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PREFACE

This book was promised many years ago by the late Professor
James Nelson Fraser, Principal of the Training College 1n Bombay
for Teachers 1n Secondary Schools, who passed away after buta
few days’ 1llness on March 12, 1918, and some eighty pages may
be regarded as coming from lus pen. They are distributed among
the first eight chapters as follows. six pages in chapter I, five in
chapter 1I, six in III, twenty-three in IV, seven 1a V, five in IV,
six in VII, twenty in VIII and two in appendix II. These pages
I have carefully worked over and rewriiten in the light of the latest
findings, but whenever possible I have allowed his material to stand
unchanged . e.g., page 28, the first halt of page 32, and the third
paragraph on page 123 are almost exactly as I tound them. His
one desire was ‘to add a brick to the fabric of oriental learning’,
as he wrote 1n a letter three years before his untimely death.

For the remainder of the book, over two hundred pages, includ-
ing the whole of the last two chapters and appendices I, II1-V, as
well as the footnotes throughout the work, T must accept full
responsibility.  Often has 1t seemed as 1f the many claims of work
m a city like Bombay would preclude the completion of the task,
but the preparation of a great part of the book for lectures to the
Language'School at Mabibaleshwar has helped to make 1t possible,
and I have been sustamned by the two-fold conviction that study of
India’s poet-saints 15 a sure road to unity between East and West,
and 15 a master-key to unlock the treasures of religious aspiration
in the soul of India.

Numerous and generous have been my helpers, their generosity
being indicated by the fact that some prefer to remain anonymous.
Some obligations must, however, be discharged. My first Marithi
pandit, Mr. Krishnarao Vitthal Kandhilkar, rendered much assis-
tance to Mr. Fraser, as he has done also to myself ; Dr. Macnicol
has not only secured thé loun from the Association Fress of the

V Mz, Fraser's collabotator in the three volumes of English translations,
The Pocms of Tukdrdin (publivhed by the C.L. S, Madras at Rs 2-8 per
vol.), was the late Rao Bahadur Kashindth Bilknshna Maiathe, passed away
eight months later on November 13, 1918,
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block of Vithoba but has given invaluable counsel at different
stages ; the Bharata Itihasa Sanshodhak Mandala of Poona has
kindly lent three other blocks; Mr. Vindyak Laxman Bhave of
Thana gave me a photograph of Santaji Teli Jaganide’s manus-
cript and rendered much other priceless help besides : Mr. W. H.
Warren, formerly of the Cambridge University Press and now of.
_ the C. L. S., has carried through a difficult piece of work with
unfailing courtesy ; and last but not least, the Honourable Dr. Sir
Nirayan G. Chandavarkar, after reading through the book in page-
proof, has most generously found time to wrire a Foreword which
in itself is a worthy contribution to English-Mardthi literature.

Should this work, despite its many imperfections, lead other
investigators, Indian and non-Indian, further to explore the—as yet
—largely-unworked gold-mine of the Marathi Poet-Saints, I shall
feel amply compensated.

BycuLLa, BOMBAY } J. F. EDWARDS.
December, 19271



CONTENTS

PaGEs
FOREWORD. By the Hon. Dr. Sir Narayan
G. Chandavarkar xi
Chap. 1. THE LAND AND PEOPLE OF TUKARAM ... 1-22
” II THE VAISHNAVA HINDUISM OF TUKARIM'S
DAY .. 24-43

' III. THE PILGRIMAGE TO PANDHARPUR; A
Study in India’s Religious Aspiration .. 44-64

» 1V, THE BIOGRAPHY OF TUKARAM v 66-117
Preliminary Considerations: ... v 67-68
(1) The Biographical Soutces ... 68-75
(2) The Probable Biographical Facts ... 76-106
(3) The ‘ Legendary’ Element . 107-117
, V. TUKARAM'S AUTOBIOGRAPHY o 118-144
(1) The Critical Problem ... ... 119-126
(2) The Laterary Characteristics w. 127-133
(3) Tukaram's Picture of Himself o 134144
" VI TUKARAM'S ATTITUDE TO CONVENTIONAL
HINDUISM . ... 146-166
w o VIL TUKARAM'S PERMANENT PLACE AND IN-
FLUENCE ... 168 185

(1) His Influence among His Countrymen 169~179
(2) Tukdrim’s Permanent Place n Religion 179-185

, VI, TUKARAM’S LEADING RELIGIOUS IDEAS ... 186-213

(1) God and His Relation to the World... 187-190
(2) God’s Relation to His Worshippers. . 190193

(3) Sin ... 193-194
(4) The Means of Salvation... .o 194-108
(5) The Obstacles to Salvation ... 198-199
(6) The Religious Life .. 199-202
(7) The Moral Ideal ... 202-206
(8) The Samnts ... ... 206~208
(9) Duty towards Animals ... ... 209-210

(10) Reincarnation and the State after
Death .« 210-213



X CONTENTS
Chap. IX. TUKARAM'S EXPERIENCE OF BHAKTI REL?-
GION e . 214-231
” X. IS TUKARAM’S RELIGION ADEQDB"&E FOR
TODAY? . 232-268
APPENDIX 1I. HINDUAVA TERAS AND THE CHRISTIAN
INCARNATION aes . 269-273
' II. VERBAL PARALLELS BETWEEN TUKA-
RAM AND THE NEW TESTAMENT . 274-278
M III. TUKARAM'S ALLEGED INDEBTEDNESS
TO CHRISTIANITY . 279-225
,. IV. ADDITIONAL NOTES .. 286295
" V. BIBLIOGRAPHY ... 296-298
INDEX OF * ABHANGS' o 299-302
” AUTHORS . 302-304
" SUBJECTS .. 305-323
ILLUSTRATIONS
PAGE
1. The View From Dehi, Tukiram’s Birthplace 5
2. Vithobd of Pandharpir 53
3. Mahipati, The Biographer of Tukaram 70
4, Samples of Mahipati’s Handwriting " 74
5. Image of Jijabai (or Avalibii), Tukaram s
Wife, now Worshipped at Deht . 87
6. The River Indriyani where Tukirim threw
his Poems and where he  disappeared’ ... 105
7. A Page of Santdji Teli Jaganide’s MS. of
Tukaram’s Abhangs 122
8. A Sample of what is claimed to be Tnkaram s
Handwriting e 127
9. The Takpithyd (Imitation) V'x’;hoba at Pan
dharpir... . 156
10. Baburao Hari Devadxkar of Pandharpur,
Blind ‘ Haridis’ (Preacher) and ‘ Warkari’
who knows Tukaram’s thousands of 4 bhm‘zgs
by heart ees e . 170
11. Temples on the River Bank at Pandharpur 229
12. A Kirtan Band such as Tukiram led vor 276



FOREWORD

Saint Tukarim has so deeply entered the soul of the people of
Maharashtra that the attempt made by Mr. Edwards and the late
Mr. Fraser in this book on the life, teachings and influence of this
saint deserves to be cordially welcomed by those who work for
India’s good and greatness. In these days when more than ever
before 1t has become necessary for the East and the West to grasp
each other’s hands in the spirit of brotherhood and promote the
world’s peace, we can only serve that end by finding the throbbings
of that spirit in each country’s poets and saints that have been.
Of no country 1s that true more than of India; and of the poets
who were also saints and who have more than anyone else striven
to give her, and through her to the world, the best of thoughts and
hife, the poet-saints of Maharashtra appeal to us peculiarly by their
directness and sturdiness of teaching and life. Dnyaneshwar,
Nimdev, Eknith and last but not least of all, Tukdram, the subject
of the following pages—to name but a few and those few who are
famuliar as household words in Maharashtra—are the glory of the
Marithd race ; and of these Tukaram is the most popular.

Nearly sxxty years ago the late Sir Alexander Grant,' then
Principal of Elphinstone College, Bombay, read a paper on Tuka-
raim as a poet of Mahirishtra at a meeting of the Bombay Branch
of the Royal Agiatic Society with a view to acquaint Europeans
with the character of the saint’s teachings. A few years later the
late Rev. Dr. Murray Mitchell,? of the Free Church of Scotland,
published a pamphlet, giving his (Dr. Mitchell’s) view, from the
Christian standpoint, of the religious principles taught by Tukaram
and the influence his teachings had on his people. Both these
attempts to interest Europeans and Americans in the saint’s worth
and work were but of a fragmentary character., Rev. Dr. Macnicol
of Poona,” who has made it for years his life’s mission to live
and move among the people of the Maharishtra country and whose
genuine sympathies for those people have endeared him to a large
number of them, has brought more close to the European mind the
beauty of Tukarim’s saintliness by a sweet rendering into English
verse of some of the hymns of the saint. These, read by the light
of the Wilson Philological Lectures of the late Mr, W. B. Pat-
wardhan, Principal, Fergusson College, Poona, delivered at the
University of Bombay a few years ago, ought to go a great way

1 See pp. 165, 185, 190 of the present work.

i 2 See ‘Authors’ Index’ for references in this book, especially Appen-
in IIL.

3 For references in this work sce ¢ Authors’ Index’,
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to instruct and interest Europeans and Americans in the character
of the vast influence which Tukaram has exercized for nearly four
hundred years over the masses of people in the Maratha country.
The present book by Mr. Edwards and Mr. Fraser 1s even a more
valuable addition to the English literature on Tukarim, inasmuch
as 1t goes more exhaustively into life and teachings of the saint,
and analyses with care the different stages of Tukaram’s religious
faith and the spell he has held over the mind and heart of
Maharashtra,

The Growth of the Soul of India

To understand Tukiram aright it is necessary, I venture to
think, to trace the origin of the Devotional School of religion in
India to which he belonged. That School was but a natural and
necessary stage in the growth of the Soul of India, and its influence
cannot be discerned in its {rue perspective unless we examine the
conditions which gave 1t birth and led to itsrise. Broadly viewed
from the historic pont the religious and social life of India, so far
as 1its lines can be traced with distinctness, divides itself into four
successive stages, viz., (1) the Age of the Vedas, (2) the Age of
the Upanishads, (3) the Age of Buddha and Buddhism, and (4) the
Age of the bhakii or Devotional School of which Tukiarim stands
as one of the most prominent members. But for the Vedas there
would be no Upanishads ; but for the Upanishads there would be
no Buddha. These four stages are interdependent. Each led to the
next and all the first three culminated in the bZakéi or Devotional
School.

The Vedic Ideal

The Vedic ideal of life, as we gather from the Vedas, so-called,
and in particular the Rig Veda, may be said to have consisted,
generally speaking, in the joyousness of life. The world to the
Vedic age with all its mysteries and miseries was made for man to
acquire wealth, enjoy life and make the best of this world’s goods.
Their prayer was, in the words of a Vedic hymn, ‘ Give me health,
wealth, children and cattle.” To the question, who 1s the righteous
man? the Vedas answered : * He who 1s active, acquires wealth and
then offers libations and performs sacrifices.’” This view of life
arose from what our Vedic ancestors in the infancy of their life
saw of external Nature. Witnessing 1ts operations they held that
the universe was made by one Primordial Spirit whom they called
Brahma the Creator, and who having created the unpverse made
over its government to various gods, as his agents. Of Brahma,
this primordial Spirit, they thought and said nothing beyond this,
that he was the Creator, the Eternal, the truth, the only truth
and reality that always exists. Man’s direct concern—so
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they reasoned—is with the gods to whom Brahma has delegated
the government of the world. In the operations of external
Nature they witnessed regularity and fixed order of ceaseless
activity. ‘ Why do not waters, seeking after truth, ever repose ?
Why does not the wind rest?’ asks a hymn in the Vedas. So
questioning they concluded that this ceaseless activity of the gods
reigning 1n external Nature produced food and other means of life,
happiness and enjoyment in this world for men. This moral law
of order and activity the Vedas called Ri¢z, the equivalent of which
in English 1s “ the law of right’, the principle of righteousness. The
author of that law, according to the Vedas, is the god dwelling in
and governing from the sky, ‘the head’ or brain of the primordial
spirit Brahma. This Varuna, who laid down the law of Rita or
right, 1s described in the Vedas as ‘the righteous lord, who wields
the supreme sceptre of universal sway. Both men and gods cbey
his law and the haughtiest yield to his decree’. Him therefore
they regarded as the king of all kings among the gods whose
ordimances are fixed and steadfast and who having laid down thelaw
of Rita, has taken a vow, from which be has pledged himself
never to depart but to abide by 1t unflinchingly. On that account
and 1n that belief they called him Dridha-Vrita, * firm vowed’.
Further, the Vedas reasoned that Varuna’s law being the law of
right, and as 1t serves to give men food and other means of a life
of happiness and enjoyment, men are bound to obey that law by
following the example of external Nature as their teacher and like
1t leading a life of work and activity on the one hand and on the
other acquiring as its result wealth which 1s the god Varuna’s boon
to all who observe his law of Rita or right with blind and unques-
tioning obedience. As we do not know more of this Varuna than
that his law of Rita 1s a law of orderliness, prescribing work acti-
vity and enjoyment of the good things of this world, resulting from
them, that 1s the only portion of Trut/ given for man to know and
follow. Satya or truth, which 1s Brahma, 1s the root; Rula, right
or righteousness, 1s its fruit. Of the root what can we know—it is
behind the gods and therefore beyond our ken except that it bids
us obey the law of Rita, or moral order governing the universe?
Qurs is merely to praise truth, and live in obedience to that law
and work, enjoy and earn paradise after death by a life of cheer and
work m this world. This law of Rita, which the Vedas discern in
external Nature, calling man to a life of work, wealth, and enjoy-
ment, is described i a hymn of the Rig Veda. Of that hymn and
its discovery of the law of moral orderin the universe operating as
the law of righteousness the late Prof. Max Muller in his Studies
in Sanskrit Literature has said that there is nothing like 1t in
either Greek or Roman literature. Imperfectly conceived though
it was by the Vedas, this law of Rite or moral order became for
subsequent ages 1n India the starting point for the further quest
of truth.
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The Age of the Upanishads

The second stage of the Indian evolution of truth was the age
of the Upanishads. If the Vedas defined Truth as Brahma the
Creator, the only reality because the only imperishable life, that
was, is, and shall be, incomprekensible to men, behind the law of
Ritu or righteousness reigning as moral order in the universe, the
Upanishads turned from Nature outwards to the mind of man
inwards. Adopting from the Vedas their doctrine that the law of
Rita was the fruit, and Brahma, 1.e., Truth, itsroot, they main-
tained that man was able to see that law 1n external Nature just
and only because the Truth lay in his own soul dwelling 1n the
secret cavity of his heart, and discernible there by his mind, as the
eye of that soul. Therefore, while by no means contemning the
gospel of an active life of work, wealth and enjoyment taught by
the Vedas 1n obedience to the law of Rit@ as a portion of Truth,
but on the other hand accepting that gospel as laying down a
necessary law for man’s Iife 1n this world, the Upanishads main-
tained that not Nature external but the soul of man 1s the Truth.
To it, they declared, he must retire by contemplation torealize it in
actual hfe, Itis by meditation upon this indwelling soul, (said
they) and not by mere works or acquisition of wealth or sacri-
fice of animals to gods, that man can know and do the
the Truth. To the theory of the Vedas that behind the god
Varuna, who laid down the law of Rita or moral order, there was
one primordial spirit, the Creator of the whole Universe whom they
called Brahma the Truth, but who they declared was beyond the
comprehension of man, the Upanishads said that that primordial
spirit was comprehensible, 1f not fully, at least sufficiently for life’s
purpose, by steady contemplation, because He dwells in every human
heart as man’s Soul. This teaching of the Upanishads that Truth
means the Soul is best comprehended, if, from amidst all that they
have said in a variety of ways on the subject, we turn to the
homely conversation between the Indian sage Yajnyavalkya and
bis wife Maitreyi recorded in one of those ancient scriptures of
India. Yajnyavalkya figures there as a householder, who, while
leading a family life, served his country as 1ts spiritual guide and
also philosopher. Having grown old in that service and having
felt that the evening of life was closing on him, he one day called
his wife Maitreyi to his side and opened to her the cherished wish
of his heart to give up home and country and society, now that he
had done all he could to serve them, and to retire into the forests to
lead there alone and by himself a life devoted to the contemplation
of God until death parted bim from this mortal existence. Yajnya-
valkya, who had (so we gather from this story) trained his wife in
the philosophy of the Soul as Truth, used that philosophy to win
her consent to his wish. His reply to his wife contains the faith of
the Upanishads: ‘ Know the Soul alone. Leave off all other talk.’
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And he expanded that 1dea in his own words which may be
paraphrased as follows: °‘Maitreyr, my dearest, you are right
when you tell me that we have loved each other as husband and
wife. But have you thought over this question? What is that
love, whence is it, and for what 1s 1t? When the husband loves
the wife and the wife the husband, do you mean to say that the
husband gua husband loves the wife qua wife and vice versa? If
that were so, it could be no love at all. The relation of wife and
husband is the relation of the Soul of the one to that of the other.
So is 1t with all other human relations. They are schools for
training us 1 Soul-Love and thereby going to the Soul of all
Souls, viz. God. The Soul of each human being mixes with the
Souls of others'and forms the tie of those human relations which
we call home, society, country, etc., because it i1s the bond which
unites us all, makes us members of one another, and leads us by
its passage of human love to Love Divine, which is God, the
Over-Soul. It 1s our duty therefore, to win that Over-Soul by
contemplation in solitude. And therefore, having trained my Soul
by its buman relations of home, etc., I have now arrived at a
period of life when I should seek repose by lomely contemplation
of the Soul of all Souls,’ This soul-doctrine of the Upanishads,
which they express through Yajnyavalkya, 1s the same that we find
over and over again expounded by the poet Browning, and nowhere
more lucidly expressed than in his Cristina ;

Ages past the soul existed,

Here an age 'tis resting merely,
And hence fleets again for ages,
‘While the true end, sole and single,
It stops here for 1s, this love-way,
‘With some other soul to mingle.

The reader will detect in this doctrine of the Soul as Truth
and comprehensible by contemplation and realizable by the human
relations of husband and wife, parents and children, citizen and
state, country and patriot, the humanistic motive, a tone of
pragmatism, leading to the inference, that, in spite of the fact
that the Upanishads emphasize in so many words that Truth 1s
absolute because the Soul is absolute as being the same with
Brahma, the Creator, the Over-Soul, the Upanishads deal with
Truth as if it is not absolute, because there are passages in
them to indicate that it is as relative as 1t is instrumental,
as human as 1t is useful. That is the inference which the
late Mr. Josiah Royce, the American philosopher of the Absolute,
has drawn in writing about the enquiry of the Upanishads
into the problem of Truth. The explanation of that seeming
contradiction is that the authors of the Upanishads as successors
of the age of the Vedas did not wish to break away from
the past to which they had succeeded but, like all wise sageg
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and reformers of their country, aimed at bulding upon that past
and thereby improving it. The theory of Truth in the Vedas was
humanistic and pragmatic, inasmuch as that was Truth for them
which proved useful in human lfe as preserving that life and
rendering it stable by winning success, as the world ordinarily
understands it. The Upanishads did not oppose that theory;
they proclaimed that the humanistic and pragmatic motive of
Truth gave only a partial view of it, and that, if man would but
turn to his Soul within by contemplation, he should find that Truth
transcended the limits imposed by that motive and had its birth
and source in the Absolute, of which the Soul was the best
expression. Therefore, they laid stress on contemplation as the
highest means of realizing by degrees Truth as Soul Force and
and defined Truth as the Soul. They taught that to know the
Soul as Truth by meditation is not only a form of worship but it
is real worship. 2

‘

Buddha’s Gospel of Nirvana

But, notwithstanding the ‘eaching of the Upanishads, the
people of India continued, geheraldy speaking, to be dominated by
the humanistic motive of Truth. The acquisition of riches and
material comforts, the pursuit of life for enjoyment, the killing of
ammals as sacrifices to the gods for the purpose of winning their
favour and securing health, wealth, and happiness in this world
and the next, went on as during the Vedic age. That rush for
Life figured side by side with suffering and misery. This led
Buddha to preach his gospel of Nirv@pa or renunciation. He
did not condemn either the Vedas or the Upanishads for their res-
pective interpretations of Truth. But he denounced the killing
of animals for sacrifices as sinful. Hence his doctrine of Ahimsa
(abstention from injury) to all creatures as the highest religion.
He did not differ from the Upanishads as to the great value of
contemplation. Rather, he accepted 1t and emphasized its
necessity, but he discerned that the contemplation doctrine of the
Upanishads, which taught men to realize Truth by meditation of
the Soul, because the Soul was Truth, only led to the creation of
an 1ntellectual aristocracy in India, divorcing 1t in point of fellow-
feeling from the masses, and did not serve to lift from off their
lives the oppressive burden of misery and sin which lay heawily
on them and made this world a scene of woe. Of what use is
it to ask people to realize ,Truth in the Soul by contemplation so
long as the passions and appetites of the body make a brute of
him, lead him to the infliction of suffering on himself and others
and to sacrifice animals to gratify his tastes and pacify the gods
in the name of religion ? So reasoning, Buddha put his greatest
emphasis on the body of man as man’s enemy. He preached:
‘ Overcome the body; extingwish its burning lusts that consume
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man.” And both by precept and his own example he proclaimed
his gospel of Nirv@na, basing it upon his view of the world that
‘all is void’. By Nirvana, hiterally meaning extinction of self, he
understood as explained by Buddhistic scholars, not the extinc-
tion of the Soul but the expulsion of the craving of carnal
appetites and of the three passions of lust, hatred, and delusion.
And how according to Buddha 1s the self to be so extinguished ?
His answer was by contemplation leading to kind deeds aund
compassion for all creatures in all the details of practical life.
That he called 4 Azins@, which, meaning literally abstention from
injury, he explamned as cultivation of ‘good-will to all beings with-
out measure, unhindered love and friendliness towards the whole
world, above, below, around' (Rhys David’s Lectures on The
Origin and Growth of Religion, p. 111). All this, he maintained,
must be attained by the extinction of the carnal appetites. That
is Nirvina. That, then, wr- Truth for Buddha—there is no other
truth that man can know and realize.

India’s Devotional School

This definition of Truth as Kirvdna or extinction of the self
was bound to fail to make Buddhism the people’s cult in India.
If the Upanishad conception of Truth as the Soul, realizable by
contemplation was too intellectual for the masses, Buddha’s con-
ception of 1t was too rigid, ascetic, and cold for them., Buddhism
after having for some hundreds of years prevailed mainly because
of its democratic character—its sympathy for all and its protest
against caste—was driven out by Sri Sankaricirya, the greatest
apostle of Hinduism known to India. It had done its best work ;
it had brought the killing of animals as sacrifice and for food xnto
disrepute ; it had made people love peace and hate war; it had
popularized the principles of meekness and charity. But the
masses felt that Buddhism was a negative creed—it taught extinc-
tion of the self without putting in man anything positive instead.
Sri Sankaracirya professed himself a follower of the devotional
school of religion which had begun to rise in India before his
birth. The country had produced sants previously who had
appealed to the masses more feelingly than other schools because
they taught the doctrine of God as Truth, and Truth as Love for
all without distinclion of caste for creed. These saints came
after Sankara from all castes and creeds, even from the lowest castes,
which to this day are despised by the higher castes asuntouchable
and unapproachable and subjected to utter social degradation.
These saints took up the problem of Truth where Buddha had left
it and improved upon it and also the Vedic and Upanishad concep-
tion of it. They accepted the view of the four Vedas that life should
be one of activity and enjoyment but they counselled moderation
of enioyment. They praised family life and looked askance at

(o}
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asceticism which abandoned the world. They differed from the
Vedas which said that God 1s as incomprehensible as Trutl3.
Agreeing with the Upanishads they held that truth was im man's
Soul; but that mere contemplation was not enough to rgahze
that truth for man, God being Love and that Love shining in the
Soul 1t should lead to deeds of peace, forgiveness, and mercy;
‘Where these are, there only 1s God the Truth.”’ That sums up
their creed 10 essence. Then as to Buddha, the saints accepted
his gospel of Ahunsa (abstention from injury) ; also his condemna-
tion of caste; but they ruled out his theory of the body as the
enemy of man as impracticable for the very purpose of the
human-hearted and universal love and good-will to all without
measure, which he had preached and practised.

Their teachings on this head may be put in some such lan-
guage as this; ‘ You, Buddha, startby holding the body as man’s
enemy because of its passions and you ask man to extinguish them
first by contemplation and then by good deeds of love to all with-
out measure. But how can man contemplate and do deeds of love,
mercy and good-will without his body ? Those who seek to find
salvation by merely burmng their passions in the fire of contempla-
tion are hike a man who walks on the shelterless, slippery and
sundered edge of a mountain precipice. Those who again seek to
burn them 1n that fire by contemplation of something vague and
indefinable such as vour Nirv@na are like an unmarried woman,
seeking salvation by doing Saiz, 1.e., burning herself in the pyre
of an imaginary husband to find salvation. You say the body 1s
man’s enemy because of its passions and that therefore the
passions must be expelled. Thatyou call Nwwdna. But 1f the
passions are our enemies, are they not also our friends? Isitnot
because of our passions turned to good thoughts and thereby to
good deeds that we are able to do what vou, Buddha, enjomn,
viz., a life of benevolence and love to all? The germ of these
thoughts and deeds which 1sin man’s self—whence is1t? It must
be from some higher self. Look at the river. It comes from
the springs 1n mountains formed by the rain water from the sea,
flows outside, fertilizes fields and serves men, and at last joins
the great Ocean from whence it had taken 1ts birth in the springs.
Simular 1s the case of man’s Self called the Soul encased 1n his
body. Turn that Soul to 1ts source—have God as Truth as your
goal —run your Life’s course with that goal always in view and
that is real Nirvapa. That alone 1s Peace. What is peace but
doing good to all, even those that have done evil to you? But
such peace can become accessible to all, high or low, only if
they yoke the Soul to the Over-Soul by love to Him and through
Him to all His creatures.’

Reasoning in this manner and borrowing the best and dis-
carding the rest from the Vedas, the Upanishads, and Buddha,
the saints of India, gave her and the world the following
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definition of Truth: ‘Truth 1s sama darshana’, ie., ‘Truthis
loving others as thy own self.” Because Rita, the law of night-
eousness discovered by the Vedas first, flowed from Brahma as
Truth, the Saints 1dentified Rita with Truth and called falsehood
Awnrita, that which 1s not Rita. Because the Upanishads defined
Truth as the Soul, residing in man’s heart, they held that it is
the Soul which binds us all through the Over-Soul, God, and
therefore 1s the seat of Love. Hence Truth s Love.

Saints and Scriptures of Maharashtra

This defimition of Truth as Love of others as thy own self
is given 1 the Bh@gavat Purdna which 1s universally regarded as
the standard authority of the devotional school second only to the
Bhagavadgit@ or the Celestial Song, worshipped as India’s New
Testament. In fact the former 1s in substance a rendition of the
latter. The Bhagavadgit@nowhere definesit. Butin so many words
truth as the Bhagavat Purape defines 1t.  But in several places 1t
expressedly declares that he is the highest Yog: (man of contemp-
lation and action) who looks upon and treats others as his own self.
Taking up that teaching, Dnyaneshwar, the premier saint of Maha-
rashtra, to whom all succeeding samnts thereof, including Tuki-
rim, owed a good deal of their religion, and who is regarded as
the progenitor of Marithi nationality, which culminated 1 the
great Sividji's Maritha Empire, declared that there 1s no acquusition
equal to that of Samya, 1.e., the power of regarding others and
treating them as your own seil. Il we interpret that by the light
of the texts in the Upanishads and the books of our Saints, which
say that there 1s nothing higher than or even equal to Truth, we
come to the same 1dea of Truth as that defined m the Bhagavat
Purana. That s made clear beyond doubt by Siv@jr’s spiritual
adviser, Saint Ramdis, who defined Truth in the Marithi langu-
age of Western India as Ananyapand, i.e., ‘the condition of
loving others as thy own self’. These Saints reverenced the
Vedas and the Upanishads but they declared that those scriptures
were partial to the three twice-born castes and neglected women and
the lowest fourth caste called Sudra or servile, consisting of persons
whose lot it was to serve the former, remain in 1gnorance, and hive
a life of servility. The Mardathda Saint, Dnyidneshwar, himself a
Brahman, who lived in the thirteenth century after Christ, says n
his poetic gloss on the Bhagavadgit® which preaches the doctrine
of devotion to God as the highest and the easiest way to salva-
tion because 1t is open to all, not merely to the twice-born but to
women and Swudras as well: ' The Bhagavadgitd isbut the Vedas
transformed into liberality. Therefore, 1t 18 superior to the Vedas.
True, the Veda 1s wealthy ; but there 1s no miser like him and that
because he whispered his doctrines into the ears of the three
twice-born castes only. And then he sat quiet, pretending he had
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no time to communicate his secret to people, ke women and
Sudras, who are distressed by the pain and the miseries of this life
and its cares. But, methinks, that, as time wore on, the Veda’s
conscience pricked him and exposed to him his own littleness.
Therefore, feeling that he should cast it off and acquire true glory,
he proclaimed himself to all classes and castes even to women and
Sudras without distinction. So he, the Veda, took the form of the
Bhagavadgitd and brought salvation to all’ These Sants further
taught that the golden age for India 1s not 1n the past butin the
present and the future. The Bhdgavat Purdna distinctly praises
the present and future as superior to the past, because of the
doctrine of equality of all castes and of women and men, held up as
their hope by the gospel of truth defined as love of others as one’s
own self. For instance the Maratha Samnt Tukaram sang in that
strain and proclaimed: ‘The fulness of salvation has come for all,
Its market is free. Come one, come all, partake of 1t with rejoic-
ing. Here there 1s no distinction of caste, high or low, man or
‘ woman, Brahman or Sudra." What does it mean but that the age
'of Truth was not that of the Vedas, or of the Upanishads, or of
Buddha, but that of the Saints who held that Truth means not
. mere truth-telling but the practical regulation of life by deeds oflove
to all as one’s own self turned to God as Truth and therefore Love.
These Saints who so defined Truth were not dreaming optimists.
Their teachings abound with counsel that in this world we should
enjoy life by work, rest and sobriety of enjoyment and attamn to
Truth by stages of steady, persevering, continuous practice in the
art of contemplation and deeds of love. Man, they said, cannot
like a bird ly up and at once pluck a fruit hanging on a branch of
a tree. He must climb up to the fruit by steady steps. By such
practice (they said) man can conquer Nature—he can cross
mountains, navigate rivers, bridge distances of space and time and
even learn to fly in the air. Here in this declaration the Saints
anticipated and by necessary implication paid a tribute of respect
to and admiration for man’s discoveries, such as the telegraph, the
aeroplane and all those arts of lLife of modern civilization which
some condemn as materialistic. They took ‘the forward view of
Life’ (to use an expression which Meredith has made familiar to us);
to them ‘the golden age ' 1s not the Past but the Future, Far from
sharing the popular belief which has prevailed for centuries in India
that the present Age 15 the Age of Kali, of decayand degeneration,
they hold that this is the best Age, because i1t has made God
accessible to all and opened the gate of Iife to even the most degra-
ded and sinful. This oprimistic faith finds 1ts most terse expression
i Tukirim; and—to use the words of one of his most 1nspiring

hymns: ‘Who dare disregard the devotee of God who holds by
that faith unflinchingly ?’

N. G. CHANDAVAREAR,
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%k, @kh, g, Tgh,&n; FAc,Bch, T j,Ajh, AAn; Tt
sth,ed,gdh, wn; dt,gdth,Td, qdh,Tn; Tp, Fph,
gb,Wbh, Am; Ay, L, B, qv, A §,9s,8s,8h, a1

‘Abhang’ : Definition and method of quotation.

Abhang is the Mardathi word for hymn or lyrical poem.
Abhaings have peculiar metres of their own, and rhyme and divide
their verses irregularly, the last couplet opening usually with the
author’s name, e.g., ' Tuki says.’” Abhasigs may be limited to two
or four lines, or they may have as many as thirty, and even
more.

Whenever, in this book, abharngs are quoted with merely a
number following in brackets, e.g., on p. 135 where half a dozen
are thus referred to, the reference is always to Fraser and
Marithe’s English translations, The Poems of Tulkdrdm, 3 vols.



THE GREAT HEARTED

VWho day and night are from all passion free—
‘Within their holy hearts I love to be,
Dwelling 1n sanctity

They bathe 1n Wisdom, then their hunger stay
With Perfectness, lo, all in green array,
The leaves of Peace are they.

‘With pearls of Peace their limbs they beautify;
‘Within their minds as in a scabbard I,
The All-Indweller, he

Therefore their love waxes unceas:ngly—
These greatsouled ones ; not the least rift can be
Between their hearts and me

Translated from Dnyineshwar (13th Century)
P M.S.p.35

‘O HASTE AND COME’

Dost thou behold me perishing ?
O haste and come, my God and king.

1 die unless thou succour bring
O haste and come, my God and king.

To help me is a trifling thing ,
Yet thou must haste, my God and king.

O come (how Niama’'s clamours ring)
O haste and come, my God and king

Translated from Niamdev (14th Century)
P M. S. p. 43.

RELIGIOUS UNREALITY

Ah, he speaks the woids of heaven
‘With a heart to murder given—
Loudly praise to God he sings,
But his soul to lucre chings—
Tuka says—A wretch so base—
Smuite him, slap him on the face!

Translated from Tukéram (1608-49) by Dr. J. Murray Mitchell,
The Indian Anti.g-tary, March, 1882, p. 61,



Chapter |

The Land and People of Tukaram

1. Maharashtra

THE land of Tukdrim 1s that region of Western India which
bears the ancient name of Maharashtra. By old tradition it com-
prises the Weslern Deccan, from Nastk and Poona to Satira and
Kolhapur. ‘ In shape a triangle, its base 1s the sea from Daman to
Karwar, the perpendicular side a line running from Daman beyond
Nagpur, the hypotenuse an irregular line from beyond Nagpur to
Karwar. The area of this tract 1s over 100,000 square miles and
its population exceeds thirty millions.’? Speaking quite strictly,
it does not include the country below the Ghits, the Konkan. The
people of the latter speak the language of Maharashtra and its history
has at times been closely connected with that of the table-land above
the Ghits, but it probably witnessed no part of Tukaram’s life and
we need give little thought to 1t here. It is a country of flat rice-
fields with groves of trees here and there and straggling villages
beneath their shade. The whole year 1s hot and moist and for
several months everything s drenched n ramn. Above the Ghiats
we are in a differznt world, The sea disappears from our thoughts ;
all round us on every hand stretches the Deccan plamn. Some-
times 1t is perfectly flat and treeless, but more often it rises and
falls in gentle undulations and 1t 1s seldom that hills or mountains
are not seen rising in the distance. Tukiarim’s home was not
very far from the edge of the table-land and the Ghits themselves.
A few miles from Deh, hisbirthplace, the cultivated fields run up to
the mountains and quite close to the village there are solitary hills.
Trees are not wanting, the thorny b@bhal on the waste land and
mangoes near the village being cultivated for their shade and their
much-appreciated fruit. When the fields are green with crops the
whole scene 1s pleasant to a visitor's eye, and the contrast of
mountan and plain is stimulating. The air too 15 fresh and pure
and the visitor for a moment may easily dream that he has lighted
on one of the happiest retreats on earth.

