the other shore.” ‘[akng a wise gury for bis ferryman,
and embarking on the hoat of a surrendered spirit, the traveller
crosses the perilous waters safely to the place of unien and of bliss.””

5. The Motherhood of God

The way of God with his worshippers is like the way of a
mother with ber child, However ugly be may be, she loves him
1 An annual Fimdi Festival,

2 Perhaps rather *well” , springs are rare 1 India,
+ Dr. Macnweok, L. B. M., Val, 5, No, 18, April 191¢, p. 216.
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none the less; she is patient with his 1ll humours, she inferprets
and fulfills his wishes and she 1s satisfied to be thanked in such
imperfect acceats as he can commapd., He does not understand
the depth of her devotion, but he trusts her, and with this she is
content, (See further chap. 6. sect. 13 and chap. 8, 11, 3).

As tha fruit corresponds to the seed in the field, so the fruit
corresponds to the seed i spintual things. Sow the seed of faith
if you wish to gather the fruit of spintual bliss. Laisten to mmstruc-
tion, whoever offers it you. It is the Sants who mstruct manlkind
by their example, as a teacher shows children how to form the
letters by drawing them on a slate.

6. Similes from Animai Life and Business

Countless 1llustrations are drawn from ammal kfe. The
passions are like unruly cows that siruggle and break into pastures
and defy the herds, man’s efforts being {o drive them into their
shed and tie them up. The snake drinks the same water as the
people but his spitile turns to poisen. The worldhing's Iife is hke
the daily roupd of a blinded ox turming an o mll. Why do
ascetics pride themselves on ceremonies and needless austerities ¥
Tukirim cries for mercy as a nestling cries with open besk for
food, as a calf or a fawn 1n the jungle cries after 1ts mother.

Tukiram's special property no doubt are the similes drawn
from business, IHe often compares himself and the Samts to
dealers in God's mercy; they have opened a shop where full value
is given, the only coin they iake 15 fmith. There is no fear of the
stock runming short; it can be measured out for ever and ever and
the store will never decreass. Then at other fimes he refers to the
anxiety attending worldly business, to the perplexities of account-
keeping, and to the musery of debt, and he rejoices that he has done
with it all, for God mapages the affairs of the godly. Algo he
compares himself o the measure with which corn 13 measured out ;
a thing of no value in itself, thrown aside when 1t is empty.

=, Tukaram's Gravity and Humour

Though usually a very grave philosopher Tukérim does
occasionally smile, In this be1s not uniike his countrymen. A
general misconception among Europeans is that Hindts have no
sense of humour, those who have never met them supposing that
they are all as sad and silent as ascetics and those who live among
them being surprised that they cannot understand foreign jokes in
a foreign tongne. The fact s that Hindds are for the most part
very humorous and thewr popular religion has a humorcus vemn, Tius
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is not 1n the least incompatible with the melancholy and pessimistic
philosophy common among them. Human nature is capable of
anything i the way of paradox, and the alliance of humour and
melancholy i3 one of the most usual that it admis,

Tukirdm’s bumour, to be sure, 13 seldom blithe, In a lighter
moment he says: ' We beggars are fucky folk: thieves are
frightened when they come near us.  'We have wealth and grain in
every house, for we hve on every one’s charity,” But for the most
part his bumorous jesis are bihng sarcasms levelled, Like those of
Solomon, against every sort of fool. The rich man’s spoiled wife
{abliaiig 1070), and the hen-pecked husband, are vigarously nt off
here and thete. The seamy side of married hfe seems to have caught
his eye pretty often. II he laughs at it hus laugh passes quickly
into stern denunciation.

Allied to Tukirim’s humorous vein 1s that in which e ralltes
Vithobd on hig treaimeni of men. Ihs favourue idex iz that
Vithobi iz a thief, who rung away with men's properiy ang leaves
them penniless. [de 18 a cheat, and cheats men out of their
worldly goods. This 15 only an affectionate way of saying that
Tukirim thinks they pget soructhing befler inulead. We notice
those abhasigs here only as u pont in his literary method,

8. Allegorical Value of Common Life

A curious group of poems is forwed hy those which make an
allegerical use of 1mages drawn {rom common hfe. Many of them
are based on games. FHindd boys have many games and these
must be understood in order to follow the paems, the explanations
given in the notes’ being perhaps suffictent. In general we
must distinguish two kiods of games, those in which there ig
rivalry and those in which there is only common efforf,. Where
thers 1s rivalry the hoys of ome side are trying fo catch or
beat the boys of the otber, probahly one representative boy of the
other. Such a game therefore is an image of the contest of the
soul and the world. The soul is struggling to escape, the world is
teying to detain it.  In the poem on A/y7hadipd, rather unexpac
tedly the soul is represented by tho side that guards the base (as
we should say in prisoner’s base), the player that struggles to get
through is a passion.  These mmnges, it appoars, illastrate the hard
struggle that lies before the man who seeks salvation by works,
good deeds or austerities or the ohservation of ceremonial law.
Contrasted with his case is that of the devotee of Vitthal who joins

! At the end of each volume of I and .
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in loving anion with God, just as two players do in the friendly
recreation of fipari. !

g. Images from Low Caste People

OF the same {ype are poems employing images from village
characters. In a Hindd village there are vanons low caste persons
whe perform serviges to the community, to Government, to passing
strangers, and are paid by a4 share in the village produce. Such
are the Mahirs whe live on the outskirts of the village but perform
services of umportasce, such as carrying the revenue to the
treasury, a common salutation of theirs being the cry ‘jokar’? In
abhang 1351 the Mahar calling for the revenue typifies the world
or the claim of karmae which calls on a man for the penalty of
his actions, 1o contrast with the devotion fo Vitthal which either
cuis that short or enables a man to view it with indifference. The
allegory here is clear enough, but suchis notalways the case, indeed
allegory is rlways a treacherous form of exposition, losing its
nessaEe e 5001 a3 1t comes to details.

ro, Images from Doubtful Religious Characters

Tukirim employs images from rehgions characters, some of
thern veligious mendicants of a sorry and diszepuiable kind
These bave not been mcluded in the translation by Fraser and
Mardithe but may be mentioned here. One of the reprehensible
customs of the country s that of marrying girls to & god, :m which
case they fall back on prostitution for 2 living, while at the same
fune they go zbout singwng the praises of the god, We have
already seen that m the Deccar the god to whom they are usually
married 15 Kbandobd, * more or less 1dentified 1o popular opinion
with Siva. Mural? 1s the name given to these unfortunate girls,
while that of the boys 15 Waghyd, the male devotess and mendi-
cants of Khandobd, On behalf of a woman thus devoted o this
god at lejuri, Tukirim writes a poem 1 which she describes
her life. The language 1s 30 chosen as to suggest that instead of
what she possesses or thinks she possesses she ought to {urn to
Vitthal and accept the ireasures which he can give. In a
similar veir Tukirim writes 2 poem on behall of an adulteress,
making the guilty love suggest ibe diving love which she 15 neglect-
ing. The double meanmg can scarcely be rendered 1n English,

It1s 8 guestion how furin these poems the puet 1z nspired by
apything like the pity which a modern observer might feel for the

I See the whole Section on Games numbered v, pp. 41=30, Vol, 11, % and
M, wnth g ‘Notes', pp, 4345,

i8en p 19

3 Bee Chapter 3, page 47, also Molesworth » JMa driu-English Dictionary,
p. xxvr, footnote.
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vichims of destiny. Probably this sentiment did not pass through
his mund ; 1£ does not belong fo s age. Hes would think of them
as mortals besotted by the world, as a grasping tradesman or a
cavillmg Brihman might be, but not spemally as creatures whose
case catled for the philan{hropist.

The interpretation of these poems 15 obscure, therr subject un-
pleasant, and it s a relief to {urn to others 1z winch the fidehiy of
the day-labourer and of the park {see abhaugs 1344-54) or the jomt
labours of two women grinding logeiher Furnish monges of sturdy
piety or faithful trust. By a pFrk 18 meant an armed attendant, a
peon, messenger or courher, and around the abliangs on the subject
(oumbered 3655-3665 m Vishuuboa Joga's commentary which see)
has raged a combioversy 1o (e Marithi couniry as to whether
Tukirim enfeebled Mabarichira by directing 11s attenlion exch-
sively to thinge spintual. 'hose who argue {hat Tuloirfim advocated
military virlues are answered by those who affirm that while the
janguage of these abliangs is seculur their meamnyg snd message
are distincily spiritual,

11. Popularity of Tukaram's Siyie

A poet whose verse 13 quoied by millhions of peasanis as a final
aguthority and who snpphes come of India’s greatest reformers
with rebmious nourishmenl most be regarded as having couched
his message 10 A popular siyle.  And such is the care with the
poei-saimt of Dehli  'Fhe hue Christivn peel, Narivan Vimah
Tiiak, no mean judge eaither of postic power or of popular Jlaste,
observes in an unpublished essay we have quoted elsewhere : * That
Tukiirim 16 st} the most popular Mardihi poet of the day even m
the 20th century shows how Fnkurinm’s hterary characieristics
appealed to the people of Mabhairfishn und still appeal. As
bhnd‘nar, a poat bora a generatien sfter Tnkiirdm’s death, remark-
ed: ‘I fully sympathize with the commeoen people who do not
uvndersiand the Sanskrit language ) they are hke lhirsty persons
standing by the side of a deep well withoul either & rope or
a vessel, knowing thai the well has no steps (0 g0 into it, and ihat
their nands can never reach the surface of water in it 8o 8hiidhar
provided tlus rape and ilus vessel as Tukizim had done more than
half a century before hm.,  Uukfriim is sl nacqualled among alt
the Mardth: poets. The flow mnd force of Tukivim's music is
simply wonderful, his diction is easy, lus ihustratiors are homely
and exact; he bud glimpses of the past, bul he mainly deali with
the present and the fulute. e was an wvestipator and a painler of
human nature and he did his wek sa well that none among the
Marithi poets merds compatison with o’

Fl L]

Voee p 14 end ol boenon 11, chap 1.
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i, Tukaram's Piciure of Himself
t. A Trustworthy Picture

From Tukarim’s own poems, assisted by the pages of Mahipati,
we have no dificuity 1v drawing a portrait of his character which
is almost as full as we could wish and as we have seen (ses Part I,
this Chapter), probably quite trustworthy. His own account of
himself 1z frank and simple and clearly inspired by nothing elss
than a desire to be u<eful, There 1s no trace of egoism ahout it
and no affectation of any kind, His rehgion was nearly his all m
all. Thisis iliustrated by what the late Nariyvan Viman Tilak sets
farth ; * He walked with lus god, talked with him, took him to task,
settled quarrals with bim, consulted him, shared lug lot with him.
None other and nothing else was so dear and so near to him as his
Vithob#l, This attitude of his mind has made his devotional fhghts
go real that while reading hus poetry one finds one’s self as it were
in the midst of 2 new hfs, not merely of thoughts. Excepling a
few abhangs, all his poetry had for its theme his own experiences
in s relation to the world and to his god, Thus Tukirim him~
self is the hero of most of his poems, and his presence goes with
a reader of them, and makes them exceedingly charming. One
cannot get balf of Tukirim’s meaning unless one has first read
and studied his Lfe thoroughly well, and unless one has learned to
sympathize with him 11 his wisdom and folly ahke.”

2. An Honest Tradesman

Wae notice that he did not wholly give hus beart o God till he
was lad prostrate by musfortune. At his father’s request he took
over the family basiness and, no doubt, had prosperity attended
him he might have continned zll his life a thriving and respected
tradesman. An honest tradesman we need not doubt, and a devout
man, but perhaps not the autbor of our posms. It was calamity
that made him change s path 1a Iife, We may therefore con-
trast his sxperience with that of other Indian devotees who have
left the world 1n the hour of success and glory. As for example
Ramivalabhdis, son of the Prime Minister of Devguri {Daulata.
bad) and a contemporary of Tukirim, who during the plunder
which followed z successful battle by chance found a copy of
Eknith's Bhggwat and viewing this good fortune as a divine
favour he gave himwself up entirely to rehigions meditation.’

A simular example of Indian renunciation, though one con-
nected with another of India’s faiths—Jainism-—and another part

Y See WV I Ihive. 87~ p. 163 1 i the same volume see also the chses of
Déascpant, p, 117, Kesarinith, p. 330, and Bandyi, p. 135-6, feoinote.
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of tha country, is one many travellers have come across, viz., the
Jam princes and princesses whose names are mscribed on the rock
at Sravana Belgola, with a record testifying thai they whe teok ther
seats upon that rock had closed their lives by starvation, becanse
they had found that worldly pleasures were unsabisfying.

3. His Fatlures in Business

Of his life in the world hefore he relired {rom husiness Tuki-
ram has httle to say. 1f 15 summed up 1n  ablangs 101-126,
He does not specially complain of hard treatment from man or
destiy or accuse himself of wanting the gualities needful for
success. He never gives us to understand that he failed because
he was too good for & wicked world. Fis view of the world ig
move detached, as he makes sufliciently plaws.  Human life §lls bim
with exireme horror. ' The whole world 15 an eddy of musery. [
cannot bear it: adamant would break beneath 12: my soul is filled
with trembling fear: I utterly shnnk from the tale of this fetid
world® {361}, Many poems dwell in defail on the guilt and
misery of men and there is nothing to tell us that Tukirdm ever
lighted on any scene with satisfaction save the assembly of
Vaishnava Sants.

4. twonviction of Sin

Meditation brought a great conviction of sin, Very numerous
and most earnest are the poems that speak of self-accusation. The
poems on this subject number several hundreds out of the whole
collection. They speak chiefly of sloth that wastes time, of desire
that longs for pleasures. We need not think that Tukirim any more
than John Bunyan was worge than his neighbours : he has learned
o reproach himself. We cannot date these poems, and neither
psychological nor chronological principles justify the supposition
that they must have heen wrilten in i{he first days of spiritual
struggle. How niterly overwhelming was Tukfrim’s sense of sin
may be gathered from the poems. Without commenting we give
a brief selection in addition to the renderings on page 50: ‘O God,
protect me and still my agitated soul. Cast no reproach on me;
receive within thyself, says Tukid, the million offences I have
committed’ (347). ' Regard not my mountamous guilt’ (348).

! gee that my own heart iz not pure; I have fallen
into the destructive power of the senses. O Hari, do thou
swiftly cut off thns evil that clings to me. Other ewils too why
need 1 count up ? sinful illusions, evil affections. T am tortured by
lust and rage; who but thou can set me free ?° (353}  Though 1
speak gentle words, yel lust and rage flourish within me; my
spint is not pure, as the saints describe puriy’ {354). ‘Q God,
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¢ ++ . do thou bamsh all in me that is deceitful and come in thy
genuine nature to dwell within me.  Sinful as I am, let thy power
save me’ {356), °® Where thers is falsehood, thets is a heap of s’
{364}, ‘O best of bemngs, pity my sins, past and future’ {(365).
' 'What purnity have I, of descent, lineage or action, that thy secret
should be revealed to me ?’ {372). .

“I have sought thee because 1 was fallen’ {1860). * Why dost
thou consider my faults or merits ? I am altogether a heap of sins,
vet am umited fo the Saviour of the sinful’ {1870}, * We cannot
see how o unwind these meshes, We are beset by the dogs of
rage and last, we ave fallen into the whirlpool of temptations’
(1879). ‘I am vicious, guilty, how gwity, how can I tell 7" (1881),
* Gave me, O God, the happmess of solitude; take away all that
brings run on my soul. I am a heap of sin, says, Tuld, O set me
behind thy back’ {1891). ‘O ye Samnts, I am a sinful man’ {3009).
‘ Who would care to enquire into my merits? Thy nameis Puri
Gor of the Sinful, We are fast bound by greed and error. Truly
I am a sinful man, but I seek shelter m thee ' {3026). ‘I am nothing
but a heap of sins; thou art altogether the best of all beings’
(3030). See also section 7 of chapter 9, also chapter 8, 111,

So striking indeed 1s the sense of sin evinced by Tukirim that
we could well imagine some of his despairing cries had been taken
from the pages of the ' Penitantial Psalms.’ There is perhaps an
even more instractive parallel in this matier of a sense of sin and
unworthiness hetween St Paul and Tukdrgm. St. Paul's descnp.
tron of himself as ‘the least of the apostles’ {1 Cor, 15: 9}, ‘less
than the least of all saints’ {Eph. 3: 8}, and ‘ the chief of sinners’
(1 Trm, [: 18) finds a worthy echo in the penitential cry of
Tukirim for mercy: ‘I am helpless, guilty and chief among
simners’ (1609}; ‘' am a depraved sinner, O God, and I have come
to segk Thy mercy: put me not to shame. T do not know how
many men thou hast saved, but this [ know that I am the worst of
them all . ., . I am a supplicaut for Thy mercy ; cleanse thou me
complately from my sin, O God.” This sense of personal sinful-
ness in Tukirim 18 all the more impressive when we remember
that there 15 httle of this quality m the Marithd poets before him,
None of his predecessors ‘was so thorough-going’, says Prof.
W. B. Patwardhan, “in his rage of self~examination and self-
exposifon; none before him was so subtly sensible of lus own
defects, s¢ keenly conscious of ks evil doings and evil tendencies,
of the erring habits of the mind and predilections to evil and sin.
Mo one before him has so Iivaly a seuse of the power of passion
and sensual affections, of the weakness of man when beset with
tamptation in the outer world and torn asunder hy conflicting
promptings of the flesh. His ocutlock upon lfe and ths world
may be right or wrong, But the intensity with which he feels the

' Rev. G R Navalkar's translation in Twhkagsim, the Mahdrdshivian
Poet and Baimt, pp. 234



v PICTURE OF HIMSELF 137

need of divine grace and support and the anguish and agony with
which he realizes the tyranny of the world on the soul of man, the
smagmative vividuess of his apprehension of the vanity of all
pomp and splendour, of the fuulity of learping and logic and
philosophy, the sincerity of his cry for help, and the whele hearted-
ness of his devotion, these are poinis of Tukarim's hfe and work
that cannot fail to sirike any one who reads his adliqigs.'*

In wview of these facts we are unable fo agree with Dr,
Macnicol 1n s exquisite Psalms of Mardtha Sawnfs {p. 33) where
he says that 1o the Bible there s ‘a profounder sense of human sin
and the alienation that 1t brings than there is 1n 'Tukdrdm, nor can
we agree to his observation that Fukiirim was a strapger to the
fruth *that the sacrifices of God are a broken heart’® {(P.M.S.
. 33). Ifever there was ' a broken heart’, broken because so deeply
conscions of 1ts wrong and plague, 1t was the heart of Tekiram.
s hundreds of ¢lfiungs on the subject a1e sufficient proof of this,
We would agree that the sense of s1n 1% not 5o constant a feature
as the Christian Scriptures show, probably due to the abiding sense
of the staunless purity of God n the latter, bul in our view the
Bible 1tself has no more poignant cries of shame than those which
escape Tulkirim's lips, For oursslves the essential difference
between this Margthd saint and the sants of the Bible lies n
another direction, Wae would place hie 10 the schoo! of Romans
vir. 7- 24, ‘The self-annalysis there fits Tukirim’s case perfecily, for
he realizes most painfully his “moral impotence’.  What 15 missing
from Tukiarim is the song of compleie delrverance in the last verse
of that chapter and in chapter wviii with 1ts gxperience of a final
moral and inward emancipation, The Christian's deep sense of sin
js what the theologans call ‘a saving sense’ while that of Tuks-
ram was nearly always a cry of despair: ‘ my heart testifies to me
that I am nof redeemed’ (126}, ' Whomever I meet on this road
I enquire of him: Will God be merciful to me?' (19) That be
had fleeting glimpses of something c¢lse we shall see in Sechion 8
below,

5. ‘De Profundis’: Saved by Misfortune

‘Fhis conviction of personal guilt is accompanied by 4 dreadful
sense of the mserutable problem of the world, Some of his poems
testify to an exireme depression of mind. ‘ False alike are laughter
and lears, the false nature flees (o falrehood. False is ™ mine ™,
falze 15 “ thine ”, ihe false nalure bears a faise burden, There 1s
falsehood in thought and falsehood in sopg.  The false finds its way

1 B QML February 1919, pp. 340-1,

2 The same iden appeanng in s lummating arbicle on *The Indian Poeiry
of Devonion® {Hibbert Journal, October 1917, pp. 74-44) where he spys. ‘the
dark barrier of a sense of sin does not lower ahove them as 1t Joey above the
samis of Israel.’

1R
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to the false. False 15 the hfe of senses and false renunciation:
the ascetic is false, the world an 1iljuson. False is Tuki, false
is bis faith; he speaks falsehood to the false’ {2345}, This 1s per-
haps the De Profundis of our post, though it possibly belongs to
time when he had already begun to feach and preach. After this
we can believe him when he says, - My words are not figures of
shetoric; [ beseech thee in accents of true misery ' {1886).

In this harsh scene of suffering Tuk#ram comes befors nsas a
common man with no clams to any lkind of worldly distinchion.
Strennously hs repels the 1dea that he has any kind of unusual glf:,
an attitade 1 which be may be compared with Walt Whitman, "I
& neither learned nor skiiled in debate or pure in linenge * {358). He
does not even allow that by nature or early mstinct {like lns brother)
he was drawn to the religious Iife. It was musfortune that sgved him.
* 1t 15 well, O God, that 1 became bankrupt, that I was crushed by
the famine; this1s how I repented and turned to thee, so that the
world became odious to me’ {113}, e began his religious life
modestly, kstening to the songs of the Samts and the sermons of the
preacher, taking up-the refrain al their meetings and finally ventar.
ing himself to preach. IHa spent much time outside fhe village in
solitary meditation ameng the hifls,

6. Sorrow and Self-Dedication

Weaving together Mahipatys story and Tukarim’s own autohio-
grapbical abhangs we see clearly that it was sorrow that led to his
self~dedication. The death of both his parents and his brother's
wife followed by that of his own wife and eldest son filled the cup
of his sorrow and he decided to retire into solitude. In the words
of Prof. W. B. Patwardhan: ‘The vanity of human wishes and
worldly pursuis came bitterly home to him and there was
notbing left in the world of men which could give um peace of
mind. He would seek the hife that counld not die, and the wealth
that could not run short. He would have nothing to do with a
world that had so much suffering, so much misery, so much that
could not last, ‘That which would never fade, never wither, that
whick cloved not, died not, that would he seek and 1n that would
be rest. Nothing short of the eternal and the absolutely good
would satisfy him. So complete was the change of spirit that
came upon him, so long and hard and potent was the conflict
raging in his heart, so profound the gloom that sat brooding aver
his spul, that he emerged 2 new man, purified and chastened and
lumined. Tukirdm the Wini, Tukarim the worldly, Tukirim
the sen, the brother, the husband, the father was no more, and
there lived, moved and had his being Tukirim the spiritual seer,
Tukarim tbe saint, Tukarim the prophet, Tukarim {he moral
teacher, Tulkfrim the servant or bondsman of Vithobs. .

LI 4
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That it was the series of afflictions that befell him and the
bitter expetlences and the cruel reverses of forlunse he was subject
to that brought on the spiritual transformation 15 apparsnt from
the poet's own words.’ .

7. ' Spiriteal Growth’

Tukirim's acltobography shows how steep and rugged was
the asceni he climbed before he could say, ' In the Stamnless One
I have established my howe; 1n the Formless One 1 abide’
{2755); * Tukd has his Home m the Inconceivable’ {1578}; ‘my
simple-minded farth has put an ead fo pilgnmage to and fro’
(2773); ‘rank, race, colour,crecd and caste—all are gone’ (2790).
A worthy ‘ tenlative’ etfort at delineating this long inwurd struggle
has been made by Dref. W. B. Palwardban 1n his paper on
*Tukirim's spirtual growih’ which occuples nearly sixteen
pages, the Mariithl original being given along with Enghsh trans.
lalion ; the following continuous extract is 1 his own words
without indicating the explanatory context.

‘ For days and months and perhaps years, Tukirdm appears io
have been groping about for want of & sure guide. Iu vamm did
he pass (rom gosdol tu gosdvl with a view o secure a pilot who
could steer hum straighi 1o the other and safer shore.  Just then
he came upon 2 band of Virkarig—annual pilgrims to Pangdhari,
contact and conversation with whom reassurad bum that he had
hit upon the night path.  “ Take up the Tl (& kind of musical
cymbol} and the Dindl (a stringed instrument), and dance for
love of God,” sald they. What with the spontaneous impulses
of hiz heart and the words of confideuce from the Saints,
he applied himself wholly and enlirely to the pursuit of the
blessing. He would sing to his god, dance to him, pray to him,
and concentrate his eye upon bim.  With all that, he was whaers
he had been spiritually. I have put on this outward mask. Bat
there has been no resunciativn from within, I bave no experience
of awakening. DMy beart has not vet emerged out of the toils of
the world. Devotional practices have been mechanical. They are
neither spontaneous nor soul-affecling.” Iis beart bad noi yet
been purged of a fond altachment to the domestic and worldly
Iiffe. But there were others {hat were deeper-seated, viz, his
passions. ‘ Sexual desire and angry passion are still alive in me,
My niod has nol been purified. No advance towards spiritoal
well-being s possibie unless the heart s washed clean of all evil
taint,” ile was an encgest sceker after Qod-—atier the Divins
Presence, ulfler Divine Love,  TPukiiriim has now arnived at a very
dehcate stage,  The goad 18 not yet 1w sight ! The world around
m, on ibe other hand, pamly the Guger of scorn at him, scoffs at

RGO, Vol |, Ne. 4, Sepleisber 1913, pp. 2-3,
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him. Friends and foes alike st him down for a madcap.
Tukardm was human and hke all human bemngs apt {o lose hearl
and waver. Hisis aun intensely emotional soul--timid, gentle, and
yetsturdy and strong 10 1ts own sphere. What 13 he to do now
when his doubts have grown mnsistant 7 Whom shall he consuli?
He will again go to lis god, and ask lim what he should do. ¥ Who
wil put heart m me? |am neither an expertin the Shdastras,
nor a learned man, nor again am 1 a member of the pure caste. |
have no secure anchorage—no plece of firm ground to stand upon.
Now I will take this whole-hearted rezolve., 1 will not consult
others hereafter. I will be thy subiect-~thy bondsman—earmarked.
““That is,” says Tukéram, “the firm and settled purpose of my beart.”
Yet the expected and long-wished-for bliss does not come. The
vision makes no approach to reality. I:: the yearning 1mpatience
of soul he breaks into a pathetic ery 1 ** Coma O Vitthal, do come,
my life bursts with imploning. Bitterly does the heart repine - 1t
seems thou hast deliberately kept me at a distance. We are sheer
orphans having no anchorage. Venly the land 15 come to be deso~
late of God.” After ths long trial Tukiirim’s long-chenshed wish
is realized. His spintual craving s satisfied, and he fesls within
hsmself, with all the autharity of his own expertencs, that eterpal
Love is won only by devoied patience., Now that he has discover-
ed the way, he must show 1t to others, He therefore proclaims
to them : “ The only thing to do1s to have patisnce. Do not give
up taling food ; do not retire to 2 wood, to solilude ; only think of
Nardyan in all your experiences of pan or pleasure. All other
notions should be lopped off. Commut everything lo the care of
God and proceed-—ga on, neither invclved 1 snjoyment or suﬁering,
nor making an ado of renunciation.”” Here st appears to me,’ says
Prof. Patwardhan, ‘is the process of spirnual evolution 1n
Tukardm complete, It has been a long and labonous circle no

doubt’' See alsc chap. 10, sect. 2, where Prof. Patwardhan
characterizes Tukarim’s bliakts as ‘individaal’ and ‘ one-sided '

8, Life after Self-Dedication

Of hig life after dedication we have somelimes a piclure that
presents him as going quietly on with s business. “1 go on with
my daly business, yet 1 love thy feet. 1 keep thy form ever before
my eyes, though outwardly I acknowledge the tie of the wold,
I govern my actions according to the occasion but with my speech
I sing thy prases. Fake a pressed wan I walk the round of
worldly duties. T am lLike a puppet that Life sets i motion. [ am
resolved that my soul shall pot be paried from thee’ (2311).
Ciearly this s not a solution of the problem of hife, though 1t shows

' ‘Some Abhangs of Tubimim® b C. M. Vol §. No 3 Septembm 1016,
pp. 416 )
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that Pekiram’s thoughis were once approaching a solution, and we
need not be surprised that he left the world for the hife of the
professed devotee. OF s sentiments then the followmng ebliang
gpeaks: ‘I have grown heedless of the body ; I cate for one thing
alone, Wealth and poverty are ihe same io me: 1 have waighed
thern and set them aside ' (883). ‘I atand outside the courtesies
of Iife, the proceedings 1o which men display their pride and love
of honour ’ (3451}

Let us note how he escaped from his slough of despond. ©1
have corne to know God by serving him’ (566), We may take
this as probably the profoundest truth thatl he uiters, but Tukirim
is perhaps foo modest to repeat 1t often. He prefers to apeak of
God's gensrosity and condesgension, of the flood of love that the
worshipper feels to be poured mio his soul, and of the * ecstavy * that
comes with it. To take a few sentences quite af random from one
section headed * trinmphant happiness’ where these are placed: ‘1
have found a sea of love, anineshaustible flood, I have opened
s tremsure of spiritual knowledge, 1t diffuses the luatre of a
milliont suns arisen in thy worshippers’ souls, Unexpectedly,
without an elfort, I have heard the elernal secret, 1 have learned
to now God. The very joy of peace aud compussion 18 found
m ths joy that accompanies the knowledge of the being and
knowing God® {573). Aund in this mood he speaks often as if ne
relapse was possthle, * 1 have crossed over: | huve justified my
confidence: 1 have spoken thy naume: 1 have distunged the world,
I am tied to nothing now’ (¥79). This mood was, howsever, fur
from abidng and would seem to bave come mostly in ‘ gatherings
of the Samts ', Seo chapier Y, section 12 and chapter 10, seclions 6
and 8 where N, V. Tiluk reminds us that sach ‘éeslasy’ is not
devofion, or salvation,

9. Changing Moods

There is an oscillation of view belween & humble and a loftiy
view of himself. There are poems in which thers 18 guile 4 note
of self-estesm. ‘A pebble may look heautiful till the diamond
flashes forth ; a lamyp may look heauliful ull the sun rises. Men may
talk about samnts till they have seen Tuka’ (1122}, Were these
veally Ing own words P Probubly they were, but 1 any case thay
were not many., We muy he sine thal he speahs nore m s
bhabiluzal mood when he tells ug how he despises bimael] if any feel.
ing of sell~complacency uses up in his mind, ‘1 have becoms
slalful 1n my own conewity | hava given up farth for idle seli-
satisfactzon’ {351). And ‘T dighke to hear my pruses ; when men
extol me they weary my soul® (176}, [ie knows his busmess
better ' My chief duty 12 hke a servant io forwalrd my lord’s
purposes ' {690},
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He speaks much and no doubt with justice of his simplicity and
sincerity. ‘1 utter fond and foolish words but they come straight
from the core of my bemg’ (3407). This remains perbaps the
strongest 1mpression that s character leaves upon us. Along
with it we may place a passionate desire to save and serve mankind,
There is no doubt about the horror with which ke sees men ‘run-
ning to hell”. He speaks of human wickedness with nothing short
of horror and agony, and his language of indignant reproof
18 in marvellous contrast with the sweetness of persuasion with
which he lays before them the bliss and rapture of the devotee's
Ife. We may sometimes feel that be overdoes the language of
mere rage and denpncation, especially when the poems of this
type are collected together, but viewing the case ina just per-
spective we shall ses that he did not rest satisfied as the censorious
do with mere desunciation, but that he showed the way to
something better, though somehmes in rough, and even coarse,
terminology~—on which coarseness see V. L. Bhave, M. Sar., p. 182,

10, Service for Others

An unseifish deswre to raise the world around him is the noblest
feature of Tukdram’s character, and, breathing as it does from so
many poems In one foim or other, remains the final umpression.
On this queshion we are compelled io {ake a different view from
thal adopted by Dr. Macnicol 1n Psalms of Mard@thad Saunts
(pp. 312} and by Dr. Farqubar 1a 4 Outline of the Relygwous
Laterature of India {p. 300} ‘ His own need and his own concerns
absorb hum,’ says the former ; 'it 1s msown rehgious hfe that ocoupies
his soul,’ says the latter. That Tukrim, however, had a true
concern for otliers also 15 very mamfest throughout the whole of
Mahipat's narrative, as will be seen from many mcidents recorded
m our chapter 4. There we see Tukirim spending his time help.
ing anybody he finds 1n need. When we come io his autobiogra-
phical poems it 18 clear that for Tukarim religion does not mean
a selfish concern for ene's own soul or concentration on rellglous
exercises only, for he speaks of ‘ wearng out his own hody*® by

serving others'! How empbatic a place this practical principle
occupies even in his poems s shown by those classified by Fraser
and Marithe under the heading * The Service of QOthers’, 2 classi-
fication found in each of the three volumes, the following bsing
samples from the first only. ' Whoso makes hunsslf the friend of
the oppressed, recognize himy for a irue saint, koow that God
dwells 10 s, He who takes the unprotected to his heart, Tuks
says—how often aha}l 1 tell you?he 15 the vety image ol the
Divme?* {709). ‘e who serves other creatures and ’%hOWS thein
compassion, I him the supreme spist dwells® (710) ‘Ment

EABhang 101, F, and M., 1333 1 P.
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consists in service to others’ (711}, In 712 we have interesting
examples of this practical benevolence 1n the lives of Kabir,
Nimdev and Venkobd. ° Blessed in the woild are the compas-
sionate ; their true home is Vaikuntha, but they have come here to
serve manlind’ {713} A henefactor knows not the dilference
between himself and others’ ({715). ‘One whose mind is for
ever unquist and discontented, let rue never meet such a man, he
knows not the highest word of all, do good to others™ (717). 'We
should use cur hest endeavonrs for the affheted  {720).

