nyads

Splrltual Awakenlng
in Gandhi
and other Indian Saints

R. D. Ranade

BREUEY "0 "dH = SJUIES uRIpu] JIUF0 puR Iypuesg ul Buluayemy e

Foreward By Arun (andhi



SPIRITUAL AWAKENING IN

SPIRITUAL AWAKENING

IN
GANDHI AND OTHER INDIAN SAINTS

By
R.D. Ranade

foreword by
Arun Gandhi

SARVA SEVA SANGH PRAKASHAN
RAJGHAT, VARANASI-221001 (U. P)
(INDIA)



SPIRITUAL AWAKENING IN

Li hfj povy vosdr uax bu
xkal kh,. My bf. Mu
s\

id
VK - M j kN8

®dd
v kxdd kh

ey % kB#H ;s

SPIRITUAL AWAKENINGIN
GANDHI AND OTHER
INDIAN SAINTS

By
R. D. Ranade

Foreword By
Arun Gandhi

Edition: Second
Copies: 1000
September, 2003

Published By
Sarva Seva Sangh Prakashan
Rajghat, Varanasi-221 001

Printed at
Mahavir Press
Bhelupur, Varanasi-221 010

Price: Rs. 60.00



GANDHI AND OTHER INDIAN SAINTS 5

PUBLISHER'SNOTE

Prof. R. D. Ranade, Emeritus Professor of Philosophy, Allahabad
University delivered aseriesof lectureson spiritual Lifein Mahatma
Gandhi and Hindi Saintsin 1947 at Gujarat Vidya Sabhaand later at
other places. Sri M. N. Deshpandeand Sri M. B. La havebeenkind
enough to compile and present an edited version of theselectures.
Wearegrateful to them for thishelp.

Thisbook —*“ Spiritua Awakening in Gandhi and other Indian Saints’
— providescertainingghtsinto MahamaGandhi’sspiritud lifewhich
have not been depicted before by any writer inthisform. It deserves
to beread widely amongst earnest seekersof truth and preserved for
posterity. Wefeel great pleasurein publishing these soul-inspiring
lecturesintheform of thisunique book.

A scintillating foreward by Sri Arun Gandhi, grandson of the Ma-
hatma, haswrought new vigour intothishalf century old classic. Init
hesays, “if thisbook takesus closer to replacing the Law of Force
with the Law of Love Prof. Ranade will have performed agreat ser-
viceto humanity.”

Weareequdly greateful tohisson, Sri. Tushar A. Gandhi for givingus
for thecover of thisbook ahighly artistic multi-religioussymbol drawn
by him blending the symbolsof al mgor reigionsof theworld. Itisa
graphic summing up of what theMahatmastood for dl hislife.

Raghat, Varanasi-221 001
Date. 30.07.2003
—Avinash Chandra
Sanyojak
Sarva Seva Sangh-Prakashan
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FOREWORD TOTHE SECOND EDITION

As | write this foreword the people in the United States of America
are awaiting President Bush's statement announcing the conclusion of
the battle with Iraq but not the war. It may be the war will never end
and that once more the United States will realize that violence is not
awaysthe best way to resolve conflicts. The result of thisaction and
the lessons to be learned may take many months to realize.

For the present, thereisasense of jubilation among those who supported
the war because Saddam Hussein, seen as the personification of evil,
has finally been eliminated and we are told the world is now a safer
placeto livein. What is remarkable is the depths to which humanity
alowsitself to be exploited generation after generation. Theonelogica
question that we need to ask and answer honestly is one that we keep
pushing under the rug. The question is: which of the two is a greater
threat to humanity — Saddam Hussain or the culture of violence?

We are told and we accept this explanation meekly that the Saddams
and the Hitlers of theworld are born evil and when they are eliminated
the world becomes safer. In societies all over the world we have
adopted the same system to deal with criminals. Lock them up or
eliminate them and crime will be reduced. For generations we have
been doing that but see very little impact on crime anywhere.

Why is it that we blindly accept a system of dealing with conflicts
that we know does not work and when it does it is just temporary?
I's it because we do not want to accept reality that true civilization
of society means a radical transformation in our thinking, our
behavior and our attitudes?

Theworld successfully eliminated Hitler but was not ableto eliminate
the hate and prejudices that he represented. Now the world has
successfully eliminated Saddam Hussain but the inhumanity that he
represented will live on because we have attacked the symptom and
not the maladly.

The aternative to the culture of violence is, obviously, the culture of
nonviolence but before we baulk at the idea let us try to understand
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what “nonviolence” means. A few weeks ago an American publisher
sent me an out-of-print copy of “Mahatma Gandhi’s Ideas’ by the
Rev. C. F. Andrews* which, like Prof. Ranade’s book, is one that must
be read widely for a better understanding of ahimsa or nonviolence.

Thereisalong and poignant letter by Count Leo Tolstoy, the Russian
philosopher, to my grandfather, Mohandas K. Gandhi, in which Tol stoy
confesses the urgent need to spread the wisdom of “passive
resistance”'to save the world from certain disaster. Tolstoy laments
that he is on his death bed and expressed the hope that Gandhiji who
was then embarking on a vibrant political life would still be able to
make the world understand and accept ahimsa or nonviolence.

To both Gandhiji and Tolstoy ahimsa represented “nothing else
than the teaching of love uncorrupted by false interpretations.”
They had both concluded that the “ Philosophy of Nonviolence” is,
quite simply, the “Philosophy of Love.”

Itisonly through love that we can bring about a* union of human souls’
and create a climate and rel ationshi ps between people where conflict
would be reduced, if not eliminated altogether. | know, some of you
will ask: How can anyone love people like Hitler and Saddam? We
should not love what they do but we must respect them as human
beings. Therefore, we ought not to attack the human being but analyze
and resolve the issues that make people do bad things so that others
are not forced into similar actions.

Intheletter under review Tolstoy’s arguments echo what Gandhiji also
has said that we humans have abandoned the Law of Love because it
evokesin usthe positive feelings and attitudes of compassion, respect,
understanding and commitment.

Such positiveness in a materialistic society is anathema. The only
way we can protect our greedy acquisitions is by the “Law of
Force.” Itisthispervasive attitude that compels us to build weapons
of mass destruction and create power-crazy despots dreaming of
dominating the world.

*Mahatma Gandhi’s ideas by Rev. CF Andrews, pub: George Allen and Unwin Ltd,
London. Page 195-196
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Tolstoy arguesit isbecause we need to justify the all-pervasive Culture
of Violencethat we deliberately corrupted the Divine Law of Loveand
replaced it with the Law of Force. This corruption of the Divine Law
has taken place in every Faith tradition and, therefore, we find it
necessary to discuss and debate theories of “ Just Wars’ and “ necessary
violence” so that we can justify the pursuit of a life style that by no
stretch of anyone’simagination can be regarded as civilized.

Tolstoy goes on to say: “...as soon as violence is permitted, in which
ever caseit may be, theinsufficiency of thelaw of loveisacknowledged,
and by thisthe very law of loveisdenied.”

If thereis Truth in what Gandhiji and Tolstoy said then humanity is at
the crossroads — to turn right would mean accepting the Law of Love
and proceeding to work towards creating a compassionate and
committed world or we could choose to continue the leftward course
and consolidate the Culture of Violence and the brutal life-style that
never ceases to amaze Uus.

It is against this background that we must read Prof. Ranade's book
that dealswith Gandhiji’sspirituality. Therecanbeno doubt inanyone's
mind that religion, spirituality and God impacted Gandhiji in a very
substantial way from hischildhood. Hischanting of the name of Rama
to overcome hisfearsand hismother’sdevotion to prayer and penance
wereall early childhood experiencesthat left their mark on hispsyche.
But | would like to suggest that Gandhiji’s determination to pursuetruth
with all honesty led him from one level to the next even in matters of
faith.

Quite early in his adult life Gandhiji became aware of the gulf that
divided the practice and the precept of Hinduism. Later he discovered
that misinterpretation and misunderstanding of religion wasauniversa
malady. To perpetuate control over believersthe practice of expensive
and often meaningless ritual swas encouraged. And this soon became
the norm. When Gandhiji realized that this was yet another way of
perpetuating the culture of violence he took the next step upwards and
said that lifeisan experiment and that Truth is God.

To fight and kill in the name of God is the worst form of evil
according to Gandhiji, who was convinced that God is the epitome
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of compassion, love, respect and understanding. Gandhiji believed
that we human beings have divided the image of God because we
want God to relate to the fragment of Truth that we hold precious.
To bring back some semblance of sanity in people's understanding
of religion Gandhiji advocated a friendly study of all the scriptures
as the sacred duty of every individual. Scholars, he said, have
often made critical studies of religions, but not many, perhaps not
any, have made a “friendly” study.

Gandhiji himself made afriendly study and concluded that no religion
couldtruly claimto“possess’ the Truth but that all thereligionsin their
ownway are"“pursuing” the Truth. The difference between possessing
and pursuing makes aworld of difference in people’s attitudes. Those
who believe they possess the Truth become arrogant and competitive
leading to misunderstandings and conflicts while those who pursue the
Truth, honestly and diligently, areimbued with humility, understanding
and acceptance that others also have a bit of the Truth and that one
could cometo abetter understanding and appreciation of one'sreligion
by incorporating within it the fragments of truth from the others.

This philosophy of pursuit of truth led Gandhiji to concludethat ahimsa
can only beinterpreted as “love” and not as “nonviolence.” Those of
us who have interpreted ahimsa as nonviolence have, in fact, a great
disservice and have hindered its universal acceptance. No form of
“absolutism” can be acceptabl e without opening oneself to the charge
of hypaocrisy. Thereismuch violence in nonviolence and nonviolence
inviolence, Gandhiji said, and therefore one needsto arrive at adeeper
understanding of violenceto appreciate nonviolence.

If there is hesitation among many around the world to accept the
philosophy of nonviolence it is because there is a lack of proper
understanding of both violence and nonviolence. Most people labor
under theillusion that nonviolenceissimply the opposite of violence so
that if one does not practice physical violence one can legitimately
claimtobenonviolent. Thisisnot trueat all becausedl of usknowingly
and unknowingly practice passive, or non-physical, violenceall thetime
in thousands of different ways. Unless we understand this and
acknowl edge the violence within us we cannot become the change we
wish to see in the world.
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Ultimately, I am convinced it is this perspective of religion and
interpretation of ahimsa that led Gandhiji to believe that the best
form of prayer was serving the distressed and the greatest spiritual
attainment was putting the “ Law of Love” into practice in everyday
life.

Thisbook will certainly add to scholarship and better understanding of
Gandhian thought but we must also be conscious of the danger of
“paralysesof analysis’ asDr. Martin Luther King, Jr. said. If thisbook
takes us closer to replacing the Law of Force with the Law of Love
Prof. Ranade will have performed a great service to humanity.

| cannot claim to have had the honor of meeting Prof. Ranade but just
reading his book was awesome but when asked to write a foreword |
was dumbstruck because, for me thisis the greatest irony of life. A
high school graduate writing aforeword for a book written by such a
venerableintellectual giant!! | submit my humblethoughtswith utmost
humility.

—Arun Gandhi

Founder and President

M.K. Gandhi Institute for Nonviolene
650 East Parkway South
Memphis TN 38104, USA
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INTRODUCTIONTO THE SECOND EDITION

A Rare Book

We are happy to place in the hands of Gandhi lovers this rare half-
century old book on the Mahatma by a distinguished philosopher and
mystic, Professor R.D. Ranade. It isone of those unique books, if not
the only one, that brings out the mysticin Gandhi and portrayshim asa
man of God. These were traits for which he was universally known
and respected during hislifetime. After hisdeathin 1948, heisknown
moreasa“ spiritual activist”, apacifist politician and so on. Inthevast
literature that poured out for two yearsto mark his50" death anniversary,
thereis hardly ever any mention of God.

Thetragedy of Gandhi isnot that hewaskilled by the bullet of aHindu
zea ot but that theworld hasforgotten hislast words, ‘ Hey Ram’ (God),
as he lay dying. The scene was a prayer meeting in an open ground
where he had only afew minutes beforejoined the assembled crowd in
recitationsfromthe Bible, Gitaof the Hindusand Muslim Quran. This
was the standard Gandhian prayer meeting popular throughout the
country among hisfollowers, always held to the accompani ment of the
spinning whedl which, inacuriousway, symbolized Gandhi’s unshakable
faithin God, and was part of the essentially integrated process of spiritua
self-realization and self-reliance.

The classic tragedy of Gandhi is that the world remembers him as a
man of peace and non-violence but not as aman of God, like Christ in
whosefootstepshetried towalk all hislife. He never tired of repeating
that he was not unarmed in his struggle against injustice. He was
armed with a weapon “mightier than the atomic bomb”, his “soul -
force” which he invoked by constant (inner) chanting of Ramanama
(name of God). This chant went on silently within him with every
breath. Hissole objectivein lifewasto see God “faceto face” and the
non-violent struggle for freedom was merely ameansto that end. Like
Mother Teresa he saw in the “daridranarayan”, the poorest of the
poor, God, whose service was the sole purpose of hislife.

Thisbook, titled “ Spiritua awakeningin Gandhi and other Indian Saints’,
consists of lectures delivered by Prof. R.D. Ranade, a former vice-
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chancellor of Allahabad University, less than a year before Gandhi’s
death on January 30, 1948. It places him in the company of Indian
saintswhere he was seen to truly belong in those days, asa Mahatma
- aman of God. Wefeel we oweit to posterity to make thisbook a part
of the limited Gandhian literature now available so that the divine
message of "Ramanama’ of which Gandhi was an embodiment is not
lost.

The 200-page book brings out how, like Christ and other saints and
prophets, Gandhi and God cannot be separated. To talk of Gandhi without
talking of God in the same breath misses the essence of Gandhi. Inour
view, in these lectures, Prof. Ranade has penetrated deeper into the
soul of Gandhi than any writer we know. Prof. Ranade’s lectures
were brought out in book form with a print order of 500 copiesin 1957
and were never reprinted. The book isthus extinct, not known even to
most of Prof. Ranade’s disciples and admirers.

The strength of the book liesin itsability to recreate the spiritual ethos
that pervaded Indiaover the centuries and produced some of the greatest
saints of humanity among whom Gandhi was perhaps the last. (That
ethos has all but disappeared since Indian independence in 1947). It
shows how Gandhi shared with his saintly predecessors (like Tulsi,
Mirabai and Kabir) their inspirations, aspirations and mystic experiences
whichwerethe‘guiding light of hisunique and successful non-violent
battle for freedom.

Thefirst part of thisbook has been devoted to the conception of spiritual
life in Mahatma Gandhi under the three consecutive heads: (1) The
Charkha and its seven historical conceptions, (2) The philosophical
and spiritual influences on the life of Gandhi, and (3) the different
stages of the devel opment of spiritual lifein Gandhi. Accordingto Prof.
Ranade this last part may, in fact, be regarded as the spiritual
autobiography of Gandhi, supplementing hisown early autobiography, “
My Experimentswith Truth”, containing asit does hisvery own words
on the subject.

Thisisfollowed by acrisp and equally penetrating study of the spiritual
experiences of the great mystics of past centuries who influenced
Gandhi. The book isthus an attempt to trace the common thread of one
spiritual experience of God running through human history.
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Littleknowntoday, the pivotal roleof the* Charkha (the spinning wheel)
in Gandhi’slifeand philosophy, asalsoin Kabir's, isbeautifully surveyed
right from its ancient roots, with God the master spinner whirling the
wheel of Time and weaving the web of the universe. The ‘ Charkha
which formed the center-piece of the banner under which Indiafought
for freedom is shown by the author as the symbol of creation in all
great religions.

In oneword thisisabook about Gandhi’sunshakeable‘FAITH’ in God
without which, he repeatedly said, he was a cipher. And Faith is the
fountain of love.

—M.B. Lal

D-30PressEnclave,
Saket, New Delhi-110017.
Email: saroj_lal@yahoo.com
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ABOUT THEAUTHOR

Dr. R.D. Ranade the author of this
book: was born on 3 July 1886 at
Jamkhindi in Bijapur District of
Karnataka.

Prof. Ranade’s first monumental
work - The constructive survey of
Upanishadic Philosophy was
published in 1926. It instantly
brought himinternational fameand
in 1927 he was invited to join the
Allahabad University (then known
asthe Oxford of India) by the then
Vice Chancellor Dr. Ganga Nath
Jha. Later he became Dean of the faculty of Arts and then Vice
Chancellor. After hisretirement from theAllahabad University in 1946
he lived at Nimbal and passed away on 6th June 1957.

Prof. Ranade was equally steeped in ancient western thought. His
comprehension of Greek philosophy was based on first-hand
understanding of the source. He studied Greek language including its
script thoroughly and could quote passages from original Greek. His
long essay, “Greek and Sanskrit; A comparative study”, provides
guidelinesin comparativelinguistics.

Thelifeof Dr. Ranade was God-centered, God-inspired, God-possessed
and God-intoxicated. Hismeditation continued uninterruptedly till the
end. And hewassoaked in BlissDivine. HewasaMystic - philosopher.
“Spiritual life,” he said, “was the beginning of my career and let me
hope, it will beitsculmination aswell.”

“A mystic”, according to Ranade may be a philosopher but is not
necessarily so. Hismystic experienceissufficient for hisown elevation
into divinity; but if he philosophizes, hemay rai sethinking humanity into
akingdom of Ends’.

His books include ‘ Constructive Survey of Upnishadic Philosophy’
(1927) described by the German savant, Prof. Garbeas* A monumentum
aere perennius (apermanent monument). Thiswasfollowed by ‘ History
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of Indian Philosophy: The Crestive Period (jointly with Belvakar) which
begins with early Indian speculation to the advent of Buddhism. His
Basu Mallik lecturesin Calcuttauniversity on ‘ Vedant: The culmination
of Indian thought’ was published posthumously in 1970. Hiswork the
Conception of Spiritua lifein MahatmaGandhi and Hindi saints(1956)
is one of the greatest masterpieces among other works on Mahatma
Gandhi, Hisvoluminousbook Mysticismin Maharashtra (1933) isbased
on the works of medieval saintsin Maharashtra such as, Jananesvera,
Tukaram, Ramdas, Eknath and others. Thiswasfollowed by 1. Pathway
to God in Hindi Literature in two parts (1954), 2. Bhagvad-Gitaas a
philosophy of God realization and 3. Pathway to God in Kannad literatu
(1960). All these volumes constitute what may be called a spiritual
encyclopedia of the wisdom of Indian seers.

Whilestill at school at Jamkhindi, he camein contact with Sri Bhausaheb
Mahargj, the great saint of Umadi who blessed him with Divine Name
(1901) and thus sowed the seed of his later spiritual greatness. He
pursued his spiritual sadhana also along with his studies as a result of
which he had wonderful spiritual experienceseveninthose early days.
A great urge ‘to find intellectual justification for these spiritual
experiences’ prompted him to study philosophy both Eastern and
Western. Heworked asaprofessor of philosophy in Ferguson College,
Pune (1914) and Willingdon College, Sangli for ten years. He was
twice avictim of protracted illness of adangeroustype from which he
could get cure only through the all-abounding grace of his Sadguru
(Master).

The year 1918 brought domestic calamities to Prof. Ranade, which
resulted inintensifying hisdevotion and Sadhana. A dresmvision (1922)
directed him to Nimbal asmall Railway station between Sholapur and
Bijapur where he built asmall housewith theintention of settling down.
It has now assumed the form of a small Ashram and has become a
place of pilgrimage.

—M .N. Deshpande

D-25 PressEnclave,
Saket, New Delhi-110017.
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QUOTESFROM GANDHI

| saw no form. | have never tried for it. | have always believed God to
be without form. But what | did hear was like a Voice from afar and
yet quite near. It was as unmistakabl e as some human voice, definitely
speaking to me, and irresistible. | was not dreaming at thetime| heard
the voice. The hearing of the voice was preceded by aterrific struggle
within me. Suddenly the Voice came upon me. | listened, made certain
it was the Voice and struggle ceased. | was calm...... joy came over
me. This was between 11 and 12 mid-night.” (Harijan, (8-7-33).

*

God whispered into my ears, “Nothing great could be achieved unless
one cares for the smallest thing. God hangs the greatest weight upon
the smallest pegs.”

| occasionally get faint glimpses of Truth.

*

With God as my supreme and sole Counselor, | felt that | must takethe
decision without any adviser.

*

He has never forsaken me even in my darkest hour. He has saved me
often against myself and left me not a vestige of independence. The
greater the surrender to Him, the greater has been my joy. (Harijan, 6-
5-33).

*
God could befound only through love, not earthly but divine. That love
waslived by Mirabai. (Harijan, 23.11.47).

*
| believe in the perfectibility of human nature. Jesus came as near to
perfection as possible.

*

| have learnt from Prophet Mohammad that only he can fast who has
inexhaustiblefaithin God.
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*

Ramanama M editation (repetition of God's name) must proceed from
the heart and not from lips. Gandhiji tells us that the effect of such a
repetition of God’s name would soon be apparent. Pain would cease;
mental and physical ailmentswould vanish. The nameisacurefor all
diseases.

*

But who am 1?1 have no strength save what God gives me. | have no
authority over my countrymen save the purely moral. If heholdsmeas
a pure instrument for the spread of non-violence in the place of the
awful violence now ruling the earth, my weapon is mute prayer. (Non-
Violence in Peace and War, page 250-251).

*

I have but shadowed forth my intense longing to lose myself in the
Eternal and become merely alump of clay in the potter’s Divine hands,
so that my service may become more certain, uninterrupted by the
baser self in me. (Young India, 17. 11. 21)..

*

I must go with God as my only guide. He is a jealous Lord. He will
alow no one to share His authority. One has, therefore, to appear
before Him in al one’'s weakness, empty-handed and in aspirit of full
surrender, and then He enables you to stand before the whole world
and protects you from harm. (Young India, 3-9-31).

*

| am astranger to Yogic practices. The practice | follow isapracticel
learnt in my childhood from my nurse. | was afraid of ghosts. She used
to say to me* Repeat Ramanama,” What | learnt in my childhood has
become a huge thing in my mental firmament. (Harijan, 5.12.36).

*
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AUTHOR'SPREFACE

I am much beholden to my late respected friend, the Hon' ble Shri.
G.V. Mavlankar, President of the Gujarat Vidya Sabha, and my friend
and former student Shri. Rasiklal Parikh, Director of the B.J. Institute,
for having given me an opportunity of placing before the public my
ideas on the Spiritual Realization in Mahatma Gandhi and Hindi saints.
When in responseto theinvitation of the Institute | gave three lectures
on (1) “The Spiritual Task before New India’, and (2) “How all humanity
could be made one”, in the first week of August 1947, at Ahmedabad,
| had promised that | would later devel op these ideas by incorporating
theminafuller treatment. As Ahmedabad was the principal center of
the life-work of Mahatma Gandhi, | thought there could be no better
way of developing the subject than by first giving an account of the
conception of the spiritual lifein Mahatma Gandhi, who wasaluminary
of thefirst magnitude, not merely for Ahmedabad, but for the whol e of
Indiaand theworld, the one aim of whoselifewasto bring all humanity
together under a banner, which we might style ‘one God, one World,
oneReligion.’

2. Accordingly, the first part of this book has been devoted to the
conception of spiritual life in Mahatma Gandhi under the three
consecutive heads: (1) The Charkhdand its seven historical conceptions,
(2) The philosophical and spiritual influence on the life of Mahatma
Gandhi, and (3) thedifferent stages of the development of spiritua life
in Mahatma Gandhi. This last part may, in fact, be regarded as the
spiritual autobiography of Mahatma Gandhi, supplementing his own
early autobiography, “ My Experiments with Truth”, containing as it
does his very own words on the subject.

3. Itiswell known what passion Mahatma Gandhi had for Hindi saints
and Hindi literature. | had already given someideaof Hindi Mysticism
in my threelecturesat Ahmedabad in 1947. An opportunity camelater
on for mein March 1952 at Delhi, to develop this subject into afull—
blown treatment of the teachings of Hindi saints under the heading the
Origin, the Growth and the Culmination of their spiritual experience.
Thefirst two of theselectureswere delivered at the Constitution Club,



20 SPIRITUAL AWAKENING IN

New Delhi, under the presidentship respectively of Mr. Chandrashekhar
Ayyar, Justice of the Supreme Court at New Delhi, and the Hon' ble
Mr. R.R Diwakar, then Minister for Broadcasting and Information in
the Government of India; and the last at the Rashtrapati — Bhavan
under the auspices of Dr. Rgjendra Prasad, President of the Union.

4. Thethird part of thisbook is devoted to the devel opment of mystical
experience in Kabir, the Apostle of spiritual unity, not merely among
members of al religious communities of the world. Had Kabir lived
today, he would have been the first person to preach such a gospel of
universal spiritual unity. An opportunity was provided for the present
writer in 1950 to give a discourse on Kabir at Allahabad on the First
Kabir Jayanti Day initiated by the All India Radio. It is due to their
courtesy that the article first appeared in the Leader and now in the
present work. It may thus be seen that the common thread running
through thework istheideaof one common spiritual experiencerunning
throughout the whole of humanity. We have begun with Mahatma
Gandhi, proceeded with the Hindi saints and ended with Kabir.

5. Inthe preparation of the first chapter of thisbook, | have received
immense help from Shri M. H Nagapurkar, Pune, who dived deeply
into Gandhian Literature for supplying me with facts of variouskinds.
| am also indebted to Shri M. P. Anklikar, Bar-at-Law and Mr. G. G.
Karkhanis, B.A; Congressveteran, and President of the Harijan Sevaka
Sangha, Karnatak Pradesh, who helped me in various ways in the
preparation of the first chapter. Asregards the Delhi lectures, which
are embodied in chapters two, three and four; I am much indebted to
Shri. R. R Diwakar and Mr. S. N. Deshpande, M.A., B.Sc., who took
al thetroublefor arranging them. | am a so deeply indebted to Prof. R.
B. Athavale, M.A. and Shri Gururao Deshpande of the Radio
Department, Dharwar, for having illustrated my lectures at Ahmedabad
and New Delhi respectively by their beautiful songs. | am exceedingly
indebted to Shri. D. P Shintre, stenographer, for taking down the entire
Gandhi chapter in shorthand, aswell asalong with Shri B. R. Kulkarni,
M. A., my former student and now Lecturer in the R. P. D. College,
Belgaum, for reducing to shorthand all the three Delhi lecturesrecorded
on the wire recorder and preparing a typed copy thereof, - a work of
great labour and intelligence. | am indebted to Prof. K. V.
Gajendragadkar, formerly Principal, H. P. T. College, Nasik and now
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Professor of Philosophy of the Janata College, Dharwar, aswell asmy
young friend Mr. Prahlad Hanamant Kulkarni, M. A., & Mr. S. A.
aias Muchukund Paripatyadar, M. A., for preparing the indices. |
must thank my friend and former student Shri. P. V. Pathak, M. A. for
going through the proofs. Finaly, | have to thank very heartily Shri
Rameshwarnath Zutsi, Editor, L eader, Allahabad, for publishing some
of these lectures from time to time about a couple of years ago in the
Sunday issues of the Leader.

Nimbal, (S.R.)
7" June 1956 —R. D. Ranade
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PUBLISHER'SNOTE ON THE FIRST
EDITION

Under theterms of the donation made by Shri Chimanlal Popatlal Shahin 1946
in the name of hisfather Shah Popatlal Hemchand it was decided to organize
series of lectures on the subject of Atman-Parmatman under the auspices of
the B.J, Institute of Learning and Research of the Gujarat Vidya Sabha,
Ahmedabad. It was al so decided to name the series“ Shah Popatlal Hemchand
AdhyatmaVyakhyanmald'.

Theinauguration of the serieswas made by the well-known philosopher Prof.
R.D. Ranade, Emeritus Professor of Philosophy, Allahabad University. He
delivered on the 6", 7th and 8" of August, 1947, acourse of three lectureson
Spiritual Lifein MahatmaGandhi and Hindi Saints under the presidentship of
thelate Hon' ble Shri. Ganesh Vasudev Mavalankar, the then President of the
Gujarat Vidya Sabha. Prof. Ranade has been good enough not only to deliver
the lectures but also to supply usthetexts of hislecturesin an enlarged form.
Hehas also given usto includein thisvolume, the texts of hislectures on the
same subject delivered at other places. We are grateful to him for thiskindness.

Our feeling of pleasurein publishing theselecturesis mixed with sorrow at the
fact that Shri. Dadasaheb Mavalankar, who took such a keen interest in the
advancement of higher learning and thought in Gujarat isnot aliveto seethis
publication, which he so much wanted to do.

19th September, 1956 —Rasiklal C.Parikh
Post Box No. 23, Bhadra Director
B.J.Ingtitute of Learning & Research

Gujrat Vidya Sabha

Ahmedabad-1



GANDHI AND OTHER INDIAN SAINTS 23

Chapter
1.

CONTENTS
Subject Page

The Conception of Spiritual Lifein Mahatma
Gandhi:

A. The Charkh& and Seven Historical Conceptions

of the Wheel

The Wheel in Islam, Buddhism and Kabir
Influence of Janism, Vallabhism and Devotionalism
. Influence of Christianity and Islam on Gandhi
Mahatma Gandhi’s Spiritual Autobiography

Dark Night of the Soul

. Spiritual Experience

Sources of Chapter 1

The Genesisof Spiritual Realisationin Hindi Saints:
Spiritual Realisationin Hindi Saints’

Sources of Chapter 2

The Growth of Spiritual Realisation in Hindi Saints
Sources of Chapter 3

The Culmination of Spiritual Realisationin Hindi
Saints

Sources of Chapter 4

The Spiritual Autobiography of Kahir
Kabir’s Spiritual Development
Characteristics of Sadguru

Asin Upanishads

The Methodology of Meditation

The Aspirant Path

The Dark Night of the Soul

TheBeginning of Realisation

Growth of Spiritual Experience

When the River Engulfsthe Ocean
Realisation: Its Moral Effects

Influence of Sufism and Vedanta on Kabir
God-Intoxication

Equanimity through God-possession
Vedantic I nfluence on Kabir

Kabir as Messiah or a Liberator

Parivara Mukti

Sources of Chapter 5

OMMOUO®



24

SPIRITUAL AWAKENING IN

SPIRITUAL AWAKENING
IN GANDHI AND OTHER
INDIAN SAINTS



26 SPIRITUAL AWAKENING IN

The Essence of Gandhi

“1 lay claim to nothing exclusively divineinme. | do
not claim prophetship. | count no sacrifice too great
for the sake of seeing God faceto face. Thewhole of
my activity whether it may becalled socia, political,
humanitarian or ethical isdirected to that end”

—Gandhi in Young India, 11-9-24.

“1 have not been able to see any difference between
the Sermon on the Mount and the Bhagavad Gita.
Today, supposing | wasdeprived of the Gitaand forgot
all itscontents but had acopy of the Sermon, | should
derivethe samejoy fromit as| do from the Gita”’

— Gandhi in “Young India’ Dec. 22, 1927
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[‘One God, One World, One Religion’]

Chapter 1

Conception of Spiritual lifein Mahatma Gandhi
A

THE CHARKHA AND SEVEN HISTORICAL CONCEPTIONS
OF THEWHEEL

When the B. J. Ingtitute of Learning and Research of Gujarat Vidya
Sabha, Ahmedabad, extended itsinvitation to meto deliver afew lectures
at their Ingtitute, | gladly accepted the invitation. It was the first week
of August 1947, which was a very eventful week in the history of
India. The whole nation was eagerly awaiting the arrival of the Day of
Independence on the 15th of August 1947.

The Subjects chosen by me for the two lectures were the “ Spiritual
Task beforeNew India’ and an anal ogous subject on“How all Humanity
could be made One”. | promised to add to the material in my delivered
lectures and that is the reason why the present work is before the
publictoday. | was continuing my studies of theHindi Saintsat Allahabad
and | thought | might give some comparative information about the
Hindi Saintsinthe said |ectures and consequently the two songswhich
were sung in the hall of the Institute were jhini, jhini, bini, chadariya,
on the first day and Harino mérag che Udrano on the second.

The present writer was not satisfied with thetitle which occupied such
great attention of the world afew years ago, namely,  One World' and
wanted to supplement Wendel Wilkie's title by extending it to ‘One
God, OneWorld, OneReéligion’. These and other lectures el sewhere
towhich the present writer had directed hisattention wereall in pursuit
of theidea hewasintellectually seeking to achieve. The present writer
had intended long to make a pilgrimage to Ahmedabad as the
Headquarters of the life of Mahatma Gandhi and he thought that the
present was a very good opportunity for giving some information as
regards the contribution of Mahatma Gandhi to Indian thought and
culture. As hewas proceeding to Ahmedabad from Bombay, he passed
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The fundamental position occupied in Gandhi’s spiritual
teachings, of course, belongsto the Charkha.

by the pandal of the great exhibition that was going to be held at Bombay
and opened by Dr. Rajendra Prasad in a few days' time. At the head
of the Mandap (pavilion) he saw a Chakra (Wheel) of powerful
luminosity, with radii of whirling and variegated col ours, which wasthe
representational symbol of Ashoka Chakra which the Indian nation
had chosen as its supreme national symbol. When | went back in
imagination as to how Ashoka had displayed his great Chakra at
Saranath, | recalled to my mind how it was merely apictoria replicaof
the great Dharma Chakra of Lord Buddha. What this Dharma Chakra
isandwhat areitsimplicationswill be seen alittlelater in the course of
the present chapter. One can very well understand the 24 spokesin the
wheel, but nobody hasyet attempted an explanation of the 32 spokesin
the wheel at the head of the four lions at the top of the Sarnath Pillar
whose fragments have been preserved today.

In any case he thought that the vision of the Chakra which the present
writer regarded as merely an outward representation of thegreat mystical
Chakra, wasagood omen for hisvisit to Ahmedabad and he, therefore,
decided to devel op thisideaof the Chakra with itsbasein the teachings
of Mahatma Gandhi with parallel and supernumerary additions from
other practices and scriptures so asto show how all of them are merely
ectypes of the Great Mystical Wheel.

My ideais to give in a nutshell the spiritual teachings of Mahatma
Gandhi and hisachievementsinthat direction. Thefundamental position
occupied in the spiritual teachings, of course, belongsto the Charakhd,
(spinning wheel) which was the one aim of his life to preach and
practise. Mahatma Gandhi built an ethics and his spiritual doctrine on
this edifice which will be our endeavour to describe in the present
chapter. Accordingly, the present chapter will be divided under three
sections. The first section will be devoted to seven conceptions of the
wheel, fundamental among which isMahatma Gandhi’ s conception of
the wheel which, he tells us, he had derived from the Bhagavad Gita.
Thiswe shall call the sacrificial wheel of the Bhagavad Gita.

Mahatma Gandhi also tells usthat he had derived some very important
notionsfrom an |dlamic description of thewhed from ajurist philosopher
of Egypt of the tenth century upon which there existed an excellent
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The Celestial Wheel of 1slam and the Cosmic wheel of the
Upanishads are conceptions of the divine wheel of heaven.

commentary written about 250 yearsago. Thiswe shall call the Celegtia
Wheel of Isam. Very analogous and certainly prior to this celestial
wheel of |slam are what the present writer may call the Cosmic wheel
of the Upanishads and the Astronomical Wheel of the Bhégawata, the
Islamic, the Upani shadic and Bhagwata conceptions being all devoted
to a sublime description of the wheel in the heavens.

After these four conceptions of the wheel in the heavens we shall
cometo two other conceptions, namely, the Causal Wheel of Buddhism,
which also must have influenced the teachings of Mahatma Gandhi, as
well as the Yogic Wheel of Kabir, which is aimost a pattern of the
Gandhian Wheedl and which was awheel in reality because Kabir was
himself a spinner and a weaver. Finally, we shall see how these six
wheelsare merely replicas of the great Mystical Wheel whichisat the
back of them and which givesreality to them all astheidea of the Good
inthevariousideasin Plato.

Section two of the present chapter will be devoted to the philosophical
influences that Gujarat exercised on Mahatma Gandhi’s mind in his
early career. Irrespective of the fact that almost every system of
philosophy is represented in Gujarat, of which particularly three have
been noticeable as having made a deep impression on the mind of
Mahatma Gandhi — the Jain Ideal, Vallabhite Vaishnavism and the
devotionalism of the Bhakti School in Gujarat and elsewhere.

The third section of the present chapter is devoted to the contribution
that Mahatma Gandhi has madeto spiritual life. Inthefirst place, under
this head we shall discuss his Doctrine of God. Secondly, we shall see
what insistence he makes upon certain moral and spiritual virtues; then
weshall trace the stages of the pilgrimage through which, according to
Mahatma Gandhi, one must pass before one reachesthe goal. Fourthly,
we shall discussthe Dark Night of the Soul, both personal and social,
which Mahatma Gandhi himself had to experience, and finally we shall
get afew glimpses of the spiritual realisation which he had attained.

Anyone who will care to read the remaining chapters of this work or
acquaint himself with the framework of the Pathway to God in Hindi
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The development of Mahatma Gandhi’s spiritual mindis
exactly on the lines through which every great seeker of
spiritual realisation has passed

literature, which is being published elsewhere, will see that the
development of Mahatma Gandhi’ s spiritual mind isexactly onthelines
through which every great seeker of spiritual realisation has passed—
the Doctrine of God, the Moral and Spiritual Virtues, the Pilgrimage,
the Dark Night and the Intimations of Self-realisation.

Let us begin by considering the great economico-ethico-spiritual
conception of the Charkhéathat Mahatma Gandhi introduced into Indian
life. It is a great consolation to hear that this idea was suggested to
Mahatmaji by the Bhagavad Gita. He himself tellsus: “ The reader will
be interested in knowing that my belief is largely derived from the
Bhagavad Gita. | do not wish to suggest that the author of the Divine
Song had the spinning wheel inmind. Hemerely laid down afundamental
principle of conduct and applied it to India. | can think of spinning as
thefittest and most acceptable sacrificial body-labour. | cannot imagine
anything nobler or more rational than that”. It must also be said that
two other philosophic symbolsinfluenced himin thisdirection, namely,
the Dharma Chakra of Buddha and the Yogic Chakra of Kabir. In fact,
Gandhiji’'s Charkhd seemsto be atriple formulation of the contribution
which the Git4, Buddhism and Kabir madeto I ndian philosophical and
practical speculation.

We shall seealittlelater how in hisreply to Dr. Rabindranath Tagore,
Mahatmaji quotes ninefull verses beginning with niyatam kuru karma
tvamin Sanskrit from the Bhagavad Gitéain Young Indiaof 13th October,
1921, which according to Mahatma Gandhi constitute the fundamental
platform of the philosophy of the spinning wheel. This passage of nine
verses could be divided into two parts of six and three each. Inthefirst
six we are given the conception of sacrifice and in the next three we
are given the conception of thewheel. Combining the two together, we
might say that these nine verses have suggested to Gandhiji the
conception of the sacrificial wheel. Whether the author of the Bhagavad
Gitahad the spinning wheel in mind, Mahatmaji doubts, but that he had
the wheel in mind, there is no question (evam pravartitam chakram)
Anyway the spinning wheel is to Gandhiji the supreme symbol of
sacrificial action.
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Detachment, therefore, constitutes the supreme
pinnacle of human action, according to Gandhiji.

A littlelater when Gandhiji wrote hisfamousAnéasakti Yoga, atreatise
onthe Bhagavad Git4, he contributed two further pointsto the philosophy
of the Bhagavad Git&, namely, the philosophy of detachment and an
allegorical interpretation of therelationship between Arjunaand Krishna.
In regard to the first it is important to remember that the word
‘detachment’, which Gandhiji employs, isafar better word than non-
attachment. Non-attachment is negative while detachment is positive.
Gandhiji goes on to the length of saying that Ahimsa was an earthly
conception while Anasakti was a heavenly one. Bhakti and Jodnaalso
whirl round about this sun of Anésakti like planets. Detachment,
therefore, constitutes the supreme pinnacle of human action according
to Gandhiji.