The dream, however, would be dispelled by refleciion. The
Deccan soil for the most part i1s poor, the rain is uncertain, and
scarcity of food has always been a recurring incident in men’s
lives. The extreme heat and the extreme cold are both trying, and
the plagues of tropical life, fever, guinea-worm and so forth, molest
the people of Maharishtra as much as others.

1HM.P,p. 1
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The people inhabiting Maharashtra had no early history of
importance. On the sea-coast arose prosperous ports, like Kalyin,
but 1nland there was no seat of empire till the bounds of
Maharashtra were passed, We must think of the early Marathas
as a wvillage people leading hard industrious lives and waiting for
a later hour to summon them to take part in history.

2. The Maharashtriyans or Marathas

Who were the Mardthas? In Asoka’s inscriptions the people
of the Western Deccan are called Rathikas (Sanskrit Rashtrika).
Soon after his time they passed under the Andhras, a ‘ Dravidian ’
people of Southern India who ruled the peninsula from sea to sea till
the third century after Christ. These were followed 1n time by
various ‘ Rajput’ kings, of whose origin we know nothing, One
of their dynasties, the Rashtrakitas, ruled at Nasik, and lasted till
the Muhammadan invasions. It 1s tempting, of course, to connect
this name with that of Maharashtra, but all that 1s certain about
the latter is that i1t came into general use after the invasions; how
much older 1t was we do not know.

Kincaid and Parasms, in their History of the Maratha People,
have shown that far back in the early history of Western India,
Maharashtra bore the name of Dandakiranya or the Dandaka
Forest. Indeed, even still, whenever Marathi-speaking Brihmans
n their religious sacrifices refer to the country, they do not call
it Maharashtra but Dandakdranya. How then did Dandakiranya
come to be called Mabarashtra ? Its inhabitants maintain that
Mahirishtra means the great country, while Mr. Molesworth,
the well-known Marathi scholar, hints that the name may mean
the country of the Mahars, but there are sufficient grounds
for rejecting this view. The Mahéars are not a people but are
merely a debased section, and their name 1s a corruption of
the word Mrityuhar or ‘remover of the dead’. Surely from so
abject a community no country would take its name. Moreover,
the words Mrityuhar Rashitra could not, according to the ordinary
laws of linguistic corruption, become the name Mahirashtra.
Instead of armies, Asoka sent forth in every direction ministers
of religion to teach the principles of Buddha. These missions
are recorded 1n inscriptions carved on rocks all over Northern
India, and on no less than four of those still surviving Asoka
states ‘that he had sent missionaries to the Rastikas. These
Ristikas or Rashtrikas were the dwellers i the Dandaka Forest.
Proud of their independence, or for some kindred reason, they
came 1n later years to call themselves Maharashtrikas, and so
the country which they occupied came to be known as Maha-
rashtra and its people as Marathis’.) In Mr. Rajwade’s

! H.M. P, pp.4-7 .
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Maharashtrachad Vasahat Kal (the colonization of Maharashtra)
the position 1s laid down that Maharashtra comes from Rashtrikas,
ie., the leading men of the Rashtra, or country, and that the
word Maharashtrikas refers to chiefsamong the leading men.

3. The Shaka Era of A.D. 78

Following on the Buddhist Empxre which terminated in 185
BC. after the death of Asoka, ‘the Aundhra kings’ who were
formerly vassals of the Buddhist Emperors overran the whole
of Maharashtra and remained in power for about three centuries,
their dominance receiving a check at the hands of atribe named the
Shakas, or Scythians, who gave their name to the Shaka era by
which legal and religious documents of Hindus 1n N. and S. India
are dated. The Shaka era began seventy-eight years later than the
Chrlstxan, and Kincaid and Parasnis point out, relying on the ‘ sur-
mises’ of Dr. R.G. Bhandarkar i his Ancient History of the Deccan,
that ‘the resemblance between the word Shaka and the Shaka
era . . . could hardly be fortuitous. Now if the Shaka era was
founded by the Shakas, they did 1t i all piobability to celebrate
some great achievement. Thus the Shakas probably conquered
the Deccan when the Shaka era began, that 1s to say in A.D. 78.
. .. These foreign kings did not long vex Mahardshtra .. .
Before A.D. 150 Shaka rule in Mahirishtra had vamshed. . . .
In A.D. 78 the Shaka chief forced his way either through the
Vindhyas or along the Konkan sea-board. For some fifty years
he and his descendants occupxed Mahirdshtra’} It seems unlikely
that an era of ‘ foreign kings’ should have been used for religious
pUrposes in so ancient a rehglon as the Hinduism of Mahirdshtra
especially when that ‘foreign’ rule was only fifty years in dura-
tion. This same view, however, is held by Sir J. F. Fleet who
pronounces as * fiction’ the popular belief that the Shaka era was
founded by a King Shalivihan who relgned A. D. 78 at Piatish-
thana the modern Paithan on the Godaveri.*

4. The Marathi Language

The language of the Marithis has been classified by science
s “Aryan’. But no one has really enquired how much it has in
common with the tongue of the Rig Veda, and the view may be
hazarded that its non-Aryan elements are large and significant.
#r. V. L. Bhawe believes 1t to be extremely probable that there
must have been a kind of mutual influence and admixture of the
language of the highly intellectual Aryans and of the language

Y H.M. P, p.10

2 E.R E ,Vol. s p. 96, also Encyclopedia Biitannica (11th edxt;on),
Vol. xu. pp. 497-8.
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spoken by the aboriginal dwellers in Maharashtra, that the language
thus formed was called ‘Maharashtri’ and that from this has
arisen the language known to-day as ‘ Maharashtri’ or ‘ Marathi’
or ‘ Deshi".

On this subject Professor Patwardhan observes 1n his Wilson
Philological Lectures: ‘There 1s hardly anything of a rehable
character established beyond the possibility of question or comn-
troversy as regards the time and date of the makers of Marithi
and Marathi Laterature. . . . Nothing 13 definitely known, it must
be admitted at the outset, as regards the origin of the Marathas
and Marathi. Mahariashtra and Maharashtri are very old words
indeed. . . . Mahidrdshtri was a current language n the days of
Vararuchi . . . . Vararuchi wrote . . . . about 380 years before
Christ. In that case .. .. the word Maharashtri 1s as old as
388 B.C.if not older still . . . . From the third century B.C.to
the tenth century A.D. the Iiterary history of Maharashtra 1s yet to
be written. With the exception of few literary remains we have
practically no material to hand to bridge the gulf. And yet 1t
appears, on the face of 1t, improbable that there was no literature.
For the hterature of a people rises or falls according as the
people themselves rise or fall. . .. That Marathi inits Marathi
form has come from Maharashtri, 1s only a developed form of
Mabharashtri, 1s generally admitted, and may be clear to any one
who compares the vocabulary of Marathi with that of Mabhérashtri
and especially certain pronominal forms, indeclinables, verbal
roots, in the two. But when exactly the Marathi forms, Marithi
idiom, and Maréthi words sprang 1nto being from the original
Mabarashtii it 1s difficult to say. There are, I understand, only
four or five inscriptions wherein Marithi forms of words and
Marithi structure of sentences can be 1dentified. But nothing of
a literary character that belongs to the period before the tenth
century after Christ has so far been discovered.’?

Closely connected with this question of philology, and illustrat-
ing the early beginnings of the Marathi language, 1s a legend given
by Kincaid and Parasnis which shows the Andhra period to
have been one not only of military and mercantile, but also of
literary, activity, A certain ghost named Kanabhiti brought to
one Gunidhya, a minister of King Shalivahan, seven volumes of
stories all written 1n blood, Gunadhya accepted these and offered
them as a gift to his royal master. Disgusted with the strange
language and the stranger script, King Sbhialivihan returned the
books to his mmister who, furious at the failure ot his present, burnt
six of the geven volumes. The remaming volume fell into the
hands of Gunadhya's pupils or cletks who being acquainted
with the ghost'language pronounced the bouk charming. When

1 See V. L. Bhawe, M. Sar, p. 8
2 W. B. Patwardhan, F. C M, Vol vi, No. 8, Dec. 1917, pp. 104-110
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their verdict came to Shilivahan’s ear he made a further effort to
read Kandbhiiti’s stories, and once he had mastered the difficulties
of Kanabhiti's literary medium he was as charmed with the tales
as Gunidhya’s pupils. It seems probable that the ghost language
of Kanabhiiti was the Maharashtri dialect, born of the efforts
of the Rashtrikas to speak Sanskrit, and that the reign of
Shilivihan, that 1s, the peiiod when the Andhra kings beld
sway, first saw the use for literary purposes of that ‘vigorous,
supple, graceful and copious tongue ’ which we call Marathi.

5. Dehu, Tukaram’s Village : Past and Present

The willage life of the Deccan has changed in some details
during British rule but the present 1s still so much like the past
that thoughtful observers can easily recall the latter as it was in
Tukirim’s day. To do something of the kind let us go to Dehd,
the poet’s birthplace on the right and south bank of the Indrdyani,
a large stream flowing into the Bhima. Inthe 1ains thissiream 1s
broad and rapid; inthe dry weather it is little more than a chain
of pools with a rill of turbid water sometimes connecting them,
sometimes vamshing 1n its pebbly bed. Round the willage are
still visible fragments of the old wall, emerging from thickels
of prickly pear, Within 1t the houses, of bricks or mud, stand
thickly crowded together. There 1s only one passage that can
be called a street. Here are a few shops that deal in gran or
cloth but they are not the only centres of trade n the village, for
on market days a badzir 1s opened under ibe peepal tree and
various products are exchanged. One of the changes since Tuki-
ram’s day is probably the greater imporiance of the shopkeeper and
the diminished importance of the baziar. 7The ruinous, uncared-for
appearance of the village probably recallshis own time. Nothing 1n
India is ever repaired ; and the houses in an Indian village, like the
trees in the jungle, run their natural course from youth to age and
death without nterference from man. If this fills the village with
eyesores nobody much minds them, any more than people mind the
boulders in the unpaved, unlevelled pathways or the smells of an
age preceding sanitation.

Accessible to the modern sightseer, Tukirim’s birthplace 1s
situated three miles from the I3ombay-Poona trunk road at the
very end of a country lane branching off from the former near the
98th mulestone fiom Bombay and the 15th from Poona, less than
ten minutes’ walk from Shelarvidi railway station. When we
visited the village on QOctober 25, 1920 the motor-car took us
right up to the walls of Vithobd’s temple overlooking the Indrayani.
An expert on anthropological research in Hindwsm has laid down
the following golden rules on visiting ITindu tumples: ¢ You must
have a pair of holeless stockings, some knowledge of the vernacular
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and charming manners; armed with these, you can enter any-
where. . . . Even if it 1s not absolutely necessary, take your shoes
off; that 1s an outward and visible sign which any Indian can read
that you are visiting the temple 1n a spirit of sympathy. Explain
to the priest exactly what you want to see, and if you are writing a
book, tell him so.’? By a stroke of good fortune the first priest
we met was the leading Gosavi® among Tukirim’s direct des-
cendants who number some 250 out of Deh@i’s present population
of 1722. The great pride with which everything relating to the
17th century poet-saint 15 preserved and explained was at once
mamfest. In at least three directions, indeed, this natural pride
goes to an extreme against which we have httle doubt Tukiram
would have made his remonstrance, wviz., worship of himself,
polytheism, and caste- prejudice, though we shall see later how often
our bhakti poet ‘limped between two opinions’. To-day, despite
his vehement protests in some of his poems against certain forms of
1dolatry, Tukaram 1s not only made an object of worship himself, 1n
Dehdi, but within the same sacred enclosure there 1s a veritable
pantheon dedicated to Rama, Mairuti, Ganpati, Garud, etc. in
addition to the poet’s own Vithoba, from whose threshold people
accounted of low-caste origin are kept away, darshkan 1n such cases
having to be taken at a distance. The inconsistency of this last
with Tukirim’'s own somewhat democratic inclinations we ventured
to point out to our Gos@vi guide who took our gentle expostulation
good-naturedly. A short distance from Vithobd's shrine we came
to the inevitable temple with its imnevitable worship of Tukirim, on
the spot where four centuries ago stood the poet’s humble hut, and
a few paces away was the small cottage dedicated to the worship of
J1jabai his longsuffering wife. We then saw the tomb of Tukiram's
eldest son, Nariyanrao, who litke Dnyaneshwar before him took
sthala-samadhi (getting oneself buried ahve). Immediately
behind this rest the ashes of several famous Gosd@vis in Tukarim'’s
lme. Lastly, less than half a mile away we came upon the shrine
visited yearly on certain days in Philgun, the twelfth Hindu
month °, by a festival crowd that numbers anything from twenty
to forty thousand people; the reason for their coming being given
in a Marithi inscription which translated reads. ‘ From this place
Tukaram took the form of Brahma and ascended to Vaikuntha
(Paradise)’. We noted however that opposite this spot deemed
most holy by millions of intelligent Hindus, 1s the deepest part
of the Indriyani—a part which always has deep water, said our
guide, and we wondered therefore whether a more namtal explana-
tion for the ‘ ascension ’ of 1650 might not fit the facts.!

1 Mrs, Smclasr Stevenson, I R . October, 1920.

2 A Gosdav? 1s ‘a Siidra (and sometimes a Brihman) who has renounced
worldly business, pleasuies and affections’, J. T Molesworth, Mardthi angd
English Dictionary, p 249, col. 1

3 This year (1920) these days came on March 6-8

4 See the end of Section 1, Chapter v



I LAND AND PEOPLE OF TUKARAM 7

6. Deccan Villages—Then and Now

Asfor life’sexperiences i the Deccan, past and present are much
the same. The same crops are planted and by the same methods;
the thoughts of men are centred on weather and prices. The
present differs from the pastin 1ts greater security. When the rain
fauls 1n any district life 1s not 1immediately threatened. Local war
1s no more a feature of the times. The outlook of men has also
broadened. The cheap post, newspaper and day-school have made
themselves felt in the village: there 1s some Lnowledge of the
world. The 1solation of the people has been disturbed. The public
services in police, education and other matters, bring 1t into touch
with other villages and remind 1t that there 1s a central power
directing things for a common good. In Tukirim’s day certainly
such a central power existed, that of the Mogul Emperors directed
from Ahmednagar, but 1ts proceedings were far less methodical
than those of modern government and 1f it sometimes nterfered in
small affairs which to-day would be left alone, in many directions
where the official hand 1s now felt daily the village went its way
without interference.

It seems idle to ask the question whether people were happier
in those days than in our own, and we may leave the comparison to
those bold enough to make it. No doubt local interests were
stronger 1n the days of primitive isolation, and local gossip was
more absorbing. This means also that local feuds were more butter,
and these feuds have always been the curse of Indian wvillage life.
We may suppose, 1f we like, that simple piety was commoner;
but dark superstitions were common too, the dread of evil spirits
more burdensome, dark and cruel rites more prevalent. Of all this,
as we shall see, Tukaram’s poems furnish their own evidence.

‘What is true of India as a whole 1s true of that part of India
called the Deccan : if you would influence the people of India you
must get to know something of the 750,000 villages in which nine-
tenths of India’s mighty populauon live. This was well put mn a
paper on Spmtual Forces in India by Dr. Macnicol in the Con-
temporary Review' some years ago. “Every one who would touch
the heart and mould the life of India must go down among the silent
masses of the people. They must turn thetr backs upon the cities
and the life of the cities. It 1s a commonplace of commonplaces
in regard to India to say that 1t 15 a land of villages. It 1s this
fact, no less than the tenacity of their minds and the elusiveness of
their thoughts, that has made it appear so often as if messages
conveyed to the people of this land were writ on water. For the
most part it 1s probable that they never reached their ears. If
anyone would know what India will be, if he would guess what
forces are still dormant in her and of what she dreams, and especi-
ally if he desires to move and mould her future, he must sit with

1 September 1900, pp. 284-294.
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the villager at his hut-door, buy with him and sell at his weekly
market, and journey with him when he takes his pilgrim’s staff
and sets forth to some distant shrine. If he 15 a foreigner it 1s
difficult indeed for him to come close enough to those simple
children of the earth to form any true conception of the dim
thoughts and impulses that move them. The nearest he can come
to them, perhaps, 1s when he pitches his tent close by their willage
and gathers them around him to speak with them of whatever
troubles them, and, by what means he may, to win their hearts.
It is no easy thing to do 1 India’.

7. Maratha Religious Life

It will be best therefore at this point to give some proportionate
account of the religious hife and organization of a Maratha wvillage.
That life is best viewed 1n 1ts general aspect as a life of domestic
religious rites. Every respectable Hindu family has 1n its house
a small shrine for domestic worship, where the head of the family
every day performs the ceremonies needed for its wellbeing. There
will be found the 1mages of the chief gods, and especially of any
god to whom by tradition the worship of that family 1s offered.
Over these images scented o1l 1s poured, then they are bathed 1in a
saucer kept close by for sacred purposes, dried, replaced, besmeared
with a sandal-wood preparation, after which flowers are offered
them, lights are waved round them, a small bell 1s rung and food
is presented to them before the family sit down to their own meal.
During this puja (worship) prayers are uttered; the whole cere-
mony, which must be performed either by the male head of the
household or by the family priest, occupying about half an hour
before the morning meal, the chief meal of the day. These sacred
images, however, do not take their places or receive these obser-
vances till they are duly consecrated by the Brihmans. So here
the services of the priest are needed, as they are needed at
every special ceremony in the life of a Hindu (on which see
Mrs. Sinclair Stevensor's Rifes Of The Twice-Born). They are
not needed, on the other hand, when he visits a shrine where
some image of a god stands 1n public waiting for 1ts worshippers.
As in his own house, he approaches it directly, salutes it and
departs. Almost all images, however, have their Brahman attend-
ants and no pious worshipper will neglect these, if they are present.
Small popular shrines where no attendant waits, the red-coloured
images of Marutt or Hanumidn who watches over all Deccan
villages, are visited by their votaries who pamnt them and place
garlands on them when they feel disposed. The lLttle temple
of Siva, found in every Deccan village, 1s visited morning and
evening by all whose inclinations lead them there.

These ceremonies and wisits to temples make up the round of
ordinary worship. Once a year there is a special occasion of
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quite another kind, the shraddh, or offering to the spirits of departed
ancestors. This arises partly from the view that departed souls
require nourishment and partly from the belief that they must
expiate 1n hell the offences of their last incarnation till, the
penalty having been duly paid, they depart to enjoy the reward of
their merits for a period in heaven. The faith of their descendants
manifested in the shr@ddl: accelerates their liberation, and the rite
1s esteemed by all Hindus as one of the most serious duties of
religion. In addition, the daily round of temple visits is often
supplemented by pilgrimages to famous shrines.

Correcting a misconception by no means rare in the West,
Dr. Macnicol, whose authority in this matter will at once
be recognised by Western readers, remarks: ‘ No greater mistake
could be made than to suppose that there is no strength of purpose
or resolution 1n the people of India. How else have those
hill-sides been furrowed so deep by the feet of pilgrims that have
come and gone throughout a thousand years? What strength
of soul was theirs who, 1n the still more distant past, carved deep
out of the solid rock cells for themselves and great cathedrals for
their gods . . . . Wherever one goes, the prints of pilgrims’ feet
are ““ numberless and holy all about hum . No doubt much of the
reality and power thal lay in former days behind those facts has
passed away from them to-day . . .. Nor can one wonder, with
the constant pressure of poverty upon them, that in the case of the
great majority of all classes their worship, in the expressive
language of a proverb, 1s given first to *‘ Potobd, and only then to
Vithobd,” and perhaps there 18 more excuse for such worship n
India than in most other lands’.’ These worshippers of ‘ Potoba ’,
so accurately described 1n the Pauline phrase ‘ whose god is their
belly,’ may serve as a remninder to foreigners—both missionaries
and officials—that a useful pomnt of contact with the people is
provided by the study of Marathi proverbs, on which Mr. Manwaring
in English and Mr. Apte in Marathi have written excellent books.

8. Deccan Temples

It 1s difficult to obtain any correct idea either of the number of
Hindu temples in those early times or of the proportion of temples
given up to the various Hindu deities. In an examination of
* the Selections from the Peshwd's Diaries’ by Justice Ranade, we
read the following: ‘ The last portion of the Selections gives a list
of some 250 temples, which were of sufficient 1mporiance to
receive State-help m 1810-11. The relative popularity of the
several deities will appear from the analysis which shows that there
were fifty-two temples of Maruti, the attendant of Rama, while
Rama himself bad eighteen places of worship. The temples

! The Contemporary Review, Sept, 1900, pp. 284~9+,
P]
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dedicated to Vishnii were nine, to Vithoba thirty-four, to Krishna
as Balaji twelve. Rdma and Krishna incarnations had thus
seventy-three places of worship. The most popular gods with
the Brahmans were Mahideo who had forty temples, and
Ganpati who had thirty-six temples. Judged by the number of
temples, the worshippers of Siva and Vishni were thus nearly
equal. The old aboriginal gods had in all thirty-two places of
worship ; the Devi had ten, Dattatreya had only one temple for
his worship, and there were eight places of Muhammadan Dargas
held 1n veneration’.?

9. Bhajans and Kirtans

The formalism of Hindu ritual, now as i Tukarim’s day, 1s
counterbalanced by meetings for common worship 1n which no
priest takes any leading part or 1s necessarily present at all. Such
meetings need not even be held in a temple. It 1s solely a matter
of convenience where they are held and often the courtyard of some
large house is the scene of a bhiajan, kathd or kirtan. Bhajan is
the name of a choral service 1n which all present take an equal
part: a kirtan 1s a service mm which one leader expounds the theme
and invites the company to jomn him in song: a katha seeks to
inspire patriotic and religious fervour by narrating the exploits of
gods and heroes. The leader on all such occasions may be a
Brahman but this 1s by no means necessary, perhaps not even
usual. A kirtankar 1s simply a man of respectable station who
has felt drawn to the religious life, possesses the gift of exposition,
and, what in India 1s closely allied to it, the gift of song. Heis as
1t were 2 Moody and a Sankey in one. He may or may not make
religious teaching the sole business of his life, but no doubt the
most successful among the kirtankdrs occupy themselves with
nothing else. There 1s nothing in the way of a school or centre for
training but to some extent they learn from each other. Among
them are men of great reputation, who attract very large gatherings
and undoubtedly exercise a real influence for good. And it appears
that they very seldom make any charge for their services or accept
anything more from their friends than subsistence.

Services of this kind may be connected with the worship of any
god but 1n practice they are chiefly held {0 magnify Rima, Krishna
and Vishni. They have been developed by the followers of the
Bhaktt-Marga, the path of loving devotion. To a Protestant eye
they are the most edifying of Hindu religious observances. They
combine something of the oratorio with something of the service of
song, and no one whose inclinations lead him i1n these directions
will fail to enjoy or even to take some mvoluntary part if he is
present 1n a kIrtan. (See the section on this subject in chapter 7)

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

On the other hand 1t 1s not to be forgotten that religious senti-
ment led and leads many of these same villagers in very different
directions. Itleads them for instance to propitiate evil spirits. There
is much less of this practice in Maharashtra than in many parts of
India; 1t exists, however, and outside the town or village often
stands the shrine of Vetd], the prince of these demons . To this
repair those who believe themselves in trouble from his myrmidons,
and by the offering of a cocoanut (representing perhaps the human
head of a remote antiquily) seek to purchase life. A foreigner of
course can offer no opimion how often this happens, but probably 1t
does not as often happen in Maharishtra as elsewhere. In times of
special trouble, such as cholera or plague, an 1mage of the cholera
or plague spirit may be set up outside the village and honoured
there 1n the hope ihat it may not come inside, and there are some
quaint ways of mnducing it to turn its attentions to other villages.

As for witches and wizards and dealers 1n spells and curses,
potions and ncantations, they are not unknown in the Deccan but
probably much less 1s heard of them than m Southern India. Such
persons are seldom found to reside in one place like the willage
witch of old England who has scarcely any counterpart in old
India. The sorcerers of the country belong to the vast oider of
wandering ascetics, for ever coming and going, frightening women
very much and occasionally doing great harnt. But the Deccan
on the whole 1s much more free fiom these troublers of men’s
spiritual peace than other parts of India

In a deeply interesting section entitled ‘ Superstitions’ relating
to the Marathd Government of the Peshwds, Justice Ranade
supplies the following facts: ‘ Belief in omens and prognostics
was common to all classes. It 1s recorded that a student cut off his
tongue and another Gujarithi devotee cut off his head by way of
offering 1t to the deity he worshipped, and in both cases, the events
were reported to the Government by the local officials, and large
sums were spent to purify the temples and ward off the dangers
threatened by these unholy sacrifices. People were filled with
alarm, when 1t was reported that an earthquake had distuibed the
Kalyan Tialukd. A fortress on the Ghits was believed to have
suffered injury from the nfluence of evil sight, and another
fortress a few years later was rendered unft for occupation by the
prevalence of an unaccouniable disease. In all these thiee cases,
steps were taken to pacify the elements by general purification. The
donece of a Jahidgir village prayed to Government to resume the
grant and exchange 1t for some other, as the gift became undesn-
able on account of the prevalence of. ewil spirits. Partial and

1 * Rings of white stones representing Vetal, the ghost-king, and lus troopers
are often to be seen outwde Deccan willages’ (H. M.P., p.11). Inside these
rings village athletes both wrestle and worship. o
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local famines gave frequent trouble in those days, and large sums
were spent 1n employing Brihmins to drown the gods, or pour
water over them for days and weeks together. Sacrifice of buffa-
loes to a goddess at Trimbak, which had been stopped for some
years, was resumed by the order of the Government at the instance
of Brahmin devotees, When a man-eating tiger appeared on the
Saptashringi Hill mn the Nasik District, the Kamiviedir was
ordered to consult the pleasure of the goddess, and if she
consented, to employ men to shootit. A lizard having fallen on the
body of the idol at Pandharpiit, a great penance was ordered 1n
which Brahmins took part. The sale of cows to butchers was
strictly prohibited throughout the country. Some Muhammadans,
who were guilty of breaking the law, were severely punished, and
a Brahmin, who cut off the tail of a cow, was sent to prison.’*

11. Social Life and General Cuiture

Mahzrashtra 1s, probably, on the whole, the most orderly corner
of Hindu society. The village system 1s more clearly defined than
1t 1s elsewhere, the status and mutual services of the castes are
placed on a clearer footing, there are fewer of the miserable hangers-
on, the forlorn classes, than there are i the Hinduism of other
parts. And the dress of Mahardshtra 1s the most practical and for
women the most becoming dress worn by the peasantry of [ndia.
On the other hand 1t 1s the least couttly pait of the country,
perhaps the least artistic. The Marathas during all their history
built nothing whatever, and art does not seem to owe anything to
their patronage. They have one heto and one heroic period but 1
the leading position which they then assumed they did Little of
lasting value for India as a whole. Beginning with plundering the
Moguls they freed the country, it 1s true, from Muhammadan rule
but created no system worthy of their vigour or of their shiewdness
of character. When, through their own ceaseless quarrels, the
sceptre departed from them, the mass of the people retained nothing
inspiring from two centuries of martial authority.

On the other hand, recent investigation shows that in every
stage of society, high and low, poets were highly honoured anc
received the popular homage. (See section 20 of this chapter o1
the ‘ Democratizing Influence of Marathi Poets.”) Moreover, tht
Peshwis all encouraged learning and education. Mr. V. L. Bhaw
points out that mn the case of every Marathad author of importanc:
either he or his descendanis 1eceived a gift {iom the Peshwas
encourage lnm in his Iiterary work.® Mr. K. V. Subramanya Aryar
the author of Historical Skeiches of Ancient Deccan, has pownte

I Justice M. G. Ranade, Miscellancons Wirbings, vrp. 3745
?See 'Mr. V L. Lhawe, M. Sr, eg. p 379, Mahlipat's case, p. 31¢
Niragjan’s case.
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out the interesting facl that in the ancient Deccan ‘ the poet was
better favoured than even the king’s nearest relations and there was
aothing to compare with his status, honour and esteem.” This
fact helps us to understand Tukardm’s popularity both in his own
day and now.

As for the tastes of the Marathd people of the piesent day,
‘I may be forgiven 1f I pause to combat the disastrous idea’, says
Mr. Sedgwick, one of the all too few Enghshmen who know the
richness of Marathi literature, ‘ that Marathi poetry 1s neither read
by Marathi speaking geutlemen, nor worth reading. Literature for
its own sake is perhaps not so much followed in the East as in the
West. But such students of literature as there are in the Deccan
read the Mardthi poets. Ablhangs and pothis are sung or read at
every fesuval. Children 1o the smallest as well as the largest
schools are taught the poetical language as soon as they can read
and write reasonably correctly. A not inconsiderable amount of
research work and literary criticism 1s being done in Marithi
through the medium of periodicals. . . Last but not least we
have at the present moment in Poona a group of Indian scholars
calling themselves the Tukdra@m-mandali, which 1s preparing a
critical edition of the works of Tukdrim with an exhaustive and
scholarly commentary. All this is indicative of the fact that
Maiathi poetry 1s read and studied more than ever before’.?

Even the rank and file have their literary interests of a kind.
It has been truly said that ‘1n every town and village in the Deccan
and Konkan, especially during the rains, the pious Maratha will be
found listenmg with lus family and filends to a recitation of the
Potht of Shridhar (1678-1728), and enjoying it indeed. Except an
occasional gentle laugh, or a sigh, or a tear, not a sound disturbs
the rapt silence of the audience, unless when one of those passages
of supreme pathos 1s reached, which affects the whole of the
listeners simultaneously with an outburst of emotion which drowns
the voice of the reader’.”

12. The Power of the Brahmans

The Brihmans undoubtedly retain the tradition that they are
the class entitled to control and' direct affairs. In this part
of India they have assumed a position quite umque, furmishing the
priests, politicians and, foimerly, the warniors of the country.
Their position as priests may be parallelled clsewhere, but
nowhere have they monopohzed all administrative power as they
have done here. KEven in the Maidthd atiny many of the officers
were Brahmans, and they filled almost all posts in the civil service.
It 15 difficult to account for thus, and difficult to say how exactly 1t

Y Indian Social Reformer, August 4, 1919, p. 614,
4 Mr, L J. Sedgwick, 1. C. 8., J. R. 4. 8. Bo., 1910, Vol. 23, No. 65, p. 110
b Acworth’s Ballads, savi.
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affected the country or the Brihmans themselves. On the whole
there was probably not much friction between them and the other
classes; their predominance was accepted both in secular and
spiritual affairs. Though exclusive they were not offensively
arrogant or at least were not felt to be such by the non-Brihman
classes who felt the Brahman influence to be humamzing after the
harsh cruelties of Mubammadan rule. Non-Brihmans became
content to leave politics alone and when the Government of
Bombay, regarding the Peshwa as incorrigible, annexed his terri-
tories the peasantry did not feel that any nights of theirs were
being taken away. In religious matters, as we have seen, the
common people had always a large sphere of their cwn and one
in which they found a leading interest of their lives. Doubtless
the view they took of Brahmans at that time approximated to the
view taken of them by low-caste people to-day, as expressed in the
saying: ‘ Brihmans are like palm-trees, very high, but giving little
shade to us poor people .

Careful observers have pointed out that Marithi Briahmans
are among ‘the most capable Hindus in the Empire’.? This,
moreover, 1s the view they take of their own position ‘ Maratha
Brihmans . . . regard themselves as the élite of mankind, not
-only because they are Briahmans, but also because they believe
themselves superior to all other Brihmans in India. To them
Guyrath Brihmans (the Brihmans of Gujarit) are only a caste
of water-carriers, and Telang Brihmans (Tilanga or Carnatic
Brihmans) are a caste of cooks. They look upon Sarasvat
Brihmans and the Braihmans of Northern India as degenerate
because the latter are “ fish-eaters”. They again believe that all
other Brihmans, like those of Northern India, are unable to
pronounce Sanskrit speech coriectly. On account of their preten-
sions to political and scholarly wisdom the Maratha Brihmans are
far from popular . . . They have a power of conferring Vedic and
Purianic sacraments, as they are the priests of the nation, but the
possibilities of this power, and the good uses to which this power
can be applied, are not yet fully realized by them ... The
Peshwais are gone, and so 1s the power of the Shastiis and Pundits
in Poona. They still like to play their excommunication forma-
lities. They often excommunicate persons, either those who have
returned from England, or married a widow, or drank tea with
Englishmen.” 2 Those acquainted with recent Indian history will
recall the instance of the late Mr. Bal Gangddhar Tilak who only
a few weeks before his death on August 1, 1920 underwent the
ceremony of prayeschit (punfication) 1n consequence of visiting
England. On Western India Drihmans Mr. R. E. Enthoven’s
Tribes and Castes of Bombay, Vol. 1, pp. 213-54 should be carefully
studied.

1 E R E.aticle Bombay, Vol. 2, o 788 (a)
? E.R.E. article Hinduism, Vol. 6, pp. 6923 -
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13. The Maratha Character

Marathas should be thought of chiefly as a hard-working,
home-keeping, religious people. This judgement departs widely
from that usual in our histories. Tennyson has fixed for us the
Maratha character 1 one of his trenchani phrases, ‘the wild
Maratha battle’, and the name of Assaye (however little the common
man knows about 1t) stands for a day-long struggle against a host
of indomitable swordsmen. Now the Marathds undoubtedly did a
good deal of fighting. But in the last days of their exploits, when
we examine the roll of their troops, 1t 1s astonishing how many of
them were Arab mercenaries or predatory scoundrels from all parts
of India. And without doubting that the famous cavalry always
ncluded the more adventurous of the young Marathas 1t 1s very
uncertain how long after Shivadji's time the Maratha army
continued to be a really national force. Perhaps it 1s enough
to say here that in this as in all reflections on character, whether
national or individual, we soon light on those contradictions which
further knowledge seems only to emphasize. A certain shrewd
and pushing worldliness bemng quite characteristic of the country,
especially among those Brihmans who have taken to worldly life,
a roving, sword-clashing sort of Marithd there musit once have
been, but the conception with which this paragraph started comes
ultimately as near the central type as any other. Of course we
constantly fail to allow for varieties of type within a people, but
Tukaram’s pages 1 themselves are sufficient proof that very
different characters might have been found within the walls of
any village n his day.