On this suhject Mr. Panglukar has some excelleot observations,
particularly on pages 131-6 of his Mariithi bography of our poet-
saint. He not only refers to the rematkable chapter 31 in
Mahipati's Bhakta Lildmpta whch we have snmmarized in our own
chapter 4, but he points out a striking ebhang of Tukiufn's own
which Fraser and Mariithe bave clasmfed i their second volume
under ‘ Peacefulness’ and numbered 2200, In this abliang Tuki-
ram prepounds the problem: ‘Are you in need of God 7' and he
supplies a twofold answer. ‘The ideal method 15 to sing His
prases with devetion, or wath faith (bhva) ’, but another method
is: ‘Do good to others, whether 1t be much or hittle ", {See also our
Section on * The Saints’, Chapler 8, Section viil, 3, ' Their Service
to Men ',

1z, His Mission as a Preacher

QOur last ghmpese of Tukirim leaves hum pictured in our
memory a8 a preacher. In Malipair's pages we find him helping
poor widows or working miracles, but his own portrait of himsel{
is that of a preacher, though conscions of his nnworthiness. His
native equipment is smail; he has little intelligence, he is wholly
unlearned, he knows nothing of the Vedas. ''What knowledge
have 1?7 'What authority have 17’ (1134}, Dut this question he
answers—he bears a message, he is sealed with the seal of & mighty
prince {70~71). He feels his Ianguage is childish and feeble, and
ali Tultdrim can say is that God makes it sufficient to convey the
message. Tukiirdm is but the measure that measures out the
truthy ‘the measurs says, © I measure out all,” yst its master
flls it and lays it aside empiy’ {70). At other times, however, he
seems fo think his poemms are powerful because they are wof his
own, because his master speaking through him inspireshite with an
eloquence not his own.” These are nol my words, I am a hired
messenger of Vithebi® {1420). Tle has a strong sense of the need
for preachmmg and for good honesi preachers. e dencunces the
professional orator who {akes money for holding a kirtan. Mnaking
terms and exforting money Tukiram always reprehends. The
numerpus poems on this topic are amusing and one gathers that
religious imposters turned up in the Decsan as regelarly as tramps
in England or America, Lake these gentlemen too they found
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their chief supporters among such women, as were impressed
and indeed misled by their magic and false pretensions. They are
often accused of over-eating—over-drinking not being a Hindd
fathng—and of smoking bhidng and of gratfying tbewr lust with
women. ‘Their desires are set on shawls and pots and money’ (L196).
‘ They shall not escape hell, says Tuki’ {1195). And he adds n
one place, ' If I bave polluted my tongue m making these wretches
ashamed of themselves, O purify me* {(2028).

Inspiration is needed by the preacher. Tukidrim 15 honest
enough to admmt that tlug rule has its exceptions: ' There are
people who follow crocked paths and vet pomt out straight paths
1o others ' {2398). But he does not dwell much on this paradox—
indeed the subtlety of haman pature 15 a thing that Hindd moralisty
hardly ever handle. He prefers to msist on the straightforward
view that the teacher must be sincere. ‘Matted bair and ashes
are & scandal when the mind has neither patience nor forbearance’
(1199}, ‘If God ceases to speak to a man, he top ought to be
silent; Tukd says, People act very differently--when God has
ceased to speak to them they go on talking abord Him?® {561).
And the preacher must not spare s efforts. ‘If a man stands
up to preach and spares his energy who can measure his gail{?*
(2525}, The night conditions, however, bemng fulfilled, the preacher
‘rescues others by the sweet perfume of his words’. But the
Listeners must do thewr part. Tukdrdm denounces with unsparing
energy those who sleep while the speaker holds forth, those whe
tallk and above ali those who raise cawvilling objections to the
discourse. No doubt his patience was often tried. ‘Such people
sink themselves and destroy the ship of salvation.’

Our study of the hiographical and autobiographical facts of
Tokiram's ife having brought him before us as a preacher, we are
now to learn what hug themes are, first by noting his atbtude fo
contemporary Hindmam (chapter 6}, second by enguiring 1 which
directions he may be wnflnencing men to-day {chapter 7), and third
by seeking to discover what may be regarded as his rel:gious tensts
{chapter 8).
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1 Jovind=Krigna. 2 sespp 47, 30 of thus book,

THE HYPOCRITE®

Possessed with dewiis they grow long thewr halr

No saints are they, nor trace of God they bear.
They tell of omens to u gaping crowd,

Rogues are they, Tnki says ; Govind's ¥ not there

WITHOUT AND WITHINY

Soon as the season of Sinhasth 3 comesn,
The barher and the pnest~—what wealth they win !
Thousands of sins may lurk wathin og heary,

1f only he will shave hus head and chin’?

What 15 shaved off 15 gone, but whai else, pray ¢
What sign that sin s gone * His evil way

fs otzll unchanged., Yea, withont faith andiove
All 1 but vanaty, I, Tukd, say.

DROWNING MEN *

For men’s saving I make knoun
These devices—ting alone
My desire.

Can my heart unmovéd be
When before roy eves I see
iownmg men ?

LOVE FINDS OUT GOD *

Thy natmre 1s beyond the grasp
Of haman speech or thought
So love I've made the measare.rod,
By which I can be tanght

Thuos with the measure-rod of love
I mete the Infinne

In sooth, to measmie bim thereis
Nong other means o fix

Not Yoga's power, nor sacrifice,
Nor ferce austenty,

Nar yet the strength of thought prafound
Hath ever {ound out thee.

And 30, says Toki, graciously,
Ch Kedav,3 take, we pray,

Lave's service that with simple hearts
Before thy feet we lay

* Translated from Tukirim, B A §, pp. 90, 48, 73,

3 Kednt = Nrena,



Chapter VI
Takaram's Attitnde to Conventional Hinduism

Thig chapter 18 not miended fo be a critimem either of
Fhindwsm or of Tukdrdm but an enquiry into the relation of the
Intter to the former, On every side TFukirdm found himself
surrounded by the conventional behefs and practices of Hinduism,
'The question presents iself : Which of these did ke adopt or
sanctior ?  How far was he a reformer 7 It 18 4 question not a
little d:fficult 1o approack or solve, for inconmistencies and contra~
dictions of thought appear on well- nigh every page. So tfrue is
this that very different schools of interpretation claim him as
favouring thewr views, What we need to remember throughout 15
that he was a poet with a poet’s varying moods and that he was
also a Hindd, the Ilindd's ability to accepi positions which to
others are mulnally exclusive being the consiant despair of the
Western enquirer.

1. Takaram’s ldolaiey

No better dlustration can be found of the fully of trying to
redsce Tukirim’s atbtitude to one of logical covsistency than his
refation to the all-surrounding idolatry of his day. The lofty
thewtic aspirations of the small but influential community of the
Prarthans Samiusts and the sordid—though sincere—idolatry of the
vast multiinde of Tukirim's Deccan followers to-day are both able
to turn to his pages for confirmation of their respective tenets.
His irreconcilable visws on the subject of idolatry are aceounied
for by the fact that the worship of Viihobi, the idol at Pandharpiir,
with all its traditional ceremonies, Tukidrim regarded ag sanctioned
by time and custom on the one hand and by the wish of the god
on the other. Al the same time bhe desired something very much
higher than the ceremonies of ihe ceniral shrine at Papdharpii,
somethisg much more inward and spiritual, but be nowhere
condemns those particular ceremonies and he believes that they
make some sort of impression on the divine nature,

This raises the whole question of bmages or 1dols in worship, a
feature of Hinduism which has naturally struck the world but has
recelved very hitle scientific aiiention either from the Hinda
theologians or others. A few words are therefore advisable on the
views and practices of Hindiis. Not long ago it was unnecessary
to distinguish between the educated and uneducated in this matter,
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though educated men, one may suppose, cannot ever have looked
on images or idols with the simple unguestioning faith of the
masses.

Witk the Hindd masses the use of an image or ol is the
natural way of approactung the divine, and for this purpose
the Hind& view is that the image must be one defimifely con-
secrated to the god and accepted by the god as a place of resi-
dence. The consecration ceremony mustalways be performed by a
Brihman and 15 cailed Prarapratisthd. This imporiant cere-
mony was defined nearly a century ago by the greaf reformer Ram
Mohun Roy 1n words reproduced by The Indian Messenger. the
Sadbiran Brihmo Samij organ of Calcuita, which we give below.
Ram Mobun Roy was refuiing the position of those Hindiis who
mainiain that an 1mage or idol 18 merely a lifeless symbol meant to
remind the worshippers of the Oune Living God., As procf that the
worshippers do not take this view the reformer stated: * Whatever
Hindii purchases an idol in the market, or construcis one with
his own hands, or has one made under his superintendence, it is
his invariable practice to perform certain ceramonies called Prane-
pratigtha or the endowment of ammation, by which he beheves
that ite sature 15 changed from that of the mere materials of whick
it 13 formed, and that 1t acquires nof only Ife but supernatural
powers, Shortly afterwards, 1f the idol be of the masculine gender,
he marries 1t to a feminmine one with no less pomp and magnificance
than he celebrates the nuptials of his own children. The
mysiertous process is now compiete and the god and goddess are
esteemed the arbiters of s destiny, and continually receive g
most ardent adoration. At the same time the worshipper of ths
images ascribes to them at once the opposite natures of human
and superhuman beings. In atteniion to their supposed wants as
hiving beings, he 13 seen feeding them,*  If it be asked what iz the
result of such a ceremony, the Hindd reply is that a portion of the
god’s own nature is 1ofused 1ato the image. 1% 15 then possible for
the worshipper to meet the god by adoring the image or idol
The god once present 15 always present, unless the image somehow
gets poliuted, 11 which case the god forsakes 1t, though it can be
reconsecrated.

What 1s Tukdrim’s view? The only way to answer the question
is briefly to review the facts, How utterly devoted to Krisna was
the saint of Dehil i indicated by such abhaengs as number 245 in
Frager and Marithe's translation : * Krigna is my mother and father,
sister, brother, aunt and uncle. Krisna is my teacher and boat of
salvation, He bears me over the river of the world. Krispa is
my own mind, my family, and my bosom friend. Tuki says, Holy

1Quoted from The Indian Messenger in Duydnodaya, Aprid 10, 1919,
On ths ‘hisamplasting ceremony ' see further Mrs, Sinclair Stevenson,
The Rites of The Tunce Born, the sectzon entitled ‘ Consecration of Idols’,
pp. 409-15.
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Krispa is my place of repose; I am resolved I will not be parted
from him.! With questions affecting Krisna’s historicity, is rela-
pon to Vishnu, etc.,we have dealt on pages 29-33.% That Tyl
rim’s mnd dwelt sometimes on the amorous character of lus god
18 clear from the 29 pages of abliasigs in Fraser and Marithe given
up to this unsavoury topic, on which there iz no need to add to what
we havs said on pages 31-33. A point of interest anising out of
Tukirim's relation to Knsna 1s the view held by some that for a
part of his life it was the 1dol-form of the eild Krispa that he
worshipped, one proof of thus being the dream he had afier the
recovery of his poems from ihe niver, mm which dream Kyispa
appeared 1n the guse of a chld, *and that there was a time when
Tukaram viewed the Pandbarpir 1dol as bemng the image of Krig-
na's wife Rukmini, exactly at what stages of s hfe he held these
respective views 1t being impossible to say, since there 15 httle or o
available historical evidence ®

It is wm the poet’s relation to Vithobi, Krisna's  incarnation® at
Pandharpir, a relation alternating between rapture and despasr, that
his devotion to Krisna is chielly mamfested. TYor the rapture see
abhang 136 which we quote only n part : * Vitthal is our hie, our
ancestral god, treasure, famly and spuit; Viithal is the darhng
of our hearts, our gracious and tender master, the smbodiment of
o love; our father, mother, uncle, brother, sister ; apart from him
we care not for our famiy; Tuki says, Now we have none hut
him’. For the despair see chap. Y, sect, 6 and chap. 19, sect. 5 To
understand this relation of Tukdrim to Vithobd and the develop
ment which led to Vithoba's exalted position al 'andharptir, see the
various seclions on Vithobdl in chapler 2. Like most other Vashpa-~
vas or devotees of the Bhidgavate rebigion of Mahdrishtra, Tukdrim
recognized alwo the equahty, if not the oneness, of Vishpu and Siva,
on which see page 27 above and section 4 m tlus chapter on ‘ Siva
and Vithobd’,

In Tukirim’s pantheon otber deihies were mcluded as the
objects of s prase and homage, for the Bhdgavaie rebgon or
Vaishpavism of Pandharpiir recognized a plurality of gods: see
chapter 3, section 6. It will suffice here to refer by number only fo
the abhasnigs employing stories from mythology in F. und M. vol. 2,
Those numbered 128194 are written in praise of Rama, 1295-4
in praise of Ganpati {or Ganesha), 1297-1300 in prase of Miruu
(or Hanuwmin, or Hanumant), while 1301-5 contain the amorous
‘complaints' of Ridhd, Satyabbima and Sita. Ip abhang 1462
we learn that hs offered worship some hime or other to the Ganges,
the Bhigirath there referred to as 'cleansing {rom sm’' bemng a
sacred inbutary, Yet other deities are mentioned in 147, while 1

¥ See further chap 10, sect. 6, especially Uandit Tattvabhushan's view
regarding Vishau,

2 Seo foolnote 2, p 07,

3 D, P. R, Bhandarkar, Neveyuge, March 1921, pp. 145-9, 159,
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991 “ the evil age* hag for one of 1ts characteristics that a man ‘ does
not revere his village god’.

Of course 1t 18 possible, 11 seeking to barmonize the above
facts with the lofty spirstual aspirations and monothesstic ntterances
of the preceding chapter {see pp. 134-144) and of our mnth chapter,
to adopt the *‘easy ' solution offered by the Prarthani Samajists
as expressed by Dr, P. R. Bhandarkar: ‘It is evident that at an
aarly stage of s religious hfe Tukirim wasa pure 1delator and a
polytheist, but 1t is eagy to trace his progress to monothewsm.™  Jr
would be an mvabing sclution ot a perplexing problem couid we
accept 1t, but formudable difficulties of chronclogy and the lack of a
critical edition of Tukirdm's wriings present an msurmountable
obstacle. It 15 doubtless allowable to use in a monotheistic sense
for devetional purposes, as does the Prarthani Sami;, abhangs
which have no specific mention of Knigna or Vithobd, e. g., " make
this your gain, the contemplation of God, with a wind centred m
Him* (953), thoughitis probable that even in such abhangs the
bhahta's thought was of his beloved Vithobd at Pandhari.

Mr. 1. R. Pangdrkar categorically affirms, without any quah-
fication, that T'ukdrdm was an idolator oulnght to the very end, and
he ponts out that in the sarad or government grani of property lo
Tuokirdam's son Nariyanras at Dehil there 15 the definile
statement that ‘Tukirim the Gosavi ® used to do p#zd to
the god with his own hand.'® In defending the lLifelong idolatry
of his hero, Mr. Piangirkar observes that the reason wdolatry 15 not
undarstood by ihose not practising 1t 15 that its secret bLies m
the complete identification of the worshipper and his god. The
scathing reply of the Prarthand Samiiist compares 1dolatry to
& carnage meant for conveying the spintually lame, the carnage to
be cast aside when 1ts 1nvalid occupants are able to walk, otherwiss
they become * confirmed invahds ', who when they see anyone else
moving along without any such adventitious aid infer ihat the
carrizge s hidden awny in some mysterious fashion.? Idelatry
and 1ts evii effects have indeed no more scathing critics anywhere
than the leaders of the Indian Samdies. As far as Tukiarim's own
attitude 1¢ concerned we are probably guite safe in concluding,
despite the additional considerations given later 1n this section, that
ke was probably never quite as denunciatory of idolatry as was his
predecessor Nimdev, on whom see pp. 38-8. In the picturesque
metaphoy apphed to him, Namdev burnt all his boats, {1.e., his idols),
Iitherto used by him i crossing Iife’s river, while the saint of Deh@
never took so daring a step.” Nevertheless, as we observed on page

I Two Masters Jesus and Tukdrdm, pp 32-3, the same view appearing
from the same writer . Navayuga, March, 1921, p. 152,

2 See n. 6, note %, for a defimbion.

38 T.C, pp 3324

1 Dr. P.R Bbandarkar, Navayuga, March 1921, pp 153-3.

& Ibd, p. 162,
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19, ever Namdev continued 1delatrous practices, his denunciations
notwithstanding.

Tukaram's prevailing view,therefore, as far as bis poems show, is
that God i really present 1n the image or 1dol and he gives reasons
why he consents to this manifestation: ' He assumes nameand form
to protect devotion, fo show how God and worship are related’
(2603). Without some bodily aspect, says our poet, the moral mind
cannot grasp God : ' Give something visible to pray to, let someone
fulfii my helpless deswres' (1153). In another place he describes
himself as * supported by the beauty of God’s visible form” (2036},
This 15 expressed 1n a fanciful poem where the bodily members
all demand that Vithobd shall be made accessibie to them: * My
mouth =mings thy atinbutes, my ears listen: bui, say the other
members, such is not our case; the sight of thee alone can gratify
all, whereby each shall receive his own portion’ (3143), it 15 to
comply with this longing that Vithobi takes form, but Tukarim
goes on to add that Vithobd is not really present unless the wor-
shipper brings faith with him @ * It was our faith that brought about
your full 1ncarpation’ (288); ‘the essence of the matter is faith; it
is a matter of experience that stonss become gods’ (2603); ‘men

1ve the name *“god”™ to a stone and fath 1 it can save a man’
3203); “if & stone be placed on the highest seat it should not be
treated as a common stone ' (907} ; by singing his praises we have
1nduced the formless to assume a form’ {282)}

There are various passages showing that Tukiirim was alive to
the mysieries, perplexibies and inconsistencies of this view and
those perplexities and imconsistencies lead to monents when Tuki-
rim’s faith 1s so much shaken that st almost vamshes: ‘we have
formed a Vishnn of stone but the stone is not Vishnu ; the worship
of Vishnu is offered to Vishnu, the stone remains 1n the form of a
stone’ {1144). Commenting on this last abharng, the Maraihi gram.
manan Ganpatrao R, Navalkar, T'ellow of Bombay University,
observes: ‘The mind 1s so constituted that it cannot separate in
worship, the 1mage from the object it represents, and the image
itself becomes a pgod and receives the worship'® Sir B. G.
Bhandarkar, writing out of a fall and sympathetic understanding of
Tukarim’s whole position, describes him as ‘a devotee only of
Vithobi of Pandharpiir and a monotheist in this sense’, adding that
‘though he worshipped the idol at the place, still he had always
before his mund’s eye the great Lord of ihe universe.™

It is interesting to note how Tukirim recoiled from the
mnconsistencies we have imdicaled acd how he retained his own hold
on the Divine Personalily 1n  an atmosphere of idolatry’. Though
God was worshipped idolatrously by all the people in Tukéirim's

I See also L. B. Pinpirkar, .00, p, 130, .
2 Fubkfram the Maharishirian Poet gnd Saint, p. 10,
V.8 MRS, p. 95,
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environment, yet the following threefold position appears from a
careful survey of his poems on this subject:

{1} No special image of God 15 necessary: '1f you mean to
worship Him then conceive Him as the Untverse, 1t 1 vain fo Lt
Him to one spot’ (224} ; ‘ my spint 15 at peace because I see thee
in every quarry * {2588}, * wherever I look, there I see God—give
me such faith as this® {3117);  one whose god 15 a stone will reap
frauts ike hus faith 3 preserve your faith; vouwnll prove the sweet-
ness of it, though hindrances ange to part vou from it; Godis
securad by fasth * (2598).

{2} The true 1mage of God is His faithful people: * {n holy
places we find water and an image of stone, but in the society of
good men we have the actual presence of God’ (926);  1t1s the
saints who are gods; images of stone are pretences’ (2606);
‘through love to men he dances and smings 1n the person of the
saints ’ (287).

(3} Mere idolatry, accompanied by external rites without mward
religion, he condemns outright :  Why do they worship stone and
brass and the eight metals? The wretches have no faith. "Tis
faith that moves us and 15 fitly called the means of salvation.
What avails your rosary ! *Tis only pleasures of the senses you
count on 1it. What wiil you do with your learned tongue? It wll
make vou proud and ¢onceited, What will you do with your skiil
in song, as long as vour will 15 foul within vou ! If you serve Gog
without fasth, says Tukd, how will you hecome fit for Him ¥ (2597)
* Dhversity of gods s an offspring of our own thoughts ; there s no
truth in1t; God 15 one’ {184); *these gods and goddesses smeared
with vermilion—-who could worship such masters? . . . [ have
known what it 1s fo wait on fhem; 1t is m truth a base and wile
inclinatien ; . . . only beggars call such things gods’ (1169},

(4) The seemngly inscluble riddle presented by the various
contradictory elements m Tukdrdm’s belief as regards idols 1s
perhaps brought nearest to a solution by an aspect well bronght
out by Prof. W. B. Patwardhan who shows that Vithobd—how, we
are not tolid—had come Lo embody for Tukirim the conception of
God as a Mother, which conception soived for Tultirim himself
most problems about the Divine Being,  ° This phase of Tukirim's
faith,” says Professor Patwardhan, ‘is particularly remarkable
since it emphasizes the personality of God. To those who have
never been :idolators 1t 15 perbaps a difficuit task to conceive
an impersenal God m a personal aspect. Bat o Tukirim 1t was
gn easy thing, He had been brought up m zn atmosphere of
idolatry and the 1dol at Pandhari was to lnm for a long time 1mvested
with a glory and splendour and grace nowhere else realized
on earth, endowed with a presence and power that could be
visuahized only 1o moments of rare bliss. In course of fime
the ecstatic frenzy of Tukirim rose to a height wherem the 1dol at
Pandhari ceased to be an 1dol; the dead matenial 1mage was
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rowhere ; and he was wrapped up in a personal presence of Vitthal
like that of his mother, only with a halo of glory around her. All
the devotional raptures of Tukdrim’s poetry are due, perhaps, to
this personal element 1n the conception of God's Motherhood.™

That God is our Mother is an Old Testament view {Isaigh 66:
13}, just as His Fatherhood is the note of emphasis in New
Testament teaching. On the Divine Motherhood 1t bhas been
pointed out that “the worship of the Mothers’ bas often been
among the grossest forms of pepular superstition, ‘How far these
associations mingle with Tukiérim’s fervent expressions of affection
we cannot say, but there 1s little doubi that even on his lips it 15 an
imperfectly moralised relationship.’* Nevertheless 1t is at this point
that Tukirim's idea of God approximates most ciosely to the
Christian conception; see chap. 8, 11, 3.

It 15 1mpossible to leave this subject of idolatry withons
observing the unfortunate consequences of Tukdrim’s ambignity on
gso vital a matter. It must be regarded as onme of the saddest
aspects of the popular Hinduism of Mabirishira, that there are
millions of Marathi-speaking Hindis who, forgetting the lofty
principles of the saint of Dehs, follow only the idolatrous part of his
example, viz.,, his worshup of the idol Vithob# at Pandharpiir,
while those who foilow the nobler part of his example, viz.,
his earnest guest for mward purity revealed in many of his abkanigs,
sre probably o be counted only by thousands, possibly hundreds.
It would gratify ue to be shown that this diagnosis of ours iz not
correct and to learn that more people follow Tukirim the bhakia
than sTukz'zrzim the 1dolator, but all our information points the other
WAy,
To Tukirim's ambiguity is probably due another result,
During 1920 a curious development fook place in the Bombay
Prarthani Samij on the question of ‘ idolatrous rites’, confirming
one item in Dr. Farqubar's description of the Samij' to
the effect that there are some members who ‘have banished
neither :dolatry nor caste from their homes’. Atz mesting held
in June 1920 the two following resolutions were proposed with
regard to thie: ‘(1) That at the time of becoming a member
each applicant be required to declare: “ I undertaketo perform all
domestic and other ceremonies according to theistic rites, discarding
idolatry.” The resolution was carried, 19 members voting for it and
12 against it. The second resolution was: (2) That the following
rule be added to the tulesof the Sam3j: © Any member who petforms
a domestic or any other ceremony with idolatrous rites or worships

i1 1, Aprd, 1917, pp. 25-26,
#Macnicel, ‘Indien Poetry of Devotion,' The Hibbert Journal, October

1917, pp. 74-88.
# The last twelvs lrnes we wrote in the Divdnodaya of July 1, 1920 and we

have not yet (Angust 1921} seen them contraverted.
* B R, E, vol, 9 Art, Prartheng Semiy, p. 1312,

a0
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any idols while performing sach rites will ipzo facto cease to be a
member of the Bombay Prarihani Samij.” The resclution was
lost, only 7 members voting for it.”!

=2, Holy Places, Holy Rivers, Holy Seasons

Another feature always conspicuous in Hinduism is the behef
in plgnimages to holy places,? lustrations in holy rivers and strict
ohservance of holy sepsons. The behef holds that the water of
boly places can wash away sin, and it leads to vast and constant
milgrimages to such places. The sense of sin 15 no doubi present®
in Hinduism, butitis mostly identified with ceremonial unclean-
ness, though often it has been purely moral, The whole subject
raises gue of the most intricate problems thai the moralist can
attempt. On this subject as with regard fo images, Tukirim
kalts between two opimons. [n several places he maintains the
value of piignmages. e meniions among unacceptable people the
man whose ' feet move not to holy places, and who says, Why should
1 spend money on them ?’ {1043} Several times he mentions the
Ganges with respect: ° He who attributes impurity to the Ganges
and to fire he 18 a miscreant” {1007); 'dwell alone and bathe
in Ganges water, worship god and walk round the #uléi’ {731},
* £ail not to visit holy places’ (722). On the other hand: ‘If I go on
a pilgrimage, my mind goes not with me * (615). He even condemns
those who ‘pride themselves on pilgrimages and austenties, they
glory in a thmg unreal; thev are sunk in the mt of rules and pro-
hibitions' (2531). God 1s present to the faithful everywhere:
‘ We may go to all countries : thou art ready for us’ (1714} ‘A
man's own parents are s true Kady (Benares); ha need not vist
any holy place ' (2230). ‘Being now under the 1mspiration of God
I need not go anywhere’ (3165). ' Ill-starred is be who sets off on
the path to a holy place, the very place be reaches becomes
an obstacle to bim’ (3195). Besides his deprecation of rehgious
austerities noticed above, we may add one interesting passage;
‘ Do not put an end to your own hfe: he koows not his own frue
good who throws away a treasure jodged within bim * (2232).