Then again when hetellsusthat the Bhagavad Gitaisto beinterpreted
merely in an allegorical fashion, we can call to our mind what he has
al so said about R&mayana and M ahébhérata el sewhere, both of which
he regarded as merely allegorical representations of certain ethical or
spiritual conceptions. He says. The Mahabhérata and Raméayana, the
two booksthat millions of Hindus know and regard astheir guides, are
undoubtedly allegories astheinternal evidence shows. That they most
probably deal with historical figures does not affect my proposition.
Each epic describes the eternal duel that goes on between the forces
of darkness and the forces of light.” Gandhiji does not deny that the
names Arjuna, Krishna, R&ma, Bibhishana are historical names, but
the aim of these epics, he tells us, is peace and not war, as
Anandawardhana once said about Mahébhérata itself, and instead of
interpreting them from the point of view of actual physical warfare, et
usinterpret them from the point of view of theinternal conflict between
the forces of light and the forces of darkness ultimately leading to the
victory of the forces of light. One may or may not agree with this
merely allegorical interpretation of the Mahabhérataand the Ra&mayana.
Still it cannot be gainsaid that the first two points that Gandhiji has
made, namely, his doctrine of sacrificial body labour as the supreme
teaching of the Bhagavad Git4, as well as the doctrine of detachment
as the highest moral virtue, are landmarks in the history of Gita
interpretation.
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All of man’sdesiresarefulfilled when the highest
aim is achieved, namely, the vision of Atman.

It will be necessary to add two or three other pointsto this discussion
of the Bhagavad Gita by Mahatma Gandhi. In the first place, the
sacrificial action, which istaught by the Bhagavad Gitain this passage,
has got certain limitations. One wonders whether the absolutely
Nishkama (selfless) ideal ispreached hereinthe Bhagavad Gita. “Please
the Gods by your actions and Gods will please you.” devan
bhavayatanena te deva bhavayantu vah! Says the Bhagavad Gita. It
also tells us that all our desires will fulfilled (istakAmadhuk) by this
sacrificial action of ours. It isallright to offer our first shareto the Gods
and men and thusto please them and | et us be content with the remnants,
says the Bhagavad Gité. That is avery healthy principle of sacrificial
action. Incidentally it may be said that utchhista (remnant) was aso
regarded as a devata (deity) in the Atharva Veda. One who does not
partake of only the remnants of the sacrifice for himself is merely
feeding on sins, saysthe Bhagavad Gita. Inthat way, if we please God,
we shall have adouble aim simultaneously achieved-plentitudein this
lifeand beatitudein the next. Sacrificia action, according to the Bhagavad
Git4, seemsto beadouble-barrelled guninthe matter of the achievement
of our aim. Onewonderswhat reaction thiswould have on the Anasakti
theory of the Bhagavad Gita. The answer would not be far to seek as
the present writer has pointed out in his ‘Constructive Survey of
Upanishadic Philosophy’. Let usrefer to that famous passage from the
Upanishadsthat tellsus:

aptakdmah sarvakamah nishkédma atmakamah

(All of man’s desires are fulfilled when the highest aim is achieved,
namely, thevision of Atman). Itisonly that which ispurely Nishkama,
everything el seis Nishk@maby sufferance. One may not betoo critical
of the Bhagavad Gitabut one must supplement the eudemonistic doctrine
taught in the above passage of the Bhagavad Gita by the selfless
realisation of the Self taught by the Upanishads. A second point to
whichwe must draw attention in application of Gandhiji’sinterpretation
is the concatenation which the Bhagavad Gité brings about between
the five conceptions (1) the metaphysical, (2) the ethical, (3) the
meteorological, (4) the economic and (5) the biological. This great
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Mahatma Gandhiji's conception of the spinning wheel evoked

great criticism from Dr. Rabindranath Tagorein the year 1921.
concatenation! constitutes the human endeavour to proceed from one
to another relying upon the supreme principle of sacrifice.

Annad bhavanti bhOtani parjanyadanna-sambhavah !
yajoad bhavati parjanyo yajoah karmasamudbhavah !!

karma brahmodabhavam viddhi brahmakshara-samudbhavam !
tasmat sarvagatam brahma nityam yajne pratisthitam !!*

* Thetranglation of the abovetwo versesfrom Bhagvat Gité (111-14-15) isasfollows.
From food (i.e., from reproductive power sustained by food) creatures are born. Food
is produced by rain. Rain is born of sacrifice and sacrifice originates from action.
Works of sacrifice have their authority in the Veda. Veda has been revealed by the
Supreme Being. Thereforetheall comprehenling Vedais established in Sacrifice (that
is, has performance of sacrifice asits fundamental teaching).

Finally, we aretold by the Bhagavad Gita that the highest duty of man
is to set the wheel of reality in motion. Give push to the incessantly
moving wheel of reality and thus help the order of the universe, says
the Bhagavad Gita Evam pravartitam chakram.

The author of the Bhagavad Gita did really use the word Chakra and
so, as | have pointed out, he did have the conception of the spinning
wheel that isonly asmall illustration of thiswheel of reality. Toturnthis
wheel of reality isto help in the orderly progress of the universe.

Mahatma Gandhiji’s conception of the spinning wheel evoked great
criticism from Dr. Rabindranath Tagore in the year 1921, when he
contributed an article on the subject to the Modern Review. We shall
first state the salient pointsin Dr. Tagore's criticism and then see how
Mahatma Gandhi answers them. Dr. Tagore tells us that he would
have been in full agreement with Mahatma Gandhi if the utility of the
machine power had to be stressed but there is limitation to thisidea!
The Charkhais good so far asit goes; but it cannot be expected to do

(1) — Mahatma Gandhi has declared war against the tyranny of machinewhichis
oppressing thewholeworld, weareall enrolled under hisbanner. (p 431, Modern
Review, Oct.21.)
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Swaraj is not concerned with our apparel only, it cannot be
established on cheap clothing; itsfoundation isin the mind: Tagore.

all the work that is expected of it.2 In fact, Mahatma Gandhi’s one
Mantra (devotional incantation) is* Spin and weave, spin and weave',
with which Dr. Tagore does not agree.®

Mahatma Gandhi, says Tagore, asks his votaries to surrender their
intellects.* A bee-hive which contains within itself bees which at the
bidding of nature have to surrender their sex for the sake of efficiency
carries with it its own prison house.’® It is not only the apparel that
matters in the winning of Swardj, but progress all round in various
branches is required. Mind is more powerful than cotton.® The lyre
could not be set to music only on one string. A number of strings are
required before good music could be produced.” A nation must advance

(2) The Charkhéain its proper place can do no harm but will rather do much good
(p.430, Modern Review, Oct.21).

(3) —— Itwasonly necessary to cling to an unquestioning obedience.... To some
MANTRA, some unreasoned creed. (p. 428, Modern Review, Oct-21-Tagore).
But hiscall cameto one narrow field alone. To one and all he simply says: Spin
and weave, spin and weave. (p. 430, Modern Review, Oct.21).

(4) Firstly, because | conceive it to be the very first duty to put up a valiant fight
against thisterrible habit of blindly obeying orders, and this fight can never be
carried on by our people being driven from one injunction to another. (p.431,
Modern Review, Oct.21).

(5) When nature called to the Beeto take refugein the narrow life of ahive, millions
of beesresponded to it for the sake of efficiency, and accepted the loss of sex in
consequence. (p. 430, Modern Review, Oct.1921)........ any country, the people
of which can agreeto become neuter for the sake of some temptation or demand,
carries within itself its own prison-house.

® ... But where, by reason of failure to acknowledge the differences in man’'s
temperament, it isin the wrong place, there thread can only be spun at the cost
of agreat deal of the mind itself.

Swargj is not concerned with our apparel only, it cannot be established on
cheap clothing; its foundation is in the mind, which, with its diverse powers
and its confidence in those powersgoeson all thetime creating Swaraj for itself.
(p-430.Modern Review, Oct. 1921)

7) “ Letall seekersafter truth comefromall sides’.... Itishewho should teach me
that merely one string will not serve for atrue Vina; that the material s required
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I had not even seen a Charkh& when | first advocated its use. In
fact, | called it a hand-loomin Hindi Swaraj in 1909, not knowing
a spinning wheel from a hand-loom. (Visit to Bannu N.W.F. 1938).

inall itsartsand sciences and aperfect system of moral and intellectual
discipline should be evolved before it can go ahead to attain Swarg.

Mahatma Gandhi replied to this criticism equally acutely just ten days
after Dr. Tagore's article had been published. Mahatma Gandhi’s
argumentsin Young Indiacould be set down as follows: He has never
asked people to surrender their reason and when Dr. Tagore asked
them to revolt he should have considered whether it was an opinion
forced upon them or whether they had arrived at it after along and
laboriousthought.t

Beyond thisrational point of view MahatmaGandhi stressesthree more
important points, economic, moral and spiritual, in order to advocate
the efficacy of the Charkhd Mahatma Gandhi tells us that he could
safely predict its great function even before he was able to see it.2
Until the year 1909, he tells us, he had not seen the Charkha and had
confounded it with ahandloom: but hewas so fully convinced about its
utility that he had no hesitation in advocating it. The economic aspect
must be first looked to.2 A poor man’s hunger cannot be assuaged by

are many and various; that the lines of its moulding must be shapely and
precise; that if there be anything faulty, it will fail to make good music... that all
laws of scienceand technique of art must berigorously and intelligently followed.
(Beauty and Austerity) (p.429, Modern Review, Oct.21-Tagore)

(1) Itisgood thereforethat the Poet hasinvited all who are slavishly mimicking the
call of Charkh& boldly to declare their revolt.Let him go deeper and see for
himself whether the Charkh& has been accepted with blind faith or from reasoned
necessity. (Young India, 13-10-21. Reply to Tagore).

(2) | haveagainand again appealed to reason, and let me assure him that if happily
the country has come to believe in the spinning wheel as the giver of plenty, it
has done so after laborious thinking, after great hesitation. (Young India,
(13.10.21)

(3) | had not even seen a Charkhdwhen | first advocated itsuse. In fact, | called it
a hand-loom in Hindi Swaraj in 1909, not knowing a spinning wheel from a
hand-loom. (Visit to Bannu N.W.F. 1938).
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I n fact theeconomic findsitsconsummation in themoral. The Charkha
might beregarded as a symbol of non-violence® It isnot my invention.

singing asong from Kabir.! Hungry | was, saysthe Bible, and you fed
me not; naked | was and you clothed me not. These are the barest
essentials of life and any scheme which does not ook to the fulfilment
of these is hardly worth its name. We must indeed learn to live before
we can hope to die for humanity.2 Dr. Tagore's bird can fly into the
free air if it isfed, but a bird which is starving can hardly be coaxed
eveninto aflutter of itswings.® Inlosing the Charkhdwe have lost our
left lung and have developed a galloping consumption.* Therefore |
appeal to the poet sage, says Mahatma Gandhi, “ to spin the wheel as
a sacrament.” The moral aspect is not less important than the
economic.®

Infact the economic findsits consummation inthe moral. The Charkha
might be regarded as asymbol of non-violence.f Itisnot my invention.

(1) I havefound it impossible to sooth suffering patients with a song from Kabir.
(2) Indiaisnaked and starving.

‘I was naked and you clothed me not;’
‘I was hungry and you gave me not to eat.’
TheBible(Young India, 29.6.21.)

(3) Truetohispoetical instinct the Poet lives for the morrow and would have usdo
likewise. He presents to our admiring gaze the beautiful picture of the birds
early in the morning singing hymns of praise as they soar into the sky. These
birds had their day’s food and soared with rested wings in whose veins new
blood has flown during the previous night. But | have had the pain of watching
birds who for want of strength could not be coaxed even into aflutter of their
wings. The human bird under the Indian sky gets up weaker than when he
pretended to retire. (Young India, 13.10.2 Reply to Tagore)

(4) | claimthat inlosing the spinning wheel we lost our left lung. We are therefore
suffering from gall oping consumption. (Young India, 13.10.21. Reply to Tagore).

(5) | doindeed ask the Poet and the Sage to spin the wheel as a sacrament. (young
India, 13.10.21. Reply to Tagore.)

(6) Economicsthat hurt themoral well-being of anindividual or anation areimmoral
and therefore sinful. (Young India. 13.10.21. Reply to Tagore).
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“God whispered into my ears, says Mahatma Gandhi, nothing
great could be achieved unlessone caresfor the smallest thing.
God hangs the greatest weight upon the smallest pegs.”

My discovery consisted only in linking it with non-violence.* ‘ It would
pain me', says Mahatma Gandhi, ‘to behave likea patron of the
poor.2 | must associate myself with thelowliest in order that they might
feel themselves one with me. Through them also, in thisway, | might
establish acontact with the whole of humanity.® The Charkhdmight be
taken to be a symbol for all mora virtues.* As regards its spiritual
aspect, Mahatma Gandhi quotes an English lady. He tells us how the
sonorous tunes of the Charkhafilled her always with tender emotions
asit did the heart of every Indian woman in India. Indian women sing
their beautiful songsto thetune of the Charkha. ‘| have no difficulty in
imagining the possibility’, says Mahatma Gandhi, ‘of a man having
nothing but abit of flint and dial for lighting his path or his matchl ock,
ever singing new hymnsof praiseand deliveringit to an achingworld a
message of peace and good-will upon earth.® God whispered into my
ears, says Mahatma Gandhi: “Nothing great could be achieved unless
one cares for the smallest thing. God hangs the greatest weight upon

(1) TheCharkhaisnot my invention. It was there before. My discovery consisted
in linking it to the programme of independence and non-violence. (Visit to
Bannu N.W. F. 1938).

(2) ... 1'will not commit the sin of becoming their patron. (Young India, 13.10.21.
Reply to Tagore).

(3) We should al do the labour that the poor must do and thus identify ourselves
with them and through them with all humanity.

(4) Later on he discovered the tremendous power hidden in the Charkh&. That
power was the power of non-violence. If it meant non-violence, asit did, it also
meant amoral life. (Delhi Dairy, 13.12.47).

(5) Thereisamusic about the spindle which the practised spinner catches without
fail. (Young India, 18.8.21). A Christian lady writes:- “ To the music of the
spinning wheel the women will sing their beautiful song, tell their storiesof old
and the beauty and contentment of simple homelifewill berenewed. If | had the
gift of apoet | would sing the song of the spindle wheel, of its beauty and its
usefulness, of its poetry and itsreligiousvalue. But | am not gifted. Thesongis
singing in my soul (Young India, 29.6.21)
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My God is myriad formed and | see Him in the spinning
wheel; and that is how | establish communion with Him
according asthe spirit moves me (Harijan, 8.5.37).

the smallest pegs.”! The spiritual tunes of the Charkh& have made me
see the myriad-formed God in the Charkh&. It is to me, a complete
symbol of rational, economic, moral and spiritual perfection.”?

(1) Godwhispered into my heart, * If you want to work through non-violence, you
have to proceed with small things, not big”. (Visit to Bannu N.W.F.)

(2) My Godismyriad formed and | see Him in the spinning wheel; and that is how
| establish communion with Him according as the spirit moves me (Harijan,
8.5.37).
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It seemsthat Mahatma Gandhi developed his notion
of the Charkha from a Mohammedan friend who
wrote to him about the Charkha in Islamin 1921.

B
THE WHEEL IN ISLAM, BUDDHISM AND KABIR

It seems that Mahatma Gandhi developed his notion of the Charkh&
from a Mohammedan friend who wrote to him about the Charkh&in
Islamin 1921.Thisconception comes out of thewritings of Kazi Noman
Ben Mahomed, Jurist Philosopher and man of letters and religion in
Egypt, who had, it issupposed, lived in the 10th century A.D. aswell as
the commentary on hiswork by Shaikh I brahim Saifee who lived about
250 years ago. Mahatma Gandhi is not quite sure about the certainty of
these dates while the account about the Charkha seems to him alittle
fanciful. Neverthless he recommendsthat conception. Inthisconception
the physical world isregarded asmerely areplicaof the celestial world.
The wheel consists of two parts—one higher and one lower— the
upper one representing the heavens and the lower one the earth. The
upper isthe wheel proper and the lower one isthe spindle. The twelve
spokes of the wheel correspond to the twelve constellations (réashis)
of the heavens.

It may be said in passing that this conception of the ratis was known
to the Greek and Egyptian astronomers while it is supposed that in
Indiait appears somewhat later. But the conception of the stars, planets
and constellations might be regarded as a very early development in
India. The two poles, the North and the South, constitute the two
supporting parts of the wheel and there is an axis that connects them
both. Aswe have said above, the earth constitutes the spindle of the
wheel; thefour elements constitute the material or the cotton, themineral,
vegetable and animal kingdoms constituting the yarn that is spun out of
it. The string that connects the spoke and the spindle is the influence
which the heavenly bodies exercise upon the earth. The handle of the
wheel isthe human being and the spinner is God Himself. Thiswe may
well regard as congtituting the celestial conception of thewheel inIslam.

How glad would Mahatma Gandhi have been if he had known that the
conception of thewheel is present in the earliest literatures of India. It
is present in the Vedas and the Upanishads, as we shall presently see,
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Thisisequivalent to saying that all existence iswoven in water, water
in air and so on until everything is declared to be woven in Brahman.

aswell aslater in the Bhagwata also. As Fr. Heras pointed out in his
article on the Indian National Flag (1947) the conception of the wheel
in the Rg Veda constitutes the wheel of the universe. It is of course an
elementary conception that is later developed in the Upanishads and
till more developed, as we shall see, in the Bhagwata. If we take the
following verse from the Rg Veda

Dwadaua pradhayaschakramekam trini nabhyani ka u
tachhiketa !
tasmintsakam tridata na shankvoarpitah sashtirna
chalachalasah!!

We shall see that the wheel of the year which is described therein has
got twelve partsin its periphery which constitute the 12 months of the
year. Thethree naves round about the hub constitute the three seasons.
The naves and the periphery are connected together by 360 spokes
that are the days of the year, while the central hub of thewheel is God.
“Whoisthere,” asksthe poet. “Who has known the intimate nature of
this wheel?” This idea does not yet bring out the conception of the
warp and the woof that is introduced by the Upanishads.

In the Brhadéranyaka Upanishad there is a famous passage (I11 6) in
which we are introduced to Gargi as interrogating Y djnavalkya on
certain fundamental conceptions. “Of what do the beings of the earth
congtitute thewarp and thewoof,” asks Gargi; and Y &jnavalkyareplies,
“Of water.” “Of what does water constitute the warp and the woof?
Y djnavalkyareplies, “Of air.” Air in itsturn constitutes the warp and
the woof of the intermundia, the intermundia, of solar regions of
Brahman. “ Of what does the Brahman constitute the warp and the
woof.” Asks Gargi. “ Do not ask too much, Gargi,” said Y djnavalkya.
Do not transcend your limitations, lest your head will fall off.” Gargi
refrained from asking further questions. Thisis as much asto say that
therecourseto theregressus ad-infinitumisawaysbeset with difficulties
and that there must be alimit to the regressus. The above Upanishadic
passage introduces the conception of the warp and woof: otam cha
protam cha. Thisis equivalent to saying that all existenceiswovenin
water, water inair and so on until everything isdeclared to bewovenin
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It is important to remember how the author of the Upanishad very
dexterously brings out the conception of the warp and the woof in the
idea that everything iswoven in the supreme contexture of God.

Brahman. In fact thereis aninfinite number of such concentric circles
in Reality; but for our purposes five would do.

Let us be satisfied with these five for the purposes of mystical
experience. God isagreat circle who envelops everything that exists.
Godistheall enveloping circleincludinginsideit, necessarily, the sun,
theintermundia, air, water, and all beings. It isimportant to remember
how the author of the Upanishad very dexterously brings out the
conception of the warp and the woof in the idea that everything is
woven in the supreme contexture of God.

We next pass on to a sublime astronomical conception from the
Bhagawata about the Uitumara Chakra that the author of the
Bhéagawata spares no pains in developing to the utmost extent. Those
who see the whirling of the heavens round about the Pole Stars may
easily be struck by the regular, rotatory and circular motions that the
heavens display round about these unmoving foci. Various conceptions
have been made use of in developing this notion of the Chakra.

Some people have talked about it as a bear, and the seven sages big
and small have been described as the Ursa Major and the Ursa Minor
which revolve around the North Pole. Others have talked about it as
sunah sepa or the dog's tail. Others still have called it a crocodile, a
porpoise or an aligator. Thisis a great conception no doubt; but the
word used is not so happy—Uituméra. The killer of a child is no
compliment to the cosmic form of God. Thisconception consistsinthe
description of an alligator spread out in the heavenswith itstail at the
North Pole and probably the tip of its mouth at the South Pole, which
latter fact, has been left unsaid. The body of the crocodile has been
described as spherical or Mandalakara and the entire heavens as
whirling round about these two poleswith stars, constellationsand planets
going on their continual round and exhibiting the motion of aperpetual
wheel set up by god in the stellar regions. We may, for convenience
sake, call it herethe stellar or the astronomica wheel. The form of the
Uituméara Chakra was supposed to be revealed to Vasudeva in his
spiritual meditation. Itistheform of an alligator or acrocodilewhirling
through the vast expanse of the heavens. As we have said above the
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Hewho contemplates on thisform of God day and night,
says the Bhagawata, becomes entirely bereft of hissins.

aligator is spread in the heavensin spherical form, withitstail up and
face down. At the end of itstail in the North isthe pole star and on tip
of its palate in the South is the Canopas (Agasti) or Argus, the second
most brilliant star in the heavens.

The constellations of the seven sages form its waist. This forms of
sisuméraissituated between the Ajavtihi the Akésa Ganga, the up and
down portions of milky way. The entire galaxy of the stars constitutes
the vast numbersof hair onthealligator’sbody. So far about the Tarés
or stars. The seven planets find their place in the internal part of the
aligator’'s body, Marsin the Mouth, Mercury in the throat, Jupiter on
the hump, the Sun in the thorax, the Moon in the heart, Venus in the
navel and Saturn at the Upastha. So far about the Grahas or planets.
What about the Nakshatras? The famous 27 along with the addition of
Abhijit are divided into two batches of 14 each, one batch being onthe
left side of the alligator and the other on the right. The Nakshatras on
the left side of the alligator are the 14 constellations beginning with
Pushyaat theleft buttock and ending with Uttarasadhé at thel eft nostril
and the 14 on the right side commence with the Abhijit at the right
nostril and end with Punarvasu at the right buttock. In between the two
extremes of Pushya and Uttarasadha on the left side of the alligator
are Adeshaat the hind leg, the 8 Nakshatras from Maghato Anuradha
at theribs, Jyeshtha at the fore leg, Moola at the ear and Purvashadha
at the eye. In between the two extremes of Abhijit and Punarvasu on
the left side are sravana at the eye, Dhanishtha at the ear, satatéraka at
the fore leg, the 8 Nakshatras from Purvabhadrapada to Mriga at the
ribs and Ardra at the hind leg. This is veritably a
Nakshatratar &grahasamkula form of God, constituting the Uituméra
chakra. He who contemplates on thisform of God day and night, says
the Bhégawata, becomes entirely bereft of hissins.

We have seen hitherto the importance which Mahatma Gandhi attached
to the sacramental wheel of the Bhagavad Gitdand later onthe celestial
wheel in Islam, which may be regarded as having made someinfluence
on Mahatma Gandhi’s mind, specially, after having compared it with
two other earlier conceptions in Indian thought—one from the
Upanishads and the other from the Bhagawata, the last of which might
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Gandhiji’s point was that Buddha did really believe in God, and that he
identified God with the moral government of the world.

be regarded as one of the most magnificent conceptions of the wheel
to be ever construed by man.

Let us now pass to the so-called Causal Wheel of Buddhism which
also must be regarded as having made a deep influence on Gandhiji’'s
mind. Infact Gandhiji’ sidentification with Buddhism camefrom Buddha's
identification with the Law or God. Gandhiji’s point was that Buddha
did really believe in God, and that he identified God with the moral
government of the world.! | have heard it contended, he says, that the
Buddhadid not believein such aGod. This, however, isnot the correct
interpretation that may be attributed to Buddhism.? The present writer
believes that Mahatma Gandhi’s interpretation is correct, and that the
other interpretation namely the a-psychic and the a-theistic pertain only
to the Hinayani st philosophy and, may be, eventhe Mahayanist. Above
and beyond both these systems, the Hinayanist philosophy and may
be, even to the Mahayanist, there is amystical element in Buddhism
which has recently been brought to light and without which, as Mrs.
Rhys Davids says, no great religion could have been either founded or
propagated. We shall come to this point at the end of our discussion of
the Causal Chakra of Buddhism.

At present it is necessary to remember that just as the ‘Cross' is the
symbol of the Christianity and the ‘Crecent’ of Islam, similarly the
Dharma Chakra is the essential symbol of Buddhism. It will be seen
that this conception of Dharma Chakrawas present in Budhism before
Ashoka founded his Great Royal Chakra. Three interpretations may
be given of this Chakra. In thefirst place, it may designate the victory
of the conqueror over al the quarters. Secondly, it may represent the
victory of the Dharma over physical force. And thirdly, it may be a
symbol of the ever-moving samsara - the whol e process from birth to

1. He(Buddha) emphasized and redeclared the eternal and unalterable existence of
the moral government of this universe. He unhesitatingly said that the Law was
God Himself. (Y.l. 24-11-27).

2. lhavehearditcontended ..................... the Buddhadid not believein God. In
my humble opinion such a belief contradicts the very central fact of Buddha's
teaching (Y.1.24.11-27.)
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Buddha taught the nature of suffering in its four aspects which can
ultimately be reduced only to two categories, suffering and itsremoval.

death and rebirth again, implying the principle of continuity. The first
interpretation may have apolitical eement, the second areligiouse ement
and thethird aphilosophical one. All these three elementsare contained
inthe symbolism of the Chakrawe have referred to. Also we may note
that the Dharma Chakra has been represented at ‘ Sarnath’ as lying
under thefeet of Lord Buddha. The present writer could not understand
for along time why Buddha was regarded as over-riding the Dharma
Chakraor Wheel of Law. But in course of time the idea dawned upon
him that Buddha had transcended the operation of the“ Bhava Chakra”
and risen superior to it. Buddha striding the Wheel of Law from the
ordinary point of view seemsan arrogant act. But aman who attainsto
mystical experience may be alowed to over-stride it as was done by
Lord Buddha Himself. Readers of Kannad Literature may well recall
to mind the utterance of a great Karnatak saint with reference to such
an act: Hau tuli dene manini!

What in fact was the essential teaching of the Buddha so far as his
turning of the Dharma Chakraor Wheel of Law initially was concerned?
Three points have been enumerated in regard to thisteaching as having
constituted it. In thefirst place, Buddhataught the middle path which
was the same as the Ashtanga Marga, not ethically very different
from that taught by Jainism or even from that taught by the Bhagavad
Gita The five virtues Ahimsa(Harmlessness), Satya (Truth), Asteya
(Abstinence from stealing), Brahmacharya (Celibasy) and
Aparigraha (Wthout possessions) are common to all. While however
in the case of Jainism, there is a recognition of samyagjoana (Right
knowledge), Samyagdaroana (Right vision) and Samyakcharitrya
(Right conduct) in the case of Buddhism, there is a recognition of
Uila (Correct behaviour), Samadhi (Transcendentel experience)
and Prajna (Wisdom).

The Bhagavad Gita enumerates alarge number of other virtuesfor its
ethical scheme. On thewhole the middle path which the Buddhataught
and which was regarded as a sort of revelation to him under the Bo-
tree was nothing more than the realisation of the Aristotelian doctrine
of themean. Secondly, the Buddha taught the nature of sufferinginits
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It teaches that the cardinal error, namely, ignorance, the
first link in the chain must beremovedin order that all the
remaining linksin the chain may snap automatically.

four aspects which can ultimately be reduced only to two categories,
suffering and its removal. The four-fold scheme does not hold water
and hides atautol ogy. Buddha's doctrine of suffering is, on the whole,
very analogousto thelater doctrine of Schopenhauer. Thirdly, the most
distinguishing feature of Buddhistic doctrine isthe Dharma Chakra or
the concatenation of 12 Nidanas Avidya, Samskara, Namardpa,
Bhava, Uadayatana, Sparta, Vidoana,Upadana, Tridna, Jati, Jara
and Marana. This represents the perpetual round or the vicious circle
of Samsarafrom birth to death and from death to birth over again, thus
establishing a chain between our previouslife, our present life and our
futurelife.

If we consider the nature of this Dharma Chakra in some detail we
shall see that in the first place it teaches the doctrine of Tat twam
bhavasi instead of Tatvamasi, which latter is static whilethe former is
dynamic. Secondly, it teachesthat the cardinal error, namely, ignorance,
thefirst link inthe chain must beremoved in order that al the remaining
linksin the chain may snap automatically. So far so good. But if wejust
consider the scheme of the Nidanas philosophically, we shall find that it
is nothing more than a hotch-potch of psycho-ideological or pseudo-
mystical categories, aconcatenation of epistemological, eschatological,
metaphysical, cosmological, psychophysical, ethical and biological
categories. The essence of Buddhism is founded on this treatment of
the Nidanas by most of the expounders of Buddhism. The real secret
of Buddhism, however, lies elsewhere. In fact the Buddha's teaching
was so early that the Hinayanists who came some centuries|ater could
hardly penetrate to the secret of histeaching. That tradition continued
for alongtime and later camethe Mah&yanistswho only half understood
the secret of Buddha's teaching and got some insight into its spiritual
nature. It isnot, however, till we cometo recent timesthat we understand
thereal mystical tenor of Buddha' s philosophy expounded with reference
totheoriginals. Mrs. Rhys Davids, who along with her husband wrote
abook on Buddhismin 1912 was obliged to recant entirely aquarter of
acentury later when she published the second edition of her Buddhism
reinstating and establishing firmly the mystical nature of the teaching
of the Buddha. Mrs. Rhys Davids states in this connection that there
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What does this post illuminational soliloquy mean except that the
Buddha had seen the maker of the house, either in the sense of the Self

|:Wh0 isthe maker of the body or God who isthe maker of the universe?]
could be no foundation or propagation of any faith without a mystical
insight. It is not without reason that she says ‘peccavi’ when she
compares her later teaching with her original one. Monier Williamshas
given afine account of the different stages of the mystical teaching of
Buddha. What the revelation of Buddha under the Bo tree was we
cannot imagine. It certainly was not the discovery of the concatenation
of categories called the Causal Wheel that was enough to fill Buddha
with an impetus towards propagating his gospel. The illumination he
received under the Bo-tree must have been of adifferent kind altogether.
Not a mere insight into the Casual Law or the Middle Path or the
nature and causes of suffering. Itisonly studentsof the psychology of
religion that can understand the real nature of thisillumination. Inthis
connection we many say that we haveto take note of thetwo occasions
of light for the Buddha which have been stressed. Let us refer to
Mahaparinibbana sutta (S. B. E. Vol. XI, Buddhist Suttas.) to know
what these are. Also we have to consider two very fine statements by
Buddhahimself in order to convince us about his spiritual experience.
One was at the time of his revelation itself at Buddhagaya and the
other at the time of hisdeath at Kusinara. Let ustake and ponder over
verses from the Majjhima Nikaya' :

Anekaj atisamsaram sandhavissam anivvisam!
Gahakéarakam gavesanto dukkho jati punappunam!!
Gahakaraka ditthosi pdna geham na kéarasi!
Sawva te phasuka bhagga gahakdtam visankitam!!

What doesthispost illuminational soliloquy mean except that the Buddha
had seen the maker of the house, either in the sense of the Self who is
the maker of the body or God who isthe maker of the universe? What
doesthispost illuminational soliloquy mean except that the Buddha had
seen the maker of the house, either in the sense of the Self who isthe

1. These two verses also occur in Dhammapada in chapter, Jaravaggo. Their
translation isasfollows: ‘| have run through a course of many birthslooking for
the maker of the dwelling and finding him not, painful is birth again and again.
Now you are seen, o builder of the house, you will not build the house again. All
your rafters are broken your ridge pole is destroyed.
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We aretold how the dying Buddha exclaimed, “ heed ultimately not]

what men say. Heed theinner Monitor, the still small voice.”
maker of the body or God who isthe maker of the universe? Alsowas
it not thisvery conception of the Inner Monitor itsdlf, towhich hereferred
at the time of hisdeath?We are told how the dying Buddha exclaimed,
“Heed ultimately not what men say. Heed the inner Monitor, the still
small voice.” Buddhism is not mere a-cosmism, is not a mere
psychologismwithout asoul. Itistinged with mystical experience, the
full extent of which has been denied to us on account of the passage of
time and consequent loss of literature.

We have said above that the Bhagavad Gita and Buddhism deeply
influenced Mahatma Gandhi in his doctrine of the Charkha. A third,
not less powerful influence, came from Kabir, the Mohammedan saint
of Northern India, who made no difference between one religion and
another. Hiswasthe vocation of aweaver. Mahatma Gandhi has said
that Aurangzeb made caps but Kabir wove Chaddars, hence he calls
Kabir a greater emperor than Auranzeb. One of the finest songs that
influenced Mahatma Gandhi in this connecton appears in his Alrama
Bhajanavali. The songisJhini Jhini bini chadariya that iswell known
throughout Northern India, and it was one of the earliest songsthat the
present writer cameto know at Allahabad someyearsago. It describes
the Yogic Wheel of Kabir by means of which the chaddar of the human
body and mind is said to be produced by the great Maker. Details of
thiswe shall seein alater chapter of thiswork. At present it would be
necessary only to point out the yogic aspect of thiswheel. Kabir tells
usthat the Iddand the Pingal &, the two great chords of the sympathetic
nervous system constitute the Tana and the Ban, the warp and the
woof of the cloth woven.

The Sushumna constitutes the interlacing thread that strengthens and
beautifies the structure made by the Téna and the Bharni. Also Kabir
tells us that the Chaddar is composed of Ashtakamaladala. Now this
expression is capable of two interpretations. Either it might mean a
wheel with eight petals, blades or spokes; it might also mean an
assemblage of eight lotuses. In either case this Yogic Wheel must be
rotated before the Chaddar of the human body could be produced.
Dadu, a compeer of Kabir takes this conception a little further. The
protuberances in the original cotton, namely the vices, must first be
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the wheel which protected Parikshit in his mother’s womb and

We may say, the most classical example of this mystical wheel is
which he saw round himself as hisguarding angel.

taken away. The warp and the woof in Dadu are constituted by the
Prema and Prénainstead of the Ida and the Pingala as in Kabir. The
name of God constitutes the bobbin through which the thread must
keep passing, whiletheinternal emotions constitute the colour that isto
be interspersed in the length and the breadth of the cloth woven. In
any case these Mohammedan weavers have told us how this beautiful
garment is to be produced by means of the Yogic Wheel.

We have seen hitherto various conceptions of the Wheel or Chakra.
We have seen the Sacramental Wheel in the Bhagavad Git4; we have
seen the celestial wheel in Islam; the cosmic wheel in the Upanishads
and the astronomical wheel in the Bhagawata. We have also seen the
causal wheel of Buddhism and the yogic wheel in Kabir. All these
wheels, it may be said, are merely like phenomenon to the noumenon
of the Mystical Wheel or like the various ideas to the mystical idea of
theGood. All thesix wheelsthat have hitherto been described constitute
the relevant conceptions which rise spirally towards the supreme
mystical wheel. They are copies of the original which rises behind
them and which sustains and supportsthem. There are only scattered
references to this Mystical Wheel here and there. This is a matter of
experience and not of description. Succinctly there are five pointsin
regard to thismystical whedl: Itsform, itslight, itscolour, its sound and
its motion. We may say, the most classical example of this mystical
wheel is the wheel which protected Parikshit in his mother’'s womb
and which he saw round himself as his guarding angel. Hence the
propriety of the namethat isgiven to him.

As in the case of afirefly its light serves to terrify, to protect and
attract, in the case of the mystical wheel also, we may saysit terriflies,
protecs and attracts. As regards the form of the wheel, it may be
described in the shape of one circle or a number of concentric circles
and with or without spokes. The light with which it is filled and by
means of which it becomesradiant easily resolvesitself into anumber
of colours according to the wont of the physical law. The sparkling
colours have been described as Abhinava Navar anga as going beyond
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Itisexactly in terms of what Gandhi talks about the music of the
spinning wheel which is more attractive than any other music.

any description of such symbolsasVIBGY OR. VIBGY OR would be
too small and too limited a description for the colours. Its sound has
been described by Kahir, as the saint of Umadi has told us, Charakha
tera ranga phirangi! gui gui gui bole. It is exactly in terms of what
Gandhi talks about the music of the spinning wheel, and whichismore
attractive than any other music. Mahatma Gandhi goesto the length of
calling the musi ¢ of the harmonium or the concertinaa most despicable
as compared with it; and as regards its motion, one does not know
what to say about it. Asthe Isdvasyopanishad had put it:

Tadejati tannaijati tad ddre tadvantike !
Tadantarasya sarvasya tadu sarvasyasya bahyatah!!

“It moves and it does not move; it isboth far and near; it isboth inside
and outside of man”. Itisthismystical wheel which lies at the back of
al the wheels that might be constructed on earth by man. We have
said above how glad Mahatma Gandhi would have beenif hehad known
that the Upanishad and the Bhagawata supported his conception of the
wheel asthe Bhagavad Gitaitself did. How gladder still would he have
been if he had known that it is this mystical wheel which lies as the
archetype behind them all and of which they are all ectypal expressions.
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the name of God while he was yet a baby from his nurse. We

Gandhi hastold usthat he had derived his practice of uttering
shall see of what value this has been to him later on.

C

INFLUENCE OF JAINISM, VALLABHISM AND
DEVOTIONALISM

We have hitherto seen oneimportant sectionin Mahatma Gandhi’sspiritual
teaching, namely, about the Charkh& asamoral, economic and spiritua
emblem. Let us now pass on to the second section of the treatment,
namely, theinfluence that was exercised on the life of Mahatma Gandhi
by the philosophical and spiritual conditionsin Gujarat where the early
yearsof hislifewere spent. Of course, he hastold usthat he had derived
his practice of uttering the name of God while he was yet a baby from
his nurse. We shall see of what value this has been to him later on. He
also tells us that there were two great influences that predominated in
him during his early career, namely, Vaishnavism and Jainism. He was
born aVaishnavahetellsus; healsotellsusthat agreat spiritual influence
was exercised on him by the famous Jain teacher Rayachanda. There
were other systems of philosophy in Gujarat of course, but particularly
these three might be taken to have influenced Mahatma Gandhi deeply,
namely, Devotionalism, Vallabhism, and Jainism.* We shall takethemin
thereverse order asthat isthe historical order and let ustherefore begin
with Jainism.

It is necessary for usto point out here the chief traits of Jainism which
may be said to have influenced the mind of Mahatma Gandhi. We shall
not reiterate what others have said; we shall only mention those points
which are of particular importancein Jainism. Inthefirst place, the Jain
metaphysical doctrine might betaken to be adoctrine of Pan-psychism,
or in terms of natural science, hylizism or in more philosophical

1. By Birth | am a Vaishnavite and was taught Ahimsa in my childhood. | have
derived much religious benefit from Jain religiousworks as | have from scriptures
of the other great faiths of the world. | owe much to the living company of the
deceased philosopher, Rayachanda Kavi, who was a Jain by birth. Thus though
my views on Ahimsa are a result of my study of most of the faiths of the world,
they are now no longer dependent upon the authority of these works. They are a
part of my life, —(Modern Review, October, 1916.)
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I n the case of Jainism, neither Moral law, nor Moksha nor
Ehe Tirthankara are subject to theinfluence of Relativism.
terminology monadism, a doctrine where gradation and representation
become the two chief factors of reality. The Jainsdo allow the gradation
of existencesand at the sametimein the course of spiritual development
they also speak of mirroring of representation (kevalajnana).

The second characteristic of Jainism is the doctrine of probabilism or
Relativism. Mahatma Gandhi has said in one placethat in any particular
case hemay beright or even that hishonest critics may beright, that the
world might be regarded as real as well as unreal .