How the Maritha army came to be so largely mercenary
Justice Ranade has shown m his exhaustive examination of the
Peshwi's Diaries. ‘The army’, says he, ‘i fact represented the
Maratha nation more faithfully than any other single section of the
population. Shivdji commenced his work of conquest of the forts
round about Poona and in the Konkan with the help of the Mavales
and the Hetkaris. The army then consisted only of the Hasham
Infantry, who were armed generally with swords and matchlocks.
‘When, later on, he descended into the plains, the cavalry became
the chief agency of offensive warfare in the hands of the Marithis.
The old Miavales and Hetkaris were retained, but chiefly in
command of the hill-forts. The cavalry, thus brought into
existence, fought with the Moguls under Aurangzib, and spread
the terror of the Marathd name throughout India. They were not
mercenaries 1n the usual sense of the word. They enlisted in the
army either singly, or with their horses and men, for the fair
season of the year, and when the rains approached, they returned
to their homes, and cultivated their ancestral lands ... The
strength of the Marithi cavalry continued to be the most
distinguishing feature till about the year 1750, when contact with
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the French and Brtish armies . . . induced the Marathi leaders
to have recourse to this new agency, . . . the Gardis or the trained
battalions. The weakness of this new addition to the military
force consisted in the fact that unlike the Mavales or the
Shilledars, who each owned his plot of land and served the State,
not as mercenartes, but as militia, the Gardis were mercenaries,
pure and simple, made up of foreign recruits of different nationali-
ties, who had to be paid fixed salaries all the year round, and only
owed loyalty to the commanders who paid them their wages.
There was no national element 1n this new force . . . The army,
mstead of being national, became mercenary 1n the worst sense of
the word. Attached to the regular armies, there was a licensed
host of free-booters, called Pendharis who . . . made a living by
pillage of the enemy, and ultimately of their own people . . . The
old infantry and cavalry had lost their stamina, and the new
mercenaries, without leaders and without any knowledge of military
science except the drill, were as ineffective as the Pendhiris who
accompanied them. It was this change which paralyzed the
nation’.!

Later history has shown what wonderful fighters modern
Marathas are and the world itself has resounded with the deeds
of Maratha gallantry on many fields of action. Speaking in the
Viceroy’s Council shortly before the conclusion of the world-war
in 1918, the Hon, Mr. C. A. Kincaid observed : ‘ Resourcefulness,
courage, fertility of invention, endurance, all these qualities have
been abundantly shown by Marathd regiments at the front . . .
I felt a glow of pride and pleasure when I learnt of the gallant
deeds of the Marathd regiments who sailed . . . to Irak, who
occupied Basra, who took Kurna and won at Saiba . .. They
fought 1n a way which would have roused the envy of the veterans
of the Bhosles and the comrades of Chimnaji Appa’.

14. Maratha Family Life and its Women

The Maratha bond 1sin all cases a strong one. In the case of the
Brihmansit brings together various families under one roof 1n a
common life to which Western 1nstitutions have no parallel. The
imagination of a Western critic cannot in the least conceive in
detail the positions and sentiments to which this gives rise; they
belong to a world into which he has no means of entering. The
only thing that need be said about 1t 1s one which 1s obvious, that
1t fetters the movements of i1ts members, especially in youth, to a
degree unknown among ourselves. That the movements of a
Hindi are closely prescribed for him 1s indeed a matter of general
knowledge but perhaps this knowledge usually takes account only

1 Justice M. G. Ranade, Miscellaneons Writings, pp. 352—55
3 Duyanodaya, ‘ Marathd Gallantry’, November 28, 1918,
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of the incidence of rules regarding focd and so forth. To this we
have to add such things as the influence of a horoscope and above
all the social pressure of the jownt-family system, which even 1n
practical affairs never leaves a boy a moment’s freedom from the
hour of his birth. Itseems a marvel how any one born in this
system can retain any sort of enterprise or self-determination,
but we have always to remember that human nature reasserts
itself 1n the most unexpected ways. As to what has actually hap-
pened in the Hindd families we are much in the dark. No people
have ever been so little given to self-revelation.

Marathi women are of course not personallv known to the
foreigner. The women of the upper classes stay within their houses
as much as possible; the peasant women may be seen at work
everywhete and if you can speak thewr language are not always
averse to a brief chat with you. Therr language 1s racy and
unrestrained and fully imbued with that humour which—though
some people may not think so—is engrained m most Hindis. It
would appear that they have, if not votes, yet substantial nights
secured by custom, and are well able if these are invaded to defend
themselves. Whatever tyranny 1s sullered by the child-wile or
child-widow, 1t 15 at least inflicted chielly by their own sex.

15. Heroic Age of the Marathas

We stated above that the Maiathi people had one heru, Shivdji,
and one heroic age which wasapproaching when Tukdrim was born
m 1608. According to the comnmonly accepled date Shivaji was
born 1 1627, though as Jadunith Sarkir says: ‘The Zedhe
Chronology, which gives original and surprisingly coirect dates
about later eventsin Shiviji's Ife-story, places his birth in February
1630’ Investigation has established Shivij’s character both as a
man and a ruler. By one of those revolutions which the spirit of
history loves he appears on the scene a few years after the great
Akbar, from whom India seems about to receive an impulse towards
unity, political and religious, that will mould all her future history.
The hope thus held forth 1s at once by destiny dispelled. With
Akbir the Mogul system culminates and with him it disappears.
His principles and visions vanish. FHis narrow-minded successor
sweeps all away, and creating nothing to replace what he destroys,
leaves chaos behind him after two generations of power. The re-
constructing force comes from a quarier where no one looks for it—
the Deccan, regarded by Aurangzib as ‘inhdels’ land *.

16. Shivaji, Tukaram and Ramdas

Mahdrashtra cannot have seecmed a region specially fitted to
produce a revived and energetic Hinduism. But i1t was there that
v Shivdyt and His Tines published by M. €, Satkar & Sons, Calcutta.
3
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the hour found the man. Among the few good families of the
country was that of a small jagird@r near Poona in which Shiva;i
was born  He was from his earliest ysars a strict and earnest
Hindii and among the sentiments of his early manhood was a
keen resentment against the shights and injuries which his faith
suffered from the Government of Aurangzib (1658-1707). He knew
the natural sources of military streugth in the Deccan, and what
15 even more important there breatbed through his actions a
rude democratic spirit which woke his countrymen into vigorous life
and made them devoted and fearless soldiers. 1t would be outside
the scope of these pages to follow his career. We need at present
only notice that Tukaram lived in tbe darkness preceding this dawn.
He died 1n 1650 when Shiva;i was dreaming dreams of a perilous
future. There 1s nothing 1in Tukarim’s poems to show that he
gave much thought to the Mahommedans or considered that what
the times needed was a political revolution. His brief connection
with Shivaji will be discussed elsewhere.

Born m the same vear as Tukarim, the poet Ramdis (1508-
1681) outlived him by moie than thirly years. Just as Shivdji’s
connexion with Tukarim 1s surrounded with a measure of un-
certainty, so also experts have differed as to the exlent of the
relation between Shivdjl and Ramdas. Some have held that
Rimdis was the ‘guide and inspirer’ of Shivaji’s whole policy
through the critical years which led up to Shividji's kingship,
thus wielding potent influence 1n the building up of the Marathi
kingdom. Others hold 1t to be ‘proved conclusively that Rimdas
had nothing to do with the great work of winning independence
from the Mahommedan which Shivaji had undertaken and brought
to a successful 1ssue even before they met in 1672°. If this latter
conclusion be accepted then the reference to Rimdas 1n the letter
to Shivaji from Tukirim—who died 1n 1650—must be regarded as
an interpolation. The whole subject, however, is still under
discussion !

17. The Greeting of Hindus

Though 1t probably takes us beyond Tukarim’s day there is one
story told of Shivdji and Ramdis which i1s worth repeating since 1t
refers to the supposed origin of those well-known words Ram Rdm
by which Marathas in Western India greet one another. It is said
that Shivaji begged Rimdas 1o hive with him and let him serve

1 See Prof. Bhate's Marathi book, Sayjangad and Samarth Ramdas, I. I,
Jan 1919, vol wu, pp. 157-68 where the authorities on both sides aie given;
Jan. 1916 vol. 1y, pp 197-5, Mr. G. K Chandorkar in Kesari, June 26, 1906,
Mr. K. A, Keluskar’s Life of Shiwdyf in Maradthi, pp 507-14, 551-62 where
other conclusive evidence 15 adduced, Kincaid and Parasms, i H. M. P, pp.
191-2, and Mr. V. L. Bhawen M, Sis, (pp 219, 415), with the Maidthi daily
Lok Sangraha for Apr1) 25, 1920 giving alectuie by Mr. D. Potdar,
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him as he had done for a single day at Jaranda. Ramdas requesied
in return that, mstead of serving him, Shivdji would grant him
three boons. Shivajisaid that he would do so gladly. The third
one was that Shivdji should honour the hero god Ramchandra by
ordering his subjects when they met to say to each other by way
of greeung, Ram Ram. Shivaji granted these boons and Radm Ram
are still the words of greeling used by Marathds when they meet,
Mahars, Chambbars and other depressed castes using the word
Johar,' the ancient form of salutation, just as IDirihmans use
Namaskar® The above legend may have to be rejected as
unhistorical, seeing that Tukirim himself bas an abhang with the
words of this same greeting, though of course the abhang itself
may be an interpolation.

18, The Maratha National Movement

It only remains to note the fact, all-important for gaining any
true conception of the heroic age of the Marithas, that 1n the days
of Tukarim, Shivdji and Ramdis there was a linking together of
the forces of the Marathi natlion, both material and moral, which
contributed to a movement of enduring significance in Indian
history. This has been very happily expressed by Prof. Limaye:
‘We are inclined to hold that there were two factors in the national
movement of Mahirdshtra. That representing material power was
contributed by the Maratha nobles who opposed Shiviji in the first
instance. The moral force of the movement was derived from the
preaching of the great saints, while Shiviji stands for the synthesis
of the two. Himself the son of a great Mari{hi nobleman and
as such possessed of power andinfluence, he was thoroughly imbued
with the spirit of the teaching of the sainis, Inspired by their
high ideals, he strove to realize them n his life, and, in doing so,
was prepared to risk both his power and position, That is the
significance of Shiviji’s Iife-work, and it 1s this which entitles him
to rank by the side of the greatest of the world’s heroes’® Hence
it can be said with truth that ‘the Marithés are a nation, and from
the Brahman to the ryot they glory in the fact.”

If, then, Shiviiji’s glory consists in the fact that he welded the
scattered Marathas into a kingdom, why was this kingdom so short-
lived, suffering disruption less than nine years after Shiviji's death ?
Dr. Rabindranath Tagore thus explains: °‘Shivdji aimed at
preserving the rents and holes in our body social ; he wished to save
from the Mogul attack a Hindi society of which cetemomal
distinctions and isolation of castes are the very breath of life. He
wanted to make this heterogeneous society t{riumphant over all
India! He wove ropes of sand ; he attempted the impossible. Itis

1 Originally a war-cry of the Rajputs.

2 H, M. P,, pp. 91-2.

% Professor H G. Limaye, M.A,, I, C. B, February 1919, p. 167.

* Acworth’s Powadas, or Marithi Ballads, celebrating the exploits of
Maritha heroes, 1,
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beyond the power of any man, 1t 1s opposed to the divine law of
the universe, to establish the sward; of such a caste-ridden, 1solated
mnternally-torn sect over a vast continent hike India.’

With this diagnosis agrees that of the Mardithda historian
Justice Ranade, who has shown that while the kingdom of the
Pesbwis anticipated some of the modern Maritha movements foi
social 1eform, 1t contained witmn 1tself the seeds of its owr
decay. The later decline must not, however, be allowed to obscur:
the view first advocated by the late Hon. Mr. Justice Telang m hu
Gleanings from the Bakhars that the Marithd rulers showe«
‘ greater moral courage and hberality of sentiment’ than peopl
have been disposed to give them credit for.® Nevertheless
‘1t 1s a matter of history that the Maritha Confederacy or Empire—~
the most considerable Hindii national achievement in histor
times—broke on the rock of caste’, the effect of this bemng tel
‘ even to-day 1n the embittered feelings between the Brilimins an

the Marathias round about Poona’.

19. The Literature of the Maratha Bhaktas (Saints)
If we are to understand the true onigin and force of th
Maratha movement and 1is significance for the India of to-day w
must add to the ‘two factors’ of Prof. Limaye a third forc
which was at work—that of hiterature and specially the hteratw
of the Bhakt: movement m Mabirdashtra. There can be 1
question that this literature has been greatly underrated L
Western scholars, but of late years it has been coming to 1
own. Prof. Patwardhan 1n his Wilson Plilological Lectus
has shown that ‘ Marithi literature, even before it came in
contact with the lhiterature of the West, had reached a state .
development and growth both quantitatively and qualitative
that the people of Mahirishtra may well be proud of,’’ and muc
the same has been said by Mr. L. J. Sedgwick, 1.C.S.:" ‘ Weste
scholars may hardly be aware that there exists m Mardthi
blhakt: hiterature, which in age, 1n volume, and mn quality «
equal, 1if not surpass, the Hindi. Indeed | would go furthe
and say that viewed from any standpoint of criticiem the o
poems of Mahipati, and the ablaiigs of Nimdev, [kaith, Tukiri
and Ramdds must be placed among the finest of the poet
productions of the world .. . We ate in the presence
a strange world of samnts and poets, . . . a religion which h
dominated the thoughts of the lower and middle classes in t
Deccan. Bhaki: in this part of India centres entirely round tt

! Quoted by Jadunith Sarkir mm Shevd)? and s Tumnes, pp. 483 1
2 Jusuce M G Ranade, Miscellancous Wiritings, pp. 372 80.

3 The Indian Social Reformer, October 17, 10.20.

4FC M, July 1912, pp. 31-2.

5J.R A.S. Bo., Vol. 23, No. 65, pp. 109-10
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one god—ihe god Vithoba . . . . Upon the worship of this deity
there has been built up 1n Marithi a literature of great extent and
beauty. It covers a period from about A.p. 1290, to the present
day, but the best period ends with the death of Mahipatiin 1791
AD. It may be divided into two main portions: hymns, mostly in
the metrical form known as abliangs but also partly in other forms,
and especially narrative-lives of the saints in the metre known as
the ovi. Of the former the four great exponents are Namdev,
Eknith, Tukiram and Ramdis (the last-named being a Rima
worshipper), while the latter 1s represented mainly by Mahipati,
whose Bhaktwijdya, Bhaktiildmrita, elc. were suggested by the
Bhaktamdala of Nabajy, the Hindd poet. . .. Of the three
Vitthala-bhakta abhang wrters Tukiram is by the far the most
popular.’

20. Democratizing Influence of the Maratha Poets

The unique seivice rendered by the saints and prophets of
Mahdrashira. was long ago pointed ‘out by the late Justice M. G.
Ranade who showed that as a result of their work ° there came
mto existence the beginnings of a national feeling’ which represen-~
ted nothing less than * spiritual emancipation of the national mind °.
This has been dealt with more recently by Prof. Patwardhan who
states: ‘ For five successive centuries Mahirishtra was the abode
of that noblest and truest of all democracies, the democracy of
the Bhakti school. The whole of the Marithi Literature of
those centuries 1s a literature of Spiritual Democracy—it breathes
the breath of equality, of fraternity and of spiritual liberty. . . .
The Bhakt: school democratized literature, so that all those that
would, could and did bear their share in the building up of the grand
edifice. There were Brihmans, Stdras, Shimpis or tailors, Kum-
bhars or potters, Nhivis or barbers, even Mahirs or low castes,
that felt the call of the Divine Muse, and contributed their own
Iittle streamlet to the general flood ... The democratization
of Literature had one mevitable result. It was to nationalize 1t.
. . « The literature was no longer of the Brilhmans or Sidras or
Mabhidrs. It was Marithi Literature and every one, whatever his
caste or creed, trade or profession, learned to love it and labour
for it. . . . The Bhakt: school poets thus not only made the liter-
ature but also made the people a nation They nationalized the
hterature’.) How far these facts bear on the modern history of
India has been shown by Jadunith Sarkir: ‘The Marathis
have a historic advantage of unique importance in the India of
to-day. Their near ancestors had faced death on a hundred battle-
fields, had led armies and debated 1o the chamber of diplomacy,
had managed the finances of kingdoms and grappled with the
problems of empire ; they had helped to make Indian history.’ *

L F. C. M July 1919, pp. 34-5.
2 Shuvdyt and s Tines, pp. 20-21.
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Sir C. Sankaran Nair has similarly explained the uniqueness of
Maratha influence in the making of India. In a remarkable
address at Leeds University, September 7, 1920, after speaking of
the ‘ great national revival in the Maratha country’, he quoted
with approval the following opinion of Major Evans Bell: ‘ The
last chapters of self-development and self-independence in India
belong to the Western region. The Maratha Confederation
emancipated the Hindus and .. . set up religious and social
tolerance. . . . The Hindd revival of theseventeenth and eight-
eenth centuries which paved the way for British intervention,
was a movement of social and political progress, in which the
Mardthis took the lead, it may be said, unconsciously, instinctively,
without premeditation or prevision,’

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

1 The Indian Social Reformer, Nov. 14, 1920,

2 Fortnightly Review, 1920.
¥ A speech in Bombay, Dec. 5, 1920.






Vashnavism 1s admuttedly what 1s called the Bhak#: or Devotional wor-
ship which 1s inconsisient with the spirit cf caste.

Sir C. Sankaran Nair at Leeds Umversity, September 7, 1920
THE BESETTING GOD

Of God my meat and drink I make,
God 15 the bed on which I he
God 15 whate'er I give or take,
God’s constant fellowship have [
Tor God 1s here and God 15 there—
No place that empty 1s of him.
Yea, lady Vithi, I declare,
1 fill the world up to the brim,

Translated from Janibdi, Nimdev’s domestic servant (1ith
century), by Dr. Macnicol, Psalms of Murdtha Saints,
p 50.

THE SCORNER

Who praises and who scorns me too,
Both are my mother. Ay, [ view
My scorners as my mother true.

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

Are fiiends indeed and strength supply
To me. Were I to blame them, why,
The guilty one would then be I,

O sweet 15 scorning, setting free
From bondage of duality.
A gracious benefactor he.

Before the scorner bow we low.
Blest be his mother, for I know
‘Who suffer scorn to Freedom go.

Translated from Bhavditha Ramdyana {chap 1) of Ekaniith
(154583—99) by Dr. Macnicol, Psalmms of Mardthé Smints,
p. 53.



Chapter 2

The Vaishnava Hinduism of Tukaram’s Day

Before ntroducing Tukarim it 1s necessary to say something
about the religious system with which he was connected.

1. Characteristics of Hinduism in General

It was not until the Mohammedan invasions that the name
‘Hindd’ passed into use for the people of India. Occasionally
lawgivers have found themselves compelled to try to define a Hindd.
The attempt has always failed, since, n practice, those Indians
are Hindiis who are neither Mohammedans nor Jews nor Parsis nor
Christians nor members of any other Indian community that can
be defined or disposed of. Nevertheless, something may be done
to understand a word so ofien used, if we are careful not to beg any
questions. If we use the word of the prevalent type of life and
belief which the Mohammedans found in India we may describe
Hindiis as marked by the following characteristics. Their social
system is based on caste and they recognize the spiritual ascen-
dancy of the DBrihmans. They veneraie the Vedas and the cow.
They worship and believe mn one or more of the usual Hind{ gods,
imn Vishnu or his awvatdras, in Siva or in others. They believe
in the cycle of rebirth. They use images n religious worship. To
these characteristics others might be added, frequently but not
mnvariably associated with them.!

Research 15 made difficult by the great paucity of Indian
historical works. ‘Hindis wrote no formal history at any period;
for the early centuries there are no archaological remains that
throw any light on the course of events; nor is any definite
information provided by nations outside India’.> Nor 1s research
made any easier by the pantheistic bent of the Indian mind. [t
might be said with truth thal the popular mind 15 always careless of
distinctions, but this indifference 13 more prevalent 1n India than n
any other couniry, In points of daily routine vital to the caste
system the sense of distinction is acute and active but in other
matters it hardly exists. Sir R. G. Bbandarkar has more than
once pointed out this weakness of Indian research. In lis
Vaishpavism he writes- © Unfortunately the historical spirit has

1See Dr. Farquhar’s concise Primer of Hinduism, especially chapters xiii
and xiv on ¢ What 1t 1s to be a'Hindu to-day ' and ‘The religion of the lower
classes ',

¢ J. N, Farquhar, O.R.LI., p. 3.

4
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by no means been the distinguishing feature of the intellectual
Iife of us Indians, and we often confuse different persons together
and attribute to one what belongs to another’. In a remarkable
paper prepared for the Oriental Conference held in Poona,
November, 1919, he diagnosed this weakness as follows: ‘A
young man, the editor of a good many Sanskrit works, asks me
with a derisive smile what the necessity was of naming a MS.,
of showing the country i1t came from and the age in which it was
written. He did not know that when a judge noted down the age -
of a witness appearing before him, the name of the caste, or the
community, or country to which he belonged, he got information
from him which had a value 1n the estimate of the evidence.
Similarly another young man, not fully acquainted with the critical
method, said that Namdev and Dnyindev were contemporaries,
but that difference between their languages was due to the
mistakes of successive scribes. Marithi literature which has come
down to us 1s full of such strange theories. It 1sa very disagreeable
matter to dwell at this length on the faults of our Indian scholars,
but 1t is an allegiance which I owe to trutb.

This spirit 1n religious enquiries means that you soon reach
the point where you are told that one god is the same as another, or
that God is the same as the world—Pantheism, which is not so
much a system as a bent of mind.

One more characteristic mark of a Hindi worth noting here,
and one which 1lluminates one aspect of the enduring religiousness
of India, 1s his willingness to believe that every man should follow
the dictates, and observe the practices, of that religion 1 which
he was born. This helps to explain on the one band his tolerance
of the Christian religion and on the other hand his slowness to
accept any form of faith other than that handed down from his
forefathers.

2, Vishnu's Place in the Hindu System

Among the puzzling problems of the Hindii religion one of the
most puzzling and interesting 1s the question who Vishnu 1s and
what part he has played 1n the HindG system. The question 1s all
the more important because the type of Hinduism prevalent m
Tukarim’s land, and the popular hiterature of Tukarim’s people,
both belonged largely to the Vaishnava school.’ It 1s a question
taking us to the very heart of the religion of Tukiram, for the
name Vithobi itself, the name of the god so closely identified
with Krispa and so dear to Tukarim, is viewed by the best
authorities as a corruption of the name Vishnu.

Vishpu 1s a Vedic god, being regarded as one of the upper gods
in the Vedas. He is by no means supreme even in the two great

I VSMR.S,, etc, p.92.
? Vaishnavais the adjective from Vishnu.
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epics of India, the Mahabharata and the Ramayana, though both
books were written with a view to exalting his position. ' He is the
centre of the first real sect, the Vaishnavas, who derive their name
from him, and who gave forth a book which has come to be
regarded as India’s most sacred book—the Bhagavadgita. By
means of this book the followers of Vishnu created the first Hinda
theism, their method being to unite Vishpu on the one hand with
Brahman and on the other with Krisna. The chapter in the
Bhagavadgita contamning the thousand names of Vishpu is one of
the greatest treasures of devout Vaishnavas.'

Since ‘ the Vaishnavas of the Maratha country are Bhagavatas™
it is well to note specna.lly the place occupied by Vishnu in the
religion of the Bhagavatas. ‘The word Bhagavata has two
meanings 1n modern Hinduism. It 1s first an epithet used of
Vaishnavas generally, as those who use the Bhigavat-éastra, or
body of works which revere Vishnu as Bhagavin., It 1s used, in
the second place, of a special community of Vaishnavas . . . who
really adore Vishnu, but recogmse the equahty of the two gods’,
Vishnu and Stva, and retain Vedic rites.® When we realise that it
was probably between A. D. 200 and A. D. 550 that the worship of
Vishpu and Siva as equal or as one, was instituted, we might
agree to the theory that ‘ the worship of Siva and Vlshnu as one
was a compromise meant to reconcile warring sectaries’. Investi-
gators, however, suggest another explanation, wiz., that ‘the
metaphysical equality of Vishnu and Siva' had 1its origin in the
Bhagavata community referred to above. How very closely
connected all this is with the subject of this book is shown by
another excerpt. ‘The Bhagavatas of the Maratha country to-day
form a popular bhakti movement, . . . The god 1s Vitthal or
Vithobi ; both these names are local varnatxons of Vishnu. The
chief centres are Pandharpiir, Alandi and Dehii, but there are
numerous shrines throughout the country. In the chief temple of
Pandharpir, Vitthal wears a curious sort of crown which the
priests say 1s Stva.slmga so that the image, standmg for both
gods, is truly Bhagavata’, '« (See a paragraph on Siva in chap. 6).

How Vithoba of Pandharpiir, so dear to Tukdrim, comes to
have any connection with Vishnu will become clearer 1n hight of
later paragraphs. .

3. The Vaishnava ldea of Avutdra

One of the most interesting features of Vishnu is his recurring
avatidras. The conception will bear more enquiry than it has
received, for “we do not know how the Vaishnavas were led to

* See J. N. Farqubar, O.R.L.1,, Index under the word ‘ Vishnu', p, 449,
2 Ibid., p. 234.
8 Ibid., p. 142
4 Ibd,, p. 301,



28 LIFE AND TEACHING OF TUKARAM CH.

develop the doctrine. The 1dea appears suddenly.’! We have
here three aspects calling for elucidation, viz., the exact meaning
of the word avatdra—one of the most important words in
Vaishnavite Hinduism; the important place occupied 1n the
Vaishnavite religion of Tukirim by the 1dea of avatdra; the
fundamental difference between this 1dea and the Christian
doctrine of incarnation. The first two we deal with now, the
last 1n a brief appendix (see Appendix 1).

1. The word avatira means by derivation a descent or
appearance on a scene. [t has been used and might still be used
of the appearance of mortal men; e.g, Tukdram 1s commonly
regarded as an avat@ra of his predecessor Namdev.

it. It 1s specifically used of the sudden appearance of a deva
(god). The devas (gods) in general were conceived as possessing
the power of rendering themselves visible or invisible at will, and
of transporting themselves at will to any part of the world. We
read of various deities doing this, even minor deities.

ii. In the case of Vishnu we have the added idea that his
manifestations were always for the purpose of helping men (or
animals like the elephant Gajendra) 1n distress.

iv. The word avatara thus became specially connected with
Vishnu It is now seldom used in connection with any other deity.

v. The Englsh term ‘incarnation ’ 1s a dangerous equivalent
for it: the questions which this word suggests never presented
themselves to the Hindi mind. An avatdre is a very simple
expedient.

vi. As to the origin of the conception it 1s not necessary to
trouble ourselves much. It 1s not Vedic. It 1s, however, very
natural and one rather wonders that more 1s not beard of avatdras
among other races. The Greeks, for instance, found it easy to
believe that the gods appeared on the battle-field to help men:
Hercules 1n the story appears to the distressed carter. These
are avaidras, but such occurrences play no great part in Greek
legend as a whole. We may say perhaps that the work performed
by the Hindid agvatdras is performed for the Greeks by heroes—
the slaying of demons and so forth. The Greeks were a self-
reliant race.

vii. It may be asked if the deva (god) is related to the body
which he assumes 1n the same way as the human spirit 1s related
to its bodily tenement. Probably, however, the question has not
struck Hinda theologians.

4. Elasticity of the Vaishnava Term Avatara

In modern times the chief avata@ras of Vishnu have been
Listed and fixed at ien: fish, tortoise, boar, the man-lion, the dwarf,
Parashuram, Rama, Krisna, Buddha, Kalki. This, however,

1 See J. N. Farquhar, O.R.L.I., pp. 84=5.
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18 quite a modern idea. In older writers the number varies a good
deal. It is a curious fact that Buddha has somehow found a
place in the list. 'Who would suppose that Buddha was the for-
midable enemy of Vishnu and indeed of all gods? Now, however,
that all danger from Buddha has passed away, due respect 1s paid
to his emmmence by transforming him into a god himself! A
positivist might sigh for the accommodating disposition of the popular
mind which solves a cardinal problem with such ease. How the
number ten actually obtained currency does not seem to be known.

In The Indian Social Reformer of September 1919, Mr.
Manilal Parekh, mn a letter which the editor published under the
heading ‘The Hinda Appreciation of Christ,’ observed : ‘ The
word avatdra 1s very loosely used'by the majority of Hindds.
Most people entirely overlook the serious differences that have been
made between one gvatdra and another by such Theistic schools
of thought as the Vaishnava. Most of these schools, which alone
can consistently use that term, look upon only Krispa as the
Purana Avatdra, and others as Asmca@ avatara. This practically
means that Krisna is the avat@ra for them in the same sense in
which Christ 1s the avatara for the Christians.’ The same journal,’
as an illustraton of what ‘represents the attitude of India to
Christ’, stated: ‘One of the most powerful Hindd religious
reformers of recent years was the late Swami Vivekananda. He
had a profound reverence for Christ, and so had his Master,
Ramkrishna Paramahamsa. Pandit Sivanath Sastry m his book
Men I Have Seen relates that a Christian preacher who was the
Pandit’s friend once accompanied him on a visit to Ramkrishna.
When he introduced his friend to the Paramahamsa, Rimkrishna
bowed his head to the ground and said, ‘1 bow agamn and agam at
the feet of Jesus.” The Christian gentlemen asked: “ How 1s 1t,
Sir, that you bow at the feet of Christ? What do you think of
Him?” “ Why, I look upon him as an incarnation of God—an
incarnation like our Rima or Krisna. Don’t you know there 1s a
passage 1n the Bhdgwat where 1t 1s said that the incarnations of
Vishnu or the Supreme Being are mnumerable ?*”’

How fundamental to Vaishnava Hinduwism is the theory of
repeated gvat@ras and how great a part it has played mn India’s
religious history Dr. Soderblom shows:® ‘The conception of the
solitary incarnation of deity 1s peculiar to Christianity. In India
the development of the 1dea resulted 1n an exactly opposite view,

. constant increase in the number of embodiments—we find
successively the figure ten, twelve, twenty-two, twenty-four, twenty-
eight—until at length they are spoken of as innumerable so that the
great teachers of any religion whatever . . . could be numbered
‘among the avat@ras.’ Prof. Jacobi remarks,” that ‘when a local

L The Indian Social Reforsner, September 14, 1919
2 E.R E Vol. vu, p. 184,
¢ E. R. E. Vol. v, p. 197.
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saint has a proper shrine where he is worshipped, and his fame
continues to 1increase, a legend is sure to be fabricated which
declares him an avat@ra of some god or rshi.' Every part of
India can provide its owa illustrations of the above.

5. Vishnu’s Most Popular Avatira

We may next consider what 1s commonly stated to be the
most popular avatara of Vishnu. Vasudeva appears as a com-
mon name of Vishnu and as an epithet of Krisna. There 1s
scanty but genuine evidence of a worship of Vasudeva which Sir
R. G. Bhandarkar 1s inclined to date very early and to rate very
highly as an impulse towards monotheism, which played an
important part n later Hindwism. In the Veda Krispa is only
the name of a 7:shi or sage and 1t 1s uncertain whether at the later
stage Vasudeva 1s to be considered as personally 1dentified with the
reshi Krispa. If Krisna the warrior prince whom we meet 1n the
Bhagavadgita was a historic personage, then he has been trans-
formed into a religious teacher and an qguvat@ra of the supreme
spirit Vishnu. Sir R. G. Bhandarkar surmises that there may have
been a historic Krisna born among the pastoral tribe called the
Ahirs, and his fame may have led to his identification with Krisna,
the warrior prince, who wa.s already 1dentified with the much older
Vishnu and Visudeva.! Krisna and Visudeva on this theory are
distinct, the latter teaching his people monotheism as early as the
sixth century B.C. Some scholars hold this view to be unhistorical
on the ground that ‘there 1s certainly no clear evidence of the
existence of a monotheistic faith during those early centuries’.