Tt 1s fairly certain that he always observed the ed#dashi? fast in
spite of his objection to fixed seasons: ‘ He who observes not the
11th day know him for a living corpse’ (1054).

Sometimes be uses langnage condemmng unspanngly ntes
and practices which are merely externmal, proclaiming plamnly
their utter inabihty to wash away the sins of the heart, as for ex.
ample 1z his abkaig numbered 4733 1n Tukirim Tatyd’s edition

I Subodh Putrikd, June 37, 1920 and Dayinodaya, July 1, 1920
2 See pp. 45-9.

38ee Chap 3 especally, pp. 49-30, also pp. 135-7, and Chap. 9, sect 7,
4 For definition see p. 36,
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and translated by Sir R, G. Bhandarkar as follows: ' What hast
thou done by gomg to a holy river? Thou bast only outwardly
washed thy sk, In what way has the interior been purified? By
this thou hast only added a feather to thy cap {iterally, prepared a
decoration for thysell). Even if the bitter vrand@vana frait 18
coated with sugar, the settled quality of the interior {(bitterness) ig
m no way lessened. 1f peace, forgiveness and sympathy do not
come 1, why should you take any trouble '*

3. His Ildea of Pandharpur and its Practices

Much that Tuokirim saw at Pundharpiir must have voxed g
sotl or at best musl have seemed to him wasted devotion, The
veneration of the image of the niver, the red paint bestowed on the
great Hanumidn, all the homage to the munor deihes represented on
the river bauks--ali this lies probably outside the systern which he
personally regarded as fundamental. But be does not attack it, or
he only does so when he sees anything definitely degading or
leading to immoral practices.  His denunciations indead are some-
times so fierce as to prss over mnto comsenass, on which we nead
add mothing to what Mr., V. L. Bhive has snid in his Mardthi
work on the History of Mariihi Lateraivre, page 182, Among
s ahbhangs are those denouncing the worship of powers that hek
up bloody sacnfices or of powers that offer magicr] accomphish-
ments, We have also constant denunciation of all rehgious
impostors, among whom are the <leck rogues who cheal women, the
pretendars 10 magical powers and the dispulatious zelf~important
pundits,  These and therr victuns are vigorausly denonnced, some-
times 10 language of moiave satcasm.,

Pandharpir has been deult with in an earlier chapler, hat
we may uote here ibhe difference between the ancient view of
Pagdharptir and that charrclenstic of Tukiufim. To hin the
river appeats notlung hke as impottant,  Ilo seldom recommends
the rite of balhig tn it: *L.et your bathing he (n the Chandra-
bhiga ' (1634} 15 a kind of advice very rare.  1le often, however,
speaks of the joys of the pebbly shore, but they are the joys of
ihe Zirtans held there in praise of Vithubi.  We need not doubt
that when he wenl to DPandhari he buthed 1n the stream, for that
would be part of the rouline of the visit though 1n all probability
he rejected the 1dea of the waters of the Bhimi having any power
to cleanse from sin {see pages 56~9, 61-2). 13ui there can be few
cittes on earth whose praises or meri-imparling values have been
more sweelly chanied ihan those of this city on the banks of the
Bhimi: ‘De a pilgrim and gaze on Pandhari; why need you prac-
tise other means of salvation’ {154); ‘no guidt enters ten mules of

ISee also the paragraph on *Self-Accusalions of Deccan lilgrims’,
pp 49-50,
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its cirenit® {157); ‘ you can buy hiberation' there for nothing, for
nobody wants it' {159); ' when I see the spire of the temple, weari-
ness, sleep and hunger will vamsh’ (1627); ' bappy are they who
dwell in Pandhari; they have no pnde of caste’ (see pages 54-5),
‘ they are all emancipated souls’ {2827); ‘the spirit which none
could control was nailed by Pundalika to this spot’ (2835).

Pandhari, in his view, owes no sanchiy to any such source as
a triumph of the devas (gods) over the asuras (demons} : it is holy
as the spot where Vishnu stands “incarnate” before his worshippers.
This ‘mcarnation® Tukdrim does not connect with the story of
Rukmini’s bad temper or Krisna's search for her. Such an expla-
nation he would prohahly have rejected as paltry and absurd.
Allegory is not 1n Tukiirdm’s line nor 1s controversy, and these old
isgends he neither explains nor controverts, Ie has his own views
and he remains content to place these before the worid, To bhim
the ‘ incarnation”’ 1 vonchsafed to Pundalika in reward of his fihal
love, which somehiowTukirim never says how--is 1dentified with
the figure on the brick.

4. Relation Between Shiva and Vithoba

One of the most important aspects of Vaishnavism .or the
Bhagavaia rehgion 1n Maharashtra 1s the squality, possibly one-
ness, of Vishpu and Siva referred to om page 27 and 1n other places
1 this book, and in order fo understand Tukirioo’s attitude on
soms guestions, particuiarly s attitude towards Siva and the
Saivites, we need hnefly to dip mnto the far past. Inscriptions
indicate that in the 12tk century Pandharpir hore two names-——
Paundarika Ksetra and Pindurangptr or aity of Pindurang, the
local name of Siva. The most important temple on the sandy
heach 1s that of Pundalika (on whom and on * the name Vithobi',
see pages 41-3 and 48), m which temple 15 worshipped the Siva-
Iisiga. How Vithobd or Viithal came to receive the Saivite name
of Pandurang it is impossible to say, save to suggest that it possibly
represents one of the many efforis of the time 0 umte Siva and
Vishm, Pundalika heing the agent in this particular effort. This
is the line on which Dr. P. R. Bhandarkar attempts a solution and
he sugpests that as the name Vitthal may be a Kanarese form of
the Sansknit Vishpu, and as the worsiup of Rakhumar (Krigna's
wife) followed on that of Vitthal, therefore the worship of Krisya
and Rukmini must have besn brought from South Incdia where an
inscription of the 10th century shows this worship to have been
prevalent, confirmatory evidence being supplied by the fact that
though the outward garb of Rukound at Pandbarpir is Maraihd in
character, yet that carved on her 1mage 15 undoubtediy of a South

1 On this important word see chapter 8, part IV, sechon 1.
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Indian pattern. ‘This line of reasoning would appear to be supported
by an abhang of Daoyineshwar indicating that Vzgtl}al. and sfs
wotship came from the Cirnatic, while another of anmnﬁtll:s
affirms that Pundaiika ‘brought éiva with Vishnu to Pandbari,' &
joint-worship very ancient and images of which belonging to the
8th and Sth centuries are found in various parts of India. The
present image, however, is that of Vishpu only, the severe persecu-
tion during the Mobammedan nvasions, as well as other reasons,
necessitating the removal of the ongmal image which never
returned.’ A popular tale runs {o the effect that the present image
1s the origmal one, stolen by some maranding king and brought back
by Puandalika at Vithobid’s command in a dream.

These fucts, tzken along with others affecting the Bligavaic
religion of Maharishtra {see page 27), may help us to understand
both Tukaram’s recogmition of S1va and the pascity of s references
{0 the subject: 'Ilove the town of Pandhari, . . . the lisga and
Pundalika’ {7826). No need therefore,inlight of the above considera-
tions, to conclude ag Yraser and Mardthe did on page 333 of vol. 3,
English translations, that ‘the mention of the l/igs is unparalleled
1 Tuka and suggests thai this abhang is spurious’. Thatit isnot
unparalleled, indeed, abliang 1579 in the Indu Prakash edition
shows: ' Having worshipped the /9igae, Tuki stands with folded
kands and makes a request to which, O Siva! kindly pay attention ;
Let my mund remain always at thy feet’. And simlarly, 2484 in
F. and B.’s own translation, where in his picture of the nsean man,
Tukirim says ' he never dreams of worshipping the village linga "
For though the original 1mage representing the Hari IHara worship
of Vishpu-Siva may not bave returned, yet the linge is still present
iz Pandharpiir, and not in Pundalika’s temple onty. The tope.like
crown on the head of Vithobi—see page 27 and the picture opposite
page 53—clearly symbolizes the presence of Siva worshipped
along with the ‘incarnation ” of Krigga, That this tope-like crown is
the Siva-linge is accepted as ‘anquestionable’® by some scholars.
We would humbly suggest to the latter that it is worthy of invesii-
gation whether the present one may not be the original image
after all* and whether the mark of Siva on Vithoba’s head may not
be what Nivyittinith refers to m his abhadig,

It is in light of these considerations that we are lo interpret
Tukiram’s atlitnde towards Siva and the Saivites. He often uses
the common joint form of the names Hara and Hari, a feature of

I Novnittindth's ebhaig (ransiated reads: *Nane can describe the good
fortune of Pundaliks who brought Swva along with Vishnu to Dagdbasi on the
banks of the Bhima.'

2 Dr, P. R. Bhaondarkar, Navaynge, March 1921, pp. 155-9, 1684,

3 This1s Mr, L. R, P&agarkar’s verdict in a personal communication to us
dated Feb, &, 1921 in which, bestdes Nivritinith's adltaig, he guotes also in
support a ‘ well-known verse” from the Manobodl of RAmdjs,

4 "Without prejudice’ to the * new image ' theory on pp. 60 m our chap. 3,
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the Bhagavata religion of these parts, the former being of course a
name of Mabidevor Siva, while the latter refers to Knigna, There
are, it 1s true, one or two passages in Tukdrdm where the worship
of Swva 15 discountenanced, but we cannot feel sure they are
genuing, for 1o one of the most popular of his abhgngs Tukiram
observes: "Siva 15 made, of mud, but the mud stself continuss
to be called mud, and Siva alone raceives the worship, nund
turming to mund’—see Fraser and Marithe {1144} for another
trausiation, In ove place, indeed, Tukirim bids us ‘raise no
question whether Hara or Har1 (1e., Siva znd Vishnn} be different ;
one resides In the other as sweetness resides in sugaz; , . . i
15 but a vil@ngT that marks the difference’ {176}, the vianti being
the minute Marithi sign distingmstung between two parbhcular
vowels,

5. Shakta Worship, Sati, Brahmans

On the other hand we need not doubt that he s quite fairly
represented in the attacks on €@&faz worship, This, as is well
known, 15 a form of worship of the female ensrgy of Swa. Its
details are repulsive, and the §Tkia meetings often appear to end 1o
nothing but licence and gratification of any sensual passion that
presents itself. Dr. Fargubar points out that the hteratute of the
$&kta secis shows ‘some’ of them have ‘ foul, gruesome and degra-
ding practices.’! The extent of 1ts prevalence 1z Inda 15 difficalt
to sstimate, for 1t comes to lighl unexpectedly. In this maiter
Tuldram departs from hisusual rule of not criticising his neighbours
and he attacks §aktx worship 1n language of the most exasperating
hostihty.

Passing on to the field of morals one may note with inlerest
certain practices which Tukirim feaves quite unassailed. COne 1s
sati, although even as far back as the 7th century A.D, we hear a
note of protest against safT 1n a well-known passage 1n the Kddanm-
bart of Bina Bhatta, a work regarded asthe best extant prose 1n
Sanskrit hterature. Tukdrdm refers more than once to the rite as
an exaraple of fortitude. He commends the woman who walks
firmly to the pyre and speaks of the holy joy which she feels n the
act, Butitdoes notoccur to him that social pressure may drive
women to 1t, that 1t 18 a form of cruelty, and that after all it 15 an
undesirable way of testifying to fantbhful love. He seems to feel
towards the rite just 55 an orthodox Hindd of those days felt, that
1t was a commendable pigce of devotion.

There is no hostile tone in s poems towards Brahmans.
Passages even cocur in which men are censured for not freely
supporting them ; - Weshould pay reverence to sagesand Brahmans;
we should not accept it ourselves’ {2621). Hergis s description

TQ.R L.IL.p 167,
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of 3 worldly man: ‘To support a cow never enters wto his
thoughts ; he never says, l.et me bathe the feet of the Braihmans'
{3605). ‘Hewho never worships holy men, visiis no holy spot, he
is o dowry of hell’ {1066), He even goes sofar as tosay ; * Should
a Brihman lose all his attribates, still, says Tulid, he 15 supreme in
the three worlds’ (3352b). There are passages, however, 1n which
Brahmans who neglect thewr dufies are censured. How Tukirim
raverenced Brihmans has already been made clear by several
stories 1n his biography {(see pp. 83, 93, 96-9).

We may note, also, that he has no behef in any magical
or mystic power of Bribmans. Theres for instance no reference
to their recogmzed rght or privilege to comsecraie an image,
described earlier {p. 148} 1n this chapter. Andin general Tukirim
shows no leamng towards the occult. Of omens he says : * All the
good omens I recognise are the feet of Han in the beart’ {2254},
So too of auspicious moments : “ You need not seek the proper
moment for a good deed, an unsought tune 1s the best for it’
(2224) ; ‘ charms are impracticable, hkewise acts and seasons pre-
scribed’ {263) He does oceasionally mention mystic powers bul
1n so slight a manner that theiwr mention appents to be little more
than a figure of speech,

6. Cows, Vedas, Puranas, Ceremonies

From several passages we see that he shared the leehingy of hus
country about cows: *1¥e alone will reach the highest hife, who is
compassionale towards all creatures, a  protector of cows, who
supplies them with water when they are thirsty in the wilderpess’
{2313). Bautthere appears no definiie stalement showing he believed
that the excrata of the animal have the power to cleanse mankind
from sin, a behef well-nigh universal among Hindis.

Passages about the Vedas, like those on other subjects, fall
into two divisions : ‘ Study the Vedas before you sing the atiributes
of Hari’ {2620) ; ‘Tuka looks into the arts which the Vedas teach
and speaks by the faveuring grace of Vilthal {(527). It iz un.
certain if this means that Tukiiriin had read the Vedas or that he
congidered Vitthal had spared bim this labour by revealing their
meaning to hum, but 10 any case 1t is a passage uphbolding their
value ag authorities. On the other hand Tukirim points out that
the Vedas are unintelligible : “Teachers themselves do not under-
stand the Vedas (263). ie occasionally speaks shghiingly of
them and professes his own independence of this source of enlight.
enment : * We waste our time over the dols and dashes of the
Vedas' (1227). Finally : "The rocitation of the Vedas cannot squal
this name, nor pilgnmages to Prayage (Allahabad) and Kas:
{Benares) and all holy places’ {1740}; ‘his name 15 more glorious
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than the Vedas' {281). Mr. L. R, Pangarkar® hag given references
to the poems showing, first, that Tuk#rdm felt that he had no
authority himself to read the Vedas, in accordance with the view
commaon amopg Hmdig that no one but Brihmans may sfudy the
sacted books; second, that his krowledge of them he owed to
reading predecessors like Dnyineshwar ; and third, that while he
accepts the Vedas, the Puranas, and the words of the ‘Saints”’ as
authorities, he yet always despises those whose attitude towards
these has degenerated 1nto one of mere formalism.®

Here we should note that Tukirdim is fully familiar with all
the old purinic legends about Vishnu and Hari and accepts them
all. Heis fond of mentioning one after another the marvellous
deeds of the “incarnations’, especially those which show the con-
descending kindness of Gad.

The general mmpression f{o which ihe poems lead is that
we have 1n Tukirim a man naturally and by reflection
averse to ceremomes, averse to magic and averse to every-
thing that nterposes even with the offer of aid between
man and his Maker. We see him advancing with halting
steps towards clear views in these matters and to watch him is
an cccupation of profound interest.

7. Tukaram No Reformer

Great caution is to be observed in reading him and drawing
conclusions, Qur uncertainty about the text prevents us from
being sure on many individual points affecting his attitude to the
Hinduwism of kis time.  Simce we know nothing of the chronological
order of the poems we must avoid drawing conclusions as to the
development of bis views. ILtisalways possible that he kept to the
last some sympathy with ideas really hostile to his own and even
expressed it

We should greatly musconceive Tukiram if we though{ of him
as a reformer setting out to attack abuses. He is primarily a
servant of Vithohi, whose object :s to sing his master’s praises,
It is only by accident that he is led into conflict with other people’s
creeds or religious practices: ‘You need not abandon yeur own
order of life or the pions ways which have grown up in your own
family’ (1172).

Certainly there are things which he does aitack, First,
pretences of magical power: ‘To procure intelligence of past.
present or future is an achievement of worthless people’ {1163),
Ther all $#kia worship. Also the worship of wvarious greedy
menacing deities. Some of these gods are denounced as ' stone
gods : 7 * They offer vows to their stone gods® (3566). But a passage

18. T, C., chap. 6, pp. 148~153.
* See further, chap. &, IT, 4.
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of this type must not be mistaken for a denunciation of idolatry,
Tukatim only means that the images of these people not being
consecrated by the needful faith remain but stone,

Wrating of Tukirim and other Marfitha blaktas the late
Rev. N. V. Tilak said: ‘They are considered as Hinds religious
reformers by some, bat 1 my humble opimon they were sages who
had hagdly any 1dea of reforming Hindwsm en national lines, but
who had lofty visions, were personally frue to them, enjoyed them,
tenaciously treasured them and thus became examples and gurns
1o their co-rehigionists, They caused a powerful religious revival
among the Hndds, and thus gave Hindwisio a new impetus which
preserved 1t from the fearful downfall whicb was anticipated in those
days.’

Prof. Patwardban has attempled to show that this feature,
what we may call, for want of a better term, Tukiram’s *easy gomng
tolerance,’ 18 characteristic bolh of the spanit of bliak#i and of the
Marathd people. ' The fact 15, he says, ‘that the saints of the
bhalkti school were of a pacific turn of mind and did not love con.
troversy or contest. I may go still further and say that 15 the frame
of mind of Mahdrashira. The people of Mahiirashira are imbued
with the spirit of concihiation, of quiet resignation and catholic
toleration. A sense of the inherent defectiveness of human
reasoning, of all human systemns, be they of government, of religion,
of morality, or any other, is ingrained in the blood, and hence
the mihtant dogmatism and the furious fanaticism that stir and
make or mar other races or other peoples have been generally
conspicuous by absence in Mabiriishtra, We Marfithas would
mind our own business, and would not gnarrel with our neighbour,
Let hum be a Parsi, o Muhammadan, z Jain, a merchant, 2 taler, a
governmeni officer, a faktr, a Sidhi, or a Sanvisl, we would
let him pursue his line nnmolested as longas he does not molest as.
We lack ihe conviction that we alone are in the right and ajl the
rest of the world 1n the wrong. Consequently we are very rarely
fired with the fury of the fanatic. Being the eloguent embodiment of
the peace loving spirit of Mahiirashtra, the saunts of the bxak#i schoot
have always been eager to reconcile the conflicting systems . . . .
Ther principle was the principle of conailiation.’* And again: *The
blralti school neither started as 2 vevolt against nor aimed at the
demuvlition of any established system. [t has been the special
feature of all Indian movements m the past—and especially of
Marithd movements—that they assimilated more than discarded.
They disarmed opposition and contest by assimulation. It may be
that India and Mabdardshtra bave had to suffer in the struggle for
existence and for supremacy among the nations of the world, for
want of that militant spirit and self.assertive energy.’”

' OGO M, Febroary 1919, b 142,
2 ied, July 1919, pp. 33~4.
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8, Tukaram and Caste

We need all the illumination we can derive from Prof, Patwar.
dhan's exposition of the Mahidrishirian spirit of toleration in order
to undersiand Tukirim's attitude o caste, It 18 a principle
fundamental with Tukirim that God does pot consider a man's
caste, that all worshippers are equally dear to Him, and yet we find
Tukiram doing practicaily nothing to enforce this far-reaching
principle. Some of his predecessors among the bhakias had uttered
noble words against caste. This had been the message of Eknath,
a Deéasth Brabman who a generation before Tukéram's day had
been out-casted, his poems beingthrown into the river Godiveri
because he would persist in ignoring caste.distinction and in
recognizing the ‘luxunant foliage of devotion to the Highest’
wherever it might be found.”* On this matter we have some of the
loftiest utterances i Tukirdm’s poems :  Qur Lord knows nothing
of high or low birth; he stops wherever he sees devotion and
faith . . . Blessed is hig story ’ {2077)~the whole of flus remarkable
abhang should be studied. Many other similarly Igh utterances
on this subject have we from our poet-saint: ‘Consider him asa
Brahman, vile though his hirth may be, who utteis correctly the
name of Riama Krisna’ (266); *a Vaishnava 1s one who Joves God
alone, his caste may be anything at all 7 (942). Abkang 4297 s the
Indu Prakash edition, too long for guotation, is specially worthy
of stady with 1ts long list of ‘ people of the lowest castes who have
been saved *, inclading Mahars like Cokhimels, and * of whorn even
the Purinas became the bards’,

f His name belongs to no race or creed or casts ; all are free o
ntterit ' (1744} ; * Tuka hasnothing to do with 2 man’s caste; he who
utters the Name is truly blest” (2395). In this group of saymgs we
have the plain assertion that the worship of Vithoba is open to any-
one and that devotion 18 equally welcome to Vithobd from whatever
human being it proceeds. The gquestion then nataurally anses
whether Tukiram drew the practical inference that the observance
of caste shouid be abolished. One or two abhangs seem to show
that be was moving in this direction: ‘I find the whole world
peopled with relatives, 1 see nothing to canse contamination of man
by man” {832) ; ‘isthe world divided 1nio parts to hold the various
castes ? ' (945) ‘We think ot of times or seasons or of any man's
caste” (2259},

We must however be cautious how we draw any extended in-
ference from these sayings, which are few compared with the mass
of the poems, and tbere is nothing in Tukirim's biography to
sugrgest that he appeared as one who took any strong line against

t Bee p, 39 for Eknath’s disregard of caste 1n everyday hife.
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caste. In practice most probably he acguiesced in 1t, relaxing us
rules only so far as to permutall worshippers of the upper castes to
mix freely in the gatherings on the shore of the Bhimd., Heappears
to have seen without protest the ' untouchables’ excluded, as they
st:il are, from the temple ; and probahly it never entered his head
that there was anything open to criftcism in the ordwary treatment
of the ‘pariah’ classes.

Sometimes the fact that Tukaram had his daughters marriedto
men of their own caste! is adduced as proof that he observed caste
practices. This 1ncident, however, 18 probably to be viewed 1 the
same light as the custom prevalent among people 1 the West
according to which they generally prefer relatives to marry those of
their own social rank or station.  Similatly, the Prarihaci Samij,
whose aim is to abolish caste and idolatry, ithough but gradually
as we have seen above (pp. 153—4), and one of whose chief tenets
15 that all men and women are children of the one Supreme God,
yvet marry their children within their own caste.”

There appears, however, no cause to doubt thai Tukirim
accepted caste as an institution of the Hindid world and that he
locked upon itas an inevitable part of India’s social organization.
The only way in which it might have troubled him was that 1t
prevented bumhble men from embracing Vithobd’s feet and that some
of his worshippers were denied the comfort and satisfaciion granted
to others. One feels that Tuldirim was called upon to demand the
right of admission to the temple for all worshippersalike. Thathe
did not do so, and that many were denied this cominon nght 1 a
temple of relimion, seems to be overlooked by Prof. Patwardban
when he says 1 ‘ There 1sno bar berein this land of bhiakii. Here
all are admitted, all have aright toenter. Love of God and service
of God, hence service of man, are thewr birthright.  Ewveryene, man,
woman, child, rich and poor, Brihman and non-Bribmasn, is a privi-
leped heir to this sweet legacy. Itis the most romantic democracy.™
Romantic, true, buf what of Cokbimels, cast out of the temple at
Pandharpiir when he had crossed its threshold moved as he claimed
by a divine impulse ? We have already shown how the treatment
meted out to this Mahar saint and poet bears on the question of
caste prejudice : see the section entitled * Vithobd and Caste Distine«
ton’, pages 54.3 in chapter 3. In addition 1o what is stated there,
reference may be made to Mahipati’s beautsful poem on Cokhi-
mela's persecution by the high castes after he had left his native
place at Anagod near Pandbarpiir and, grateful for Vithobd's help
in his Mabér duty of dragging a dead cow, had taken up his abode
in the sacred city 1tsel{, Refused entrance infothe cestral shrine

t See p. 94,

* Dr, ' R Bhandarkar, Navayuga, March 1921, p, 152,

I F.C.M. voloix, Noo v, Yeb. 1219, p, 143 5 see also our own seer 29,
Chapter 1.
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by the Brihmans, Cokbamela retorted in moving words transiated
by Mr, C. A, Kincaid thus:

Base though I be, no evil have I done
Him in whose eyes all castes and creeds are one;

and he reminded his high caste persecutors of an even desper
principle :

Bui 3 He finds no temple in your heart,
Close to His shnine, you yet are far apart.

Many vears after Cokbame]s’s death, from the crashing dow:: of an
unfinished wall he was building with other Mahirs, a divine direction
came %o the talor-poet Namdev to collect Cokhimeld's bones
and take them to Pandharpiir where opposite Namdev's starrcase
leading up 1mto Vithobd's temple, on tbe opposite side of tbe
street, Cokhamaeli’s tomb was erected. Here m Tukaram’s day,
as 1m our own, the untouchable Mahdrs offered their worship to
Visbpu, worship which Vithobd 15 represemied as accepiing, for
Tukarim clearly states : ‘God does not feel ashamed to help anyone;
He seeks to comfort people of 21l conditions’. Such cosmopolitan
teaching 1t was that, despite the glaring contradiction of it presen-
ted by the persecution of out-castes like Cokhimela, welded the
Matithds nte a nation as1s affirmed at theclose of chapter 1.}
Hence 1t comes about that Tukirim can clamm, i an adhaig left
untranslated by Fraser and Mardthe: ‘1 have been to Benires,
Gaya and Dwirka, but they cannot be compared with Pandhart,
At Pandbari no one s proud and people fall at eack othet's feet.”
Thss last mentioned practice 1s still in vogue among the Warkaris
without any distinction of caste ) sse page 171 below.

When, however, the fullest possible weight bas been given toall
the considerations 1 this and the preceding section, this must
needs be said concerming the sbsence of any effective protest by
Tukaram against caste, that & unigne opportumty was surely missed
when & man of his convictions and influence faled to demand
for every worshipper the right and privilege of admission to
Vithobd's temple, and when he failed to realize the national evil of
caste as a thorough~going reformer would have done. * In personal
inward religion Tukiram was democratic enough but he was too
much of the “rmild Hinda " to fght the battle of religious rights
and privileges’.' He had practically the same freedom-loving
mstincts as hig far off contemporary the English Milion, but traiing,

See Ishtur Phakde by C. A. Hinecad, especially chaps, 'V, * An Un-

touchable Saint . Cokhdmeld’, and VI, * The Saints of Pandharpur : The Dawn
of Marathi Power’.

2 Abhasig No 2488, 1 P, edition, 172% 1m0 Joga, where the comment should
be noted.

3 Thus sentence we have 1uken from our avi. Tukdrim, B R, B. Vol 12
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environment, and relmlous system wele all agamst him. There-
fore to call Tukirirm a ‘revoluticnist’ as does M, M, Kunie? is to
misunderstand him.

Whether, therefore, Tukarim’s wmild teaching agamnst caste
lansed through Iack of courage or of convictionor of 1nspieation, we
see one consequence 1n the paradex with which the bkakt school
presents us. While this movement stirred the soul of an emotional
people, and while 1ts leaders sought to abolish the priestly caste, o
substitute heart-rehgion for ceremomal formaliem, and to make the
worship of God open to all wrrespective of caste, the storian’s
verdict 15 that * the movement had litle real eflect upon Indman
hife and to this day, Brihmans who recite with admurasion the
verses of Tukaram hold jeslously to caste-distinctions ".?

9. Ambiguity and Self-Contradiction

Impartial study of Tukiirinm’s poems yields the inevitable con-
clusion that his spirit of compromise, ambigunity of expression, and
lack of reformung zeal arise from what musl be descnibed as a Jack
of rehgious certainty, and from what Wesierners cannot but regard
as acquiescence 1n muiually exclusive principles. Both these points
are characteristic not only of Tukivim but of most other Indian
sages. They certainly explain much of the self contradictoriness
of Tukarim which meefs us on almost every page.