This is exactly the Jain doctrine of Relativism or probabilism.
(Anekantavada or Syadvéda). We shall not enter into the details of this
doctrine but we may point out only three criticisms. In the first place,
Relativism stops at Tirthankara?, Moksha (Final emancipation) and the
Moral Law, asin Herakleitos whose doctrine of prepetual flux stops at
God. In other wordsin the case of Jainism, neither Moral law, nor Moksha
nor the Tirthankaraare subject to theinfluence of Relativism. Secondly,
from thelogical point of view, we may say that probabilism must have
categorical basis, just asin higher logic we are concerned with the proof
of the categorical basisfor all hypothetical and disjunctive propositions.
Thirdly, this Relativism may be justified if we are speaking about the
ineffability of spiritual experience, for spiritual experience can not be
accurately described and if it may be described it may involvetermslike
those as in tadegjati tannaijati (it moves and it does not move), which
we have noted just a short while ago.

Then thirdly the great Jain teachers speak about the two different points
of view, namely Vyavahara and Nishcchaya. We shall not enter into

1. I amawaystruefrom my point of view and often wrong from the point of view of
my honest critics. | know we are both right from our respective points of view.

2. InJainism 24 Tirthankaras or Founders have appeared from time to time, Rsabha
being the first and Mahévira the last. They were sipiritually enlighened and had
acquired infinite knowledge, happiness and power and conquered the flesh and
attained supreme purity, Mahavirathe last of the 24 Tirthankaras was bornin the
later part of the sixth Century B.C. near Vaisali (called Bassoli not far from Patna
inBihar)
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Great veneration for life of any kind whatsoever and consequent
non-violenceisthefirst distinguishing characteristic of Jainism.

the details of these here. We may only point out that this distinction is
exactly like the distinction between Samwvrti satya and Parinishpanna
satya in Buddhism, the Vyavaharika and the Parmarthika in Sankara's
philosophy, phenomenaand noumenain Kant, and appearance and reality
in Bradley. This doctrine of two truthsis a sort of metaphysical trick to
disarm the pressing opponent and it is natural that the above philosophers
make use of it to defend their case.

In regard to the doctrine of God, the Jain criticism is chiefly directed
against the Naiyayika syllogistic proof of God. Their one cause of
disapproval is the personal God, his creative power and all those
anthropomorphic traits with which we are conversant in a criticism of
theism in Western philosophy. The eternity of the world, according to
Jainism, makes a creator superfluous and hence it can safely dispense
with a personal Being. Nevertheless in the development of Jainistic
doctrine, this does not come in the way of their belief in such asupreme
existencelike“paramétman” (supremesoul), asweshall seealittlelater
in the case of the great Jain teacher PQjyapéada.

The chief contribution, however, Jainism made to thought wasin respect
of moral teaching. Great veneration for life of any kind whatsoever and
consequent non-violenceisthefirst distinguishing characteristic of Jainism.
Secondly, silence or Maunam isanaother of their great teachings. Thirdly,
self-mortification, mendicancy and starvation unto death are also very
strongly recommended by them. Fourthly, philanthropy or generosity is
aso the chief mark of moral life as advocated by Jainism, and finally
imperturbability iswhat ismentally and morally aimed by the Jain teachers.
Dogsbark at Mahéavira when he halts by them asthey did at Richard 111
in Shakespeare. We aso know how Mahavira attained to the practical
achievement of the doctrine of imperturbability likethat of the Bhagavad
Gita Uitoshanasukhadukhkhetiu tathd manapamanayoh. This was
actually achieved by Mahavira when he meditated in snow- like cold
during winter and under the blazing midday sun in summer. We can
easily see how all such doctrines have exercised agreat influence on the
mind of Mahatma Gandhi.
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POjyapada also tellsusin further versesto realise the
identity between ourselves and Paraméatman.

The highest achievement of the moral life according to Jainism is of
course omniscience that invol ves omnipresence and omnipotence, which
last includes both physical and spiritual power. It isvery interesting to
see how some of the great Jain teachers like PQjyapada advocate bliss
as the highest goal to be aimed at by man. This isto be achieved by
succession of five stages through which the eclipse of man’s life must
pass, Astrava (theinflow of Karmik moleculesthat bind the Jiva), Baddha
(the bondage to the Karmana body), Samvara (the checking of fresh
Karmas for the Jiva),Nirjara (the shedding of the past Karmas) and
Moksha (Salvation as the Jiva realizes his true nature). Karman might
catch hold of the soul asin a catalepsy, and darkness might spread over
the spiritual life of man but gradually its hold may be loosened and man
might shineagaininthegloriouslight of spiritual realisation.

Such a doctrine of high spiritual realisation was advocated by the Jain
sage PQjyapada who lived in the third century A. D. We have seenin
the case of Buddhism how its mystical aspect came to be recognised
only in the course of history. Even so, the spiritual teaching of Jainism,
though clouded in the mist of atheistic and probabilistic doctrine during
the lapse of centuries, came to be revived by the great sage P(jyapada
with a new spiritual halo. One wonders when one reads the Saméadhi
Sataka of PQjyapada what difference there could be between the real
Jain and the real Vedantic doctrines. We have selected eight verses
from the Samadhi Sataka of Pjyapada which would serve asasort of a
prayer hymn for any religion whatsoever. Thetwo early versesrelateto
the necessity and value of the virtue of silence. Thethird versetellsus
how “ Paramatman” should be the chief object of our meditation. Let us
remember the word “Paraméaman” which is absolutely of a Vedantic
shape. The great sage P{jyapada makes a distinction between the
Bahiratman, the Antaratman and the Paramatman, the outer self, the
inner self and the supreme self. This Atman should be the only object of
our speech, enquiry and pursuit. Pljyapédaalso tellsusin further verses
to realise the identity between ourselves and Paramatman. Finally we
are told by Pdjyapada how the Paramétman is to be itself readlised in a
state of beatification and illumination. Thisisreally the mystical side of
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There was another influence on Mahatma Gandhi’s mind coming out of

the environments in which he lived and developed that of Vallabhaite

philosophy which occupies such a prominent position in thelife of Gujarat.
Jainism which bringsit on all fours with the other great religions of the
world.

There was another influence on Mahatma Gandhi’s mind coming out of
the environmentsin which helived and devel oped. Thiswastheinfluence
that came from the Vallabhaite philosophy which occupies such a
prominent positioninthelife of Gujarat. Vallabha, as every-body knows,
was a South Indian Brahmin, was born while his parents were on their
pilgrimage to Banaras, and afterwards lived and founded a “matha”
(monastery) at Mathura where he developed his philosophy and from
which place he propagated his faith. The reason for the spread of the
Vallabhafaith in Rajasthan and Gujarat is due not to the direct work of
Vallabhahimself but to the trek which Lord Krishnahimself undertook in
hislifetimefrom Mathurato Dwarka. Every place hevisitedinhistravels
became holy. While most of the other Vedantic philosophers such as
(Eadkara, Madhva, R&manuja and Nimbérka might have only visited
Mathura, Vallabha made Mathura his headquarters; that is the reason
why Vallabhaite phil osophy made such adeep impression upon the saints
of Northern India, such as Surdasin Uttar Pradesh, Mirabai in Rgjasthan
and Narsi Mehta in Gujarat. Lord Krishna's residence at Dwarka, his
travels to Mathura and his death at Prabhas were responsible for the
spread of Krishnite theism in that part of the country. Vallabha was
fortunatein thisrespect and it was due moreto the association of Krishna
with that part of the country than to the efforts made by Vallabha himsel f
that his philosophy spread in Northern India.

Vallabhaite philosophy might be looked at from four points of view: the
notion of Brahman (Supreme Reality.) the notion of Jiva (individual soul),
thenotion of Jagat (phenomina world), and the notion of summum bonum.
Asregardsthefirst, namely, his doctrine of the highest reality, itisvery
interesting to see that three of the earliest sltras in Badarayana
Janmadyasya yatah Ckshaternatabdam and Anandamayoabhyasat
postulate the proof of Brahman on cosmological, ontological, and
teleological grounds respectively. Also Vallabha' s famous idea that the
Jagat is a manifestation of sat, jiva of sat and chit, and God of Sat,
Chit and Ananda is also founded on these three sitras.
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The sQitra became the foundation stone for other thinkers
who built their conceptions of the micro-cosmic soul upon it.

As regards the nature of Jiva, Valabha is also fortunate to get certain
special mentions like those of Visphulioga or Amsa in the famous
Badarayana stras which enable him to postulate Anutva about the
micro-cosmic soul or Jiva, for example as in Amio nanavyapade(at.
The siitrabecame the foundation stone for other thinkerswho built their
conceptions of the micro-cosmic soul uponit. Asregardsthe conception
of Visphulinga parallelsin European philosophy are not wanting when
we hear of such expression as fulgurations, scintillations, effluences,
emanations, and the rest. In any case Jivaisthe smallest miniature part
of Brahman (Supreme Reality) constituting afundamental part of it.

How to reconcil e this notion of the Jivawith its expansiveness? How in
other words to reconcile Anutva and Vibhutva the micro-cosmic and
the macro-cosmic nature of the soul? That was the problem before
Vallabha and he was able to solve it by reference to such sltras from
Béadarayana as Vyatireko gandhavat and Avirodhah chandanavat
Just as Chandan being in one place spreads its fragrance al around it,
similarly Jiva which though restricted to a particular locus spreads its
influence outsideit. Having put forth the combination of the two notions
of Anutva and Vibhutva in the case of Jiva it became possible for
Vallabhato posit atheory about the relationship between Brahman and
Jivaintermsof identity. The Tatvamasi according to Vallabhaisan actual
fact and is arrived at by the process of Abhidha, while according to
Sankara it is arrived at by the process of Laksana and for that matter
Jahadajahallaksna. We shall not enter into the details of this problem
here asit isatechnical problem for students of Indian philosophy.

As regards the nature of Jagat an Upanishadic passage came to the
help of Vallabha. Vallabha's doctrineis arealistic doctrine—a doctrine
which in terms of the yathornanabhih srjate grnhate cha may be
styled arachno-morphism. The reality of the world made it possible for
Vallabha to speak about the existence of the world in karanavastha
before creation, karyavastha during creation and kéranavastha again
after dissolution, so that Vallabha was enabled to explain this redlity in
terms of Avirbhava and Tirobhava. One very significant sitra, which
so far as we know has not been interpreted in a proper way, we might
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in Vallabha, Maryada on the one hand and Pushti on
the other, the limited and the unlimited of Pythagoras.

offer to Vallabhaas coming to hishelp in hisdoctrine of the relationship
of God to the world. The sltra yathd Ubhayathd Taksha has been
rather badly interpreted by most of the commentators. To us the word
Ubhayata seems to connote the material cause and the efficient cause
together. Just as a carpenter takes a material and an instrument and
creates hisarticle by their help, similarly God theincomparable carpenter
very dexterously offers himself as both the material and efficient cause
and thus creates the world.

[This hasresulted in two theories of the summun bonum:|

The second point in regard to the rel ationship between Jagat and God in
Vallabhaishisfamousteaching about the Leel&. Sankarahad explained
the world in terms of illusion. Raméanuja introduced the category of
similarity and Madhava spoke about it in terms of eternal difference
between Brahman and Jiva on the one hand and Brahman and Jagat on
the other. Vallabha sportively finds support for his doctrine of sport or
Leeld in the famous slitra Lokavattu Lilakaivalyam and hence he is
able to say that the world was created by God in sport. We shall see
what Mahatma Gandhi hasto say about thissport alittlelater. At present
it would be necessary to remember that the category which Vallabha
introducesin metaphysics, namely, Leelabecamevery attractivein course
of time.

This has resulted in two theories of the summun bonum in Vallabha,
Maryéada on the one hand and Pushti on the other, the limited and the
unlimited of Pythagoras. The limited is the mythologico-historical
conception of Vrindavan: Radhd, the Gopi’s, the cows, the trees, the
river and so on as constituting the fine scenery of Vrindavan. Also
corresponding to theseitemsin the physical world, thereisthe conception
of the unlimited in the other world namely the Gol oka, which according
to Vallabhais superior even to Vaikuntha. It isnot givento manto love
and to be wise. Vallabh's attachment to the scenery of Mathura made
him plan an archetypal Vrindavan in the heavens called Goloka, and
regard it as superior even to the habitat of Vishnu. It is, however,
necessary to remember that even if such a conception might appeal to
the popular mind, the notion of the Gopis sometimes becomes adifficult
question and very often in the history of religious practice it has
degenerated into unseemly spectacles. Every spiritual thinker must take
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from the devotional atmospherein Gujarat. Mahatma Gandhi was

Therewasthird influence on thelife of Mahatma Gandhi that came
influenced by the teachings of the saintsin Gujarat and elsewhere.

care to understand the real nature of the Gopis as women who see
Krishnaor the Godhead inside themselves aswell as outside themselves
instead of a personal entity with whom they could have worldly
relationships. That would save many aspiritual teacher from dangerous
situations.

Finally, we may consider Vallabha's doctrine of Pushti, which is the
doctrine of Grace and at the same time the doctrine of grace over grace
rising like Alps over Alps: Pushti, Pushtipushti, Mahapushti. When
one is enough where is the necessity of three? Entia non sunt
multiplicanda. Theseare, we suppose merely wordswithout any positive
or concrete content. Neverthelessit would be interesting to see that this
Pushti or grace from God cannot descend upon us unless three things
are fulfilled. The devotee must feel Prema (Love) for God; he must
have Asakti for Him; and ulti mately he must succumb almost to thevice
of devotion —Vyasana. Such devotees do not carefor liberation. They
care only for the spiritual life and its consummation here below in this
physical world not waiting for another world or existence.

There was third influence on the life of Mahatma Gandhi that which
came from the devotional atmosphere in Gujarat. Mahatma Gandhi was
influenced by the teachings of the saints in Gujarat and elsewhere. It
would not be possible to evaluate the total influence exercised by these
saints. So we shall restrict our attention, for the sake of illustration, to
only three, namely, Narsi Mehta, Preetam and Mirabai. Narsi Mehta
and Preetam are of course great teachers of Gujarat and Mirabai, aswe
shall see, belongs to Rajputana, (Rajasthan), who looks on one side to
Gujarat and on the other to Northern India; henceit isthat she haswritten
poems both in Gujarati and Hindi, though the latter preponderate.
Nevertheless, she did exerciseinfluence on the mind of Gujarat. Among
the three songswe shall be discussing, the central ideain Narsi Mehtais
that of the vinculum—God-devotion as binding all devotees of God
together. In Preetam wefind the daring attitude and in Mirabai the attitude
of submission. Students of the psychology of religion know how these
two attitudes, the militant and the submissive are to be found sometimes
independently of each other, some times together. Further the poem of
Narsi Mehta, which we shall be considering, has a great paralel with a
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Everything should bedear to usnot for
its own sake but only through God.

poem from Tulsidas and the poem of Preetam with that of Kabir.
Mahatma Gandhi was of course very fond of another poem by Nars
Mehta Vaishnavajana to téné kahié but we thought we could select no
better poem from the devotional and the comparative points of view than
the one which we shall immediately proceed to consider.

It isaremarkable thing indeed that the central points brought out in the
two poems of Nasri Mehta and Tulsidas, namely, Narayananu nama ja
letd and Jake priya na Ramavaidehi are exactly similar. This point
has not attracted the attention of scholars. So the present writer istaking
the liberty of placing it before them. There are such similarities in the
teachings of Tulsidas and Narsi Mehta on this head that one keeps
wondering how these might be explained. Tulsidastdlsusthat if anybody
stands in the way of God—devotion, we should brush him aside. Inthe
same style Narsi M ehta speaks about our rejection of all those who have
no lovetowards God. It matterslittlewhether it isfather, mother, brother,
guru or husband who stand intheway. They should all berejectedisthe
doctrine which both Tulsidas and Narsi Mehta propound. Both Tulsidas
and Narsi Mehta thus tell us that between any two friends or relatives
such as husband and wife, father and son, brother and sister and so on.
God—devotion isthe only link of real love not any carnal love, nor any
physical love, nor even any intellectual love. Itisthe spiritual love, the
love of God, which bindsall peopletogether. Inthisconnection, we can
also recal to our minds the famous Upanishadic utterance Na vare
sarvasya kAmaya Sarvamidam priyam bhavati, Atmanastu kAmaya
Sarvamidam priyam bhavati. The mother should be dear to us not for
her own sake but through God; the son should be dear to us not for his
own sake but through God; Everything should be dear to us not for its
own sake but only through God. L ove for God thus becomesthe highest
binding force. Theillustrations which Narsi Mehtaand Tulsidas giveto
propound the necessity of this central virtue of God-Love are almost
identical. Bharata as having renounced his mother and Prahlad having
renounced his father for the sake of God-love are illustrations common
to both. Bibhishanaashaving abjured hisbrother and Bali ashaving | eft
off his teacher have been mentioned by Tulsidas. The Rishipatnis as
having renounced their husbands are mentioned by Narsi Mehta. Finally,
the Brajavanitanha as having forsaken their husbands for the sake of
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Nars Mehtatellsusthat therejection of our relatives
should be like the casting of a slough by a serpent.

Krishnaare mentioned both by Tulsidasand Narsi Mehta. We may note
the expression Brajavanitanha. Neither Tulsi nor Narsi use the word
Gopis but use alike the word Brajavanitanhain this connection. Oneis
kept wondering whether Narst Mehta may have influenced Tulsidas in
this matter, especially as Narsi Mehta lived about a 100 years before
Tulsidas. That wasthe question that troubled the present writer, but he
consoled himself by remembering that the doctrine of the renunciation of
the relatives and almost the same illustrations occur in Tukaram also,
though he does not mention the Brajavanitanha. Tukaram tellsusin a
famous Abhanga :-

Narayani ghadé jené antaraya! hota bapa maya tyajavi ti
Yera priyaputra dhana kona lekhd! Kariti ti dukkha péatra satru

Prahlade Janaka Vibhishane bhandhu! Rajya méata Nindyu
Bharate keli

Tuk& mhané sarva dharma hariche paya! Anika upaya
dukkhamdala!!

On the whole, therefore, the present writer is inclined to believe that
there might be aparallelism of thought between Narsi Mehtaand Tulisdas
instead of any direct influence, though the parallelism remains very
wonderful. Further the idea of Narsi Mehta Pami padaratha chéara ré
has an echo in Tulsidas chéri chanakako in another connection. This
implies that all the four Purusharthas (Dharma, Artha, Kama and
Moksha) are attained in our pursuit of God. There is, however, one
original feature both in Narsi Mehta and Tulsidas, in connection with
their doctrine of God-love. Narsi Mehtatells us that the rejection of our
relatives should be like the casting of a slough by a serpent. Jema taje
Kanchuki sapa réisthe trump card of Narsi Mehta. On the other hand,
we may note that the most characteristic feature of Tulsidasis the bond
of God-love, the vinculum substantial which binds all the devotees of
God together.

After adiscussion from Narsi Mehtaof the place of God-devotioninthe
schemeof spiritual realisation, we cometo avery significant point namely,
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Suffering and travail experienced by man in the pursuit
of God are sureto be rewarded in course of time.

the difference between the two attitudes, the militant and the submissive,
which such seekers show in their pursuit of the spiritual goal. These
attitudesmight al so be called the optimistic and the pessmigtic, the attitudes
of determination and resignation, of power and impotence. Milton’'s
L’Allegro and IL Pensoroso very beautifully bring out the distinction
between these two attitudes. Generally saints belong to one of thesetwo
types. But there might possibly be a saint here and there who might
belong to both. We may say in connection particularly with Kabir and
Ramadasthat they illustrate acombination of both the tough-minded and
the tender-minded attitudes. This, however, isa problem which we have
treated elsewhere.

In the poet Preetam, we have an excellent description of invincible courage
required for the pursuit of the spiritual path. He gives ustwo significant
illustration to show the courage required for the pursuit of the spiritual
path. He givesustwo significant illustrationsto show the couragerequired
in treading the path. It is only the man who rushes to the bottom of the
seawith indomitable courage, says Preetam, who can come out with his
handsfull of pearls: on the other hand, he who stands simply looking on
the shore will be rewarded with only oyster-shells. Then again, saysthe
poet, when aman throws himself in the midst of conflagration, he can be
rewarded with beatific joy; on the other hand, if he simply standslooking
on, hewill betormented by burning fire.

Premapantha pavakani jvala! bhali paccha bhage jo ne!

Mahi padya te mahasukha mane dekhanahara daze jo ne
(Pritam)!!

Suchintrepidity, saysthe poet, isrequired for thetreading of the spiritual
path. We have an excellent parallel in Kabir for this conception when he
tells us Age age dava jale re piche hariya hoya! In front of us we see
agreat conflagration. But aswe proceed towards the conflagration, green
verdure will follow us. Thisis as much as to say that the suffering and
travail experienced by man in the pursuit of God are sureto be rewarded
in course of time, by the Grace of God. Also we might note another
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Jogi. Whether by Jogi she meansher spiritual teacher Raidas, or

Mirabai makesfiverequeststo her Lord. Sheaddresseshimasa
Lord Krishna Himself, it is not an easy matter to settle.

parallelism between Preetam and Kabir when Preetam says that he who
offers his head to God will be rewarded by the draughts of ambrosial
juice. Sisa samrape te pame rasa piva jone. says Preetam. Harirasa
mahengé so piye dhada pe sisa na hoya says Kabir.

We havereferred abovein connection with our treatment of Narsi Mehta
to Tulsida's famous poem Jake priya na Rama Vaidehi which has a
point of contact with Narsi Mehta. It may be remembered that the poem
of Tulsidas has got another great feature about it, namely, its connection
with Mirabai. Tulsidas's poem has been regarded as a reply to a letter
which Mirabai issupposed to have written to him concerning somedifficult
situationsin her family. Mirabai wastroubled at home, her husband was
dead, her brother-in-law was giving her every imaginable trouble.
Everybody regarded her almost as an outcast; and so being very much
dissatisfied with her own life, she wrote a letter to Tulsidas as to what
she should do, asto whether she should go out of the house and renounce
al claims to the kingdom. The song is supposed to be the reply which
Tulsidas gives. The question has been debated asto whether thismay be
taken asahistorical event. Onthewhole, however, the conclusion among
scholarsisthat it may be so taken.

This poem of Mirabai which we are considering is a very famous one.
This poem has got about it an extraordinary mixture of music, rhetoric
and mysticism. Almost any person who is interested in musical
performances knows what great importance is attached to the song Jogi
mata ja, mata ja. The poem is exceedingly popular. Not merely does it
contain music of the highest order, not only does it express mystical
experiencewhich isabsolutely sui generis, but from the point of view of
rhetorical science also, it might be taken as one of the best specimens of
poetical compositions, afact which has not been hitherto noticed.

Mirabai makes five requests to her Lord. She addresses him as a Jogi.
Whether by Jogi she means her spiritual teacher Raidas, or Lord Krishna
Himself, it is not as easy matter to settle. It has been supposed that
Krishnahad appeared oncein theform of aYogin to the Gopis. Whatever
this might be, Mirabai implores the Lord in the first place not to depart
from her. Whether thisrefersto aphysical vision of her Lord or amystical
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Mirabai requests her Lord to bein constant
communion with her in someform or other.

vision, we have no grounds to determine. In any case she pathetically
implores her Lord not to depart, jogi mata ja, mata ja, mata ja. Thisis
Mirabai’s first request. In the second place, she says that as the path of
God-devotion stands in a category absolutely sui generisit may not be
possible for an insignificant creature like herself to be able to tread that
royal road. She would, therefore, request her Lord to take her by the
hand and put her on aby-lanethat will lead to it. Hamako gaila laga ja.
We may notice here the great difference that lies between the two
readings gaila baté ja and gaila laga ja which latter is infinitely more
valuable aswe shall seelater so far as Vastudhwani isconcerned. Thirdly,
if that may not be possible, she says, she would ascend a sandal- wood
funeral pyre and she requests her Lord to set fire to it by his own hand
and then go. Fourthly, when her body would be reduced to ashesin the
funeral pyre, let her Lord come and besmear his body with her ashes:
that also would be a cause of great satisfaction to her. Finaly, as a
culminating act of the process, shewould regard herself asmost fortunate
if the Lord deignsto merge her light with the Divine.

We shall see by aconsideration of al thesefive alternativesthat Mirabai
requests her Lord to bein constant communion with her in someform or
other. It will be easily seen that there is a gradation in the different
aternativesthat she proposes. Physical presence of the Lord, taking her
by the hand to lead her to a by-path, setting fire to her funeral fire,
besmearing hisbody with her ashes and finally the mergence of her light
with the Divinelight may easily be seen to be the ascending rungsin the
ladder of spiritual communion with the Divine. This is an excellent
illustration of what we might call Utkarshalankara. The word séra as
used by rhetoricians does not come up to the level which utkarsha
reaches. The present song might thus be taken to be an extraordinary
specimen of utkarshalankara.

It is customary among rhetoricians to speak of three kinds of dhwani..
(sound), Alankaradhwani, Vastudhwani and Rasadhwani. So far as
the first is concerned we have in the poem, as we have seen above, a
very remarkableillustration of Alankaradhwani in the form of utkarsha.
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Itisnatural that songs like the three typical ones we have selected
from Narsi Mehta, Preetam and Mirabai were likely to surcharge
thewholespiritual atmosphere of Gujarat and thesurrounding parts
in which Mahatma Gandhi lived and devel oped.

Secondly, asher spiritua teacher isthe singlefocus of Mirabai’sattention
through all her demands, as heisin fact then very alpha and the omega
of her existence, this might itself be taken as a superb specimen of
Vastudhwani. Finally, we find in the poem avery notable illustration of
KarunarasaMirabai isweeping, she offersto ascend the funeral pyre, is
prepared to have her body reduced to ashes provided her Lord besmears
his body with them—all these are full of the highest kind of karunarasa
or pathos. There could be no better example of the combination of
Alankara-Dhvani, Vastu-Dhvani and Rasa-Dhvani than this sublime
poem of Mirabai. It is natura that songs like the three typical ones we
have selected from Narsi Mehta, Preetam and Mirabai were likely to
surchargethewhole spiritual atmosphere of Gujarat and the surrounding
partsin which Mahatma Gandhi lived and devel oped.
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I do not regard God as a person. Truth for me is God,
and God'sLaw and God are not different thingsor facts.

D

INFLUENCE OF CHRISTIANITY AND ISLAM
ON GANDHIJI

We have seen hitherto the influence which was exercised on the life of
Mahatma Gandhi by Jainism, Vallabhism, Vedantaand the Bhakti School.
We have had opportunity already, while discussing the conception of the
Wheel in Buddhism, to see the general influence which was exercised
on Mahatma Gandhi’s mind by the philosophy and ethics of Buddhism.
L et usnow proceed to discusstheinfluence which Christianity and Islam
exercised on hismind.

Mahatma Gandhi regards Jesus as a great spiritual teacher of humanity,
who made a considerabl e influence on hismind. Gandhiji does not need
either the prophecies or the miracles to establish Jesus's greatness as a
spiritual teacher. According to him thereisno miraclein the story of the
multitude being fed on a handful of loaves. “Even a magician”, says
Gandhiji, “ can create that illusion, and woe worth the day on which a
magician could be hailed as a saviour of humanity.” Referring to the
story of Jesus raising up a dead man to life, Gandhiji states his own
experiencewhen heraised arel ative'schild from supposed death. Gandhiji,
however, does admit that “Jesus had certain psychic powers. But he
brought to life not people who were dead but who were believed to be
dead. The laws of nature are unchangeable and there are no miraclesin
the sense of infringement or interruption of Nature’'s Laws.” Asregards
the question of supposing that Jesus was an embodiment of absolute
perfection, Gandhiji tells us that Jesus came as near to perfection as
possible without having reached absolute perfection which can be
predicated only about God. L et us see what he saysin this connection. “
| believe in the perfectibility of human nature. Jesus came as near to
perfection as possible. To say that he was perfect is to deny God's
superiority to man. Being necessarily limited by the bonds of flesh, we
can attain perfection only after the dissolution of the body.”

Mahatma Gandhi was not ablind follower of any religion nor did he ever
think of appeasing any particular community by adoring itsreligiousfounder.
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o copy him. Someone asked him why he did not allow others to do the

| haveread that the Prophet often fasted and prayed and forbade others
t
thing he himself wasdoing.” ‘Becausel live on food divine,” he said.”

He is of the opinion that every thing must submit to the test of reason,
and it is because of this rational element in 1slam, says Gandhiji, that it
has appealed to so many people. Moreover, Gandhiji tells usthat 1slam
was spread not by the power of the sword, but by the prayerful love of
an unbroken line of its Saintsand Fakirs. Some may object, says Gandhiji,
that there is a warrant for drawing the sword in Islam. But Gandhiji
answers that the “ conditions laid down are so strict that they are not
capable of being fulfilled by everybody. Whereisthe suffering, thelove
and the purification,” asks Gandhiji, “ that must precede the very ideaof
drawing the sword.” He further proceeds to describe the process of
devel opment of the Prophet of Islam. How the Prophet fasted and prayed,
kept awake for nights together and would be on his feet at all hours of
the night as he received revelations. Everybody knows that Gandhiji
himself was given to fasting and prayer. As regards the presence of the
practice in Islam, Gandhiji observes: “ In the life of the Prophet | have
read that the Prophet often fasted and prayed and forbade others to
copy him. Someone asked him why he did not allow others to do the
thing he himself wasdoing.” ‘Becausel liveonfood divine,” hesaid. He
achieved most of his great things by fasting and prayer. | have learnt
from him that only he can fast who hasinexhaustible faith in God.”

Summarising hisgeneral view of the exponentsof Christianity and Islam
and of the two great religions, Mahatma Gandhi observes: “| reject the
claim of Moulvis to give a final interpretation to the message of
Mohammed as | reject that of the Christian clergy to give a final
interpretation of the message of Jesus. Both must be interpreted in the
‘lives of those who were given these messagesin silence and in perfect
self- dedication. Bluster is no religion, nor is vast learning stored in
capacious brains. The seat of religionisin the heart.”

After astudy of thevariousreligionslike Hinduism, Buddhism, Christianity
and Islam to the extent it was possible for him to do, Gandhiji had come
totheconclusion that it isnecessary to discern an underlying unity among
al these religions. In fact, his cry was that of “One God, One World,
One Religion” aswe have called it at the beginning of the work.
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| do not regard God as a person. Truth for meis God, and God's
Law and God are not different thingsor facts. (Harijan, 23-3-40).

E
MAHATMA GANDHI'SSPIRITUALAUTOBIOGRAPHY

We now pass on to the third section of our present chapter, namely, the
spiritual autobiography of Mahatma Gandhi. Thetwo sectionsthat have
preceded were only preliminary to this, the first having dealt with his
fundamental conception of the Charkhéa in its economic, moral and
spiritual aspects and the second with the philosophical and devotional
influences that had been exercised on the mind of Gandhiji during his
early development. The present section of spiritua lifein MahatmaGandhi
weshall divideinfive parts. Inthefirst part we shall discusshisdoctrine
of God; inthe second hisconception of moral and spiritual virtues; inthe
third hisspiritua pilgrimage; in thefourth the dark night of the soul which
he experienced many times during hislife, in its personal, political and
social aspects; and finally theintimations of spiritual realisation to which
he attained during his career. These five parts put together may be
recorded— especially because they contain the very words of Mahatma
Gandhi — as constituting his spiritual autobiography. Gandhiji may not
have been a student of philosophy; yet the conceptions he developed
about the nature of God areworthy of consideration even by philosophers.

Mahatma Gandhi’s conception of God is the out-pouring of his own
experiences. These are not any arguments from logical reason. They
are, therefore, even more valuable for those who want to reaise the
practical nature of God. Gandhiji tells usthat he never regarded God as
a person.!

That putsan end oncefor all, according to Gandhiji, to the conceptions of
God asaperson reigning in any systemsof philosophy or religioninIndia
or elsewhere. He regards God as nameless and formless. One reason

1. 1 donotregard God as a person. Truth for meis God, and God's Law and God are
not different things or facts. (Harijan, 23-3-40).
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Theinner voice about which Gandhiji has spoken
many timesis also identified by him with God.

which he assigns for his theory is that there are a thousand names of
God in Hinduism aswell as alarge number of namesin Islam.!

Ananta nami to Anami says Ramdas also. As God is supposed to have
many names, he is without any name, says Mahatma Gandhi, and as he
issupposed to have many forms he may be regarded asformless. Beyond
thisimpersonal conception of the Godhead, Gandhiji also developsthe
identification of God with such notions as Truth, Love, Conscience,
Goodness, Fearlessness, Light and Life, which involve certain
epistemological, moral and scientific views of God.?2 The inner voice
about which Gandhiji has spoken many timesis also identified by him
with God. God isall these and yet beyond these, says Mahatma Gandhi.
Of HisEternal Law we can only know asthrough aglassdarkly, and yet
even afaint glimpse of Him, says Mahatma Gandhi, isenough toinspire
one with joy, hope and faith.* Beyond this conception of Law is his
conception of the mysterious power that pervades the entire universe. |
feel it, he says, though | am not ableto seeit.® Thereisno blade of grass

1.  Inmy early youth | was taught to repeat what in Hindu scriptures are known as
one thousand names of God......... As God has many names, God is Nameless,
and since God has many forms, we also consider Him Formless. And when | came
to study Islam | found that 1slam too had many names for God. (Young India, 31-
12-31).

2. For methe voice of God, of Conscience, of Truth, or the Inner Voice, or the still
small Voice, mean one and the same thing. (Harijan, 8-7-33)

3. TomeGodisTruth and Love, God is ethics and morality God isfearlessness. God
is the source of light and life and yet He is above and beyond all these
...................... (Y.l.5-3-25)

4. Nothing can happen but Hiswill expressedinHis  eternal, changelessLaw which
isHe. We neither know Him nor His Law save through the glass darkly. But the
faint glimpse of the Law is sufficient to fill me with joy, hope and faith in the
future. (Harijan, 9-12-1939.)

5. Thereisanindefinable mysterious power that pervade everything. | feel it, though
| do not seeit. (Young India, 11-10-28).
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The Jain Yogi told him “rather than kill the
serpent, allow yourself to be killed by it.

that can either grow or move without it.! Finally, Gandhiji rebukes all
those who pooh-pooh the name or concept of God. ‘What a solemn
affirmation,” he asks, ‘except belief in God and belief in the reality of
God? Theword“God” you may banish from the Congress, but you can
never banish the Thing itself. Conscience is a poor substitute for it.?
Nothing else can take its place except a solemn belief in the reality of
Goditself.

L et usnow proceed to themoral and spiritua virtues upon which Mahatma
Gandhi laid so much stress. Thefirst of these, of course, isthe virtue of
non-violence. It wasthe Jain Yogi, Rayachand, who mentioned the value
of it for thefirst timeto Mahatma Gandhi. When M ahatma Gandhi posed
aquestion to him asto what he should do when a serpent wasthreatening
hislife, whether he shouldkill it or not, the Jain Yogi told him “rather than
kill the serpent, allow yourself to bekilled by it.*” Aswe have said above,
Jainism had made adeep impression on Mahatma Gandhi in the practice
of many virtues, but particularly so in this, namely, the virtue of non-
violence. Thisvirtue he a so derived from Buddhism and maintained an
exacting regard for al life and therefore non-injury to any living being
whatsoever.

Gandhiji tells usthat non-violence is not asimple affair. Infact, it isthe
crown of all virtues. Unless you are perfect in the practice of other

1. Therefore, | do not think that He answersin every detail every request of ours, but
thereisno doubt that He rules our action, and | literally believe that not ablade of
grass that moves, without Hiswill. (Harijan, 23-3-40).

2. Onemay banishtheword‘God’ from the Congress but one has no power to banish
the Thing itself. What is a solemn affirmation, if it is not the same thing asin the
name of God? And surely Conscienceis but a poor and laborious paraphrase of the
simple combination of three letters called God. Y.I. 5-3-25).

3. A correspondent reminds me of the advice given to me by Shri Rayachand (A Jain
Yogi - who made a deep spiritual influence on him.) When | approached him with
a doubt as to what | should do if a serpent threatened to bite me. Certainly his
advicewasthat rather than kill the serpent | should allow myself to bekilled by it.
(Y.l.25-11-26)
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| am yet ignorant of what exactly Bolshevismis. But |
do know that in so far asit is based on violence and
denial of God, it repelsme. (YoungIndia, 11.12.1924.)

virtues, you can never attain to the virtue of non-violence even in its
rudiments.! When questioned about his idea of Bolshevism, Mahatma
Gandhi said that he did not know much about it, but from what he knew
about Bolshevism, he could say it was a combination of violence and
denia of God.? Infact mathematically, therearefour possibilitiesinregard
to this question. There may be persons who believe in violence and no
God; these are the Bol sheviks; others might combinetheideaof violence
with theideaof God; others may speak about non-violence and yet place
no belief in God; and finaly there may be those who believe in non-
violence as well asin God. To this last category did Mahatma Gandhi
belong. The social, political, and international efficacy of this virtue of
non-violence Mahatma Gandhi is never wearied of stressing. He says
that it was his ambition to preach universal non-violence, especialy for
theregulation of international relations.®

But he felt probably that it was alittle beyond him and also that he had
not the requisite attainments to preach such high conception. Before |
preach thiskind of non-violence” he says, | must befreefromall passions:
| must be wholly incapable of sins.** Coupled with this virtue of non-
violence is the virtue of silence upon which, in the spirit of Jainism or
Shintoism, Mahatma Gandhi lays so much stress. We are familiar with
the three Japanese models of monkeys one of which would not ook,

1. Ahimsa does not displace the practice of other virtues but renders their practice
imperatively necessary before it can be practiced even in its rudiments.

2. | amyetignorant of what exactly Bolshevismis. But | do know that in so far asit
is based on violence and denial of God, it repels me. (Young India, 11.12.1924.)

3. | preach non-violence for the regulation of international relations by non-violent
means. But my incapacity must not be mistaken for that of the doctrine of non-
violence. | seeit with my intellect in all its effulgence. My heart graspsit. But |
have not yet the attainments of preaching universal non-violence with effect.
(Young India, 7.5.1925).

4. | canregulate my passions, | keep them under subjection, but before | can preach
universal non-violence with effect, | must bewholly freefrom passions, | must be
wholly incapable of sins. (Young India, 7.5.1925).
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For over fifty years| havetrained myself never to be concerned about
theresult. What | should be concerned about isthe means, and when
I am sure of he purity of the means, faith isenough to lead meon.

another would not hear and a third would not speak. Mahatma Gandhi
also tells that he derived this virtue from the advice of the Hon’ ble Mr.
G.K. Gokhale. It consists in shutting al the three chief doorways of
sense to their respective objects. Kannu mucchu, kivi mucchu, bayi
mucchu was also the advice given in Kannad to an aspirant in his spiritual
audition. It wasalso for thisreason probably that M ahatma Gandhi used
to maintain absol ute silence on Mondaysbelieving in the high efficacy of
silence in perfecting a moral and spiritual life. Next, as regards the
rel ationship between the means and ends, Mahatma Gandhi looks always
to the purity of the means. We should, therefore, take care of the means,
he says, and |eave the ends to take care of themselves. Purity of means,
he says, inspiresunyielding faith that putsan end to al fear and trembling
There is no further looking back when once the purity of means has
been attained. When asked why he was called a “Mahatma’ when he
was hot performing any miracle, he said, he was not aMahatma, he was
an ordinary being like others. He was even frailer than they. He seemed
to have surpassed them, however, in onething, namely, in hisunyielding
faithin God.2

Beyond thislist of virtuesabout which we haveta ked above, the spiritual
songs which Mahatma Gandhi recited in his Asramafilled him with the
conceptions of purest virtues. They served him as lights on the path of
life, and he expected that they would be performing the same function
for othersif they sang them believing in them and behaving according to

1. For over fifty years| have trained myself never to be concerned about the result.
What | should be concerned about isthe means, and when | am sure of he purity of
the means, faith is enough to lead me on. All fear and trembling melt away before
that faith and once we have launched forth there is no looking back. (Harijan,
22.9.1940).