6. The ‘ Historicity’ of Krishna

The whole question of Krisna and his ‘historicity * has in
recent years been engaging the attention of Indian scholars. In
the month of July, 1920 Pandit Sitanath Tattvabhushan contri-
buted to The Indian Messenger, the organ of the Sadharan Brahmo
Samij, a series of articles on ‘ The Bhagavat Dharma ’, described
as ‘a grand and far- reaching movement ' which ‘has affected all
Indian forms of religion’. The purpose of the articles was
stated thus: ‘ Visudeva was originally only a particular conception
of God and not a historical person and Krisna’s historicity
asa religious teacher is more than doubtful.’ After speaking of the

‘fictitious nature of the Mahabharata story, spemally of 1its
central figure, Krisna,’ the Pandit went on to say: ' As to
Krisna, his relation with the main story of the Mahabhdrata is
slight, and in the original narration of the war he may have been
quite absent. Even when introduced into the poem, he was

1 V.S.M R.S., p. 37
? J. N. Farquhar, O.R.L.I., p. 50.
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perhaps only a hero and politician, and not God incarnate.
The Bhagavadgita and the other Gitas and religious dissertations
in the Mahabharata in which Krisna appears prominently as a
religious teacher and God incarnate, are evidently very late
additions to the original epic. This is clear from the abrupt way
in which some of them, specially the Bhagavadgit@, are mtroduced
mto the body of the poem, like patches of new cloth sewn with
an old piece, and from the knowledge of later times, manners
and religious doctrines which they betray. But there are indica-
tions, however slight, to show that the worship of Krisna as a hero
or demi-god existed m the country as early as 300 BcC. ...
The temptation to invent a god or to develop and popularize
a god already receiving worship from some people, was very
great. The secret of the spread of Buddhism must soon have been
found out by the Brahmans. It was the position of Buddba as
the central figure in his religion. The €astras appeal only to
the learned few; a person—one realizing to some extent at
least the popular ideals of excellence—-appeals to all. Before the
rise or popularization of Krisna-worship the rapid progress of
Buddhism must have deeply alarmed the leaders of Vedic society
and set them thinking of the best way to stem thetiide. Besides the
other methods adopted, of which we need not speak, the setting up
of a rival to Buddha must have commended itself as the most
important . . . And as Buddba was by birth a Kshatriya and by
character a religious teacher, so was his rival, Krisna, conceived
to be, though perhaps the warlike predilections of the epic poets
made him more of a warrior than became his mission as a
religious teacher. This seems to us to be the origin of the
so-called Bhagavat Dharma, which was indebted not only for
many of its teachings, but also for the conception of its central
figure, to Buddhism. Krisna Visudeva was not its author, but its
product . . . How then was Vedic theism to be conserved? On
what line should it develop? How were the broken forces of
Brihmanism to be rallied ? The Bhigavat Dharma, or, tocall it by
its more correct name, Vaishnavism, was an answer to these
questions . . . It was given mostly in the name of one fancied
teacher, that of Krigna Viasudeva. The earlier Vaishpavas knew
he was not historical.” We have seen no answer to this statement,

7. Modern Indian Views of the Krishna Legend

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

! For an English translation of Tukaram’s poems on this unsavoury topic
see F. and M., Vol. u, pp 1-29.
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them a burden, for they have been immensely popular, but the mor:
elevated spirits in Hinduism have wondered what to make of tkem
Of course they have tried allegory, that easy refuge of the inter
preter, but they have probably wished the problem did not lie
before them. Perhaps, indeed, the most interesting difference tha
has arisen between the various Vaishnava schools has been the
problem as to what attitude they should adopt towards these
legends depicting Krisna as taking supreme pleasure 1n sexual nter-
course and enjoying it on a vast scale, especially with a favourite
mistress named Radhi. It 1s possible to allegorize all this, and
to say that ultimately nothing 1s meant except that to the pure all
things are pure. In practice, however, the prominence given by
some Vaishnavas to this aspect of Krispa's activities has had
most unpleasant results and the nobler spirits in Hinduism have
turned their thoughts to other aspects of his story. Some suppose
these legends are deliberate allegory. Now allegory has certainly
played a part in the expository methods of Hinduism as of some
other faiths, but as to how large that part was or how far 1t may
have determined the developments of Hinduism there 1s room for
vast difference of opmion. We will only say that the critic who
tries to explain things allegorically 1s a lost man. It 1s so easy,
sn tempting a procedure that he soon sets no limits to its use: he
considers it a way out of every difficulty. Certainly if the Krisna
legends were allegories, those who devised them conferred a great
disadvantage on their system.

Sir R. G. Bhandarkar has described the frollc legends as ‘an
after-growth’ 1n the remarkable sentence: ‘The dalliance of
Krisna with cowherdesses, which introduced an element incon-
sistent w1th the advance of morality into the Vasudeva religion,
was also “‘anafter-growth.”’ * Mr. M. K, Gandhi has applied the
allegorizing method to the GitZ so far as to say that ‘ the Gi#@ 1s an
allegory in favour of the doctrine of non-~resistance.” On this The
Indian Social Reformer for August 24, 1919 made the pertinent
comment: ‘ This 1s sheer casustry.’ Concermng the moral diffi-
culty surrounding Krisna’s name the Reformer remarked: ‘If
people would use their common sense—even apart from all question
of charity—it must be obvious that the *‘ eroticism " of Krisna’s
youth 1s merely the exuberance of the poetic chromclers‘ But
even the most bountiful supply, whether of * common sense’ or of
‘charity >, will not solve what is one of the most baffling problems
connected with the hlstorlcal deve]opments of India’s chief religion
and to fall back upon ‘ the obvious’ 1s to give up the case in sheer
despair. This book 1s not the place for entering at length on ‘such
questions as whether there was such a person as Krisna, whether
the Krisna of the Git@ was the Krisna of the Pur@na, whether
the Git@ was composed by Krisna at all, whether Krisna is a
Hindused edition of Christ.” * Still further 1s 1t from the purpose of

la V S.M.R.S., p. 38.
Indian Social Reformer, September 7, 1919.
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this book to go aboui ‘trying to discredit names and ideas held 1n
deep vemeration by the people .} When, however, we are told
positively that ‘ Krisna was the great leader and teacher who at a
time of dire peril and confusion gave India the watchword which
has preserved her to this day’, something 1s stated as a historic
fact which by such a first-rate authority as Sir R. G. Bhandarkar
is only hazarded as a possibility and even then only by virtue of
‘ the Hind{ habit of thought of identifying one god with another
by regarding the latter either as forms or incarnations of the former
and thus evolving monotheism out of polytheism.’ *

8. The Text-Book of Vaishnavite Bhakti

The teachings by which the figure of Vishnu-Krisna has kept
its place 1 India are found in their authoritative form in the
Bhagavadgita. Though not very short, this 1s condensed and
intricate and presupposes ages of philosophic discussion. Some
have held it to be at the bottom a compromise between different
views, but see below for other possibilities. 1ts method has been
compared with that of the Anglican Prayer-book, in the form for
the rite of the Eucharist, where the consecrated bread is handed
to the worshipper with a formula which places side by side two
opposite views of its nature. The result has been—whether inten-
tionally or not—that just as members of the Church have been
divided as to which view the Church holds, so Hindiis are divided
as to whether the Gita takes the dvaiia or the advaita (pantheistic)
view of the divine nature. .

Without pretending to expound the G747 or to sum up its views
we may safely call it the text-book of bliakti, a word which means
loving devotion, the bl:akt: school being those who hold that man’s
salvation (however this may be defined) is accomphshed by loving
devotion to God as personal. Whether the author of the G7t@ was
trying to reconcile the various schools of thought in his day, or
whether his is the fountain from which those schools subsequently
flowed, the 1deas of the book, once launched mnto the Hindd world,
have had a long history and a powerful influence over men.

Dr. Farqubar considers the enquiry concerning ‘ the far-famed
Bhagavadgrt@d’ has advanced a distinct stage. He states that
‘ most modern scholars recognize that, in its present form, it can
scarcely be earlier than the first or second century A.D.,’ whereas
the late Justice Telang and Sir R. G. Bhandarkar have held
1t belonged to the fourth century B.C. The Vaishnavas or
worshippers of Vishnu, at first only a heterodox sect, were
finally established as a real force in Hinduism under the powerful
influence of the two great reformation movements represented by

1 Indian Social Reformer, September 7th, 1919.
2V.S.M.R. S, p. 19,
q
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Buddhism and Jammism, and the G7i@ 1s their product. If it is ‘ the
expression of the earliest attempt made in India to rise to a theistic
faith and theology,’ then the eailiest Indian Theism 1s much later
than has been hitherto supposed. The poem seeks to give all
Vaishnavas a truly spiritual religion by bringing ‘release’ within
reach of all men and women of the four chief castes, in 1tself a
religious revolution, the Gt thus becoming ‘ the layman’s Upan-
ishad’. This it does by instituting a new method 1in Hindwism,
the bhakti-marga or path of loving devotion. Viewed at first as a
heterodox book, since 1t sprang from ‘ the young Vaishnava sect’
itself then viewed as heterodox, the G7¢a 1s now read by half the
population of India as ‘the very cream of orthodoxy’, and 1t 1s
‘probable that the poem 1s purely of Indian origmn’ without any
Christian influence.!

9. Vaishnava and Orthodox Hinduism

It is worth noting the relation of this influential Vaishnava
sect in Hinduism to those viewing themselves as orthodox. The
Vaishnava devotees have sometimes been described as revolting
from orthodox Hinduism 1n some such way as Protestant re-
formers from the Church of Rome. This view of them 1s, however,
only partly correct and 1s mostly misleading. Side by side with
Vaishpava Hinduism ran another line, the line of Saivite worship
holding the advaita creed (pantheism) in 1ts extreme form.
Naturally the Vaishnava system with the dvaite (duality) creed
that accompanies 1t has occasionally looked like a reformation or
a reaction against the other, but there does not seem to have been
any acute conflict between the two.

‘We may admit an occasional clash. The Vaishnava system
tends to reject caste and of course the Drihman ascendancy. But
1t never carries the tendency far. A foreign observer is astonished
that 1t does not follow out 1is apparent principles, but though 1t
stumbles across the objectlion to caste 1t does not act on 1t. There
were revolts against caste m the history of Hindwism but the
remarkable thing 1s they have seldom proceeded from the
Vaishnavites.

Vaishnava saints have written more 1n the vernacular than
the advaita philosophers and this reminds the European of the
Protestant movement. There is some real resemblance, vet it may
easily be exaggerated and it should be observed that the Vajshnava
writers did not pretend to publish the truth of the Vedas in the
vernacular so much as attempt io provide the unlearned man
with a simple devotional Iiterature. So far the Briahmans bad no
objection to their programme and we must not think of the
Brihmans fighting the bhakti-marga or the Vaishnava saint with the

1See O. R, L. 1,, pp. 86-92



11 VAISHNAVA HINDUISM OF TUKARAM'S DAY 35

feelings of 2 Roman towards a Protestant There was plenty of
wrangling between the dvaifa and advaita schools of philosophy
but each school had its Brahman champions. And the Brihmans
always took possession of the Vaishpava shrines and administered
them; an amicable arrangement was observed, ‘either by the
apporntment of real Vaishnavas as mmistrants, or by the
recognition of the actual incumbents as Vaishnavas.’?

This leads to the question as to how the Brahman priests
acquired their great ascendancy even in the reformed type of
Hinduism which Vaishnavism presents to our view. Probably the
simplest and truest explanation of this priestly ascendancy m
Vaishnava Hinduism 1s the fact that adaptation to the changing
circumstances has ever been the law of the Brahmans. ?

‘Whatever the status of priests in Aryan or pre-Aryan days the
priest of later Hinduism was the recognised head of all the castes,
and one much wonders how he got and kept the place. Even so,
the Brahman position has not been equally strong in all parts of
India. In Bengal, for instance, the Brahmans appear to be almost
a depressed class compared with what they have been in the
Deccan. Some dissenting bodies of Hinduism, the Lingayats, for
nstance, have their priests, but they keep them in their place.
The Parsis have priests but do not yreld them any ascendancy, and
it appears 1o be perhaps an accident of destiny that so high a rank
has been conceded to the Brahman. ”

10. Differing Elements in Vaishnavite Bhakti

It will already have become clear that the influence of Vaishnava
bhakt: has neither been simple nor has it given rise to a umited
school of believers. The erotic manifestations of dliakés 1n some
parts have presented a bhaki: of an essentially different type from
that 1n Maharishtra, where 1its literature has exercised an mfluence
of a democratizing national value. Side by side with these types
other developments have arisen sometimes resembling the
Vaishnavite system, but certamly often differing from it, and blhakéi
belief and practice have often absorbed alien elements. This is so
m the religion of every country, for men are not and cannot be
wholly consistent in their religious and moral systems, but in India
the capacity for inconsistency 1s greater than elsewhere.

Dr. Farqubar has shown thal for nearly five hundred years
(a.D. 900 to 1350) the development of Hinduiem was largely
nfluenced by the various sects that atose and that these secls were
theruselves greatly mfluenced by ‘wandering singers’ and their

10 R.L I,p 51

2 On the * unfailing adaptibnhty * of the Thiihman see Sir Valentine Chitol

m Indian Uniest, p 31 and Sir Alfred Lyall, p su 1 the same book.
3 See also section 1., chap. 1
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‘enthusiastic bhigkti’. This development went on until the middle
of the sixteenth century by which time these religious sacts were
very considerable 1n both numbers and influence. From 1700
this important factor of the religious sects became a diminishing
quantity. ‘ Multitudes have dritted back to undifferenced poly-
theism, catrying with them the merest shreds of the old thought.
Uneducated paj@ris (temple-ministrants) with their numerous
images and mongrel ritual strengthen the reactionary movement.
The mass of Sidras belonged to no sect but worshipped now one
god, now another.’! In these long centuries the 1mportant
Bhagavat religion, with 1ts bhaktz and 1ts equalizing of Vishnu and
Siva, was laying hold of the country, and since Maratha sants
were Bhigavatas 1t behoves us to understand what the nature of this
religion was. Of 1its chief scripture, the Bhdgavata Purana,
Dr. Farquhar says. ‘What distinguishes 1t from all earlier
literature 1s 1ts new theory of bhakt:; and theren les its true
greatness. Some of its utterances on this subject are worthy of a
place 1n the best literature of mysticism and devotion. A careful
study of those passages will convince the student that they are
expressions of a living religious experience. ... In this rich
religious element lies the chief source of the power of the Bhdgavata.
Hence the hold it has had on some of the best Vazshna,va com-
munities and on many of the noble minds of India.’

Such facts as the foregong will help us to understand some-
thing of the religious condition of India, as we watch the rising
influence of the various bhakt: sects in South, North and Western
1ndia,

11. Early Bhakti of South India Vaishnavism

While the earliest references to the worship of Visudeva
appear to belong geographically to North-West India, to Rajputina
and to the Mariathda country, the Vaishnavite bhakt: system seems
to have reached its vigour earlier 1n the South than elsewhere.
This was due to the influence exerted by a set of Vaishnava
poet-musicians named the Alvirs whose religion was one of
passionate emotion and who wandered from shrine to shrine in the
Tamil country, composing hymns and singing them 1n ecstasy.
Though they were the leaders and teachers of the Sn»Vamhnava
sect, a sect very strict in all caste matters, they yet taught Stdras
and out-castes as well as caste people. Not only are their hymns
collected and arranged to-day, but their 1mages are even worshipped
1n the temples. The teaching of the Alvars culminated 1n
Ramanuja, whose birth 1s fixed 1n A. 0. 1016 and his death in 1137
at 120 years of age. He was a Brihman of Conjeeveram, and 1s

10.R. L. I, pp 292, 220, 82.
2 Ibid, pp, 229-230.
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regarded as ‘the philosophical theologian of the bhakti school’
supporting the Vaishnava worship with an interpretation of the
ancient writings which preserves the personality of God as an
ultimate truth. This leaves the devotee free to believe that bhakt:
or personal adoration 1s actually offered to the Supreme and
human worship can go no further. Raminuja was followed by
Madhva who established much the same conclusion by different
trains of reasoning. These two are the two great theologians of
the Vaishnava school, though they are not, as an example of life,
so cherished as are other less learned saints, and having written 1n
Sanskrit they are not understood of the people. !

12. The Bhakti of North India Vaishnavism

Of the sect of Raminuja, and some three and a half centuries
later, was Ramananda (circ. 1400-1470) afamous ascetic of Benares
whose name 1s still surrounded with obscurity.” He taught that all
God’s servants are brothers, that faith imn God, and neither caste
nor position, 1s the thing thal matters. ‘Let no one ask a man's
caste or with whom he eats. If a man shows love to God he 1s
God’s own’. Of his twelve apostles two were women, Padmivati
and Surasuri.

In Northern India the Vaishnava creed received a great impulse
towards the end of the sixteenth century, its chief exponent being
Tulsi Dias (1532-1623), who devoted himself to Rama, an qvatara
of Vishnu, and 1dentified the cult with a spirited and noble morality.
1f Krigna 1s the most popular Hindii hero, ‘ Rima is, perhaps,
the most venerated’, as embodying the lughest Hindi ideals.
‘The pole-stars of his life are devotion to duty and self-sacrifice.
He gives up a kingdom to maintain his father's word. He gives up
a peerless wife to please his people.” But he embodies the Hindd
social polity also 1n ‘some of 1ts weaknesses such as the surrender
of judgement to popular clamour and the unquestioned acceptance
of the current system as divinely ordamed.’”

Vallabha and Chaitanya worshipped Krigna, the latter (1486~
153+4) spreading the Krigna cult through Bengal, where the bloody
sacrifices to Kili and the dark superstitions of the tantra worship
struck him with horror. He must be reckoned a reformer, but his
preseniation of the Vaishnava sysiem 1s in many ways unedifying.
On the one hand he spins endless subtleties about the different kinds
of love enjoyed by Krisna and Radhé, thus reproducing the very
atmosphere of dialectic which the blhakii school wishes to leave
behind. On the other hand, his corrective seems to have been an

4 I On Raminujaand Madhva see Dr. Macmcol's Indian Theism, chaps. viu
and vin.

2 Farquhar, OR.L I, p.323.

¢ Indian Social Reformicr, August 24, 1919,
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endless round of dancing and swooning before the god. Chaitanya’s
emotion leads to something like hysteria, while sensualily results
from that of the Vallabhas. The unbridled emotionalism of the
latter sect was exposed in the Bombay Courts 1 1863, as it had
long before been expressed by Mird Bai, queen of Udaipur in the
fifteenth century ‘ There 1s but one male n existence, namely my
beloved Kanai Uil (Krisna), and all besides are females.’?

Chaitanya seems to have been related to the shrine at Jagannith
much as Tukiram was to Pandharpiir. This famous shrine 1s
better known to Europeans than Pandharpir, probably because it 1s
nearer to a city like Calcutta,and because somebody at some time
or other invented the fantastic myth about Jagannith’s car. The
poems about Jagannath at Puri are all cries tor mercy, resembling
those of Tukardani, when 1n that frame of mind. They are, however
wanting in the moral sturdiness of Tukaram.

13. Maratha Bhaktas and Their Bhakti

It 1s into a very different atmosphere we pass when we begin to
study the biakt: school of Mahardshtra, where the chief names are
Dnyaneshwar of the thirteenth century, Namdev of the fourteenth,
Eknath of the sixteenth and Tukidram of the first half of the seven-
teenth.

The first of these, Duydneshwar, commonly referred to as ‘ the
father of Marathi poetry’, 1s famous as the author of the Mariihi
poetical commentary on the Bhagavadgita called the Drydneshwart
and as the one whose name 1s to-day coupled with that of Tukarim
by pilgrims on their way to Pandharpiir as they march on chanting
the names of their two greatest teachers: Dnyanoba, Tukoba;
Dnyinoba, Tukobi® The lofty spirit of Dnydneshwar’s teaching
may be inferred from his prayer at the close of the Dnyd@neshwari,
a portion of which runs as follows:?® ‘ May God the Universal Soul
be well-pleased with the offering of my words, and being pleased,
may He grant me this favour—that sin may depart from the
wicked ; that in them the love of good works may increase, and
that mutual friendship may grow in the whole of the race. May
the darkness of sin disappear, may the Universe behold the sun of
righteousness, and may the longings of mankind atiain satisfaction,
May all three worlds be perfected in joy and for ever worship the
Supreme Bemng’.

Néamdev, who was famous among his own people as the kufumb-
lave because every member of his family, even the maid-
servant, could compose poetry, 1« the (irst Marathd poet to
denounce wlolatry with real force. With him 1t was always plamn

VE R E. Vol.2 p 116 b,

2 Sometimes vated as  Duy indey, Tukaram, ory Gyandev, Tukdrim

@ Questions of test arse m some of the following phiases, the translation of
which would need to be modified accordingly.
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speech : ‘ They are fools lost to anything good who worship gods of
stone : those who say and those who believe thata god made of
stone speaks to his devotee are both stupid’. But Namdev con-
tinued the use of 1dols! The legend 1s told of Namdev that, being
a robber, he was duiven to ‘make a friend of repentance’ by the
sorrows of a lonely widow whose husband had been killed by
Nimdev's band. Finding‘ no mercy in a Saivite temple, he
plunged a knife into his own head as he stood before Siva, the
blood spurting forth and defiling the god. Cast out in anger by
the people, he heard m his bitterness a voice bidding him go to
Panpdharpir: ‘Its patron god, Vitthal, will purge thee of thy
sims, and thou shalt not only obtain salvation, but renown as one of
God'’s saints’.

Eknath had his poems publicly thrown into the Godavari river
because he practised the principle laid down in the Bhdagavadgiia
that ‘ a man of knowledge looks with the same eye upon a Brahman
well-versed in learning, upon a cow, or an elephant or a dog or an
out-caste . So completely was this principle observed by Eknith
the Vedantist, the Brihman, the 1dolater, that on one occasion he
lifted on to his own shoulder an out-caste Mahir boy whose feet
were burning on the hot sand; on another occasion he took and
befriended a Mahir thief after the latter’s release from punishment
in the stocks; on a third occasion some poor Mahirs having
expressed a longing for a feast similar to one Eknith had prepared
for a company of Brihmans, they were mvited to join in and at his
wife’s suggestion the whole of the Mabir community were later fed
1in Eknath’s compound ; while on a fourth occasion Eknith went
so far as to accept an invitation to dine at the house of a Mabhar,
though 1n the account of this last incident his biographer makes
out that Eknith’s god took Eknath’s form. The following story
is also told of him. Returmmng from his morming bath 1n the holy
Godivari, a Mohammedan spat on him. Without a word he went
back and bathed again. Once more the man met him and repeated
the insult. As Eknith calmly turned round and walked back
towards the river a bystander asked him why did he not curse the
wretch *Why should T curse my benefacter?’ was the reply;

* but for him I should have bathed only once in the sacred stream.
Now I have bathed twice, and I must needs go again.’

Though all these Deccan bliakias bave something of true
nobility, none has the deep personal interest of Tukirim. He must
bave known their writings well and no doubt owes to them many
of his phrases. It i1s cuilous, however, that he does not often
directly mention this debt: 1t was perhaps sufficiently known to his
audience. Tukdram describes himself as initiated into the Vaish-
nava order by a wandering devotee whose name was Babd)i: this
man 1n turn gave the names of his own teachers as Righava-
Chaitanya and Keshava-Chaitanya, but there is nothing to show
who these men were.
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14. Vaishnavite Revival in Vithoba’s Land

How great and far-reaching was the mfluence exerted by these
bhaktas of the Deccan has been set forth by the late Justice
M. G. Ranade who shows that the political revolution which
stirred Maharashtra towards the close of the sixteenth century was
preceded and in fact to some extent caused, by a religious and
social upheaval which moved the entire population. As in Europe
in the sixteenth century, so the contemporary Reformation in the
Deccan was religious, social and literary, not Brahmanical m 1ts
orthodoxy, but ethical and heterodox 1n the spirit of protest against
all distinctions based on birth, a reformation which was the work
of the people, of the masses not of the classes. The movement
was led by saints and prophets, poets and philosophers, who sprang
chiefly from the lower orders of society—tailors, carpenters, potters,
gardeners, shop-keepers, barbers and even Mahirs. ‘What
Protestantism did for Western Europe m the matter of ciwil
liberty was accomplished on a smaller scale in Western India. The
impulse was felt 1 art, in religion, 1n the growth of the vernacular
literature, in communal freedom of life, in increase of self-reliance
and toleration.’? From the twelfth to the seventeenth centuries
there are no less than fifty names of popular leaders 1n this great
movement.

For the explanation of this reviving, purifying and democrati-
zing of the Hinduism of the Deccan we have to go to Pandharpiir
and there learn what little the muse of history will reveal concern-
ing that god who was enshrined 1n the thought and affection of
the poet-saint of Dehii. If we could forget Tukirim’s veneration
for the image of Vithoba we could hail him as a fellow-Protestant,
but that would be to forget half of Tukirim’s spiritual Lfe,
wrapped up as 1t 1s so closely with the condescending love which
he supposed God to have shown 1n accepting the incarnation at
Pandhari. We cannot afford to forget that if he wete alive to-day
Tukaram might show himself disagreeably obstinate about the
historic authentic character of Vithoba’s avatdra, for he regarded
Pandharpiir as a holy place because 1t was at Pandharpiir that
Vishnu seemed to stand incarnate and visible, Tukirim in some way
identifying that mcarnation with the figure on the brick, exactly
how, he does not say. He ‘ wanted some material effigies on which
he could set his eyes and which he could clasp with his hands; and
he found that satisfaction in the stone god Vithobi. He daily
visited him; he decked him with flowers, offered incense to him,
and pressed him tenderly to his bosom, addressing him in language
of fond affection. Hence the mad devotion of Tukirim for
Vithoba.’

£ 2T r Folitr
50, 32 Sn C%t.j.’sltIa.va.lka‘r, Tukaram, The Mahdrdshtrian Poct and Smint, pp. 29,
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15. The Name Vithoba—Its Origin and Significance

Efforts have been made by scholars to elucidate the problem of
the origin of the god Vithoba and the etymology of the name.

(1) Sir R. G. Bhandarkar believes ‘ the full name of the god 1s
Vitthal’ and that the corruption of the Sanskrit name Vishnu in the
Kanarese language 1s probably Vitthu, the terminations k@ and 1@
being appended to the name Vishnu or Vitthu to indicate the sense
of tenderness or reverence. *

(2) This is supported by Pandit Bhagwinlal Indraji? who
holds the name Vithobi to be a short form of Vithalbava, that 1s,
Father or Dear Vitthal, the Yadav inscriptions making 1t probable
that the oldest of these names 1s Vitthal and probably Kanarese.

(3) _Similar to this is the conclusion reached by Dr. William
Crooke® who suggests the name may be ‘a corruption of Vishnu-
pati, lord Vishnu’, through a local form Blstu or Bittu, the name
Piandurang, usually understood to mean ° white coloured being
probably a Sanskritized form of Pandaraga, belongmg to
Pandarge ’, the old name of the place. According to this view
Vithobi would appear to be a local deity admitted into Hinduism
as a form of Vishnu. The term Vithobi thus being traced back to
Vitthal, what of the latter ?

(4) Mr. L. ]J. Sedgwick sets forth three possible etymologies
for the word Viithal, one being that it stands for Ish#i-sthal, ishti
being used for a brick and also a special form of sacrifice ; another
being that it comes from the Marathi words vt =loathing, and
talne=to avoid; a third being that it 1s connected simply w1th the
Marathi word i2=a brick (often pronounced vi¢), and meaning ‘ the
Vishnu of the brick’. On the story of Pundalika, whose filial
devotion Krispa 1s said to have so appreciated as to consent to
become incarnate m an 1mage which should always ‘stand on a
brick ' (=Vithoba), ¢ Mr. Sedgwick theorizes that about the middle
of the 12th century Pundalika brought to Pandbarpiir a statue found
in some other part of India and under the name of Vitthala set 1t up
in a disused temple of Mahadev. If it be asked why did Pundalika
call the statue Vitthala, Mr. Sedgwick concludes this may have been
the name of Pundalika’s father and that ‘ the statue was intended by
him to be merely a commemoration of his deceased parent’ whom
he worshipped to the end of his life.

(5) Rao Sahib P. B. ] oshi hints that the name Vitthala may
come from sthtrashmvas, the far-renowned’, this bemg a rare
classical epithet of Vishnu and Krisna, Vistara and Vitthala being
philological parallels. But it 1s not proved either that the

1 V.S.M.RS., p. 87.

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

3 Art. Papgdharpur in E.R.E., Vol. ix, pp. 601-2.

4 See F. and M. Poems of Tukdnim, Vol 2, p. 452.
5 JiR.A.S. Bo., Vol. 23, No. 65, pp. 123-5.
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Pandharpiir statue was ever called Vishirashravas, or that the
first half of the word, which is meaningless, usurped the place of
the whole. * :

(6) Most picturesque of all 1s the derivation given by Moles-
worth 1n his monumental Maratht and English Dictionary®
and accepted by the Rev. Ganpatrao R. Navalkar® who pounts
out that to Brahmans '.the mitial letter V2 of the name Vitthala
indicates knowledge or understanding, it bemng a form of the
Sanskrit root vid, to know or understand ; tha means a cypher, 1.e.,
privation, destitution ; and la stands for Idfe, he takes’. In this
way Vit, tha, la form Vitthala and the word may be interpreted
tomean: °Receiver of the ignorant and those destitute of under-
standing’, or 1n Scriptural terminology, ‘the Friend of publicans
and simners ’, as 1t has been rendered in poetry :

Sinners are we—I and you;
Vithobi alone is true,
He receives the fallen too.

(7) In support of the second etymology under para (4) above
it may be pointed out that Pundalika is said to have been reclaimed
from an irreligious life by the earnest piety of a Chambhar or
cobbler and this heterogeneous character of Vithoba’s worshippers
is witnessed on festive occasions in the fusion of all castes. With
the Brahmans politically dominant in the country they must have
felt a deep resentment against the god whose worship caused such
pollution, a vi2al on so great a scale. What wonder they called
this god Vital (pollution), the impersonation of defilement and
abomination! So runs the popular argument.

(8) It is worthy of note that some authorities attach the
highest importance to Tukaram’s own couplet on Vithoba’s name,

Vica kel@ thoba
Mhanon: nava to Vithoba
numbered 4118 in the Indu Prakash edition and translated by
Fraser and Marithe (2828, vol. in): ‘a pillar of wisdom he made
himself, hence his name 1s Vithobd.” Translating the Marathi note
by Mr. V. N. Joga, the late Brahman leader of the Wdarkaris, 1n
his valuable commentary on Tukaidim’s abhangs (vol. 2, p. 314) we
get the following Enghsh rendering of Tukaram’s lines: V: has
become thobZ and thus His (God’s) name 1s Vithobi. Of the two
important Marathi words in the first line, vz stands for vid, know-
ledge, as 1n para (6) on this page, while #20ba (a meaningless term
whose nearest Marathi word 1s thombda, a shapeless block of wood)
takes the sense of @kar, shape or form. Tukaram’s couplet would
thus appear to mean that the Formless (Brahma) has assumed a
form, that Divine Knowledge (vid) has taken concrete visible shape,
! J.R.A.S. Bo., Vol 23, No. 65, p. 234.

2 See under the word V:¢thal, p 757, col. 2.
3 Tukaram, Maharashtrian Poet and Saint, pp. 5-6.
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that the Impersonal has become Personal, that (God Impersonal
and Unseen has become Personal and Manifest. This interesting
interpretation, if it can be sustained, is in complete harmony with
the conception of the Divine Being and its manifestation held by
the Vaishnava bhakti school dealt with in this chapter. Some
students of Tukardm, however, taking ¢40ba in Tukaram’s couplet
to refer to thomba 1n the other sense of the latter word which makes
1t refer to ‘an ignorant fellow’, hold that Tukarim makes the name
Vithoba sigmfy that Vi, Knowledge or the All-Knowing, has
condescended to manifest or incarnate Itself in what to outward
seeming 1s an ignorant and unthinking material object. See further
on Tuk&ram’s Idolatry, chapter 6, section 1.

We are bound to conclude, however that the difficult problem
of the origm of the god Vithoba and the etymology of the name
must be regarded as yet unsolved.

Our study thus far has brought us to Pandharpir, the home of
Vithoba and the pilgrim city of Tukirdm. In our next chapter we
shall with him ‘go to Pandbarpir’ and in imagination ‘be a
pilgrim there’.



A REMONSTRANCEt

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

He's a saint who knoweth how
To the world’s abuse to bow.

. » .

Surely he whose soul 1s great
Is to all compassionate.

Thou pervading Brahman art
How should anger fill thy heart?
Such a poiséd soul be thine.
Open to me, brother mine !

Muktabai (13th century) P. M. S., p. 41,

A BITTER CRY

When will the end of these things be ?
Ah, tell me, Lord of Pandhari,

When wilt thou save unhappy me ?

O tell me, tell me true, for I

Cry to thee with a bitter cry.

‘Why speakest thou not? Ah, Vitthal, why
Thus silent? Whither shall I fly?

Who else will bear my sore distress ?
Smite me not in my helplessness.

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

. . .

Namdev (l4th century) P.M S, p.44.

GOD WHO IS OUR HOME

To the child how dull the Fair
If his mother be not thete !

So my heart apart from thee,
O thou Lord of Pandhari '

As the stream to fishes thou,
As 1s to the calf the cow.

To a faithful wife how dear
Tidings of her Lord to hear!
How a miser's heart 1s set

On the wealth he hopes to get !
Such, says Tuka, such am I!
But for thee, I'd surely die.

Tukiardim 1608-50 P. M. S, o, 57.
! This Ablang 1s said to have been addressed by Muktabai to her brother

Dynénesvar on an occasion when the door of his hat was closed against her
and she supposed him to be angry.



Chapter III

The Pilgrimage To Pandharpur
A Study in India’s Religious Aspiration

1. Tukaram and the Pilgrim City

Pandharpiir having exercised a umique influence both on
Tukaram’s personal experiences and on his writings, 1t 1s important
to consider what 1s known of this great pilgrim centre. How
Tukarim viewed the pilgrims with whom he must so often have
journeyed 1s shown m Fraser and Marithe's translation of the
following abharigs: 1499, 1500, 1512-14, 1523, 1530~9 in vol. 1I.
On Pandharpiir as a pilgrim centre, whole sections are taken up
with 1t, e.g., section xv. mn vol. I1I beginning with the words, ‘ Go,
go to Pandharpur be, be a pilgrim there!’ Before, however, we
consider the subject of pilgrimage 1n Tukardm’s day and 1n the city
so dear to him 1t may be well, by way of preface, to consider the
subject of Indian Pilgrimage in general and note how passionate 1s
that religious aspiration to which it 1s an index.

2. Moksha and Self-Torture

For three thousand tragic years Moksha bas been the religious
quest of India. This supreme aspiration after umon with God,
which is rightly considered ‘the pith and kernel of the religious
faiths of India’, runs through the Bhagavadgii@, that sacred book
held dear by no less than one hundred and fifty millions of India’s
people. This great desire—often despite unworthy accompani-
ments—is the mspiring motive of India’s astonishing asceticism,
with its five and a half million mendicants, S&dhus and ascetics,
whose self-mortification goes to extremes which are disastrous both
socially and religiously. These austerities are practised both by
Sawite and Vaishnava Hindiis but mostly by the former. What
soul can remain unmoved as it contemplates the indescribable self-
torture inflicted to win emancipation? As part of their tapas-
chary@ or austerities some lower grades of sadhus, and occasionally
sadhvis (female ascetics) too, practise self-mortifications repellent
and disgusting n the extreme, though with a motive investing them
with noble pathos Such are the Panchatapas or Panchadhiing
whose penance consists in enduring the beat of five fires around
them, the fifth sometimes being that of the sun with its fierce heat
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pouring down on their unclothed bodies; the Ordhvabahu who
extend one or both arms over their head until rigid and atrophied;
the Urdhvamukhin or Bhiimimukhinn who for half an hour or
more hang downwards from the bough of a tree, head nearly touch-
ing the ground ; the Ak@s$mukhin who keep the neck bent back as
they gaze on a skv of brass; the Nakhinz who let finger-nails grow
to wnordinate lengths; the Jalus@yi who spend the whole might
immersed in water ; the Phal@har: who subsist on fruits; and the
Dudh@hari who live solely on milk. Other forms of self-torture
consist 1n sitting or sleeping on a couch studded with nails or on a
bed of spikes (a Brihman ascetic at Bendres lay naked thus for
thirty-five years); while others observe a vow of silence for years,
or chew live coals, or thrust knives or skewers into their flesh, or
tread on glowing ashes, or allow themselves to be buried alive.
Some of the higher grades of Sannyasts, especially the Dandi
Sannyasis—so named from the wand (dand) which they carry—
have to undergo a probation of twelve years which 1s spent n
wandering about 1n all weathers ; some of them go naked, others
refuse food unless supplied by the hands of a virgin. There are
others who practise ashitadandvata, measuring the ground by
prostrations of the eight parts of the body—forehead, breast, hands,
knees and insteps, in this way taking long pilgrimages to sacred
places by slow marches which necessitate hundreds of thousands of
painful prostrations. In such cases the pilgrims’ hands are some-
times covered with padded woodeén clogs, the soles being studded
with hob-nails, some devotees 1n the performance of vows crawling
the last stage on their sides or on their ankles, completing the jour-
ney by standing on their heads before the 1dol.*

An impressive example 1n the Marédthi country, illustrating the
deep pathos of India’s religious quest, 1s supplied by the case of
Joga Paramianand, a poet and bhakia of Vithoba, long before
Tukiram’s day. One day, when measuring his body from his
house in Barsi to the temple of Bhagwin in the town, at each
prostration repeating a sloka from the Bhagavadgita, as was his
daily custom, a rich merchant vowed he would give him a costly
silk garment 1f he got a son. On the arrival of a son the vow was
fulfilled and Joga had to wear che costly covering m place of his
rags. Prostrating himself as usual, but more carefully, lest the
garment be spoiled, the saint reached the temple a few moments
after morning p@ja (worship) was over. Whereupon he bitterly
blamed the newly acquired garment, tore it to pieces, and ever
after wore his rags.?