In one abhang he will address his god 1n the most endearing
terms, in another upbraid him with the harshest epithets imagin-
able; on one page he will condemn idol-worship unspaiingly, on
another approve it. And so wemaght go oa compiling & list of
ambiguities, many of them affecting fundamentals,. We are com-
pelied to fall back finally on Hir Alexander Grant’s conclusion” that
Tukaram ‘is never really philosophical-~only always moral and
devout’,

Narayan Vaman Tiak, the late Christian poet, wrote eight
abhangs * 1n which this feature of Tukardm's self~contradictoriness
was well brought out. Seidom bas Tuvkiarim been extoiled in
warmer terrns than by this Christian bhakia whose rank as & poet
15 very high’® and who has bean sometimes called the ' Rabindranith
Tagore of Western India’® as said Mr. N. C. Kelkar, editor of
the Hesari. Bui the praise is discriminating. After poimting out
that anyone who fails to recognise Tukirim as the very home of
spintual devotion 18 void of all sense of appreciation, he says
Tukirim must be acknowledged as a king among Indan snints, but

Y Vicissibudes of Aryan Crochsaiion w Tudia, pp. 279, 595.
2 The Times of India, Qct § 1919,
3 Fortsughtly Review, Jan. 1867,
4 Dnydnodaya, Moy 24, 3917,
51, 1. Aprl, 1913,
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also as a secker often given to self-contradiction. Now he views
God as mabap (father and mother) and lord, now as man’s oppo-
nent ; now God is personal, now impersonal ; now He is the embodi.
ment of sagacity, now a simpleton.  The chief defect of Tukdrim,
says thig appreciative critic, is that of moulding God according to
s own changing 1deas, mstead of letting God mould the
ideas. Soatone tiune Tukirim appears as an idolator, while at
another he 15 angry with the very notion. Is then Tukérim hypo-
critical 7 A thousand times no. He 15 merely inconsistent and
self-contradictory. In cne mood he says: ‘ Had the good God not
made me & humble peasant I had been swallowed up of pride’; in
another he declares that ‘g Brahman 1s superior m the three worlds
though be fails in duty’. In his speech there is no consistency—
the opinion prevatling with him fo-day 15 just as true as will be its
opposite on the morrow., Despite it all, Tukirim is true~hearted
and devoted-—lat none doubt that. Oneday he may he—indeed he s
~ 8 duasitist, the next day an gdvastist, and then the third day he is
found halting bstween the two. Nevertheless, the Christian
poet solemnly declares that he will persist in regarding ‘all India’s
samts as so many Providential boons and divinely ordained paths
to God,’ and to the saint of Dehii he owes 2 specially sacred
obligation . see chapter 10, section 3.

Therefore, though Tukirim far too often speaks with two
voices regarding the Hinduism of lus day, be has nevertheless come
to wield among Ius people an influence of an altogether unmique
kind. This influence, and the position 1t seems to mark out for
him in India’s religious history, we are to examine in our next
chapter,






BY FAITH ALONE*®

In God, in God-—forget him not'—
Do thou thy refuge find,

Let every other plan or plot
GGo with the wind *

Why teal for nought? Wake, wake from sleep
By learning s load weighed down,

Thon 1n the world's abysses deep
Art like to drown.

O, flge from thence. Only by faith
Canst thon 1o God attain.

And all thy knowledge, Tuk# saith,
Wiil prove in vain.

A STEADFAST MIND *

Honour, dishonour that men may pay,
Bundie them up and throw them away,

Where there 1s ever 3 steadfast mind,
There fhou the vision of God shalt find.

Whersso the fountams of peace abide,
Stayed 15 the passage of time and tide,

Calm thouo the impuise that stirs thy bresst;
Surely, says Tuki, a small request.

THE DEDICATED LIFE *

Ah, wherefore fast or wherefore go
To solitude apart ?

‘Whether thou joy or sorrow know
Have God within thy heart.

If 111 ks mother's arms he be
The child knows nonght amass,
Cast out, yer, cast out utterly
All other thonght than this,

Love not the world nor yet {forsake
1ts gifts in fear and hate,

Thy life to God an offering make
And to him dedicate.

Nay, Tukd says, ask not agan,
Waling old doubts anew.

Whatever slse 15 taught by men,
None other word 18 frue,

* Translated from Tukdrim, P. M. 8., pp. 83-4.



Chapter VII

Tukaram's Permanent Place and Influence
I. His Infinence Among his Couunirymen

This obviously 1s 2 subject on which foreigners must express
themselves with caution and what we offer here are gpersonal
mptessions based on reading and observabion.

1. His Popularity with Peasanis

Tukirim is best known among the iwenty mulhion peasani
people of Western India. His language, difficult even to 2
Deccan Hindi, would seldom be mtelligible to readers from other
parts of India, Inthe Deccan he 18 excesdingly well known to
the peasantry. Almost all of them know a few sayings or lines
from hs abhangs and many know much more. There are some
who commit many of them to memory. Amongst these classes
the pilgrimage to Pandbarplir 18 often andertaken, some devotees
being such as retire from worldly life and spend a great part of
their time in plgrimage between the holy places associated with
Tukaram and Vithobi—Ilehd, Alapdi and Pandharptir. The
mfluence of these devotees of Tukirim, who bear the name of
Warkari, and who include both men and women, has probably
been the chief factor in the popularizing of the Dehi bhakfs poet.
That a grocer, one of the despised Sudra caste, should have been
accepted as a religious gude in the face of Brahman pretensions,
helps to explain bus becoming literally the 1dol of the people's
devotion and ms being worshipped to-day all over the Deccan as
an ‘incarnation ' of the divine. When we remember, too, that the
cosmopolitamsm of Viibobd’s worship referred to in chapter 3,
section 9, which makes it so accepiable to the masses, finds remark-
able expression in ‘ the Wrkar? preachings of equalily’, we have
sufficient explanation of Tukirim's unigue position in the religious
life of Western India. That these Warkar? teachings find willing
hearers everywhere 18 1 0o .way smiprising, in view on the one
hand of the history of Brihmanism, and on the othsr of the fact
that the Mariithiis of the Deccan, ever since the golden age of
Sivail, bave always manifested a hankermg after equality with
the highest of their countrymen. This democratizing enthusizsm

! See pp. 5435 and chap. 6, seet, §, pp» 163~5 for the sad evception of the
‘ pnfouchables .

%2
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and disregard of caste,! partialand defective though it was, provided
‘a valoahle counterpoise to Brahman donunesnng’ afier Sivijis
death, in the century of Biihman rule (1714~1818) whick was
probably ‘ the only ime during the Jast two thousand years when
Brahmans  united pohtical and rebgious power m the Decean.®
No wonder then thai the bhakis poets enjoy such popularity among
the Peccan peasantry, especially TukfirBm the greatest of them,
who has been so devotedly preached by the sect of the
Wirkitris.

2, ‘Warkaris’ and the Religion of Maharashirs

Who are these Warkaris, the most davoted of Tukirdm’s
followers? And whai are the principies which have enabled them
up to the present hour to provide Maharishtra with an effective
offset to Brihman exclusiveness? Their name Werkars means
Literally °time-keepers’ and indicates simply their babit of
iravelling regularly on pilgnimage between the places named in
the preceding paragraph. A few of them know no less than four
thousand of Tukirim’s abhangs by heart, a statement which
may stagger Western readers but which can be substantiated.
‘The sect 15 said to have been founded by Dnyéneshwar 1 the
13th century snd consolidated, either by Tukarim himself or
by his immediate followers 1 the 17th,* but the whole subject
calls for careful mvestigation. They are divided mto several
groups or schools, each of which has its acknowledged bead.
For an account of them 1 Enghish which is rehable as far as
it goes, though it needs supplementing in important particulars,
The Bombay GCasetteer {vol. zxz. pp. 471-3) should be read,
while those able fo read Maritht should not fal to master
chapter 5 given uptfo thig sect 1m the Marathi Life of Tuki-
rim by Mr. L. R. Pangarkar, humself a present-day Brihman and
a respected leader of the Warkar? sect, a chapter let ns add whose
information needs confirming 1 some particulars by other authorities,

So simple and cathohe are the belefs of the Warkaris or * time-
keeping piigrims’ that most of their number are drawn from the
lower classes of the people, while some members are ever Moham-
medans, Each Warkart must travelto Papdharptr so as to be
%resent on the great ekadashi® days, which are the 'elevenths’ of

shadh (June or July} *and Eartsk (October or November), and for
such other ek@dasht days or ‘ monthly elevenths ' asare technically

1 See last three sechions of chap, 1.

s B4, vol. xx, p. 475,

B, G. vol. xx, p. 471

4 Bee Dr. P. R, Bhandarkar, Nevayuge, March 1921, pp, 149, 165.
S For defimtion of ckddasht see p. 56, seot. 18, last two Lines.

2 See pp, 489, £2-3,
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called Vares {periodical pilgrimages), From the known attendance
of pilgnms at the anpual festivals (see page 48), and from the fact
that other foliowers of Tukiirim go up to Pandharpiir for this pur-
pose, it may be mferred that the Warkdrfs cannot exceed 100,000
even if they reach that number, bul certainty 15 impeossible. All the
members are on an unusually equal footing and anvone, man or
woman, anxious to become a Wéarkar: may do so by merely indicating
his or her wish to the head of the sect he or she desires to join,
While ekadasht days are regarded as ths luckiest, s person may
jon at any time by bringmg a rosary or necklace of basil or #éi
beads and an ochre-coloured swallow-ialed banser. The leader
then bids the candidate lay the rosary upon Dnvineshwar’s cotn-
mentary on the Bhagvadgiti named the Duyineshwar7 kept ina
niche of every Warkar? monaslery. Talung back the rosary the
candidate then puts 1t vound Ins or her own neclk and falls at the
feet of the leader by way of salutabion who returns ihe salvtation
1 the same way whalever be the custe of exther pariy—~an unusaal
feature 1 Ilimduwsm. The candidate 3 told regularly to visit
Pandharpiir on the ekddashr days, the rule is wrged that no War
karf can serve two masters, since Vithobil cannot tolerate worldly
rivalries, and the principle s enuncipded that fo serve Vilthobid
well a Warkari should remamn poor, secing Vithobi dwells
chiefly with the poor and lowly. The only books a Warkartis.
expected to read besides the O a and Bhifgawat are the follow-
mg ten, all being works of the four great Marithd bhalfas ' Doy~
neshwar's Dus@noshwari, his Abhangs and Amritdnubhav: Hk-
nith’s Bhagwat, Abhaugs, Bhavarth Riamidyan, Rukmini Sviy=~
amvar, and Hast@maleh, Nimdev's Abfungs; and Tukirim's
Abhangs. Other ‘sanis’ are regarded as less 1mportant and their
wrifings ate not quoted. Qf the tour great bhealitas a tradiional
nisrpretalion 18 preserved among the Wdarkarfs who will produce
1t 1f requesied, but it is ofien uneniical and unsatisfactory 1n
obscurs passages. A slep In advance was isken by the late
Mr. Jopa, head of one of ihe Warkart schools, when he produced a
large commentary on Tuekirim’s G2, and it was highly fitting
that his remains were buried at Alandl near the samadhi of
Dnyansshwar.

If the chapter on the 1Wearkaris by Mr L. R Pangarkar may
be trusied as free from the over-statement due to ihe special
pleading of a case, then they are to be considered the chief
repositaties of the Bhigavata Religion of Mabardshtra {on which
see page 27). He sets forih iheir teneis under 15 separate heads 11
{1) Their chief object of worship is Vithobil, though the formless
Brahma and his manifesiaiions under various forms are regarded as
one and indivigible, all the avaidras of Vishpu being accepted (see
chap. 2, sects. 3-4), especially Rama and Krisya. (2} Their

tSee 8. 7. C., pps 1135,
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authoritative Sacred Books are the Bhagavadgiia and the Bhdgwat,
the two chief scriptures of the Bhigavata Religion, along with the
others already mdicated. (3) Their Ideal or Goal is that of
becoming one with God, by deep devotion to a God regarded as
Personal, thus uitimately realizing umty in diversity. (4} Thesr
chef Methods for attmmng the Goal are the mne forms of devotion-
sravaga (heanng), kirtans (praise), smarana (meditation}, pa@dase-
vane {worshipping the feet), arcana (worshipping an 1mage),
wandana (salufation), dasva (attendance), sabhve (friendship), and
dtmanivedang (communion), with special emphasis on smarana,
rememberiagor repeating thename of God, and on kirigns performed
disinterestedly. (5) Their chiet Mantra being Rama-Erisna-Hart,
all the thousand names of Vishnu are worthy of remembrance.
{8} Thewr Bhakta-Riy {exemplars for all devotees} are Pundalika,
Garud and Hanumant, {7) Their great Pioneer 13 Shankar, there
bemg no distimction between Han and Hara, 1,e., Vishnu and fiwa,
a characterishe Docirine of the Bhigavata Religion {see pp. 27,
156-8). {8) Their chief ‘Saints’ are ancient ones hke Nirad and
Pralhidd,' and modern ones like Dnyinsshwar, Sepan,” Muktabai, ®
Ekeith, Nimdev and Tukdram. {9) Their Doctrine is that by
remembrance of the “Saints’ comes salvation just as it comes hy
ramembering the names of gods, 1 line with the principle that *the
gods are samts and the samts are gods . (10} Their ohjects of
Veneration are 'Saints’, Cows, Brahmans, Guestsand the Tulst
plant. (1) Thewr chief Observances are-—ekadashi for Vishnn
and each Monday for Siva; pidgrimage to Pandharpar duting
Ashadh and Kariik being essentizl save under exceptional eircam-
stances, and even then at least one wimit must be pad; the Maha.
Sioraira {the great mght in the Hindd year devoted to worship of
Siva) also bemg essentral. {12) Their chief Holy Places are the
river Chandrabbdgé and the town of Pandharpiy, Trimbakeshwar
near Nasik, Alandi, Paithan, Siswad, Dehi, these being viewed as
sacred becanse of ‘Saints’ who hved there ; the Ganges, Jumna
and Godavert as sacred rivers; and Benares, Dwarka and Jagannidth
as pilgrim centres. {13} Their Prohibitions are—another’s wife, an-
other’s wealth, speaking 1}l of others, also the use of flesh and wine;
ahimsd is obhigatory under all circamstances, the taking of any hife
betng utterly forbidden at all times and in all places. (14) Thew
Rules of Conduct are all caste, sub-caste and fanuly observances,
with performance of duty according to life’s four stages,' all ntes
and duties to be performed with a view to pleasing the Unseen.
{15) Their Vow 15 that of Benevolence, based on the principle that

*On these two see F and M, vol. I p 408

% Brother of Doyineshwar,

% Sigter of Dnyéneshwar.

4 Bramhacarye {unmarried hife of a student), grihasthisrama {life of a
householder}, vanaprastiig (the Iife of mediation or of preparation for the
ascetic stage), sanyasa {abandonment of the world).
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the Divine is present in all beings, that every man we meet 15 God
H1m§elf; therefore to help every man 1s 1o do the service of
God.

3. Popular Kirtans and Kathas

Acknowledged authorities on Tukarim and his views serve the
cause by holding k¥ fans at Pandbarpir and other places for the
exposition of his principles, both o prawse the god and to explan
the poet’s ines. Special kirians or bathds® are held on the famons
shore of the Bhimi and they may best be seen and thewr effect
apprecrated at this spot.  The arrangements are simple. An
awning s spread on bamboo poles sufficiently large to shelter
perhaps a thousand people sitting closely {ogether on the ground.
A narrow circle 15 left empiy for the EkIsfankdr or leuder of the
service who stands there waiting {or the gathenng to compose
itself 1nto 2 reverent attitude before he beging.  As they enter, the
more devout of the visitors make their way into his presence and
f2]1 down and embrace bis feet~—whatever be his caste, whatever be
theirs——setting apart the recognized °untouchables’: this is per-
mitted or even enjoined.

Round the kirtankdr stand a small group with hitle cymbals mn
their hands who are ready to support him by taking up the refram
when he quotes any well-known poem.  Anyone who feels inclined
may jomn their number. The performance may begin at any hour
but as & rule 1t scoupies the mght, starting say about eight and going
on sometimes 11} dawn. It begins with a few well known lines of
invocation and then proceeds with exhorfation (o a devout hfe,
interrupted by illustrations of God's deahing with men drawn {rom
the well-known purdyic stories which Tukiriiro somelimes introdu-
ces. As far as a foreigner can judge or conjecture these addresses
appear, to be always on well known lines. They contain no study
of Tukaram's character, no discussion of doubtful points and no
imterpretation of obscurities. They are straightforward exborta-
tions to praise and trust Vithobi whose mcarnation on the bnck
stands before them as a proof of s upwaverng goodwill to
men.

Marathi-knowing readers will do well to supplement this section
and section 9 in chapter 1 {page 10} by reading Mr. L. R. Pingiir-
kar's pages {123~8) on the subject.

1 In wiew of the above lereis 1t 1» perhops not surprising that the Warbaitz
are sometimes cnficized for not helping on the nationabsiic spirit of Mahi-
rdshtra as the somewhat similar sect of the RamadidsTs—devotees of Ramdis—
are suppesed to bave dome The Wirkaris, nevertheless, are not without
1heir modern defenders fsee Lr. P, 1. DBhandarhar, Navaynge, March 1923,
p. 168k)

¥ See sect 9, chap. 1.
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4. Tukaram and I(ndian Pessimism

1t 18 not unlikely that much stress 1s laid by kirfankdrs on those
poems in which Tukirim speaks of the unreality of the world and
the path of escape from1t, Hindd sentiment always moves in this
direction, just as clouds which appear stationary in the sky are
nevertheless always falling. It by no means follows that Tukaram
succumbed to this 1mpulse himself bat his followers seem to prefer
the lines written under its influence. And some of his adomirers zre
ready to place him among the thorough-going advasta philosoghers,
to whnm the deep-seated unreality of the world 15 the most profound
of gpiritual truths. Eoough is said elsewhere mn this book--see
chapter 8, Part II—to show that this may be an imperfect view of
Tukardm’s teaching, but it certainly is one which some of lus
admurers support.

These admirers are to be found among Brahman pundits. Itis
somewhat of a mystery why men of this class are always such
ardent friends of the pessimust view. Perhaps st 1s the view which
comes nearsst to smting the reqguirements of the systematizing
temper which seems to be the HindG termper mn thungs inlellectual.
Certainly many obscure questions of human nature and of Hindd
psychology are mnvolved. 113 easy to understand why the country
people of the Deccan hke to Listen to those poems of Tukéram that
deal with the darker side of things. The Deccan as elsewhere
stated has its pleasant aspects but as one goss 1nto the nterior it
grows very dry, very stony and very unpropifwousto the agricultura-
list {see pages 1, 9). When bad seasons predominate as they have
done sometimes for years together, though much less now than
formerly owing to British irngation, hife 1s one long dreary struggle.
Crops are sown that never vield return. Harvests are gathered
that permut the maintenance of hfe to the mext scanty harvest only
with the most penurious management.’” The water 1s scaniy and
bad, uverhead there s always the scorching unpiying sun aad on
earth nothing to relieve the weary eve or take the thoughis
pleasantly away from the struggle for existence. Anditis easy to
gee that times of this kind are not good for human relations. They
encourage parsumony, even digshonesty, mn the bazar and check
generous mupulses, The whole round of life becomes 1 every way
a trial to be borne and the pleasantest thing you can hear about it
ig that it wall seme day pass out of existence.

Suck reflections will certamiy rise on the mind at the sight of
the crowds that assemble on the pebbly bank at Pandharpir,
especially f they are seen at the close of a long period of hard
vears. The batiered features of the people tell unmstakably of

V4in the ternble Durgd Devi famine of 1396-1408, no rain at all fell for
twelve whole vears, and for two decades the Iand was & desert,' H. G. Rawln-
son, Sheodyt the Marithda, p. 14.
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want and toil. Clearly what they come to Pandhari to enjoy—if
vou were to ask them—is the thought of a gracious Being whose
love i nmot hke the seasons, capricious and unaccountable, but
eternal and inexhaustible, nor hke the small measure of grain
bought after long haggling in the bazar, scanty and grndgingly
doled out, but free and abundant,  As this assurance steals on their
minds they pass inte ecstasy, and the outpouring of song and joy
that fills the might at a Hare kirfan provides a demonstraiion that
only deep religious passion can evoke, Whether this s rightly or
wrongly based 15 not just now before us.  That the ecstagy 15 there
is unquestionable, and the worshipper puts away from hum, af least
for the time, the throng of cares and duties, and the world recedes
into the far distance. It 1s most hikely, however, 1if only we could
find out, that life asa whole for the Peccan mitlions is one of blank
pessimism and that the incessant struggle with poverty and with
other 1lls compels the vast majority to take the dark view of Life
just as some 1nterpreters of Tukiirim do, We cannot say how far
this pessimistic impulse is influenced in saner, quieter hours by a
truer estimate of Tukaram's teaching. That would reguire a
knowledge of the Hindh people which foreigrers do not possess.
But we may surmuse that Indian pessimism in Mahirdshtra as
elsewhere is * environmental, temperamental and speculative’ and
kas becorhe quite sterectyped and conventional) It would bea
service to the present generation {o mmduce the Mardthii people to
see that in 1bis aspecl thewr favotriie 15 not #een af hig fiuest and
s best.”

5. Tukaram and the Prarthana Samaj

TFhe poems of Tukirim have been largely used by the Ptirthana
Samij of Western India both for private reading and for public
worship. The Samij1s a body whose views with ceriain essential
differences resemble those of the Brihmo Samij wnn Bengal, Tts
members’ hist, howevel, 18 much smaller in number, thongh includ-
ing a few'dmstinguished men who may be said to possess wide
infinence on the pohifical and religious tife of India. The student
of developments finds it interesting therefore to note that such a
body has given prominent place to Tukiirim in 1= religicus litera-
ture. They hold that Tulkirim's spiritval experience is genuine
and that the same experisnce is accessible to each devoul wor-
shipper of God.® An iforming lecture on the relation beiween
Tukdram and the Prarthand Samij may be found in that ‘ unique
Marithi book,” Religious Writings and Sermons, {the latest edition

I, D, Grswold, E. R, ., Art, ‘ Pessimism (Indian)’, Vol 9, p. 813.
* For another “antidote to Indian Tessumsm' see The Help Spirtt the
Christran Dynamsze, p. 293,

3B. R, E. Art, Prarthana Samay, Vol 9, pp. 1512
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of which was published in 1919} by Dr, Sir R. G. Bhandarkar, ° an
sttempt to purge the exisling Hindu religion of its accumuiated
dross of superstitions and to impart o 1t it pristine punty'.* The
following paragraph summarizes Sir Ramkrishua's Marithi narra-
tive of facts oo pages 506~ 513 of his book.

Founded 1n 1867, it was not uniil more than two years later that
the Prirthand Samij began the devotional nse of Tukirim, the
first occasion being some annual festival when four or five of his
abhritgs were printed on a hymn-sheet to the great delight of those
present. Thus far religion had been viewed by the Prirthani
Samahist as an intellectual and philosophical matter, but the
influence of Tukarim meant the spiritualizing and mdividvalizing
of religion. The Sama; had bhad no hymn-book worthy of the
name but now a hymn-bock was produced largely of Tukirim's
verse. In each succeeding edition more and more of Tukirim's
aspirations have been embodied, until 1n the present edition, the
ninth, there are no less than 550 of his ¢bhangs. The monotheism
of the Samij® had strictly hmited the number of Tukaram's
abhangs in the first three or four editions, his usual terms of
Vithobd, Pindurang, Keshav, ete., being madmissible to ekedwaris
{worshippers of one God}. The d:fficalty has, however, been over-
come by these names being changed to *God’, * Han *, ‘ Nariyana,’
etc. Beaidss providing assembhies of the Sami} with materml for
their songs, Tukirim began to supply theiwr preachers with themes
for thewr sermons and a verse of his, as often as not, 15 grven ount
as the text in much the same way as Christian preachers take a text
out of the Bible. It has been Tukiram's mnsistence on faith in God,
on heart-devotion, on the necessity of minute self-exarmmnation, and
on prayer, that has won for him this exalted place, despite changing
times and customs. That Tukirim has become so great a factor
in the life of the Prirthani Samaij, some of whose members are
among the leading socal reformers in India, illustrates the extent
of Tukiram’s influence 111 the India of the twentieth century.

If we remember, foo, that many of his verses are household
words among the twenty mullions of the Marithi-speaking populia-
fion, the grocer who failed in business at Deh@ may be said to
occupy a umique position among his counirymen. Probably there
is an element of truth o such cnticisms as Father Nehemigh Goreh *
& generafion age, and the Rev. G. R. Navalkar in more recent years
{see page 179 below)} expressed, that the Prarthani Sam3; has
sometimes put Tukirim o too exalted a place, reading a lofty theism
into abhangs which have either been interpolated or have been
interpreted 1 lighl of later Christian knowledge. Against all such

‘ false sceats ” the honest expositor must aver be on his guard.

1 Prof, G. E. Bhate, Indian Soctal Roformer, Sept, 14, 1919
2 On the attstude of the Prarthand Sam®) to idols, see pp. 130, 1534,

3 The Tenets of Tukdrdam, pp. 1-4,
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6. ‘Tukaram's Usefulness for Religious Exercises

It is of more than passing interest to note to what elements in
Tukarim's poems his preseni-day followers attach most imyportance.
We are enabled to do this by the seventy-six abhangs translated
by Dr. Macnicol in his Psalms of HMaratha Saints, for most of these
were supplied by Dr, Sir R. . Bhandarkar, as a lst of those
which he bmse}f uses daily in his own personal rehgious exercizes.
‘To anyone who knows Sir Ramkrishna Bhandarkar as not only a
great oriental scholar, but the outstanding representative in India
to.day of the ancient schocl of bhakti, the fact that these psalms
minsster nourishment fo a spiritual life so beautiful and so sincere
is in itself sufficient testimony to thewr religions value.” A similar
list of about forty abhangs 'which the ideas of the Prarthang
Samizj would select as most valuable from a devotional point of
view' was kindly supplied for the purposes of this present work by
Sir Nardyar Chandavarkar whose letter® stated: ‘1 have selected
these hecause ever since [ joined the Samij in 1882 I have heard
them: more often than any other agblangs chosen for prayer and
sermon.’ '

One of the most interesting features mn recent years of the
Marathl portion of the weekly Subadh Patril:d, organ of the
Bombay Prarthani Samii, has been a series of articles expounding
the more devotional abliangs appeanng n the Prirthani Samaj
hymn-book refetred to above. Some of these Mariithi expositions
of Tukarim, as also a few by Sir Niriyan Chandavarkar in his
published {English) Speeches and Writings, and parucularly the
Marathi work containing Dr. Sir R. G. Bhandarkar’s Religious
Wreitings and Sermons, provide the student with some of the
richest devotional reading we know. Doubiless a deeper meaning is
imporied inte some of Tukirim's seventeenth century terms than
they would then have yielded, possibly even theistic interpretations
may be foisted on to language originally idolatrous. Neveriheless,
though these expositions may occasionally reveal historical
anachronmisms, their value in purging the Hinduism of Mabirishtra
from 1ts grosser and more debasing elements cannot be estimated,
and it is such work as reformers of cvery religious creed should
heartily encourage.

5. ‘Tukaram’s Claim on Christian Missions

Tukiirim makes a special claim on the Christian missionary
who is working among Tukirim's own people. The clam 15 that
Tukirdm’s verse shall be carefully studied. Some careful students

¥ PALS., Preface, p, 5.
* Found by me among the Iate J. Nelson Fraser's papers in March, 1918,
$ir Nardyan's letier being dated jan, 21, 1816—].F.E,

‘ 33
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of India’s religious literature hold that, along with Tulsidas, the
saint of Dehil represents India's closest approximation to Christian
truth and that a study of his poetry is the best possible mtroduction
to the treasury of Indian religious devoiion. Tukarim may therefore
be regarded as a true index to the depth and nobility of those
religiong aspirations the satisfying of which is the acknowledged
aim of Indian Christian missions, There are two reagons why the
foreigner should utilize all the available treasures of Indian religious
hiterature; first, as supplying a most excellent means of hringing
about that unmion of the various races i Izdia without which
British rule cannot achieve its 1deals; and second, because it 12
through the avenues of a people’s own literature and through sym-
pathetic study of its inuer life that any people can best be
understood, Happily this duty is recognised to-day in Indian
missions more fully than ever, This was amply demonsirated by
a questionnaire sent out in preparation for the World Missionary
Conference of 1910, ‘The replies, one and all, lay emphasis upon
the necessity that the mussiormary to Hindiis should possess and not
merely assume, a sympathetic attitude towards India’s most ancient
religion. % hey emphasize, too, the need of prolonged and patient
study, 1z order that sympathy may be based upon knowledge and
may not be the child of emotion or imagination, . . . Even
when a missionaty has got some hold on the intricacies of practical
Hinduism, in its mixture of philosophy and ceremonialism, in its
innumerahle connections with almost every detail of human hfe, he
may stil] be an outsider 1f he has not mastered the third and most
essential part of s study, the religious hfe of the individual,
Below the strange forms and hardly mtelligible language, lies life,
the spiritual life of human souls, needing God, seeking (God, laying
hold of God, se far as they have found Him. Untl we have at
least reached so far that under the cersmomies and doctrines we
have found the rehgious hfe of the people, and at least to some
extent have begun to understand this life, we do not know what
Hinduism really 13, and we are missing the essential connection
with the people’s religious Lfe, . . . Nothing is more re-
markable than the agreement that the true methed is that of
knowledge and charity, that the missionary should seek for the
nobler elements in the non-Chrstian rehigions and use them as
steps to higher things, that in fact all these religions without
exception disclose elemental needs of the human soul which
Christiznity alone can satisfy, and that o their higher forms they
plainly manifest the working of the Spint of Ged'.> For mission-
aries and Indian Christian leaders there could be no better
example of the ‘religious life of the individual’ within the pale of
Hinduism than Tukirim affords, That s is also the religious
life of one emshrined in the hearts of the people of Mahir&shira

1 The Missionary Message, {1910), Vol.1v, pp. 171-2, 267,
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further enhances hig claim to be carefully studied by mmissionaries
and the Indian Church. On this subject Miss M. M. Underhiil
{Oxford), a Z B.M.M., mssionary 10 Western India since 1904,
teviewing the Psalms of the Mardthd Saints sad: ‘There1sa
wealth of love and faith and devotion mn these poems which ought
not te go unknown or disregarded by either the Indian Christian or
the European missionary. . » . As 8 missionary from Western
india the reviewer would like to see some of these Liymos used o
the worship of the Christtan Church 1o India)' Not all would
apprave of thus last suggestion as readily as they would to the
further chservabion that the following verse by Tukirim better
expresses the feeling of an Indian Christian congregation than do
some of the English and American hymns n use at present,

The duty of the man of fmith
is trust and loyalty,

A purpose had withim bis heart
That cannot movéd be

1. Tekaram's Permanent Place in Religion

We shall attempt to 1ndicate very briefly in this Part the
type of student whe may expect to learn from Tukarim or ebtain
through hum religious edification. We do not here seek to evaluate
his religion : that will be done in the last chapter.