2. The friend had asked him to work a miracle and save India and the Hindus and
Sikhsif hewasreally aMahatma. Gandhiji had never claimed to beaMahatma. He
wasan ordinary human being like any one of them, except that hewas much frailer.
The only difference in his favour might be that his faith in God was perhaps
stronger than theirs. (Delhi diary : P. 41, 26. 9. 47)
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“God could be found only through love, not earthly but divine.
That love was lived by Mirabai. (Gandhiji in Harijan, 23.11.47)

them. Thus, for example, Mirabai inspired him with the virtue of Divine
Love;! Narsi Mehta suggested ideas of service and compassion to
humanity: Vaisnava jana to tene kahiye.? Surdas filled him with the
idea of self-reproach; he called himself a sinner like Bunyan playing
tipcat on Sundays.® Finally, Gandhiji tells usthat he always hummed the
song of Tulsidas in his Asrama in order to ask for God's Grace
Bhaktidana dehu 4ja. In fact, asking for God’s Grace seems to
Mahatma Gandhi the culmination of al spiritual virtues.*

A ticklish question has been asked asto whether Gandhiji had any Guru.
It has been supposed that the Jain Yogi, Rayachand, was his Guru, but

1. God could be found only through love, not earthly but divine. That lovewaslived
by Mirabai. (Harijan, 23.11.47)

2. God himself, says the Bhagwad Git4, seeks for His seat the heart of him who
serves hisfellowmen. That iswhy Narsi Mehtawho ‘ saw and knew’ sang, “ heis
atrue Vaishnavawho feels concerned other’swoe’. (Y. 1. 24. 9. 55).

3. You have heard Surdas's hymn. It is the passionate cry of a soul hungering for
union with the Divine. According to our standards he was asaint but according to
hisown hewas aproclaimed sinner;..... but hefelt the separation form the Divine
so keenly that he uttered that anguished cry in loathing and despair. (Young India.
23. 1. 30).

4. During these days of grace, privilege and peace | have hummed upto myself a
hymn we often sing at the Satyagraha Asram. It is good that | cannot resist the
pleasure of sharing afree rendering of it with the reader. The words of hymn better
express my state than anything else | can write. Here they are:

My honour O! God isin Thy keeping,
Thou art ever my Refuge,
For Thou art protector of the weak,
It is Thy promise to listen to the wail of sinners,

| am asinner of old, help me,
Thou to cross this ocean of darkness
It is Thine to remove the sin,
And Misery of Mankind,
Begraciousto Tulsidas,
And make him Thy devotee.
(Young India, 9.10.24.)
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I must thereforewarn all against accepting imperfect ones as
GURUS. It is better to grope in the dark and wade through a
million errors (on the path) to Truth than to entrust oneself to
onewho knows not that he knows not. (Y. 1. 3-12-25).

Gandhiji tellsusthat though he had the highest regard for Rayachand he
never enthroned him in his heart as a Dharma Guru.t Of course, hetells
usthat Raychand was along with Tolstoy and Ruskin one of hislife-long
inspirations and that from time to time he derived mental, moral and
spiritual encouragement and support from him. But still he doesnot regard
him ashisspiritual teacher.2Mahatmaji had avery high notion of aperfect
spiritual teacher.®

Animperfect teacher cannot betoleratedin spiritua life; aperfect teacher
is one who is a Jnani; a knowing one, a seer; such men are rare, says
Gandhiji. On the other hand, there are many imperfect teacherswho, as
he putsit, know not that they know not.

Asregards the name of God, we aretold by Gandhiji that he was afraid
of ghostsin hisbabyhood and a nurse had told him to repeat the name of

1 Although I had the highest regard for Rayachandabhai, | could not enthrone
him in my heart as my Dharma-Guru. | am even now busy searching my
spiritual Guru. The adage that one cannot attain enlightenment without a
Guru isindeed true. Fruition in the effort to get a Guru is possible if one
keeps on sear ching according his competence. It means that every aspirant
has the right to select his Guru according as he deserves. However the
success of the sear ch rests on thewill of God. Even now | have not been able
to place Rayachandabhai asmy Master in my heart. I n cour se of time however
we can see how | keep on getting his support. For the time being it is
adeguate to mention that there are three contemporary persons who have
deeply influenced my life. Rayachandabhai hasstartled meby hisenlightened
under standing.

(Editor’s translation from Hindi book ‘ Atmakatha' page 112-113

2 | believeinthe Hindu theory of GURU and itsimportance in spiritual realisation.
| think thereisagreat deal of truth in the doctrine that true knowledgeisimpossible
without a Guru. An imperfect teacher in mundane affairs may be tolerable but not
soin spiritual matters. Only a perfect Jiéni (a knowing one, a seer) deservesto be
enthroned as GURU. { Autobiography or the story of my experiments with truth,
p. 113}

3 | must therefore warn all against accepting imperfect ones as GURUS. It is better
to grope in the dark and wade through a million errors to Truth than to entrust
oneself to one who knows not that he knows not. (Y. I. 3-12-25).
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Meditation on R&manama (repetition of God'sname) must proceed
fromthe heart and not from lips. As Gandhiji tellsus, the effects of
such a repetition of God’'s name would soon be apparent. Pain
would cease; mental and physical ailmentswould vanish.

Ra&ma and that wasthe beginning of hisspiritual life. Hetellsusalso that
he was never a Yogi. His mind was given over to the repetition of
Ramanama. From his childhood onwardstill he arrived at alater age, it
had assumed huge proportions.t Now what is this R&manama?

Gandhi has got the same conception about R&ma which Ramadas had.

Gandhiji’s R&mais not the historical R&ma, the son of Dasaratha, but is
the eternal and imperishable spiritua entity.? Rama ha kélacha suta
Dasharathacha Ananta yugacha Atmarama says Ramadas also. In
that way, Gandhiji tells us that the names of Jesus and Allah as
embodiments of the highest divinity would be equally suitable.* Mahatma
Gandhi believes in the absolute equality of all religions and hence he
does not make any distinction between the highest God in one religion
and in another.*

M editation on R&manama (repetition of God’s name) must proceed from
the heart and not from lips.® As Gandhiji tells us, the effects of such a
repetition of God's name would soon be apparent. Pain would cease;

1. lamastranger to Yogic practices. Thepracticel follow isapracticel learnt in my
childhood from my nurse. | was afraid of ghosts. She used to say to me ‘* Repeat
Ré&manéma.’ What | learnt in my childhood has become ahuge thing in my mental
firmament. (Harijan, 5. 12. 36).

2. My Rama, the R&maof our prayer isnot the historical R&ma, the son of Dasharath,
the king of Ayodhya. He isthe eternal, the unborn, the one without a second. Him
aone | worship. (Harijan, 28. 4. 46)

3. A Christian may find the same solace from the repetition of the name of Jesus and
aMuslim from the name of Allah. All thesethings have the sameimplicationsand
they produce identical results. Only the repetition must not be lip-expression, but
part of your very being. (Harijan, 5.12.36)

4.  We have regular readings of the Bhagwad Git&; then we have hymns from the
various saints of India, including hymnsfrom Christian Hymn-books and readings
from Quran. We believe in the equality of all religions. (Harijan, 5.12.36)

5. Worship or prayer, therefore, is not to be performed with the lips, but with the
heart. And that can be performed equally by the dumb and the stammerer and the
ignorant. Prayer must cleanse one’'s heart. (Y. 1. 24.9.25)
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A man who repeats the Name of Rama with devotion would
be his own healer; he does not require any medical help.

mental and physical ailments would vanish. The Name is a cure for all
diseases.! A man who repeats the Name of R&ma with devotion would
be his own healer; he does not require any medical help.2 Gandhiji tells
us his own experience as well as the experience of his companions that
with the help of R&man&mahe could live without food for daystogether.®
Ramanamais actually like aliving stream and not like an accumulated
reservoir of water. It is a source of power.# It is because of this name
which resided firmly in the heart of Hanuman that he got in exhaustible
strength.® Infact, Gandhiji raises R&manadmato the position of an“ Atom
bomb” in spiritua lifef.

What about the process of repetition of God's name? Gandhiji tells us
that the process of Sddhana isavery laboriousone.” Not aminutein my

1. “All mental and physical ailments.” Gandhiji explained simply, “ are due to one
common cause. It istherefore but natural that there should be acommon remedy.”
Almost everyoneissick in body or mind, he said; Repeating ‘ R&ma R&ma Rama,’
while intensively concentrating on godliness, goodness, service and selflessness
paves the way for the remedial functions of mudpacks, sitzbaths and massage.
(The life of Mahatma Gandhi, part 2 by L. Fisher).

2. Ramanamatheinfalibleremedy. | myself have been adevotee of Tulsidasfrom my
childhood and have therefore always worshipped God as Ra&ma. An individual
with whom contemplation on God has become as natural as breathing is so filled
with God'’s spirit that he needs no other treatment. (Harijan, 24.3.46).

3.l amgiving you abit of my experience and that of my companionswhen | say that
he who has experienced the magic of prayer may do without food for daystogether,
but not without prayer. (Y. I. 23.1.30)

4. Theconservation of vital energy has been likened to accumulated wealth, but it is
in the power of R&manama alone to make it a running stream of ever increasing
spiritual power. (Harijan, 29. 6. 47)

5. Ré&ma was not only on the lips of Hanumén. He was enthroned in his heart. He
gave Hanumén incomparable strength. (Y. I. 24.9.25)

6. | have said that to repeat R&manama from the heart means deriving help from an
incomparable power. The atom bomb is as nothing compared with it. This power
is capable of removing all pain. (Harijan. 13.10.46).

7. Thereisno doubt whatsoever that R&manémacontainsall the power that isattributed
toit. No one can by mere wishing enshrine R&manamain his heart. Untiring effort
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We must be satisfied with devoting some definite time every
day to therepetition of God'sname. Theeffect of such aprocess
will be that we will soon be free from our attachments.

lifehavel beenforgetful of God™. A philosopher’s stonewas not obtained
for the mere asking and even then it continued to be non-existent. What
then to speak about theimmediate results of R&manama? Gandhiji makes
aconcrete suggestion in respect of the manner of repeating R&manama.
Hetellsuswe might take God's name with every breath.'® Lord Buddha
advised Réhula to contemplate by breathing in and out.’® Now the
question arises how long a man should meditate on God’s name? This
question cannot bereadily answered, says Gandhiji. For some, one minute
would suffice, for others not even twentyfour hours would be enough.
We ordinary mortals should take the via media. We must be satisfied
with devoting some definite time every day to the repetition of God's
name.2® The effect of such a process will be that we will soon be free
from our attachments; also we may derive help from moral meditation

is required as also patience. What an amount of labour and patience have been
lavished by men to acquire the non-existent philosopher’s stone? Surely, God's
nameisof infinitely richer value. (Harijan, 17.2.46)

la With my hand on my breast, | can say that not aminutein my life am | forgetful
of God. (Y.Ul. Vol.2. P65)

1b A devotee of R&mamay be said to be the same as the steadfast one (sthitaprajoa)
of the Gita. Hewill livein the consciousness of the soul within and ook to the care,
first and last of the Indweller. Such aman will take God's name with every breath.
(Harijan 29.6.47).

1c MajjhimaNikaya62 and 118; also Khuddaka Nikaya 12.

2. One minute may be enough for some, 24 hours may be too little for others.... For
us ordinary mortals there must be a middle path between these two extremes...
Hence have al religions set apart timesfor general devation. (Y. |. 10-626)

3. Some one will say we should be offering our prayers every minute of our lives.
There is no doubt about it, but we erring mortals... will find it impossible to
remain perpetually in communion with the Divine. We therefore fix some hours
when we make a serious effort to throw off the attachments of the world, for a
while. (Y. 1. 23-1-30)

4a. The virtues mentioned in Bhagavad Gita are: Fearlessness, Purity of heart,
steadfastness in knowledge, concentration, and Perseverance. Those stated by
Patanjali are: Freindship, Compassion, Joy, Indiference, Promotion of others
welfare and Purification. Buddha also mentions Maitri, (friendship) Karuna
(compassion) and Muditéa (Joy)
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Onemust fed areal hunger for prayer, says Mahatma Gandhi.” My
soul islongingfor God. | feel intenselongingtolose myself in the
Eternal, macro-cosmic nature of the soul.

on some virtues. That at the time of our meditation we should think of
such qualities as goodness, selflessness, godliness, fearlessness and so
on, is exactly in the manner in which the esoteric school of the
Theosophists would tell us to meditate on moral virtues®; for example,
the virtues mentioned in the initial verses of the 16" Chapter of the
Bhagavad-Gita Abhayam sattva - samoauddhirjodna - yoga-
vyavasthitih! or as stated by Patanjali Maitri - karuna - mudita-
upekdabhavanataschitta prasadanam!

Prayer was Gandhiji’s spiritual forte. Asahungry man relishesahearty
meal, so does a devotee of God feel hunger for the name of God.t One
must feel areal hunger for prayer, says Mahatma Gandhi. “My soul is
longing for God. | feel intense longing to lose myself in the Eternal. |
desire to be like alump of clay in the Potter’s hands.? Let Him fashion
me as Helikes,” he says. Prayer does not consist in asking any boon or
favour from God.2 It should not be petitional ; but it should be for the sake

1. Prayer isthevery core of man’slifeasit isthe most vital part of religion. Prayer
is either petitional or is inward communion. It is no mere repetition of empty
formula. Any amount of repetition of R&manama is futile if it fails to stir the
soul...... It must be in clear response to the spirit which hungers for it. And even
asahungry man relishesahearty meal, ahungry soul relishesaheart-felt prayer.(Y.
I. 23-1-30)

2. | have but shadowed forth my intense longing to lose myself in the Eternal and
become merely alump of clay inthe potter’s Divine hands, so that my service may
become more certain, uninterrupted by the baser self in me. (Y. 1. 17. 11. 21)

3. Prayerisnotasking. Itisalonging of the soul. (Y. 1.23.1.30).

4. Weshould by living thelife according to our lights, share the best with one another,
thus adding to the sum total of human effort to reach God. (Harijan, 28.11.36)

5.  TheDivineMindisunchangeable; but that Divinity isin every oneand everything-
animate and inanimate. The meaning of prayer isthat | want to evokethat Divinity
inme. Now | may havethat intellectual conviction but not aliving touch. You are
not going to know meaning of God or prayer unless you reduce yourself to a
cipher. (Harijan, 19-8-39).

6. It seemsto methat it isyearning of the heart to be with the Maker, an invocation
for His blessing. It isin this case the attitude that matters; not words uttered or
muttered. (Y. 1. 10.6.26).
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“The biggest of Karma-Yogis never gives up
devotional songs or worship.” (Harijan 13.10.46)

of communion with God. Mahatma Gandhi had a very high notion of
Satsanga. When people of the same ideas meet they help each other in
their onward and upward progress*.That is the reason why community
prayersarevery helpful for leading all towards God. The question arises,
“Can we, by prayer, change God’s mind?’ Gandhiji answersthat God’s
mind is unchangeable; and yet man might change himself to the extent
that he might find satisfaction with whatever God gives him.>¢ Let him
develop the attitude of reconciliation or at - one - ment, asthe Bible puts
it. Let us be satisfied with whatever God does for us, and there lies the
realisation of our highest welfare.

A question might be asked whether such repetition of God’'s hame may
not smack of hypocrisy, says Mahatma Gandhi.® The number of times
given over to repetition and prayer does not constitute spiritual progress.
‘Which is more valuable' ? a critic asks Mahatma Gandhi. ‘Are you
prepared to leave the rosary and the worship for the sake of service to
humanity’ 2

Gandhiji saysthat he smellslazinessin such aquestion as also a sort of
agnosticism. Further, hetellsusinthe manner of the Bhagavad Gitathat
the Karmayogiswho have hitherto lived have never left off their worship
of God. All thesethree answers might be regarded asillustrations of the

1. It may well beasked whether | am not adding to the current hypocrisy, by continued
insistence on Ramanama. | must not be deterred by such forebodings. Silencethus
brought about is harmful. (Harijan, 29-6-47)

2. Itisharmful if, owing to stress or exigencies of work oneisunableto carry daily
devotionsin the prescribed manner. Which of the two should be given preference?
Service or rosary?- whatever the exigencies of service or adverse circumstances
may be, R&manama must not cease. The outward form will very according to the
occasion. (Harijan, 17.2.46).

3. Would it be better for aman to give the time he spends on the worship of God to
the service of the poor? and should not true service make devotional worship
unnecessary?- | sense mental laziness as also agnosticism in this question. The
biggest of Karma-Yogis never give up devotional songsor worship. Idealistically,
it may be said that true service of othersisitself worship and that such devotees
do not need spend any timein songs etc. Asamatter of fact, Bhajansetc. areahelp
to true service and keep the remembrance of God fresh in the heart of the devotee.
(Harijan, 13-10-46).
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|:I believe in faith in things where reason has no place

for examplethe existence of God. (Harijan, 6-12-36).

ignoratio elenchi to the question that is posed. Gandhiji however gives
the real answer, when he saysthat devotion to God heightens the power
of our service to our fellowmen.® Such a man sees God in all beings yo
mam palyati sarvatra, sarvam cha mayi pauyati. That is the reason
why we should do our meditation and prayers.

Finally, what are the criteria of spiritual experience in man? Mahatma
Gandhi gives us some fine answers. In the first place, it is the
supersensuousness of experience that constitutes its reality and value.
Everything that comes from the senses, he says, isvalueless. Itisonly
that which rises above our sensuous experience, that is entitled to the
name of the Real .*So far so good; but Mahatma Gandhi al so proceedsto
the second answer. | believe in faith, he says, and the reality of any
religion. Belief isreal tome. If | cannot reason out the existence of God
| do believein Him.2Faith in God isthe second criterion of the reality of
our experience, says Mahatma Gandhi.*The correctness of this answer,
however, may be gainsaid by those who do not want to dislodge reason
fromitsproper place. Neverthelessthethird answer which Gandhiji gives
isvery good, namely, it isonly when wefind a change and devel opment
in the character and conduct of a man that we are entitled to say that he
haslived aspiritual life. It isthe transformed character and conduct of a
man, therefore, says Gandhiji, that constitutesthereal index to hisspiritual
development.*

1. Sense perceptions can be, and often are, false and deceptive, however real they
may appear to us. Where there is realisation outside beyond the senses it is
infalible. (Y.l. 11-10-28).

2. | believeinfaith in things where reason has no place for example the existence of
God. (Harijan, 6-12-36).

3. Reason is powerless to Him. Faith is essential. My logic can make and unmake
innumerabl e hypotheses. An atheist might floor me in adebate. But my faith runs
so very much faster than my reason that | challenge the wholeworld and say * God
is, was and ever shall be’ (Y.I. 21-1-26).

4. It (redisation) isproved not by extraneous evidencesbut in the transformed conduct
and character of those who have felt the presence of God within. (Y.I. 11-10-28).



GANDHI AND OTHER INDIAN SAINTS 79

God atyrant. “Heisthe greatest tyrant ever known”, hetellsus,

Also we have a very fine utterance from Gandhiji in which hecalls
“for, He dashesthe cup while we are lifting it to the mouth”.

F
DARK NIGHT OF THE SOUL

In the devel opment of the spiritual life of any great realiser thereisoften
adark night of the soul. In the case of Mahatma Gandhi this dark night
bore atwo fold aspect— a personal one and a socia one. Very oftenin
the case of other realisers the personal aspect alone is predominant. In
the case of Mahatma Gandhi the social aspect was equally important as
the personal, if not more. Evenin hisearly dayswefind him pining after
God.” My heart pines to see God”, he says, “ | occasionally get faint
glimpses of Truth,'” But it seemsthiswas not sufficient for him. Alsoin
his autobiography, he tells us how his mind was on a rack. He experi-
enced perpetual torture in as much as he was still so far away from the
Great Being who governed every breath of hislife.?Very often like the
saintsof Gujarat, or Maharashtraor Karnatak or the Hindi belt, he comes
to quarrel with God and goeson to thelength of questioning Hisbonafides.
“Heisajealous Lord, who will alow no one to share his authority, and
the only recourseleft for manisto bow down to himin submission” says
Mahatma Gandhi.® Also we have a very fine utterance from Gandhiji in
which he calls God atyrant. “ Heisthe greatest tyrant ever known”, he
tellsus, “for, He dashes the cup while we are lifting it to the mouth, and
under cover of freewill, Heleaves amargin so small asto provide mirth
for Himself at our expense.” Likefliesto thewanton boys, so Shakespeare
aso tellsus, are we to the gods who kill us merely for their sport. Read-

1. Hepines‘ To see God face to face’ and often has ‘had faint glimpses of the
Absolute Truth, God * (Y. 1. Vol. 1, p 4)

2. “ Foritisanunbrokentortureto methat | am still so far from Him who, as| know,
governs every breath of my life.” (The Experiment with Truth, Vol. |, Page 8)

3. | must gowith God asmy only guide. Heisajealous L ord. Hewill allow no oneto
share Hisauthority. One has, therefore, to appear before Himin all one’sweakness,
empty-handed and in a spirit of full surrender, and then He enables you to stand
before the whole world and protects you from harm. (Y. 1. 3-9-31)
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When we come to the end of his career in the year 1947,
we have a large number of utterances wherein the dark
night assumes the darkest shape. “My voiceislost in the
wilderness,” he says, “ my mind haslost its potency.”

ersof James's“Will to Believe” know how he describes man as the dog
of God. Man has only a limited freedom; he can only move within the
orbit described by the tether tied to his neck. Such akind of limited free-
domisgivento us by God.

So far as the aspect of quarrel with God is concerned, we can recall to
our mind avery celebrated song of the Saint of Nimbargi Enu madi di
kbenna deva, where he makes a catal ogue of indictments against God.
In order to remove himself from the influences of these charges, the
only course left to God, the Saint says, isto fall prostrate at the feet of
his Spiritual Teacher. In fact, Mahatma Gandhi’'s description of the
alowance of alittlefreedom to uswould also put onein mind of Vallabha's
doctrine of Sport or Leela. Mahatma Gandhi has also talked about the
‘Leel&@ in such aconnection. It is because of His Leelathat God allows
man a little freedom.*This is also a fine example of the influence of
Vallabhism on Mahatma Gandhi.

After this personal aspect of the dark night, we shall come to the social
aspect. Thisaspect of the dark night cameto Mahatma Gandhi somewhat
latein hislife, but the early stages were seen in 1939 when he describes
himself asabsolutely disconsolate. Heisin perpetual quarrel with God.
Why should God allow such thingsto go on??

When we come to the end of his career in the year 1947, we have a
large number of utterances wherein the dark night assumes the darkest
shape. “My voiceislost inthewilderness,” he says, “my mind haslost its
potency.®” One does not know why God should be so cruel asto allow

1. Heisthegreatest tyrant ever known, for He often dashesthe cup from our lipsand
under cover of freewill leaves usamargin so wholly inadequate asto provide only
mirth for Himself at our expense. Therefore it is that Hinduism calls it all His
Sport-Leela. (Y. 1. 5-3-25)

2. | have become disconsolate. In the secret of my heart, | am in perpetual quarrel
with God that he should allow such things to go on, (Harijan, 9-9-1939)

3. He knew that his was a voice in the wilderness. If it was not and if it had the
potency which it had before, he knew that nothing of the savagery would ever have
happened. (Delhi Dairy, 28-9-47)
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Finally, healsotellsusin 1947, that if fratricide did not stop and theruin
of India was to come, it was better that he was removed from this earthly
theatre.

such things to go on.” Gandhiji feels himself out of court.r His words
havelost all their weight, he says. In fact, he became a back number and
nobody cared for him in these days of machines, aeroplanes, navies and
what not.2

It seems this was almost a sort of prognostication when he actually felt
that the period of hislife was approaching itsend. Peoplerequested him,
he says, that he should live for 125 years, but he tells usthat he had lost
al desire to live long.® “My only authority over my countrymen,” he
says, “isthemoral authority;*but if nobody caresfor it | have no concern
with society. When | find that | cannot help the savagery that isgoing on,
my only weapon ismute prayer.” Finally, healsotellsusin 1947, that if
he could be of no further use to the society, it is better that God should
take him away.® If fratricide did not stop and the ruin of India was to
come, it was better that he was removed from this earthly theatre.® It
wasthiskind of personal and social dark night through which Mahatma
Gandhi had to wade until he got his glimpses of spiritual realisation.

1. Heknew that he was out of court today. (Delhi Diary, 7-9-47)

2. There was atime when Indialistened to him. Today he was a back number. He
wastold he had no place in the new order where they wanted machines, navy, air
force and what not. (Delhi Dairy, 26-9-47)

3. Hesaid that many friends had hoped he would live to be 125 but he had lost all
desireto live long, let alone 125 years. He could not live while hatred and killing
marred the atmosphere. (Delhi Dairy, 2-10-47)

4. But who am 1?1 have no strength save what God gives me. | have no authority
over my countrymen save the purely moral. If he holds meto be apureinstrument
for the spread of non-violence in the place of the awful violence now ruling the
earth, my weapon ismute prayer. (Non-Violencein Peace and War, page 250-251)

5. If God wished to take further work from him, he would do so. But he certainly
felt that today his words had ceased to carry weight, and if he was not able to
render more service, it would be best that God took him away. (Delhi Dairy, 3-10-
47)

6. He had made hisfinal choice. He had no desire to live to see the ruin of India,
through fratricide. Hisincessant prayer wasthat God would remove him before
any such calamity descended upon their fair land. (Delhi Dairy, 17-9-47)
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but he tellsusthat thisInner Light must be supported by the

Not that he (Gandhi) had no experience of the Inner Light;
Voice of God, and then alone it may become effective.

G
SPIRITUAL EXPERIENCE (Thelnner Voice)

Mahatma Gandhi’s spiritual experience seemsto have begun very early
and it probably rose to its culmination towards the end of his career. So
far as his mystical experience is concerned we have divided its
development in three stages. In the first stage we have his utterances
about the Inner Voice, which might be likened to the Andhata Sound of
mystical experience. In the second stage we have got some utterances
of his which indicate that he received messages from the Inner Voice,
but what these were he has left unsaid. In the last stage we have at least
two definite utterances of hisinwhich he not merely saysthat hereceived
messages but also tells us the very words in which they were clothed.

We shall begin by considering thefirst stage in ahistorical perspective.
Intheyear 1921 we have got an utterance from Mahatma Gandhi telling
usthat he heard the still small voice and also probably that he saw apillar
of fire. Normally, he says, man shuts his ears to the one and his eyesto
the other.! If we collected together the mystical experience of Mahatma
Gandhi, we might say on the whole that he was an audile rather than a
photic or morphist. Not that he had no experience of the Inner Light; but
he tells usthat this Inner Light must be supported by the Voice of God,
and then alone it may become effective.? Intheyear 1924 we aretold by
him that thewhol e of hisactivity was directed to that end—ethical, socid,
political and humanitarian.® In the year 1925, he speaks of the virtue of

1. My firm belief isthat He reveals Himself daily to every human being but we shut
our earsto the still small voice. We shut our eyesto the Pillar of firein front of us.
| realize His omnipresence. (Y. 1.25-5-21)

2. WhenthisInner Light correspondswith the promptings of the smaller Inner Voice,
then that flash has the mark of inspiration. (Free Press Journal, 10-1-33)

3. | lay claimto nothing exclusively divinein me. | do not claim prophetship. | count
no sacrifice too great for the sake of seeing God face to face. The whole of my
activity whether it may be called social, political, humanitarian or ethical isdirected
to that end. (Young India, 11-9-24).
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We are told by Mahatma Gandhi that it is only when we are passing
through critical times that we get a glimpse or vision of God.*

the dancing to the tune of the Bansi, exhorting people that if they were
fortunate to hear this, all would bewell with them.? In 1933, we aretold
by Mahatma Gandhi that the Inner Voice had become increasingly
audible. This is as much as to say that the Inner Voice having started
from a small beginning assumed greater and greater sonorousness and
power astime rolled on.? In 1936,we have a general reflection of histo
the effect that this divine music is constantly going on inside us; only
very few are able to listen to it. It isjust because human senses drown
the delicate music, that men are unable to hear it. He, however, tells us
that he who rises superior to the senses can hear the voice of God.
Gandhiji tellsusthat thissound isgoing on incessantly in us, in that matter
imitating Sankaracharya who spoke in his Yogataravali about ‘ Antah
pravarteta sada ninddah! I’ Finally, we are told by Gandhiji that this
divinemusicisinfinitely superior to anything that we can hear by means
of our senses®

A second category of his mystical utterances consists of his statements
that he heard the musical voice; but we are unable to know what the
contentswere. Thesetwo occasionswere respectively in 1940 and 1948.
We are told by Mahatma Gandhi that it is only when we are passing
through critical times that we get a glimpse or vision of God.* In 1940

1. Wemust eternally sing His praise and do Hiswill. Let us dance to the tune of His
Bansi (flute) and all would be well. (Young India, 5-3-25)

2. | have been a willing slave to this most exacting Master for more than half a
century. His voice has been increasingly audible as years have rolled by. He has
never forsaken me even in my darkest hour. He has saved me often against myself
and left me not a vestige of independence. The greater the surrender to Him, the
greater has been my joy. (Harijan, 6-5-33).

3.  The Divine Music is incessantly going on within ourselves; senses drown the
Delicate Music which is unlike and infinitely superior to anything we can hear
with our senses. (Harijan, 13-6-36).

4. ... Men have critical periodsin their lives ..... they find themselves at certain
moments in their lives utterly distracted. It is in these moments that we have a
glimpse of God, a vision of Him who is guiding every one of our steps in life.
(Harijan, 39-8-39).



GANDHI AND OTHER INDIAN SAINTS 85

“With God as my supreme and sole Counsellor, | felt that | must
take the decision without any adviser.” (Delhi Diary, 12.1.48)

Indiawas passing through one such critical occasion. The question was
about the anti-war propaganda by non-violent means. He had aresolution
to that effect for the A.I.C.C. Mahatma Gandhi tried for some time
vainly to influence the members of the A.1.C.C., but only after an
excruciating experience of some divine message he may have received.
In the interim he was absolutely confident of the veracity of this
experience and communicated it to others. Pandit Nehru in commending
the resolution said “How great Mahatma Gandhi spiritually is, | cannot
say; but | cantell you that heispolitically without apeer.” Then followed
a short statement by Mahatma Gandhi in justification of the resolution
that he put forth. Mahatma Gandhi said,

“Thething | have placed beforeyouisnot small. | myself had thought
it wassmall. But it was not so. It has not come from my intellect. It
has come from the recesses of the heart where dwelleth the
Innermost. It is He who has given it. It was born at the end of
unfinitetravail.” (Harijan, 22-9-40).

Another occasion of such Divine communicationwasin 1948, just afew
days before his earthly career came to and end. Gandhiji wanted to go
on an unending fast to melt the hearts of the Indian Nation—the Hindus,
theMuslimsand Sikhs. Hedid not want any fratricide or spilling of blood.
He was prepared rather to throw down his own life than be a helpless
witness to such a dreadful spectacle. Mahatma Gandhi said on this
occasion:

“There are friends who do not believe in the method of the fast for
the reclamation of the human mind.... With God as my supreme and
soleCounsdllor, | felt that | must takethe decision without any adviser.
If I have made amistake and discover it, | shall haveno hesitationin
proclaiming it from the house top and retracing my faulty step. There
islittle chance of making such adiscovery. If thereisclear indication
as| claimthereis, of the Inner Voice it will not be gainsaid. | plead
for all absence of argument and inevitable endorsement of the
step..... | urge everybody dispassionately to examine the purpose
and let me die, if | must, in peace... rather than that | should be a
hel pless witness of the destruction of India, Hinduism, Sikhism and
Islam.” (Delhi Dairy, 12-1-1948)
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entered on the fast, the Inner Voice had prompted him to

On thisoccasion we aretold by Mahatma Gandhi that beforehe
undertake thefast in theinterest of India and humanity.

We can understand from this how he tells us that there was on these
occasionsaclear indication of the course of action to be adopted, dictated
to him by the Inner Voice of the Supreme Counsellor, there was no
necessity for him to listen to any advice given by man. He was prepared
to act implicitly according to the dictates of the Inner Voice.

We have seen hitherto only two general statements from Mahatma
Gandhi in which he tells us that he received messages but does not say
what the contents of them were. Two other such messages are also
available to us from which we can see Mahatma Gandhi not merely
heard the Inner Voice but also words emerged from it. A Kanarese saint
tells us Nada Uabda dolu mulugi déné that a man with spiritual
experience is not merely able to hear the spiritual sound, but heis also
ableto hear thewords of God. Thisalsointechnical terminology iscalled
Sambhéasana (conversation), as contrasted with Daroana (vision) and
Foarcaana (touch). L et us see what the contents of these communi cations
from the Inner Voice to Mahatma Gandhi actually were.

The two occasions on which these communications came to him in the
shape of words as revealed by Mahatma Gandhi were both connected
with the question of untouchability. The first occasion wasin 1933 and
the second in1938. In the first the whole of India was agitated on the
question of separate electorates for the Harijans. Ramsay McDonald,
the British Premier, had given his verdict that there shall be separate
electoratesfor Harijans. Mahatma Gandhi wanted to meet this challenge
by being prepared to sacrifice hislife. We know from history how all the
great leaders of Indialaid their heads together at Bombay and Poonain
order to save the life of Mahatma Gandhi. No small credit isdueto Dr.
Ambedkar also, who ultimately submitted to the pressure of the great
leaders of the Indian nation. On this occasion we are told by Mahatma
Gandhi that before he entered on the fast, the Inner Voice had prompted
him to undertake the fast in the interest of India and humanity. This
communication, we are told by Gandhiji, was preceded by a terrific
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“1 saw no form. | have never tried for it. | have always believed
God to bewithout form. But what | did hear waslikea \Voicefrom
afar and yet quite near. It was as unmistakable as some human
voice, definitely speaking to me, and irresistible. | was not
dreaming at thetime | heard the voice.” (Harijan, 8.7.33)

struggle inside himself upon which aone it supervened. Let us hear
Mahatma Gandhi’s actual words on this subject:

“Thefirst question that has puzzled many is about the VVoice of God.
What was it? What did | hear? Was there any person | saw? If not,
how was the Voice conveyed to me? These are pertinent questions.

| saw no form. | have never tried for it. | have always believed God
to be without form. But what | did hear was like a Voice from afar
and yet quite near. It was as unmistakable as some human voice,
definitely speaking to me, andirresistible. | was not dreaming at the
time | heard the voice. The hearing of the voice was preceded by a
terrific struggle within me. Suddenly the Voice came upon me. |
listened, made certain that it was the Voice and struggle ceased. |
Was calm ——joy came over me. Thiswas between 11 and 12 mid-
night. (Harijan, 8-7-33).

A second occasion of the same phenomenon as regards the self-same
question of untouchability occurred in 1938, which iseven moregraphical
than the one we have described above. Mahatma Gandhi tells us how
this spiritual experience came upon him.

“It relates to my 21 days fast for the removal of untouchability. |
had goneto sleep....... At about 12 O’ clock in the night something
wakes me up suddenly and some voice—— whispers,

‘Thou must go on afast’.”
“* How many days' | ask.
The voice again says ‘ Twenty-one days .
‘When does it begin’ | ask.
It says, ‘ You begin tomorrow’.
(Harijan, 10-12-38)
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“But | can saythis, that not the unanimousverdict of thewhole
world against me could shake me from the belief that what |
heard was the true voice of God. ...... For me the Voice was
morereal than my existence.” (Harijan, 8-7-33).

These are definite words of communication and contain definite
instructions asto thetime, the manner and the period of theintended fast
unto death from which the Inner Voice a one could save M ahatma Gandhi
if it pleased.

L et us seewhat Mahatma Gandhi hasto say about this experience himself
from the psychol ogico-philosophical point of view. He deniesthat it could
be a piece of hisown imagination; hereally believed that it cameto him
as the Voice of God. Let us hear what he says.

“Could | give any further evidence that it wastruly the Voice that |
heard and that it was not an echo of my own heated imagination? |
have no further evidence to convince the sceptic. Heisfreeto say it
was al self-delusion or hallucination. It may well have been so. |
can offer no proof to the contrary. But | can say this, that not the
unanimous verdict of the whole world against me could shake me
from the belief that what | heard was the true voice of God. ......
For me the Voice was more real than my existence.” (Harijan, 8-7-
33).

We are prepared to take Mahatma Gandhi’s words as true. It is not
impossiblefor oneto get such glimpses of Divineintention, if it pleases
God, to guide a man on the spiritual path. Philosophers might debate
among themselves as to whether these are cases of delusion or
hallucination; but the strength of the experience, the equipoise of the
mind and the squaring of reality with the words of the message may
justify beyond doubt the truth of the communication thusreceived from
God.
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taste for Hindi mysticism at the hands of my barber

But from 1940 onwardsto 1946 | developed a certain
and my door-keeper, a Bhaiya -Ranade

Chapter 2
SPIRITUAL REALISATIONINHINDI SAINTS

Its(1) Genesis, (2) Growth and (3) Consummation.

Mysticism is a word with which | have been familiar for the last forty
years and it was only when | first read Underhill’s Mysticism that | got
some idea of it. On the whole one might say that the word mysticism
represents exactly what the Upanishadic seers have called Mauna—
silence and then enjoyment of God in silence. That is what mysticism
means. There were agreat number of mysticsin Christianity aswell as
Mohamedanism and among Hindu mystics. Among Hindu mystics
Sadasiva Brahmendra Sarasvati has been one of my special favourites.
| have studied with great interest his commentary on the Brahma Sitras
as well as his commentary on the Yoga Sitras and a mere look at the
fine photograph appended to his works will show what a great man he
was.

But these things apart, coming to the subject of our discoursesthistime,
| would rather choose the general title of “ Spiritual Realisation in Hindi
Saints’, and under thisgeneral heading | want to discussthree developing
topics. The first is the “Genesis of Spiritual Realisation” which is our
topic today. The second will be the “ Growth of Spiritual Realisation”.
Lastly it will bethe“ Consummation of Spiritual Realisation.” A question
might be asked asto why | am going to talk about Hindi mysticism, and
naturally so. My ownideaisthat when | had spent about eighteen valuable
yearsof my lifeat Allahabad, it would have been most unjustifiableif |
had not studied Hindi mysticism nor expounded it. One of my friends,
Pandit Devi Prasad Shukla, Principal of the Madan Mohan Malaviya
College, Allahabad, has been one of my temptersin thisdirection. I might
confessthat till 1940 | had not much idea of Hindi mysticism. We heard
somewhat in Maharashtraabout Kabir, Raidas, Dadu, Senaand so forth.
But from 1940 onwards to 1946 | developed a certain taste for Hindi
mysticism at the hands of whom shall | say to you at the hands of my
barber and my door-keeper, a Bhaiya.
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So | might say that for the last six years on the average |
have spent six hoursaday on the study of Hindi poet-saints.

Now these two persons knew excellent Hindi songs and | was tempted
to enter into the meaning of them. | meet them almost always even now.
But what seed these and a few of my students at the time sowed
developed after my retirement from the University into a full blowing
plant. So | might say that for the last six years on the average | have
spent six hours a day on the study of Hindi poet-saints. It is not time
aonethat matters, but it isthe comparative study of Hindi mysticsalong
with the mystics of Maharashtra, Karnatak and other states of India, as
well as of Christianity and Islam which matters. | might say that | now
know the writings of these mystics of India in the original from three
different regions, one is Karnatak, the other is Maharashtra, and the
thirdisthe Hindi belt. | have neither the age nor the energy nor the ability
to study the writings of saintsfrom the other languages. | think | should
have done with this subject of mysticism from the analytical point of
view, when in addition to my already published book on Maharashtra
Mysticism, | have finished two other books.

| am proposing, one on Hindi Mysticism and the other on Karnatak
Mysticism. The book on Hindi Mysticism may be coming out very soon
intwo parts, one volume of sources and the other volume of exposition.
Itisnot possibleto do full justice to the subject in three short lectures. |
only wishto call your attention to afew salient points on the subject. We
are al encouraged to study the Hindi language, thereby also we are
encouraged to study Hindi literature; but nobody encourages usto study
philosophy and religion as embodied in Hindi literature. Thereis not a
single ingtitute in the whole of India which devotes its attention to a
comparative study of the great Hindi saints and no small credit isdueto
my friend Pandit Devi Prasad Shuklawho put theideainto my mind.