YE.R.E, Vol 2,pp 87-96, Art. Asceticism (Hindu), A.S. Geden; Vol. 6
p. 701b, Art. Hindwism, W. Crooke, Vol 10, p. 26a, Art. leg,nmage'
(Indian), W.Crooke; Vol 11, p. 330a, Art Sects (Hindu), W. Crooke; and
J. C. Oman, Cults, Customs, and Superstitions of India, p. 9.

# V. L. Bhave, M. Sar., p. 70.
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3. Pilgrim Centres in Western India

A brief consideration of what goes on n at least two other
pilgrim centres in Tukdrdm’s India—XMabarashtra—will enable us
better to appreciate Pandbarpiir.’

Naéik 1s an object of pilgrimage because situated on one of
India’s sacred rivers, the Godaveri. According to one estimate no
less than thirty million pilgrims are expected to wisit Nasik during
the Sinhasth, a festival which occurs every twelve years when
Juptter 1s 1n the constellation of Leo, a season considered by Hindd
authorities a favourable period for the washing away of sins. In
the present year (1920), this ‘ duodecenmial * festival which usually
lasts eighteen months and which started on July 14 was practically
over before Christmas, that 1s 1n less than five months. The
disappointed Pujarts (ministrants) gave two reasons for the failure,
viz., famine conditions and the spread of education, some Sadhus
bemoaning the fact that many of their clients who used to come
from a distance by train and motor-car had not appeared this year.

Jejuri, on the Southern Mahratta Railway thirty-two miles
south-east of Poona, is sacred to Khandobid, a god worshipped by
the middle and low castes of Maharishtra and the cause of much
obscenity. Khandobd is of the family of Siva who represents all
that 1s most repulsive 1n India’s worship, who attracted to himself
much of the sordid worship of the aborigines of theland, and who
about the 12th century appears to have instigated a terrible perse-
cution of Vaishnpavas, Buddhists and jains. The ‘dogs of
Khandobi ’, as his devotees are called, are slaves of passion; boys
born after a vow to Khandoba merely adding to the number of
India’s ‘ holy beggars’, while girls are doomed to lhfelong degrad-
ation.® See also chapter 5,11, 10 on ‘ doubtful religious characters °.

If Khandobi, the Saivite god of Jejurl, shows Hindwsm on its
darker side, the Vaishnava idol Vithobid represents Hinduism
almost at 1ts best. Far and away the most sacred city of Maha-
rashtra 1s Pandharpitr in the Sholapiir District of the Maraiba
country, on which we are to concentrate our attention i order to
learn with what passionate purpose Hindis in Western India seek
after moksha. ‘ You can buy liberation there for nothing ’1s the
verdict of Tukarim, the most famous of the singers of Pandbarpir.
The chief sacred days are those in Ashadh (June or July) and Kartik
(October or November) when most of the visitors come from the
Deccan, and with railway facilities the number is very large. At the

1 This 1s not a section on * sacred places ', otherwise we should have to deal
with many places, e, g, Wai, on the Krispa niver, with a large Brihman
population, many temples and bathing ghdfs, and notable 1  Swii's
wanderings, one incident 1n Golewadi village near by illustrating the purity
of his personal character. See H M. P, p 153

2 On Jejuri see B G, Vol xvui, part m, pp 132-9, and part 1, pp, 476~7
also Contemporary Review, September 1909, pp. 289-90,
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Ashadhi Fair of 1919 no less than 140,000 pilgrims® entered the
town, nearly 12,000 taking darshan daily, many of these taking
the recogmsed pilgnm route which includes Dehd, Tukardm’s
birthplace” and Alandi, the samadhi of Dnyane$war, and thence
to Pandharpir. The god Vithobd, whose darshan so many
eager souls acpire after, and said to be standing on the
brick thrown to Krisna by Pundalika when the former told the
latter to worship him as Vithobd (in other words as ‘ him who
stood upon the brick’), has for 1ts companion in the mnermost
shrine the image of Rukbmini, Krisna's consort, since her flight
and subsequent discovery were the cause of Krisna's wisit to
Pandharpur It is from this event that the town dates its import-
ance in the history of Vaishnava religion.’

4. On the Way to Pandharpur

How do Vithobd’s 140,000 pilgrims reach PandharpGr? The
answer to this question not only vindicates the claim that
Vaishnavism is the most genuine religion 1n Hinduism, but shows
how closely linked with song is India’s spiritual development. A
section in our last chapter gave the names of the chief poets
enshrined 1n the heart of the Maratha nation. The depth of the
people’s devotion to their poet-saints is seen 1n the part the songs of
these samnts play i the annual pilgrimages. Pilgrims reach
Pandharpiir from all quarters and each company carries its own
palkhs g)alanqum) containing the paduka (or footprxnts) and
as 1s believed the spint of their bygone saint, whose praise they
sing m his own or some other poet’s verse, the leading reframn of
these pilgrim songs being Dnydnoda, Tukobd. A promment
member of the Bombay Prarthand Samiy, in an article deqcrxbmg
his visit to the Ashadhi festival on June 26, 1920, writes: ¢ For the
last three or four centuries, 1t has become customary to send
on ths Ekd@dashi day Palkhis or Palanquins from several
places in Maharashtra and Berar connected with saints like
Tukidrdm, Dnyindev, Muktdbidl and others. Stone images or
padukas of these saints are carried in these palkhis and a
large number of pilgrims numbering from 100 to 2,000 accom-
pany them. They come from long distances of fifty to a
hundred miles travelling at the rate of eight to ten miles daily.
They all come to a place five miles from Pandharpiir on the
morning of the Ekadashi day. In the evening these palkhis

1 The 1920 Ashadhi Fair was attended by 124,775 pilgrims, the decline
being attributed to the ‘Sinhasth’ Fair (Government of Bombay, General
Department, Order No. 941, ]anuary 26, 1921).

4 See section 5, Chap. 1
3 See H.UL.P Chap. x1, ‘ The Pandharpiir Movement, . D. 1271 to 1640°,

where the imnformation given needs supplementing by study of the Marathl
sources,
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start ina procession under police supervision so as to reach Pandhar-
pir by 8 p.m. It is a really mspiring sight to see this procession.
It lasts for nearly four hours. In front of each Palkhi there are
trumpets playing and wind-pipes blowing followed by kirtan-parties
enthusiastically singing and dancing, clapping their hands.’!

Official figures show that out of Vithoba’s 140,000 worshippers
attending the Ashadhi Fair, 55,923 travelled there by train.
Pilgrimage by railway tramn 1s one example of changing India.
This means that over 84,000 came by road and what pilgrimage to
Pandbarpiir meant for some of them is indicated by the Bombay
Gaszetteer in 1ts seventy pages on Pandharpiir. Its section on
Pilgrims contains the following : ‘ Assoon as the pinnacle of
Vithoba’s temple comes in sight, the pilgrim stops and throws
himself on the ground in honour of the god. Some pilgrims, who
have taken a vow to that effect, continue to prostrate till they
reach the town, or throw themselves at full length on the ground
making a mark ahead as far as their hands can reach, then rise,
wal]ﬁ up to the mark again, prostrate themselves, and so in this way
reach the holy city. Some pilgrims roll on the ground all the way
from Barsi Road (31 miles) or Jeiir (45 miles). Cases are said to
have occurred of pilgrims rolling from Benires, Nagptr, and
Haidarabid in fulfilment of vows’.? Dr. J. Murray Mitchell gives
a similar account of what he saw in 1881, telling of one man who
‘had come, rolling like a log at the rate of two miles a day, from
the neighbourhood of Nagpiir, occupying about two years in the
achievement.’® As recently as 1919 a Mamlatdar in government
service, a devoted Vaishnava of B.a. attainments, distressed by his
brother’s mysterious disappearance, vowed he would go to Pan-
dharpur by the method of dandavat (personal prostrations) if only
his missing brother werefound. To his astonishment he discovered
the latter that very day, so bracing himself up for the hardship and
possible ridicule, after a few days’ practice of dandavat he obtained
leave and made prostrations all the way from Hubli to Pandharpir,
the journey taking several weeks.

These tragic methods of religious quest adopted in Hinduism
against which the Arya and Prirthani Samajes utter so honour-
able a protest must have been well-known to our bhak#z saint and
poet Tukdrim who if he ever practised them, which is more than
doubtful, did so only to reject them, for he knew that by none of
these things could his accusing conscience find rest.

5. The Self~Accusations of Deccan Pilgrims

How stinging these accusations, despite Tukaram’s personal
popularity, his ablasig numbered 1334 in the Induprakdsh

A Subodh Patrikda, July 18, 1920.

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

8 The Indian Antiquary, Vol. xi, 1882, p. 155.

4 See chap. 6, sect. 2, chap 8, sect. 1v, para, 1, also chap. 9, sects, 8and 11,
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edition and 126 in Fraser and Marithe shows: °‘Oh sages, hear
this what I say; I am a great fallen sinner, Why do ye love me
with such tenderness? My heart is witness to me that I am not
redeemed ?’ Or take his abhang numbered 476 in the above edition
and translated by Fraser and Marathe (number 343) in words
which, though expressive, cannot convey the pathos and plaintive-
ness of the orignal Marathi: ° Fallen of fallen, thrice fallen am
I ; but do Thou raise me by Thy power. I have neither purity of
heart, nor a faith firmly set at Thy feet: I am created out of sin.
How often shall I repeat1t? says Tuka.’' And lsten yet again
to the piercing cry: ‘  How can I be saved ? Tell me O ye saints,
and pacify my mind. How shall the sum of my past perish?
1 know not the secret, and hence I despair. How can I make
myself pure? I weigh this thought contirually day and might;
1 am disquieted. Tuka says, I bave no strength of my own, to
bring me to this final repose.’’

Nor was Tukirim alone, among Hindd pilgrims, mn the
possession of a sense of sin. ‘Not tolay too much stress on amere
matter of words, the whole Karmic philosophy of Hinduism, the
pilgrimages to rivers and shrines, the conception of heavens and
hills, the innumerable prdyaschittams that abound in the moral
code, all these testify to the presence of a sense of moral unworthi-
ness.’® The Nasik festival of the Sinhasth referred to'above affords
incidental proof that the sense of sin is by no means absent from the
consciousness of the earnest Hindd pilgrim. This same festival
affords also interesting evidence as to what the Hindi pilgrim
feels he must do for the washing away of his sins. During this
favourable period, says Sir Ramkrishna Gopal Bhandarkar,
‘ Hindds go to holy places, such as Nasik, shave their heads and
moustaches and bathe in the river.’® How clearly Tukirim saw
the futility of such methods and how fearlessly he criticized them
is shown by his striking abhasig numbered 2,869 1n the Indu-
Prakash edition and translated by Sir R. G. Bhandarkar as
follows: ‘ When the auspicious juncture of Sinhasth comes, it
brings fortune only to barbers and priests. There are crores of
sins in the heart, but externally a man shaves the hair on the head
and the beard. What has been shaved off, has disappeared.
Tell me what else has changed. The vicious habits are not
changed, which might be regarded as a mark of the destruction of
sins; says Tukd, without devotion and failh everything else is
useless trouble.’ *

T F. and M. 363; Induprakdash 619. See further Chap. § section iu, paras
under 2 on Tukdram’s Sense of Sin.

2 Christian Patriot, Madras, June 19, 1920,

8V.8.M R. S, p. 9%,

¢ For other renderings of this see P, M, S,, No. cuu, p. 88, and F, and M ,
No. 2599, Vol, i p. 415.
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6. Pandharpur and its Temples

The town of Pandharpiir stands on the West bank of the Bhima
in the hollow of a great bend of the river. The bank itself is high
and steep and below it there is a vast expanse of sand and gravel.
On this .are several temples in the usual Deccan style approached
from the town by flights of steps or ghats. From the opposite bank
the little town half-buried 1n trees presents a picturesque sight with
spires of temples emerging from among the tree-tops. The
pilgrim coming from distant villages by road crosses the river by a
ford, unless the water is too high, in which case there are large
barges with curious equine figure-heads panted a bright red wait-
ing to transport him.

The town 1itself wears a thriving appearance. Some small manu-
factures are carried on, a kind of decorated cloth being one of them.
A muxture of resin is squeezed on to the cloth through a stencil and
mica 1s dusted over the resin. The result 1s a bright glttering
pattern. Pandharpir’s resident population 1n the census of March
18, 1921 was about 25,530.

Pandharpiir, however, from the religious point of view is not a
town but a holy place where many temples have been built, and we
must begin our serious acquaintance with it by wvisiting these
temples. They are numerous. Every god of importance has his
place or places of worship. The following is a conspectus of the
chief among them, there being many others not mentioned here. *

Shiva: There are many temples, large and small, insignificant
and famous, of Siva. Perhaps his most popular manifestation 1s
simply the liiiga set up by Pundalika, known as Pundalika’s temple.
These are gracious manifestations, but there is also the temple of
Kala-bhair@va, with an image 1n black stone where the menacing
aspect 1s displayed. Hlis consort has shrines under the names of
Shakambari, Ambabat and Mahis@sura-mardini. These two latter
represent her asa friend of man, the destroyer of the buffalo demon.

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

Ramchandra’s Temple : This temple contains the images of
Ganpati, Rama, Lakshman, and Sita. There 1s also a portrait image
of Ahalyabai, the builder. Such images are very rare in connection
with Hmduism.

Ganpati’s Temple : The original temple of Ganpati was
destroyed by the Mahommedans, the present one being built in the
reign of the last Peshwa., A stone marks the grave of Cokhamels,
a Mahar devotee of Vithoba.

The Chophala Temple: This contamns the Panchdyatan,
or five images of Vigsnu, Amba, Ganpali, Mahidev and Surya.

1 Full details are tobe foundin B.G , Vol. xx. in its fine section on Pandhar-
pir to which we are indebted for much in this chapter
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This 1s a popular combination bringing together the gods whose
temples are usually separated.

Vyasa: The author of the Makabhdarata 1s honoured with a
temple to himself.

Chandrabhaga: The spirit of the river 1s represented by a
black stone image of a woman. On the top of the porch is (among
other figures) a representation of the four-headed Bramha, who
never has a temple to himself, though he 1s quite fanihar asa figure
on other gods’ temples. Chandrabhiga is the name given to the river
Bhima 1n and around Pandharpir because the bend of the river at
this point assumes the form of the crescent moon (ckandra). This
and other details concerming Pandharpiir are given by Mahipati
in his book Pandurang Mahatmya written in 1766. *

Marati: This popular guardian of Deccan towns and villages,
the famous monkey god, has two shrines or rather images, one black
and one red. The red one owes 1ts colour to the red paint lavished
upon it and 1t 1s a conspicuous sight under a peepal tree in the
town of Pandharpir.

Vishnu: Besides the temple of Vithoba there are various other
shrines of Vispu, A little to the south of the town in the bend
of the river there is a holy spot known as Vishnupada. Here on
the rocks there are a few rough cup-shaped indentations, which
are said to be the foot-prints left by Krisna’s cows when he
brought them here on his wanderings in search of Rukmini. [t
was here he found her and here a feast was held to celebrate
their reconciliation. Accordingly a temple has been built here and
here shra@ddh ceremonies are performed. Not far from this spot
1s the village of Gopilpidr, where there is another temple of
Krisna, a farly large structure in a courtyard enclosed by
cloisters. Here we are shown a big jar where Yashodi used to
make butter and the place 1s connected with Krisna's name by
various tales. In Pandharpir itself there is a temple of Krisna
represented as Murlidhar, the flute-player : there is also one of the
Dattatreya incarnation of Visnu.

All the temples mentioned above are places of note: smaller
temples and shrines abound. In some cases their origin is known,
in others 1t is not, in no case does it appear to be of any nterest
or connected with any legend except that of the Takpithya Vithoba.
This 1s the name of a small 1mage erected by a Brihman widow
who was crowded out of the temple and sat disappointed and
fasting for fifteen days after which she fell asleep and on waking
found this image miraculously presented to her by the god.

7. The Temple of Vithoba

We may now proceed to visit the sacred temple of Vithoba
iself. It stands in the very centre of Pandhri-kshetra, the
holy city of Pandbari. Round it is a courtyard, measuring 350

! See V. L Bhave, Il Sar., pp. 382-3.
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Jfeet by 170. The chief entrance to this 1s by the East gate called
the Namdev gate. As the floor of the courtyard is above the level
of the surrounding ground the gate 1s reached by twelve steps. On
the lowest of these steps is placed a brass bust of Namdev who
with his family took samadh: there, the step being plated with brass
on which are stamped the figures of Namdev holding a Kirtan and
of the women of his family clapping their hands in accompanmiment
to his music. Inside the courtyard are many little shrines, to
Ganpati, Maruti and Rama and even Siva and Bhairava, and there
are small living rooms, storehouses and other chambers for pur-
poses connected with the temple. The central shrine has been
constructed at various times. Its core appears to have been 1n the
Hemadpant: style of the twelfth century, a style which though
simple 15 one of the truly artistic styles of Hindd architecture.
The shrine 1itself 1s approached by a long vestibule, with a flat roof
and Westerners are allowed access to this roof from which part of
the courtyard can be seen. It 1s all that they see of the interior,
which is rigidly closed to all but Hindds. This 1s 1n contrast with
our experience at Dehd where on October 25, 1920, we were allowed
to stand on the temple threshold examining by the aid of a hand-
mirror the faces of «Vithobi and Rukmini; at Pandharpur, how-
ever, access to the central shrine can only be gammed by crossing
the above-mentioned courtyard where un-Hindd feet never tread.

8. The god Vithoba

Western eyes, accordingly, do not gaze on the sacred image of
Vithoba at Pandharpiir and his shrine 1s small and dark, little being
distinguished except by lamplight. Copies of the image are made
and sold, one of which may be examined in the picture opposite.
It 1s probably not unlike the original. This is three feet nine
inches high, cut, probably, out of black trap rock. The upper part
of the body is usually nude ; round the waist 1s a waist-cloth ; on his
neck the god wears a collar with a jewel set in it; in his ears are
the fish ear-rings., The image stands with arms akimbo and hands
on hips, one hand carrying a conch-shell, the other a discus, Visnu's
emblems. On his forehead is the sextarial mark of Visnpu. His
feet are evenly set on the square brick so often mentioned in the
poems. Perhaps the most remarkable fact of all, and one we
learned from a Pujari (ministrant) on the spot during our visit on
October 27, 1920, 1s the fact that Vithobd wears a curious tope-like
crown, which the priests say 1s Siva’s linga; as 1s affirmed also in
an abhang of Niviittinith, the older brother of Dnyineswar, and
in a well-known line of Ramdis’s Manobodh.!

The copy of the image here presented 1s probably if anything
superior to the original as a work of art and Western critics
might conclude that whatever impression Vithobd has produced

1 See chap. 6, sect. 4 on Swa
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upon mankind is not due to any aid from plastic art. With
reference to the same picture in Dr. Macnicol’s Psalms of Maratha
Saints, Miss Evelyn Underhill writes as follows : ‘ To the Western
mind it seems almost incredible that the’image of Vithoba, which
forms the frontispiece of this volume, ceuld arouse ardent feeling
of any kind save that of repulsion ; but we must remember that an
ancient Greek would probably have found a Byzantine crucifix
equally grotesque, and been wholly unable to understand the
emotional glamour with which devotion has surrounded it !
It amay be that Hindiis are desirous of emphasizing their theory
that their idols or sculptures are swayambhii, self-formed or self-
created. This was what Dr. J. Murray Mitchell was told about
Vithoba on his visit to Pandharpiir in December 1881: ¢ We were
told 1t had not been fashioned by human hands but was swayambhii
i.e., self-produced.” We were further informed that in the morming
1t looked like a child, at noon like a full-grown man, in the evening
ke an old man.’® On some occasions during the pressure
of Ashadh and Kartik observances the god ‘1s popularly
represented as being tired out and his bed-chamber is closed.’ '

9. Vithoba and Caste=Distinction

On the question of the equal privileges of all castes at
Pandharpiir there may easxly be confusion. While it is quite correct
to say that history shows ' Vitthala is quite free to all castes ' and
that ‘1n the 13th to 16th centuries distinction of caste was not
observed 1 and about the temple precincts at Pandharpir,’ * it
1s yet true that the Mahdar poet and saint Cokhimeli who 1s
said to have died 1n 1338 (traditional date) was forbidden to enter
Vithoba's temple? The only reason assigned 1s that he was an
‘ untouchable ’, a Mahar ‘ out-caste ’, and that ‘ out-castes’ as such
have never been allowed within the sacred precincts. This agrees
with what Dr. J. Murray Mitchell saw on the spot: ‘It 1s often
asserted that caste is disregarded at Pandharpiir; but we found
that Mahars were not allowed to approach beyond a certain point.
This led us to ask for an explanation: and we quoted one of
Tukaram’s most remarkable abharigs, beginning

. "Twixt the low and lofty, God no difference knoweth,
Still to faith He sheweth
All his glory,

Y Westminster Gazettc, Feb, 14,1920, The review fiom which the above
1s taken 1s not signed with Miss Underhill’s name but ‘E U ’ 15 sufficient 1ndi-
cation of the writer.

2 The present writer was lold the same 1n October, 1920
? The Indian Antiquary, Vol 1, 1882, p 151,

*L.J Sedgwick, I C S, J.R. A. 8. Bo, Vol.23, No 65, p. 126,
flbid, p 134.
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in which the poet declares that the god Vithobi assisted the Mahar
devotee Cokhimela even to bear off dead cattle—which is one of the
most humiliating of employments. “ Why then,” we asked, “exclude
Mahir worshippers now 2 “ That was all very well for the god, ”
was the reply ; “he may do as he pleases; but men must obey the
rules of caste.”’

The principle applied always at Pandharpiir, the understanding
of which will prevent any possible confusion as to the practice
obtaining there, 1s that low castes are admitted to Vithoba's shrine,
while out-castes or ‘untouchables’ are excluded, and always have
been. Nevertheless, all that was said at the close of chapter I on
‘ the democratizing influence’ of the Maratha bhakias holds true,
with the result that 1n Vithoba's presence there is a cosmopolitanism
found very rarely in Indian temples. This fact doubtless largely
explamns Vithobd’s popularity with the masses of the people.
Even those Warkaris? who are of low-caste origin, as well as
other low-caste devotees of Vithobi, are allowed to embrace him in
his mmnermost shrine, just like those of higher birth. It seems all
the more unfortunate therefore that oui-castes are not allowed at
all within the precincts of Vithoba’s temple, but must worship at
the image of the Mahar saint Cokhdmeld on the other side of the
street opposite Namdev’s staircase.

1t must be regarded as one of the many irreconcilable incon-
sistencies of Hinduism that in spite of blakti’s ‘democratizing
influence ‘no out-caste 15 admitted to Bhagavata temples in
Maharishtra’® And Vithoba’s templeis a Bhigavata temple.! On
this subject see also section 6, * Tukaram as Reformer,’ and section
7, Tukaram and Caste,” in chapter 6.

10. Vithoba’s Temple=service

It will be of nterest to note what are the services performed in
Vithoba’s temple and who perform them. It would appear that no
other Vaishnava temple in India possesses a similar 1mage, served
as 1t 15 by a colony of Desastha Briahmans, including priests
(badvas), mmistrants, choristers, bath-men, singers, barbers, mace-
bearers, and lamp lighters. Five times every twenty-four hours
the round of service is performed. About three a.m. a priest begs
the god to wake. The door being opened, food placed in the bed-
chamber the previous day is removed, butter and sugar.candy are
laid before the god, and a torch made of muslin soaked in butter is
waved before him from head to foot. Many votaries come to
behold Vithobi at this time, after which he is again fed, butter and
sugar being placed in his mouth, Lights perfumed with camphor
are waved, faded garlands are removed, the feet of the image are

A The Indian Antiquary, Vol.xi., 1882, pp. 151-2,
2 See section on these in Chapter 7.
3Q.R.L.I, p. 301, * See para 2, chapter 2, p. 27.
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washed first in milk and then 1n water, and the service proper (piija)
then begins. The image 1s unrobed and bathed, a sheet being held
before the door while he 1s naked. Before the 1873 attack on
Vithoba by the Saivite enthusiast (see section 14 below) the god was
washed in warm water, but since the left leg had to be cemented 1t
is said that cold water mixed with saffron has been used. After
his bath he is dried and dressed in new robes, his face being wiped
and rubbed with scented o1l until 1t shines. A turban 1s bound
round his head and garlands of flowers are hung on his neck, while
the barber holds a mirror before him., His feet are washed and
rubbed with sandal, and sandal paste is applied to his brow. About
three in the afternoon the god 1s again dressed, the ministrant
bathing and adorning him. Wednesday and Saturday are days
specially sacred to the god unless these fall at the conjunction of
sun and moon or at ominous conjunctions of planets, and as with
all Vaishnavas, the eleventh day 1n each fortnight of the lunar month

(ekadashi) is a fast day. *
11. The Pilgrim’s Priest and Ceremonies

Having learned what there i1s to see with the bodily eye at
Pandharpir we may now follow the pilgrims on their arrival there
and observe what use they make of their time. Each pilgrim on
arrival is bound by custom to enroll himself as the client of
some priest. Strictly speaking, indeed, be should engage three
priests, a Badva to conduct him to Vithoba, an Utpat to conduct
him to Rukmini, and an ordinary local Brihman to perform the
river-side ceremonies. To mix with the crowd and salute the god 1n
passing requires no priestly help, but most pilgrims corme desirous
to accomplish something more. They have no difficulty in finding
priests, for records are kept of all visitors and the priest who has
once served a family has a right, and his family inherit a right, to
serve 1ts descendants. Every pilgrim is met on his arrival and
handed over to his proper priest, who generally makes all necessary
arrangements for his stay.

Early on the morning after his arrival the pilgrim goes down
to the river to perform the Gangd-bhet, the ceremony of meeting
the Ganges, as the Bhima 1s called for the' time being. He
places on the ground a cocoanut, some sandal paste, tulsi leaves
and a few grains of rice. He addresses the river thus: ‘I offer a
cocoanut, sandal paste, tulsi leaves and rice,’ and at the same time
he places these articles on the sand before him. The priest then
says: ‘I bow, Gangi, to thy lotus feet: I bow to thee, Chandra-
bhaga’. The ritual which follows is a little more comphcated if
the pilgrim 1s a Brahman than if he belongs to the lower castes.
In the former case he enters the water till his head 1s submerged,
faces the East, sips water thrice from the palm of his hand and

1 See B.G., Vol. xx. pp. 415 ff; E.R.E., Vol. 1z, p. 602 a,
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repeats the twenty-four names of Vispu which he invokes in his
daily devotions. He then sprinkles water on the river and prays
1n Sanskrit . ¢ Come, Sun, with thy thousand rays, thou mass of
glory, and ruler of the world, accept this my worship and this
offering of water: I bow to thee.” He takes a little earth from the
bed of the river and rubs it on his chest, saying in Sanskrit ; * Earth!
free me from my sins and misdeeds, that my sins being destroyed
by thee I may win heaven.’ He makes another dip in the water
and turning to the West takes a little cow-dung from the priest
and rubs 1t on his body saying in Sanskrit: ‘Cow-dung, that
belongest to the wives of bulls who roam from wood to wood eating
herbs, thou that dost cleanse the body, remove for ever all my
ailments and sorrows.! He dips again 1n the water, rubs ashes on
his chest, and recites 2 Vedic hymn. Then still standing in the
water he takes water in both hands and pours it ont as an offering
to the river, saying: °‘In this South-Aowing Bhimi on the West
bank, 1n the holy Lohadand, in the holy town of Panpdhri, near
Pundalik, near the holy p1pal Nardyan, and near the cow and the
Brihman, O Bhima ! by thy favour guard me, who am the image of
sin, a sinner above other sinners, whose soul 1s a2 sinner and born
in sin! To put away the miseries and sins whose source is the
body, the speech, the mind, the touch of others or the neglecting
to touch others, eating or refusing to eat, drinking or refusing to
drink, and all small and secondary sins, to put away these I
bathe 1n the Chandrabhidga on this auspicious day.” After this
ceremomal bathing, if he wishes, he may proceed to personal
ablutions.

If a Brahman pilgrim has his wife with him the ends of their
clothes are tied in a knot before they enier the river. The wife
does not rub her body with earth, cowdung or ashes, nor does she
repeat her husband’s prayers: she merely follows her husband’s
actions 1n dipping in the water.

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

12. The Pilgrim’s Gifts

The pilgrim then, if a well-to-do man, proceeds to make certain
offerings to the river: sandal-paste, rice, flowers, sugar and fruit.
Offerings are also made to the priest: (i) Possibly the clothes in
which the pilgrim bathed are presented to him. (1) Some money :
it 1s a rule that whatever else is given to a Brahman some money
must accompany 1t. (1) If the pilgrim is a married man his wife

1B. G. (xx., p. 475) bere wnserts: * Siva! destroy my sins’,
?
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may make a present to the priest’s wife. This takes the form of a
winnowing fan, in which are laid various articles partly symbolic,
such as rice and plantamns, partly valuable such as ornaments or
dress. (iv) A cow may be given to the Brabman. The pilgrim
seldom 1s rich enough to make this present, but a pretence of
making 1t is gone through. The priest brings forward a cow which
he keeps for the purpose, the pilgrim lays a little money beside her,
worships her and walks round her, while the priest says: *All the
sins and misdeeds of this and other births are destroyed at every step
of the round.” Then the pilgrim grasps the cow’s tail and places
1t in the priest’s hand and the priest says on his behalf . ‘ The cow
in whom live fourteen worlds and who therefore is able to do good
1n this world and the next, this cow whose god is Rudra, who has
golden horns, silver hoofs, a copper back, with a milking pot and
a bell round her neck, this cow I give to thee who art learned
mm the Vedas, who hast committed them to memory, who hast a
wife, (this do) that Visnu may be pleased and I may be saved
from hell.’ After this comes the gift of a shiligrim stone made
with similar ceremonmes. This gift, it appears, 1s more usual from
pilgrims from the Southern Deccan or Telugi country.

Then comes the ceremony called shrdddl or funeral rite, n
memory of the pilgrim’s ancestors. As the Bhimi Aows into the
Krisna and not into the sea, these ‘ mind-1ites’ at Pandharpiir are
less availing than at Giaya or Nagik. Brihmans therefore seldom
perform them at Pandharpiir ‘and when they do the moustache is
not shaved,”’ an additional reason being thal the worshipper 1s
viewed as still having a father and mother 1n the god Vithobd and
the goddess Rakhumii. The shraddh ceremony should properly
be performed on the banks of a river flowing into the sea, the
Bhimi being the only river allowed as an exception to this rule.

The Bombay Gazetieer adds that some Madras pilgrims
treat Pandharpiir as they treat Benires or Giya. ‘The women,
though their husbands are alive, make the hair offering or venidan
(veyr, braid; dan, gift), that is, they have their heads shaved as
Brahman women’s heads are shaved at Giiya. The ceremonies may
either be spread over three days or crowded into one, according
to the time and money the pilgrim means to spend’.’

13. Darshan (vision of the god)

After these duties are accomplished the pilgrim proceeds
to the worship of the god. In its simplest form this 1s nothing
more than a darshan or a setting of one’s eyes upon him. But
the usual method of darshan in Vithoba's temple in Pandhar-
pir is marked by a feature said to be {found nowhere else in the
whole of India. No pilgrim to Vithoba at Pandharpiir considers the

1B, G. Vol. zx, p. 478.
2 Ibid, p. 481.
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darshan ceremony complete unless he touches the feet of Vithoba
with his head. In order to ensure decorous performance of this
ceremony, bars are placed beyond which only one worshipper can go
at a itme. Darshan at Pandbarpir thus includes embracing the
1mage, laying one’s head on its feet, waving money, laying money
before 1t, placing round 1ts neck a flower garland and #uls? leaves,
and offering a cocoanut or sugar and incense. Till this 1s done the
pilgrim has no rest, for to most pilgrims the sight of Vithobi is their
dearest hope on earth. They beam with joy as they leave his
presence, their longing to throw their arms round his knees at last
realized. !

It often happens that a pilgrim reaching Pandharpir late in the
evening goes straight to the temple and accomplishes a dhiil-
darshan or visit for this purpose with the dust (d4iil) of his journey
still on his feet. There is nothing formalabout such a visit. But
more ceremonious visits may be paid. Two of these have been
recognized, the mahapiij@ and the padyapijd. In the former the
pilgrim pours over the image the five nectars and usually presents
offerings of considerable value, such as jewels. Owing to some
dissensions between the priests official permission for this mahapiija
has now to be obtained. The paEdyapiijZ 1s more common. In
the course of this the pilgrim washes the feet of the 1mage, sprin-
kles them with sandal-paste and rice, throws a garland of flowers
round 1ts neck, waves lighted sticks of camphor mcense round it,
and finally lays a cash present® before 1it. The image is then decked
in its ornaments, and sweetmeats are offered to 1t. This being
accomplished ihe pilgrim proceeds to worship Rukmmni. Here
he still has choice of forms of ceremonial corresponding to the two
recognized in the case of Vithobda. The details are in each case
much the same. It 1s to be noted that in 1873 various mnovations
were introduced into Vithoba's worship owing to the injuries in-
flicted on him (on which see following page).