1. Erroneous Attempts to Classify Tukaram

Sufficient has been sard to demonstrate the srronesus character
of most modern attempts to classfy Tukiram., The commonly
accepted biographical facts and the trend of his writings alike show
that none of the resembiances fit his case. * While the Prirthani
Samijists have transformed Tukirdm inte a deist, believing in
nothing but 1o the umity and supretacy of a personal God that has
not revealed Himself in human form or in a book-revelation ; and
the Vedantists represent him as a transcendentalist, to whom the
deity was a vast abstraction, the Universe a drearm, and moral duty
the ¢reation of a morbid imagination; some Christians would regard
him as almost a Christian believer .’ Wae believe all three are
in error, the two formear for reasons which thus book should already
have made clear, the last for reasons which will appear.

Let us state at once that there are whole classes who from the
pergonal rebgious standpomnt have but kittle to gain by reading

v I R.ML, April 1920, pp. 290-300.
2P, M. 8., p. 7%
® Rev. G. R. Navalkar, Tuhfirdm the MahZrgshtrian Poet and Swent,

Introdachion.
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Tukirim, thovgh they may lears something of value as to how
best they may approach his type of religions experience. Such are
all those whohave attained a matured faith according to any systeina.-
tic or widely-accepted form of religious belief. To ali those living
under the pratectlon of any organized religious system oo spiriteal aid
from an ‘oitsider ' like the bhakia and poet of Dehil is necessary.
What is needful on their part, if they are at all to understand and
appreciate this ‘ gentile ' of the seventeenth century who lighted
on many aspects of truth, is to approach him with sympathy., In
short, they must approach Tukirim with a mind freed from all
dogmatic prepossessions. They must be willing to accept that
stnkmg principle laid down by the greatest Teacher of all, that
He *has other sheep which do not helong to this fold.”

2. Tukaram and the Religious ‘ Qutsider’

Tukidrdm is of most value ag a religious teacher to ibat large
number of human beings who follow no definitely orgamzed
religious system. A great Englhsh thinker once said he would give
his right hand to be able to believe some things, and 1t may be that
there 15 a type of temperament unakle to accept systems. They
see the blanks in all the systems, their assumptions, their fallacies.
They reahze the danger of accepting as solutions of problems what
are really restatements of them, the possthility of the covert
reintroduction of principles professedly rejected, 1n short the laxity
which often lurks under the guise of theological defimtion,

It is a matter of regret that such men who revalt against
organized system cannot all be brought inte general accord under
the guidance of some simple inierpretabion of the worid. Often
they dnft through life undecided, wanting in 1mpuise, neglectful of
opportumiies, sometimes melancholy at heart and mostly ineffective.
Any definite appeal to men of this type 18 hardiy likely to create a

* mass movement’ among them. But more rehgious writing might
with good results be directed to their case, and the testimony of
religious experience outside stereotyped forms might be presented
to them. Tukirim’s wntings may he regarded as a testimony of
this kind, hiving as he did in contact with a gigantic religio-
philosoplucal system but standing somewhat outside 1t, and attain-
ing & religious experience far above its level.

3. Essential and Nonressentials In His Message

As we read Tukid1dm’s poems we find that spiritual contact with
God is almost the whole of what he means hy rehgion. In gz

! Moffatt’s rendenng of St. John s 16, on which verse Dr ‘Westcott has
the sgnifoant comment . *He (Chinst) “knows" others as His whom we
cannot recogmze. . . He “has” other sheep, who even if they know Himnot
are lruty His,'
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casual way he holds certain traditional tenets of India. He doss
not reyect the dogma of remcarnation.  But with him it 15 so small
an affair that you may reject it without aliering the centre of gravity
n his world of thought, while under the management of a skilled
theosophust 1t becomss a monster of such prodigious dimensions
that almost all one’s energy is needed to comprehend, accept and
live up to 1t. The embodiment of God m the stone image of
Vithobi cecupres a very different position, for he is very serious about
that. If you take this away you do certainly dislocate s position,
for the fact of the 1mage standing theve 15 what proves to Tukirim
that God sympatiuses with man'sneeds. An athewstical reader may
very well say: ‘If you take away this proof what 15 there 11
Tukdrdm to turn anyone to religious faith 7’ But Tukirim has no
message at all for such a reader. It is for those whose impulses
bring them on the side of religion but find a difficulty in talang the
definite step of faith, To these it may be poimnted out that though
Tukirim thought s faith was established by the fact of God
standing there on the brick, scber paychology, not to mention any
other factor, forlids us to suppose the comtemplabion of a stone
image was the whole cause and explanation of his gpiritual
experiences. The truth 1s that he had these experiences because,
though 1n hus thonght he apprehended Vithoba, in the real longmng
of lug spirit he approached the living God.  And what isreassuring
to us 15 that even he could make this approach. He bhad
his ‘freasure n an earthen vessel’ but it sufficed for hum
to carry it. Tukirfim’s example shows clearly how httle
the ‘vessel* really matters, and we can see this the more easly
because 1t 15 only Vithoba, a stone idol, dumb, lifeless and unattrac-
tive. And among his abhiangs there are some which show that
Tukirim could and did often take the view that the stone idol was
a smere stone, neither embodying nor even symbolizing the divine
presence, as we bave seea in the section on 'idolatry’ in chapter vi.

4. His Influence often Christian in Type

Even {o sketch a view of Christian beliel would be quite beyond
the province of this book : we are only concerned to show what help
a writer ke Tukirim can give to the religious enquirer whe is not
built on crganized hnes. And so we place first his dady testimony
to the fact of spirilual experience, {o the fact of God's personality,
and to the condescension of the divine nature to the needs of man,
in whatever way these be mamfested. Let usadd that Tukarim's
morahty 1s often of a Chrishian type and those whosaccept thistype
will surely accept the aid of & writer who puts the call of morality
into such emphatic and moving words. From bim we learn the
need of constant watchfulness and of resistance to tempiation, We
hear nothing of ingenious argumesnts of self-induigence, of pleas for
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more enjoyment, though we may suppose sophistries of the kind
were not unknown iz his day. Tukirim stands as & great example
of the austere type of moralist,

It 1s from thig point of view that we may observe him with great
admiration and pleasure. There is nothing much in lus surround-
ings to produce him. ‘Whatever the ‘ saints’ may have taught bim,
the ordinary village hife 1n the Deccan of his day assuredly did not
contain much to encourage the hie of a self~-denying saint, Itisnot
easy to say what does do so and perhaps we shall never get further
than to remember that ‘ the wind blows where 1t Lists’, that * there 18
a hight that lighteth every man’. We may say, however, ma
narrower sense thaf the encouragement of help and approbation was
not specially bestowed on Tukirim and that what he accomplished
was accomplished orly by exertion, Perhaps it was his view
of God as Mother which gave him most practical encourage-
ment, a view which brings his veligicus thinking nearer to the
Chrishian plane than does anyother factor in his whole system.
See chapter 8. 1L, 3, and Prof. Patwardhan on thusidea in chapter
6, pp. 152-3.

§. Tukaram’s Mystical Conflict

His spiriteal struggles we may view variously. We should
kaow betler what to make of them 1if we knew something of the
chronology of his writings. It1s possible that they belong chiefly
to his early years, but it 15 just as probable that hisinward conflict was
lifelong. There are so many abhangs spealung of spinituzl desola-
tion and they are so gcattered throughout his other poenis and so
mterwoven with them that 1t seems unlikely they were all produced
at one epoch. We must suppose Tukirim had many oppressive
hours even after he had seen all the final truths ke ever saw. This
is & saddening conclusion whichever way we look atit, though our
chapter 9 will confirm our previous conclusion that he had ghimpses,
and let us hope more than ghmpses, of something brighter. Andin
any case s mnward conflict, so intensely personal and mystical in
character, has stamped upon 1t throughout something of the true
nobility of all spiritval struggle. To the very end, however, he
appears to have been deeply sensible of the mysteries of the world,
feeling acutely all the perplexities of the universe, the mscrutable
ways of God, the unsounded depths of human nature, What
sustained his soul, probably, was lus favourite doctrine thal man
must semehow live in compamonship with God, whatever the form
of His mavifestation, This is a deep mystical truth which knows
no East nor West, for it is applicable to all people m all
climes,

It 15 therefore by his mystical vein, found in so many of his
poems, that Tukdrim makes areligious contribution of enduring
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value, expressed though ns mysticism was often in rougb and
uncouth phrases, and often again in terminology tinged with
idolatry ; but 1t was always religioas passion none the less, and very
often religious passion of the noblest kind, The mystical aspect of
rehigion, being timeless 1n character, is ndependent of either time
or place, and 1t is from this timeless element, wbich breathes in all
his poems, that tbe saint of Dehl must be given a place inthe rank
of the world's teachers. Tukiram teaches his fellow-men not chiefly
by what he says, though that is worthy of attention, butby what
we realize him to have felt and experienced of aspiration, conflict
and commumion. As a poet be belongs to India; as a true
mystic he belongs to humanity. Beng a mystic, s worth
iz further enhanced whea we remember that compet-
ent observers consider the mystical aspect of religion ta have
been investad witb richer significance by the world-war and 1ts
aftermath. One scholar of world-repute,' speaking of ‘the
mereasing sympathy with mystical types of religson’, affirms that
‘ far move people than we should ever suspect, not recluses but
ordinary ¢itizens, have been drawn to the mystical view of lzfe and
that many of the rellglous developments of our time are ‘due to
the interest we now take in religious experience, as distinguished
from abstract doctrine’. By s repeated emphasis therefore on
experimental religion as distinet from docirine and dogma Tukidram
may perform a ministry of lasling value not only for his modern
countrymen but for men of other races wbho have similar aspira-
tions.

Dr. T. R, Glover has suggested that Tukariim’s mysatical vern
gives him deep affinities with Madame Guyon, the French Mystic
and (uietist whose Iife was beginning-—-she was born in 1648-—
just as Tukarim’s was closing. 'Some of Dr. Nicol Macnicol’s
verse renderings of Tuka,’ says Dr. Glover, ‘ might be interpolated
among Cowper’s poems from Madame Guyon, and not be detected
without reference to the Frencb’ * Nor is the paralle! inapt, for
Madame Guyon’s ‘ obscure night of the soul’ m 1680, occasioned
by successive bereavements and much perwnai 5uﬂ'er1ng of herown,
foliowed as it was by a new ° umtwe state_ in which the old

* self-me’ was supplanted by anew ' God-me’,’ has come resem-
biance to the inward experience tbe saint of Deh@ had gone through
some fifty vears before, as outlined in part iii of chapter 5 on the
Autobiography. The heroism and solitude of Tukaram's ‘ obscure
night of the soul’, with but hiitle in his immediate environment to
help him, mnvest bis deep and prolonged inward conﬂlct with
something of an epic character.

4

' Dr, Ervest ¥, Scott, Union Theological Seminary Bulletin, New York,
Jan. 1921, vol. iv. No. 2, pp. 14-53,
3Jcsus in the BExperience of Men, Jan 1921, p 40,
*E. R. B, vol. x. p. 536, art. Quictisnt,
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6. His Place in Theism

It is comforting to feel m reading Tukdrfm that his devotion,
fike that of all true men, was known to the same God and Father
and was accepted by Him., This great truth s open to abuse and
1n no counfry more so thanin India. But that need not prevent us
from recognizing 1t and feeling grateful for 1t and making it a
workmg prmeiple 1 our dealing with those of other faiths. The
conceptions which men have formed of God have varied, but in s0
far as they have been the fruit of reverence and of trze devotion,
the supplcations of men have never failed to reach His ear.
Tukdrim teaches, especally bis fellow-Hindtis, that it15a man’s
duty to ssek stil to punfy his faith, and to accept lhight from what-
ever guarter 1t comes. This does not mean that any creed will do
if only it saves us the trouble of reflaction, 1f1s still and always
our duty to purify our faith, and even to bear patiently with
error wherse 1t 1s not such as anses from spiritual pride or self-
deception.

In the abgence of a cntical edition of Tukirim’s wntings and
of any approximate chronciogy of his religious experience i 15
impossible to reach any accurate esfimate of g place in Indian
Theism, though praiseworthy efforts have been made with the
available matenal.! Unless, however, interpolation has taken
place in the poems on a far more extensive scale than in the present
state of our informahion seems probable, the Prirthani Samijsts
are likely to be correct 1n assigning him a high place in Indan
Theism though we cannot cal] him a monotheist. This twofold
position 15 fargely owing to the fact that though he was unguestion-
ably an 1dolator, and recognized Siva, Ganpat, Marui and Ganga,
atc., as deities-—sea our sechion 1, chap. 6—vyet his worship was
offared mamiy to one 1do! only, and that one of the purest, Vithobi
being an “mncarnation’ of Krisna whose worship 1s not vitiated by
ercticaccompaniments aselsewhere, for as Dr. Sir R. G. Bhandarkar
has pointed out, Vithobi is regarded not as the lover of a nustress, as
Krigna so of ten1s with lamentable resuits, but 252 hashband and con-
sequently ‘the Vaisbpavism of the Marathi country is more sober and
is purer’ {V. 8.M. R S.,p. 89). And as Vithebi is pure in compan-
son with most other Indian idols, so is Tukéirim one of the purest
and most high-minded of Hindd devotees. How closely, mdeed,
he approximatesto the theistic position of many Western Theists,
particularly those of the Unitanan type, may easily be seen by
changing tHe name of lus god, asthe Prarthand Samijists do so

’

*Dr S R.G. Bhandarkarin V. §, M. R, 8, pp. 92-101; Dr. Macnico}
in P. M. 8, pp 18-33, Indian Thersm, pp. 1226, 2179, and scattered aricles
ind 1.0 R M., and H tbbert Journal, also Dr. Syduey Cave 1n Redemption,
H mdﬂ and C’hﬂsf{aﬂ, pp. 13169,
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freely, and substituting for it such divine appeliations as obtain in
the religious hiterature of the West. Itthen appears that on most
of the fundamentals of Theism, such as & consciousness of ndwell-
g s, prayer, faith, sense of the Phivine Presence, longing for
union with God, personal experience as the essence of religion, ate.,
Tukirim makes a contribution of surpassing interest as we shall
see in our next two chapters, What finer, for example, can
Waestern teaching, merely Theistic, show than Tukiram’s query,
“If the ears drink no nectar of (‘Eod’s glory, what vuse are they ?’
(151). Or than s affirmation, “God 15 my bosem friend; the
bosom friend of this helpless creaturs - according to His glorious
mmght let Him adorn us with purity* ? (771)

Finally, thoagh the claim of novelty 15 to be admitted with care
in an age which has so many cranks, yet in a reasonable way it
may be admitied and even urged as a reason for the study of aliea
hooks of devotion. QOld truths shine forth aceasionally with greater
force 1n unfamiliar language and the problem how we are to
sanctify our daily hie receives fresh light when considered in the
hizht of human experience amid different surroundings. Tukaraim’s
language and his ablongs often illustrate this, and s rugged
diction, his quaint examples, as well as his occasional beauties of
expression and his command of the language of religious passion,
make him an author for whom the Westerner may have a great
regard. As Sir Alexander Grant, a former Vice-Chancellor of
Bombay University, wrotein 1857 : ° If intense personal religion can
be found anywhere it can be found m Tukdrdm. It is impossible
to avoid comparing his songs with ihe Psalms of David. They are
the natural expression of a mind holding constant communion with
Gind, poured out like the notes of a bird, 1z all the occastons and
varions moods of life!

This chapter on Tukirim’s place in religions thought may ft-
tingly close with his description of * the heart to which God makes
Himsel{ known’. The crowning-pownt of all Tukarim’s teaching
has an imperishable message for QOccident and Orient alike:
‘Where pardon, peace and purity dwell, there God abides’ {706).
‘ Blessed are the pious, for their heart is pure® (894).

Having concluded that our Indian poet-saini of the early 17ih
century must be given a worthy place in man’s agelong story of
guest after peace, anather conclusion is forced upon ug, vix., that
his Religions Ideas may be worthy of sympathetic investigation,

24



‘I CANNOT UNDERSTAND, I LOVE™

Thy greatness none can comprehend ,
All dumb tha Vedas are.

Farspant the powers of mortal mind;
They cannot chmb so far,

How can I compass him whose hght
Ilumes both sun and star?

The serpent of a thousand fonguesl
Cannot tell all thy prase;

Then haw, poor It Thy children we,
Mother of loving ways !

Wiihin the shadow of thy grace,
Ah, tude me, Tuki says.

THE INWARD PURPOSE*

To keep the Foly Order purg,—
This ever 15 my purpose snre.

The Vedic statutes I proclam,
To imitate the samts my am.

For, with no frm resolve withm,
Teo quit the world 15 deadly sin

Vile he who does so, Tuld says,—
Evil the worship that he pays.

"I LONG TC SEE THY FACE™

1 jong to see thy face,
Bet ah, m me hath bholiness no place

By thy strengih succour me,
So onlys only I thy fect may see'

‘Thongh Sadhu's robes I've worn,
‘Within I'm all anshaven and nnshorn.

Lost, lost, O God,am I,
Unless thou help me, Tukd,—me who cry!

1 The serpent of a thousand tongues, Sesa, the thensand-headed snake
which 15 at once the couch and canopy of Visnu and which upholds the
world,

* Translahions from Tukaram, P M5, pp. 67, 85, 64



Chapter VIII
Tukaram's leading Religious Ideas

This 15 to be a chapter on Tukdram's teaching, and his poems
are our chief, almost our sole, authority. Cur investigation cannot
pretend to be anything like exhaustive, either as fo range of subject
or estent of treatment. As to the latter we shall let um, 1n the
ipain, speak for mmself; as to the former, the subjects will comprise
his teaching about God, God’s Worshippers, Sin, Salvation, the
Rehgicus Life, the Moral Ideal, the ‘ Saints’, Animals, Reincarna-
tion, Death and the Hereafter. It will be noted that nearly all
these subjects are practical and experimental. We attempt no
final synthesis of his teaching, this being impossible without a
enitical edition of his writings.

I. €od and H:s Relation to the World
t. The Divine Existence: ‘Lila’

Tukirim enters into no formal proof of the exwstence of God,
nor does he contemplate the downnight atheist among the enemies
he has to face.

He sesms in many passages 10 accept most of the orthodox
ancwer of the Hindit system. God dwells apart from the worid:
He 15 formless and void of qualities, Personal, no doubi; we do
not think that Tukdrim ever inclines to the view thal the supreme
Spirit slips off personality along with other himutations, but he
sometimes tends o thunk that God has no dealings with the world.
But this does not always content lim, Elsewhere he says that
God at once pervades the world and 15 left outside it, and agamn
that ‘ God makes and unmakes the world: it is He who makes
all action wisible ' (406). How or why has this come about? The
answer 15 that the world 1s a dversion {{1/d) of 1he eternal Spirit
‘You have created amusing pames to soothe your eves with
watching them; apart from that end we all know what the
world 15, a wooden tiger and a wooden cow’ (221} Bemng
"{J‘Olé o}f quahties He had sought diveision m the drama of the world

1286;.

This 171z, however, whan it meets our eyes, becomss a veil that
hides God from us. * Take off the verl of illusion that thou hast
spread between ug and thee’ (442). ' False 15 the world; Han
alone 15 real, apart from bim all the senses are futile’ {1665} “*Tis
Thou, O Viithal, art real. Why then hast thou shewn us this
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outward form of the world? Thou hast given a name to a thing
that has truly no form * (3427}, Tuksrdm here drifts towards the
adveaita view, yet be always seemed to be hovering near the
discovery that the world which is a 1718 of God's, may become
the same thing to us as to God if we look at it in the same spirit.
It wail then he as permissible for us to enjoy it as for God ta
create it.

2. Was Tulcaram a Pantheist ?

What is Pantheism ¢ We really do not know any mesmng for
the word except 2 loose and evasive way of talking as though the
world was God and God was the world., This sort of talk 138
commoner in popular Hindwsm than in other popular rebgions,
jost in proportion as Hindnism concerns itself more with cosmo.
gony than other systems do. PBut it is paying it too much of a
compliment to treat it senously as a system of thought. When
Tukirim says that God pervades the world he really means, thongh
he does not ¢uwte say so, that God directs the world so that it all
serves a divine purpose. God with lum is always a Being, an over=
ruling Being. I he had gone a little further we mught say a
Providence,

As 0 whether, therefore, Tukiram is to be regarded as an ad-
vaitist or Pantheist, opmmions differ violently and it s well-migh
1mpossihle to say more than that he sometimes seems to inchne
towards the advaitisi posiion and sometimes towards 148 opposite,
the dualist,. We have on the one hand Mahipat’s story of
Tukirdm sithing under 2 blanket, with his fingers in s ears as a
protest against the act of a Vendantist who was 1eading to him an
advaitist ireatise {see page 102); also Dr. P. R. Bhandarkar’s sug-
gestion that Mahipat views the receiving of the guru-mantra m a
dream as a Providential interposition saving Tukirim from the
repugnant advaitist tenets which any gurw of the fime would have
been certain te pour into his ear had Tukirim needed to cbiain a
mantre in that way (see pages 91-2); and lastly the note of
toumph  with which Tukargm himself dismisses the gdvarig
philosophers: ‘Away with knowledge of Bramba and intustions
of the sedf within the seif’ (518). See further pp. 1945 below
and also 218-9. On the other hand we have references m his
poems which appear to show that it was only when the advailist
became ‘void of devotion ’ that he rased any serious objection to
lus teaching: ° Lasten not to such a one; the wisdom he dis-
courses 18 Like chafl, voaud of devetion. He exiols the doctrine that
seeks absolute union, he sets amde devotion . . . . Saying “Iam
Brabma”’, he nourshes his own person ; we should not speak to
such a disputant as he’ {1177) .  For both sides, see on the one
hand, the thirty abkangs in Fraser and Mardtbe's ifranslabions
under the heading, ‘ Distinction From God Necessary ' ; and on the
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other, see Mr. L. R, Pangarkar's Marathi Life of Tukardm, p. 114,
ete, and Joga's Commeniary, Vol. 1, p. 280,

Some students, however, would state Tukarim’s inclhnation
towards advaita far more strengly, adducing as evidence in their
favour all the abhangs m Fraser and Mardthe’s translation bearing
the headings, ' Umon with God Necessary,'—5+ in all-~and ‘The
All-Pervading Character of God ' numbering 36, mn particular such
abhangs as: ~ Pandurang has truly shown us his grace by driving
out of us all doubts, all sense of difference from bim’ (2866); I
am melted, 1 am lost in Thee; when fire and camphor mungle, 15
blackness of any sort left behund 7 My flame and thy flame, says
Tuki, are become one’ (1679); “God and s worshippers are
bound together, they appear separate but they are really one’ (201);
‘Ciod and devotee, Lord and servunt--this duality had its birth in
unity, there 1s no difference bere, says Tukd ; the devotee is God
and God 15 devotee '’} and the pathetic cry in 2080, an abhang
remmuniscent of the bhakta’s heavy bereavements: ‘ Many have died
who were dear to me ; how ig1t, O Hari, you have survived them ?
. . . Thas I conclude that all men, myself too, haveto be placed
m you as & deposit’. Those who beheve Tukirim hold the
advariiet position have 1o their favour the fact that the Bhagavata
Purana 1sregarded by most an edvartist book, and the Bhagavad-
gt also, m spite of the bhakic dominating them, these two
great works bheing the most sacred bﬁooks of the Vaishnavism or
Bhagavata rehigion of Mahirishtra.

Modern scholars are equally divided on this subject. Dr.
Farqubar concludes—though s dealing with questions of Maritha
religion is necessarily scanty—that * so far as philosophical thinking
may be traced, Tukdrim tends to be a momst.’* Concerning the
24 abhafnigs narrating the end of Tukirim the writer of the brief
Englsh sketch of the poet’s life in the Indu Prakash edition says
he ' was absorbed 1n contemplation and the actual realuzation of the
Vedantic doctrme of Pantheism °, though we need to add that these
abhangs can scarcely be regarded as other than sparious. *  In his
Tenets of Tukardm the converted Brabmin, the late Rev. Nehemiah
Goreh, strenucusty argues for the advaifist character of all Tuka-
rim's teaching, seeking to harmonize its many contradictions by
s theory that from the worldly standpoint of practical everyday
life the poet was certatnly a dualist, whule from the spirstual or
‘ other-worldly * point of view he wasa panthest, a view which,
however tempiing and convenient, cannol be accepted as solving
the real difficulty. On the olher side, among those who regard the
saint of Dehdl as a dualist, are to be reckoned ihe Prirthens

t See B, and M 823 for another rendering.

% See pp 171-2 and Dr. Justm E. Abbott, Dmydnodeya, June 9, 1921,
30. R.L. ., p. 300

¥ See p 126 above.
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Samjist thinkers whose authority concerning everyihing relating
to Tukdram, their chief guru, is indisputably high, the Prarthané
Sam3j position being represented by Dr. P. R. Bhandarkar ! with
whom agree Dr, Murray Mitchell who wrote about the muddle of
last century and Sir Alexander Grant who wrote 1 1867, The
last-mentioned regrets that Tukéram ' mpans his poetry by the use
of the metaphysical terms of Vedantlsm and that he 1s ‘ extremely
wavering 1z s pont of view’, bis apparent pantbeism bemg
merely an mtense form of devotion.

Could we have ashed Tok&ram himself as to his true posttion he
would probably have pointed to his words n abhang 1924: We
will give up this dispute ; lef us go before the saints to settle this’,
meaning, - Let us grant that the monist position 1s strictly correct,
that GGod has not really created vs as beings with individualities of
our own. . . Sull, why not leave 1t so7 Why not let the attitude
of worslupper and worshipped continue?’? He would probably
have summed up the discussion 1n the words of the cradle-song
sung over hum by his mother + * Momsm and dualism are each half
true -see page 79. See also Dr. Macmcol's similar conclusion.”

If. God’s Relation to His Worshippers
1. God's Way of realizing Himself

Tukaraim 1s nor greatly interested 1n cosmoegeny and be spends
no e in speculating how the separation of the human soul from
God became possible or was accomplished. PBut he has no doubt
of the purposen view when the development took place. it1c only
through this that God realizes Himself, that He becomes truly
God. ‘ God becomes what we make Him ’ (586). ‘It 1s our faith
that malkes thee a God’ (1795}, * What 15 the head without the
feet? We are the feet that suffer and bear thes’ (1787). With-
out His worshippers God would not know the bliss of receiving
devolion and sharing in mutual love : * What does the lotus Sower
know of 1ts own perfume 7’ {207) * Water canuot faste itself nor
trees their own fruoit. At the sight of the child the milk comes
into the mother’s breast. What delight there 15 when they meet
each other ' (211). Accordingly, ‘God calls Himself His wor-
shippers’ debtor : He 15 even grateful to them. He feels especial
delight 1n the helpless, becausze He can do most for them * (282).
‘In those who are helpless He feels His chief delight’ (286).
“Had I not been a sinner how could there have been a Saviour ?’
(213). Much 15 sa1d of the dﬂhght shared by the worshipper and
the God whe is worshipped : ’Tm like a father with his child, who
feels and gives pleasure at once ™ (210},

VTwo Masters Josus and Tukidriim, pp 35-45.

z‘ie&F and M. vol. 2, *note’ on p 4
SA M S, pp. 21, £5-6.
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2. Unity of the Divine and the Human

Tukiardm sirongly mumntans the umty of the divine with the
human epirt : ' That my soul s the soul ot all things—who can rob
me of this truth 7' (1698). * Nariyana gives and himsell enjoys the
gift’ {227). This means thatf ;s the same spirit that 15 active 1n
hoth the giver and receiver, the same thought bemng expressed
in the limes, ‘If we are brrned or fall mto fire 1t is Niriyana
that suffers 1 us ' {1802). ‘He pervades my frame, yet he keeps
our two bemngs distinct’ (1130). Tukirim does not feel called
on 1o recancile the opposing aspects of the divine nature,
mdeed he seems rather to rejoice 1n the thought that God s
*1ncomprehensible by mind or reason’ {1657). And ume after tune
he tells us that ‘ He exists and exists not m all things’; * He is all
and none of us3’ “mot by knowledge or reflection canst thou be
comprehended, nor can any system search thee out’ {3213). But
he looks with horror on a final emancipation or absorption into
Brahman that will leave behind no sense of personality, because
1t will rob him of the joy of umop, devohion and service. See
further, all the abhangs in F. and M. in each volume under the
heading ‘ Union with God Necesaary .