Now | may tell you how we might develop a real appreciation of the
teachings of these great Hindi Saints by a consideration of some such
passages as | shall be quoting soon. A fine passagein Tulsidas's Vinaya
Patrika tells us what we might regard as our chief intellectual incentive
towards our knowledge of God. If we analysethe incentivesthat lead us
Godward in the literatures of the different states of India as well as of
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picture drawn by an artist without hands and

Tulsidastells usthat this ephemeral world islike a
without colours on a wall which does not exist.

other religions we might find that there are certain sets of ideas which
aredikeinall of them, | am going to speak only about afew thisevening.
In avery celebrated poem in the Vinaya Patrikd Kesava kahi na jaya
ka kahie? we are told by Tulsidas that it is impossible to understand
fully the architectonic skill of the Creator. “ The way in which you have
constructed the World, O Creator,” says Tulsidas, passes beyond our
comprehension.” If we just look at the handiwork of God either in the
macrocosm or in the microcosm our imagination reels and our mind
remains enwrapped withinitself.

“So that any philosophical discussion of Thy powersbecomesimpossible.”
The greatness of thework of God, in short, says Tulsidas, isineffable. In
fact this comes very near to the cosmo-teleological argument in Kant,
that isthe contemplation either of the cosmical creation processor of the
end to which the whole creation moves.

In the second place Tulsidas tells us that this ephemeral world islike a
picture drawn by an artist without hands and without colours on awall
which doesnot exist. Thisevidently isaconglomeration of impossibilities.
Students of philosophy know the familiar definition of philosophy asthe
search by a blind man of ablack cat in adark place whereit is not. So
also in Plato we know that famous utterance in the Seventh Book of
Republic. An archer and no archer, aiming and not aiming, at abird and
no bird, killed it and did not kill it with an arrow and no arrow. These are
evidently a plethora of contradictions. So the artist in Tulsidas without
hand, painting without colours on awall which does not exist in exactly
an analogue of these. But | might call your attention to other parallels
e.g. take the following famous verse from a great Kashmiri poet:-

Nirupadanasambhéaramabhittaveva tanvate!

Jagachchitram namastasmai kalauladhyaya auline!!

This looks exactly like a prototype of Tulsidas's utterance and it is not
impossiblethat thetwo might have derived their ideasfrom Vidyaranyas's
Panchadasi from the celebrated chapter on Chitradipa. This shows
incidentally also that Tulsidas was a great Sanskrit scholar.
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Anunreal cause might striketerror in theminds of the percipients(Na
marai bhiti, dukha paiya yadi tanu here) and thusproducereal effects.

Thirdly, we are told by Tulsidas how a crocodile living in the waters of
mirage swallows without mouth al the animate and inanimate objects
that go to partake of the water.

Ravikara nira basai ati daruna
Makarar(Qpa tehi mahi!
Vadana hina so grasai dharachara
Péana karana je jahi!!

An unreal cause might strike terror in the minds of the percipients (Na
marai bhiti, dukha paiya yadi tanu here) and thus produce real effects.
What gresat parallelshasthis conception of Tulsidasin other religiousand
philosophical systems? As for example, look at @mkarachérya. In the
great Bhashya (commentary) on the Vedanta Sitras which he was
written he givesusan idea, we might say, isexactly likethat of Tulsidas;
or Tulsidas's idea, we might say, is exactly like that of Uamkaracharya.
That may be better way to put it because Uamkaracharya was about
eight centuries earlier than Tulsidas. A thing might be unreal, but the
effect might be real. Uamkarachérya says that the Rajjusar pa might be
unreal; but it might create areal fear in the mind of the man who will
thus take to his heels. On the other hand, we are told by Uamkaracharya
in his Uatadloki how an unreal cause might produce a real and yet
beneficial effect.

Swapne mantropadeshah shravanaparicitah satva esa prabodhe!

The Mantrawhich Guru may giveto hisdisciplein adream may become
real and fructuous during hislife asit did in the case of Tukarama. So
both from the bad effects and good effects unreality may lead to reality.
We have thus seen that great writers such as Plato, Vidyaranya,
Uamkaréchérya and the Kashmiri Poet, in order to befool the
understanding of people and to tell them of the limited power of their
intellect, dwell on contradictionsand say it is not merely by intellectual
endeavor alone that we can hope to reach the Absolute.
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otherssay that it isboth real and unreal .But Tulsidas saysthat he has

Some people say that theworld isreal; otherssay that itisunreal; yet
transcended all these delusions because he hasrealised the self.

The next point in Tulsidasis avery philosophic one and | think beyond
amost the comprehension of a mere Hindi writer. He says we must
transcend the consideration of reality, unreality and real unreality. Some
people say that the world is real; others say that it is unreal; yet others
say that it is both real and unreal.

Kou kaha satya, jhitha kaha kol
Jugala prabala kari manai!

But Tulsidastells that he has transcended all these delusions because he
has realised the self.

Tulasidasa pariharai tini bhrama
So apa hi pahichanai!
It may be seen that we are preferring the reading

Tulasidasa pariharai tini bhrama
jo apa hi pahichanai!

to the reading so apa hi pahichénai! According to one only he can
transcend the three delusions who has realised the self. According to the
others unless we have transcended the delusions we cannot realise the
self. Thisraisesavery important philosophic question. How are the two
things related—transcendence of delusions and the realisation of the
self. Which is the cause and which isthe effect? It may be said that the
two are interdependent like the obverse and the reverse sides of the
same coin, that neither could be achieved without the other and that, if at
al, thetwo are achieved simultaneously. If wewere, however, to choose
between the two alternativeswewould rather say that hewho hasrealised
the self will be able to transcend the delusions and nobody else.

Those, however, who have been technical students of the Viedanta Sitras
know that thisthree-fold distinction of reality and real-unreality hasfirm
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It isthus admirable how a great Hindi poet
could reach such heights of imagination.

grounding in the Vedantic systems. Reality was aimed at by R&manuja,
unreality by Uamkaracharyaand real-unreality by Nimbarka. Many great
scholars have spent their brains on the correct interpretation of the Shtra
of Bédaréyana Ahikundalvat and discussed ad nauseam whether the
serpent and the coil is real or whether both the serpent and the coil are
equally real. All these doctrines Tulsidas sets aside and preachesadoctrine
of self-realisation. It is thus admirable how a great Hindi poet could
reach such heights of imagination. So it is very desirable that Hindi
mysticism should be studied from a comparative point of view. Unless
we have a firm grounding in Sanskrit and a knowledge of the different
provincial literatures of India as well as a knowledge of universal
comparative philosophy, we cannot hope to open the treasures of the
great Hindi saints.

This is the first poem | wanted to discuss. It is desirable that songs
should be sung in order that they might relieve the talker, give some
pleasure to the hearers as well as enable them to see whether what one
says is correct or not.

| am now considering another song from Surdas. The Gopi’s here are
addressing a song to Uddhava or Krshna, they do not know whom.
Literally, the song seemsto be addressed to Uddhava, redlly it isaddressed
by thedevotion they boreto Krshnathat they could not distinguish between
Uddhava and his Master Krshna. And they begin to accuse Krshna of
certainthingswhichimply anincentiveto spiritua lifewhich | shall explain
just now. In the first place, a Gopi says, O Uddhava, thou art cutting
down mango trees; thou art planting pricking thorns. Wherever thereis
sandalwood to befound you are consigning it to flames. Good thingsyou
despise and bad thingsyou encourage. You are rehabilitating the thieves
and make the good people run away and place reliance on those who
bear tales to you.

Chora basavata saha bhagavata,
Chugalani kau etabara!!
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“The good people are punished and
the bad people prosper” - Kant.

I cannot understand thy three-fold manner, O Uddahava,

Karni, Kathan? and Rahant

Neither of these can | understand in your case. So we have come to the
conclusion, say the Gopis, thy court the assembly hall, ismerely chactic,
Andhéadhundha darabéra. “ The good people are punished and the bad
people prosper” - that is what in a sense the Gopis have said to Uddhava
or Krshna. In Maharashtra there was another poet named Taty4ji who
has said the same thing. | do not know whether he knew the song of the
Gopis. Heisin a sense re-echoing the very words of the Gopis.

Déatéo ko bandhana pade, bhikéario ko daulata chadhe,
Choro ko iméarata badhe, duimana ko mukti-siddhi,

Sevak ko..chindhi, pativrata ko vipata badi, chhinala ja
vaikuntha chadf,

Tatydji ki aisi bani hai andhadhundha sarakéra hai!!

“Liberal donorsare put into prison, and beggarsare placed on thethrone.
Chaste women fall into adversity and courtesans fly to heaven. Tatyaji
says, verily, that the world—court is only full of anarchy.” What is the
philosophic consequence of this that perturbed the intellect of such a
great German philosopher like Kant. Kant who in hisfirst Critique namely
the Critique of pure Reason could not by any intellectual arguments prove
the existence of God has found a very suitable argument in the second
Critique that is, the Critique of Practical Reason, when he founds the
proof of God upon this disparity between dessert and fruit. Good people
suffer in the world, bad people prosper. How is an adjustment to be
made between dessert and fruit, asks Kant. He gives two answers. In
the first place, he says, we have to posit an immortal life - along life
through which the good peopl e who have suffered in thisworld might be
rewarded in the next; and the bad who have been prosperousin thislife
might be punished later on. So this mal-adjustment in theworld implies,
says Kant, the proof of immortal life.
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Second, it requiresajudgewho isto adjust the dessert to fruit. That
great judgeis God. It isonly God who can adjust worksto fruits.

Second, it requires a judge who is to adjust the dessert to fruit. That
great judgeis God. Itisonly God who can adjust worksto fruits. So this
proof of God whichisknown asthemoral or judicial proof isvery famous
inthe History of Philosophy. Inthelast Critique of Judgment, Kant comes
to the teleological proof that is next to this moral proof, but this moral
proof stands highest in the case of Kant. According to Kant, this
discrepancy between desert and fruit leads on the one hand to the proof
of animmortal life, and on the other, to the proof of God; but in our case
who are discussing the nature of the spiritual life how does it affect us?
Isit not our concern, as members of the spiritual world, to so feel and
pray within ourselves that Providence may bring about an adjustment
between merit and reward. If these are not righted here and now at least
the endeavour will inspire uswith astrong spiritual impulsefor bringing
about this very necessary desired adjustment. This may be regarded as
asecond incentiveto spiritual life.

| now pass on to the third incentive to spiritual life namely, from a
consciousness of our own sins. It might seem surprising that a
consciousness or a memory of our sins might lead us on to a holy and
spiritual life and yet it did so in the case of Indra as Tulsidas points out.
He begins by taking illustrations of four different deities-Uamkara,
Brahmé4, Kartikeya and then he passes on to the whole legion of the
godsinreferenceto their contemplation of Indra’sglory. Tulsidasbegins
by considering the case of Uamkara. Uamkara had no axe to grind. His
salvation came from Ra@ma and therefore he was full of love for looking
at the Chabi of R&ma and he drank of the beauty of R&ma with fifteen
eyes — 5x3 Panchamukha and Trinayana makes fifteen. Unfortunately,
thethird eye burns. But it did not burnin the case of R&maat al. Brahméa
enjoyed the beauty of R@mawith eight eyesonly. Why eight 4x2. But he
repented that he had lost one of his heads, otherwise he would have
enjoyed the Chabi of Rama with ten eyes instead of eight. One of his
heads was cut off for some of his bad actions. So he enjoyed God with
eight eyes only with a sense of repentance. Kértikeya, who followed
and who isknown as Shadénana, had six faces and he enjoyed the Chabi
of R&ma with twelve eyes which Tulsidas says is one and a half times
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“ Weep not my sister; the child of these holy tears shall never perish”;
and St. Augustine became the second founder of Christianity.

the number of eyes of Brahma. So he was very elated. There was the
further reason for his joy because Kértikeya was a life-long Kuméra
and Rdmawas a Kumara till that time. So he took a particular pleasure
in enjoying the Chabi of Rama.

And finally we come to the point of Indra. Indra enjoyed the Chabi of
Ramawith athousand eyes. He had to thank hisvery sinsthat led himto
his great enjoyment of God with athousand eyesinstead of either fifteen
or eight or twelve. Hewas an Ahilydjara which isalso interpreted in the
Vedas asthe Sun being the paramour of Night, but mythologically speaking
one might understand Indra as having had a thousand holes in his body
on account of hisalmost cul pable sensuality and now Indrathanks himsel f
for his previous sins because they enabled him to enjoy the Chabi of
Ramawith athousand holesin his body. And lastly, there was that host
of gods who were jealous of Indra. “ Oh, he is enjoying the beauty of
Rama, they said, with a thousand eyes; we cannot enjoy it even with
two.” Thereisapeculiar word that Tulsidas usesin thisconnection Shar,
that is to say either praise or become jealous. The gods either praised
Indra or were jealous of him.

Now if we were to analyse psychologically the different emotions
exhibited by all these great deitieswhile enjoying the Chabi of Ramawe
can seein thefirst place that the psychological attitude of Uamkarawas
that of love; in the case of Brahma it was repentance; in the case of
Kértikeyait was elation; in the case of Indrait was gratefulness; and in
thelast case, in the case of gods, it was either jealousy or praise. So all
the psychological emotions have been brought about by Tulsidasin that
simple affair of the gods looking at the Chabi of R&ma at the time of his
marriage and his particular insistence upon Indra enjoying the beauty of
Ra&ma more than any other God. That does not mean that we should lead
alife of sin. It might have been historical thing or merely an allegorical
thing. A consciousness of our own sins might also enable usto realise
God asit didinthecaseof St. Augustine. Augustineled avery sinful life
in the beginning and so his mother Moneca went to her teacher St.
Ambrose and she asked him in what way her son could be saved, and
she began to shed tears. So St. Ambrose said, “ Weep not my sister; the
child of these holy tears shall never perish; and St. Augustine became
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mend our ways and never return to the bad life, will bea

So even a consciousness of our own sins, provided we
sure incentive to the realisation of our spiritual life.

the second founder of Chrigtianity. Having led alife of sininthe beginning
he later became one of the great saints of the world. So even a
consciousness of our own sins, provided we mend our ways and never
return to the bad life, provided we go forward courageously on the path
of virtue, will be asure incentiveto the realisation of our spiritual life.

| shall now consider two further incentivesto spiritual lifefrom the Hindi
Saints and then finish thislecture. Thefirst incentivewill be concerned
with the contemplation on death. We have had famous philosophersin
antiquity who have made this contemplation on death - an incentive to
their spiritual life. The Stoics made a continuous use of it. St. Paul used
tosay “ | diedaily.” Thisisasmuch asto say that only when we keep
the fact of death every moment before us that we might be encouraged
to devote continuous attention to the spiritual life. There is a famous
poem in Surdas Ja dina mana panchi udi jaihai!! in which he tells us
in his usual poetic manner how this contemplation on death might be
achieved. In the ordinary course of nature when we look at a tree we
find that when thefoliage of the tree hasfallen down then the bird which
used to sit on it fliesaway. Surdas reverses this relation and tells us by
a sort of a Viparyayalankara that the bird flies away and then the
foliage of the tree falls down. Surdas has in his mind the crumbling
down of all senses, organs, affections, passions as soon as the self has
flown away.

Thisisas much asto say that when the soul has left the body the entire
foliage of the tree namely senses, organs etc. falls down. The reason
for contrary experiences in nature and in the human body is evidently
that while in the latter case the connection between the bird and the
foliageisorganic, that in the first caseisonly accidental. In the case of
the tree the bird comes and perches on the tree asif the tree is external
toit. Inthe case of human being the bird which is perching on the tree of
the body makesthetreeits own organic vesture. Thisorganic connection
between body and its organs might well be seen in the appearance of
heat lingering in the body — cells even after the soul has departed and the
man is dead. This of course occurs in the case of an old man, say, a
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on death should make one think early enough about turning the

Surdasthereforewarnsusto take thought that this contemplation
body to its proper use long before the bird has flown away.

father, but in the case of a young child Surdas tells us further that the
lustre and form and col our of the body of the child whom one had fondly
loved have departed adding a poignant note to one’s contemplation on
the ravages of death in general.

Kaham vaha nira, kah& vaha Uobha, kaham ranga rQpa dikhai
hai!!

Let not the Dehi take pride, says Surdas, by a sort of a malapropism, —
for Surdas wants to use the word Dehi in the sense of a body — let not
the body make you proud, Oh arrogant man, your only destiny istofall a
prey to jackals, crows and vultures. Syéara kaga gidha khai hai! If it
does not become a coveted mouthful to these creatures, its next destiny
would beto be either putrified, or be reduced to worm, or be turned into
ashes and mingled with dust, for it was from dust it originally came.
Surdas therefore warns us to take thought that this contemplation on
death should make one think early enough about turning the body to its
proper use long before the bird has flown away.

Surdas al so adds amental element to this physical contemplation on the
state of the body after death. Those you have loved in life, says Surdas,
will begin to despise you as soon asyou are dead. Otherswill be afraid
of you lest you might be turned into a ghost and catch hold of them and
devour them. In either case your relatives will insist upon your body
being turned out of the house immediately after your death. Your sons
and daughters whom you had reared with so much affection through
your lifeand with fervent prayersto gods and goddesses, for their welfare,
will break your cranium with a bamboo stick when your body has been
burnt and throw the pieces to the four winds, lest a future grave digger
might catch hold of them and inspire a philosophic Haml et to ponder as
to whether the cranium belonged to a politician, alawyer, or ajester. It
istime for you to think therefore, Oh foolish man, to seek the company
of the saints, for it is only in their company that you will get something
which will beworth your while. It isfrom them that you might learn to
turn your body and mind to their proper spiritual use. Surdasrepentsthat
he has wasted a very valuable life without attaining God.
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The course of eventsin history, says Kabir, is beyond
any astronomical or scientific calculations.

Thelast incentive to spiritual life we may consider in thislectureisthe
inscrutability of an unseen power which guidesthe destinies of theworld.
Now thisinscrutability might take any of four different forms. Either it
might concern itself with the indeterminateness of this power as such
and its consequent unpredictability and incal culability. Thiswould be a
reasonably scientific attitude. But it may also assume the metaphysical
shape of abelief in fatalism and may result in an unpurposiveview of the
universe. Even some of the great politicians sometimes express their
belief in such apower and call if fate. A third alternative might take the
shape of abelief in aworld order of what the Stoics call nature and may
result in some such utterance as“All that isgood to Thee, Oh Nature, is
also good to me.” A fourth might be a man’s modest attitude— that of
resignation or humility or submission to the will of God. Under thislast
head we shall very soon come to a poem from a Hindi saint who has
expressed hisideain the famous lines

Jaba ho tumhéari marji , taba prana tanase nikale!!

In the famous song of Kabir Karama gati tare nahi tari We have been
supplied with a number of illustrationsto support this contention of the
inscrutability of the unseen power. Kabir first tells us how the great
sage Vasishthawith all his knowledge of the heavenly bodies could not
find out a suitable stellar conjuction for the coronation of R&ma. What
we find is, says Kabir, that Dasaratha died before the coronation took
place, Rama was banished to the forest by his stepmother and Sita was
kidnapped by the demon king. The course of events in history, says
Kabir, isbeyond any astronomical or scientific calculations.

A second illustration he givesis that of the famous king Nrga. It was
customary to suppose that whoever gave a cow in charity was lifted to
the heavens on account of the merit he had earned. In the case of Nrge,
however, in spite of having given a crore of cows in charity he had
ultimately to be born as an ever-nodding lizard, because once upon a
time hewas obliged to nod his head when the question was put to him as
to whether the cow he was offering in charity was not the one he had
aready given away before.
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Krishna was a great friend of the Pandavas and yet the Pandavas
were subjected to all sorts of adversities and humiliation.

Eka gau jo deta vipra ko so sura loka tarai!
Koti gau rdja Nrga dinhi so bhavak(pa parai!!

Theillustration which has been given by Surdasin the song whichisvery
similar to that of Kabir tells us how God very often reconciles himself
with the wrong course of events. Prahlada disobeyed his father.
Disobedienceisacrime. The crime led Prahladato a state of bondage.
In order to relieve him from bondage God was obliged to take on the
form of amanion and kill thefather. Now how doesthisaction of God
rhyme with the moral principle? It might rhymewith the will of God to
punish the wicked but the principle of morality namely, obedienceto the
father ishere set at naught. All thisinvolves acertainincalculability in
the achievement of a particular end.

Krshna was, on the other hand, a great friend of the Pandavas and yet
the Pandavas were subjected to all sorts of adversities and humiliation.

Pandava jinake apa sarathf, tina para vipatti pari!

At every point during their warfare with the Kauravas they were subjected
to critical situationsthrough which only the transcendent power could lift
them. What happened at the time when Bhishma was almost on the
point of vanguishing the Pandavas? K rshna had to bring Shikhandi to kill
the renowned warrior. What happened when Dronawastold falsely that
his son Asvatthama was dead? Dhrshtadyumna had to come forward to
kill the great Brahmin preceptor of archery. What happened at the time
when Karnawho was about to throw the deadliest atom bomb of ancient
times, namely his Sakti on Arjuna? Krshna had to take resort to getting
the chariot of Karna stuck up in the earth in order that Arjuna might be
free to deliver his killing arrow at his invincible enemy. Was not
Asvatthama successful in killing all the progeny of the Pandavas when
Krshnaby an artifice had taken away the Pandavas from the clutches of
misfortune?

Another illustration which Kabir givesisthat of adeer. Itiscustomary
to understand the lines
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fate Hitler was subjectedin spite of hisgreat and continuousconquests

Do we not know in contemporary history how and to what ultimate
through a number of years after the late war broke out?

Kaha vaha phanda, kaha vaha péaradhi,
Kaha vaha miraga chari

as referring to the Hema Mrga which Rama pursued. Why was not
Rama able to keep an unclouded intellect when he pursued the deer of
gold? The Sanskrit poet says

Asambhavam Hemamrgasya janma, tathapi Ramo lulubhe mrgaya!
Prayah samapannavipattikale, dhiyopi pumsam malinibhavanti!!

It does not seem that the juxtaposition of the wordsin thisline supports
such an interpretation. On the other hand we can legitimately go to an
interpretation of thislinein the spirit of the famous Sanskrit Subhashita
which so far as| can recollect, may have been taken from the Bhagavata

Chhittva patamapasya kdtarachanam bhagktva baladvaguram
Paryantagnitikhakal &pajatilannihsrutya ddram vanat!
Wadhanam taragocharadadhi javenotplutya dhavanmrgah
Klpantah patitah karoti vimukhe kimva vidhal paurusam!!

The versetellsus how aman might push successfully through achain of
calamities with courage and fortune but ultimately succumb to the
inevitable. We aretold in the famous verse how a deer escaped from the
meshes and trapsthat were set for him, escaped from the hideouts where
it was, intended to be cornered, by the pursuing hounds, escaped from
the poisonous arrows of invincible archers, escaped all these catastrophes,
dancing with joy asit did, it went and fell into the waters of awell and
there gave up the ghost. The deer died and his vaunted conquest of
calamities came to naught. The inescapable law of destiny was too
strong for him.

Do we not know in contemporary history how and to what ultimate fate
Hitler was subjected in spite of hisgreat and continuous conqueststhrough
a number of years after the late war broke out? Did he not conquer
Francein eight days? Did he not subject England to unimaginabl e travail
and fire, particularly Londonwhich he almost reduced to ashes? Did he
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Surdas however is more submissive to the will of God. His great
anxiety ishow God might relieve him from awhirlpool of disasters.

not intend to descend into Asiafrom the Caucasus and did he not succeed
in getting India bombed from the other side by his ally? Was he not
almost successful in subjugating Russia but only Stalingrad held him?
Did henot lift away Mussolini from the clutches of hisenemieswhen he
had already been taken prisoner in Italy itself? And ultimately was he
not obliged when hewas cornered in Berlinfrom all sidesto shoot himself
and his mistress for fear that he might otherwise be caught alive and
become abuitt of ridiculeto thewholeworld? Helaughs best who laughs
last; and it is the ultimate conquest that matters. Asthat great master of
literary style Mr. Churchill said a few years ago England always lost
battles but always won the war.

Kabir shows himself to be almost afatalist in the song we are considering-
Karamgati tarai nahi tart
honi hoke raht

Surdas however ismore submissiveto thewill of God. Hisgreat anxiety
is how God might relieve him from a whirlpool of disasters. Hisonly
recourse is an utterance like this

Siradasa bali jata charana Ki kaise slra taral

To him resignation or submission to the will of God would be a more
potent instrument of achieving the end than either belief in an unseen
power or aphilosophic reconciliation with aworld order. Whoever inthe
course of history has emerged successful except through an alliance
with God?
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Different views on God would not lead usvery far in determining the
nature of God. We must ultimately have spiritual experience.

Chapter 3

TheGrowth of Spiritual Realisation in
Hindi Saints

Yesterday | discussed the different incentives that led to the genesis of
spiritual realisation. Today | shall go on to consider in brief how the
growth of spiritual realisation takes place. Evidently heretwo principles
arerequired—the moral and thereligious- the moral virtuesand theidea
of God. Under thefirst head come all the different virtues and especially
the virtue of God-devotion which is responsible for the growth of the
spiritual life. Secondly an intellectual conception of the nature of God
would help in propping up one's search for spiritual realisation. We shall
consider inthefirst place what different virtues will be required for the
spiritual life and which of them might be regarded as supreme. And in
the second place we shall consider a number of views about the nature
of God advanced by different Hindi saints so that by contemplating on
them we can cometo formulate our own ideaof God. Infact the different
views on God would not lead us very far in determining the nature of
God. We must ultimately have spiritual experience. But it isnot givento
every man to be born with the mystic’s spoon in his mouth, hence even
an intellectual apprehension of God might make a man arrive at the
determination of an idea of God which would suit him best

Finally we have very famous song in Tulsidas in which he discusses
what he regards as the new nine kinds of Bhakti. From the times of the
Bhéagavata downwards we have known a famous verse which tells us:

(Eavanam kirtanam visnoh smaranam padasevanam!
archanam vandanam dasyam sakhyaméatmanivedanam!!

There are some points of merit and also there are some points of defect
in this. We do not want to enter into these here because our principle
businessisto consider Tulsidas's conception of Bhakti.
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[I’ulsidas might well be regarded as a literary Avatéraj
of ValmikT, in asmuch asheclothesin aHindi garb

most of the ideas and sentiments of Valmiki.

There is one point, however, concerned with smaranam and kirtanam
which | may have to discuss. Now these two words are understood in
different waysin the South and Uttar Pradesh. In the South the Smarana
is Namasmarana and Kirtana is a religious discourse or a sermon
interspersed with songs. In Uttar Pradesh Smaranaisinternal recollection
inthe mind, Kirtanaisexternal recollection by word of mouth. Both the
views are good in their own way. Tulsidas, however, does not make this
nine-fold devision of Bhakti asit is usually understood the basis of his
scheme. It has been customary to regard Tulsidas as an Avatara
(incarnation) of Vamiki. We do not know whether we may believe in
such an idea. Probably we may require great factual evidence before
we can prove that one isan Avatéra of the other. Nevertheless, Tulsidas
might well beregarded asaliterary Avatéra (incarnation) of VaAmiki, in
as much as he clothes in a Hindi garb most of the ideas and sentiments
of VAmiki. Inthisnine-fold scheme of Bhakti, what he calls Navadha
Bhakti, Tulsidasisvery closely following what the Adhyatma R&mayana
has to say about the same topic. Tulsidas has almost adopted the whole
scheme of Adhyatma Ramayanain toto though there are a point or two
of execellencein Tulsidas and a point or two of excellencein Adhyéatma
Ramayana. We shall combine the two schemes, group them in alogical
order and then see the ingredients of what might be called the nine-fold
scheme of devotion. Putting the two schemes together we might say
that there are three strands of development in the nine-fold scheme.
These might for the sake of convenience be called the “ Contributory”,
the “Essential” and the “Effective”. Under the first come a number of
moral virtues which are necessary for spiritual realisation. The second
strand consists of three different kinds of Bhakti pertaining to the service
of the saintsand the spiritual teacher. Under thethird strand come properly
the five kinds of Bhakti which might be exhibited in an effective pursuit
of God. So on the whole these three strands show different kinds of
Bhakti which together make up the nine-fold scheme.

Moral virtues (Contributory)
1. Amana, virakti, Santosa ParadosadarUana and so on.
Services of Teacher (Essential)
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|:According to the Adhyatma Ramayana and Tulsidas, thﬂ
first kind of Bhakti is devoted to moral virtuesin general.
Santana kara sanga!
Guru-padapankajaseva!
Mote santa adhika kari lekha!
Pursuit of God (Effectual)
Mama gunagana (vyakhyatrtvam madvachasam)!
Rati mama kathaprasanga!
Mantrajapa!

© N o o

Mohi maya jaga dekha
9. Mama bharosa

According to the Adhyatma Ramayana and Tulsidas, the first kind of
Bhakti is devoted to moral virtues in general. Now there are many
specifications of these moral virtues, a proper development of which
alone constitutes the first Bhakti. Tulsidas cites these virtues as Améana,
virakti, santosa, paradosadarcana and so on but he is careful to tell
usin Aristotelean spirit that these virtues cannot be achieved in asingle
day. He uses the words ‘Nirantara’ and Bahukarma. We must
continuously practise these virtues until they become perfected in us.
Aristotle tells us “ethos is ethos” character is habit. When we add one
instance of a particular virtue to another day after day then we can say
that particular virtue becomes established in us.

Thishowever raisesthe question—which of the different virtues may be
regarded as supreme. The Bhagavad Gita in a very celebrated passage
of the 12™" chapter has cited a number of virtuesin the lines

Advesta sarva bhutanam...............!

adding by a sort of a Bhaktiman me priyo narah!! that Bhakti is the
crown of all these virtues. In ancient ethics we are conversant with the
discussion in Plato as to whether wisdom or temperence or courage
might be regarded as the highest virtue. In modern ethics the same
discussion applies in the case of justice, benevolence and equity. In
Christian times faith, hope and charity were regarded as great virtues
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cannot be defined in terms of bharosa (surrender

According to Narada the highest kind of Bhakti
).
It must be defined in terms of Prema (love).

and charity as supreme among them all. Everywhere wefind thereisan
attempt to reach what may be called the central or the supreme virtue.
In Tulsidas aswell asin the Bhagavad Gita devotion to God isregarded
asthe highest virtue.

In the second strand we have got three different kinds of Bhakti
enumerated both by Tulsidas and Adhydtma Réméayana. Santana kara
sangéa the company of the saintsisthefirst virtue, Guru-pada-pankaja-
seva the service of our spiritual teacher constitutes the second, mote
santa adhika kari lekha to regard one’s spiritual teacher as higher
than the Godhead as the third.

In the last strand of our spiritual development we exhibit five different
kinds of spiritual virtues one after another. The first and the second are
concerned with the singing of the qualities and the praises of God mama
gunagéna, as well as his expolits rati mama kathéprasanga, and his
words or message Wakhyatrtvam madvachasam. In order that God-
devotion might develop in uswemust sing hispraise, think of hisqualities,
narrate his exploits and contemplate on the spiritual words which he
might have left for us. The third Bhakti under this head is concerned
with the uttering of God's name Mantrajapa. The fourth and the fifth
are concerned with the seeing of God everywhere mohimaya Jaga
dekhd and a complete belief in God Mama bharosa which is also
expressed by the great Vedantist Uri Madhvacharyain hisfamouswords
Raksisyatiti visvasah! “God is in the heaven and al is right with the
world.” Thismaxim ought to direct the aspirant’s progress, and help him
in hisonward march. According to Tulsidas, therefore, mama bharosa a
complete belief in the beneficence and the power of God constitutesthe
highest Bhakti. We might contrast with thisthe views expressed by Nérada.
According to Nérada the highest kind of Bhakti cannot be defined in
terms of bharosa. It must be defined in terms of Prema. Sa tvasmin
paramapremardpa One who reads the Narada-bhakti-Sltras cannot
but be struck by themystical nature of the Bhakti which he hasenunciated.
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left off hismother, Prahlada left off hisfather, the Gopi’s

For example, for the sake of God, he tells us, Bharata
left their husbands and Bibhishana left his brother.

Yallabdhva puméan siddho bhavati, amrto bhavati, trpto
bhavati!

Yatprapya na kinchidvyancchati, na dochati, na dvesti, na
ramate, notsahi bhavati!!

Yajoyatva matto bhavati stabdho bhavati atméaramo bhavati!!

Nérada does give certain definitions of supreme Bhakti according to
Par&liara, Garga and Uandilya but he ultimately stresses his own point
of view, namely, that Bhakti may be regarded as Paramavyakulata
(intenselonging) about God.

There is again another very famous poem in Tulsidas Jake priya na
Rama-vaidehi where he points out how God-devotion might be regarded
as the supreme vinculum which binds all those aspirants after God. Itis
rather a difficult poem.

Thisverseisregarded as Tulsidas's reply to aletter which Mirabai had
written to him concerning some difficult situationsin her family. Mirabai
was troubled at home, her husband was dead; her brother-in-law was
giving her every imaginable trouble. Everybody regarded her almost as
an outcast; and so being very much dissatisfied with her own life, she
wrote a letter to Tulsidas as to what she should do, as to whether she
should go out of the house and renounce all claimsto the kingdom. The
song is supposed to be the reply which Tulsidas gives. The question has
been debated as to whether this may be taken as an historical event. On
the whole the conclusion among scholars is that the event might be
regarded as historical. Another special feature of the poemisthat Tulsidas
giveshisown personal opinioninthe matter. Eto mato haméaro. Whenever
any important ideacomes up Tulsidas gives his own personal opinion.

More mata bada nadma kahu te aso Nija vichara anusara

Inthiscaselikewise he gives hispersonal opinion. Thisquestionisabout
the value of God-devotion. We shall first see how Tulsidas gives certain
illustrations. For example, for the sake of God, he tells us, Bharata left
off hismother, Prahladaleft off hisfather, the Gopi’sleft their husbands
and Bibhishana left his brother. In spite of these things, however, says
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So according to Tulsidas, if any one comesin the way of our God-
devotion wemust renouncehim. Christ also saysin asimilar manner.
“leave off thy father and mother and follow me”.

Tulsidas, their names have become symbols of auspiciousness in the
world bhe jaga-mangalkari!. In spite of their derelictions of duty their
names have become mementoes of universal respect and praise. So
according to Tulsidas, if any one comesin theway of our God-devation
we must renounce him. Christ also saysin asimilar manner. “leave off
thy father and mother and follow me”, Carlyle also expressed the same
sentiment, “hewho doesnot believein God isour enemy. Our only business
is to fight him to the death.” We have already seen how the Bhagavad
Gita regards God-devotion as the supreme virtue. If you follow the
argument of the 12" chapter in the Bhagavat Git4, you will find that in
the last eight verses Bhakti is regarded as supreme among all virtues.
Now Tulsidas makes a very important statement here.

Nato neha Rama ke maniyata, suhrda susevyam taha lou

That isto say between any two friends or relatives such as husband and
wife, father and son, and so on God-devotion is the only link of real
love—not any carnal love, nor any physical love, not even any mental
love. It is the spiritual love—the love of God—which binds all people
together.

| haveto call the attention of my hearersto aphilological point here. Let
us take the two lines

Naté neha Radma ke maniyata, suhrda susevya taha lou!
Anjana kaha akhi jehi phdtai bahutaka kaha kahahu lou!!

Now thisisthe reading that we have adopted in our text. Instead of the
word Tahéa two of the readings suggested are Jaha and kaha. | have
discussed in my annotations to the poem that the reading jaha lou is not
of much value, because it makes suhrda susevya the antecedent and
nehse nata manana the consequent. In the case of reading taha lou
this difficulty is avoided. Rama ke nehse natd méanana becomes the
antecedent of which Suhrda susevya becomes the consequent. But
according to thisinterpretation thefirst line would become an indicative
statement and second line an interrogative statement. Also it involvesa
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in Tulsidasisthat God-devotion must serve asthe

On the whole the point of the two most important lin
bond of union between two relatives or friends.

Pratipopama instead of a direct Upama which should certainly have
been better. On the other hand, if we understand the reading kaha in the
first line the questionsin the two lines become parallel with one another
and there is no Pratipopama but a direct Upama.

There is however one difficulty in this namely, that the word nato will
have to be spilt up into nd and to so that the interpretation would be —
how can you call aman afriend or arelative unless he has an affection
for God. What isthe use of that collyrium which would only destroy your
vision? On thewholethe point of the two most important linesin Tulsidas
isthat God-devotion must serve asthe bond of union between two relatives
or friends. This reminds us of the famous doctrine of Leibnitz in his
Monadology that the monads which are all independent have no direct
relationship with one another except through the central monad and that
the only relationship that can subsist between them is the relationship
through God. God thus becomes the Vinculum Substantiale. God
according to Leibnitz isthe monads monadum and all the other monads
are bound to this central monand by abond of substantiality. Similarly,
God-devotion according to Tulsidasisthe bond of substantiality between
any two relatives or friends. Thisideais also otherwise expressed in an
Upanishad which tells us that the spokes of awheel are connected with
each other only through a hub which is God and not directly. Ara
nabhavivarpitah!! Also one can easily recall to mind the famous
Upanishadic utterance

Na véare sarvasya kdmaya sarvamidam priyam bhavati!
Atmanastu kdmaya sarvam priyam bhavati!!

The mother should be dear to us not for her own sake but through God;
the son should be dear to us not for his own sake but through God;
everything should be dear to us not for its own sake but only through
God. God-devotion thus becomes, according to Tulsidas, and the
Upanishads the highest and the central virtue.

Tulsidas expressesthisideavery finely in Savaiyya-
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To bein samipya - the presence of God, says Bahiro, while oneisdying,
isthe highest absolution. Thisis Madhava's doctrine of liberation.

S0 janani so pita so¢ bhrata!
So bh&mina so suta so hita meri!
Soi sago so sakha soi sevekal
S0 guru so sura séhiba chero!!
So tulasi priya prana samanal
Kaha lau batéi kaho bahutero!
Jo taji geha ko deha ko nehal!
Saneha sau R&ma ko hoya sabero!!
The idea of God-devotion as the Vinculum Substantiale has nowhere
been brought out so beautifully asin theselines.

This God-devotion carried to an extreme becomes the virtue of God-
resignation—what might in Sanskrit be called Uaranagati. An ordinary
Hindi poet called Bahiro has written avery fine poem both musicaly as
well as spiritually. At present | want to point out the spiritual and
philosophic substance of this great spiritual and philosophical poem by
this ordinary person Bahiro who is not very much known to fame.

Itani krip& ho swami, jaba préna tanase nikale

Bahiro isimagining here what aught to be his prayer to God when heis
leaving hisbody. He saysthere arefive aternatives possible. In thefirst
place | want a sort of Ratana mukti he says

Srikrsna Krsna kahakara meri jana tanse nikale!!

Let me say ‘Krshna Krshna' and die in God, so this is what may be
called Ratana Mukti. The second is the SAmipya Mukti which is known
to Vedantic scholars, especially to students of Madhva.

Jaba savaro nikata ho, taba prana tanse niale!!

To bein samipya- the presence of God, says Bahiro, whileoneisdying,
isthe highest absolution. Thisis Madhava' s doctrine of liberation. Then
another kind of aternative he suggests is sardpya. You know that the
great doctrine of Raman(ja on the subject of absolution was Sarupya
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When God has shown hisvision, saysBahiro, let mediein that vision being
absorbed in it so that there might be no difference between God and myself.

niranjanah paramam samyamupaiti!! To be like God, not to be simply
in his presence or to be near him but to be exactly like him was what
Raman(ja demanded. Sanmukha savaro khada ho says Biharo. After
that we come to the doctrine of Uamkaracharya, namely, the doctrine of
Sayujya. Let me be merged in God, says Uamkaracharya.