The visit to the chief gods being finished the pilgrim makes a
circuit of the holy district” and salutes the deities at their temples.
There are two recognzed routes, one longer * than the other.® Once
in his life every devout worshipper makes the longer circuit, over
seven miles. When he staysa day or two in Pandharpiir he makes
it a point to see the daily ministrations offered to the image as often
as possible. Nor does he neglect to feed a company of Brihmans,
large or small according to his means, especially if his visit has
been a ceremonious one. If his visit falls during the sacred seasons
its closing scene will be enacted at the Gopalpiir temple, where the
pilgrims partake of a mixture of dried curds together in memory of
the joint-meal by Krigna and the cowherds.

IB. G.xx., p. 473.
2 Dakshing.
3 Pradakshind.

% Nagarpradakshind, town circuit.
5 Devpradakshind, god-circuit.
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14. Vithoba’s Calamity in 1873

On Sunday, July 20, 1873, while four or five Gosavz' mendicants
were embracing the 1dol Vithob3, one of them pushed 1t over and
as 1t fell it broke its legs between knees and ankles. The priests
refused to divulge exactly what bappened, the local belief being
that the mendicant threw a stone at the 1dol because it did not eat
fruit which he had offered. ‘But this 1s less likely’, says the
Bombay Gaszetteer, ‘than the story that the image was thrown
over by a shove either wilful or accidental. To avoid inquiry and
noise the Badvas silently drove out the mendicants and kept the
temple closed for twoor three days. According to one story during
those days a new image was installed, but exammation shows that
the present image 1s the old image patched at the break, it 1s said,
by iron or copper rods from within. Besides being mended the
image has also been strengthened by a support from behind up to
the knee.’ ®

Newspapers of the time enable us to supplement the above
record in various details. The Arunodaya published at Thana
atfirmed positively that a stone was thrown, while a Bombay
correspondent after careful investigation wrote 1o the Indu-
Prakash that the stone thrown was the size of a cocoanut, adding
that a new idol of Vithoba was erected as nearly like the old one
as could be made, but dissimilar in important respects which he
mentions.

How terrible the presence of a broken 1dol at Pandharpir must
have seemed will appear from a few sentences by Mrs. Sinclair
Stevenson: ‘ If in the process of time the ear or nose of an 1dol,
or any of its limbs, gets broken or crumbles away, the belief 15 that
the spirit of the god escapes through the opening thus made. . . .
One of the most 1llummatmg ways to study idolatry sympathetxcal]y
and scientifically is to watch what is done with a broken 1dol”? Im
Vithoba’s case, it was no mere ‘crumbling away’ but a wviolent
attack upon him resulting 1n grave injury.

A sure index to the gravity of the affair is supplied by a secret
meeting of the temple priests and the resolutlon they passed of

which the following 1s a rough translation: ‘This affair must not

reach the outside world, for we have already many foes and this is
a most critical occasion. Therefore without complete unanimity
we cannot possibly preserve secrecy. Remembering then our
ancient ancestors, let us make no more ado but all pull together and
reseat Vithobd on his throne. Putting aside our differences regard-
ing temple-rights let us labour with one accord, for we are all
dependent solely on him. All wrangling at the time of worship
should cease forthwith and we should all toil with one end in view.
When people come to offer sacrifice we should ask of them gifts

1 See second footnote, p. 6.

2 B.G. Vol. x\, p. 423.

3 The Rutes of the Twiee-Born, pp. 415-6.
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only in accordance with established rules, gladly accepting what is
gladly given. Whenever Vithoba 1s worshipped arrayed in his
ornaments, all must be present, each doing service strictly according
to his hereditary right. This resolution 1s passed unanimously and
our earnest request to all Warkaris and their followers is that
they read and carefully ponder over it, and that without fail they
impart wisdom to the common people by pointing out the advantages
of coming to Pandharpir.’ The crisis thus led to self-reformation
by the priests and a consolidation of their ranks.

Needless to say, confusion reigned supreme not only in Pandhar-
pir but throughout Maharashtra, for 1t was found 1mpossible to con-
ceal the fact that so grave a disaster had happened in the holy city.
The 1conoclast himself spread the knowledge, for he went about
bragging of hisdeed until the angry citizens, two days later at 7-30
1n the evening, set on him so furiously with cudgels that he fell
senseless and the police had toremove him to hospital. Others were
arrested on suspicion but released on a security the next day
owing to lack of evidence. How deeply Mahirishtra was moved is
clear from the newspapers of the time—Indu-Prakdsh, Aruno-
daya, Berar Samdachar, and the Dnydnodaya. One Hindd
gentleman writing to the proprietor of the first-mentioned paper
gave expression {o what must have been a widespread doubt:
“With broken leg how could Vithob4 any longer be viewed as “ self-
existent” as indicated in the favourite term applied to him,
swayambhii’? And among the Warkars, the innermost sect of
Vithoba’s devotees, there was a wailing as if a member in each
family lay dead.!

15. Pilgrims, Missionaries and Indian Reformers

Writing 1n The Indian Antiquary for June 1882 (pp. 149-156)
the Rev. Dr J. Murray Mitchell gives an interesting account of
a visit to Pandharpir in which he reports that 1n conversing with the
people and in preaching he met no bitter opposition, many express-
ing a desire to hear him again. The mental state of the pilgrims
is 1llustrated by tke following typical conversation. ‘You good
friends are very much 1n earnest. Some of you have come 600
miles to this festival. The expense, the labour, is very great; the
risk to life not small; for you all know how frequently cholera
breaks out at these gatherings. You expect much from this pilgri-
mage. How sad if you do not get what you want; but what do
you want?’ ‘ We bathe in the Bhimi, and gaze on the god; and
so all sin is removed, and much righteousness acquired’, was the
usual answer. ‘Are you sure that bathing in the Bhimi washes
away sin ?’ ‘Why, who doubts it? have not I come hundreds of
miles to be purified so?” Dr. Mitchell reports perpetual confusion

1 Dnyanodaya, Vol. 32, July 31, 1873, pp. 245~7, 251-2; August 7,
1873, pp. 237-9; Vol. 71, August 1, 1912, pp. 2434,
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between the material image and an unseen Vithoba, ‘Vithoba
said one of the hearers, ‘1s almlghty and ommprese"xt. ‘Is
he in your own village?’ ‘To be sure.’ ‘Then why travel
hundreds of miles to see him here?’ ‘Ah! but this 1s a special
Vithobi ; this1s a swaymnblm image.” ‘¢ Well; but 1s 1t the image,
or the delty, you trust in?’ ‘The deity.” The doctor made efforts
to discover what precise meaning was afﬁ\:ed to the phrase heard
continually, that the waters of the Bhima ‘ washed away sm.’ The
pilgrims believing that the guilt of sin was removed, to discover
whether they held that their hearts were purified questions were
put. ‘ Unless our hearts are purified,’ said one man, ‘ there 1s little
good 1n our coming here’, But did experience show that they
were purified? On one or two mamtaining this, they were easily
silenced by proverbs current all over India about those who goon
pilgrimage generally coming back worse than before. ‘Visit
Benares thrice’, runs one Marithi proverb, and you become a
thorough scoundrel” So the doctor asked: ‘When a pilgrim
visits Pandharpir, doeq he not usually carry home a load of pride
and self-conceit ?’ ‘ Too often,’ was the reply ‘Has he then got
any good by bathmg in the Chandrabhaga?’ ‘Very little! ° Has
he not got harm ?’ ‘ Perhaps.’

A similar impression was lef{t on the mind of an Indian Reformer
belonging to the Bombay Prarthand Samaj whose visit to Pandhar-
pir on June 26, 1920 we have already referred to. e writes as
follows: ‘One cannot avoid thinking when he sees tlus vast
humanity on Asha@dhi Day 1n Pandharpur, . . . that people do
not get true spiritual benefit. After all it 1s a religious feast which
affects only the outside. The hearts of the devotees are not touched
and their life 1s not renovated. The pilgrim does not leave the
place morally or spiritually transformed He thinks his sins are
washed away, but he has no determination not to err again. How
to preserve this valuable asset of bliakiz and make it spiritual 1s
the problem to which the thoughts of a Brihmo naturally turn
when he sees this religious feast.’ !

16. Government and Pilgrim Festivals

In the essay on Pandharpiir referred to above, Dr. Murray
Mitchell writing 1n 1882 showed the grave need of public control in
connection with the two great annual festivals. The crowding of
the worshippers into Vithoba’s small apartment often resulted in
women being injured in the crush, sometimes they were subjected to
indignities, sometimes had their ornaments torn off. A thoughtful
English magistrate had ruled, a few years before, that as far as
possible, men and women should be kept separate on the great day
of any feast. Even so, the scene was one of terrible confusion, the
unutterably filthy condition of the town making one of the doctor's
party seriously 1ll. On another occasion cholera broke out, and they

1 Subodh Patrikea, July 18, 1920.
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had to minister to the bodies as well as the souls of the pilgrims.
Happily, however, ‘ Pandharpir has developed into a decent-looking,
clean town, with a plentiful water-supply.’!

How this improved condition of affairs i this great pilgrim
centre has been brought about and how 1t 1s stll maintained
appears from the annual Government reports on the Ashadhi
Festival. In the report from the Collector of Sholapur to the Com-
missioner, C. D. .dated the 11th November 1919, we are told
supervision was exercised as usual by the Collector, the District
Deputy Collector, the District Superintendent of Police, and the
Deputy Sanitary Commussioner, the Sanitary Commissioner also
encamping at Pandbarpir during the Fair. In addition to the
ordinary police stationed at Pandharpar, a force consisting of one
Inspector, eight Sub-Inspectors, six jamadirs, twenty-three Head
Constables and one hundred and thirty-five constables from other
parts of the District were drafted into Pandbarpir. From other
districts also detectives were called in to watch their own local bad
characters. Sanitary arrangements were completed 1n good time
before the Fair in a way reported to be ‘very creditable to the
Municipality.” One hundred and thirly-eight extra bhangis and
one Sanitary Inspector were employed by the Municipality, who
had arranged to stock sufficient quantities of disinfectants freely
used during the Fair. Water-supply was adequate. Ten men
were apponted to prevent waste, and only on one day was
want of water felt in places of high levels. The usual precautions
of closing step-wells, and of treating all wells on the p@lk/iT routes
with permanganate of potash, were adopted. ‘The pilgrims as
usual took river-water in spite of advice from the police.” The
medical arrangements showed twenty-eight Sub-Assistant Surgeons
employed on special duty. There was no indigenous cholera at
Pandharpiir, but it broke out with the Alandi padlkh7 and thus
infection was brought to Pandharpir, a few cases from Nigk,
Jalgaon and Umraoti also being imported. After the big day the
cholera cases were almost confined to the followers of the Alandi
palkhz, and three Sub-Assistant Surgeons were sent with the palkhis
of Dnyinobd, Nivrittinath and Tukirim for two marches of their
return journey. The Hindd division of St. John’s Ambulance
Brigade attended the Fair as usual and rendered great assistance.

17. The Disastrous Pilgrimage of the Last Peshwa

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

L The Indian Antiquary, Vol. xi, 1882, pp. 153-6.

2 “In thethirteenth century Vitthal was already a god of long standing. . .
The general workmanship of the image is earlier than the mediaeval Rajput
style of the Anhilvad Chaunlukyas (943-1240), . . . or the Aymer Chohains
(685—1193). The dress and ornament of the 1mage belong to . . . probably
not later than the 5th or Gth century after Christ,’ This image of Vithoba
resembles sculptures ‘of the 4th century’. B.G., Vol. xx, pp. 420, 424, 430.
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the historical vicissitudes of the country. Within the walls of
Pandharpiir, a stone’s throw from Vithoba's temple, Vithoba's
devotees who were for the time being residing in the sacred enclo-
sure, in 1815 committed a foul murder. This murder of Gangadhar
Shastri, the Gaikwir'’s agent at the Poona court, effected with the
complicity of Trimbakji Dengha, the favourite of Bajirao the last
Peshwa (1796-1817), was one of the chief causes of the downfall
of Maratha rule. The official chronicle runs: ‘ Gangadhar Shastri
had gone to Poona under British guarantee to settle some money
disputes between the Gaikwar and the Peshwa, but finding his
efforts fruitless he had determined to return to Baroda and leave the
settlement to British arbitration. This disconcerted Bajirao’s
plans, whose real object was to arrange a union with the Gaikwar
against the English, and he and Trimbakji after much persuasion
induced Gangadhar to stay. In July (1815) Bajirao went to
Pandharpiir on a pilgrimage and took with him Trimbakji and
Gangidhar Shistri. On the 14th of July the Shistri dined with
the Peshwi, and 1n the evening Trimbakji asked him to Vithoba’s
temple where the Peshwid was. Gangadhar who was unwell
excused himself, but was pressed by Trimbak;i and went to the
temple with a few unarmed attendants. After a prayer to Vithoba
he talked with Trimbak;i and then went to pay his respects to the
Peshwi who was seated 1n the upper verandah of the temple and
treated him with marked attention. When the visit was over,
Gangidhar started for his lodging 1n high spirits.  He had scarcely
gone 300 yards when he was attacked in the street by assassins
hired by Trimbakji and was almost cut to pieces’’. The treacher-
ous murder of a Brahman m the holy city, the proved gult of the
Peshwi's representative, the intrigue and duplicity of the Peshwi
himself, the assassination of ope for whose security the British had
pledged themselves, these things led on to war and the 1ssue was
only determimed by the complete defeat of the Peshwi’s army on
the battlefield of Kirkee, November 5, 1817,

Having thus acquainted ourselves, in our introductory chapters,
with Tukirim’s land and people, with the rehigion of his day, and
with the city he has made famous 1 his verse, let us now enter
upon our study of the bhakti poet himself as far as the biographical
material at our disposal will permit.

1 B.G., Vol, »x, pp. 484~5.






THE PRIDE OF KNOWLEDGE !

Though I'm a man of lowly birth
The saints have magmfied my worth.

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

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

O, save me, save me, Tuka prays;
Spent like the wind are all my days

WITHIN MY HEART

[ know no way by which

My faith thy feet can reach
Nor e’er depart.

How, how can I attain

That thou, O Lord, shalt reign
Within my heart ?

Lord, I beseech thee, hear
And grant to faith sincere,
My heart within,

Thy gracious face to see,
Driving afar from me
Deceit and sin

O come, I, Tuki, pray,

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

Thy mighty hand outstretch

And save a fallen wretch,
Yea, even me,

GOD IS OURS *

God is ours, yea, ours 1s he,
Sonl of all the souls that be.

God is nigh without a doubt,
Nigh to all, within, without.

God 1s gracious, gracious still ;
Etxery longing he’ll fulfil

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

Kind 1s God, ah, kind indeed ;
Tuka he will guard and lead.

! Translated from Tukaram, P.M.S., pp. 77, 62, 73.



Chapter IV

The Biography of Tukaram
Preliminary Considerations

With regard to the date of Tukaram’s birth there is a difference
of opinion, some Marathi authorities holding 1t to have taken place
in 1598, others 1n 1588, while other schools hold to 1577 or 1568.
We however may adopt the traditional date of 1608 based on
Mabhipati’s record, until better available evidence points to the
contrary.! This means that Tukaram Bolhoba Ambile * was born
the same year as John Milton. If Milton’s mission was to herald
the golden age both of English Protestantism and English literature,
that of Milton’s contemporary, Tukirim, was to give expression to
the protest of India’s hear: aganst the Hindl scheme of things
which had reduced religion to a philosophy and to express that
protest 1n verse that was to become dear to Indian prince and
peasant alike. Tukaram’s value, therefore, in the words of Prof.
W. B. Patwardhan of Poona, is that of ‘ a poet-saint who lived and
moved just when Maharishtra was in labour over the birth of a
new spirit. A new life was stirring the hearts and a new warmth
was felt 1n the blood that surged 1n the veins of Marithis of the
time and it may be that non-Indian students of Maratha history
will discover material here to estimate the under-current of thought
and feeling of the Maharashtra of the sixteenth and the seventeenth
century '} In the happy simile of Dr. Mackichan, Tukérim is ‘the
Robert Burns of India’.!

In writing any biographical account of Tukaram we are confronted
with two serious problems. The first one arises from the fact that
the existing Marathi ‘Lives’ of Tukirim are indebted to ome
authority. Up to the present hour indeed (1921) almost all the
available information concerning Tukadram’s life comes to us from

T See the Marithidiscussions in L. R. Pingarkar's 8.7.C., (1920) pp. 7-46,
in the Vividh Dnyian Vistadra, September 1920, pp. 105-¥14, and January 1921,
pp. 25-36, and in Nawae Yuga, March 1921, pp. 137-9, summarized p. 76 below.

2 “Moré’ 1s the family surname given by some authorities including Sir
R. G. Bhandarkar (V.S.M.R S., p. 92). Thisis traceable to the bakhar
of Ramdas whose authority 1 a matter of this kind cannot be regarded as
equal to that of the official records of a Nagik priest who used to serve Tukirdm
and his descendants on their visits there and whose records give the signature
of Tukiram’s son Né@rayan with ‘Ambile’ as the family surname, ¢ Mors®
being given as that of the family lineage (8 Sér., p. 172, footnote 2).

# I. I., October, 1910, p. 114,

41 1., January, 1913, p. 173,

. \
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that same source, Mahipati, the famous biographer of the Maratha
‘ saints’ who wrote a century and a quarter after Tukaram’s death.
It 1s true that some of these details are confirmed by other sources,
but in the main we are depended on this one authority. The
other difficulty referred to concerns the fact, admitted by Hindd
biographers and commeniators (see below), that Mahipati, on whom
we are so dependent, has interwoven with his story much that 1s
obviously mlraculous and legendary. In view of these facts it seems
best to divide this ‘ biographical ’ chapter regarding the poet and
samnt who marks ‘the era of the efflorescence of Mahirashtra’s
people™ 1nto three distinct parts: I. The Value of our Sources; I1.
the Probable Biographical Facts; III. The Legendary AddlthnS.

I. The Biographical Sources
1. Fact and Tradition in ‘Lives’ of Tukaram

Prefixed to the standard Marathi edition of Tukiraim’s poems
published by the Indu-Prakash Press, 1s a blographxcal essay by
Janardan Sakharim Gadgil where 1t 1s stated: ‘ The blographer s
task, in writing a faithful life of any of the guiding spirits who 1n
their time influenced the Hindi nation, 1s extremely difficult. The
idea of recording events faithfully for the information of after-ages
never existed in the nation. Whenever the influence on the
succeeding generations of any of the important personages has been
great enough to induce somebody to write his biography, the ten-
dency towards deification has been so great, that the little of real
events that has descended by tradition has been mixed up with
fable to such a degree asalmost to defy all attempts at separa-
ton . . . . . What has been aimed at, therefore, in this
notice, 1s to bring together the several passages in the following
collection bearing on the poet’s life, linking them together by
the light furnished by the mythological account of Mahxpatx » 8

In the above observations tbere are three phrases used—" the
tendency towards deification,” ‘tradition mixed up with fable,

“ the mythological account of Mahipat: -—whxch when jomned by a
fourth at the conclusion of the same essay, ‘ the legends of Mahipat:’
(Ibid. p. 32) give abundant reason for caution 1 reading the
Marathi ‘ Lives’ of Tukirim who 1s ‘par excellence the poet of
Mahardshtra.'® Should the verdict in the Indu-Prakdsh edition
of 1869 be challenged as out of date, a similar verdict by Prof.
Patwardhan 1n April 1912, may be more readily accepted. He
says: ' We have, n the first place, no authentic and properly sifted

1 Dr. Mackichan, I. I., January 1913, p 165.
2 Poems of Tukdaram, I.P edition, Vol. 1., p. 2.
3 Dr. Mackichan, I.I, January 1913, p. 173
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account of his Iife. There 15 a mass of legends and traditions
that have gathered round Tukaram. These are implicitly believed
in by those who are avowedly Tukoba’s followers, and equally by
those who, though not followers of Tukobd’s school, are mnocent
admirers of everything connected with the saint of Maharashtra.”
Again he says: ‘As 1n the case of Tukéarim, so in that of Namdev,
I have to sound a note of complaint at the outset. There 1s hardly
any authentic information available as regards his life and work.
Most of the accounts that have come down to us are vitiated by
adventitious matter mixed up with and added to the little that 1s
genuine history. It 1s everywhere the same old story ; miracle and
wonder-working have obscured the field. Take any of the samnt-
poets of Mahardshtra from Dnyaneshwar . . . ., his hfe-story 18
shrouded with mystery-——hidden behind a dense overgrowth of
superstitious tradition and fantastic invention. In the case of
Tukarim we had at least some facts of historical accuracy to start
with.”? On the other hand, ‘1t 1s a great relief,’ says Dr. P. R.
Bhandarkar, ‘to find Tukarim working no miracles. Tradition has
credited him with having performed many, but he personally does
not lay claim to any.”®

2. Tukaram’s Biographer: Mahipati

Who was this Mahipati, concerning whose poetical accounis

of the Maratha samts the late Mamtha Christian poet Narayan

Wiaman Tilak once said that they ‘remind one of F oxe's Boo/’* of
Martyrs’? And what led Mahipati to wrte the ‘hves’ of his
couatry’s samnts? Born in 1715, from hys earliest days Mahipati
gave proof of a religious temperament. At five years old he
joined a company of pilgrims to Pandharpir, and from that time
made an annual pilgrimage to the great shrine. On his father’s
death he succeeded him as kulkarnt of Tibarabid but soon resigned
Government service because the Mussulman ja@ghirdar who was
his superior forced him to work when he (Mahipat1) desired to
pray. Leaving his $77j% and carrying out the order, he told the
jaghirdar when he had completed the task, ‘I have obeyed your
command, but no more of this’. He had learned that he could not
serve two masters, the State and his god, so he laid his pen at
Vithobd'’s feel, devoted himself {o Vithobd’s service for ever, and
vowed that neither he nor any descendant should ever again serve
the State, a vow which was kept for geneiations. One night
Tukaram appeared o Mahipat: in a dream and bade hun write the
lives of Marathd bhakias. Ie began the Bhakta Vijdya, his

I.J , Apnl 1912, p, 19
I., April 1913, p. 11.

1
2],
3 Tuo Masters, Jesus and Tukdram, p. 28.
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chief work, finishing 1t 1 A. D. 1762 or 1763. Its completion
was anticipated by his Santa Lilamyita i 1757. Katha Saramyita
was finished in 1765 and Bhakta Lilamyrita in 1774, His Santa
Vijaya was mcomplete when he died in A. D. 1790.% His life of
Tukirim occuples twenty-one chapters n all, five in the Bhgkia
Vijaya (48-52) and sixteen in Bhakta Lilamyita (25-40).

We have already quoted one English critic’s estimate of Mahi-
pati’s literary mernit (see pp. 20-1). Another, Mr. C. A. Kincaid,
affirms: ‘ Had Mahipati used a lingustic medium more widely
known than Marithi, he would have ranked high among the
world's poets. Even a foreigner can appreciate the easy flow of
his stanzas, his musical rhymes and above all ms unrivalled
unagery.’® One of the greatest needs in Maritbi literature to-day
is a critical investigation of what have been called Mahipati’s
‘ legends of mediaeval bhaktas.'®

3. Mahipati an Honest Author

America joins in this chorus of praise from foreign critics
concerning the author of the Acta Sanctorum of the Marithas,
We are indebted to Dr. Justin E. Abbott of New Jersey,
United States, and formerly of Bombay, for the following critical
notes. They reached us on different dates and we give them as
we received them, (@) and (b) respectively, to which we add a
paragraph (c).

(@) ‘ Mahipati’s account of Tukirim is almost the sole source
from which the different Marithi ““lives of Tukdrim ” draw. The
question then is: Is Mahipat’s account true to facts? Tukidrim
died in 1649 (traditional date) * and Mahipati wrote his account in
1774, or 125 years after Tukdram’s death. Not very long, but long
enough for legends to grow. I regard Mahipati as an honest writer,
that he used honestly the material at his disposal. He was not
a “higher critic ”’, but used as truth whatever_came to him in the
form of MSS or oral tradition. I think I can produce convincing
evidence of this honesty. He had evidently a good library of
manuscripts. I have the names of some he possessed, or was more
or less familiar with. I find this list inlis own writings, Bu
as poet he avows the principle of expanding the facts at his disposal
“as a seed expands into a tree.”  This 1s indeed a habit of Indiar
poets.

! See M. Sar., pp. 378-388 for biographical details,

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

3 L. J. Sedgwick, J.R.4.S. Bo., Vol 23, No. G5, pp 127-8.

4 The brackets are our own, as various dates are held by scholats—164
1649, 1650 and 1652 - see our note at the end of the list of dates, Part II.
p. 77.
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‘What MSS or what oral tradition did Mahipati use ? This
is as yet an unsolved problem, with this exception, that a few
sources are known. Among the MSS he uses are the Abharigs
by Tukaram’s brother Kanhoba (see Bhakta Lilamyita, ch. 40.
198 and following) and abhaiigs of Rameshwar (Bhakta Lilamrita,
ch. 40. 209). There 1salso now published Niloba’s Gatha. Niloba
was a disciple of Tukaram’s.,'! He gives some account of Tukaram,
and Mahipati knew of Niloba, so probably knew of his abhangs
(Bhakta Lilamyita, ch.40.238.) The last part of Mahipat1’s chapter
40, which describes Tukarim’s ““ ascension,” mentions many mdivi-
duals who must have passed on tothe next generation their knowledge
of Tukaram.

‘Tt still remains true that all modern accounts of Tukiarim’s
life are to be traced to Mahipati as the practically sole source of
information. Perhaps some time Mahipati's sources will be better
known. '

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

(6) *As I have before remarked I regard Mahipati as an honest
historian. He wrote from books before him, and from oral tradition.
He anticipated the charge that he drew from his own imagination
and saysin Santa Lilampita (1. 67-69) : “ You will raise this doubt
in your mind and say : You have drawn on your own imagination.
This is not so. Listen. Great poet-saints have written books in
many languages. It 1s on their authority that I write this Santa
Lil@dmyita. 1f 1 wrote on my own authority my statements would not
be respected. The Husband of Rukmini is witness to this, who
knows all hearts.”

‘In Bhakta Vijaya (1.37)hesays: “ You willsay I have compiled
this book on my own authority. This indeed is not so. Hold no
doubts in your minds.,”” He then quotes Nibbiji and Udhavchid-
ghan as authorities : ‘* Joining these two together, Bhakia Vijdya
was begun” (1.39). TFor a list of saints with whose names and
books Mahipati was familiar see Bhakta Vijaya (1. 19), Bhakta
Vijaya (57. 169-201) and Bhakta Lilamyrita, chap. 51, where there
are 127 saints mentioned by name.

‘ His story of Dnyaneshwar in Bhakta Vijaya (chap. 8) he took
from Dyandevicht Adi (Dnyindev's Origin) by Namdev. His

! A posthumous disciple: see_sect. 4 (6), p. 73 below.
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story of Mirabai 1n Bhakia Vijaya (chap. 38) he took from
Mirabaiche Charitra (Life of Mirabai) by Namdev. His story of
Gora Kumbhir in Bhakte Vijgya (chap. 17) he took from
Goraba Kumbharache Charitra (Life of Gorobd Kumbhar) by
Niamdev.’

‘So far as evidence goes he conscientiously used his sources,
as an honest recorder of what he believed to be true, If he expanded
meagre statements 1nto fuller detail 1t was not to add facts but to
give a fuller understanding of them To use his own words he
“ expanded facts just as a tree 1s the expansion of a seed.” By
this I understand that he embellished but did not add imagmary
accounts, that what he wrote he feit he had good authority for.

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

(¢) In addition to the above from Dr. Abbott on the honesty and
trustworthiness of our chief authority, Mahipat;, we shall do
well to note a striking illustration of Mahipati’s candour as provid-
ed by his faithful account of the attitude adopted towards caste by
one of his Brihman ‘sants’. Dr. Sir R. G. Bhandarkar has
pointed out that Mahipatt makes ‘one of his Brihman sants
declare that there 1s no caste among devotees of God and repre-
sents him to have drunk the holy water given to him by a c/i@mbhdar
or leather-worker’.) That Mahipat, a ‘ Rigvedi Visi§tha Gotri
Deéasth Brihman,’ 2 should have faithfully recorded that another
Braihman winked at caste in relation to religious matters and
should have portrayed him as receiving water at the hands of one
of the lowest of India's out-castes is a remarkable illustration of
Mabipati’s honesty as an author. He sometimes even revises an
earlier account of his own (see footnote 2 on sect. 15, Part I1I).

4. Sources Earlier than Mahipati

What are the possibilities of substantiating or correcting Mahi-
pati’s account ‘ from other and earlier sources’?

(1) First and most important of all we must never forget the
rich mine of information 1n Tukarim’s own autobiographical poems,
the investigation concerning which we leave until the chapter on
Tukaram’s Autobiography (see chap. 5, Part I).

(2) Next in real value come the ablaiigs of Rimeshwar
Bhatt, a leading disciple of Tukirim’s referred to in the notes from
Dr. Abbott on the previcus page as one of Mahipati’s own sources.

1 . 1., April 1914, p. 2G. 2 M. Sar.,p. 378,
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The importance of Rameshwar Bhatt in this connexion 1s three-
fold: (@) as having been used by Mahipat: we are able to test the
accuracy of the latter, (b) as being one of Tukaram’s own circle
we have invaluable contemporary data, and (c) as formerly keenly
hostile to Tukdaram, and then his follower, he 1s 1n himself an
abiding testimony to the influence of Tukaram’s character and
work in the poet-saint’s own lifetime (see sections 29-30, Part 11
of this chapter).

(3) A third source 1s provided in a short life of Tukaram by
his grandson (son of Tukiram's own son) namned Gopal Boa.'

(#) Another of Tukarim’s immediate disciples, a woman
named Bahinabai (1628-1700), whose Marathi shows her to have
had some literary ability, dictated her autobiography to her son. *
Among other things she confirms the incident concerning Mumbaji
(see sect. 31, Part II, present chap.) whose house she occupied
but from which she says she was expelled because she attended
Tukiaram’s kirtans. Not only does she confirm the account of
Mumbiji’s hostility to Tukaram but she gives the namszs of some
of the leading personalities in Tukaraim’s circle, including that of
the Patil (chief village officer) and others. *

(5) In 1674, only a httle more than twenty years after
Tukiram’s death, there was written a book on Keshav Chaitanya
Sampradiya by one named Krishnaji Bairdgya. This authority is
quoted by name and his facts are given 1n detail by one Niranjan
who supplies from this source priceless information from which we
come to know the succession of gurus—Keshav, Raghav and
Biabiji—leading up to the ‘call’ of Tukiarim. It was from the
last of these that Tukirim says he obtained in a dream his guru-
mantra* which not only mitiated him finally into Himnduism,
investing him with complete authority, but was felt by him to be a
divine afflatus marking out his future career. The fundamentally
important dates of this crucial spiritual experience and of Tukaram’s
birth itself are regarded as being settled by this ancient authority,
which takes us back to a source nearly a century earlier than
Mahipati. *

(6) Almost equally ancient 1s Niloba of Pimpalner, one of the
most famous of Warkar: leaders, the priest (joshi) and revenue
officer (kulkarni) of his ancestral Sirur in the Poona district, who
has left abhangs descriptive of Tukaram dated no later than thirty
years after Tukirdm's death. From his ‘ Life’ which Mr, Pangir-
kar has borrowed from descendants and examined, 1t appears
Niloba was born after Tukdrim died, that he saw Tukdrim in a

\ M. Sar., p. 186 footnote,

2See ' The Autobiography of Bahindbai' in Marithi published by Mr.
D. V. Umarkbane (Chitra Shila Press, Poona) and an English Note on this in
the Dyn@nodaya, March 10, 1921.

3 M., Sar., pp. 242-5, 193, and L. R Pangarkar, S.T.C., pp. 468-74.

4 See sect. 22, Part II of this chapter, and Muzumdar's niew given there,

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

10
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dream about 1675-80, healed the Patsl (chief village officer) of
Pimpalner, on going to hive there received the honours of a s@dhu,
gave up secular service because it interfered with his devotions,'
and wrote a Gatha of which 1551 abhangs are published, many of
them, especially Nos. 869-890, being written in praise of Tukaram
and his kirtans, thus confirming Mahipati’s narrative of nearly a
century later 1n this important matter.?

Some authorities would add a seventh source other than Mahi-
pati—Narahan Malu, author of Bhakti Kathamyita, who wrote
fifty vears later. - He must, however, be pronounced an utterly
untrustworthy guide though he has unfortunately been followed by
various Maratha writers.®

5. The Biography on the whole Trustworthy

How far then may the existing biography of Tukiaram be
regarded as rehable? In view of Tukaram’s picture of himself in
his own moving poems, the contemporary evidence of his own
disciples, the record of a by no means distant relative, and the
imporlant testimony surrounding his guru-mantra, we are justified
in believing that while there is much unsifted tradition, ‘miracle
and wonder-working,” Mahipati’s interesting account has a solid
substratum of historical accuracy. As far as we can test his
sources he gives us a large body of fact on which we can safely
rely,. We are confirmed in reaching such a conclusion when we
learn that Mahipati went, for example, to Tukarim’s own des-
cendants and obtained from them what evidence he could, in one
case information concerming the facts of Tukarim’s youth and
early manhood between the ages of 13 and 21, at which age and
during a severe famine Tukaram's father died. Of these and other
facts we have independent confirmatory evidence. Our confidence
m Mahipati 1s strengthened when we further discover that n
writing his ‘lives of the saints’ he used the works of earlier
authonties with such discrimination that when he found any of
them not as informing or as useful as he had expected he laid them
aside, e.g., Nabhaji, the Nagar Brahman of the late 17th century
whose Bhakta Malz was of service when Mahipat: ‘began’ his
Bhakte Vijaya, but whom he set aside later because of his
preference 1n favour of better authorities.’

1 See the parallel of Mahipati in sect. 2 above.

2 See Bhakta Viaya, chap 56, 147-187, L. R. Pangarkar, S.T.C., pp.
474—89% and The G&tha of Niloba's Abhangs, by Trimbak Hari Awte, esp.
pp. 195-200.