We may note other ideas of God's relation to His worshippers.
He knows what they need without being told* * Fhou knowest
our hearts thongh we teil thee nothing: thou dost pervade the
world, there 1s no need to tell thee aught * {307}

3. Divine Accessibility and Condescension

God makes Himself accessible to the infirm apprehensions of
the worshipper: " He has embodied himself in forms to smit our
pleasure : ke has laid out paths such as we can discern and follow,
while he himself, heyond our comprehension, surveys the circle
of the skies’ {1753). This refers partly o the embodiment
i an image, partly to the willingness of God to receive humble
devotion. Tukiirim insists often on the feebleness of human
devotion and hugs the thoughi that God is pleased with the stam-
mering childish accents of hamanity. Then again God accepts as
evidence of devoted faith the mere utterance of Hig name—-it is
little, but 1f offered in the right spirit st 13 enough. Thus * Ged
meets every man i a shape fit for him’ (1757); * God conforms
himself to every man’s speech ’ {1756},

This leads to a very frustful relation between God and s
wotshippers. The image of the child and his parents may even
seem to us somewhat overworked by our poetand his language of
fond famiharity somewhat wanting o dae gravity : " We are God's
companiens, his old crazy froliccome friends: he led us by the
hand’ {2164). Sayings such as thus justify the observation that
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the relation between man and God as conceived by Tukdrim may
occasionally to a Christian seem wanting 1a dignity or reverence,
and that he presses the image of a playful chidhood too far. It
15 only a partial truth that ‘men are but children of a larger
growth ' and Hegel with greater insight than Tukirim has obsery-
ed that we are not to be hitle children bat to becomte as little
children. Let us not forget the pleasing simile 1z which he points
out that ‘ the bee bas no fear of bemg impnsoned m the flower
that encloses it” (2601}, At the same time the figure of Mother
and chuld as applied to God and His worshippers is Tukirim’s
closest approximation to the Christian idea of God. See also
guoiation from Prof. Patwardhao on pp. 152-3,

4. Ancient Scriptures and ‘Authority’

‘The general tope of Tukirim's writings shows he 1s not 1a the
least a theologian, He seldom raises and still more seldom answers
the thousand and one questions that delight theologians. The exact
extent of Tukiram’s learning we do not know. See pp. 127-128. Tt
is possible that he picked up a little Sanskrit and read some of the
dastras in the origmal tongue and even drew some of his ideag
from them, but he never admits anything of the kind, We mnust
remember that the Vedas in the strict sense were quite uninteiligi-
bhie both to him and to anyhody he ever met and even the great
commegtators were probably beyond him. It s pot surprnising
therefore that he sometimes regards the written word—the word of
tradition—as unumportant. Along with the place of the Scriptares
we have to settle the place of authonty and the extent to which an
immediate revelation 15 vouched to the enguirer who seeks it

Hinduism, one need hardly say, has vo centre of dogmatic
authority, that is to say, no Living centre’ Hindd bodies look
mosily to their scriptures, but even here there iz no absolute
agreement as to which scriptures are inspired. It appears however
from Tukdrim's example that a HindG may almost throw off the
authority of the scriptures altogether. ? One must be careful however
not to press this point too far, 1n view of abhang 2561: ‘He who
admits not the authority of Scripture~—tis face you should not see.”

1 For several centuries past Hinduism has recognized the authonty of four
ankarichiryas whose ‘four spiritual seats are—Joshi Mafh m the Hindlayas,
Northern India, in the district of Garwal , Sarads Mafh i Dwiraka, Western
Indiz, i the State of Baroda; Srmgen Mgt tn Sringers, Southern Indis,
within the Mysore State; and Govardhan Math m Pan, Basteen Indsa . . .
Two Ga&dis 1= those of Sarada Magh and Josh: Math are at present without
their recognized Spiniual Haads. .+ AS regards the Sarada Marh varous
complications have ansen’ (Mahdmandal Magamne, May, 1921}, Of
mierest to Marithi students 15 the fact that there 1s also a Karvir Mgéh o
Kolhapiir Gtate,

2 *1 believe oar present kaowledge of the Hmndii scriptures 15 m 2 most
chagtic state,’ said Mr, M., K, Gandh: tn Young India of October 6, 1921,
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An abhang like this shows he was not 2 rebel against the Vedas.
He probably theught that Vedic authority if doly explored would
be found on s sde, that the Vedas were obscure, that many
interpretations were against him, that many scriptures of less but
much- vaunted authority supported views which he rejected, and that
the study of all scriptures led to much wrangling, Simple devotion,
on the other hand, was rewarded by peace and hght and for him at
least this was sufficient. What chiefly roused his anger was a
meraly formal devation to external * aut?ority’ without any corres-
poudme inward rehigion of one's own: "What have they achieved
by committing texts to memory? They kept their self-sufficiency.
They have a scrap of koowledge ; they are puffed up with pride;
they are scoundrels, says Tukd, batter in ther faces' (2544} ; “1t 18
i van you have studied the Vedas, unless you feel sobs of love rize
when you hear God preached (2543)." See further pp. 159-60.

In the brief account which he gives of his spiritual life we learn
that he met a gurz who placed him in touch with his Vaishpavite
predecessors, and we may racall the importance he attaches to
mntercourse with the ‘saints' (see section wui in this chapter). It
is they who preserve doctrine in its purity, they who point the
enquirer fo the source of hght. Thus tradition plays & great part in
Tulkirim’s system, though he never asks in a critical spirit how
tradition is related to personal experience; it is on practice that he
lays the greatest weight.

HI. Sin

The natural state of the human soul, T'ukirim would say, if he
knew what 'natural’ meant, is union with God i mutual love.
What is the state in which men's souls actually are ? How has it
avisen ? It is & state of separation. The first beginning of this is
a matter on which Tukirim offers no speculations—indeed the
Hiod#i speculations concerning the origing of things, though in
genersl more elaborate than Christian, do not much discuss the
fafl of man. At least they do not treat it from the human side ;
they consider more how the divine nature may be supposed to
have thrown off emanations. That these emanations should be
sinful 18 perhaps thought to follow without farther explanation,
as a matter of course. In Tukirim the sinful nature of man
appears as 4 matter of common knowledge. Thus, sin consists
in (1) breaking the appointed rules of caste; (ii) breaking the
rales of morahty in a narrower or wider sense as we may variously
phrase it ; and (1ii) indulging the sense of mipana.

The first {i) and second (1) we may leave aside for the present
and examine the notion of mIpana (seif-centredness). This ofence
is often and strongly condemned by Tukirim, yet he never tells
exactly what he means by it. Nor is it a thing easy to express
in English. It is not gelfishness nor self-indulgence nor even

as
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self-satisfachion or seif-conceit, thotgh these last come nsar to it
An exact eguivalent would be the word ‘egoism’” if 1t were not so
often used 1n conversation for boring other people by talking zbout
oneself. Mipupt means wilfully dissociabing oneseif from God,
noursshing the {eeling of independence mnstead of gratefully leanng
upon Him. It may easily but not necessarily be associated with
pride. A man may be guiliy of 1t without taking any exaggerated
view of hig own merits.

Anyhow this fault separates man from God and is, one muglht
say, a mortal sin in Tuk#ifim’'s theology. God does not willingly
see this separation. He perpetually offers all men the opportunity
of renmon: ‘All are empowered to approachk Him, Brihmans,
Kshairiyas, Vaidyas, Siidras and low-caste men, children and all
athers* (247} ;  Har: does not remember a man’s ongin® (228);
‘here prince and pemsant are abke’ {532). On Tukiram’s own
sense of s1n see pp. 135-7 and 223-7.

IV, The Means of Salvation

5. Tukaram’s Attitude to ‘Moksha’ or ‘ Muakti’®

1t is necessary to remember whata Hindd means by ©salvation.’
One of the many sinling aspects of TukdrAm’s teaching 15 the
energy with which he sometimes dissociates himself from ihe
commoun Hindi desire for mohsha or mukti, which terms he uses
synonymously {see below). On this subject it is not suficiently
recognized that when the HindG speaks of ‘liberation ', the usual
translation of the Hindd terms mokshe and smakis, and the
Christian of ‘redemption * or ‘ salvation ’, they are usually moving
1 different worlds of thought, the Hinda referrimg to liberation or
relaase from rebirth, the bondage of karma, the Christian to deliver-
ance from the guilt and power of sin.!  In Tukiram, however, there
would appear, as far as we can understand him, to be an approxi-
mation to the latter ides seldom found in Hindwmsm (see also
pp. 196~7 below). We have already seen how ambiguous and
uncertain ihe sain{ of Dehii was concerning the Vedfntist view
of the Impersonahty of God--see pp. 187-90, this chapter.
Similarly he seems o waver between acceptance of and opposition
to the Vedantic 1dea of ‘liberation ' for whick he tses moksha and
mukii alternatingly, Again and again, however, he definitely
disclaims the desire for such ‘liberation” in the common Hindi
sense of cessatien from personal existence. See p. 211 below
on Reincarnation, especially two stniking abhangs there (3134 and
2325}, in whick be states positively that he * desires not liberation ’
and 1692 where he prays, ' O Pandurang, grant me not hiberation’ ;

' Bee K. B, E. vol, i, pp. 132-7.
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also 213¥: ‘Fam thoroughly resolved to desire hberation no more "o
1z zll of which the word #ukii 15 used; and note 208 and 209 where
the twin word moksha is used: ‘Liberation belongs fo you,
O God: keep to yourself that havd acquisttion’ {208); ‘ your
worshippers do not seek Iiberation’ (209). Another of Tukirim’s
strong disclmimers has been turned into Englsh poetry by
Dr. Macnicol, the gbhang numbered 763 1n Fraser and Mardthe
and 1462 in the Indu Prakash edition, the word used being skt

Hear, O God, my supplication—
Po not grant me hberation.

‘Tis what men so much desire,
Yet how much this joy 15 higher!

But that name how sfrangely dear
That i songs of prawse we hear!

Ah, saye Tuki, 1t 15 this
Makes our hives so full of bl

Nothinyg short of a critical edition of Tukirim's poems, followed by
an exhaustive investigahion, can determine exactly how far
Tuliarim was either consistent or whole. hearted n his digclaimer of
“the great release’ (mukii or moaksha)—see further pp. 2189
chapter 9-but it 1s a disclaimer characleristic of blighis which
prefers to continue in the fellowship of the saints on earth, singing
(God's praises and doing His service.  This follows on the rejection
by bhakits of the view that the Supreme Spirit s impersonal.

2. Hindu Methods which Tukaram Rejects

What are the meansof salvation ?  Wae shall begin with cortain
things that Tukdrdm rejects. He rejects (i} The complete fulfl-
ment of the rules of caste. Thus is out of the question, no niatter
how much we strive after it:  You may give up doing or undomg
or looking into sacred texts’ (273); °this business of rules and
prehibitions is heart-breaking * {540}; “not through the burden of
fu‘l;!es?)and prohibitions mayest thou, O generous lord, be found’
1737).

(11} Austerities. ° Dy sacrifice and austerity and union with the
body or by recourse to contemplabtion thou canst not be found®
{231} "such men (1. e, those who practise austerities) cast rudely
from them the rug they long have worn, this is an 1mpedimen: {o
service, 1t 18 a craving too hastily concerved® (336).

(1) Mystic intwition.  © We trast not to knowledge of Brahman
or umon with the supreme soni’ (204}, Doubtless Tukfrim
jomed Kabir 1 protesting against the immoral doctrine that reading

i Gae P, M. 8. pp. 83-4 for the whole abliang.
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and hearing Puriuas destroys sin and that 2 man may be Zbsolved
from the gwmit of murder if he hears scores of Puranags ; thongh see
abhang 265 quoted in line 7, page 198 below.!

3. Tukaram’s Way of Salvation

Then what is the right path ? (i) Repentance. The necessiiy of
repentance, though implicit in Tukarim’s system, 1s notemphasized
i the same clear langnage as we find in the New Testament and 1
Chnstian writings generally. He speaks often of the purifying
effect of God's grace and of course there can be only one motive
for seeking it, but the actual moment or mood of repenfance is not
prominent in his limes. This does not mean that he is silent on the
subject: * Through repentance, guilt vanishes m the twinkling of an
eye snd the transgressor remains af pesce; this is the true cere-
mony of purification, to bathe the mind in repentance; sin camnot
touch repentance ’ (486},

{11} Following on repentance there must be goodwill towards all
creatures: ‘1f he be merciful towards all living creatures, be he
learned or ignorant, the infimte one loves him more than his own
soul” (487); ‘to lay aside batred is the secret of attammment;
other rules of renunciation are waste of words' (489). And to this
we may add: ‘If you would attan means of salvation you musi
be calm and milent > (549}, You must also be hamble: ' With the
exalted he is exalted, with the lowly he is lowly ; yon cannot seize
bim by an effort of strength’ (294). * Conquer your senses, control
your mind, lay aswde pleasure; this is how to secure salvation.
Some fast and break their fast, others persevere with texts ] these
practices will bear fruit only if they are quite void of error.  You
will find fruit where the root 1s. Make baste to seek shelter in
God (2538).

(i} Most important of all 1s faith, the firm behef that God is
able to save: ‘you will reack God by faith (bhava) ; by efforts to
kpow him you will not understand him?* (505). ‘The joy of faith
{bhakts) enlightens the 1gnorant thiough thewr own fond desire’
(233). ‘Faith {biauva) controls God Himself’ (2034). ° Faith
{ohave) is the all-sufficing principle of the saints’® (889), One
of Tukirim’s richest abliangs on the [atihty of external nies
reads: * Why do they worship stone and brasge and the eight metals ?
The wretches have no faith. 'Tis faith {hhdva) alone that moves
us and 18 fitly called the means of salvailon. What avails your
rosary ? "Ths only pleasure of the senses you count on 1t Whut
will you do with your learned tongue ® Tt will make yvou proud and
concelted. 'What will you do with your skil! in song, as long as
your will is foul witin you? 1f yon serve God without faith

* See also £. R, . vol. &, p. 562 2.



Vi HIS LEADING RELIGIOUS IDEAS 197

(bh:ava), says Tuka, bow will you become fit for him ¥ (2597).
Concerning the object of faith see chapter X, section 6.

As for the confent of Tukirim's idea of salvation it is probably
not incorrect to conclude that somelimes he looks towards the
commonly accepted HindG idea of mokshe and sometimes towards
the ethical deliverance comnoted by our term ‘salvation’, See
p. 194 above on these terms.

4+ The Question of Merit

The question may be raised whether the power to accept what
Giod bestows 1n salvation 15 a reward of merit, This brings us to
the troublesome guestion how merit 15 concewed by Tukdram.
We doubt 1f any particular angwer can be given to this question,
That there 15 such a thing as merit he does not doubt; he 15 always
talking abeut 1t but he never defines 1.

As arule Tukiiram is gaite clear that God’s grace 15 not bestowed
as a consequence of merit: ‘ He requires no store of merit’ (304),
But passages may be quoted 1o flat contradiction of this: *Tf yon
have ment stored up from the past yon may suddenly meet with
perfect satisfaction’ {524), * my merit has bestowed 1t on me’
(324}; ‘this immeasurable flood of nectar—it 15 due to our great
merits that 1t runs along this path * {3348}: “1f merit is stored un
grain by gram then this 15 the reward after many hves’ (339);
“my store of mert has found its consummation’ (1831). Every
man’s future thus corresponds to his store of ment.

The above passages, however, do not represent Tukirim’s most
habitua! or profound conviction. What he really feels 15 that the
whole ptoblem of the place of mertt ig troublesome and insoluble,
and 1t does not repay men to hunt after is solution. Arguments
on the pomni belong to that verbal theclogy which he deprecates.
He would say plainly that to suppose God saves us because we
deserve szlvation is' 2 piece of presumption, and he would rot
countenance this., On the other hand he would have said jusi as
plainly that of merits do not count then the action of God may be
called capricious. He would have seen these 13sues had they been
presented to him, but as 2 matter of fact they were not so present-
ed, for Hindmsm has not debated this pom¢ with the persevermg
mnterest of Christian theology. It famtly emerges in Tukdrim's
poems buf the conclusion to which he hastens 13 that the man ‘who
seeks salvation should waste no fime 1n argument buat throw him-
self at the feet of God. And he consequently expresses his own
joy that he 15 done with the tormenting questinon whether his merits
are sufficient or not: ' The Vaishuavas have brought down heaven
to earth with Vittho the chief thereot; mernis pasi, present and io
come, are all burred deep they are driven forth as feeble creatures
1nto exile’ (3476a); ' exertions wili leave you nothing bui exertions,



198 LIFE AND TEACHING OF TUKARAM CH,

if you embrace peace it will bestow joy upon you’ {327). Varioms
lines dwell on the ease with which this great acquisition may be
made: ‘ Vitthala stands forth easy to attain by songs of praise’
{287); ‘ unexpectedly without an effort I have heard the secret, I
have learned to know God® (573). Much :s said of the power of
God’s name: ‘ Uttering his name it takss not one instant to burn
up milions of the five great sins * {2635).

V. The Ghstacles to Salvation

Of the obstacles that hinder men from approaching God, from
seeking and finding salvation, we can make a long and interesting
st from Tukirim We mght place at the head of 1t the habit of
saying to oneself ' 17, ‘1’ and ' Mine®,  Mine’, for Tukirim often
blames this, but strictly speaking thisis not the cause of separation
but the separation 1tself: ‘If a man keeps within him s private
purpose—-were it as small as a sesamum seed—or his sense of
self, Nardyana will not draw near him ’ (3207).

Perhaps the same might be said of desire or the habil of indul-
ging desires. The propensity of the mind to form desires is
compared to the exuberance of a wild creeper just as the beadlong
impetuosity of the mind is compared to that of an uuruly horss.
Al this we can understand, but there 15 one curious umcertainty
about Tukirim's position ; we do not learn whether he teaches that
st is the pamns or the pleasures of Life that most keep us from God,
though we are quite certain that it was life’s pamns that led % to
God:' ' Wasted is labour on wife, son and wealth, where the fruit
is sorrow the seed is sorrow * (1730); ‘ through the attraclive power
of life, the mind 1s filled with hopes' (3183); ‘the world is an
imposing vproar of pleasures’ {1842). His thoughts often dwell
on the misery of hife, the disappeintments that befall the votary of
pleasure, and then again he observes that men are often swallowed
up by worldy pleasures so that all serious thoughts escape them.
Putting the difficulty another way we may say that 1f by a pessimust
we mean one who holds that human life 15 usually or always
wretched, by an optimist one who bolds that 1t 18 or may be always
enjoyabie, Tulirim 15 neither an optimist por a pessimist. He
has not realized the guestion or analysed the case. Nor hasheany
firm hold on the difference befween pleasure and happimess, though
this 15 essential to a philosophic statement of g views. He really
gats no further than a perception of the fact that a man who is
busy with the purswit of objects of desire cannot open hiy mund to
the love of God.

He sees also that fear of nidicule keeps many men from God.
Much as Indian sentiment has alwavs respected the devoiee, men

* See pp. 83, 137-8,
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have never been wanting 1n India--any more than in other
countries— who have been swayed by worldly seniiment and have
langhed at religion or at least at any rehigion that calls for the
sacrifice of comfori: ' Shame and prospenty stand i the path’
324},

( .gbove all he 18 afraid of learmng. The most hopeless of men
in Tuk#rdm’s eyes is the theologlan : *God 15 lndden by arguments
good and bad and by the reasoming of theol?gmns ' (556); * know-
ledge of God sets us far from God’ (551); “search not the forest
of philosophy’ {500} ; ‘discussions of thy nature are a maze of
error, let me refuse to enter 1nto them’ (217)1 ‘anmibilate this
separation, the fruit of learning, between us; save me, O Vitthal,
1 am better off as an gnorant servant’ (463). The source of
separation is partly the pre-occupation with arguments, partly the
pride which learning fosters, Nothmg parts man and Ged more
than pride, but to him who bends, God bends Himself; He is
not found where pride rules.

How great a hindrance {o salvation was encountered in
philosophical disputation, as Tuakirim saw and heard 1, is clear
from the following vigorous words : ' If you would attain to means
of salvation, be calm and sidlent. ‘Tuki says, Verbosity has ruiped
crowds of Brahmans’ (549); 'O ve pious, quit the company of
reasoners’ {2542}, The love of disputation was certainly associated
10 Tukiram'’s omad with the champions of the advaita philosophy,
though 1t must not be forgotten that tins system has its practical
side and a monist might rely on 15s central doctrine of maya and
yet mught protest against a digposition to dialectics as much as
Tukirim. Actually, however, the advaiia schools are more verbal
and verbose than the other, though Chaitanya 1s fond of disguisition
about the vanous sorts of love enjoyed between Krigna and Réadha.

VI, The Religious Life
¥. Renunciation and Trust

How will the believer treat the world? There are passages
1 which he is exhorted to leave it behind kim, to thrust it away
from him with violence: ‘There is penlin worldly affairs: seek
shelter in God’ {7305); ‘resign the world’ (841); ‘I am angry
against the world; it is a powsonous snake gleaming before the
eyes’ {322): ‘take not on your hsad at ail the hurden of the
world; devotioz 1tself c¢ompels you to cast everything asids’
(846); 'if pleasure seeks me out I will renounce it forthwith’
{850}; "the saints look on birth and death as a dream’ (888);
‘avoid the world, let no stamn of affection come upon ihes’
{510). He who has conguered ks senses and destroyed his
desires, thereafter forms no designs: ‘Tukid takes a stick and
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fiercely assaults his body; he has made 1t pay for al] the luxuries
it has enjoyed’ (842); ‘strip the trees of their foliage and eat
1it; pick up rags aod sew them together with a thread and cover
your loins therewith’ (2329); ‘reduce your speech to silence,
keep 1t away from all objscts of sense’' {277): ‘there was one
who lived a Iife of fourteen ages, yat he took shelter under a
bundle of straw’ {2328).

We have gquoted a number of these passages 1n oider to
present fairly what Tukirim actualiy does say, but they probahbly
do not represent his final or most characteristic view., We may
now turn fo those m which 2 different oprnion s expressed. In
some moments Tuekdrdm seems fo think that the rehigious man
will simply look on at the activities of his body wm a detached
sort of way like a spectator,  This 1s summed up 1n many passages
about the body ' A wigorous body is the nstrument needed for
your service’ {480); ‘let the body be treated with all respect, for
thereby we attam to all happiness through the recitation of his
name’ {820); see also 825, 829 and 835. This idea, however,
18 only fugitive, and the same may be said of pam and pleasure :
‘ Pleasure and pamn we should view as coming of themselves: our
husiness is fo store up ment’ {2298); ‘labour suffices vour belly
but never forget Rama’ (834}

His final principles appear to be these: (1} Mere renunciation
leads to nothing: * What avails to live in a glen of forest f peace
be absent?* {328). The essential thing is that we should not place
ourselves in the power of desires: ' If you are to become an ascetic
do it in this spint: renounce desires of the world—it mafters not
than whether you live 1n a town or a forest, sleep in a ¢ot or on &
rock’ {2316},

{2} Let the satisfaction of desire be viewed ag an offering
to God: ‘I goon eating and drinking but 1 keep the account 1n
thy name’ {1798): ‘m eating or drinking ahke say : It all passes
on to Govinda’ {1802); ‘renunciation leaves rooms for pleasure;
.. .. what keeps God away from us, thaf is sin’ {827); sse also
3414.

{3} Thus the nght course 15 cerfainly to stay in the world and
go on with our duties: ‘' Whatever I do, O God, I offer thes as a
service ' (193} ; ‘your proper conrse is {0 ask nothing of God, but
to do the work appointed you to do, provided 1t be not done through
any sort of desire’ (3199} ; "let us return to our tasks but refnse
to 1dentify ourssives with them’ (183}; ‘it is not marder when a
soldier does his duty. for he seeks no personal gain from the action”’
{2400) ; * entrust your body to God but employ its strength 1 due
season yourself' {3189); see also 222. Such passages may be
contrasted with those in oppostiion to them: ‘God does nol suffer
His worshippers Lo follow any worldly voeation’ {3188); * worldly
life and Life with the highest—he who acis both parts together, in
the end achieves nesther ’ (3465} ; see also 494
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{4) There is thus no objection to pleasures that come in the
course of our duties: ° Be ready to honour pleasure when it comes;
do not moan over sorrows’ (3477},

{5} Tukarim deprecated anxiety about our worldly lot. Itisa
common thought that God takes sufficient care of His own: ‘God
undertakes the care of acquiring and keeping for them'® (286}, Perhaps
it is 11 this connection that we should take the lines: ‘If God is
friendly to you then all the world is kindly to you' (243); "God is
bonnd to feed all animals, we need not trouble ourselves what we
shall get to eat’ (1653). The result is the devotee enjoys trueand
perpetual peace, the passionless state, vairdgya: ‘I enjoy peace
hecause my thoughts are fixed on him’ {2272}, Resignation is
mentioned, bat it 15 hardly conspicuous : ‘Silence now mv foolish
speeches, what the Giver resolves will come to pass’ (1817}
Those are condemned who approach God for wealth « " The ignorant
seek for wealth through devotion; how can there be any true
perception in their souls ?  They perform ntes with their thoughts
set on gain’ (3466). For himself he says: ‘If I cannot fill my
belly with food I will eat dust, but I will not lay a burden on thee’
(3323}, 'Words hke these reveal the depth and disinteresiedness of
Tukaram’s religicus devotion.

2, Religion an Experience

Some of Tukéirdm’s most valuable observations are concerning
the necessity and value of personal experience in religion and the
worthlessness of ail else without 1t: “If you have no experiance
do not assume the exterior of knowledge® {560); ‘youn must pass
along the road if you mean to reach the spot; 1f is no use lstening
to mere tales of 1t * {554); ‘if God ceases to speak to & man, he
too ought o be silent, people act very differentiv—when God has
ceased to spsak to themn they go on taltking about Him’ (561);
‘if we do not meet him face to face, what is the use of dry talk
about him ?  Listen to the evidence in your own hearts’ (584).
Apart from mward religious experience the ‘ holiest of holy places’
wilt bring no blessing to men: * What good will Kaér and the
Ganges do you if you are not pure within? A man who ialks
without love is merely barking’ (543); ‘without the sweetness of
spiritnal experience both teacher and taught increase their tribula-
tion ’ (549). With these statements agrees the striking saying of
Ekndth a generation earlier than Tukirim : ‘ You may visit one
#irtha {holy place} after another, but if you have not forgiveness in
your heart your ment vanishes, Withoutsuch heart.experience of
religion all profession is mere words: ‘Till aman has some experi-
ence of s own, who would honour mere words 7' {2081). ‘The
man has a crooked perverse heart, let nof him wear the garland;
the man with no sense of religions duty, void of compassion and a

25
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peacefnl spirit, let not him put ashes on his person’® {2089). A
religious experience of one's own s all-sufficing : ‘Look at my
experience; I Lave made God my own. [ need only speak what he
puis into my mouth ” (3230) ; ‘experience will enlighten the pund
1 i85 own season’ (3231); “you must make experience your own,
by putting up a prayer to God” {3233},

It goes withouf saving that Tukérﬁm has many poems dealing
with the ecstasy of communion: ‘I feel an mward sweetness
as ¥ gaze upon my treasure of faith- God s my bosom friend’
(771). The thought 1s many tumes expressed in general terms, but
1t is an intercourse marked by a specal hmfabion. One charag-
teristic of TukiArdm 15 that he appsars to know nothing of the
prayer of petiton or intercourse m the New Testament sense.
Prayer i a general sense—prayer for grace, for spiritual help, for
purtbcation—1s found on every page of Tukirim, but prayer 1n
detasl 18 not customary with him. We read nothing for example
of prayer agsmnst a specific failling, e.g., agamst falsshood or
cowardice, or of maver for matenal wants. Give us our daily
bread’ 15 a form of petition we have not met in Hindwsm. If 13
replaced 1n practice by the vow. For instance a woman will
not pray that she may have & son but she will vow a certain
offering or pugrimage if 2 son s born to her. Tukirim has
nothing to say about such vows, though there are passages in
which he deprecates asking God for worldly blessings. Some
mught say he beld the view that God ‘kooweth that we have
need of such things.” Nor doss he mention prayer on behalf of
otherg, sven for spintual biessing& *The fazct that there 15in1t no
1mpulse to milercession for men ' would appear to argus 8 grave
‘iack in Hindd mysheism even at its highest’ as seen n Tuka-
ram. ‘The prayers of the Hindd samts are for their own needs ',
not * for the sake of sinning, suffering men.’!

VH. The Moral 1deal

¥. Tukaram's Picture of a Good Man

It will be understood that we leave out of accouri hers the
guahties of devotion that have been dealt with in connection with
the religwous life. We are counting up the common virtnes that
are nesded 1m daily life. In a good man then we shall find:

{} Humulity. Thiz means not simply the absence of mipand
but the simple absence of 2 high opinion of one’s menit: * Pogsessing
all accomphshments, the saints claim no knowledge: one whe
knows all, yet keeps as still as though he knew nothing—such a

1. R. M., Vol. 5, No, 18, April 1916, p. 220,
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one the saints come lo visit’ (888); ‘gmive me, O God, a humble
condstion, for grandsur brings sharp torments’ {362); see also 702.

{(6) A peaceable disposition: ' As we utter Krisna’s name a
peaceful love to all men 15 bora withun us’ {3403}, This wiil show
itself for one thing m avoiding argument: ‘We ought to answer
yes t¢ every argument, to show that we have no mind for dispuia-
tion; we ought to pursue no coniroversy ’ (2536} "hate none; be
%88]0‘(2}5 of mo bemng’ (3346} ; ‘much the best thing 15 meekness’
33625,

(c) Kindness: ' The samis cannot bear to see another hurt 5 st is
a sort of pan to themselves; they feel the soul in all creatures is
the same; this 1s ihe law of morahty; this s what is meani by
worship; 1t keeps the soul at peace’ (3477).

(d) Truthfulness: ' When a man speaks the truth, pleasures
come welling up’® {364); ‘a man whose spoken words take eflect,
who leaves no debts unpaid, who restores loans to those who lent
them, such a man 1§ esteemed’ {2196},

{e} A cheerful contented disposition : * Bach should take refuge
in his lot * (3370). Perhaps along with this we may pat the lines
~-gll too few—m which he recommends a brave heart: ‘Why
should we lead abject lives 7 Cur past brings usinto the world; the
right thing then s a steady spirit of courage ; whatever can betide
us can be no great disaster ’ (3434) ; ‘ you should be ready for the
lot that overtzkes you; you should not throw your troubles on God’
{2219). The Christian would have left cut this last pegalive
because of his different conception of God,

A Sumphicity.,  Though this 18 not often meuntioned expressly,
no doubt 1t should receive a promnent place 1n Tukirdm’s moral
ideal, as msiances 1n the biographical chapter show. It means
an absence of duplicity, of concealed motives, of a caleulating
disposition, even though the objects of the calculation may not
be discredstable. Tukiiriim would in any case think that very
little 1n the way of prudence goes far eacugh. Not that heis
withont an occasional trait of shrewdness, which is amusing, even
refreshung, in so unworldly an author: ‘If a man irrtaies us it s
best to keep away from him ' {3373}; ‘ we should give food to all
creatures, but money only after a due consideration of their fitness’
(3354) ; “speech bnnge its own evils bat a silent man 15 hke &
dumb post; avord too much and too liftle, this 15 the wise plan; let
your speech and silence be both approprate® {U84).