Yathd nadyah syandamanah samudreastamgachchhanti
namar pa vihaya!

Tatha vidvan, namarGpadvimuktah paréatparam purusamupaiti
divyamt!!

When God has shown his vision, says Bahiro, let me die in that vision
being absorbed in it so that there might be no difference between God
and myself. Apahi darasa dikhavai taba prana tanse nikale!! This is
also what has been said by Patadjali as well as by the Bhagavad Gita.
The ultimate absol ution should be according to Patadjali

Tada drastuh svarupeavasthanam!
and according to Bhagavad Gita

Yatra chaivatmanatmanam padyannatmani tusyati!!

In any case to be merged in God isthe highest ideal. The Sayujya Mukti
is to be one with God according to Uamkaracharya. After these four
alternatives Ratana Mukti, SAmipya Mukti, Sarupya Mukti, Sayujya
Mukti Bahiro asks for another alternative - Sarana Gamana Mukti -
absolution by resignation. | do not want to be near you, or likeyou, or be
absorbed inyou. What | want isthat | should diein the attitude of absolute
resignation to you. Do asyou like, let thy will be done. Jaba ho tumhéart
marji, taba prana tana se nikale!!. A modern Indian Philosopher and
spiritual philosopher for that matter, Aurobindo Ghosh, hasinsisted upon
thisvirtue of submission (saranagamana) to thewill of God asthe highest
one should strive for. Those who have read any of the four Gospels-
Mathew, Mark, John and Luke might remember that while Christ is
praying to God on the night before his crucifiction, in the Garden of
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spreading your Gospel in theworld, but if it be Thy will

“1 desire”, says Jesus “that my life be spared for
that | should pass away, let Thy will be done.”

Gethamane, he exclaims ‘Eloi Eloi lama Sabachthani’. | desire, he
says, that my life be spared for spreading your Gospel intheworld, but if
it be Thy will that | should pass away, let Thy will be done. Thisisthe
great Christian example of self-resignationto God. Ramanuja’s’ prapatti’
isalso good Sanskrit counterpart of this doctrine of resignation. So then
this small poet Bahiro has given us the quintessence of the teachings of
these great philosophersin hisdoctrine of self resignation.

Hitherto we have discussed certain virtues which are necessary for the
realisation of our ultimate goal such asthe virtues of God devotion and
God-resignation. We shall now proceed to consider the latter part of the
subject of thislecture namely an intellectual determination of the nature
of God. At the beginning an aspirant should formulate an idea of God.
He should consider all the views about God that have been expressed in
the history of philosophy and religion. Thismeansavery big problem. A
study of comparative philosophy and religion thus becomes a sine qua
non for anintellectual determination of the nature of God. At the present
place we shall discuss the topic from an intellectual point of view. We
shall not consider any mystical viewsabout it, nor even shall we discuss
al the different views that have been held by the great Hindi saints. We
shall discuss here only five views- the first is that of R&méananda, the
second of Kabir, the third of Nanak, the fourth and the fifth of Raidas
and an anonymous absol utistic poet whose views mostly agree with those
of Raidas. The saint whom we know inthe Maratha country as Rohidasa
is the same as Raidas in Uttar Pradesh.

Inthefirst place | shall speak about R&mananda. Now Ramanandais a
big name. He was supposed to be aresident of Banaras and is supposed
to have belonged to R&manuja's school. He became the teacher of
Kabir merely by uttering thewords* Ra&ma Rama Hewasalso aspiritual
teacher of Raidas. He did not make any distinction between a Brahmin
or a Mohamedan or an untouchable. It is for that reason probably that
hisviewswere not very much liked in histime. R&manandais supposed
to be also ateacher of Vithalpant, the father of Nivritti and Jnénadeva.
So the line of Jnénadeva might also in a sense be regarded as being
connected with R&mananda, though his proper teacher belonged to the
Gorakhnéth school. R&méananda has written one very fine poem. He has
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It is not necessary for one to go out. God is
insideus. Godishere, thereand ewverywhere.

no other poem to his credit and it comes to us from the Granth Saheb of
Nanak. It is a very brilliant poem. It would do credit to any man who
might write volumes on the realisation of God.

You might have seen from this song that it has got more Kabirism about
it than Tulsism. One does not know how many changes may have been
effected before it went into the Granth Saheb; but discussing the poem
as it is before us, it is a wonderful poem both philosophically and
mystically. Where shall | go out he asks - Kata jaie re ghar lagyo
rangu!! My whole house has been filled with colour and with different
kindsof colour. My intellect has become stationary and my mind refuses
to move. Where shall | go out? You ask me to go out to search God and
worship him. It is not necessary for me to go anywhere. Whenever |
may go out | shall find merely stones and water.

Jaha jaie taha jala paravana!
TO pQri rahyo hai saba saméanal!
Itis not necessary for oneto go out. God isinside us. God is here, there
and ewverywhere.
Jethe tethe dhondéa péani! Ugacha vanavana hindoni kéaya hote!!

says Ramdas. So on the whole Ramananda teaches the doctrine of
universal-pervasiveness—pervasiveness in Green's terminology—in
nature aswell asin mind. Heis present in the whole universe and at the
sametime heis present in me.

Once upon atime the idea occurred to me, he says, that | might collect
very fragrant sandal powder and then go out to worship God. But my
teacher showed me that my Lord was present inside me and that | had
the ‘chandan’ and ‘chowa’ inside me.
Eka divasa mana uthi umanga!
Ghasi chandana, choa bahu sugafidha!!
Pdjana chale, brahma thai!

So brahma batayo guru, mana hi mahi!!
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[Mirabai’s experience is distinguished by thj

phenomenon of colour and Nivrttinatha's experience
is distinguished by the phenomenon of fragrance.

That raises avery important question. His house was full of colour, and
his mind was full of fragrance. So now those who are students of
mysticism know that Ramananda is talking here about certain peculiar
experiences which are not to be found generally among other mystics.
People speak about light and sound, more or less, but they rarely speak
about colour and fragrance e.g. Mirabai speaks about colour ——

Phaguna ke dina chéra re holi khel mana re!

Mirabai’s experience is distinguished by the phenomenon of colour and
Nivrttindtha s experienceisdistinguished by the phenomenon of fragrance.
Colour and fragrance as manifestations of spiritual energy are somewhat
rare and these R&mananda experienced inside himself. So it was not
necessary for himto go outside at al. Then he says that by the power of
the experience of God al his delusion was at an end. Sakala nikala
bhrama kate mora. My whole delusion in its extent and intent was cut
away. The extensiveness and the intensiveness of my delusion was at
an end by thisvision of God. Sointhisshort poem Ramanandahasgiven
us some very fineideas and | think he deserves to be called the founder
of the school of mysticism in Northern India. So thisis one important
ideaof God, namely that of R&manandawhich | have placed beforeyou.

Another idea of God isthe famous idea of Kabir.

In ajubilant mood Kabir tells us how we should wave our lights before
God. We shall see later on when we come to Raidas how he pooh-
poohstheideaof performing any Arati at al. Heiscriticising Kabir in
a certain way which we shall see later on. It is of course from the
height of absol utist philosophy but Kabir is speaking herein moreor less
a mystic mood. Now the first thing to be noted in this poem is that
Kabir is here talking about Parama Purusha, the highest person and
he says there are two characteristics in which this Parama Purusha
manifests himself.

Parama ujiyara and Uabdadhuni ghanta!

Light and sound therefore are the manifestations of the spiritual energy
that is God. Now what is the relation between the idea of Parama
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Now you will see that in this poem Kabir identifies Parma
Purushawith Niradjanaand God Deva niradjanaauranadija

Purusha and another idea in Kabir namely, that of Niranjana. If we
carry our minds back to the text of the Upanishads or of the Bhagavata
we shall see that the Upanishads speak of

Niranjanah paramasamyamupaiti !
and the Bhégavata speaks of (Eudhosi buddhosi niranjanosi.

Niradjana here means collyriumless—that in which there is no dark
colour, no Tamas. Now you will see that in this poem Kabir identifies
Parma Purusha with Niradjana and God Deva niranjana aura na
ddja - concepts with which his followers later dissociated themselves.
He does not make a di stinction between Parama Purushaand Niranjana.
So far then about the theology in Kabir himself. But later on Kabirite
theology i.e. thetheol ogy of thefollowersof Kabir makesthisNiranjana,
assomewritershavecalled it, into a Saitan. How? Because he becomes
the centre of all creative activity swarga mrtyu patala come from him.
In fact, even Brahma, Vishnu and Mahesha come from him. Those of
us who know Eankara’s philosophy know how he makes a distinction
between Iswara and Brahman. It is this same distinction which has
been attributed to Kabir by hisfollowers namely, the distinction between
Niranjana and Parama Purusha. This Parama Purusha according to
Kabir isBrahman and Niragjanais|owara. Aslater onasoinamystical
interpretation of his chief contribution to spiritual experience namely,
the distinction between sabda and Andhata, Kabir himself has said
that Andhata might die but (abda remains Anahata hu mari jaya, but
thisis another matter which we shall discuss sometime later. So sabda
and Anéhata, Parama Purusha and Niranjana, Brahman and Ishwara
areparallel conceptions. According to Kabir they areidentical. According
to his followers they are regarded as different. | do not think that the
followers of Kabir werejust to his memory.

They said one very peculiar thing about thisNiranjana, namely that heis
the husband of his mother as well as the son of his mother. That is what
Kabiritetheol ogy or thefollowers of Kabir have said. Some of you might
recall to mind what has been said in the Vedas.
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Nanaka gives two illustrations as for the immanence of God in us. As
fragrancein aflower or imagein amirror, soisGod inside us says Nanak.

Maturdidhisumabravam swasurjarah!
arunotu nah bhréata indrasya sakha mamal!!

This is Rita about the God Pushan. Now this has been allegorically
interpreted. PQshan is here regarded asthe lover of his mother. What is
the interpretation? Plshan is the Sun-God. He isthe lover of his mother
becausetheday followsthe night and thereisintermediate twilight, namely,
the Dawnwhoishissister. But it matterslittleto the poet, if hedesignates
Plshan asthe lover of hismother or the paramour of hissister. What the
Vedic poet has said about Plshan, Kabir’s followers have said about
Niranjana. Kabir probably himself said nothing or little of it. But even
supposing that he did so we must give an allegorical interpretationtoit. |
shall give you two utterances where he has actually said Eka niranjana
so mana laga! My whole mind is now concentrated on Niranjana. | do
not want anything else. Anjana avai anjana jai niranjan sab ghati
rahyo samai Anjana or Tamas or collyrium comes and goes but
Niranjana remains all pervasive. So it seems Kabir does not make any
distinction between Parama Purusha and Niranjana. He regards the two
as identical. | am placing these views of God before you so that you
might examine them and see where your alliance may lie.

| shall discuss a few forthcoming contributions to the idea of God in
Hindi theology , like those of Nanak and Raidas, and after these have
been finished, | shall also finish thelecture.

Inthefirst placein this poem Nanak speaks about God'sall pervasiveness.
God isimmanent in the whole universe aswell asin ourselves. Nanaka
givestwo illustrations as for the immanence of God in us. Asfragrance
inaflower or imageinamirror, soisGod inside us says Nanak. Now the
first might easily be admitted fragrance in a flower. It iswhat might in
Ramanujean terminol ogy be regarded asthe rel ation between Guna and
Gunin qualities and the substance that possesses qualities; but hisanalogy
of image in amirror being the prototype of God invites some difficulty.
Now the question is—is the mirror more real or the image more real.
Probably we have to understand Nanak’sanal ogy of imageonly in poetic
sense and not in arealistic sense. The image is of course unreal. The
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It isa wonderful idea. | saw God's vision internally as well as externally
says Nanak. Thereisan identity of experience internally and externally.

image will appear so long as the thing mirrored is there, but the mirror
will remainfor ever. Now an allied though asomewhat different conception
occurs in the Bhagavad Gita and Kabir. In the Bhagavad Gita we have

Mayi sarva midam protam s(tré manigana iva!

‘| am the thread of all these existences. All these existences are woven
on me ason athread.” God is here to be regarded as the central string
upon which the pearls of al existences are woven. So God is here to be
regarded asa Straor avinculum. Raidasinvertstheideaand says, thou
art the pearl, O God, but | am the thread in thee. Now those who are
connoisseurs of pearls know that the pearl will have no value unless a
thread be made to pass through it. God would have no value unless the
devotee can pierce him like athread. So the Bhakta becomes the thread
even though so unsubstantial; and God though substantial has no value
without athread. Who will carefor you, O God, unlessthe thread of the
devotee is there to make you what you are? - asks Kabir. So these are
poetical analogiesto be spiritually interpreted. Kabir also said el sewhere-
just asyou cannot see the redness in a menhadi plant—it liesimmanent
inaMenhadi—sois God immanent in us. Thered colour becomes evident
only when you torture the Menhadi, when you grind it with a stone;
similarly, this red colour will appear only when we have undergone a
certain travail. Thereis, however, another important ideain Nanak. Itis
this

Béhara bhitara eka hi jano!

Yaha guru joana batai!!

Itisawonderful idea. | saw God'svisioninternally aswell asexternally
says Nanak. Thereisan identity of experienceinternally and externally.
Now thisis very important from the psychological point of view. If you
see a thing outside and then shut your eyes you might have an image of
it. You might have what might be called either positive or negativeimage
of the same or complementary colour but Kabir'sideais— so also is
Nanak’s- that they seethe same God both internally aswell asexternally.
Now if you see athing inside, open your eyes and see exactly the same
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Unlessyou have known your own self the moss of
delusion will not cometo an end” - Nanak

outside, then the psychological experience becomesametaphysical and
mystical fact bhitara rah& so bahara dekhai! Says Kabir. What | see
inside me | am seeing outside me; not that | am implementing within
myself what | am seeing outside. So the real procedure iswhat you see
inside, you must be able to see exactly outside. The sameness of the
vision of God internally and externally becomesacardinal fact of mystical
experience. The last point in Nanak is—

Binu &pahi chinhai mite na bhram ki kéi!!

Unless you have known your own self the moss of delusion will not
come to an end. Nanak has spoken alittle while ago about God. Heis
now speaking about the self. Evidently heisidentifying the self and God.
So on the whol e this poem of Nanak is avery important one from many
points of view. | shall now go to the final two poems of Raidas which |
will explain.

In these two poems there are four points which | want to discuss—two
physical and two mora. Inthefirst place, Raidasisherein away criticisng
his spiritual brother Kabir. Kabir has already talked about Arati. “ Where
shall | kindlemy lights, O God,” asks Raidas Arati kaha lou jovai! That
is filling thy servant with wonder Sevaka dasa achambo hovai! Thou
art present everywhere and where shall then | plant my lights. Secondly,
isit not a parody to wave lights before Thee, O Resplendent God, when
through every one of Thy hairsdazzlesthe brilliance of athousand Suns?

Koti bhénu jaki sobha romai
Kaha éarati agani homai

“Even supposing a Bairagi were to use vessels made of highest quality
of gold and placelightsin them God will not appear to hisfoolish vision.
What is then the use of your golden vesselsor brilliant lights? They will
not helpyou.” Inasimilar style | am reminded of an utterance of great
Kanarese saint—the saint of Nimbargi- who when his disciples went to
him and waved lights of camphor in his house, said: what is the use of
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“Thou art present, Lord in the image and Thou art present in the
flowers. Placing flowerson Thy imageislike placing God on God.”

burning this quantity of camphor? If God could be attained by burning
huge quantities of camphor, peoplewould invest hundreds and thousands
of rupees on the purchase of camphor. But God is not to be bought so
cheaply. Inasimilar manner waving lightsin golden vesselsisof no use,
saysRaidas. 1nan analogousvein an anonymous absol utistic Hindi poet
says, “itisagreat problem to me, O God, how to appease Thee. There
isno article which | can use for Thy service.”

Bahuta hairéna ha bhagavan tumhe kaise rizad mai!
Koi vastu nahi aisi jise sevame lau mai!!

“Thou art present, Lord intheimage and Thou art present in the flowers.
Placing flowerson Thy imageislike placing God on God.”

Tuma hi mart me bhi, tuma hi vyapak ho phdlo me!
Bhalé bhagavan ko bhagavana para kaise chadhau mai!!

If 1 were to make an Avahana (invokation) to Thee, it will be doing
injustice to thy omnipresence, because Thou art present here as
everywhere.”
Avahana karu kaise ki tuma maujuda ho hara jaha!
If I were to ring a bell in order to wake thee up it would be an act of
great disrespect because thou art always wakeful.”
Nirédara hai bulane me agara ghanti bajau mai!

“If | wereto make any offering to thee, it would be carrying coal to New
Castle, because Thou art the master of everything in the world and thus
no offering could be made to Thee.”
Lagana bhoga k& bhagvan eka apamana karna hai
Khilata hal jo saba jaga ko usé kaise khilau mai!

“Waving lights before Thee would be extremely ridicul ous because any
light that we might place before Thee is like darkness before that great
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“When | havenot sinnedat all”, saysRaidas,
“what istheuse of asking gracefrom Thee.”

luminous Being before whom the Sun, the M oon and the Starsthemselves
look only likedark bodies.

Hai jisaki jyoti me roliana slraja chandramé tare!
Bada andhera hai swami agara dipaka dikhau mai!!
We might see from this poem how its author regards God not merely as

the source of al lights, as Raidas did but also as the source of all sound
fragrance and power, aswell as omnipresent or universally immanent.

Thisline of argument isin continuation of what we have seen in Raidas
above.

Let us know proceed to two further points in Raidas, those which deal
with the moral questions of sin and liberation. “When | have not sinned
at all”, says Raidas, “what is the use of asking grace from Thee.”

Jo hama pépa karata nahi bhidhara, tod tu kah& nasavai!!

Since | have not put my feet into mud, what is the use of washing my
feet with water? It is only those who have committed sins that should
pray to God to freethem from sins. “When the mind of the manisin the
grip of sensuality then alone can the Name of God save him from its
might” —

mana malina visayarasa lampata! Toi Hari ndma sambhéré!!

“But when | am quite free from sensuality and free from passions, of
what use could your Name be to me.”

Jo hama vimala hrdaya chitta antara dosa kauna parihari hau!!

And lastly, says Raidas, people are imploring Thee to give salvation or
absolution; | am not going to pray to Thee at all.

Abandha mukta ka kari had!
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“| am already free, how can you bestow freedom on me?” I ndependence
will come to those who are dependent, but cannot come to those who
are already independent. So Raidas does not want to put himself in a
prayerful attitude towards God at all.

“1 am already free, how can you bestow freedom on me?’ Independence
will come to those who are dependent, but cannot come to those who
are aready independent. So Raidas does not want to put himself in a
prayerful attitude towards God at all.

Gentlemen, | have placed before you only afew conceptions of God in
thislecture particul arly those of Ramananda, Kabir, Nanak and Raidas.
Many more conceptionsare possible. | have not discussed in this context
similar conceptions by reference to Tulsi-Ramayan and Slraségara.
After gathering all these views, comparing them, with the views of other
saints and philosophers of other states of India and elsewhere, you can
cometo acertain determination only. Thiswill not help you much; but it
will at least giveyou some consolation. If that isattained the path further
may become somewhat clear for you.
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There were 18,000 manuscripts,
Sanskrit, Prakrit, Pali and the rest.

Chapter 4
TheCulmination of Spiritual Realisation
in Hindi Saints

Indian philosophy isasubject towhich | have devoted attention for the
last 42 years. | began my study of Vedant in the year 1908, tried to
have aknowledge of different systems of Indian philosophy, was much
perplexed and could not understand; the texts were very bad. The
edition of Sarvadarsanasangraha published in Pune in those days
was a very bad one. Recently they have published a better one. To
add to the difficulty of the subject, when you are given avery bad text
the difficulties of the learner are enormously increased. So my study
of European philosophy came to me as a rebound from my study of
Indian philosophy. | might say that | began my study of European
philosophy in the year 1910 and when | had gone along way with it,
say till 1914, then | turned back and found that there were great treasures
of thoughtsin Indian philosophy.

Itisonly when wetake acomparative view of thingsthat we understand
any of them better. Thishappened in the case of Indian philosophy. |
might say that, years ago | had read Colebrooks's Essay’s which was
one of themost brilliant and accurate books that have ever been written
on Indian philosophy. That cameto measaninspiration. Maxmuller’'s
book though learned, iscomparatively poor in brilliancein comparison
to Colebrook’s essays.

Then when | was appointed Curator of the Government Manuscripts
Library at the Deccan Collegefor the period 1914, when the permanent
incumbent of the post had gone to Harvard, avision opened before me.
There were 18,000 manuscripts, Sanskrit, Prakrit, Pali and the rest,
Kashmiri Recensions, particularly of the Rigveda which was written
on Bhlrjapatra in 5th or 6th Century A.D., immense manuscripts on
Samkhyaand Yoga, innumerabl e dissertations on Nyayaand Vaoesika
and so forth which opened my vision. | saw vast literature and what |
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studied Hindi Literature and placed its spiritual values

It would have been a breach of trust for me not to have
on the pedestal of comparative philosophy and religion.

had gathered somewhat from Colebrook, or alittle from Maxmuller, |
wanted to supplement and support from my study of all these things.
My study of European philosophy cameto my aid; and so we planned
out a history of Indian philosophy in those early days 1914-16. Some
three or four volumes have already been published in that series. And
now after having gone over to Allahabad and stayed there for about 20
years | wanted to repay my debt to the literature and the place which
has conferred many obligationson me.l served the Allahabad University
from 1927 to 1946 and it would have been abreach of trust for me not
to have studied Hindi Literature and placed its spiritual values on the
pedestal of comparative philosophy and religion. So | began my study
early in 1940 and after retirement | find that the treasure which has
been | eft to us by the Hindi saintsisas valuable as that given to us by
Maharashtra and Karnataka. These three languages only | know in the
original. Other Indian languages | do not know in the original. | must
confess my ignorance.

Asl havesaidinmy first lecture, | have neither thetime nor the energy
nor the age to plumb the spiritual treasures of other languages such as
Gujarati, Bengali or Tamil, though | can understand alittle of Gujarati.
But these three languages, Hindi, Marathi and Kannad, | understand in
theoriginal and | have planned out three volumes. | have published one
on Maharashtramysticism,* the other on Hindi mysticism? is going to
be published soon, and the third isalso in the course of preparation and
publication, acouple of chapters of which have been already published
by the Karnatak University and at Belgaum.®

1. The volume ‘Mysticism in Maharashtra’ (Indian mysticism) by Prof. R.D.
Ranade was published in 1933 and reprinted in the years 1982 and 1988 by
Motilal Banarasidass, Bunglow Road, Jwahar Nagar, Delhi - 110007.

2. The Volume ‘Pathway to God in Hidi Literature has been published in three
editions 1954, 1986 and thelatestonein 1997 by Shri Gurudeva Ranade Samedhi
trust, Nimbal R.S. 5862", Kaonark, India.

3. Thevolume on Kannad Mysticism has been published under the title Pathway
to God in Kannad Literature by Bhartiya Vidya Bhavan, Mumbai - 400007, the
latest third edition in 1989.
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|:Mysticism is derived from the Greek word ]

‘mustein’ which meansto shut on€e'slips.

Now mysticism as | have pointed out many times—is a word very
greatly misunderstood. Even the words Rahasyavada or Chayavada
in Hindi have not adefinite connotation. It isnot merely animaginative
thought about nature or about its forces or an emotional upsurge
concerned morewith feelingsthan with reality that constitutesmysticism.

Mysticism is derived from the Greek word ‘ mustein’ which meansto
shut one’slips. So mysticismisaphilosophy or realisation and enjoyment
of God in silence. Wherever thisisto be found whether in Christianity
or Islam or any literatures of Indiait might be called a philosophy of
mysticism or of Mauna (silence).

That was the meaning that | gave for that word. A God-realiser isone
who sits silent, lafje gusta khana tha! does not utter any words at all
and enjoysthe creation and workings of God within himself. To describe
God or Reality by word of mouth isimpossible. Our real experience of
itisinthe hearts. So thisisthe attitude of mysticism.

| wanted to discuss with you today afew poems from Hindi literature
which contain this attitude of Mauna (Silence). What | have seen is
that people have studied Hindi literature no doubt and are writing
excellent Hindi but are not understanding itsred philosophic and religious
import as much as they should. This would come to them only after a
study of universal comparative philosophy and religion, with special
referenceto Sanskrit aswell as study of the literature of other states of
India. Towardsthe end of my lecturel will giveyou afew comparative
quotations from a Kanarese poet which would fit in exactly with the
teachings of Kabir and Dadu.

The Kanarese poet, so far as | understand, might not have known
much of Hindi and yet the import of his Kannad poem is exactly like
that of the poems of Kabir and Dadu. So unless we study all these
literatures comparatively and in the original we can not understand the
full import of their teachings.

Now | want to discuss with you today five songs—two from Kabir,
two from Tulsidas and one from Dadu. My subject-matter would be a
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wonderful thing. I knowthat thosewho areherearegreatly advancedin th

The spiritual Charakha (spinning wheel) which Dadu depicts is a very
e
use of the Charakha and | can have only an intellectual conception of it.

continuation of what | have said in my last two lectures at the
Consgtitution Club. There| discussed in my first lecture the incentives
to spiritual life and in the second, the moral virtues and an intellectual
ideaof God which are necessary for the growth of spiritual life. | call it
intellectual because at the beginning it isimpossible for an aspirant to
have any mystic conception of God.

Inthe present lecture | will discussafew pointslike Kabir’'s conception
of a Sadguru (spiritual teacher), Tulsidas's view of meditation by the
Name, the method of meditation according to Kabir, the function which
Tulsidas ascribes to the Rasana (Tongue) in the scheme, and finally,
the help which Dadu gives for practical meditation as well as the
consummation of spiritual lifewhich consistsin the dedication of one's
handiwork to God.

The spiritual Charakha (spinning wheel) which Dadu depictsisavery
wonderful thing. | know that those who are here are greatly advanced
inthe use of the Charakhdand | can have only anintellectual conception
of it. | must regard myself as a very small man indeed as compared
with the great sacrifices that many of the persons assembled in the
Hall have made. Nevertheless, it might be given to a man to think
intellectually and spiritually in the matter and that | have tried to do.
And | shall place before you towards the end of this lecture the full
significance of what | might call the spiritual Charakha.

In thefirst place, | shall begin by considering what Kabir means by a
Sadguru: Voi satguru santa kahaval.

On the subject of a Sadguru we find that there are four different
characteristics which Kabir attributes to a Sadguru. Gurus are very
cheap nowadays. But Kabir’'s Sadguruisavery different job altogether.
There are certain moral characteristics, there are certain physiological
characteristics, there are mystical characteristics and ultimately there
are some social characteristics.

If aman has got these requisites, moral, physiological, mystical and
social, according to theideas which Kabir putsforth before usthen we
may regard him as Sadguru, and no other.
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[ Joy of beatification isthefirst characteristic of a Sadguru ]

In the first place, such a Guru, says Kabir, is always full of joy; heis
never weary; he is never dejected, Sada vilasa trasa nahi mana me.
Joy of beatification is the first characteristic of a Sadguru and as a
consequence of this joy, which is a still more difficult thing, a man
becomes fearless as the Upanishads say:

Anandam brahmano vidwan na bibheti kadachana! Na bibheti
kutaschana!

Now we might have joy and yet we may fear; then we have not reached
the higher stage, saysKabir. A real saint ishewho enjoys beatification
as well as fearlessness: Nirbhaya pada pave, says Kabir. Joy and
fearlessness are thus the two chief moral characteristics of a Sadguru.

Thenthereare certain physical or physiological characteristics. Nodding
he does not move, speaking he does not forget. Going and walking, his
mind is motionless : Dolata digai na bolat bisaomi So while he is
moving his mind he is concentrated on God. As Bacon would say, a
remove local does not bring about in him aremove internal. That is
onephysical or physiological characteristic. Second, he hasno necessity
to shut the doorways of sense. Prana! na rundhal pavan na rokal It
is not necessary to control the breath nor to control the Indriyas (senses):

*Préna punja kiriya te nyara
Sahaja samadhi sikhave!

Heteaches Sahgja Samadhi whichisdifferent from Préna pujyakiriya
that is any sort of action in which Pranais regarded as of the highest
importance. He does not find any necessity for the control of Prana.
He teaches Sahaja samadhi which means that one has merely to ook
out or within and see God.

Thisisanother characteristic. A third and amoredifficult characteristic
to interpret would be that the aspirant |eaves the earth and leaves the
heavens and erects an intermediate bottomless cottage in between:

*Pranais not merely the breath but the the vital force which keeps up all of the body.
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A great and boisterous roaring sound of various
kinds wells up within the bosom of the mystic

Dharati tyagi akéasa hu tyagai adhara madaiya chavai. Thisis not
exectly like Trisanku (Trisanku antaréle tista). He leaves off the earth
that is the base of his mystical meditation, namely the navel, and he
leaves off also the heaven which is the void peak in his brain (Utnya
Uikhara) and in between he erects a foundationless cottage : adhara
madaiya chavai. Kabir is here speaking of acertain kind of Kumbhaka
which is called kevala kumbhaka which is so highly prized by
sankaracharyain his famous verse-

Sahastratiah santu hathesu kumbhah
Sambhavyate kevalakumbha eva!

The kevala kumbhaka is a Kumbhaka which is reached without any
effort. It is neither adhah kumbhaka nor Urdhvakumbhaka but it is
a Kevala Kumbhaka attained in the region between the navel and the
brain. Hewho achievesthis object, namely adhara madaiya might be
regarded as having been endowed with another great physical
characteristic of a Sadguru.

Thentherearetwo other mystical characteristics of which Kabir speaks.
The Sadguru makes his consciousness enter sabda. That Andhata
sabda of which great saints and philosophers have spoken isto Kabir
the sine qua non of spiritual life. A great and boisterous roaring sound
of various kinds rises up within the bosom of the mystic of which
Charandas and many other saints in the school of Kabir have spoken.
Thiskind of AnahataNada? isalso familiar to other mystics. One poet
has said—

*dhamya kinkini nddam sinham Uankham nadam!
bheyradika mahanaddam anubhava manalubdham!!

* Anéhata Nada: The above sanskrit verse mentionsit as the sound as of thejingling of
bells, roaring of lion, blowing of conch, beating of drum which aspiritudly advanced
mystic hearsasaresult of attainment of supersenrunous and intutive powers. Similarly
mystics also enjoy a variety of other powers such as smell without a nose, touch
without the body, smell without the rose or flavour without the tongue.
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show it to othersalso: Nayanana alakha lakhavai. And heliftsup

Not merely isa saint ableto seetheform of God himself but he can
the curtain of darkness and makes one visualise Atman (soul):

So these are thekinds of voiceswhich asaint experienceswithin himself.

Now Kabir makes a distinction between Anahata and sabda. sabda
he regards as a higher reality and Andhata its expression. That takes
us into a certain philosophical discussion of the relation between
Andhata and Sabda. We would look upon them as identical. In the
Upanishads also the word Anahata has been defined as Kabir would
like to define it. Whatever sound comes from the digestive process
aso could be called an Anahata, says an Upanishad.

We do not think that isthe sound of which these mystics are speaking.
Andhata is that which is an unstruck sound. In one place Kahir has
spoken—

Anéhata h( mari jaya!

So Anéhata al so might disappear according to Kabir. That of courseis
aproblemthat | leave to students of comparative mysticism. The book
Hathayogapradipika says that this sound is likely to disappear but |
leave it to those who have got an experience of Anahata to say the
final word in the matter.

Finally, as regards the social characteristics of a saint, we are told by
Kabir that not merely does he himself drink the cup of the Name but
also makes others drink it: Apu piye mohi pyavag.

Not merely is he able to see the form of God himself but he can show
it to others also: Nayanana alakha lakhavai. And he lifts up the
curtain of darkness and makes one visualise Atman (soul):

Parada dira karal akhina k& nija darasana dikhlavai!

He makes others hear the Andhata sound but does not entangle them
init:

Anahata Uabda sunavai nahi anhata asambhavai!
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descend to his disciples by the law of spiritual gravitation. |

If thereisa great spiritual teacher the experience must
f
they do not get it he hardly deserves the title of a Sadguru.

All thisimpliesthat if thereiswater at ahigher level it must descend to
alower level. If thereis agreat spiritual teacher the experience must
descend to hisdisciplesby thelaw of spiritual gravitation. If they do not
get it he hardly deservesthetitle of a Sadguru. So the social efficacy of
a Sadguru is also another important characteristic of a Sadguru, says
Kabir.

| next go on to the two songs one after another of Tulsidas on the
method of meditation. Tulsidas as you know, insists upon Nama, so
also does Kabir. | shall first give an account of the famous passage
from Tulsi RAmayana: Nama ripa hui 1sa upadhi which regards
Néama and Rupa as the two attributes of God.

Now thisisavery great philosophical poem from the pen of Tulsidas. It
isnot amere literary interpretation of it that matters; but it has a great
philosophical import. On the first day when | spoke about the poem
from Vinaya-Patrikéd: Keshava kahi na jaya ka kahiya! said how
Tulsidas wants to go beyond reality, unreality and real unreality. Here
alsoisavery great philosophical poem from the R&mayanaof Tulsidas.
We are told that Nama and Ripa are two attributes of GOD-
UPADHIS, corresponding exactly with the word * Substance’ which
Spinoza has used. Thought and extension are the two attributes of
Substance but do not constitute the substance. Similarly, Nama and
R0pa do not constitute God but they are the attributes of God.

Now there has been a great deal of discussion as to what Spinoza
means by his attributes. Some people have taken histheory of attributes
to be a parallelistic theory and others a doubl e-aspect theory. Even so,
we can take Nama and ROpa either in a parallelistic sense or the two
aspects of the same substance, namely, God.

In order to understand thefull significance of the expression “attributes”
we haveto study Spinoza. Attributes, says Spinoza, arewhat theintellect
perceives as constituting the essence of substance. In addition to
attributes there are modesin Spinoza’s philosophy asthere are Jnakiya
in Hindi Literature. These are of course unreal. The double - aspect
theory implies that Nama and RUpa are the obverse and the reverse
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God comes with greater love, says Tulsidas, to the man who
meditates on his Name without thinking about His Form:

sides of the same coin or the two different facets of the same diamond,
namely, God.

A second point of Tulsidas is if we enquire which of them is greater
whether Nama or ROpa Tulsidas gives a cautious though an intelligent
answer. Itisimpossiblefor usto say whichisgreater, says Tulsidas. To
say either Nama or ROpais greater is committing a sin:

Ko bada chota kahata aparadhd!
Suni guna bheda samajho hrdi sadhi!!

But the philosopher knowsin his heart, says Tulsidas, which isgreater
and sits mum.

And he makes afurther point, namely he who contemplates on God's
name without thinking about His Form, without thinking asto whether
his meditation by means of the Namewould ever result in hisvision of
the Form, is superior to the man who meditates on the Form of God.
Because his meditation is Nishkéma (without reward).

To meditate on God conceiving his Form in our mind is Sakéma (with
expectation of reward). And to meditate on God without conceiving his
Form is Nishkama. God comes with greater love, says Tulsidas, to the
man who meditates on His Name without thinking about His Form:

Sumiriya nama rapa binu dekhe!
Avata hrdaya sanaya bisekhe!!
So thisisanother point in Tulsidas'sdiscussion.

Thereisafourth important point in the song of Tulsidas which we are
considering, namely the conflict between Sagunaand Nirgunaasbeing
resolved by Nama. What does this mean? Now those who have studied
Kant's philosophy and especially that most difficult chapter on
Schematism would understand exactly what Tulsidas means.

According to Kant, perception and understanding will not meet without
the help of an intermediate imagination. Similarly, conflicts of Saguna
and Nirguna, says Tulsidas, cannot be resolved without the office of an
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Sphota (big bang) the ultimate reality that all the existences in the

According to some great Indian systems of philosophy it is from the
Universe spring. The Vaiyakaranas say that the ultimatereality is Sphota.

intermediary, namely, the Nama. Nama is Ubhayaprabodhaka the
illuminator, Susakhi the witness, and Dubhakhi theinterpreter of both.
It teaches Saguna to respect Nirguna and Nirgunato respect Saguna.
The great function of Schematism, bringing together the opposite
irreconcilables, isthe function, here performed by Name, according to
Tulsidas.

Let us now consider another important point in which thereis a great
insistence of Nama as the symbol of ultimate reality. Now consider
into how many difficult and most important provinces of philosophy this
conception of Namaleads us. What isthe doctrine of Sphota in Indian
philosophy?

When | came to my newly built bungalow at Allahabad, | saw a fruit
called phita which is something like a watermelon. But the peculiar
quality of it is that it breaks out into many parts simultaneously. It
developslines of cleavage. According to some great Indian systems of
philosophy it isfrom the Sphota (big bang) the ultimate reality that all
the existences in the Universe spring. The Vaiyakaranas say that the
ultimate reality is Sphota and the Mimémsakas and the Alankéarikas
also say that Sphota is the ultimate reality. The very opening lines of
Panini’ sAshtadhyayi tell us how everything came from the Damaru of
samkara.

So then this Nama plays the part of a Damaru, develops lines of
cleavage and ramifiesinto different existences. It isthe ultimate reality-
the Noumenon, as it might be called in Kantian terminology. It also
performs the same function which the Logos does in Christian
philosophy, or Buddhi in S&mkhya philosophy.

What does the Logos do? ‘In the beginning was the word, and the
word was with God and the word was God’, is an utterance from St.
John of which everybody is aware. So the word or Logos is the
intermedi ate between man and God. Similarly, in Sdmkhya philosophy
the reconciler between Prakrti and Purusha is Buddhi (intellect). It
interprets Prakrti and Purushaand Purushato Prakrti. Similarly, hereit
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Now how isthisgoing to be done: thetongue uttering the name of God
and the ears being deprived of their evil propensities and made pure.

is the Name which interprets Saguna to Nirguna and Nirguna to
Saguna.

L ook at these three great phil osophic conceptionsin thispoem, namely,
the conception of attributes, the conception of schematism and the
conception of Sphota. All these areimplicit in the poem. What | have
doneisonly to express them in the language of modern thought.

Now in the case of myself and in the case of people like myself, says
Tulsidas, thetongue has only brought shameto thetempl e of the mouth.
That mouth in which God should have taken his seat, my tongue has
defiled and brought shameuponiit. Inthat it has an accomplice, namely,
the ears. It is engaged in Parapavada, paraninda and Kamakatha
has a peculiar taste for fruitless discussion vadavivadasvada. The
ears are helping it by a contemplation of sexual and erotic matters
which serve asthe moonlight for the blossoming of ‘ dispute’ . So what
istheway out? Tulsidas says, So that thou might take away the sins of
the ears, engage thyself in the utterance of God’'s name. This is the
first point which Tulsidas makes.

Now how isthis going to be done: the tongue uttering the name of God
and the ears being deprived of their evil propensities and made pure.
Therhetoricians' trick of explaining such aphenomenon by the help of
either vibhavana which is karanabhéave karyotpattih or the Asangati
which is bhinnadeshakal atveapi karyakarana — bhéavotpattih would
not help us here. As Kant would say, it is the unity of apperception
aone which would bring the tongue and the ears together. Whatever
the tongue does would be reported to the central telephone exchange
namely the Self, which Kant callsthe unity of apperception, and through
that also the ears would be exonerated from their sins. So it isthe self
or the unity of apperception that is here the schematiser between the
Rasana (Tongue) and the sravana (Hearing).

Other possible physiological explanationswould be those of restitution,
exchange or transfer. Those who would like to take merely a
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The Self must intervene before the tongue
could wash off the sins of the ears.

physiological view of things would explain the phenomenon by such
laws as those of Restitution, Transfer or Exchange.

Incidentally, wemay refer to Bergson’'s observationsin this connection.
Bergson made capital out of a particular experience which he saw in
the first Great War. Some soldiers developed aphasia because their
speech centre on the left side of the brain, namely, broca's area, was
pierced by a bullet shot. But later on after a year or two there was a
sort of arestitution of the function of speech on the other side of the
brain so that the right side began to work.