P M. Sar., p 391,

+ M. Sar., p. 381,

" See M. Sar., pp 372-4; on the whole question of Mahipati’s sources,
V. 8ar., pp 378-88 are worthy of careful study.
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With such a conclusion before us we are surely justified in
separating the probable historical element in the material that has
come down lo us from what appears to be legendary, as we do n
the two remamming parts (II and III) of this chapter, always
remembeting, as the reader must, the possibility of error in the
results presented. This course we follow, though Dr. Abbott would
himself prefer to have the account ‘as Mahipati gave it, legend
and all’, leaving the future to settle what are the true facts of
Tukdram’s life, We have however, adopted a compromise—see
Part 11, thetalic type at the close of section 1. The Western
reader needs the additional reminder that even the probable biogra-
phical facts, in pait II, are of necessity presented mn that Hindd
dress with which Tukiarim’s HindG biographer has clothed them,
Parts TI and IIl being in the form of translated excerpts from
Mahipati’s ‘biographical’ record in Bhakta Lilamrita (chaps.
25-10) and Bhakta Vijaya (chaps. 48-52).



II. The Probable Biographical Facts in the Life of
Tukaram

1. Chief Events with Approximate Dates’

A.D.

1608. Tukiram’s Birth (see sect. 3 below).

This 1s the traditional date, being the one adopted by Mahipat1

n Bhakta Lilamrita (ch. 28. 132-8) ; the late Janardan Ramchandra
beld to 1588 ; the genealogical records at Dehi and Pandhaipir
give 1598 ; other authorities affirm 1577 ; while Prof. Rajwade, on
the basis of an ancient genealogy found with a Warkar: near Wii,
maintains 1568. At present certainty 1s impossible. See Bhawe,
M. Sar., p. 194, note; Pangarkar, S.T.C., pp. 20-32 ; Gadre 1n
Viwvrdh Dnyan Vistara, September 1920, pp. 105-114, and Bhide
in January 1921, pp. 25-36; also P. R. Bhandarkar, Nawa Yuga,
March 1921, pp. 137-9.

1621. Tukidram’s father turns over to him the burden of the
business (see sect. 5).

1621-3 (ctrc) Tukaram 1s married to Rakhmabai and then
to Avalibii, otherwise called Jijabai (see sect. 8).

1625. Death of Tukdram’s parents and of his eldest brother’s
wife (see sect. 10).

1626. s eldest brother Savaji becomes a sanyisi (sce
sect. 10).

1628. Tukiram 1esolves to pul aside his ndifference Lo
worldly affairs and to give himself to the management
of his business 1n company with his two wives and his
eldest son (see sects. 5, 7-8).

1629. Dusiness failure and bankruptcy. Beginning of a famme
(see sects. 10-11).

1630. Famune at its worst, during which Rakhmabai dies
of hunger; death of eldest son, after which, in utter
indifference to worldly things, he retires to Bhambanath
Haill and receives a ‘revelation ’ (see sects. 10-11).

1631. Rebuilding of the temiple in Dechii; contimuous attend-
ance al Kirtans (sect, 13).

1632~5. Tukaram’s call to become a poet (sect. 19); he
recerves the guru-mantra® (sect.22). Seehowever foot-
note, sect. 30, for Dr. P. R. Bhandarkar’s view.

1 These dates are taken from the Marithi ‘Life’ by Mr. L R. Pangarkar
(1920), pp. 45-6, embodying the results of a careful discussion of Tukaraim
chronology. We have added in brackets after each event a reference to our
own sections in the following Part II and a note where we differ.

2 We have here taken a slightly different order from Pangarkar 1n accord-
ance with what we behieve to be Mahipati’s order.
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1638 (circ.) Tukirim persecuted by Rameshwar Bhatt
and sustamned by a special ‘ revelation ’ (sects. 29-30).

1649 Tukiarim’s end.

This is the date given by Tukirim’s grandson Gopal Boi and
Mahipati in his Bhakta Lila@mpita (chap. 40, 183) ; Mr. Pangarkar
adopts March 9, 1650; Prof. Rajwade holds to 1648; while Mr.
Bhawe prefers 1652. On this difficult question, which with present
available materal, is probably insoluble, see Bhawe, M. Sar, pp.
189, 186n, Assal Gatha, p. 13; Pangarkar, S.T.C., pp. 14-20;
Gadre in Vividh Dnyan Vist@ra, September 1920, pp. 105-114,
and Bhide in January 1921, p. 27 ; also P. R. Bhandarkar 1n Nawa
Yuga, March 1921, pp. 138-9.

I the following narrative, foolnotes ure given to wndicate
where lines or paragraphs have been deleted, as belonging to
what the best authorities would probably agice are ‘Iegeudary
additions’. These lines and paragraphs omitled from Part
II are wserted in Part III (' Legendary Additions®) of this
Chapter and anyone deswrous of reading Mahipat’s story
consecuiwvely may do so by following the guidance of the foot-
notes. Occasionally this ‘legendary ’ dress will be Jound clinging
cven to the narrvatioe in Part I1. It most such cases we have either
wntroduced Mahipat's nawme or the device of quotation marks
or that of ¢ speciul footmote. In the last-mentioned the letter
‘M’ refers to Mahipati, and it 1s to be carefully distinguished
from ‘ F and Bl ' wihuch refers to Fruser and Marathe’s Transla-
tion of Tukardn’s ‘Pocms, 3 wols, and from ‘M. Sar.) wiich
refers to V. L. Bhawe's * Mahdard@shtra Saraswat’,

2. Tukaram’s Ancestry

Qur kuowledge of Tukaram begins with a forelather named
Visvambhara who was a tradesman at Dehid and at the same
time a devout worshipper of Vithobd. He was a truthful and fair-
dealing man ; his business throve, so he spent his profits entertain-
ing holy men and Brahmans who were bound on pilgrimage. By
night he would assemble his neighbours and sing the lives of Ram
and Krisna till all worldly nnpulses died away m i,

At length he was advised by lus mother to follow an old
custom of his famuly and make the pilgrimage to Pandbarpar.
He lListened to her advice, visited Pandhari, subdued his mind to a
frame of repentance, bathed 1n the Chandrabhaga, gazed on the
god and returhied home filled with joy. After hus return he had no
peace for thinking of Pandhari. His eyes were for ever full of
tears, sobs choked his throat; he was hike a miser brooding on his
gold ora cow on her calf. So he returned to Pandbariand there told
his distress. ‘ Know you not that there is no place void of me even
for a moment ?* was the voice he seemed to hear. ‘Wherever you
call upon my name, there assuredly I am present.’
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Then Vi§vambhara went home, but every fortnight he made a
pilgrimage to Pandhari, and after nine months, one night in a
dream he saw Hari' who said: ‘ Vi§vambhara, my friend, you have
made me your debtor, and I have come here to stay with you.” So
saying, he vanished, and® Vi§vambhara took and set up an image
near the niver Indriyani; then calling in Brihmans skilled in
vedic lore they performed the installation ceremony,” poured over
the image the panchamrita* and arranged 1t 1n silk, with a crown
and earrings, offered 1t food and sang a song of praise.

Vi§vambhara then begged of Vithoba that his famuly might
always serve him ; and some time later he passed away leaving
behind him a wife Amabii and two sons, Hari and Mukunda.
His wife was a devout woman, who asked heaven for no worldly
blessings, and though she showed no interest or special skill n
business, everything for a time went smoothly in her house.
Amabai's two sons were worldly men; they persuaded her to
leave Dehi, and soon after they perished in war. She too lost
everything and one of her daughters-in-law burned herself with her
husband’'s (Mukunda’s) corpse Ier other daughter-in-law (wife
of Har:) had meanwhile given birth to a son, Vithoba, by whom
the family was continued.

3. Birth and Naming

The ‘tamily tree’ gives us the names Vithoba, Padiyi, &’}ankar,
Kinhaya and Dolhubd sometimes called Bolhdyii, this last, whose
wife was named Kanakdi, becoming the father of Tukirim.
Bolhobi spenl twenty years 1n pilgrimages and other religious acts,
at the end ‘ot which period he had three sons.®

For the birth of her second child, Tukardm, Kanakai went to
a lonely temple, and when she looked onlhis face an incredible
lustre dazzled her eyes, and she read in his countenance a rapture
of devotion and peace.

Twelve days later she took the child to the temple, laid it at the
feet f Pandurang and asked that he might be named. Receiv~
g the assurance that every blessing should attend him, she laid
lim 1 a cradle and this cradle song was sung for him :—

‘ Where the [Gternal, the Undeveloped, the Void ‘of name and
form rejoices, sleep there, O child of mine! Where [ am I’ and
) One of Krisna's names popularly understood to mean *sin-remover ’.

2 When Visvambhara awoke, M. says, he called together all the wor-
shippers of Vishau, and paying no heed to scoffers and scorners, went with them
n procession, singmng Harr’s praises, to a mango-grove near Dehii, They
found 1t pervaded by a wondrous fragrance coming from an image of Pandu-
rang with Rukmini bezide him.

3See Chapter 6, sect 1on Tukdram’s ‘Idolatry’ for the significance of this
ceremony which 1s called pran pratistha.

4 The Panchamyita 1s an anomting by curd, milk, honey; ghee and sugar
being poured over all images, both 1n temples and 1n Biahman houses.

% See sect. ‘1. Tukdram’s Birth® 1n Part JII of this chapter,
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I am he’ are heard no more, where momism and dualism are
each half true, sleep there, O child of mine! Where Knower,
Knowledge and Known cease to exist, sleep there, O child of
mine ! On the place where the saints declare knowledge to be per-
fect knowledge, the place where desire 1s not, 1n the home where
delight 1s the soul’s own dehght, setting there your heart, sleep
there, O child of mme! On the feet of Pandurang, where the
Undeveloped, the Unknowable, through his worshippers’ love has
assumed a form, setting there your affection, sleep there, O child
of mme !’
Then she called the child Tukiram,

4. Home Influences

Her hushand never failed to Worqhm the Lord of Pandhari,
and God gave wealth and children, ‘ the fruit of ancient merit.’
Three sons were born to them——Sivaji, Tukdarim and Kianhoba.
Their natures were like others but they were destined to lead
mankind to devotion and repose. Friends increased around them,
the Brihmans wedded them with lavish outlay, and their mother
rejoiced. A son, a son’s wife, possessions, and a living husband,
these are what Hindi women delight in and she had them all.
The Merciful One suffered nothing to go amiss with them.
While attending duly to their affairs they forgot nmot the highest
purpose of life; he truly is severed from the world who never
says to himself, ‘It 1s I who do this’ The saints, like other
men, carry on business but their feelings towards 1t are different.
The 1gnorant imagine that their own efforts bear friit and that their
own skill saves them from confusion. They are imprisoned n
their self-concert ; but the wise are they who know that God' alone
acts. Such a one was Bolhoba. As the lotus grows n the pool,
yet no water clings to 1t; as the sun 1s reflected in the water-vessel,
yet 1t 1s not wetted ; so the servants of God’ live under the 1llusxon
of the world and trafﬁc therein, yet they forget not Him.

On Dehi, the scene of Tukaram’s early home-life, see pages 5
and 6.

5. Tukaram enters Business

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

The father then turned to Tukaram, who accepted the task, and
won praise from everybody by his management of the business.

! M's word 1s Har1,a name of Vishnu (see {ootnote 1 on previous page).
2 M’s word 1s Vighnu,
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His father’s mind was at peace and for a few years Tukarim appears
to have prospered. But grief follows joy—this 1s a truth 1m-
memorial ; darkness follows day ; scarcity follows a good harvest ;
sickness good health ; and so it was with Tukarim. His father and
mother passed away. Savaji’'s wife died and Savaji became
a religious mendicant: he subdued the flesh and attained
to happiness and peace. Tukidram found himself losing money
in the business, his capital disappearing like clouds 1n summer.
But he felt his duty as head of the family and he made
every effort to succeed. He toiled day and might, loading the
bullocks with his own hands, enduring heat and cold and loss of
sleep. He raised fresh capital and started new transactions; but
he made no profit.* All the time, however, he dealt with his
customers honestly; he never gave anyone short measure ; he never
uttered a falsehood ; Har1’'s name was ever on his lips; and his
actions towards all creatures were compassionate.

At last all his own means were exhausted. His friends met and
set him up once more with a little money. They also offered him
their advice: ‘Day and night you are crying on Har’s name, this
is what has ruined you. A devotee of Vishnu cannot thrive 1n the
world. Our fathers always said so and now you know it 1s true;
you have brought yourself to beggary.” His wife added her com-
plaints. Still Tukdraim called on Hari’s name and still misfortune
followed him. Mahipati adds: ‘ Hari was trymng to see if Tukirim
would give him up.’

6. The Fallen Sack and the Sympathetic Stranger

One night as he was travelling in the way of business, his com-
panions having gone on ahead, a dreadful storm fell upon him, a
storm of wind and rain and lightning, and he saw beasts of prey
around. Then his sorrows broke forth and he cried: ‘ The filthy
world! I have embraced it! Hence my troubles! My father 1s
dead; my brother has abandoned everything; I am bankrupt;
hence my shame. Here I am; my companions have left me; no
one will lend me a hand with this sack! O Hari, god of gods, I
have no friend but thee! Run to help me!' As he spoke he saw
a wayfaring man beside him—' it was Har1 who had come to help
him,” says Mahipati. ‘Who are you?’ asked the stranger, ‘ block-
ing up the road in this way?’' ‘I am a dealer in grain,’ said
Tukaram; ‘ Here’sa sack fallen and I have no one to help me with
it; and my companions are gone ahead.’ Then, according to our
authority, the sympathetic stranger put forth his hand and in a
moment laid the sack on the ox. After that he stepped forward and
showed Tukirim the way, till they came to the Indrayani river

1 M, gives as the reason . ‘ Hari never helped him,’
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which was high n flood, but the stranger led the way and they
crossed safely. Tukiram stood amazed and ‘suddenly’, says
Mahipat1 triumphantly, ‘a flash of lightning showed Tukdram
that his companion wore the prt@mber (the usual yellow silk robe of
Vishnu), that at his throat a kaustubh jewel sparkled, and a rosary
of Tuléi beads hung round his neck.” Nothing was said, however,
and they went on to Dehii together, where Tukdram’s companion
left him.

7. In the Chilly Trade

There is always enmity between the world and spiritual aspira-
tion, and Tukaram continued solitary among his fellow-villagers,
They went on scoffing at him. Then the rains failed and a sore
drought prevailed. In the hope therefore of making a little money
Tukaram set out with bags of chillies * for the Konkan and as
he went along, the name of Vitthal® was ever on his lips. When
he reached the sea he unloaded his oxen beneath a peepal tree,
near the temple of Slva, and spread his wares on the ground.
Then he sat down beside them, forgetting all about himself and
thinking on nothing but the form of Pandurang. The willagers
came and asked his prices. He answered: ‘ You know the usual
price, don’t you? Take what you want,’ and he let them fill the
measure themselves. At first they feared he would check them,
but his thoughts were far away, and he never interfered with
them. The news spread through the village, and people came
tumbling over each other. ‘We will pay you later on,” said they.
‘ Very good,’ said Tukaram. Some took handfuls, others maunds,
according to their strength, and at last one rascal made the remark:
‘I have plenty of money at home, I want a sack of chillies.” ‘I
will trust you,’ said Tukarim. Even so pious men understand
God’s purposes, but not the hard hearts of the wicked.

Now Tukaram felt pleased to think he had finished his busi-
ness, so he set a little rice cooking and sat watching it witha
thankful heart. Meanwhile® the kindly stranger who on the
stormy night some time before had helped him now entered the
village, represented himself as belonging to Tukirim and said
politely to the people: ‘It is time we were going, please let
us have our money.’ ‘What money?’ said they; ‘he never
measured anything out to us, we don’t know what we owe him.
Then he told each one exactly what he had taken and they were

1 Dr. Murray Mitchell's translation of Mahipati's Bhakta Lilamyita in
J.R.A.S. Bo., January 1849, pp. 15-29, at this point says: ‘ Tukiaram filled
three sacks with pepper and proceeded to the Konkan’. There aie two mistakes
here, one a confusing of the word smarchi (chilhes) with 1127 (pepper), the
other that Tukiaram would not take pepper to the Konkan where pepper was
grown and sold . this would be like  taking coals to Newcastle ’

2 Another name for Vithob3, see sect. 15, chap. 2, pp. 41-3,

3 Hari took the form of a man, says M.

11
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stupified ; they paid up at once. So he went through all the
village and collected all Tukiram’s debts.! There remained only the
rascal who carried off the whole sack. ° He is the worst of the lot’
said Tukaram’s representative, ‘ what am I to do with him?’ So
he took a rope and tied 1t round his neck and cried, ‘ Pay me or I
will hang myself and ruin your whole village!” Then the wvillagers
all cried, ‘ Shame on the rogue,” and they fell on the rascal with
kicks and fisticuffs till he paid up in full. So off went the stranger
to Tukaram, and gave him the price of his chillies. Tukaram
mistook him for the willage watchman, and begged him to go and
buy him a httle ghee. He brought so much that Tukarim was
astonished and he said, ‘Ghee is very cheap here! Stay and share
my meal.’ ‘Very good,’ said he, and with them also sat down an
unbidden guest. Tukirim bade him welcome, and when the meal
was finished both® departed and were seen no more. But when the
villagers came to see Tukirim and learned that he sent no one to
collect his debts, there was great astonishment and Tukaram could
say nothing but ‘Unfathomable are the ways of Hari.’

8. The Rogue with Gilded Bracelets

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

Now Tukarim bad two wives. The elder one named Rakhma-
bai had become ‘ constitutionally asthmatic *® and so he had married
another, the daughter of Appaji Gulve,a well-to-do shopkeeper of
Poona The younger wife Avali, who was also called Jijabai,lamen-
ted loudly the misfortune of the brass bracelets. Bringing forth her
own jewels she pledged them and raised two hundred pieces of
silver. With these she bade Tukardim go forth and trade, and he
purchased a commodity of salt and took it to Baleghat. Much she
admonished him as he went, to take care of his money and not
lavish 1t on beggars. And Tukarim reached Baleghit and sold his
salt, and bought sugar and sold it again for cash.

I Hari never thinks of his own dignity, he forgets everything but his
worshipper’s love, says M.,

‘Who according to M, was *Siva.’

3 M. means Har1 and Siva.

4 M says these bracelets were of brass gilded over. !

5 W. B. Patwardhan, F.C.},, vol. 1, No. 3, p. 1, Bhawe, M. Sér. p. 172.

6 In accordance with Hindii practice, these marriages would be arranged
by Tukaram’s father, Tukardm being 13 or 14. See S.7.C., p. 77 where Pangar-
kar’s figures do not harmomse with those on his p. 46.
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o. Helping a Brahman Debtor

In one city which he entered he met a Brihman with a long
untrimmed beard, a wooden plough strung round his neck,! and
who cried to everyone, ‘Help! Help!” The avaricious people
of the town gave him a few coppers, but Tukaram asked the reason
of his plight. Whereupon the Brahman answered: ‘My kinsmen
have wrested my inheritance from me; they bribed the court and
threw me into prison. The rd;a was a man of no judgement and I
was fined three hundred rupees. Fifty I have paid, and the rest I
am begging; there 1s a constable 1n charge of me and he gives me
no rest.” ‘Tukarim was moved with compassion and he gave two
hundred and fifty rupees to the Brihman who sent the constable
with 1t to the court. Then Tukdrim had the Brahman shaved and
fed his family and ten other Brihmans? and they all gave him
their blessing. ‘ The willagers of Dehii were now satisfied that
Tukiram was a lunatic When he returned home, they put a
necklace of onions round his neck, mounted him on a donkey and
paraded him through the streets to be mocked at by the crowd.’ !

10. Adversily and Self-Dedication

After this a sore famuine broke out, the great [amune of Tuka-
ram’s life-time bemg in 1629, and 1 1s to this that Tukarim'
probably tefers in abhang No. 113 of Fraser and Marithe’s transla-
tion. The rawas failed utterly and the cattle died of hunger. Tuka-
ram’s family began to starve and in vain he entreated neighbours
to help him. One day he sold his last possessions, a few old sacks
and a pack-saddle, and purchasing a little grain he made some thin
porridge for us family. When that was finished the neighbours
asked scornfully what Vitthal was doing for him? He felt
as a man feels when an ulcer is opened up with a lancet, but
he answered them quietly. The husbandman’s toil 15 long and
weary but he rejoices when the harvest ripens; ‘even so the
spiritual struggle 1s long drawn out but 1t ends mn the joy of experi-
ence. This 1s what Tukdram found.” At 13 he entered business;
when 17 his parents died and soon afterwards occurred the death
of his sister-in-law, Sivaji’s wife. When Tukirim was 18 this
elder brother Savaji became a sanyasi and said good-bye to Dehd

1 This 18 1n accordance with an ancient custom still prevalent in some
parts of India, debtors being compelled to wear a small hand-size plough
around the neck as the sign to all they meet or from whom they beg that they
are in debt. Such a debtor 1s usually pursued by some representative of his
creditor with whom he must share all his takings, whether food or money.

2 Highly meritorious acts,

3 H M. P. p. 181.

4See V., L. Bhave’s M. Sar. p.192,
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and his family. Now at 21 Tukarim had become ‘ bankrupt ’ and
—'sorrow’s crown of sorrow’ 1n India—he had to face famine,
bankruptcy and bereavements. He lost his eldest son ; his favourite
wife Rakhmabai died crying for bread ; and he began to reflect on the
world2: ‘ How many years I have wasted ! The time that 1s left let
me give to Hari’ Reflecting thus, he closed his eyes and cried:
‘Hari, O Lord, can I behold thee? How can I bring thee before
my eyes? How shall I deal with the world?’ So crymg, he
called to memory the image of Pandurang, and for seven days he
sat with his eyelids closed. The silence was at length broken,
says Mahipat:, by a divine voice. How the bankrupt and grief-
stricken merchant of Dehd came to view all this painful discipline,
and how sorrow and self-dedication became strangely mingled, we
shall see 1n our next chapter.

11. Tukaram withdraws from Business

.

Tukiram then went to 2 waste place and his younger brother
Kanhoba went to look for him, might and day searching among
the hills. At last he came to Bhimbanith and there he saw an
amazing sight: Tukirim was rapt m worship.® In the words of
Dr. P. R. Bhandarkar: ‘It was on the hill named Bhimbanith,
Tukaram tells us, that he had the revelation in which * formless
Vithoba appeared unto him .

The two brothers went back to Dehii together. As soou as
they got home Tukdram threw into the river the papers which
showed that people owed his father money. ‘It is idle to read
books,” said he, ‘ unless we learn by experience to appreciate them.
[ am resolved myself to be a beggar ; as for the business, yor must
carry it on.” And Kanhobd did so, while Tukirim withdrew from
the world. Very little food he ate, so that his limbs wasted away.
He allowed himsell neither sleep nor rest and poured himself
out 1n repentance. In the morning he would bathe and wvisit
Pandurang's temple, then he would go to the forest. West of Dehi
1s Bhandara Hill where he would sit alone rapt in contemplation.
‘ Since God has visited you,” men would say, ‘ why need you subdue
your senses ?’ ‘ When the sun nises,’ replied Tukarim, ‘every eye
beholds him, but no one can keep hum from his course 2 moment.
God 1ndeed has visited me once, but 1 mean to keep Him with me
always. The Ganges flows into the sea not once but continually,
so must God’s worshippers part from Him only to meet Him
agamn.’” In short, he gave up the world entirely, and worshipped

1 ‘I became bankrupt and was crushed by the famine ' are his words in
abhang 113 (F and M).

2 See sect. ‘2. Adversity and Self-Dedication ’ 1n Part III of this Chapter.

3For the detail by M. see sect. 3 1in Part III of this Chapter.

4 Two Masters; Jesus and Tukarém, p. 12,
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God day and night. ‘1 trust in Thy name alone : it is to me family
and wealth, and the mert of fierce austerities; its glory is known
to all the saints.” Each evening Tukdram would return to Dehi.
Many voices spoke, some approving and some disapproving,
but none of them troubled his mind. He was like an elephant
walking on a royal road, with dogs barking at his heels.

12. How he watched the Comﬂeld

Near the place of his meditations a peasant had a crop of corn
and one day he made Tukdrim a proposal. ‘Sit and watch my
field, said he, ‘I will give you half a maund of gram. You can
go on worshipping Har.' ‘Very good,” said Tukirim, for he
was always ready to help any one. So the peasant led him off
and gave him a sling, and he promused to stay till the crop
ripened.

There was a watchman’s scaffold in the field and Tukirim sal
himself down on 1t. Soon came the birds and settled for a meal,
and Tukirim said to himself : ‘ These too are God’s creatures and
all of them hungty; last year there was famine, this year God has
sent us a crop; I call myself a worshipper of Vishnu; I must not
chase these away or I shall be gulty of wrongdoing.” When
two watches of the day had passed, the birds began to sing sweetly ;
they had filled their stomachs and they flew away to drink. Mean-
while Tukaran’s wife wondered where he was, and she sent her
daughter to look for him, _Kas$i ran and tound hun, but Tukidrim
refused to go home, so Avali senl him some food to the field.
And there he stayed day and might, save for his morning visit to
the temple. Every cvening he said to the birds, ‘ Be off | Be off !
1t will be dark soon and you will not be able to see your way!
Come back to-morrow morning.” And he locked on them with ad-
miration and said, ‘They eat only a few grains here and take
nothing home with them. When, O God, wilt Thou let me live like
them ? Away with the illusions that bind me; lei me trample on
names and forms, let me see my own self 1 every one and forget
my body. As dead leaves are whirled about by the wind, such
be my comings and goings; let me look on gold and pebbles
us the same; keep evil hopes far fromn me; let me listen neither
to praise nor censure; let me see the Life of the World in all
living things.’

‘While he was thus meditating all the birds 1mn the village
flocked to the field. Tukdradm rejoiced to see them feed, as a
generous man rejoices to feed rows of Brahmans, but later on came
the peasant and he found every ear in his field empty' He
visited every corner of it, and everywhere birds flew away, like
Brihmans at the approach of an out-caste. ° You have ruined me!’
he cried to Tukaram, and he dragged him off to the panchayat
(village jury). Tukiram told his story very simply and everyone
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burst into laughter. ‘ How much have you lost ?’ said the jury
to the peasant. ‘ Two khasidss'’, he rephed. Then the jury agreed
that Tukirim must make it good, or the Government official
would be displeased, since he was insisting on payment of the
taxes due from the grain. So the jury went off to eslimate the
damage, but—so runs the story of Mahipati—when they reached
the field, lo! every ear was full of grain, not a trace of damage
could be seen! And when the field was reaped, seventeen kharidis
of gramn were recovered from it; such a harvest had never been
seen before,, There were many opinions what should be done with
it, but finally it was agreed by the jury that Vithoba had sent it for
Tukidrim and that two khandis should be given the peasant, the
rest to Tukiaraim. He however refused to take 1t, ‘ for to expect no
fruit of our actions is the chief sign that a man 1s a true devotee
and that his spirit is at peace.” Many are ready to serve such a
man—and such a man was Tukiaram. The balance of fifteen
khandis of grain were left in custody of Mahadajipant Deshpande,
the revenue official already referred to.

13. Tukaram and the Temple Repairs

Tukarim’s wife was very bitter over his refusal to accept
the gram, but Tukiarim heeded her not. He turned his thoughts to
the old temple of Pandurang in the village which was falling down
through age. He took a pickaxe in his hand and also set to work
mixing clay and water Mahadajipant at this time had a dream in
which he seemed to hear Hari bidding him help Tukirim. He
obeyed the call and sent workmen to repair the temple, paying their
wages out of the balance of grain left in his hands. Tukirim
reflected sadly that he ought now to feed Brahmans, and he had no
means of doing so. Once more Mahidijipant remembered ® that
Tukaram had never been paid his half maund for watching the
field. The village jury was again summoned and they called on the
peasant to pay up his debt. Many of them added something them-
selves, and Tukaram fimsshed his labours on the temple by feasting
the Brihmans, while a consecration ceremony * was performed for
the image.

Tukiram then formed the idea of conducting Kirtans, and he
began by commutting to memory the lines of old samts like Namdev
and Kabir, Dnyaneshwar and Eknath. He sat on Bhandara Hill
and learned them. He read the Bhagvadgiti and searched out its
meaning, his wife bringing him food daily. To be sure, she was a
shrew, but she respected her husband and laid all the blame for his
foolishness on Vitthal.

L A kha#dt 1s 20 Bombay maunds by measure, roughly lbs, 1600 or over
cwis 14,

2 M says' ‘Hari reminded Mahadajipant’.

3The Pran Pratistha ceremony, on which see chapter 6, sect, 1 on
¢ Tukaram’s Idolatry '
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14. The Troubles of His Wife

Well, one day Avali was carrying him bread and a gourd full of
water. The sun was very hot, the path very rough and thorny, and
she was almost fainting with fatigue. She spilt the water and her
bitterness broke forth in loud complaints. A thorn got into her
foot and she could walk no further, when suddenly it was as if there
stood by her side one glttering in silk and jewels. ‘The wretch!’
said Avali, ‘what does he want? He has driven my husband mad,
and he has come to laugh at my troubles.’” So she turned away,
but, whichever way she looked, it seemed as though Hari was
reflected in a house full of murrors. She closed her eyes, but a
voice seemed to say, My daughter, why do you take me for an
enemy? You say I have turned your husband against the world;
not so, it 1s only that the plant has borne its own fruit, and the
wind has blown it from the tree. Howam I to blame n this?’
And with this Avali felt the thorn had left her foot. Then she
stood and cried : ‘I am losing time ; that lunatic is sitting there on the
hill,’ and off she started, finding some fresh water and supplying her
husband’s needs.”

15. Avali Loses Her Robe

One day she was bathing and had hung on a wall her one and
only robe, while her husband despite their deep poverty was siiting
near singing of Hari. Just then there came past a poor old Brih-
man woman ? who begged Tukaram for a dress. His heart was
filled with pity and he signed to her to take the robe; she did soand
gave him her blessing and departed. Then Tukarim went off to
the Indriyani, leaving Avali much perplexed by the loss of her robe.3
At length the children told her what had happened and her lamenta~
tions were loud and long. ‘Curse the old woman,” she said, ‘he’s
given her my clothes and gone off to the forest without a word to
me! My husband indeed ! I never ate the food he earned. He tied
the beads ¢ on me and made himself my master; he never did any-
thing forme. One wife of his died in the famine ; she was very lucky
to go before me.” Just at that moment relatives called mviting her
to a. wedding ceremony and this added fuel to the fire of her wrath.
Just as she was all aflame with passion, says Mahipati, she had a
vision of Hari standing offering her a silk robe-—and the vision
acted like rain on the fire! She put on the dress and went abroad,

! For M’s embellishments see sect. 4 in Part III of this chapter.

2 So says M. in Bhakta Vijaya, but in his later Bhakta Lilamrita he
says Rakhumai came 1n the guise of 2 Maharani.

3 S.T.C. has a chapter (14) on ‘Tukohi and Jijabai’ (Avali) which raised
in the press a fruitless discussion on ‘Who was to blame ?’

% A necklace of flowers, like the ring in the European ritual, 1s the symbol
of marriage among Hindiis.
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her friends astonished to see her splendour. One said: ‘ She must
always have kept 1t hidden'’ And another: ‘ Tukarim pretends to
be an ascetic, but look what he’s given his wife!’

‘16. Tukaram as a Vaishnava Saint

Gradually Tukirim became known as a Vaishpava and even
Brahmans began to honour him, but his humility did not forsake
him.  When other Vaishnavas gathered to dance and sing he would
sweep away the pebbles from the ground with his own hands and
stand behind them and take up the refrain. All his actions were
those of a true saint. ‘ What 1s a true saint?’ asks Mahipati.
‘One who grieves equally whether his own child or another man’s
cries, who 15 not vexed when a thief carries off his goods, who feels
equally honoured when a king gives him a jewel and a peasant a
few vegetables. Such was Tukarim.” He would sit by the river
humbling himself before God and when might came on he would
return to the temple. Sometimes he would determine to keep
awake all night in meditation, but he would find himself growing
sleepy. ° For though a man may have left the world, yet some
weaknesses of the flesh will cling to him, as a fragrance lingers
where camphor has been burnt, or as the potter’'s wheel goes on
whirling when he has withdrawn the stick, or as leaves tremble
when the storm is over, or twilight lingers when the sun has set.’
What did ‘the prince of Vaishnavas® do? In order to ensure

constancy of devotion he tied his shendi—the sacred lock of long
hair worn by 2 Hindii—to a nail above him, and thus for four days
he abstained from sleep, and for four days he banished all thoughts
of ease. ‘ Probably Mahipat: has based his statement on tradition ;
but if it be his own invention, he must evidently have made a
close study of Tukdram’s works, a fact which is borne out by
other evidence also. For Tukaram feelingly refers again and agan
to his own laziness and the loss of time in sleep, so that nobody
need wonder if he actually tried the arrangement which some over-
zealous students sometimes resort to even in these days.’!

In every possible way Tukarim served other men. He assisted
pilgrims. When he found in the jungle old cattle turned loose to
shift for themselves, he brought them grass and water and fondled
them. In hot weather he provided water for wayfarers and when
he found any sick he brought them into the temple and gave them
medicine. In short, he performed any service required of him and
he never failed 1n his word.

17. His Commission in 0Qil

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

1 Dr. P. R. Bhandarkar, Two Masters : Jesus and Tukdrém, p. 19.
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Tukéram, and he joined them, but so as not to be 1dle a moment,
he sang as he walked. Now there was an old Brahman woman 1n
the company, very feeble on her legs, and Tukidram felt so sorry
for her that he offered to carry her on his back. °Better if you
went to the bazir for me, and brought me my oil!’ ‘Véry good,’
said Tukaram, and next day he brought her oil. And some days
ater she was telling everyone that the o1l never ended! And some
seople said: ‘ He ought to be ashamed of himself! His own
children haven’t enough to eat.’” But others sought to turn the
>ccasion to their own advantage, and they sent Tukiarim to buy o1l
‘or them, loading him up with many vessels and bottles. He
accepted the commission, and went to the bazar, where he helped
visitors to stall and feed their horses, then gomng to the temple to
worship. Afterwards he took the vessels to the dealer in o1l and
1anded him his money, but he had no 1dea how much o1l ought to
20 in each vessel.

Tukaram’s wife was very bitter when she saw him working for
sthers-and others taking advantage of him. But her friends said:
Every man suffers for his qualities ; the parrot wouldn’t be impr:-
soned 1f he couldn’t talk ; if a cow has a white tail we cut it off.
And so Avali was silenced, but she was very discontented.