2. Hindu Toleration: ‘The same to All Men’

FPerhaps the most generally recerved, the most often quoted,
maxim of Hindfd rorality is that we should be the same o all men.
It 13 usually enforced by some illustration, such as that of the tree
which offers 115 shade to the man. who waters 1t and to the man who
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cuts it down. Cleartly, however, this elegant simile does not clear
up the exact mesning of the maxim, concerning winch one is
generally left m doubt. There appear to be the following possible
interpretationsi—{1) Weought not to aliow any feshing of displeasure
or anger to arise m our minds over bad actions or of pleasure over
good nctions. {2) We ought not to seek fo injure men guilty of bad
actions, even though they cause us displezsure: we ought to seek
only to make them betier. {3) Identical with this is perhaps the
doctrine that we ought not to feel any warmth of love towards the
good por any hatred towards the bad. It 15 possible to add sither
that we onght to love all men or that we ought pot to love any, but
remain wholly unmoved towards all men.

Iz its essential meaning, the maxim * the same to all men’ seems
to kover between these varions positions and those who use it seem
relactant to define it. In practice 1t has done good as a force
against harsh judgements and malevolence ; 1t bas also done much
harm as an excuse for the lazy toleration of other people’s mis-
conduct, or for compromise in matiers of principle, It 15 certainly
abused m India.

How far dees this maxim appear in the writings of Tukidrim ?
When we meet with it, 1t 1s never far from something that
imterprets it as a practical rule: "God 1s bound to enguwire into
gmit and mexnit? to us all men ahke ate good ' (1653). This sounds
11 strange contrast with Tukardm’s wrathful denunciations not only
of mankind and of whole classes of men but even of individuals,
including those who went o sleep 1n his gathermgs or nterrupted
him with objections. Possibly Tukéram, who freely confesses his
own shortcomings, would have admitted that he broke his own
precepts occasiopally in rebuking evil-doers wath such personal
severty. Butunder no circumstances would he have mamntained
that we are not to distinguish between right and wrong conduct,
Probably, however, if pressed be would have said that we have no
right to decide the degree of gmlt 1n any parficular action ; we can
only say that in our opimion 1t18 right or wrong. Aad probably,
too, he would 1f pressed have told as that he saw the difference
between: the warm love which the saints feel towards each other
and the benevolemce which the good man feels fowards all
comparions of his human lot. He would have seen too that
punishment, mvolving pain, is often necessary to save offenders
‘and is not 1n the least the same thing as vengeance,

All these posthions seem to be 1mplicit in his saymgs, but he
does not make any of them quite exphlicit,  'With this admussion we
guote a few passages, but to estimate their meaning 1t would be
necessary to read all the poems—not very numercus—in which
Tukirém discusses our attstude towards mankind: °Let me not
distingmzsh tke guilty, the vicious, the boly, wise; they are ali
forms of thine, O God; let me bow with my whole keart and serve
thery’ {(2238): ‘a cloud distinguishés not a dunghill and a feld;
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consider not what the result will be ; devote yourself to the w‘q;}g in
hand’ (2242); ' God is our friend; through Him all are cur frisqds,
(2247); see also 2246 and 3372, '

3. Vices, Despondency, Ecstasy

A very large uumber of the poems are devoted to censure of
vice, 1f we engquire what are the faults chiefly rehuked our list
will comprise—{a) lust, especially running after other men’s
wives | (4?5I slothfulness; {¢} a fault-finding and quarrelsome dis-
position ; this appears to have been the commonest fault that met
Tukirim’s eyes, at least it is the fault of which he speaks most;
combined with 1t appears the love of gossip and ill-natured
criticism of one’s neighbours; {d} meanness and stinginess; (o)
hypocrisy and false pretence of piety; {#} gamhing, though we
do not hear much of this; (g) lying, though this agam 15 not very
often mentioned, and rather curiously there is Iittle about dishonesty
1n trade though Tukiram musi bave seen 2 good deal of this gnd
even suffered from it: "he who swears falsely in court he 152
sinner in the worst degree’ (3592} ;  doubtless the har will fall into
hell ’ {2495) ; {#) sll faults are deepened when they are combined
with hosulity to the ‘saints’ and Tukirim does not spare those
who disparage them ot refuse to belp and cherish them,

On the whole he takes a desponding view of humanity: *1 am
sick of maplund ; 1 cannot contain my disgust for.them’ (994), He
1¢ strongly impressed by the difficulty of reforming the wicked,
Their obstinate self-copceit and love of error seem beyvond the
reach of struction, for some men are just like animals ; you can
do nothing to help them: ‘The heart of the wicked cannot be
penetrated though you reason with um all bis life long’ (2455), He
heaps siroile upon simile to illusirate this melancholy trath,

Tukirim never turned his eyes to schools or fo schooling as an
instrument for elevating cur race. Indeed he has hardly anyihing
to say ahout the young except for the constant use he makes of the
image of the chuld and the mother to illustrate our relation with
God.

1t will he seen that Tukirim really escapes from the perplexities
of the problem of the state of mankiod by dwelling on the duty to
setve all men. His strong sense of this duly swallows up all munor
&ifficulties as {o how we should judge them or evern how we should
fesl towards them. We shall return to this point when we speak
of the ‘ saints .

Notice too that Tukirim has no doubt about the duty of
esamimng and judging oneself. ‘We should sit down and examine
ourselves, hke a tradesman does: ‘ When bis accounts will not fit,
he Lights a lamp and sits examning them’ (2194). When we find
anything wrong let us freely take all possible hlame: *Let the
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object of our irntation and resentment be ourselves, then the rest
of the world we shall look onas Harn' {3380},

What 15 lus view of the worship we shosld offer to God?
Tukérdm by no means rejects outward ceremonies, as we see in
another place, but here we may notice what he raquires as an
attitude of mind. There are places where he says: “To comtem-
plate God is to serve Him’ (106} ; ‘blessed 1s the time that 15 spent
m contemplation’ (201), Bul mere contemplation 18 not enough
for his ardent spirit. He longs to fiing himself at God's feet—
Iiterally at his feet in the temple, to roll i the sione courtvard in
ecstasy. He loves to find mmself in the joyouys gathermg of sants,
with lus cymbals iz his band, lost 1z rhapsody. Whatever else
the pious devotee will do he will find time for these seasons of
ecstasy and rejoicing,  (On the distinction hetween ecstasy and
devotion see chapter %, sections 6, 3.)

But we must credit Tukirdm with a more practical piety than
that of the mere ecstatic or enthusiast. A man’s daily life must
prove his devotion: * Work for the master, devotion to the teacher,
obed:ience to parents, service to the hushand, these are the solemn
service of Vishnu: it cannot otherwise he experienced® (2059);
‘ avery action shounld be offered to God; this 15 the only worship that
reaches Him * (1126},

Vill. The Sainis
t. Their Calling and Character

Tukiram often refers to ‘the sants’, hy whom he appears to
denote the hody of devotees who undertake no worldly duties, look
to the faithful for support, and spend their days prasing Vishnu,
Such people existed in the Deccan, as they do stll, and it 1s certain
that Tukarim looked on them with no unfavourable eye He
probably thought that the world was at least none the worse for
the example of these simple, trustful, harmless enthusiasts, but
if we weigh all g utterances concerning the religrous hfe we
shall feel that he did nof think this refirement from practical hife
either a posttive duty ora plan to be deliberately encouraged. Oue
wishes he had spoken more planly on the pomnt; we should at
least be more certain what his opimon was, hut Tukirdim leaves
many things donbtful and the nature of the saint's calling 18 one of
them. He leaves us in no sort of doubt, however, as fo their great
heipfulness personally. On this see page 139 and section 12
m chapter 9.

Tukirim would not have denied the name of *saint’ to any man
whose hfe was saintly. What this means may he gathered from

I See section on *The Wirkans® pp 170-3.
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the passages already quoted concerning the religious life. Many
others may be added from the pages given up to the subiect of the
‘samnty ' 1o the volumes of the poems. To take the first volume
alope’ Tukérim ewphasizes {1} therr humslity and unselfishness:
‘ Possessing all accomplishments, they claim ne knowledge; they
cannot tell their own from what 1s other men’s® (888); (2} thewr
pilrity: ‘ Blessed are the pious, for their heart 16 pure. The samis
worship the wisible God, they testify that they have faith therem.
They know nothing of rules and prombitions; their hearts are
filled with devoted love® {894); (3) their bappiness: Here coms,
Tukaram’s priceless words on the peace of the sants:  Wherever
we be, our minds are at peace i themselves’ {897}: ‘mercy,
forgiveness, and peace—where these are, there 15 the dwelling
place of God * (706) ; (1) their other.worldhness: * We tell you we
Jive 1n heaven, but we have no dwelling of our own place * {896}
{3) therr love: ‘A Vashnava 1z one who loves God alone, his
caste may be anything at all 7 {942).

2. Their Service to Men

Trkirim dwells with special earnesiness on the services of the
saints to mankind., Tune after time he says something hke this:
‘They wear out thewr bodies in serving others ; forbearing love is
their stock-in-trade ; thewr happiness 1s 13 the happimess of others’
(2375). Of what service 15 he thinking ¥ He does not make this
point clear, but evidently religious and moral instruction is part of
it. From the saints men learn what devobion 1s; they practise it
and presch it.  Bufitis probable that Tukirim included in the
service of men the most ordinary help 1n the recurnng needs of
daily hfe. TFis own practices described by Mahipati would bear
out this view and it is a little curious that he does not explain his
meaning more clearly, His influence for good would probably
have been larger if he had been more concrste in dealing with the
practical aspect of his teaching, though he gives us suggestions
that help us.

Note the part of the ‘sants’ 1n helping 10 save mankind,
There 15 no idea that they intercede for men or that their merits
are in any way imputed to others, but they remain always a channel
throngh which the grace of God 15 poured forth and made accessible
to the world. Perhaps this is only through their spiritual example
but Tukirim does not consider this z trivial service, On the
conirary he 1s always brimming over with gratitude to the great
company of the samis and exhorting his fellow mortals to fall at
their feet: ‘Cling to the robe of the samts’ (232). In particular,

1 B, and M. vol. 1, pp. 288-304,
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the saints help to save mankind by serving therr fellows (1) by
means of their own companionship and fellowship : * In the society
of good men we have the actual presence of God’ (926); ‘make
me a servant of the servants of saints; lst all my thoughts be
employed on service to the saints® (236} ; ‘lat me sacrifice my hife
o win the company of the samnts' (917; *let me keep company with
the saints in any guise ; let me lie at their doors like a dog * {948);
() by the peace they impart: ‘ To converse with them 15 perfect
peace; . . . 1 ask not who or whence they are; . . . trie heroes,
pure in spitit, every one of them’ {930); ‘it 15 a blessed season
when you have met the sants and embraced their feet; the knot
of doubt is anravelled; there is calm within the heart® {931); ‘in
the village of the saints there 1s a full harvest of love, there is no
ain or disquetnds’ (911); (m1) by the message they give:
‘Whea shall | hear the saints tell me, Pindurang has accepted
thee ! After that my spirit wili be atrest; I shall feel asaured that
I am saved’ {937); (1v) by the way they ignore caste and give every
man histrue valne : * A Vaishnava, his caste may be anything at
all” (942); ‘shame on a Brahman who is void of devetion® {946} ;
‘one who sells s danghter, his cow or his germon, he iz rightly
called a low-caste wretch ; the standards of goodness are meriis and
demerits ; God considers not a man’s caste’ {944}, (V). We have
already seen {at the close of chapter 1) what the ‘saints’ or
bhakias did towards building an Indian Democracy.
. There appears to have been no definite organization of the
gaints’ but smee Tukdrim does not raise the point we are left
largely to surmse. Those professed devotess of Vithobi who had
ieft the worid and who gave themselves wholly to religious exercise
were not ascetics in the usuzl senge. They practised no austerities,
But neither did they do any work or earn money inany way. They
ssem {0 have trusted for support to the less thorough-going
votaries of the god, who entertained and fed them and in recompense
for this received spiritual instruction. This life as we have said
Tukirim does not in set words either encourage or forbid, We
may suppose he thought it a noble hfe for those who felt called to
it, bt there is 4 vein of common sense running through his poems
and he was no doubt quite able to see that without pious friends
these teachers would perigh and that such friends must help them
whenever needed. There are passages where he clearly says that it
is permissible for s man to live in the world and to be a faithful
servant of God, and he probably remained satisfied that most men
should fake this hine. s gemus was remotely averse to any sort
of organization and he seems to have done nothing in the way of
organizing the saints 1n spite of the Bombaey Gasetizer assertion
that he organized the Warkaris.

1 B, G, xx. p. 471-3.
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IX. Duty fowards Asimals
1. Tukaram and ° Ahimsa’®

The doctrine of ahimsa is that it is wrong to take animal hife.
This doctrine has been stated to be 2 deduction from the docirine
of transmigration, the nference being that the slaughter of any
animal interferes with the process by which a soul 1s working 1(s
slow way towards emancipation, but this s very doubiful. Itis,
however, certain that we have here a reflex influence of philosophy
on hife. The doctrine 13 by no means accepted by all Hindas, in
the Deccan for 1mstance many HindGs are flesh-eaters and are no
more scrupuloss aboat muttor than anybody else. Maharishtra
Brihmans, of whom there are twelve divisions, all abstain from it,
save the Janals who are fish-sating Brihmans.! The doctrine of
ahimsd makes its appearance 1n Tukirim’s pages, Sirange to say,
the caste to which he belonged, the Mardihis, do not hold 1f, the
use of ammal food bemng common amongst them, though Tukirim
shakes his head over the taking of ammal life: * What bave the
water creaturss done to the fishermen that he seeks to destroy
them 7> (2523). But his most devoted followers, those belonging
to the WdrZart school of thought, hold tenaciously te the principles
of ahwmsd. See their principle numbered 13, on page 172, in
accordance with which all Wearkari pilgrims to Alandi, Dehd and
Pandharpir are vegetarian n their habits.

2. Afiection for Animals, especially Dogs

He recognizes duties towards ammals : ‘ Despise dogs and pigs
for their bodies, but show them rvespect for thewr souls—embrace
spintually beasts and trees’ {876). This vein of reflection is not
much worked and Tukarim does not, for instance, offer any
suggestion how the needless suffering of animals may be averted,

On the other hand hs attitude towards animals is extremely
sympathetic and he shows a degree of observation rare n his
counntry. He makes vse of images from anmmal ways to ilustrate
all sorts of sparitual truths. Some of the images ate drawn from
the guamt old beliefs about amymals that abound in every unsophis-
sicated land, As the flamingo can separate milk and waier with
the tip of his break so Tukarim can distingmsh the true and false
doctrine. 1t is believed that the c/idtaka bird will not drink waler
from the surface of the earth but waits for it to fall from the sky
into his mouth (2144} ; in the hof weather therefore he has to
exercise a good deal of patience; in the same way will Tukirim
wait for God’s bleszing.

t §se R E. Enthaven, Tribes and Castes of Bombay, pp. 241-2, 246,
27
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Qther images agan are drawn direct from nature. Some may
be stereotyped. Tukaram cries for mercy like a nestling crying
with open besk for food, hke a fawn for 1fs mother when
it 18 wearied by hunger and thirst in the jungle: ‘ What messenger
need go to the ants’ house? At the sight of supar they come
runming’ {2422). So too, he thinks, 1t should be unnecessary to
proclaim the mercy of God, or tell men it 1s offered them since they
feel the need of 1t themselves and know thewr own instincts. And
Tukarim recalls in beaviful language the Puranie stores of the
birds and the hunter {318), the hunter and the deer (238), Gajendra
{150), the birds on the battlefield of Kurukshetra (1782), to show
how God protects Fis people when they call upon Fim.

Finally one recails, even with amusement, the similes that
Tukarim produces from his own observation, On one occasion he
remarks how people are deceived about the importance of their own
affairs; © A bedstead 1s a mouniain fortress toa bug; how much he
bas to climb up and down ’! (2572). T will only be appreciated
by those who bave climbed up and down the mountain fortresses of
the Deccan. ‘A false teacher is as greedy as a cat, he goes
hegging from door to door ' {1187). ' We may beat a thmevish dog
on the head; he howls but he does not give up his tnicks?® (996).

This mention of the dog, however, reminds us that the most
beautiful and intereshing of all Tukirim’s animal simules are to be
found in the series on dogs. The dog 15 not a favourite 1n India,
as he is generally 2 mere scavenger, & lean, mangy, cowardly brute
who picks up a disgusting living on the heaps of filth that surround
the village. His humble condition makes him to Tuliiram an
appropriate image for the devotee of Giod, and at the same time he
shows a surprising sense of the affection of the dog for the human
species and his capacity for bemng tramed, We cannot say if this
vein 15 qute pecubar to Tukirdm, since our knowledge of Hindil
literature is so small, but we do not know of anything like it else-
where. The abharngs concerned are 2143 and 2708 to 2712: “If
a dog be encouraged he hovers round his master's feet; s01£15 with
me—1 keep close beside thee”: {2143); as dogs suspect strangers,
50 * Tukd frusts nobody but God ' {2710).

X. Reincarpation and the Staie Affer Death
1. Reincarnation

That reincarnation 15 accepted by Tukiaram ag by all Hindis is
a simple fact which needs no proof. The continuation of individual
Iife through various stages appears to him no more difficult to
comprehend than its continuation through waking days interrupted
by nights of sleep. The soul may pass from a buman body {c
an amimal tenement snd back again to a human: ‘If you bebave
tike an ow] you will retirn to birth as a pig ' {(972).
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Holding this view, most Iindis bold that the final end of the
spiratual life 18 to escape from this cycle of rebirth, from personality
at the same hime, and to enter the state of final ‘ hberation * concern-
ing which the only staiement you can make is ‘ pot that, not that’;
nothing you could say about it would be trne. This 1dea of final
beatitude 15 by no means shared by T'ukarZm. He seems to think
that 1t is somehow possible for those who desire 1t, but for his part
he would reject it with horror.

What 15 1t then to which he aspires? We get contradictory
answers to this question. Complete faith 1z Vithobi tiansports the
volary after death to swarga or vaikuntha, {Paradise} where he en-
joys the bliss of devotion: * Men of low degree that might not hear
the Vedas have found a place in varkustha’ (2394); *utter this
pame which will save you from the cycle of rebirth ' {1730}, ‘the
worshippers of Hari have gained an everlasting pain; they will
return to the womb no more ; they will enjoy supreme bliss in the
highest Brabman; there 15 one alons who passes not wto the
womb, it1s the servant of Vishnu’ (2146); ‘the name of Hari
drives away death and incarpation’ (248} ; “supplicate Pandurang,
save yoursell from the 84 lakhs of rebirths’ {320).

At other times, however, Tukirim seems to reject the escape
even 1nto vatkuntha and goes so far ag io express a posifive pre-
ference for mortal rebirth, as it will afford im an opportunity to
praise Vithobi and glonfy Vithoba: ‘Make me servant of the
servanis of thesaints, then I will gladly return to the womb till the
end of time '’ {936) ; * grant me future lives wherein I may serve thy
feet; I shall rejoice tc be born agan ; great is the gamn if one goes
time after time to Pandhbari' (2304} ; “ we desire not liberation nor a
place in Vatkuptha' (3325); © 1 desire not hberation, I should re-
joice to be born again into the world’ {3134); ‘O God, grant me
this boon that I shall not forget thee; all my wealth is with love
to sing thy prase; 1 desire meither muek#i, wealth nor offspring;
only give me the constant companionship of the saints 3 1f not, fhen
grant me rebuth’ (Translated from Indw Prakash 2306).

We do not see that any reconcibiation of these conflicling
views 15 possible as a matter of strict system. Bul Tukiirim
leaves the question of rebirth to his master, provided be 1% not cut
off from personal service and from the joy of prawising him.

2. Penalty of Evil-Doers

So far, howsver, we have only considered the reward of the
really good, bui there 1s the question what becomes of those who
do not reach this level bui die like ordinary mortals with therr
imperfections on their head, 'With regard 1o these Tukirim adopts
the usual Hindd view that they are allowed a penod of reward or
of punishment according to their merits, afier which they return to
the earth 1n a form appropriate to those merits. This period s
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spent in Vakugtha orin Patila, (a place of punisbment corres-
ponding to the Christian hell}, Tukarim has, however, very few
references io the good man’s days of happiness in heaven: ‘What
shall 1 ask for 7 Should I ask for the joys of Swarga? When my
merit is exbausted I must return hers agamn ” {3135). Oz tbe otber
hand he has many references o the pains of hell, of whbich vivid
descriptions are given., The ruler of this realm 15 Yama wbo is the
agent of eternal justice, but not ke Satan a tempter of mankind ;
‘The stern servants of Yama beat and cut and thrash them in
countless ways; they make them pass over the edges of swords,
over glowing coals of kharra wood ; they roll them on the burming
ground; they make them clasp fery pillars’ (1033). Illustrations
of these proceadings may be bought anywbere i India,

Thus sojourn 1n bell 15 part of & man’s Agrma, thougb as we
have seen, Tukirim does not solve the guestion how ment can be
stored up and operate. He does not 1ty to solve the guestion how
karmea operates, and for himself be prays only that his Agrmae may
be broken up and dispelled by tbe power of (God’s name. But
when he 15 reasoning with the wicked be makes much uge of the
threats of hsll ; he considers 1t cerigin the wicked will eventually
find wickedness does nol pay. For this reason be often stands
amazed at theiwr folly. And having this certmnty of pumshment
i view he feels acutely how urgent it is that men should reform
while there 1s yet time. Western thinkers bave sometimes con-
sidered that the HindG system perbaps encourages 2 procrastinat-
ing atiitude towards moral reformation, for if according to the
karme phlosophy we bave endless ages to accomplisb the reforma-
tion, 1418 easy 10 postpone tbis; especially if after all 115 not onesslf
that will sufler but some other person theoretically idenifrcal,
Whatever is true of Hmmdwsm zs a whole, there 15 one place in
Tukaram’s system for this comfortable quiescence: the evilidoer will
suffer in bell with a fuil recollection of bimself and his offences,
To learr what TukirZm says on this whole subject all the poems
m Fraser and Marathe should be studied under the headings: ‘ The
imposaibility of escaping our past’, and * Rebirtb”,

Many are his vigorous appeals to men to be prompt and wise.
Make the most, he says often, of what your menf has already
brought you: ’After many lives you have at least been bomn a
man ; now make yourseif a friend of God’ {3537} after many a
birth you have secured this gamn, you have entered 2 buman body’
(958). But how fast the opportumty passes away: ' Measure n
hand, Time siis measunng out your days and mghis; as thieves
iollow shott cuts, so must we run ahead of time’ (2302) ; “no one
can avoid the end y I have seen hawr cherished with scented ols yet
m the end 1 turned grey' (2322), Men intersst themselves 1n
perishable things, acquiring them by guestionable means: *What
will they 4o whee Death with s adamantine chain seizes and
binds them 2 {1029} ; * neviher mulhions of wealth can foljow us nor
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the rag upon our loins’ (2326}, Yet the lesson is lost upon men:
‘ You know you are to die, yet you ook for foundations to bwld a
house upon earth’ (439) ; “you watch the bodies of your fellow-men
burped, how 151t the sight does not awake you?’ (2396}, Such
sentiments mspire the most powerful of Tukar&m’s poems.

3. The Future Life

Tukarim does not share the Christian interest in the Future
Life. In this he resembles his countrymen who have given little
thought to thms matler. Hindd speculation is much more con-
cerned with the question how the world began than with the
question how it will end. It 15 perplexed as to why the Indsivisible
Hternal Spirit came to take the step—s0 unnecessary, 5o depior-
able- of suffering portions of Himsel to pass out of His control,
but as to how this step 1n the end will be retraced they have much
legs to say, Tukidr@m follows ther lead m directing his specula-
tive interest to cosmogony rather than eschatology. He does not,
however, debate matters much He finds it suficient that God
created man, created Fis own ‘incarsation’ in order that the bliss
of mutual love might be enjoyed between them. Asregards the end
of the world he 13 quite obscure. Of one thing ke 13 sure, that
the wicked are punished after death. And he seems to regard
‘Iiberation '—the end of personal feeling——as a posability, for he
often says he does not want 1t; he even paradoxically seems to think
that a man muight go to Paradise, bui he does nof want that; the
only thing he cares for 18 that the true devotee may oo earth
experience the bhiss of the spirtual union with God.

If vou ask his followers where he 18 they will tell you that he is
in Vathunthae, the Paradise of Vishnu—not devoid of personal
feeling but 2 glorifled spint.  You may sugegest that it 15 carious
that Tukirdm does not say more about his hope of attaming this
end and some will answer that lms modesty prevented him from
anticipating such a reward. On the other hand 1z Mahipati's record
1t :5 said that whenever Tukiriim was asked where he was going he
used to say he was going to Vaikuntha {see pages 105, 115-6, 126),
and such a belief may without difficulty be atiributed to him.
From all the above it follows that there 1s nothing in Tukirim’s
teaching corresponding to the Christian faith in the resurrection.

Qur enquiry in this chapler has sufficed to demonstrate the
impossibility of seelung to reduce Tukirim's religious ideas to
anything ke a systemr, A man’s own relimous experience, how.
ever, may both be deeper and more consisteni than s terminology
would mdicate, particularly 1if as 1n this case the termunology is that
of a rebgion dominated by a time.worn phlosophy. In the two
remainmg chapters, therefore, we shall examine Tukirim’s per-
sonal experience of bhakit religion and estimate the value of that
religion for the life of to-day.



MAN'S EXTREMITY "

Al, then, O God, the sfforts all are vain

By which I've sought thy blessed feet to gain.
First there was loving fauh, but faith I've none;

Now:se my restless soul ean 1 restrasm.

‘Then pious deeds, but no good will have I

For these; nor wezlth fo help the poor thereby
I know not how to honour Brahman guests;

Alas) the springs of love 1n me are dry.

I cannot serve the gurs or the saini,

Not mine to chant the name, with toil to faint,
Pertorm tie sacred rites, rencunce the world

I cannot hold my senses in restramnt.

My heart has never trod the pilgrim's way,

The vows I make [ know sntot how to pay.
*Al, God s bere,” T cry. Not so, not s0.

For me distinctions have not passed away

Therefore, I come, O God, to plead for grace,
I, worthy only of a servant’s place.

No store of mertt such an ane requires,
My firm resolve s taken, Tuks says.