We know that the centre of speech in the brain for the right-handed
man isin theleft and the centre of speech for theleft-handed manison
the right side. Processes of restitution or transfer or exchange which
might be made use of for the explanation of thisphenomenon themselves
rest upon the unity of apperception whose physiological expressions
they are.

In the case under discussion, the tongue could not be expected to wash
off the sins of the ears merely by the laws of restitution, exchange or
transfer. The unity of apperception would alone serve the purpose of
the telephone exchange for inter-communication as well as the
clearance-housefor thewashing of sins. The Self must intervene before
the tongue could wash off the sins of the ears.

Then there is another very important physiological statement which
Tulsidas makes. There is the Ravi in us and there is the sasi - the Ida
and the Pingal, the two parallel chords of the sympathetic nervous
system.

Now Tulsidas saysthat the flavour-centrein the brain corresponding to
the physiological organ of the tongue lies near the sasi (sasi samipa
raht) and away from the Ravi. sasi gives nectar and the Ravi produces
mirage.

Thou livest, Oh Tongue, says Tulsidas, near the sasi, then why not
partake of the nectar produced by the sasi instead of following the
mirage produced by Ravi. Do not follow Ravi, follow sasi.
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Tulsidas, however, simply wants to encourage the
tongue to partake of the nectar of God's name

As a matter of fact the symmetry of the body system would require
that the flavour centre be situated absol utely equidistant from both the
Ida and the Pingala, and therefore there should be no partiality for
one in favour of the other. Why is it then that Tulsidas advises the
flavour-centre to co-operate with the sasi which, he saysis nearer it
and keep the Ravi at a distance?

It is evident that Tulsidas does this for merely poetical reasons and
there need be no physiological sanction for it. Tulsidas, however, smply
wants to encourage the tongue to partake of the nectar of God's name
and we do not want to deny that privilege to the tongue.

Lastly, in this poem Tulsidas asks us why not make a combination of
Mati and Kriya. Why not make reason the mate of action:

Jéata rapa mati, yukti ruchira mani
Ruchi rachi hara banavahi!

L et the golden thread of thought pass through the jewels of action and
produce a beautiful necklace. Do good things and think of good things
and adorn the neck of R&ma by this beautiful necklace. In that way,
says Tulsidas to the tongue, thou will not merely have taken away the
sins of my ears because they have heard bad things but thou wilt get
eternal renown for having saved Tulsidasfrom the evil lifeand led him
Godward. All this comes out of the Rasana making the utterance of
thename of God its sole function. That isthe great doctrine of Tulsidas
on the value of the utterance of the name of God. We shall seein the
next Pada (poem) from Kabir that follows, what he hasto say about it.

The distinction between Tulsidas and Kabir isthe distinction between
thetongue and the breath. You have to meditate entirely within yoursel f
by the help of the breath and one of the characteristics of the success
of your meditation would be that the Name would reveal itself before
you: Sumirana jo avail So that name which will reveal itself before
you automatically, unconsciously even, without your thinking about it, is
the only Nama which is Ajara and Amara.
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[f Kabir isright in insisting that the Name must reveal itseh]

beforeyou in meditation, Tulsidasisright in insisting that we
should not discusswhether Nama or Rlpaissuperior.

Soitisexactly antithetical to what Tulsidas says; and yet both areright.
If Kabirisright ininsisting that the Name must reveal itself beforeyou
in meditation, Tulsidas isright in insisting that we should not discuss
whether Nama or R0pa is superior.

Then Kabir tellsusto direct our attention upwards and open the window
of thelateral ventricle:

Khidaki khulavavo

Shri Aurobindo Ghosh lately said that one of the chief endeavours of
the SAdhaka should be to direct one’'s consciousness upwards. What
that is or what physiological process it involves only the Sadhakas
might know. But even if one is successful in directing one’'s
consciousness upwards that does not enable him to open the window.
This is also the idea which is familiar in a Kanarese poet. When |
opened the door, he says, | found the glory of God everywhere:

etta nodidaratta srngéarasadana!

It is however to be remembered that it is not merely by the effort of
the self that the window of the lateral ventricle would be opened. It is
only by the grace of God that it will open-not by any effort of man.

Then, says Kahir, let the Self of such a Sddhaka take a bath at the
confluence. What is the confluence? Those who have studied Kabir’s
psychology know that the confluence is where Ida and Pingala and
Sushumna meet, where the so called Ganga, Yamuna and Sarasvati
meet.

All these three nerves meet in the lateral ventricle. So let the
consciousness of the aspirant take a bath there and swim like afishin
that l1ake and when it will be able to do so one miracle will happen,
namely., it will be ableto seeaninexpressibleform uponwhichit should
meditate;

Tahi bicha ika rapa hai!
\ohi dhyana lagavo!!
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Now | shall goon tothefinal versein our discourse, on
the Spiritual Charkh, (spinning wheel) namely, what a
meditator ought to do in the process of meditation which
may be compared to the setting in motion of a Charkha.

So unless our consciousnessisdirected upwards, unlessit bathesin the
lake of the lateral ventricle, unlessit enters the territory called Ajara
and unlessit isableto seethat inexpressible form of God, we shall not
be entitled to have satisfied oursel ves with saying that we have entered
the path of God. Such a one aone, says Kahir, deserves the name of a
Sadhaka.

Now | shall go on to the final versein our discourse, on the Spiritual
Charkha, (spinning wheel) namely, what ameditator ought to do in the
process of meditation which may be compared to the setting in motion
of a Charkh&. Here, of course, you know the famous song of Kabir:

Jhint Jhini bini chadariya

Thereisanother song of Daduwhichisvery important in thisconnection
kor? sdla na chadai re and very peculiarly as | pointed out to you at
the beginning of thislecture, thereisasong on thishead from aKanarese
poet called Sharifsaheb. He also was a Mohamedan. Somehow all
these spinners and weavers seem to be Mohemedans-Dadu, Kabir,
and Sharifsaheb. And they all agree in teaching us the supreme value
of the spiritual Charkha.

By theby, | think that just asNorth Indiaisentitled to have aknowledge
of any language of the South, South India is also entitled to have
knowledge of at |east onelanguage of the North. | am placing thisview
so that you may take it for what it is worth. | shall put all these three
songs together and tell you what these mystical weavers and spinners
mean by the spiritual Charkh& by means of which the process of
meditation might be consummated.

In the first place, says Sharifsaheb, we must take the cotton of our
mind and take away all the dust and the dross out of it — kasarane
kal edu kalegala tegedu the evil propensities and all the evil passions-
and then silver might be produced. Incidentally, we may also say that
according to Dadu the holes and the protuberancesin the woven cloth
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[According to Sharifsaheb our Asana, th(j

posture upon which we sit for meditation, isto
constitute the pedestal of the Charkha.

would have to be taken away before the final product becomes ready.
They should not be allowed to remain.

Then, according to Sharifsaheb our Asana, the posture upon which we
sit for meditation, is to constitute the pedestal of the Charkha. Our
two sympathetic cords, the Ravi and the sasi- as | told you some time
back, the 1d& and the Pingal &-constitute the two poles of the Charkha.
Now the spokes of the wheel are held in position by the ten Vayus
(Datiavayugelamba ndligala bigidu) and the Charkha is to be set in
motion. Of course, these are additions to what Dadu and Kabir have
said.

Coming to the subject proper, they all agreein saying that there should
be concentrated attention in the plying of the Charkha. Ekamana rasa
arambha 14ga. Sharifsaheb gives the illustration of a lady who is
spinning and advises her only tolook to the act of spinning. Do not look
here and there, says Sharifsaheb. Darikérasa ninna mariya nodalu,
mari etti nodabedamma. Other passers by might come and cast a
glanceat you, but do not return their look. That isnot your job. Your job
is merely to spin. Do that. So, one-pointed and concentrated attention
iswhat iswanted by this spiritual spinner.

Then there is a further important idea in Kabir. Other people talk of
only one Charkha. Kabir talks of eight: Astakamaladala charakha
dolai. He tells us al the eight Chakras, namely, the

M (lédhéara, svadhistana, manipura, anuhata,

Visaddhi, §nid, laléta, sahastrara

should be simultaneously set in motion.

It is not merely one chakra that is inside us. There are eight such
chakras or plexuses. The setting in motion of the eight chakras
simultaneously isawonderful phenomenon and constitutesthe majestic
progress of the aspirant towards God.
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|:So Prema and Prana must go together. In th(j

process of uttering the name of God through our
breath there ought to be also a devotion to God.

There has been acertain amount of discussion and alittle difference of
opinion asto what we should mean by the expression: Altakamaladala
charakha dolai!

Some peopl e say that we ought to regard it as a sort of an Aodakamala
which is not correct because there are no Aodadals at all. There are
two, four, six, ten, twelve, sixteen but not in Kabirite physiology. Soin
the expression Astakamaladala, Dala must mean a
samiha(assemlage). That entire galaxy of the eight chakras should
be set in motion and thisis done by means of our concentrated spiritual
attention. Itisnot merely by the control of our breaths (Préananirodha)
not even by shutting the Indriyas (Indriyanigraha) that the spiritual
energy inside us can be set in motion. So it isavery wonderful idea,
namely, of the setting in motion of the eight physiological chakras.

Then further Prema préana lagai dhagai says Dadu-our Prema and
Préna should constitute the Tana and the Bana. Prema meansdevotion
to God and Prana means physiological breath. Our physiological breath
must be made the vehicle of our love to God, says Dadu.

In a similar vein Kabir has said that the Anahata Uabda should be
made the horse on which the Self should ride: Dijal surata pathaya
Uabda turiya asavéara hai!

So Prema and Prana must go together. In the process of uttering the
name of God through our breath there ought to be also a devotion to
God. Itisnot merely amechanical utterance of the name of God, but a
remembering of the name of God through devotion.

A famous saint in south India- the saint of Umadi-used to explain the
famous line from Ramdas Prema Pritine bandhéave in this manner.
Our breath, he used to say, should betied to our devotionto God. They
must go together.

Kabir and Dadu make these the Tana and the Bana, but they also
make afurther important addition implied in the expression Antargati
rangarata
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conception. The greater you are, the more humble you are. So the more

Now great people, says Dadu, are humble workers. It is a very important
concentrated you will bein God, the more of a devout worker you would be.

Inner spiritual emotions spring inside us, they say, in the process of our
spiritual contemplation. Those purple or multi-coloured emotionsthat
spring inside uswould constitute the coloured threads in the piece that
we may be weaving.

So Antargatirangarata is a very important expression. We must have
that spiritual concentration and that devotion to God which should result
inmulti-coloured experience.

Then Dadu says we must be very careful lest any one thread might
break because those who are spinners and weavers know that if we
miss even a single thread there will be a misconnection resultingin a
broken end or agap in the cloth woven. Let ustherefore take care that
our 21,600 breaths in 24 hours which constitute the threads might be
woven into abeautiful and continuous cloth.

It is evident that this number is arrived at by 24 hours of 60 minutes
multiplied by 15 breaths per minute. Not asingle breath should belost,
says Dadu, for fear that there might be a gap in the spiritua cloth
woven.

Now great people, says Dadu, are humbleworkers. Itisavery important
conception. The greater you are, the more humble you are. So the
more concentrated you will be in God, the more of a devout worker
you would be.

That constitutesthereal criterion of aspiritual spinner and weaver. He
might be the head of al-even the President of the Union - and yet
unmindful of hisdignity, hewould work like acommon worker:

Sakala Giromani bunai bichara!!

Ultimately, what is to be the product of this devout labour of spinning
and weaving? It is to be a good garment, a beautiful and a durable
garment. Sharifsaheb calls it a Pitambara; Dadu calls it a Gahar
Gajand, and Kabir calls it a Chadar. Whatever the name one may
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in the ultimate dedication of our life and actions to God,

If our spinning and weaving in thisspiritual processresults
what higher consummation could we ever hope to achieve?

give to it, in al humility we should offer it to God as the supreme
dedication. Kabir says about this Chadar.

So chadara sura nara muni odhi!
Odhi kai maili Kinhi chadariya!!

Sages and saints and Gods have made this Chédara dirty. | have worn
it well about myself and kept it pure and clean. Now in my last hour,
says Kabir, | offered it to you in the original condition in which You
gaveit to me, reminding us of the utterancein asimilar condition of a
great Kanarese saint who might be regarded as his spiritual ectype:

Appa gururaya ninnadu ninage vapitul!
(‘1 only dedicated to you, Oh! My Master, what was aready yours.)

If our spinning and weaving inthisspiritual processresultsinthe ultimate
dedication of our life and actions to God, what higher consummation
could we ever hope to achieve?
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Kabir isa saint for all humanity. People suppose that
he merely spiritualised the Hindus and Muslims.

Chapter 5
TheSpiritual Autobiography of K abir

| have been holding Kabir in the highest esteem for alarge number of
years. In my part of the country Kabir occupies aposition not inferior
to the one occupied by saints like Jnénesvara and Tukaram. | find this
equality between the great saints of Northern India and the two great
saints of Maharashtrafully established.

Kabir is a saint for all humanity. People suppose that he merely
spiritualised the Hindusand Muslims. Thisisfar lessthan thetruth. He
wasoneof thosewho have aimed at spiritualising thewhole of humanity.
At histime the two chief communities that were of any importancein
Indiawere, of course, the Hindus and the Muslims, though hisattention
was not confined to these two communitiesonly. At the present moment
particularly, if both Hindustan and Pakistan abide by the message of
Kabir, it will lend a powerful support to the agreement that has been
recently reached between the two great Prime Ministers.

Kabir is a saint to whom all the world must listen. His message will
bring together all humanity—Christians, Jews, Muslims and the rest.
Kabir isan angel of universal peace and goodwill. It isfrom this point
of view that | am looking at Kabir.

Kabir’s Spiritual Development

Today | want to talk on the spiritual realisation of Kabir as described by
himself in hisvarious poems. A great man’swork really constitutes his
autobiography and so it isin the case of Kabir. The literature is vast,
but | have selected 16 typical poemsfrom Kabir, representing thevarious
stages of hisown spiritual development and containing in essence the
wholeof hisspiritual philosophy.

| divide the subject under eight heads. First, | shall speak of the
importance which Kabir assignsto the Guruin spiritual life. Secondly, |
will discuss some of the pointsin the method of meditation by the Name
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Thefirst characteristics of a Sadguru isthat he must be ableto establish
in hisdisciple avision of God wherever the eyeis cast.

which Kabir advocatesfor spiritual reaisation. Thirdly, | shall illustrate
from Kabir what in Western religious psychology is called ‘ The Dark
Night of the Soul’, in which the spiritual aspirationsof Kabir arenot yet
fulfilled but are on the way to being fulfilled soon. There after, | shall
discussthe beginnings of the spiritual realisation in Kabir. Afterwards|
shall proceed to describe the growth and semi-culmination of hisspiritual
experience. Later, | will consider the pointsin which Kabir speaks of
his highest spiritual experience almost in Sufistic terminology. After
that | will go on to the Vendantic approximations in Kabir’s thought.
Kabir does not seem to have studied any of the Systems of Indian
Philosophy; but he must evidently have heard much. My last point would
be those autobiographical elementsin Kabir when he has reached the
zenith of his spiritual career and speaks of himself as Messiah or a
liberator.

Characteristicsof a Sadguru

| begin with the characteristics of aSadguru according to Kabir. “Who
isSadguru” asksKabir, and then he proceedsto givethe characteristics
of a Sadguru in his famous song:

Voi sadguru santa kahavai!

Thefirst characteristic of aSadguru isthat he must be ableto establish
in hisdiscipleavision of God wherever theeyeiscast. Alsoto himthe
internal and external perception of God must be alike. If thereisinternal
perception to which nothing external corresponds, then it can not be
evidently a case of super sensuous experience and may be ultimately
unreal. Kabir wants to establish a perfect parity between the internal
and the external perception of God:

Bahira raha so bhitara dekhe!

Bhitara raha so bahira dekhe!!

The second characteristic of a Sadguru is that he teaches Sahaja
Samadhi to hisdisciple. | am not going into details about the meaning
of this expression here. The conception of ‘Sahaja Saméadhi’ occurs
inaverse, which | shall discusslater. At present it isenough to say that
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What does Kabir mean by saying that one must leave the earth and
leave the heaven, and erect a bottomless cottage in between.

he teaches his disciple how to acquire ‘Sahaja Samadhi’ (Sahaja
Samadhi sikhavar)

The meaning isthat we have only to look out to have avision of God.
You have neither to hold your breath nor shut your nostrils, says K abir—

Dvéra na rundhe pavan na rokai!

Inalinewhich seemsdifficult of interpretation, but which | think | have
successfully interpreted:

Dharti tyagi akasahu tyagai!

What does Kabir mean by saying that one must leave the earth and
leave the heaven, and erect a bottomless cottage in between. It is
evidently the conception of kevalkumbhaka as between the Adhah
kumbhaka and Grdhvakumbhaka sahastrauh santu hatesu kumbhah
sambhavyate kevalkumbha eva says Uamkracharya.

Thisis the kind of Kumbhaka that Kabir is describing, when he says
that he has thatched a cottage in between the heaven and the earth.
Theearthisthe navel and the heavenisthe head. Alwaysin thethorax,
we must always have the Kevala Khumbhaka says Kabir. This seems
to betheinterpretation of the physiological aspect of * Sahaja Saméadhi,
of which Kabir is speaking.

Thethird requirement of a Sadguru, says Kabir, isthat he must not get
himself entangled in the Anahata nor entangle othersinit.

Now this Andhata isvery important from the point of view of spiritual
experience. Those who have read Adi Uamkarachérya's philosophical
writings, specially the Yoga-Taravali, know what great importance he
attaches to the Anahata —

Anahatakhyo bahubhih prakarai antah pravarteta sada
ninadah!

Nadanusandhana namostu tubhyam tvam saddhanam
tatvapadaya jane!!
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|:Firstly he must make sure of the vision:I

of God for himself and his disciples;

The word is not Anahat or Anuhat but Anahata, the unstruck sound.
Now peculiarly enough, though Kabir givesimportanceto this Anahata
in hisconception of the spiritual sound, theword (sabda) itself occupies
a higher place than Anéhata in his metaphysics Anahata hu mari
jaya! dasa kabira nama re!

ParallelsIn Upanisads

I quote for a paralld to this conception of Kabir afew lines from the
Upanishads which are not very well known, but which some people at
least might have read: (1 ) ayamagnivailvanaro yoayamantah
purusho yenedamannam pachyate yadidamadyate tasyaisa ghoso
bhavati yametatkarnavapidhaya Grunoti, ( 2) tasyaisa Urutih! yatra
karnavapi grhya ninadamiva, nadathuriva, agneriva, jvalata
upadrunoti (3) sa yadotkramisyan bhavati nainam ghosam agunoti!

This seems to be the idea of Anahata according to these Upanishads.
Kabir understood the word very well, but for his metaphysical and
spiritual philosophy he rated Ssabda as higher then Anahata. What
Kabir wants to say is that the real teacher is he who does not get
himself entangled in the Anahata, nor gets hisdisciple entangled iniit.
That is the view which Kabir takes about the place of Anahata in
spiritual experience.

Finally, the moral characteristic of a Sadguru should be actionlessness
inthemidst of action:

Karma karai nihakarama kahal jo!

This is exactly the philosophy of the Bhagavad Gitd He engages in
action but he is not contaminated by the results thereof. Also such a
Sadguru must be for ever full of joy:
Sada vilésa trasa nahi mana me!
Bhoga me joga jagavai!!

These then ultimately seem to be the characteristic of Sadguru. Firstly
he must make sure of the vision of God for himself and his disciples,
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The second point in Kabir’'s methodology of spiritual
experienceisthat he insists always upon internal meditation:

secondly he must teach the principle of Sahaja Samadhi and thirdly
he must not be entangled in action and should alwaysbein the enjoyment
of spiritual happiness.

The M ethodology of Meditation

After having discussed the nature of the Sadguru, Kabir proceeds to
stress some pointsin the methodol ogy of meditation by means of which
God may be attained. The first of theseis evidently the Name of God,
by the help of which the Teacher directs his disciple to meditate on
God. Secondly, we are told that this meditation must be of a fully
concentrated type. And thirdly, this meditation must beimmediate, must
be practised here and now and must not suffer any loss of time. When
al thesecriteriaarefulfilled, the disciple may regard himself definitely
as on the way to God.

I now proceed first to discussthe stresswhich Kabir lays on the Name
of God. Like other great Saints of India he says that it is the ‘Nama’
which matters:

Ajara amaraika nama hai!

Now what Nama is Ajara (imperishable) and Amara (immortal)? Kabir
gives an answer which rarely any person has given:

Ajaraamaraikanamaha Sumiranajo avai!

Not one which offers of itself to our mind but that which revealsitself
to us supersensuoudly at the time of meditation.

Thereisavast difference between these two conceptions. It is not the
Name which we choose for ourselves that constitutes the Ajara and
AmaraNama. ‘Whilewearemeditating’, saysKabir, ‘thereisacelestia
Néma which unfolds itself to our auditory sense at the height of
meditation’. That Nameis*‘Ajara and Amara.” So when aman comes
into possession of this Name, his path Godward becomes clear.

Thesecond point in Kabir’'smethodol ogy of spiritual experienceisthat
heinsistsalwaysuponinternal meditation:
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‘Do not move your lips, do not move your
tongue and yet utter the Name of God'.

Binahi mukha ke japa karo!
Nahi jibha dul&vo!!

‘Do not move your lips, do not move your tongue and yet utter the
Name of God'. How isthisto be done? Students of Vedantic Psychology
have known that there are four kinds of speech: ‘par&’ ‘pasyanti’,
‘madhyama@’ and ‘vaikhari’.

Watson, the great behaviourist of modern times, has said that every
ideais accompanied by a certain throat -throbbing. The Name is also
attended by a certain throat-throbbing. We must go beyond thisthroat-
throbbing. How thisisto be done only the aspirants know.

A third point of Kabir’s spiritual methodology is that he says that we
should direct our Self upwards in the process of meditation:

Ulati surata Opara karo —
Khiraki khulavavo!!
Open the window, which in medical psychology is called the lateral
ventrical, open that ventrical.

Jaya hamsa pacchima disa!

Let the Hamsa or swan-like self go by the western path, let it go up,
and let it take a bath in the Trivenisamgama. What is this Triveni
Samgama? It is the confluence of ‘id&’, pingala and ‘susumné’. In
thisconfluencelet the ascending self take abath. After purifying himself
by this bath, he will find that he is face to face with an indescribable
Form of God:

Tahi vicha ika rdpa hai!

upon which he should concentrate his attention.That Form is
indescribable.

Here the Form is not to be conjured up by the imagination nor isit an
object of hallucination. It iswhat veritably revealsitself to you in the
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|:I n thismanner, says Kabir, an aspirant shall Walk]

upon the rope of the meditational method.

process of meditation as the Name had revealed itself earlier. When
these things are attained, says Kabir, we may regard ourselves as
definitely on the path of God.

TheAspirant’sPath

We next proceed to another verse,
Ya vidhi mana ko lagavai!

which tells usthat the spiritual aspirant must be full of concentration.
Kabir givesthreeillustrations.

Thefirstistheillustration of an acrobat. What does an acrobat do? He
climbs on abamboo, then he beginsto walk on the rope, taking avery
heavy load on hishead. If hefallsdown he might dieinstantly. Heisso
concentrated that in spite of the heavy load on his head, heis ableto
walk on the rope, in abalanced posture. In this manner, says Kabir, an
aspirant shall walk upon the rope of the meditational method.

Secondly, Kabir givestheillustration of aserpent. Itisapopular tradition
in the mythology of Hindustan that the serpent comes sometimes to
lick dew drops. In this process the serpent is supposed to put its jewel
aside and keep an intent eye on it while partaking of the dew drops:

Osa chéatane avai!
mani taji prana gavavai!!

Similarly, Godisjust likeajewel inthe processof our worldly enjoyment.
We must always keep an intent eye on the jewel of God in the midst of
our actions.

Thirdly, the aspirant of Kabir must have that intensity of devotion as
that of ‘ Sati’. What will she do? Her husband is burning on the pyre.
Her father and mother have gathered round about her and her relatives
are looking at her. She is unconscious of the presence or even the
existence of the people round about her. Her whole attention is
concentrated upon her dead husband. In this process she throws hersel f
upon the funeral pyre to be burnt along with her husband. Such afury
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Why should we load this ass of the:I

body with unnecessary burdens?

of devotion the aspirant must have before he is locked in an eternal
unionwith God. L et him do any ceremonial or religious action he pleases
dhipa dipa naivedya argaja but it is only his intense and devoted
concentration that may lead him to the final union with God.

A third pada of Kabir about this process of meditation tells us that a
spiritual aspirant should alwaystake note of therelevancy of the actions
that heisdoing:

Bhlle mana samaja ke bada ladaniya!
Why should we load this ass of the body with unnecessary burdens?

Where are you going, O Tradesman, along with your caravan, asks
Kabir.

Tanda lada kaha ko lai jaiyo
If you go alittle further you will bein aforeign land.
Age mulukha biraniya!

Kabir tells us that such a Tradesman should make his bargains here
and now and not wend towards a foreign place: for, who knows what
may happen when oneisin aforeign place?

Our worldly experienceis like that of aforeign land. Thereis neither
market nor tradesman. age hata na baniya says Kabir. Why are you
looking to foreign countries where you expect to start selling goods?

According to Kabir we should be in the position of atradesman who
makes his bargains here and now. Students of Pythagoras might recall
tomind asto how Pythagoras directed hisdisciplesinthisfair of life. In
a similar manner it is only by taking note of the above things, says
Kabir, that we can reach our final destination:

Yaha pada hai nirabaniya!
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[ThisDark Night of the Soul isa phenomenon :I

known almost in every religious system.

Thedark night of the Soul

So far about the pilgrimage for entrance into the spiritual path. Kabir
himself was not free from disappointments. Students of religious
psychology know that there is a stage called * The Dark Night of the
Soul’ when after every effort spent in the cause of realisation a man
finds himself hel plessand hopeless. Thereisasuch stageamost inthe
case of every spiritual aspirant. | shall indicate here one small passage
where Kabir is suffering from his separation from God:

Priti lagi tuva Nama ki

| shall paraphrase what Kabir says: ‘1 am panting to see Thy form;
meet meinstantly, My Lord! My mindisconcentrated upon Thy Name
and itisnot out of my consciousnessfor asingle moment. Show Thyself
to me, My Master, in Thy unbounded Grace. My eyes are thirsting for
Thy vision; my eye-lashesdo not close; the door of Thy vision hasbeen
shut to me. | am keeping awake day and night. | shall not separate
frommy Lord, if oncel happen to find him.’

Kabir ultimately found his Master who wasthen dearer to him than his
soul. This Dark Night of the Soul is a phenomenon known almost in
every religious system. We have illustrations from Bunyan, Tukaram
and St. John of the Cross. As Carlyle says, the darkest hour is nearest
thedawn. Henceit isthat such adark night of the soul if truly experienced
isaharbinger of the coming light. So wasit in the case of Kabir.

After this Dark Night of the Soul it is customary in books of religious
psychology to begin with the various stages of real spiritual experience.
Let us see the various stages in Kabir.

The Beginning of Realisation
In hisverse-
Apane ghata diyana baru re!

Kabir tellsusthat hismind waslikethewick, the Name of God wasthe
oil, and God Himself the fire to light up the wick. When the wick, the
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Thespiritual territory isaltogether different
from whatever we have seen or heard.

oil, and the fire were brought together jagamaga jota nihara mandira
me! Kabir wasableto seetheglittering light inside the tabernacle of his
heart.

Now those who are students of Upanishadic Philosophy know how
thiskind of light constitutesone of thevisionsdescribed inthe svetasvtara
Upanishad-
Niharadhdmarkanal anilanam
Khadyotvidyutsphatikadaninam!
Etani rupani purahsarani
Brahmanyabhivyaktikarani yoge!!

These are the fore-runners, so that this sparkling light also is a fore-
runner in the case of Kabir. But the value of his experience wasthat he
was definitely on the way to hisgoal. Kabir tells us that when one has
seen this glittering light one should make a nyochhavar (sacrifice) of
everything that he has including body to God, being assured of the
vanity of mind and possession as an ablation to human life. It isonly

then that you live only for the sake of God realisation and for nothing
else. Inthisway Kabir’s spiritual realisation began.

Growth of Spiritual Experience

What are the characteristics of the growth of spiritual experience?
Has Kabir described them?

Maharama hoya so janai sadho! Aisa desa haméaral!!

Only he who knows the secret of reality can understand the nature of
our territory.

Veda kitdba péara nahi pavata,
Kahana sunana se nyara!

The spiritual territory is altogether different from whatever we have
seen or heard.
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There are words without sounds and pearlswithout shells. Thereis
lightning without a cloud and there islight without the sun.

Then Kabir goeson to give hisfurther experience. “ In thefirst place,”
he says. “1 have heard the sounds of conches and trumpets and lyres.
There are words without sounds and pearls without shells. There is
lightning without a cloud and there is light without the sun. Brahman
which is shining forth is putting to shame all luminosity whatsoever.”
And then, says Kabir, beyond these there is an infinite and
incomprehensible Beyond:

Age agama apara!
The territory which very few pilgrims have yet reached There', says
kabir, ‘isour habitation’:
Kaha kabira vaha rahani haméari!
BOjhai gurumukha pyara!
“Only he who is initiated by a Guru and who is dear to his Guru can
understand the meaning of what | say.”
When TheRiver EngulfsTheOcean

| spoke about the rise and growth of spiritual experience in Kabir. |
shall add to the discussion another song from Kabir to give a further
touch to the growth of his spiritual experience. The final state of his
spiritual experience | shall not discussin my present discourse. | shall
consider it later when | shall be speaking about his Dohéas and there
discuss how far it tallies with the experience of the great saints of the
world. | am discussing today the verse:

Chuvata ami rasa bharata tala jaha!

Kabir says when the lake becomes full on account of the oozing of the
mellifluousjuice, then a sky-reaching sound breaksforth asasubmarine
volcano in eruption might send itswaters into the sky:

Chuvata ami rasa bharata tala jaha
Saba uthe asamani ho!!
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In such a state various kinds of musical
instruments produce each its own harmony:

We should note the connection between these two points: the oozing of
themellifluousjuicefromthecellsinto thelateral ventricleand therise
of the sky-reaching sound therefrom. In the next verse which we shall
be discussing presently, we shall find the position is reverse. When
such a sky-reaching sound breaks forth then the lake of the lateral
ventrical becomes full with mellifluous juice. At a later stage | shall
discuss what is the connection between these two points. At present it
is enough to say that as every cell begins to discharge * Amirasa’ or
the mellifluous juice at the time of meditation, the fullness of the lake
breaks itself out into the sonorous voice which reaches the sky. A
second point which Kabir discusses here is that the river overflows,
and engulfs and even soaks up the ocean:

Saritd umadi sindhu ko sokhai!!

| wish to say that the self in the aspirant becomes so expansive that it
envelopes Brahman itself.

Nahi kachu jaya bakhani ho!

This phenomenon of the river absorbing the greatest ocean cannot be
explained, says Kabir, in adequate terms. Then he says that in such a
state of spiritual experience there is neither the sun nor the moon nor
the stars, neither day nor night.

Nahi vaha raina bihani ho!

Those who have read the Upani shads can see the parallelism of thisto
the passage where we are told:

Na tatra suryo bhati na chandratarake nema vidyuto bhanti
kutoayamagnih!!

Then again we are told that in such a state various kinds of musical
instruments produce each its own harmony:

Béaje bajai sitara bansuri
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Itisthe experience of eternity being compressed in a single moment
which fills him with the consciousness of theinfinite power of God.

and further there is a Rarankara of soft words. So what is this
Rarankara? Rarankara mruduvéani ho!

We do not know of any system of philosophy which describes this
Rarankéara. It may stand either for Omkara, Ramaramakéara or
Ramaramadhvani!!

So it is not merely the sounds of musical instruments that break forth
but veritably the words R&ma Rama with slender tunes at the time of
the Samédhi of the aspirant.

Then further we aretold by Kabir:
Dasa avatara eka rata réajai!

Now this is open to two interpretations: All the ten Avataras are
incessantly and continuously present before him, or otherwise all the
ten Avataras pass before him in a cinematographic show in one night.
There are outbursts of involuntary praise:

Astuti sahaja sayani ho!

How could one describe the value of that experience? Words fail to
describeit. It isthe experience of eternity being compressed inasingle
moment which fills him with the consciousness of theinfinite power of
God. These, says Kabir, are serious and secret matters which rarely
any oneis able to comprehend:

Kahai kabira bheda ki batal
Birala kot pahachéani ho!

After having discussed the rise and growth of spiritual experience,
though not yet its culmination, we pass on to the psychological and
moral effects of Kabir’'sspiritual realisation. Thereisavery fineverse
in Kabir whichtellsus-

Rasa gagana gupha me ajara jharai!
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|:Kabir proceeds to tell usthat such a man]

in Samadhi entersthetenth cavity -

Realisation: Its Moral Effects

As | said in my discussion of the former verse, we are told in the
present one that as a consequence of hearing the Anahata sound, the
cells of the brain begin to discharge mellifluous juice in the lateral
ventricle which becomes like a lake. So here we see that the sound
becomes an instrument of which the mellifluous juice becomes the
consequence. How are the two statements in the preceding verse and
the present one to be reconciled?

Those who have read Kant's * Critique of Pure Reason’ know that
there is something like reciprocal causation, Andhata Uabda; having
its influence on the oozing of the mellifluous juice and the oozing of
Amirasa having its influence on the rising of the Andhata Uabda;
these are the two sides of what Kant would call Reciprocal Causation.
We are absolutely at our wit’send in discussing whichisthe earlier and
which isthe later.

Another way of explaining the two phenomena would be from the
point of view of their co-existence, but whether reciprocal causation or
co-existence may be true, there must necessarily be between them a
unity of apperception. Call itthebrain, call itthemind, call it the self or
spirit, if you please, the two phenomenacannot be explained without an
ultimate unity of substance.

Kabir proceeds to tell usthat such a man in Saméadhi enters the tenth
cavity -
Dasa me dware tali 1&g,

Alakha purakha jako dhyana dharai!
Thisisaparticular mannerism of Kabir in regard to the experience of
God in the head. Tali might be interpreted either as Saméadhi or even
as Key. In another place Kabir says khidaki khulavavo. The lateral

ventricle must be opened before oneisableto see God. In one Kanarese
verse of the famous sage Vijayadas we are told—
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anger, arrogance and avaricemust all cometo an end. Also all desires,

Death keeps away from us when we are thinking about God. Lust,
all actions, all illusions, all sinsand all diseases must cometo an end.

Hari karuna vemba Kili kai doreyitu

The Grace of God was the key by means of which he unlocked this
lateral ventricle.

Whatever their rationale may be, | am placing these experiences of the
great saints before my critical readers. There are two famous linesin
the poem of Kabir which I do not know how adequately to evaluate or
to praise-

Kala karéla nikata nahi avai, kdma krodha mara lobha jarai!

Jugana jugana ki trsa bujhéti, karam bharama adha vyadhi
tarai!!

These two lines must be carved on the heart of every Sadhaka. What
is the use of our Saméadhic experience unless it dissolves itself into
physiological, metaphysical and even moral consequences? Death keeps
away from uswhen we are thinking about God. L ust, anger, arrogance
and avarice must all come to an end. Also al desires, all actions, all
illusions, al sins and al diseases must come to an end. When such a
stateisreached, says Kabir, trueimmortality isattained and death ceases
to have any sway -

Amara hoya kabaht na marai!

These in short are the mora and psychological effects of spiritual
meditation.

I nfluenceof Sufism and Vedantaon K abir

Now | go on to discuss two or three more padas of Kabir, wherein
some Sufigticinfluenceisperceivable. Herethelanguageisa so changed.
There are more Urduised and Punjabi words than Bhojapuri or K hadi-
Boli—

Darasa divana bavala, alamasta phakira
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cup of wine. Thisisunder Sufistic influence. I n every breath that

Kabir tellsusfurther that every breath of the saint isalmost like a
the saint dedicates to God heisdrinking a cup of immortal wine.

What is the meaning of Darasa divana bavala. The spiritual aspirant
becomes ‘divan& or mad after the vision of God. Then he becomes
Alamasta phakird and Asmata k& dhird. So, entirely maddened by
thevision of God such asaint leadsalife of solitary independence. The
body clingsto him, as described in the famous Bhagvata, asan uttariya
to adrunken man -

Deham cha natvaramavasthitamutthitam va
Sddho na palyati yatoadhyagatmat svarGpam!
Daivadupetamatha daivavatadupetam
Vaso yatha parikrtam madiramadandhah!

Thosewho haveread Pdli literature know how in onedial ogue of Buddha
we read the description of a khaggavisana or rhinoceros. The name
of the sutta is khaggavisana sutta. The Saint of Kabir becomes such
a khaggavisana or a totally detached person.

Kabir tellsusfurther that every breath of the saint isamost like a cup
of wine. Thisisunder Sufistic influence. In every breath that the saint
dedicatesto God heisdrinking acup of immortal wine. A Hinduwould
have said nectar. But we do not mind it because wine here is nectar.
What are the effects of drinking this cup of immortal wine?

Piyata piyala ksema ka sudhare saba sathi

The saint drinks wine while his associates are improved. Thisisasort
of Asangati alankara. Prima facie these two things are unconnected
and yet one rises from the other. A man has lead a pure and spiritual
lifeand it will resultinimproving the character and ideal sof hisassociates:
Kabir also tells usthat such a saint moves and nods like an elephant in
ruts.

Atha pahara jhiimata rahe, jasa maigala hathi!

This, of course, isnot anideal to be kept or attained by every aspirant.
Rarely a man like Kabir can hope to reach that stage.
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a consequence of his intoxication by God-love, he remained

It was with this divine love that Kabir wasfilled to the brim. As
absolutely independent, self-poised and self-sufficient.

Finally, hetellsusthat when asaint takesthiswine of love he becomes
free from infatuation and doubt. He reaches a state of perfect
equanimity. The pauper and the prince areto him alike -

Bandhana kata moha k4, baitha nirasanka!
Véke nagjara na avata kya rgja kya rankal!

In such a state of perfect equanimity the saint exists. He has a hidden
vision, valuing his own soul, he cares for nobody and sits in divine
contemplation. Thesaint in Kabir sitting in posturein divine ecstasy is
definitely on apar with the Upani shadic sage who sitssinging to himself
the song of universal unity-

Etat sma gayan aste! hava, hava, hau!
God-I ntoxication

In another verse Hamana hai iUka mastana Kabir describes his love
towards God using the famous word Ishka. The word ishwka carries
a double sense. It may mean love to the Beloved as well as love to
God. Many so called mystics have spoken asif they could institute a
comparison between sexual love and divine love. | have said in my
book on The Constructive Survey of Upanishadic Philosophy how this
comparison istotally faulty. Even one of the Upanishads has said:

Tadyathéa priyaya striya samparisvakto, na bahyam kinchana
veda nantaram, evamevayam purusah prajoenatmana
samparisvakto na bahyam kinchana veda nantaram!

In spite of the dictum that all upaméas (similes) involve similarity, it is
very desirableto remove all appendage of sexual relationship fromthe
conception of divinelove. To describe God as the beloved, whether in
the masculine or in the feminine sense, is equally wrong. The love of
God standsin acategory altogether apart from any sexual relationship.

It was with this divine love that Kabir was filled to the brim. As a
consequence of hisintoxication by God-love, he remained absolutely
independent, self-poised and self-sufficient. It was therefore,
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also the Form of God which was always present before him; Kabir

Then again, says Kabir, to him the name of Hari was most dear as
was not separated from his Lord even for a single moment.

unnecessary, he says, that anybody should ‘awaken him from his
slumber’ and impose any hotiyari on him.

Now the word hotiyari might have been employed here in either of
the two senses. Kabir tells us that as he was entirely filled with God-
intoxication, it was not possible for anybody to rouse him from that
state. Also, ashe wasin union with God, he knew his duties very well
and it was unnecessary for anybody to bring him to the consciousness
of hisduty.

Then again, says Kabir, to him the name of Hari was most dear as also
the Form of God which was always present before him; Kabir was not
separated from his Lord even for a single moment.

Three consequences followed from this continuous vision of God. In
thefirst place, there was no necessity for him to have friendship (yar?)
with the world.

Secondly, it was not necessary for him to entertain any expectations
(ifitajar?) whatsoever. All of hisdesireswerefulfilled and therewas no
necessity for him to expect anything from anybody.

Thirdly, all hisanxiety (bekarari) was at an end, as he knew that God
would always protect him, support him and vindicate him.

On thewhole, therefore, it may be seen that Kabir's divine love made
him rise superior to all ideas of yari, Ifitaart and Bekarari. Finaly,
Kabir says, the reason why he was able to attain to this state, was that
he had entirely unburdened himself of the load of duality.

Duality was a very heavy load indeed. As unity of experience hasin
Kabir taken the place of duality, he could walk on the slender path of
spiritual life with great ease. Had he taken the load of duality on his
head, the razor-edge of spiritual experience might have mortally injured
him and madeall spiritual progressimpossible.
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|jThe diamond of the realisation of God iswithin me,” says Kabi r]

“| amin surepossession of it, why should | open it now and again?”

Equanimity through God-possession

In another verse, Kabir tells us how such a saint aguires an absolute
equanimity through God-possession.

Those who have read Greek philosophy know that ‘Epoche’ was
regarded as the greatest moral virtue by the Stoics, Epicurians and
Sceptics alike. Silence, (Maunam) Speechlessnessis ‘ Epoche’.

Mana masta hua taba kyo bolai!

What necessity is there for a man to speak when he has reached that
spiritual stage? It is much better to be silent than to move thelips. So,
Kabir is describing here the state of Epoche after God-realisation. He
givesusfour illustrations:

Inthefirst place, he says, isit necessary for aman whoisin possession
of adiamond and hastied it in aknot, to open it out from time to time
and see whether the diamond is there or not? The diamond is there.
“Similarly, the diamond of the realisation of God iswithin me,” says
Kabir, “1 am in sure possession of it, why should | open it now and
again.”

Secondly, Kabir givesusanillustration of abalance with two pans. So
long as one has not attained the vision of God, one pan is up and the
other panis down-

Halaki thi jaba chadhi tarju
POrT bhai taba ky6 tolai!

But by the attainment of God, the upper pan becomes equal with the
other, as the pan containing gold and Tulsi Patra became equal with
the pan of Krishna. What remains to be weighed?

ParT bhai taba ky0 tolai!
The saint in all ways thus becomes equal to God.

Then Kabir tells us that such a saint always lives in a state of God-
enjoyment. In Uttar Pradesh it is customary for women to sell liquor.
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Who can prevent a liquor woman from drinking as much
liquor asshe pleases? Similarly, who can prevent the saint,
who has once realised the vision of God, from enjoying
that vision as much and aslong as he likes?

Who can prevent aliquor woman from drinking as much liquor as she
pleases? Similarly, who can prevent the saint, who has once realised
the vision of God, from enjoying that vision asmuch and aslong as he
likes? Kabir also givesafourthillustration:

Hamsa pae méanasarovara, Tala-talaiya kyo dolai!

‘A Hamsa has reached his final habitat, the Manasa Sarovara. Why
should hetry to hunt out small lakes and tanks? When we have reached
the highest God inside our heart why should we open our eyes?

Inthe end Kabir tellsthat he hasfound God behind a sesamum. Another
variant of thisideaisto befound in aHindi maxim which tellsusTila
olepahara! Thereisamountain behind asesamum. In the same manner,
says Kabir, | have found the great God behind the tiniest thing as a
sesamum. Tukaram hastold usthat the great God who fillsthe universe,
makes hishome even in asesamum. Thetiniest particlein theuniverse
and the smallest cranny according to Carlyleisfull of the presence of
God. Themicrocosmisfully present in the macrocosm. The macrocosm
fully reveals the presence and the power of God.

Vedantic I nfluenceon K abir

| discuss now afew Vedantic ideasin Kabir. Onesuch ishisdescription
of Méya as agreat temptress. He calls Maya as the wife of Ramaiya.
In another connection | have discussed the relationship of Maya and
Tsvara in the question of Niranjana. At present we may say this great
Maya tempts every person in the world. She wields her great power in
the celestial world. She causes consternation in the minds of everybody.
Gods and Munis (ascetics) have suffered alike. Gods like Brahma4,
Vishnu and Maheoca and Munis like Narada, Srngi and Par&lara have
all fallen prey to thistemptress. Saintsand sadhus have suffered equally
from her temptation.

Yogis are no exception, they are also tempted by Maya. On being
tempted by Maya they begin to ponder how this should have happened
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The Grace of God has saved me, says
Kabir, blessed bethe Name of Lord !

by combing their beards. The whole world has suffered by the
enchantments of thisMaya. | alone, says Kabir, have been fortunately
saved from her temptation. | caught up the rope of the sabda and by its
help have crossed the sea of existence—

Uabada dora gahi utare paral

The Grace of God has saved me, says Kabir, blessed be the Name of
Lord!

Then in another verse SAdho sahaja samadhi mili! We have another
Vedantic description in Kabir. Some time back we have explained the
physiological side of Sahaja Saméadhi. Here we have to make a
distinction between an absolutistic interpretation of Sahaja Samadhi
and amystical enjoyment of it.

The true Sahaja Samadhi, says Kabir, goes on increasing in a
geometrical ratio. Itisthe culmination of spiritual wealth. In the poem
of Kabir which we are considering we find two different strata. It is
just the difference between the absolutistic philosophy and mystical
experience. In afine Sanskrit verse we have exactly theillustration of
the absolutistic description of Sahaja Saméadhi.

Atma tvam girijapatih sahacharah pranah tariram griham
Puja te vilayopabhogarachan& nidra samadhisthitih!
Sancharah padayoh pradaksinavidhih stotréani sarva giro,
Yadyatkarma karomi tattadakhilam Gambho tavaradhanami!

All that we talk is in prayer to you, O God. Every step we take is a
perambul ation about you, O God. My enjoyment is your worship and
my sleep is ecstasy. This might be the philosophy of anidler. What are
the characteristics of mystical enjoyment?

Ankha na mufidou kana na rudhod tanika kasta nahi dharodQ!
Khule naina pahichano( hasi hasi sundara rdpa niharoQ!!
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Kabir exclaims: ‘| shall say what can be said. Nobody listensto me,
nobody caresfor me. Itisthiswhich fills mewith astonishment.

Do not shut your eyes, do not close your ears, but see God, recognise
Him and laugh. Thisisthe exact meaning of the mystical enjoymentin
Sahaj Samadhi.

Then Kabir tells that all dirty emotions must come to an end even on
account of the physical influence of (Bhabda. If | get up or sit down
my mind is fixed on God. This is the way of life which Kabir cals:
Unmani rahani. We have known the distinction between kahant,
Rahani and Kathni. What isthe use of mere talking, what isthe use of
thinking, we must live philosophy. | singitinliving, says Kabir—

Kaha Kabira vaha rahani haméri bdjhe gurumukha pyara!
Unmani rahani so paragata kari gai!!
In that state we should remain absolutely attuned and merged.

Kabir asMessiah or aLiberator

| told you at the beginning of this talk that there are certain
autobiographical utterances in Kabir when he had reached the zenith
of his power which have a bearing on his character asaMessiah or a
Liberator. Here is one such auto-biographical reflection-

Kah re jo kahibe ko hot!

Kabir exclaims: ‘ | shall say what can be said. Nobody listens to me,
nobody caresfor me. Itisthiswhichfills mewith astonishment. People
follow each his own whim and nobody cares for another. Struck by
avarice and arrogance people have lost their very self. While crossing
this ocean of life they become exhausted in the very middle and
innumerable persons have gone to the bottom of the sea. God in his
great graciousness has commanded me to save at least some. | find
my exertions of no avail. Do not blame me any longer; says Kabir. Do
not these lines remind us of Mahatma Gandhi towards the end of his
career?

We now come to a pada:
Guru ne mohi dinhi ajaba jadi
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It wasfull of mellifluousjuice Amrtarasanabhari. |

My Guru, saysKabir, hasgiven meamiraculousherb.
deposited it in a safe vault inside my heart.

wherein the whole spiritual life of Kabir might be regarded as having
been summed up. My Guru, says Kabir, has given me a miraculous
herb. It wasfull of mellifluousjuice Amrtarasanabhari. | deposited
it in asafe vault inside my heart.

Now the value and power of thisherbisthat al thefive Nagasand the
twenty-five Nagins die an instantaneous death as soon asthey smell it.
What are these five Nagas and twenty-five Naginis? It isinteresting
to find Kabir talking here so in terms of Samkhya Philosophy. We
have afamous passage in Tsvara Krshna which describes the twenty-
five Tatvas :

Mdalaprakrtivikrtirmahadadyah prakrtivikrtayah saptal
Sodauvakastu vikaro na prakrtinarpi vikrtih purusah!!

If wejust think of thelacunain thisenumeration of Kapilawe shall see
that he has not made any mention of five Pranas. The five
karmendriyas are there; the five mahabhdltas are there; the five
tanmatras are there; and five other entities are there, but there is no
mention of the Pancha Pranas. The five Pranas are Nagas and the
twenty-five Tattvas are Naginis. All these die an instantaneous death
when they smell this mystic herb.

The power of this herb is thus superior to the five Pranas and the
twenty-five elements. Beyond these five Nagas and twenty-five
Na&ginis there is also a dark great cobra which is representative of
Death. ThisKaliya, who threatened Krshna, of course does not die by
means of this herb. Death cannot die but he becomes terrified. He is
terrified by the vision of the Sadguru: . Thus, says Kabir, he was
saved by the power of the Sadguru. No doubt, not merely was he
saved but he was able to save those who were his associates.

Lal parivara tari!
Parivara Mukti

This conception of Parivara Mukti of which Kabir is speaking is
different from the conception of Sarva Mukti which has occupied a
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able to save not merely himself but all those who had been fortunate to

Kabir saysthat on account of the presence of God's power in him hewas
comeinto spiritual communion with him.

prominent place in contemporary Indian thought. | think that the
conception of Sarva Mukti is wrong. It breaks the law of sufficient
reason. Itistoo much to believe that when one saint is born the whole
worldissaved. The ParivaraMukti isunderstandable, but Sarva Mukti
passes beyond our comprehension. Itisall very well for Lord Buddha
tosay poetically:

Kali-kalusa-krtani yani loke!
Mayi nipatantu vimuchyatam hi lokah!!

In contrast with such a conception of Sarva Mukti stands the
conception of Eka Mukti which is familiar to the student of Vedantic
thought. Has not Carlyletold usto look to our own saving and leavethe
saving of theworld to its Maker?

The conception of Parivara Mukti of which Kabir is speaking takes a
via media between Sarva Mukti and Eka Mukti. The Sarva Mukti
and the Eka Mukti are the thesis and the anti-thesis of which Parivéra
Mukti is a synthesis. The Sadguru, according to Kabir, is therefore
one who liberates not merely himself but also his associates. His
associates get the benefit of a spiritual vinculumwith him. Do not the
ironfilings catch up the power of the magnet?Itisfollowing such aline
of thought that Kabir says that on account of the presence of God's
power in him he was able to save not merely himself but all those who
had been fortunate to come into spiritual communion with him.



GANDHI AND OTHER INDIAN SAINTS

187

Sources of The Chapter V
I!:

The Characteristics of a Sadguru

i wew @A s,
A9 sewm swit )|
siwg feit @ g@a fusd,
w9 39%W el
sy fefr & =,
agw  wwify  faad
g A &4, 997 7 0%,
A wwgE e
T WA WG WG W Ay,
HEA  §CEid
sw 5t fgew @ W,
ot g frend
ay fawm we afg wa &,
¥ o we
gt anfr amEg s,
9T wgA PR |
gu faer fr ar fa@r o,
oEA 6Ns  wHig
g TE T o5
weg st wwd gan,
wwrwa faad

R

WA WHL §F AW T,

gl & omay |

nyu

n=u

g n

g

U W

On Internal Meditation by means of the Name



188

SPIRITUAL AWAKENING IN

et 73 & sv &q,

afg  dw geEn
wafe g@ = %90,
A qeamt
WM &9 gfvew fiar,

grdt 9aa f& mw afg,

aifg AE &
ol faw g w9

S SO
fishl wanm ag adt,

a  HFT SR

wE wAC 917 @9 e,

g @M% W oma
s

He has so skilfully woven

ft  #idft i o
&Y & 9 S & wed,

M g ¥ o sz

@ T amr s,

gama o @ o sgfan

o §49 1@ Q@ 99,

Y9 avx a dd =gfar

&g  foua ma gw @@,

die 3% & @f wgfa

nen

=

IR Bl

e

[Hand over to God, unsullied, This Fine Vesture Which

TEA]

(R A

=

nan

neu



GANDHI AND OTHER INDIAN SAINTS 189

. 191

# aft «ft 5y T,
WOl B qOA
aran foar v ggew foamd,
gie fer ot =@ g
qu v A%y o,
i f smm =4
st wftc gd wi§ |,
¥ waw afg 9@ ngin

g
If You Want to do the Right Thing: Do It here and now,
@ A GAEE By gt nzu
o @ wEiE S I, ;

ol gga (el nen
atq &% & afg gn s B,

at grE A g R
ot o & w@q g W,

&Mt Wiz [ qfa Hiu
w¢ wte g ok

ag vy ¥ fafaar g

L
Kabir on Separation from God - Constant Bali at the
time of Death
difs &t g amr,
w faat ai
Ao w0 wET
aifg faet wwig e
ficg @ard g ww,
forq @y ¥



190 SPIRITUAL AWAKENING IN

W Y 8 o i,
o fist wig e
T oER o W,
9% 9%% A o
w vy hAE
fafe amr @ nan
M sy & ftaw 3,
w& fafie 7 =2rm
o BT I8 e,
famr s foamm nyn

30
The Name of God as the Qil which enables the wick
of Mind to be inflamed with the Fire of God

ﬂﬁ‘ﬂzﬁwmh
ww wfmr s nen
T WA 9 A A% T e
WA faam 3 nhan

WA W qaw I e

HL:
Kabir on a Mystic's life in the Region of Supersen-
(- suous Experience
¥Ew £ 6 W an,
oHT %9 EWI nEn



GANDHI AND OTHER INDIAN SAINTS 191

¥g feamm 9 afg qmm,

g A 8 A nen
g% wge i atw qrd,
et 4w faam R
Mo g @ fagh wws,
fig g= <fam TEY
far efiw s @ 9os
frm gt wsg sw@ e
wify s g S ©@H,
I S ST el
wg s o wlv gad,
g0 IEHE W negn

1L
Kabir on the Sublimity and Ineffability of Mystical

Experience
a9 S W e W,
gy % waarht @ nEn
afen wfy fomg &t 918,
wf§ %7 W gt 6 e
7 g orw Af A
- afg e & fegEh B K]
o w faar &gl
WER gawet g ngi
fife fmfie o & w=d,
fag v www W @ g
%H SEAR 5T T,
sgfe aget Ut @ (ENT
% ST g & W
fier dig e @ &N



192 SPIRITUAL AWAKENING IN

-
Kabir on the Moral and Psychological Effects of
Mystical Realisation
& A e # o nEn
fes miwt gAw 38 WE,
aglg ot ww e 6t nen
fam @@ @ w7 T,
M =fy kar ®fz Wt nzn

faa w=qr st g,

WK af gar awe @ nan
Teq gt o s,

ST T IR ©AA 9T e
s sUe fasz aff @,

W B "y I S Y]
gma Jqna A g qard,

went wew s emfy ot gl
st ofic g7t wx andt

ot 9 ®9E A W I il

:lo:

On the Madness of Intoxication throngh God-vision

T IR



GANDHI AND OTHER INDIAN SAINTS 193

voft @ sea fem & sEwEng

9 o @% w1 W 9% awEr lw

¥7F %! gy o wg ot 7w

w5 Eﬁﬂ@ﬂwmmhwu
1R

Kabir on the Freedom of Intoxication through God-love
EHA B HTH W,
gAa & Eifgad war)
W e ar W #,
gaA g & ol e e

@ fage ¥ e &,

Werd 7T T §C fwd
Fl'll'l’ltﬁ‘:t “ﬁr

EAA & Traqgid w0 =

W% 9 AW W9 F

g B §T GEHA L
A g am e g,

g gl & and #ar nam
7 @ fagy fom g=®,

7 g fage foare &)1

AR & tgud s g

T I W AT
78 W 7w e fym &)

ol @ UK TGS ¢,
gHa |/ av ail Fw Iy



194 SPIRITUAL AWAKENING IN

—_

115
On the Equanimity of Intoxication through God-
possession
87 wE go a9 w4 a9 nEn

g 9w fs afemm,

qR A AR wG oA
o 0t s owdt my,

gt wg ax Tl A3 nen
g wert Wy waand,

wm f oy fmas
a1 am amEi,

me-FAr ¥4 NS na i
& amy ¥ 9z sftae,

wIET FAT w4l @3
w5 Wi g wg and)

atfew e m fre-oi Iai

ELE
The Grace of God in the shape of Andhata saves
Kabir from the Reign of Universal Deceipt

ﬁw&p&ﬁmum TEA]
g & 9 g,

fia &% 79 TEEn nen
WG @E WEEW T,

Ay gfae of fagw nan
ey fagl wft amd,

wET & 3 fmn nan
sagw fawreft a2,

e wmar sor fawre nyn



GANDHI AND OTHER INDIAN SAINTS 195

qud wfe & awy R

1 I afy s IR I 1)
s Wi ga s s

@ e W gfaaw nsi

:ig:
Kabir on living in Sahaja Sam#dhi

@l ggw @wie Wit 11
mesae o fgm & awf,

fin fgm wfus wi 1t
aiw 7 4t wm 3 &

afi® sm afg arf
o3 T ofiwdt ¥ i
: g ww fagd 11
guy facar & @8 sm

ot et sl 131

g | 191

Kabir on his having received a message for the
deliverance of the world

®E T ot wfey frey [E1]
A1 iy WA @1 B A,

TR WIS | nen



196

SPIRITUAL AWAKENING IN

o ST @ % T,
am Al W
wft sifwmma @ & w8,
w3 aqa-qt ey N3
& ¥ sk o = =,
wage g )
wae we o afs @ ¥
T A AT g
aft amm gf 2w &R,
w § waws)
. w8 st o wfE wfy g,
om A fw A ey n¥n

e L
Kabir on the Cﬂnmpt?nn of Parivira.mukt

1% ¥ Al et ooy o nZu
W fg v mfgcnframg 2,

wgT T\A ﬂﬂ* ngu
FHAT TN SATX TF AR,

o # m al 2w
fr&t am ofidt afm,

g gw al Ny
a H A 5y w0 EmE

qos &w w0 g
ST S gA A0g A,

® ofar a0 Y



GANDHI AND OTHER INDIAN SAINTS 197

INDEX TO PART |
Conception of Spiritual Lifein Mahatma Gandhi

Ahims3, an earthly conception contrasted with Anasakti, a heavenly
conception (P32 ) Allah, name of, embodiment of highest divinity
according to Mahatma Gandhi (P.68 ) Allegorical Interpretation, of
the Mahabhérata, The Bhagvad Gita and the R&amayana (Mahatma
Gandhi) (P. 32) Anésakti, compared to the Sun round which Bhakti
Jnana move as planets (P.32); a heavenly conception contrasted with
Ahims4, an earthy conception (P.32); asthe pinnacle of human action
(P32).

Aristotelian mean, and the middle path of Buddha (P.44) Ashoka
Chakra, at Sarnath (P.29) Bhagvad Git4, the philosophy of the spinning
wheel in (P.32); Bhakti and Joana, planets whirling round the Sun of
the Andsakti (P.32) Bliss, Its attainment of, according to POjayapada
the Jain philosopher (P.50) Bodhi tree, Budha'sillumination under the,
(P44-45) Brahma Sitras, commentary of Sadashiva Brahmendra
Saraswati on, (P.75).

Buddha, overriding the Dharma Chakra and as transcending the
Bhava Chakra (P43); teaching the Ashtangaméarga (P.44); Middle
path of, and the Aristotelian mean (P44); Mrs. Rhys Davids on
mystical tenor of his philosophy (P.45); on the Maker of the House
(P39); Dying, thelnner Monitor, the still small voice (P45); Instruction
to Rahulato contemplate by breathing in and out (P.70).

Buddha and Schopenhauer, Doctrine of suffering (P.44). Buddhism,
Not mere acosmism or psychologism but having an element of
mysticism (P.45-46); Distinction between view points of Samvrti Satya
and Parinishpanna Satya (P.49). Chakra (at the head of the Bombay
exhibition, 1947) Symbol of the great mystical wheel (P.30); Royal,
of Ashoka (P42).

Charkhd, its place in the teachings of Mahatma Gandhi (P.30);
According to Mahatma Gandhi, a complete symbol of rational,
economic, moral and spiritual perfection (P.38). Charkh&ainIslam, in
the writings of Kazi Noman Ben Mahomed (P.39. ); representing the
physical world as areplica of the celestial world (P.39-40).
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Crescent in 1slam, and the Dharma Chakra in Buddhism (P42) Cross
in Christianity, and the Dharma Chakra in Buddhism. (P42). Dadu,
acompeer of Kabir, developing the idea of the wheel in Kabir (P.46-
47).

Dharma Chakra, the symbol of Buddhism likethe Crossin Christianity
or the Crescent in Islam (P42); represented at Sarnath as lying under
the feet of Lord Buddha (P. 42); the symbol of the victory of Dharma
over Physicce Force (P.42-43); as a concatenation of the twelve
Nidanas (P.44); teaching the dynamic doctrine of Tat tvam bhavasi
instead of the static doctrine of Tat tvam asi (P.44).

Dharma Chakra at Sarnah, Thirtytwo spokesof (P29). Duty, Highest,
according to Bhagavad Gité consisting in setting the wheel of reality
in motion (P47). Eclipse of man’s life Five stages of, according to
Pljyapada and other Jain teachers (P.50). Faith, Mystical insight the
foundation of, according to Mrs. Rhys Davids (P.44). God,
Impersonalistic conception of,, in Mahatma Gandhi (P.62-63); nameless
and formless (P.62-63); Epistemological, moral and scientific notions
of (P.63); Eternal Law of God, as a thing known darkly through a
glass (P.63-64).

Gokhale, GK., teaches Gandhi the virtue of silence (P.65-66). Gopis,
asseeing Krishnaboth inside and outside (P.53-54) Gujrat Vidya Sabha
(P4). Heracleitos, on the perpetual flux stopping at God (P.49). Heras,
Father, Article on the Indian National Flag (1947) (P.39). Inner Voice,
Its devel opment of, in three stages in Mahatma Gandhi (P 77-79).

Islam, its spread, due to the prayerful love of its saints and Fakirs
(P54); Its prophet living on food divine (P.61-62). Jainism, as pan-
psychism, hylozism or monadism (P.48-49); Distinction between view
points of Vyavahéara and Nioechaya (P.49); Its relativism stopping at
Tirthamkara, Moksha and the Moral Law (P.49); Its probabilism
resting on a categorical basis(P.49); Its probabilism resting on a
categorical basis (P.49); Its virtues of nonviolence, silence,
imperturbability asinfluencing Mahatma Gandhi (P.50).

Jain mysticism, in the Samadhi-Uataka of POjyapada (P.50-51) James,
William, on limited freedom (P.75). Jesus, Hisinfluence on Mahatma
Gandhi (P.60); coming as near to perfection as possible (P.60); His
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Name, as embodiment of highest divinity (P.68). Jiva, its Anutva and
Vibhutva, according to Vallabha (P.52-53).

Kabir, greater emperor than Aurangzedb according to Mahatma Gandhi
(P46); The yogic wheel, (P46); Influence of his song Jhini jhini bint
on Mahatma Gandhi (P.46); on the chaddar of the human body woven
by the great Maker (P46). Kabir and Ramdas as exemplifying a
synthesis of the militant and the submissive attitudes (P.56).

Kant, Cosmo-teleological argument in, (P.76). Kazi Noman Ben
Mahomed, on Charkha in Islam (P.39). Krishna, Birth at Mathura,
travel through Rajasthan, stay in Gujarat and passing off near Veraval
(P51-52); His personality and life, the pivot of Vallabha's teaching
(P51-52).

Lila or Sport, Supreme characteristic of God according to Vallabha
(P48).

Mahabharata and Raméayana, describing the duel between forces of
darkness and light (P.28).

Mahatma Gandhi, very near to our doctrine of * One God, One World,
OneRdigion’' (P62,60); Influence of Vallabhism, Jainism and the Bhakti
school in Gujarat (P27); Insistence on moral and Spiritual virtues (P.27);
Doctrineof God (P.27,56); The stagesin hisspiritual lifeidentica with
those in every great seeker after God (P.27); A few glimpses of his
spiritual realisationin, (P.29); on spinning asthefittest sacrificia bodily
labour (P.30); Personal and social aspects of the dark night of the soul
(P27, 67 - 70); on the Bhagwadgita as a philosophy of detachment
(P.29); Daoctrine of sacrificial labour and detachment as the highest
moral virtues, aland mark in the history of Gitalnterpretation (P.7-8);
Defence of the conception of the spiritual wheel against.

Dr. RabindraTagore (P31 - 33); His sympathy with Buddhism as due
to Buddha's identification with the Law (P.37); on identification of
God with the moral Government of the World (P.37); on Kabir as a
greater Emperor than Aurangzeb (P.40); on the music of the spinning
wheel (P40); Influence of Jain probabilism and relativism on, (P44);
Influence of Jain virtues of non-violence, silence and imperturbability
(P58, 59) asconsiderably influenced by Jesus (P54); No blind follower
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of any religion (P.54): on Jesus as coming as near to perfection as
possible (P54); His spiritual life, in five stages (P.56); His Spiritual
autobiography of, in the present work (P.56) on theinner voice being
identical with God (P.57); learns hon-violence from Rayachand (P58);

On non- violence as the cardinal virtue stressed in Jainism and
Buddhism (P.58); on Bolshevism as a combination of violence and
denial of God (P58); onthesocial, political and international efficacy
of non-violence (P.58); on purity of means (P.59); on silencein Jainism
and Shintonism (P.59); on virtue of silence taught by GK. Gokhale
(P59); on the meaning of the word ‘Mahatma’ (P.59); on virtues he
learnt from Mirabai, Narsi Mehta, Surdas and Tulsidas (p. 60);
Influence of Rayachand, Tolstoy, and Ruskin (P. 61 - 62);

His spiritual Pilgrimage (P.61-66); on the notion of aperfect spiritual
teacher (P.61); on the names of Jesus and Allah as embodiments of
highest divinity like that of Rama (P.62); on Rama-Nama as a cure
for al diseases and as the supreme source of strength (P.62-63); on
the repetition of God’s name with every breath (P.64); on the period
of meditation (P.64); on meditation on virtues as in Bhagavad Git§,
Patadjali and Theosophy (P.64); onintense prayer as his spiritual forte
(P.65); on the hel pfulness of community prayers (P.65); on atonement
and reconciliation (P.65 ); on devotion to God as helping service of
humanity (P.66); on the criteria of the reality of spiritual experience
(P66 - 68); Belief in limited freedom asin James (P.67); Influence of
Vallabha's doctrine of Leelaon, (P68 ); Development of the inner
voiceinthree stages (P.69 - 70); on Divine Music going on incessantly
within us (P.71); on the actual words of the Inner Voice (P. 73 - 74).

Mahatma Gandhi and Ramadas, on the impersonal R&ma (P. );

Milton,L’ Allegro and I L Pensoroso, embodying militant and submissive
attitudes (P.50);

Mirabai, Attitude of submissionin, (P49); asinfluenced on thelife of
Rajastan, Utter Pradesh and Gujarat (P.49); Her letter answered by
Tulasidas (P.52); Her song Jogi mata ja mata ja an extraordinary
mixture of music, rhetoric and mysticism (P.52);

Monier Williams, on the different stages of the mystical teaching of
Buddha (P.39);



GANDHI AND OTHER INDIAN SAINTS 201

Mysticism, Defined as Mauna in the Upanishads (P.75);

Narsi Mehta, on God—devotion asthe vinculum of all devotees (P.49).
Hisinfluence on Mahatma Gandhi (P.49);

Narsi Mehta and Tulsidas, Great Parallelism in their two songs
Narayananu nama ja letd and jake priya na Rama vaidehi (P49
- 50) The Buddhistic Scheme of Twelve Nidanas, with ignorance as
thefirst link inthe chain (P.38 - 39).

Non—violence, Social, political and international efficacy of, preached
by Mahatma Gandhi (P.58);

Pataojali Meditation on virtuesin, (P.64).
Peccavi, of Mrs Rhys Davids (P.39).
Prayer, Intense, asthe spiritual forte of Mahatma Gandhi (P.64 - 65).

Preetam, Hisdaring attitude of devotion in Harino maraga (P.49), His
influence on Mahatma Gandhi (P.49).

Pljyapada, the Jain teacher on the attainment of bliss through five
stages (P.45); The Samadhi Uataka of, bringing together Jainism
and Vedantism (P.45).

Pushti, doctrine of Grace according to Vallabha(P. 48).
Pythagoras, Thelimited and the unlimited of (P48).
Rama, The impersonal, in Mahatma Gandhi and Ramadas (P.62).

Rama-Nama, as cure for all diseases according to Mahatma Gandhi
(P62 - 63).

Ramayana and Mahébhérata, describing the duel between forces of
darkness and light (P-28).

Ramdas, on the impersonal Rama (P. 62).

Ramdasand Kabir, exemplifying asynthesis of militant and submissive
attitudes (P.49).
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Rayachand, His influence on Mahatma Gandhi (P43); Mahatma
Gandhi learns non-violence from him (P.58).

Rhys Davids Mrs, on the mystical element of Buddhism (P.39); on
mystical tenor of the philosophy of Buddha (P.39); Peccavi (P.39); on
mystical insight, the foundation of faith (P.39).

Sacrifice, Five Chief principlesunderlying the conception of sacrifice
(P29).

Sacrificial action, Itslimitation in BhagwadGita of (P.29).

Sadaova Brahmendra Saraswati, His commentary on Brahma Sitras
(P. 75).

Saifee, Shaikh Ibrahim, on Charkhain Islam (P.34). Samédhi Uataka,
Eight verses constituting atypical prayer hymn (P45 - 46).

@mkaracharya, distinction between view points of Vyavaharika
Satya and Parmarthika Satya (P44 ); Identity-Self and God by the
process of Lakshana (P.47). Schopenhauer-and Buddha, Doctrine of
suffering (P.38). Selflessaction-as meaning selflessrealisation of the
Self (P29).

Shakespeare, on therelation of mento godslikethat of fliesto wanton
boys (P.67). Uituméra-Chakra, Elaborate description of, in the
Bhégvata, a stellar or astronomical wheel, compared to an alligator
revealed to Vasudevain his spiritual meditation (P.35 - 36).

Silence, Itsvirtue astaught by Gokhale to Mahatma Gandhi (P.59). in
Jainism and Shintoism (P.59). Self and God, | dentity by the process of
Abhidhaaccording to Vallabha (P.47); and by the process of Lakshana
according to @mkarécharya(p. (P47). Spinning wheel, Philosophy
of, in nine verses in the Bhagwad Gita (P.28); only a Macroscopic
illustration of thewhee! of Reality (P.30); Itsmusic by Mahatma Gandhi
(P33).

Tagore, Dr. Rabindranath, Criticism of Mahatma Gandhi’s conception
of the spinning wheel (P.30 - 31).Tolstoy, His influence on Mahatma
Gandhi (P61 - 62).Tulsidas, His reply to Mirabai’s letter (P51 -
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52).Tulsidas and Narsi Mehta, Great parallelism in their two songs
Jake priya na Rama and Né&rdyannu nadma ja leta (P.42 - 44).
Upanishads, All existences as warp and woof in the texture of God
(P.35).Utkarsh@lamkéra, in Mirabai’s song Jogi matajametaja(P.53).

Vaishnavism, Itsinfluence on Mahatma Gandhi (P. ). Vallabha, Birth
in Telangana, residence at Mathura, spread of the gospel in Gujarat
and Rajasthan (P.40). On both the Anutva and Vibuhtva of Jiva (P.47);
Identity of Self and God by Abhidhéa (P47 ); on God as both the
efficient and the material cause of the world (P47); His doctrine of
Maryada and Pushti; the limited and the unlimited of Pythagoras
(P48): ontheworld ascreated by God in sport or leela (P48); Doctrine
of Pushti or Grace (P48). Vallabhism, Itsinfluence on Mahatma Gandhi
(P49). Wendel Wilke, author of the One World' (P.25).

Wheel, Its seven conceptions (P.26 - 27); sacrificia in Bhagwad Gita
(P.26); Celestial, in Islam (P.26); Cosmic in Upanishads (P.26);
Astronomical, in the Bhagavata (P.26); Causal in Buddhism (P.26)
Yogic in Kabir (P26); The great mystical, (P.27); Its conception in
Rigveda as the wheel of the Universe with God as its hub (P.34,35);
Its Mystical wheel compared to the Idea of the Good, the archetype
(P41,42); Mystical wheel, embodying form, light colour, sound and
motion (P41); Mystical wheel, as the guarding angel of Parikshit in
his mother's womb (P41); Mystical whedl, terrifies, protects and
attracts (P41); Mystical wheel, the archetype of the ectypal wheels
(P42).

World, Created by God in sport according to Vallabha (P48).
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INDEX TO PARTS |1 AND 111
Spiritual Lifein Hindi Saints

Aurobindo Ghosh, the necessity of directing consciousness upwards
(P112)

Bahiro fivekindsof Mukti (P93 - 94); God resignation asin Aurobindo
Ghosh (P94 )

Bergson, the physiological laws of restitution, transfer and exchange
(P111)

Bunyan, the dark night of the soul (P.125).
Buddha, Khaggavisana Sutta, ( P.178).

Carlyle, on the value of God-devotion (P.91); on the dark night of the
soul (P91). God'spresencein thetiniest particle and the smallest cranny
of the universe (P.134)

Devotion, Three strands of its development in Adhyatma Ramayana
and Tulsidas (P.88 - 91).

Dadu, intense concentration (P.114); combination of devaotion and breath
(P.115); psychical emotion as constituting the multicoloured threads of
the spiritual garment (P.115); the necessity of continuous meditation
(P.116); the dedication of spiritual garment to God (P.156).

Hitler, victim of the inescapable law of destiny (P.85 - 86)

Kabir, theinscrutability of fate (P83); identity of Niradjanawith Parama
Purusha (P.96-97); immanence of God (P.98); the unity of internal and
external experience (P98 - 99, 119); characteristics of a Sadguru (P,
119 -121); joy and fearlessness as moral characteristics of a Sadguru
(P.105); physical or physiological characteristics of a Sadguru (P.105
- 107, 119 - 121); Kevala Kumbhaka (P. 106, 120); mystical
characteristics of a Sadguru (P.106 - 107); on kevala kumbhaka (P
), on mystical characteriste of a Sadguru (pp ); on distinction
between Anahata and @&bda (P, ); on the socia efficacy of
a Sadguru (P.106 - 107); on the necessity of directing Consciousness
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upwards (P. 112 - 113, 122); taking a bath in the confluence of 1d4,
Pingald and Sushumna (P.113,122); spiritual Charkha (P.114 - 115);
dedication of spiritual garment to God (P. 116); Sahaja Saméadhi (P.119,
185); the actionlessness of the Sadguru in the midst of action (P121);
internal Meditation (P.122); intense concentration (P123 - 124); proper
utilization of time (P. ); dark night of the soul (P.124 -125); the beginning
of realisation (P.125 - 126) growth of supersensuous experience (P.126);
sublimity and ineffability of mystical experience (P.127 - 128); moral
and psychological effects of realisation (P.129 - 130); interrelation
between the Anahata and the Amirasa (P.129); Influence of Sufism
(P130 - 131); Asamgati Alamkara (P.131); madness after God vision
(P130 - 131); three consequences of God-intoxication (P131 - 133);
equanimity through God- possession (P.133 - 134); macrocosm asfully
present in the macrocosm (P.133 - 134); Méyaas a Temptress (P.134);
(abda as saving from universal deceit (P.134); Messiah or aliberator
(P135 - 136); his conception of Parivara-Mukti (P.137).

Kant, moral proof for God's existence (P.80); unity of apperception
(P110, 129); reciprocal causation (P. ).

Leibnitz, Hisconception of Vinculum Substantialein Monadology (P91
- 92).

Madhavéacharya, complete belief in the beneficence and power of God
(P.89).

Meditation, Differences in the methods between Tulsidas and Kabir
(P112).

Mysticism, as being the enjoyment of God in silence (P.103 - 104).

Nama, playing the part of the Damaru in Panini, Noumenon in Kant
and Logosin Christianity (P.110).

Name, Remembered and supersensuous in Kabir (P.121-122)

Nanak, universal pervasiveness of God (P.98); unity of internal and
external experience (P98 - 99); identification between the Self and
God (P98 - 99).

Narada, on Paramavyakulata (P. 89 - 90).
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Raidas, futility of waving light before God (P.96, 99, 100); devoteeasa
string which passes through God (P.98); the questions of sin and
liberation (P101).

Ramananda, universal pervasivenessof God (P95); mystical experience
of colour and smell |(P.95 - 96).

Ramdas, combination of devotion and breath (P.115); Sahaja Samédhi,
in Kabir (P. 119); St. Augustine, consciousness of sin (P.82); St. John
of the Cross, the dark night of the soul (P.125); St. Paul, the
contemplation on death (P.82).

(ankaracharya, Importance of Anahata in Yoga-taravali (P.120 -
121).

Sarifsaheb, the spiritual Charkhé (P.114 - 115); the act of purification
of the mind (P.114); intense concentration (P. ); the dedication of
spiritual garment to God (P. 116).

Sphota, Conception of, in Vaiyakaranas, Mimamsakas and
Alamkarikas (P).

Spinoza, attributes as constituting the essence of substance (P.108).
Sufism, Influence, on Kabir (P.130 - 131).

Surdas, disparity between desert and fruit (P80 - 82); contemplation
on death (P.82 - 85); submission to the will of God (P.86).

Svetaceatara, upanishad, Morphic and photic experiences (P.125 -
126).

Tukarama, his dark night of the soul (P.125).

Tulsidas, the chief intellectual incentivetowardsthe knowledge of God
(P76 -79); and the cosmoteleogical argument in Kant (P.76); unreal
cause producing a real effect, parallelism with BrahmasQtras,
(Eataodoki and Tukarama (P, 77 - 78); rising superior to reality, unreality
and real unreality (P.78 - 79); different emotions in the different gods
looking at the Chhabi of R&ma (P.80 - 82); consciousness of sins as
incentive to spiritual life (P.82); on his nine fold scheme of devotion
(P.87 - 90); literary Avatéra of Valmiki (P.108 - 109); continuous
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practice of virtues (P.89); on acomplete belief in the beneficence and
power of God (P.89); value of God devotion (P.90 - 92); God asVinculum
Substantiale (P91 - 92); Nama and Rdpa as the ‘attributes’ of god
(P107 - 108); greatness of Nama or Rdpa (P.108) Nama as the
schemati ser between Sagunaand Nirguna (P.109); Nama asthe symbol
of reality (P.109 - 110); Nama as identical with Sphota (P.109); His
apostrophe to the tongue (P. ): self as the schematizer between
Rasana and Uravana (P. 110); Ravi and the Uali, the 1da and the
Pingala (P.111 - 112); combination of intellect and action (P.112)

Tulsdasand Plato, use of aplethoraof contradictory expressions (P.112);
Vidyaranya Chitradipa in the Paochadacg (P.77).

Virtue, Conception of Supreme, in Tulsidas, BhagwadGit4, Plato and
Christianity (P.89).

Watson, throat throbbing as accompanying both ideas and emotions
(P122).
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