THE SECRET OF PEACE*

Calm ' is Iife's crown | all other joy beside
Is only pain,

Hold thou i fast, thou shalt, whate'er befide,
The further shore attain,

When passions rage and we are wrung with woe
And sore distress,

Comes calm, and then—ryea, Tuki knows t—lol
The fever vanishes

HE LEADETH ME*

Holding my hand thou leadest me,
My comrade everywhere,

As I go on and lean on thee,
My burden thou dost hear,

1f, as I go, 1n my disiress
I frantic words should say,
Thou settest nght my foolishness
And tak'st my shame away

Thue thou to me new hope dost send,
A new world bringest in;

Now know I every man a friend
And all { meet my kin

So ke a happy child [ play
In thy dear world, O God,

And everywhere— I, Tuld, say
Thy bliss is spresd abroad

1 Calne, or Peace {Sdntr) © Traoslated faem Tukamdnn £ 8. 8., pp. 68
Ho, 7L



Chapter IX

Tukaram's Experience of Bhakti Religion

There is no need at this sfage of our mvestigation either to argue
the case for the inward character of Tukirim's bhalkls religion or
to seek to establish the real moral stramn marking 1t throughout.
Both points should be clear from the preceding pages. Our
remamning task 15 twofold: to delineate, as far as the available
materials will allow, Tukiram’'s own personal experience of the
Bhakt: faith 3 and then to evaluate s dholdd as a rehgion for the
India of the twentieth century. The former enquiry 15 the subject
of our present chapter, the latter that of the concluding chapter of
the book,

1. Importance of the Bhakti School

We fail to reach the heart of our Deh saint juntil we seek to
understand his experience of that Indwmn dhakii which transformed
Hind& philosophy mto a religion, effected 1n India a reformation
and revival contemporaneous with Europe's religions awakening
out of her long sleep of the Midéle Ages, andintroduced into Hindd
thought a spiritual element which represents India’s closest
approximation to the Christian faith. 'We are not here called upon
to trace the origin of this doctrine of bhakti ‘ professed by at least
one hundred and fifty mullions of the fnbabitants of India’! nor to
show how in bhak#s ‘ India rediscovered faith and love’*. This
has been done in the luminous article on the Bhakts-Marga by
Sir George Grierson 1n the Enoyclopadia of Religion and Eihics
and by Dr. Sir R. G, Bhandarkar in Vasshuavism, Sawism and
Minor Religious Systems, Suffice 10 say that apart from bhakie
we shall miss the deepest secret of Hindwsm, its enduring past, its
present trend and its probable future, for bhakti has been the
watchword of that purer and more democratic type of Hinduism
which has enabled the system to adapt itself to all conditions
through the changing centuries. The secret of the endurng
character of Indian dhakti liesin its aspiring aftera personal relation
to a deity conceived as personal, 1 its use of the people’s cwn
verpaculars as distinct from the Sanskrit of the Vedas, and in its
predominantly emotionzl character. In contrast with that type of
Hindwism concerning which Tulsi Dis complained that * the worship

t E R E,Vol2 53%.
¥ Fhid 556b.
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of the impersonal la1d no hold of my heart’, the religion of bhakt:
may be defined 1o general as a ‘clinging of the heart’® or a
‘personal faith in a personal God, love for Him as for & human
being, the dedication of everything o His service, and the attam-
ment of moksha by this means, rather than by knowledge, or
sactifice, or works’? Such a religion, after ages of barren Hinda
philosophy, could not baut make a moving appeal, besides which,
bhakir’'s power of adaptation to differing environments 15 greatly
assisied by the fact that ‘the highest hiaktt may be directed not
only to the Adorable in His bighest form, but also to any of His

mearnations . "

2, Moksha, Yoga, Bhakti in Indian Mysticism

We have already seen 'the attitude of disclaimer adopted by
bhakti’ and parbicularly by the bhaktz of Dehd, towards the
Vedantic conception of mokshia.! How far Tukiram was consistent
and whole hearted in this attitude we cannoi say, but it seems
certam that some of the stages leading to moksha or munkti were
regarded by him as both attainable and desirable. For moksha or
mulits, the goal of an orthodox Hindit's religious quest, has four
stages | salokaid, dwelling in the neighbourhood of the Paramatnan
or Supreme Spirit, samipatd, nearness to God, ‘as near as a
a nestling child to 1ts mother ’y sarupaia, hikeness to God, reflect:
ing His glory ‘as the glory of the moon 1 reflected i a clear st}
lake’: and sdyujvatd, complete union with God, absorption
Him, * as the river 1s lost in the sea, or as the nectar of a flower 15
merged 1 the sweetness of hovey'.' There were blessings ob-
tainable en route to this last goal of moksha—-those of salokard,
samipata and saritpatidf-—whick Tukirim doubtless desired. Iimt
connected with the highest stage of all, sdyufyat@ or absorption
the Supreme Spini, there are two features which Tukirdm often
controveria: ' there is no persistence of personality *® and asa rule
it is held that the highest stage of rehgion can only be gamed by
Yoga. Boththeseaspectsare dishked and often rejected by the bhiakt
school and Tukirim. For the latter see chapter 8, IV, 2, ‘Hindu
Methods Rejected’, and in the present chapier pp. 227, 230. How
emphatic Tukirim can be agminst the notion that man must
lose his personahty in order to scale the summit of devetion, the

1A, 8, Geden, Studies 11 the Religions of the Eust, b, 331,
2L. ]. Sedgwick, 1.C S, J. R. 4. 8. Bo,, Vol XXII, Ne. LXV, {1910},
. 109,
P 3B, R. E. Vol. 2, p, 53¢ b.
4 Bee chapter VIIL pp. 1945
5 Mrs. Sunclar Stevenson, Rifes of the Twiee Bora, po, 1974,
§Ind, p. 198,
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foliowing utterances indicate: ‘This doctrine that God and I are
one 15 false, 1 shall not let 1t imterfere with me (212); ‘the
servanis of Vishnu are separate from him’ (1685}, Thou art void
both of gmit and merit: we carry them in our hearts, whether
washed zway or still clinging to us’ (1686), had I not been o
sinner, how could there have been a Saviour ?* '—a profound sugges-
tton.  See also 1695 with Fraser and Marithe's note aponit, p. 443,
vol. I1. It follows therefore that of the three chief Hmdu
“Ways ' to salvation, Tukdram appears to have decisively rejected
both the Duydn Mirga, the Way of Knowledge, and the Karma
Marga, the Way of Works, while the Bhakt: Marga, the Way of
Loving Devotion, bas bad few nobler devotees.

India’s mystical tendency, of which Tukiram 18 so outstandzng
an example, has followed, generally spealkmg, two chief hines of
development, one of Yoga, the other of Bhaksr. Devotees both of
wvoga and of bhakis bhave experienced a mysticism of & unigue kind,
but 10 the case of the former it has been linked with an asceticism
absent almost entirely from the latter. Ekoith, Tukirdm's
predecessor, well expressed the difference between yoga and
bhakti: ‘The senses that yogis suppress, bhakizs devole to the
worship of Bhagavat, The things of sense that yogls forsake,
bhaktas offer 10 Bhagaval. , Yogis forsake the things of sense, and
forsaking them, they suffer m the fesh; the followers of bhakis
offer them to Bhifgavat, and hence they becoms for ever emancipat-
ed'? The two types have been further distingumished as follows:
*The Yogin seeks the bhiss of coniact with the Absolute by rnigour
and self-diseipline ; the bhakta seeks it through the beauty of song,
dance and bymn. The former trnies to suppress his desires, the
jatter to express them. The watchword of the former is
“ concentration *, manly an intellactual effort ; the watchword of the
latter is “ devotion,” largely emotional * abanden ”. To the Yogin,
Peace 18 the goal of the mystic quest; to the Bhakia, Joy. The
former tties to sahisfy man’s craving for the changeless by penetra-
ting ever dezper into the spiritnal profound ; the latter is allured by
exuberant wiiality, sxpressed symbolically in movement and rhythm,
The former 15 individnalistic, precccapied with sohitary meditation;
the latter 15 social, deriving joy and 1nspiration from the company
of kindred souls. The Yogrin neglects the accompamimentis of
sacerdotal worship, and loves the seclusion of foresi or cave. The
bhakta makes fall use of temple, idel, hymn, The former may
adore Eternal Bemg whether parsonally or irnpersonally conceivad ;
the latter’s rich and full devohon is directed towards a Kama

or a Krisna who represents the supreme Divinity in human
form.'?

I Dr. Macnieol, fssdian Thersiz, p. 270,
2 W. B. Sureeter and A, G. Appasamy, The Sadhu, a Study in Myshicign
and Practieal Religion, pp. 238-242,
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3 Bhakti—Pure and Impure

1t is true that the bhakii faith bas often grown in unpromising
gotl, that 1t 15 found hnked with pantheism and 1dolatry, that in the
words of Grierson the karma phulosophy * hangs hke z pall overt’,
and that the blescing 1t has imparted has too often been as fugitive
and fleeting as the emotionalism accompanying it. The divuuties
to which some forms of &hakéi have offered their devotion have
occasionally been somewhat ‘misty’, and the extravagances of
some other forms have degenerated inio gross semsuality, the
female element being so1dolized as to lead to disgusting corruptions,
But these degrading elemenis have been the debasement of bhakti
and from these grosser aspects Tukdrim’s experience of bhakils is
well-nigh free, though abhangs like 539, 1301-5, 53, 2495 {and
p. 667 Indu Prakasin, vol. 2} cannot be overlooked.! ‘There
are bhaki: sects which can justly claim a place among the
higher rehgions of the world. There are others which counten-
ance, some which even aim at, a rehgious exaltation which finds
sytnbols of mystic union in rites of an immoral character.”?

Happily the bhakti expenience of the samnt of Dehii belongs to
the former type, the erofic 1imagery famibiar to some other forms of
bhakis being rare m his poems, thus grving the student the pleasant
task of studying bhiakts at 1ts best. Such a student, moreover, 15
drrven to the conclusion thaf he 18 studying one to whom bhahii1s ihe
whole sum acd substance of religion, of whom it might be said, what
was said of Kabir, that to im ‘religion without bkekt{ was no
religion at all’

What Tukiram's experience of bhakif meant to um has already
been partly set forth iz chapter 3 on the °‘Autobiography’, while
our eighth chapter sets forth much of his teaching gathering
around the blrakis 1denl. In the sections dealing with the Tdeas of
Ciod, Sin, the Means of Salvation, the Obstacles to Salvation, the
Retigious Life, The Moral Ideal, The Samis—n all these sections
the exposition of * Tukaram’s Religious Ideas’ deals with most of
the fundamental aspects of Tukarim’s blrak i, 1t only remains there-
fore to bring together Tukdrim’s personal experience of dliaksi and
his teaching about 1it, seeking to trace the deep underiving idea of
the whole-—the soul’s quest after (God, 1ts faith in God, 1t devotion
te God.

4. Bhalkti Poetry and Terminology

In all sfudy of the experience of Marithd blhisktas two or three
prelminary caufions are necessary. The firsf1s a repehition of
something saad more than once in the preceding pages, vz, that we

* On these see chap. X, sect, 5,
1 Sireeter and Appasamy, p. 238,
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cannot be sure of the authenticity of our documents or of the
chronology or correct sequence of the poems on which we have to
raly 1n our study of Tukiram’s experience and teacbiag This makes
impossible any deductions as to the stages of hus inward progress,

The second reminder is that a poet has bhis moods and that the
religion of every blhrak#{ poet was largely a religion of emotion.
Says Sir Narayan Cbandavarkar, one of the most enthusiastic of
Tukarim’s modern admurers: ‘To understand the hymns of
Tukiram anght we must. trace the different phases of transi-
tion through which his scml had passed. . . {1} exaltation, {2)
humliation, (3} self-abnegation or se]f—«surrender Qf the experience
of Tukirim while he passed through his mood of exaltation we
know nothing with certanty.’ '

The third reminder, perbaps the most important of all, is that
1t 15 1mpossible always to be certain regarding the exact content of
the terms he employs in expressing the yearnings of bis soul. It
is probabiy as incorrect to read 1nfo these terms gl the commonly-
accepted orthedox Hind copnotation as 1t 18 to give them the
Christian interpretation sometimes adopted, We know his envi-
ronment was entirely Hindd and that the ancient HindG heritage
kad been handed down o him from his {athers. 'We know too that
he by no means succeeded in breaking lnose from thai herntage,
even if he consciously attempted to do so. That much of his
religious termipology bore the Hind# stamp is therefore guite
certain., But when we ask how much and how far, our difficulties
begin, And yei the question is of the Dimost 1mportan{:e When we
deal with fundamental terms such as ‘Sin’, ‘Salvatior’, © Faith’
and many others. ‘We are probably safe, however, in concluding
on the one hapd that such terms conveyed to bhym far more than
the merely ceremonial or philosophical implications held by most
Hindas of the time, and on the other hand that they could not have
for lum that full ethical and spiritual significance with which they
are invested i the New Testament documents and later Christian
literature., For example, we cannot afford to forget the probable
chasm between his view of God and that held by most of his
modern readers, his own educated followers not excepted ; for even
his loftiest flights of religious communion were probably more or
less ronnected 1 some way with the image of Vithobd at
Pandharptr. Of course on a matler like this, 0o one can be
dogmatic, but 1t would appear unsafe 1n light of his poems to rule
out the posmibility of his baving held communion with God of a
purely spintual character, aliogether unconnecled with the 1dol, In
many abhanigs there wou}d appeart to be a measure of npproxmmation
to the richer moral meanings of some of the fundarmental terms of
religion, such an approximation indeed as to justify present.day
bhakins and expositors of Tukdrim like Sir Rambkrishna

¥ Speeches and Wrifings of 8ir Ndarapaa Chanddvarkay, pp. 525, 557,
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Bhandarkar in attaching seme deeper significance to Tukaram’s
devotional phraseology, as we do in the following eaposition. But
so many keys to the understanding of TukBrim are yet missing,
that it is well o premiss the possibihity that there may be whole
tracte of Tukirim’'s experience concerning which every modern
interpreter has gone wrong, ourselves mcluded.

5. Mivine Presence and Guidance

Alternating rapture and despair have left a deep mark on all
Tukaram s pages, but on one theme he 18 unvarying and consistent ;
‘ Chog to God always, think of God always; make God part and
parcel of your Iife.’ Thls is the one steady beaconwllght that shires
through all s poems. *If you place your hopes in anytbmg but
God you will surely be disappointed;. . . when God is made the
setiled goal, He bears the burden of that man's welfare and does
not forsake hm.’! ‘No particular time 1s necessary for the
contemplation of God, says he: 1t should he done always. That
mouth 15 pure which always utters; the mame of God. .. Seo
preaches Tukdrim to all people "% “Tuk#ram hashis home in the
Inconcervable’ (1578). " Ino the Stainless One 1 have established my
home; 1a the Formless One | abide. In the unconscicus I dwell
serene’ {2755). ‘God s ours, certamly ours, and 15 the soul of all
souls. God 18 near, certamnly near, cuiside and mmside. Geod is
benignant, certamly bemgnant, and fulfils svery longing even of a
longing nature. God protects us, certamly protects us, and subdaes
strife and death. God 13 merciful, certainly meraiful, and protects
Tuka’® “When thou takest service from anyone, it 1s service
beyond measure ; when thou givest, O God, though givest without
measnys. . . . When thou leavest us, thou leavest us far from
thee ; when thou drawest near, thou dwellest m the very heart’
(1663). ‘My spint is firmly lodged at thy feel; wherever I am
I will keep my eve on them. Tuk# says, I am able to speak
of thee, because God s contamned 1w my heart’ (1670}, ‘Thy
feet are Iodged 1n my heart, they pomni me out thy secret, O God,
Thy feet guds my blindness, 1t thy wisdom thou leadest me; my
mind 15 at rest, my senses repose; this 18 no strength of mine, O
God. The difference of gwit and merit—ths darkness thon kaot
rernoved. . . . Tukl says, This 13 an act of thy valour, O
Generous One, I know it who sesk thy axd’ (2147}, There cones
next to the [ret ablrang 1 the order of the Knghsb translation, one
which might well bave been a Hebrew psalm: * Wheresoever | go,
thau art my companion ; thou takest me by the hand and gwidest

Y P ubhang 061 Translated by D D K. Bhandarkar, Two MHasters
Josns and Tulkdrdn, p 18

< Sir N. G Chandévarkar's translation, Specches and Writing., p, 537

§ Sir K, G. Bhandarkar's trs, V.S.ALR.S., p. 03,
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me. As I walk slong, I lean on thee, thou goest with me carrymng
my burden. 11 I speak wildly, thou orderest my words; thou hast
taken away my shame, T am made boid. I look on all mankind as
gods and protectors; they are kindred and dear to my soul. Now,
says Tukd, I pray with childish dehght; T feel thy bhes within
and without me’ {2149), Of this beautifal hymn Dr. Macnicol has
given the charming translation, with the title "He Leadeth Me',
which we have quoted opposite the title page of the present chapter
In a sermon on this abkang Sir Nirdvan Chandivarkar has the
illumnating comment . Mark the successive changes of the
relafion. We start 1n life with God as our Master ; we begin by
obeving him ; His will 1sour law ; and soon the Master develops
nta our Friend as we go on serving Him;, then the Master and the
Servant begin to be familiar ; and the Master stoops to serve the
Servant. . . The nectar of Tukirim’s hymas 1s shed for us when
they are sung ; and of this hymn :t 13 especially true. [t has no
falls—line nises upon hne, thought grows with thought, and the
poet pictures to us our God changing from Master wto Friend,
Teacher, Lover until at last His companwonstup turas Him into
our very being, . . And growth from within means walking with
God, feeling His touch, realizing His presence and commuming
with Him, filling ourselves with the spirit of what the Bible speaks

of as the Holy Ghost and the Upamshads term qfﬂ‘fi’ﬂ"‘l."
6. The Non-plussed Bhakta

Tis ‘ mignm of eternity’, however, had passed throngh manya
*slough of despond’ ere he reached so exalted 2 summt. 'O God,’
ke cries in one place, *how many days [ have spent 1t meditation
and in praise of Thes! To meet with Thee and to engure of Thee
I came, but Thon dost not even fure to look at me. Mot one word
dost Thou speak of concern for my condition. Thou artaltogethar
gilent. I am 1n distress. For some word of comfort from Thy
lips I waited, but Thou art 50 unconcerned that it seems as if Thou
hast covered Thyself with a cleak lest my very shadow shouid
defile Thee. I am ashamed at being called Thy servant.'? Many
passages of Tukirim’s passionate pleading with his pod remind os
forcefully of that non.plussed prophet of the Hebrew Qld Testa-
ment, Jeremianh, who in the paroxysros of Ins doubt and grief accused
God of baving ’played with Wim and made a fool of kim ", as well
as having deceived IIts own people. *Ah, Lord God !’ the prophet
cries, * surely thou has greatly decerved this people and Jerusalem,
saymng, Ye shall have peace, whereas the sword reacheth unto
the soul. . O Lord, thou hani decerved me and I was deceived; 1
am become s Jxughing stock’ {Jer. iv. 10, zx. 7). ‘No pead to

1 S N, G. Chandavarkar's Speeches anmd Writings, pp  629-31.
2 Translatpd from M. W. ete., pp. 177-8.
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tone down the complaint of deception,’ says Dr. A. B, Bruce,’ ‘lat
it stand there in ifs unmitigated bluntness. The Divine Spirit,
Author of all noble impulses, judges men by the habitual bent of
their will, not by the verbal escape of their dark doubting moments.
Nor must we judge the earnest bhakii pilgnm when he criesont to
his god, ‘ Thou art jesting, thou art jolang with me,™ or “Thou
hast begun to play with me *.° The Hebrew prophet had sxclaimed s
* And if 1 say, I will not make mention of Him, nor speak any more
in His name, then there 15 :n my heart as it were a burning fire
shut up in my bones, and 1 am weary with forbearing and I eannot
contain’ {Jer, xx. 9}4 and our Marathd bhakta cries out : ' Effect
my salvation or acknowledge defeat; stand fast, O Ged, by the
words Thou bast spoken. . . . I have ciupg fast to Thee. . . . }
am sorely cast down; I cry to Thee, O God, for mercy ' (1938).
And he waxed even bolder 1n remonstrance with his god: ‘ You are
cruel and iconceivable, you are stern and heartless ; you do what
should not be done; what no other hag done, vou do. You took
from Harishchandra s glory. . . You brought together Nala
and Damayant, and you parfed them; this all the world knows. . .
Those who worship you are brought to such straits as these. Tuki
says, We know not what you will do mn time to come’ (426).
Bat just as the prophet, despite the self-contradiction, resumed his
mission in spite of his repugnance towatds 1t, so Tuk#irim, wn spite
of the disappointing attitude of his god, will still chng to him n loving
loyalty. Despite the utter unconcern mn place of the desired
response, the longsuffering Tukdrim resolves he will persist m his
devotion.

Tt must be faithfully recorded, however, that Tukirim sometimes
axpresses views that cannot be harmonized with any worthy
conception of the divine. Along with our bhakia’s earnest remon-
strances with his god there are reproaches which go far beyvond
pither reverent doubt or good-humoured raillery: ‘God 15 a timid
creature ; when He sees violence coming He ides Himself * {1755).
* Why dost not Thou run to my cry ! Thou art keepmng thy own
body secure ; forall thy strength thou art turning a rogue * {1963} ;
*I have now-well learned the nature of God: . . . people know
thee for a thief and vicious wretch. ., . Many found thee false n
days gone by; this has been my experience too; Tukid says,
O hypoctite, thou hast moved me o anger; now ] cannot restrain
my mouth’ {2138). Such abuse of his god, however 1nterprated—
and there are varicus inierpretations-—must be regarded as a dark
frail across the bright path of the noblest bhaliés® as is also the
strange idea of sin 1n abkang 1862 ¢ ‘ Fail noi n thy duty, O Lord

Y The Providential Order, p. 349
% Translated from M W, p. 150,
3F, and M 2948,

4 See further chap. x, sect. 5,
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of Rakhumai; 1t is appomnted to us to sinj it 1s thine to save the
fallen ; our part we have carefully performed; thy share must be
done as 1t will.” That Tukarim had other 1deas about sin our next
section wil} show.

7. Bhakti and the Sense of Sin

How grave an obstruction, in bis great guest, was hig sense of
sin, Tukdrgm has made abundantly clear, a5 we have already seen
on pages 135-137 of chapter 5. Since that section was prepared
for the press there has appeared the eleventh volume of D,
Hastings * monumental Encyclopaedia of Religion and Eihics with
un exposition of the Hind@ teaching on Sin by Dr. A. Berriedale
Keith, Regas Professor of Sansknt and Comparative Philology in
the Umversity of Edinburgh. It must be prononnced mwadequate.
Apart from the statement that ‘the {Gd) docirine of grace n
effect pverthrows the whole rationale of the karma theory, without
substituting for 1t any basis of a moral syslem’, and the mention
of Kabir's 'indignant protest ’ against  sin-destroying ’ ceremonies
that are either non~moral or immoral, there is no recognition of the
depth of meral feeling which characterizes the sense of sm in not
a few bhakti devotees. *The later Hinduism of the Purdnas and
the law digests,” says Prof. Keith, ‘devote their snergies to multi-
plying the number of sins, ceremomnal, social and moral, between
which they make no distinction, but at the same time regard zll
those offences, of whatever degree, as capable of expiation by
drayadchittas, . . . or by the saving grace of a secianan deity
whose favour can be won by acis of pilgrimage or devotion of
purely formal character~-doctrines wholly incompatible with the
development of any deep moral sense of the heinousness of wrong-
doing initself >, ' This imperfect characterization entirely overlooks
the deep-rooted sense of personal sin and of moral need which finds
expressicn in South Indian Saivite saints like Apparswami and
Minikka Vasabar® as well as in our own Vaishnavite Tukarim:
*The Endless is beyond, and between tim and me there are the
lofty mountains of desire and anger; I am not abie to ascend them,
not do I ind any pass.’® ‘I know my faults, but I cannot control
my mmd; O Nirdyana, stand before me to shield me ; prove thou
art truly called a sea of mercy; I speak but I find it hard to act,
¥ am aslave of the senses; 1 serve thee as best as I can, says
Tuks, be not heedless of me, O Narivana’ {1369);  call this
sinful one to thee; do not rake up any memories; root out my
sinful acts® {1503); ‘I know not how to cleanse me of sin, so I
have seized thy feet. . . . Tuki says, if thon dost take a thing in

1 B. R. E., vol. xi. p, 5G2a.

* See Hymns of The Twomil Saivite Saints, Herituge of India Serses,
5. 43+7, 74, 104,

*V.8. MR, S, p 590
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hand, what 1s ympossible? * {2035); * thy title “ Lord of the humble”
is justified 1 the eyes of men , thou hast saved many a humbie,
many a gulty, many a sinful man; Tuki dwells at thy feet;
preserve im, O God!’ (248); ‘my strength was wasted by the
long drag of the senses’ {768); ‘what can I do now to this mind
of mine? In spite of all my prayers it will not stand stilly . ., 1
seeks to drag me down to kell ; , . , it is full of eddies of sensual
pleasure; . . . hopes and projects are full of =mn; they have
rumed me altogether’ (3031); ' I heard thy name, thy established
fame as Sawviour of the Sinful, therefore I hoped on; now I have
found thee pibless; I have lost all hope, says Tuka’ {3036},
* What prayer can I put up? Who will decade that what I say
has found favour? O Store of Grace, I can form po mference
concerning this; most piteons cries have I uttered; no answer
have I heard; up till now, 1 felt sure that some of my service had
been accepted ; Tuka savs, now nothing but the struggle s left me;
I ses no sign of assurance 10 hirn whe stands hand onr hip ™ (3010).
{am a mass of s ;
Thou art all ponty;

¥et thon must take me as T ar
And bear my load for mest

‘ though I made myself ceremoniaily pure, some impurity would
cling to me, . . In every ceremony, errors arise, 8 fruitful causeof
sin’ (2968}

So remaorseless was his introspection that even in ks &7 fans
and in the popularly resulting therefrom he saw ‘the spare of
pride” within, Abhang 1858 in Praser and Mariithe has been
rendered by Dr. Macnicol:

None skiled as I n cralt of subtle speech ;
But, ahes v 0 e

rrrare e s rereree Who ¥nows my 1nward part ?
1 proud became from honour that men paid
To me, and thus my upward growth was stzyed,

Alas ! the way of truth I cannot see,
Held fasi by self 1o dark captivily 2

In a sermon on this abliairg preached at the Golden Jubilee calebra-
tion of the Poona Prirthanid Samij, the Hon'ble Dr. Sir Niriyan
Chandivarkar said: °n this ablasig, Tukirim warns us against
the danger of self or conceit, showing how every moment of our
life we are apt to be victimixed by 1t, . . He says, I started with
the 1dea of conguering myself but in the very process people come
and praise me which 1s apt te swell my head, . ., , They call me
saint, but they do not knew how much of sinfulness there 151n me.
They do not know how I have to struggle with mysell.” *
1 £, M.5,p. 65

z Ihd., p. 76.
3 Subodh Patrika, May 22, 1931,
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In view of the foregomng and of many other proofs of a ‘deep
moral sense’ in Findil bhakfas, Dr. Keith and other scholars need
greatly to revise their estunates if they are nghtly to understand

India’s agelong religions passion,
8. The Quest {or Inward Purity

Inward purity thus becomes a prime necessity in order to achieve
the quest for salvation, ‘I beed not ascetics and preachers of
Har, ther visws are many and diverse; 1 may salute them oat of
courtesy, says Tuki, but what I delight m 1s punty of beart’
(2632) 3 " let this be your renunciation, to expel the sense of self;. .,
what vou need, says Tuks, 15 2 clean heart and & spint at psace’
(2309); * blessed are the pious, for their heart 1s pure ; the samts
worship the visible God, they testify that they have faith therein
they know nothing of rules and prohpbition; their hearts are
filled with devoted love * {894},

How shall this needed purity be found? Mot by ceremonies
nor yet by pilgrimage. " What hast thou done by going to & holy
river 7 Thou bast only outwardly washed thy skin, Tn what way
hias the interior been punfied ? . .. If peace, forgiveness and
sympathy do not come in, why should you take any trouble ?*?
‘Do not give up food; do not hetake yourself to a forest-dwelling
. . . Dedicate everytiung you do to God, and have done with 1t
nothing else is o be taught but thus.”? Not by anything which this
‘helpless smner’ can do will he win the haven of rest: ' We cannot
reach this God by hypoeritical words; He knows the smallest thing
that Leeps you from Him® {2187); *when I look for some means
of eseape, I am caught in such a strait that my intellect and
force are reft away: - . . I am beld as in a cleft by rules and
prokibitions, . . . I am tortured by the desires that pursue me;
now set me free; I am altogether feeble, O God!’ (334). For
Tukiram has full confidence that God can satisfy His child’s
desire : ‘ Tuki says, When God assists, He makes the incomplete
complete’ (2218).

9. Where the Path of Blessing?

How then obtain the divine blessing? It is a great question
and Tukirim has a great answer: ‘Tt is faith (bhava) that procures
the grace of God’ {812); ‘my smgle-minded faith {bh@va) has
put an end to pilgrimage to and fro® {2773); “Tuka says, the
chief thing needed is faith {bhava) ; God comes quickly and stands
where He finds faith’ (3671} ‘it 1s faith (bhdva) that moves us
and is fitly called the means of salvation, . . . If you serve God

1 VlS.ﬁ{-R.S" P 93, 2 Ihid P 97,
29
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without faith (bhdva), says Tuki, how will you become fit for
Him?® (2597); 'says Fukd, without devotion (blakés) and faith
{bhava) everything else1s useless trouble;! *lay reasoning or learning
aside 1n a bundle, for here faith {b/iFve) is the one great criterion 3™
or as tranclated in Fraser and Mariithe: ' Wrap up and put away
your knowledge; here faith 1s what you must trust to ' {558). In
Tukéram's own mnd there appears to be no doubt that bhiva,
tranglated as faithk i all the ahove cases, is the path of blessing.
Bui wher we ask his modern inierpreiers what the word badvn
means they seem: to speak with muffled sound. Sir R. G. Bhandar-
kar defines it as * faith, love, or the pure heart” (V.5.M.R.S., p. 109);
and again he says it has different meanings in different contexts and
it is necessary to examune each case;” 1 the last instance given
above the word meaning simply that heart-religion whereby the
knowledge and vision of God are attained without conscious effort;
nnd he supplies a deeply instructive parallel from the Svetdsvaiora
Upamshad referring to ' those who by tha heart know the Supreme
Spirit whe dwells within '} Without importing mnto the word too
much it wonld certaunly appear to be on one side of it a
rematkahie anticipation of that heart.-trust 1n God’s mercy which
alone brings peace to the troubled conscience. Oni1ts more practical
side, what we may callits ethical aspect, Sir Niriyan Chandivarkar
wel} pomts out that * fhus faith on which Tukirim insists’ has for
its * basia” the ‘three principles of Dan, Daman, Dharma—charity,
gelf . restraint and ssif-reverence. . . . The cultivatzon of these
three virtues constitntes faith and we say with the saint that 1t is
practical for ordinary men to irve the hfe described by Tukarim ?*
1t is, however, with the inward aspect that bhaZiz 18 most concerned,
what Tukirim alludes to when he says: ‘The great precept of
religion is to hear God in the heart® {812).

ro. Change of Heart necessary

Without this personal experience of religion, both purity and
comfort will remain ag strange fo us as sorrow is fo a Gujardti
woman who will readily feign grief and will mourt to order for a
few annas a day.® ° Fortunate, indeed, are those persons in whose
heart dwells forgiveness, . . . who both internally and externally
are pure like the Gangd and whose heart is tender”’” The great
problem resolves itself therefore into one of change of heart,

I VEM.R.S,p. 95,

2 Translated from M.1W., p. 223,

3 M.W., p. 187. .

4 Translated from Tbed, pp. 1875

5 Sir N. G, Chandavarkar's Speeches pp. 577-0.

§ M W, p 2489,

? R. G, Bhandarkar's tr. of abhastg number 5383 m TukErdm Thtya's
edihor, V.5, H.R.8, p. 97,
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"as many abhangs guoted above have already shown. * Whether 1
am indead God’s child, truly acceptad by Elim, how am I o know ?
How shall 1 know of a surety that my heart 1s purer, my mund less
tamnted with anger 7 For if love be not i my heart how hag
my h