18. The Hely Day of His Forefathers

Avali addressed him one day and said: ‘ To-day 1s the holy day
>f your forefathers and we have nothing to offer them.” ‘I will go
o the forest,” said Tukdram, ‘ and bring some herbs for an offer-
ng. You may eat them and feast our forefathers.” So off he went,
singing loudly the name of Hari: ‘My burden is all on thy head ;
lo with me as thou wilt.” As he passed by a spot where some
-eapers were at work, they shouted to him to come and help them.
They were labourers who were working half-heartedly but Tukaram
1elped them with all his might. He forgot all about the herb he
wanted.!

After some hours Tukarim came home from his labours, with a
bundle of wheat the reapers had given him. And as he passed along
1e disturbed a bees’ nest, and the bees swarmed out and settled on
um  But Tukiram would not drive them off. ‘This body of
nine,’ said he, ‘1s doomed to perish ; let 1t spend itself in the service
of other creatures. To-day 1s the holy day of my forefathers;
seradventure they have come to wvisit me in the form of these
sees.” Then the bees left off troubling him and he reached home
without more annoyance.® Bidding his wife cook the corn and
mnake a feast for their forefathers, he prayed: ‘O merciful Mother

1 For another aspect of this episode see sect. 51n part ITI of this chapter.
2 M.says ‘Haridrove the bees away.’

12
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Vithob3, unless thou dine with me I will not dine”” ‘ Then,” sa
Mahipati, ‘ Hari heard his words and appeared, and he and h
Lord sat down together. This was the work and effect of fait
God ate with him and vanished trom his sight.”?

19. His Call to Become a Poet

The breathing into Tukdram of the spirit of poetry took plas
in a dream 1n which Namdev in the company of Har1 appeared
Tukiram.® ‘ Rise up, Tuka,” said a voice to him, ‘ and listen to m
Behold Nama, my worshipper, who vowed he would write me
hundred crores of abhasngs. Before he finished his task he pass
away. Now you fimsh 1t for him.’  When Tukaram awoke |
felt mughtily rejoiced, and set to work at once, making himse
hooks of rough paper and learnmng the Balbhodh letters.® Nu
hundred * verses he wrote and they were heard with dehght t
Hari's worshippers. Then he began to compose abliaings and fa
they flowed from him: °As when the rain pours down, unnur
bered shoots of grass spring up, even so verses poured forth’ fro
Tukiram.®

20. His Daily Offering

Tukirdm used to give milk daily to Vithobi, pouring it over F
image. Avali greatly disapproved of this. She said: ‘He g
that black fellow a pot of milk daily ; why ever does he do1t? W
have a troop of children at home; and not enough milk left to mal
a little curd for them.” Now her little daughter Bhigirathh alwa
went with Tukirim to the temple, so Avali said to her: ‘TI
milk your father takes to the temple, does that black fellc
really drink 1t ” ‘Indeed he does,’ said the little girl, ‘and if the
15 any left he gives me some and drinks the rest himself.” Avali w

1 The last few lines offer a striking Hindi parallel to the Christian’s “ gra
before meat ' and to Brother Lawrence’s Practice of the Piesence of God.

2 This stoty 1s recorded in Tukdram's own Gdathd, abhaungs 1320-13:
Indu Prakdish editton and 103-+ F. and M., but Dr P. R. Bbhandark
rejects them and this story also on the ground that in abligsig 1333 in whi
Tukardm gives a summary of his Life, ¢ this dream 1s not referred to while t
other one (see section 22 below) 1n which his gnurn appeared 1s mentione
This seems to us mconclusive, for Tukdrdm was not bound to give every det
of his hfe in this one abhasng; morsover the incident of the guru-mant
referred to by him was by far the more important of the two. See T
Masters Jesus and Tukaram, p.9.

3 In which Sanskrit 1s usually written.

1 Only 102 of these have been published. They are given n the 1. P. editic
Vol. 2, pp. 655-717.

» On the subject of this sect. and sect. 22 below, see I.. R. Pangark,

8.T.C., chap. 7, and P. R. Bhandaikar’s later view 1n footnote, sect. 30 below,
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astonished, and one day she said to Tukarim, ‘I am going to give
him some milk myself.” ‘ Very good,’ replied Tukiram. Mahipati
adds: ‘ The Lord of Pandhari was perplexed. He knew Avali had
no faith 1w him and if he did show any sign or wonder, she would
only torment her poor husband.” Now when Avali brought the milk
1t was too hot, but she had no gentle feelings towards the god, and
she never thought of cooling it. Sowhen she put the vessel next to
his lips ‘and burned them ', she was greatly astonished, and said:
¢ This black fellow looks like a stone, but there seems to be life n
him for all that! Then Tukarim was sorely distressed and went
off to the temple, where tears stieamed from his eyes. ‘Evenas he
wept, however, the blister went down,” adds the devoted biographer
of the Mardtha saints.

21. The Healing of His Sick Boy

Tukarim had now two sons, Mahidev and Vithobd and one
time Mahadev fell very 1ll.  Avali tried many remedies, whaiever
were proposed to her, and she sent for adepts who were masters of
evil spirits. She tied thieads and charms on the boy and waved holy
lights round hum.  All was 1dle, however; the boy wasted away,
though drugs were poured down his throat. The neighbours told
her that 1t was Har1 that had sent the misfortune, and her feelings
were roused to the uttermost. She took her dying son and went off
to the temple to beat Pandurang. Having reached the temple
Avali listened 1n amazement to the prayers and looking upon
her son she saw that he was healed. So she took him home and fed
him and his sickness returned no more. But when Tukaram heard
of this he exclaimed: ‘Alas! you have laid a burden on the Lord
of Pandhari’

22. Tukaram’s Dream and the Mantra

A small band of followers now began to write down his poems,
which task was entrusted to Santé;i Jagandde the oilman.! There
was also a Brihman member of the band named Gangiji Mavila ;
day and might they went to the temple to sing and to worship Hari.
At that time Tukaram dreamed that he met a saint while going to
bathe. Laymg his hand on Tukiram's head the saint imparted to
him the mantra: ‘Rim-Krisna-Hari,” adding that his own name
was Babaji and his predecessors Righav Chaitanya and Keshav
Chaitanya. Tukiram then begged that he would go home with

T Some of these poems are now published from Santaji's manuscripts by
Mr. V. L.Bhawe 1 his Tuhdramace Assal (original) Géthd, 1920~1, see our
chap. 5, I, sect. 1.
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him and sanctify his house; he would give him food and he should
cook 1t himself, ‘Give me, then,’ said the saint 1n the dream, ‘a
quarter-seer of gheeand I will come with you This far went
Tukarim’s dream and he awoke.? ‘ Mahipat: suggests that Tukarim
did not like to resort to a guru, because according to the usual
custom the latter would have put forth for the acceptance of
his disciple the doctrine of advaitzsin or pantheism, for which he
had a great repugnance. The difficulty was solved when Tukaram
had a dream, 1n which appeared a person who declired his name to
be Baba;i Chaitanya of the line of Raghava Chaitanya and Keshav
Chaitanya and who gave him the sacred formula, not ‘ tattwamast’,’
but “ Ram, Krisna, Har1 . “ The Prince of Teachers,” says Tuka-
rim, told me the simple sacred formula of my liking that will not
lead to any entanglement anywhere*”*

In a paper before the Bharata Itihasa Sanshodhaka Mandala,
Poona, May 29, 1921, Mr. A. Muzumdar said four newly-discovered
sanads showed Keshav and Babaji as one and not two 1individuals,
that Babaji died shake 1493, Tukiram recenving the gurumanira
n shake 1523. This view runs counter both to the traditional date
of Tukarim’s birth and to the definite statement of Bahinibii—see
1, + (4) above—that Raghav, Keshav, Babaji were three distinct
persons.

23. Avali and Her Moods

His wife’s conduct much chagrined him, and much he remons-
trated with her. ‘Pandurang,’ said he, ‘1s our father; he will not suffer
us to waut anything If you will listen to me, we shall gain a
glorious name 1n this world. Cast aside worldly hopes; forget that
you have any children: go to the saints for protection, and call
on the name of Vithoba.’ Eleven abhangs in this strain he
addressed to her.! For a time she was moved by his own spirit
of devotion, and one day, early in the morning, she called in a
party of Brihmans, and bade them carry off all their household
goods ; she even gave the ashes on the fireplace to a sanyis,
to smear his body withal. After this she went to the temple
and there came up an old Mahsr woman, a beggar, and asked for
a cast-off dress, whereupon Tukarim gave her one of Avali’s
that was hanging on the wall. The children of the village told
this to Avali, and she was bitterly incensed; she took a stone
and went to the temple to break the image. There Avali
poured out her wrongs against Rukhmini.® (See footnote 3. Sect. 15).

1 8ee footnotes at the end of sect. 19 above, and on sect. 30 below.

2 The Sansknt for * Thou art that’

3 Dr. P. R. Bhandarkar, Two Masters: Jesus and Tukaram, p. 9.

4 Abhasigs numbered 1573a to 1573k 1n volume 2 of F. and M.

5 M. says Rukmini gave her a handful of gold pieces and a dress, but when
Tukarim saw her returning hesad, 'Greedy creature !’ took the gold pieces
and gave them away to Brahmans,
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24. Dining with the Chinchwad Brahman

At Chinchwad lived a Braihman named Chintamani Dev, who,
hearing of Tukarim’s fame, sent him an invitation to dine with
him. Tukarim reached the house just as Chintiman: Dev was at his
morning devotions. He approached unperceived and heard Chinti-
mant 1n the midst of recitations giving orders to the gardener and
scolding him for neglecting the plants. When Chintdmani came
forth, Tukardm laid himself in the dust before him; but Chinta-
mani scorned to make any reverence to a Sudra. 3 am glad to
see you, said he, ‘when did you come?’ ‘I came,’ sald Tuki-
rim, ‘when you were seated at your morning devotions and just
as you (rnentally) went into the garden. Chintamani's conscience
smote him. ‘ Truly,’ remarked he, ‘ you are well said to be a
searcher of hearts. But tell me! They say Vishnu eats in your
company ! Is it so? Will you show me this marvel »” So saying
he offered Tukirim a seat and a plate, for even a beggar
has a right to such 1if he comes at the moment when
the fire oblation 1s offered. Howbeit, Tukarim’s plate was
set four cubits’ distance from the Brahman’s. Then Tukarim set
out two other plates and Chmtamam asked him for whom they
were. One,’ said Tukiram, ‘1s for my god Hari, the other for
your god Ganpati. Now you call on Ganpati to join us.’ And
Chintimam did so, but in vain, whereupon Tukirim said: ‘ Know
that, while you were calling, a devotee of Ganpat: was drowmng ; he
remembered Ganpati, who ran forthwith to save him. If you doubt
this, wait a while and see.” And according tothe pxcturesque narra-
tive of Mahipati, ‘an hour afterward Ganpali came to'] join them, his
silken robes dripping with salL water,’ and TukdrZm bade Chinta-
mani mvite hlm to dinner. ‘ How can he dine with us?’ said
Chmtamam, ‘ when we offer mm sacred food, he accepts but the
odour.” ‘I shall not be comforted,’ said Tukamm, unless he dines
with us.’ And he ‘turned to Ganpati ' and saluted him: °‘ Glory
to thee! Guver of all accomplishment, saviour of thy wershippers
i all extremities, dispeller of the ensnaring world ? ' Then, so runs
the Hindd story, did Ganpati, ‘ a visible presence, sit down before
them ; and Tukarim closing his eyes called on Pandurang, and he
came 1n all his glory and jommed them. And they ate and were
satisfied and departed.” Then Chintimani laid himself in the dust
before Tukarim but Tukirdm raised him up'and satd. ‘ My lord,
1t is more fitting that I should reverence your feei.’

This remarkable event can best be understood by reading care-
fully Tukdarim’s own abhangs 1573 L to 1573 P 1n the second
volume of the Poems,’ especially 1573 O, where Tukiram says: ‘It
is Niridyan who eats the food. At every mouthful let us utter the
name of Govinda, it 1s enough that the worshippers eat—God eats

[ F.and M.
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through them.” Or as Dr. P. R. Bhandarkar translates this
important ablang .® °If at every mouthful a man has faith then
God dines m his person. Keep hold of the essential thing
which 1s to remember God, then the distance between 1s not great.
If you enjoy a meal in faith, God sits down to dine with you.” The
Hinda story thus supplies an interesting parallel to the sacramental
significance given by Quakers to every meal.

25. Tukaram’s Six Children

Now Tukarim had the following children. three daughters—
Kasibai, Bhagirathi, dnd Gangiabal, and three sons—Mahidev,
Vilhoba, and 'Qarayan His daughters had come to be of
marriageable age, and Avali pressed their marriage upon him. So
one day Tukarim went 1nto the road and there saw three boys of
his own caste playing together; he called them to the house, sent
for a Brahman and forthwith he got them married to his daughters.
Friends met and a marriage teast was duly held, Tukarim’s fellow-
devotees making contrlbutlons towards the expenses of the four
days’ wedding festivities. ‘Truly God protects those who make
friends of Him; and the world shows itself merciful to them,’ 1s
the comment of Tukarim’s biographer.

26. The Haughty Brahman Deshpande

A Brahman named Deshpinde there was who sat and fasted
and practised austerities, in the hope that he might comprehend the
Purianas. Ten days he sat fasting, till 1n a dream he heard Han
bid him go and worship at Alandi. To Alandi therefore he went and
twelve days he fasted before Dnyineshwar’s tomb, till he was
bidden rise and visit Tukdram. Then Deshpinde awoke and tke
counsel displeased him, for Tukdrim was a Sudra. Nevertheless
he went to Dehii and told his tale o Tukarim, who said in dismay :
‘O Hari! all that I utter 1s but the words thou dost whisper m
my ear. What can I do to instruct thls man ?’ And he composed
for him eleven abhangs under the title ‘ The Best Knowledge’, and
with these gave him a cocoanut; but the Brahman was wroth and
said: ° It 1s the old Puranas | desire to comprehend, not this
Prakrit® of yours.” And he refused Tukidrim’s offering of fruit
and away he went back to Alandi and complained to Dnyaneshwar.
But agamn he heard the same voice as betore, this time saying:
‘Your base suspicions are the fruit of your own past. You sat

1 Two Masters : Jesus and Tukdram, p. 31.
2 Nariyan was born four months after Tukidrim’s death (see Part III,

sect. 18).
¢ The common dialect of the people as contrasted with the sacred Sanskrit.
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under the tree of wishes and tied up your wallet and disdained to
put theremn what 1t gave you. In Tukidram’s abhangs is the very
essence of the holy scriptures, but you despised them because they
were written 1n Prakrat.

27. The Pearls in the Cocoanut

Thus it was 1m Deshpiande’s case. But there was another
Brihman named Kondoba, a stout jolly fellow, unlettered and void
of self-conceit, who did reverence to Tukidrim and accepted from
him the cocoanut which Deshpinde had refused. He found inside
it a number of costly pearls valued at a lakh of rupees! For a
banker of Ahmedabad had offered these pearls to Dnyaneshwar at
Alandi and he had been told at Dnyaneshwar’s tomb to give them
to Tukdrim. In sending them to Tukaram the banker put them
mside a cocoanut, knowing as he did that Tukarim must accept a
cocoanut 1n accordance with the courtesies of the country, whereas
he would be sure to refuse pearls. This cocoanut Tukirim .then
gave to the Brihman, and as the story goes, along with these
precious pearls nside the cocoanut Kondobii received the knowledge
of Sanskrit.

28. Tukaram’s Kirtans at Lohogaon

Tukiram’s fame contimuea to spread and one day the people of
Lohogaon begged him to pay them a visit and sanctify their village,
He consented and went and held a kirfann there. One month he
stayed with them, and at last a Brahman widow begged him to
perform a kirfzn in her house. When he saw her devotion he
consented, but before the day came there wasa storm of rain and
the wall of her neighbour’s house threatened to fall 1n. She went
to Tukiram 1n great distress, but he assured her the wall should
not fall until the service was finished So four days passed safely,
the service was completed, the feast was held, the house was
emptied and then the wall fell. Tukdrim bade the people build
her a new house, and he held a service there too.

29. Rameshwar Bhatt

Some men, however, cannot bear the sight of goodness, just as
the fevered stomach rejects milk; such an one was the Brahman
Rameshwar Bhatt. A learned student of the scriptures, he lived at
Wigholi, and Tukarim’s fame moved him to anger. Resolving to
drive him from the countryside, he sent a complaint to the Court, !

1 A Mahommedan Court, the couniry at that time being subject to Aurang-
2ib. The Court might presumably take cogmsance of any actions that disturbed
existing customs and so threatened the public peace,
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that Tukdrim, a Sudra, was studying the scriptures and holding
Rirtans and that even Brihmans were saluting him. The simple
people were deluded when they heard this complaint, even the
District Officer being 1ncensed, so he ordered the Paril of Dehii to
drive forth the offending poet-saint. On this being made known,
Tukirim went to see Rameshwar Bhatt and deprecated his wrath.
But Rameshwar told him unauthorized preachers such as he would
go to hell and he enjoined silence upon him. 'You Brihmans,
said Tukaram, ‘are visible images of the Lord; I will obey your
command; I will speak no more. But what of those poems of
mine that are written down?’ ‘Throw them into the river,’ said
Riameshwar. ‘Very good, said Tukarim.

So back went he to Dehd, and entering the temple, there
cried: ‘O thou that doest all deeds, at thy behest I have uttered
these irregular words; now I must throw them in the river.
Then with his own hands he committed every sheet to the water,
tving them 1n a cloth and sinking them with a stone, calling on the
name of God ! as he did so. And the malicious said: ‘Ha! the
butterfly has lost his colours! Rameshwar 1s a wise man; hike a
second sun he has chased away the darkness of falsehood’® Tuka-
rim was at first quite cheerful, and for five days he continued
praising God as betore; at last, however, he began to feel men’s
derision. ‘ You threw away the deeds of your property ; now you’ve
thrown away your poems. Aren’t you ashamed to look usin the
face?’ When he heard these biting words, his heart failed him,
and he sat down on a stone outside the temple, feeling ashamed
before the world. ‘ Speak a word, O Vitthal,” he cried, ‘ere yet I
destroy myself; 1f I do not reach thee | must perish.” And he
closed his eyes, firmly fixed his thoughts on God ? ate not nor drank
nor gave any sign of life. In his silence he composed a number of
moving abhangs about the sad event.’

Though Rimeshwar was a learned Brihman, yet, 1n the words
of our narrator, ‘ his enmity towards Vishnu's worshipper destroyed
the merit he had won’.'! One day he came to Poona to salute

wva—Ilet us see what happened to him. At Poona there lived a
great fakir, Anagidashih by name ; Rimeshwar Bhatt unwittingly
entered his garden and seemng before him a pool of clear water
began to bathe. The fakir heard him at his devotions and he
was mightily incensed, ‘ You have polluted my sanctified water,
said he, ‘ your body shall be burned without fire.’” And as the
story goes, Ridmeshwar Bhatt soon felt himself aflame; sleeping,
rising or walking, an inward fire consumed him; he knew not what
to do.* Thoughtful people said, however, ‘This 1s the wrath of

1¢Vitthala,’ says M.

2 ‘ Hart's feet,” says M.

3 These abhaiigs are 1519-731n F.and M., with commento, p. 439, val, I,
4 As a Westerner would say ‘ He was ruined by his jealousy.’

5T e, his conscience hecame a hell of torment,
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God ; Anagidashah is His instrument.’ And at last he went to
Alandi and sat 1n mute entreaty before the image of Dnyandev.

30. Recovery of Tukaram’s Poems from the River

Meanwhile 3od ! laid His comforting hand on Tukirim, saying:
‘Iam thy protection. Many samts have I protected ’. And He
settled ‘ like a bee 1n the lotus of the poet’s heart’, and Tukaram felt
glad once more. That might He showed hlmself i a dream to
many of the village and said to them: ‘I have kept dry all Tuaka-
tam’s papers ; they are even now coming to the surface of the river.
Make haste and take them out’. So in the morning they hurried to
the river, and, behold ! the papers were floating like gourds on the
water. Great was the joy among the poet’s friends as some of them
swam out and brought the papers to shore. And Tukirim opened
his eyes and sang a hymn of praise: ‘One fault I acknowledge,’
said he, ‘that I have troubled Him who wears the woodland
wreath. I have no right to lay my burden upon Him.’?

The Indu Pmkdsh edition * presents the above remarkable story
as follows, adding * that the difficulty arnsing ‘ can easily be explam-
ed on rational grounds ’: ‘ Tukirim threw the books nto the river
Indrayani with his own hand taking care, says Mahipati, to cover
them on either side with thin slates of stone and wrapping them up
m a cloth. . . With his poems all drowned in the river, and he
forbidden to compose any new ones, he seemed destined to live a
life of nonentity, . . . leaving the world to his persecutors, who
evidently thought they had gained everything they wanted. Butno;
by that inherent force of truth to triumph and to outlive, and by
that unforeseen and unexpected succour which the truly faithful and
sincere receive from quarters unknown, call it miracle or anything
else, Tukarim and his poems outlived his persecutors and inculcated
in the Maratha nation the great doctrine of Salvation by Faith. On
the 13th day according to Mahipati's account of the event, the
drowned books began to float on the surface of the water and were
taken out by the people.” Such considerations will weigh differently
with different minds. Some might be disposed to consider favour-
ably the possibility that after several days in the river the cloth

! Harj, says M.
2 Dr. P. R. Bhandarkar would here insert the narrative of Tukdrim'’s call
to become a poet already given in sect. 19 above, urging as he does that the
‘ call ' came after the recovery of Tukdram's poems from the river, and that for
the occasion Vishnu came to the poet under the guise of a child. But it 1s
clear that Tukiaram was already famous as a poet before the poems were con-
s:gned to the river, as sect. 29 above shows, and to put his call to be a poet
after the recovery of poems which had made him famous seems an unjustifiable

revers)mg of Mahipati’s order of narrative (Nawaymuga, March 1921, pp.
145-9

31.P, Vol 1., p. 11-12.
4 Ibid p. 20,

13
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wrapping may have been washed away, followed shortly after by
the * thin slates of stone ;’ the bundle of papers then increasing in
bulk, as suggested by Mr. V. L. Bhawe’s word ! phugiin=swollen,
they would naturally rise to the surface. A modern parallel was
the recovery from the sea of MSS belonging to the late Archdeacon
Dennis of the Niger Mission, who, returning to England in August
1917 on the S. S. Karina was sunk by a German submarine. His
sunken MSS—Ilinguistic notes and the bulky typescript of his
English-Ibo dictionary— were sometime after washed up on the
coast of Wales and are now at Salisbury Square, London.

The story spread abroad like the fragrance of a bed of flowers,
while all the time Rameshwar Bhatt was sitting at Alandi. At last
in the temple of Dnyaneshwar he received this message: °If you
assail the servants of Har1 no sacred waters will wash your guilt
away ; you must go and implore Tukiram for help and your misery
will end’. Then Rameshwar repented and wrote a letter, sending it
Tukaram by the hand of one of his disciples saying: ‘I write to
you1n fear and trembling for I have greatly wronged you.” Tukarim
was moved by compassion, and he sent him an abhiang: ‘If your
mind 1s pure, your enemies will be your friends, tigers and serpents
will approach you but they will not devour you. If men revile you,
you will think they are speaking gently to you ; flames of fire will
feel cool to you,’

‘When Rameshwar read this, he rose and went to visit Tukdram
and praised his greatnessand goodness. But Tukdrim said: ‘Iam
a man of low degree ; I beg you will show me your kindness and
favour’. And the other answered. ‘I shall go home no more but
shall make my home for ever at your feet’. Andso he did.’

Shortly afterwards the fakir heard the story, and he set out to
wvisit Tukarim. When he arnved at Tukarim’s house, Avali
received him with a curse, but httle Ganga, Tukiram’s daughter,
dropped a little flower into his bowl. The child’s mother, Awvalj,
thereupon grasped Ganga’s hand, seizing some of the flour left
there, but Ganga managed to throw a little more, filling the fakir's
vessel. ‘What! and are you Tukaram ?’ he asked in astonish-
ment. ‘Are you a fool ?’ replied Ganga, ‘ Tukirim 1s in the
temple'. Hearing this he went to the iemple and paid Tukiram
a visit, laying himself in the dust before him. Two days he stayed
listening to Tukaram’s ATrtans and then he went bach home.

Among those who came to the Dehi tempie was a young
woman, a stranger, and very beautiful, who one day when she found
Tukirim alone besought him to s;n. Whereupon he trembled with
horror, spoke to her two abhaiigs—121 and 122 on which sée
chapter 6, section 9—and rebuked her.

1 M. Sar., p. 178
2 See Abhasg 1466, Fraser and Marithe
3 M. here gives ‘ The Coppersmith and His Wife’ m sect. 6, part w
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31. Mumbaji the Jealous Brahman'

There was hiving at Chincliwada Brihman named Mumba;i who
became an ascetic and changed his place of abode to Dehi.
As Tukaram’s fame increased Mumbaji despised him as being a
Sudra by caste and a grocer by vocation. Now 1t happened that
Avali’s father had given her a buffalo, and one day this creatures
went mto Mumbaji’s garden and ate some of the plants there.
Mumbd;i cursed the buffalo and closed the path to his garden with
thorns. In so doing, however, he also closed the way round the
temple, and next Ek@dashi® when the pilgrims came, Tukaram
opened it. Mumba)l burst into furious wrath, seized Tukirim
and severely beat him. Tukaiam offered no resistance and no
word of remonstrance, merely calling devotedly on the name of Har1.
But Mumba;i went on beating him as a thresher beats ears of
corn?

When all was over Tukidrdm went into the temple.” 1t was
soon time to begin the service, but Tukaram insisted they should
wait for Mumbaji. When they sent to remind him, however, he
sent word that he could nol come. ITis body was aching all over !
On bearing this, Tukardm went himself to the house of Mumbaji,
gently rubbed the aching body of the man who a short time before
had been thrashing him, and then brought Mumbiji to the temple
service. Thus was Mumbaji put to shame by Tnkirim’s meekness
and spinit of forgiveness. Dr. P. R. Bhandarkar well says that
it was ‘a realization of the precept of Jesus “ that ye resist not evil ”
mn Matthew v. 39-40.* Mabhipati nghtly adds: ‘ Towards friend
and foe alike Tukirim showed the same kindly disposition. Free
from 1ll-feeling or resentment of any kind “e won the love of
all around him’.

32. Shivaji and Tukaram ©

Tukardm’s farne now came to the ears of the future Maritha

.

King Sivaji, who said: ‘I will call Tukdrim here and listen to his
kirtan myself.’” So he sent a horse with a torch and umbrella and

! This story of Mumbayji, 1n all the Marathi ¢ lives® of Tukardm, 1s placed
very much earlier, before the mncident of Rimeshwar Bhatt and the loss and
recovery of Tukarim’s poems. On the ewidence of Babinabiii—recently
Wought to light (see page 73 above and JM. Sdr, p, 193)—who distinctly states

at previous to the Mumbdji incident Rimeshwar Bhat{ was a disciple of
Tukaram, we have placed this story after that of Rimeshwar Bhatt,.

2 For definition see p. 56, )

¢ On a glance from Har1 all his wounds were healed, adds M.

% Two Masters Jesus and Tukdrcm, p. 10.

M here refates ‘ Vithoba and the Thieves’, sect. 7, part 11

% On the historicity of this event see Chapter V, part II, sect. 3,
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a clerk in charge of them. The clerk found Tukaram at Lohogaon
and delivered him the Rija’s message. He was much distressed
when he heard 1it, and wrote four abharigs excusing hxmself which
he gave the clerk to take. ‘Sit on the horse’, said he, ° you will
soon get back.” ‘I dare not a1t on him’, rephed the clerk, ‘he s too
fiery 1n his temper.” Then Tukirim pattmg the horse, his temper
was subdued, and the clerk took the following message*

‘Torches, umbrellas, and horses, these are not among things
good for me. Why, O Lord of Pandhari, dost thou entangle me
amongst such? O God, says Tukaram, run to set me free from
this. . . I feel that I should avoid society. . . It 18 my
pressing request that you will not even talk of seeing me The
rock 1s an excellent bed to sleep on and I have the sky above me
for a cloak. If I saw fine apparel and men wearing jewels, 1t
would at once be the death of me. Let me tell you this surprising
news, there 1s no happiness like the beggar’s. . . . There 1s
one thing that brings a blessmg, and its purport 1s this, learn to see
one spint 1n all created things.”*

bwap was amazed when he read the message and he resolved to
visit Tukaram himself. He set out n full state, with all his nunie-
ters 1 attendance and went to Lohogaon. He made his way at
once to Tukdrim and laid himself 1n the dust before him. Then
with his own hands he put a garland of #i7/$7 on his neck, and laid
a plate of gold coins before him. With a struggle Tukaram spoke
and said: ' What need have I of gold? Vitthal 1s enough for me.
Thy fame, my lotd, I know well; to-day I know thy generosity.
Yet a man needs no lamp when he has the sun to give him light;
the Himalaya needs no fan to keep him cool ; the wealth you have
brought me 1s as cow’s flesh to my senses. Now let me give you
this counsel, to ensure you peace ; let your only ornament be the
LialsT garland your only observance the ckadashi} and call
yourself the servant of Vithobd.” At thisthe Riji was well-pleased,
and the money he had brought he gave to Bmhmans. That
mght he spent hstemng to Tukaram’s kirtan. ‘The world s
perishable’, so he sang ; * it will perish ; 1t will pass ,away; worship
God®, and you will save yourself and your fathers’. As the Raja
hstened the message sank into his mind and he said to hlmself
will renounce my kmgdom and sit 1n the forest praising God *’ and
he took off his headdress ® and laid it on the ground. Next mormng
he sent away his mimsters and gave himself up to the bliss of
devotion.

1 We have given Tukirim’s message (0 Sivaji i summary only, ll!%'
message being given fully mn vol. 20of I°. and M., abhangs 1408-1474,
2 For definition see p. 56.
» ¢ Vithoba’, says M.
+ ¢ Harr’, says M.
*Dr.J Murra.y Mitchell (/.R.A.S Bo,, Jany, 1849, p. 23) wrongly translates
‘ crown ', the Marathi word meaning simply a head-covering
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33 Message to Shivaji

Then they wrote and told Slviﬁ’s mother what had happened,
and Jijabai exclaimed, ‘Thisis bad news; Tukirim has ruimed
the kingdom ?°  Nor was 1t long before she reached Lohogaon and
flung herself on the ground before the poet. ‘ My son,” she said,
‘has given up the world ; he has no child, and who will guide the
kingdom ?° So Tukaram bade her take comfort. That evening
after the kirtan he thus addressed the Raja: ‘To cross the sea of
the world there 1s but one rule; observe the duties of vour own
station. Should fish leave the water for the air, or birds the air for
the water? Should an Arab horse be set to draw a plough, or a
soldier to ride a bullock? Has not God set the sea round the earth
to contamn it? He has appomnted to the Brihman in his student
days to learn the scriptures, as a householder to perform the six
rites’, and asa recluse to overcome his passions; now listen while 1
tell you the duties of a kshattriya. He must conquer his enemies
and protect his own faith; reverence the Brahmans; see the
Supreme in all creatutes ; oppress none; delight 1n worship ; speak
no falsehood; feed the hungry; and remember God ? continually.
Such an one may live without misgiving 1n the world~— why should
he go to the jungle? God visits him 1 his own house ’.

When the Raja heard these words tears came 1nto his eyes, and
he took up his clothes from the ground. His mother fell at Tuka-
rim’s feet, exclaiming, ‘How can I ever repay you?’ Four days
later Siva)i departed, but, ere he went, he begged a boon of the
poet, that he would give him as a present a piece of bread if the
kingdom was to be delivered, and a piece of cocoanut i1f he was to
have a son. Howbeit Tukarim gave bim both,”

34. Tukaram’s Disciples; Way with Pilgrims

By this time Tukadrdm had a circle of disciples, several of whom
had been his bitterest enemues, the principal ones being Rimesh-
war Bhatt whose change of att:tude is related in sections 29~-30
above ; Kanhobi the poet’s own younger brother who relieved him
of all business cares as stated in section 11; Gangirim Mavila
Kadiiskar the Brihman, and Santdji Teli Jaganide who were his
two chief assistant kirtamkdrs and writers, Santiji’'s MS. having
recently been published;* Kondoba, Brihmin reader of Purdias
who took Tukarim’s messages to distant boly places—see section
17 1n part IIT; Navaji the flower-seller ; Sivaba Kasar the copper-
smith of whom the story is told 1n section 6, part 111 ; Malaji Gade,

1The siX rites arestudy, teaclung, sacrificing, causing sacrifices to be made,
bestowing gifts, receiving gifts.

2 ‘ Hari’, says M.

3 M. here gives ‘ The Kunbi’s Cucumber ’ in sect. 8, part III.

4 Sce sect. 1, part I, chap 5.
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husband of Bhagirathi, Tukardm’s daughter; Malharpant, one of
his cymbal players; Mahadajipant the %ulka@rni of Dehi reterred
to 1n section 12 above; Ambajipant the kulkarni and fortune-
teller of Lohogaon; Kaceswar, a Brihman versed in Vedic lore;
Bahinabai—see paragraph (4), section 4, part 1, and Gavarset the
Lingayat grocer referred to n section 19 of part 111}

Four months later there passed Tukiram’s house a company of
pilgrims bound for Bhimasankar and when he saw them he laid
himself 1n the dust betore them. He found among them Chints-
mant Dev and they were glad to meet each other agam. Chinta-
mant asked him for a mark of his favour, whereupon Tukirim
brought forth flour and herbs. Enough for one only he brought
forth, but every pilgrim begged for a portion. Then the saint was
perplexed, and he prayed thal his little store might be enough for
all, whereupon, so runs the story, when Tukaram’s flour was divided
each had a full share. Then the pilgrims embraced hun lovingly,
prepared a meal, sat down and made Tukiram join them.”

Again he succoured another company of pxlgn‘ms which had (o
pass through a wild country where there was a fierce overgrown
dog that no one could master. Tukaram went along the path and
the dog flew at him, but the saint was undismayed. ‘I do
not growl at you,’ said he, ‘why do you growlat me ? As he spoke
the dog was pacified and lay down hke a tame cat. So the
pigrims passed on, and when Tukarim returned, the dog tollowed
him and ever afterwards attended his kirtans.’

35. Protest Against Pantheism

Once 1t chanced that a certain Brihman had copied Mukund
Rija’s Hindd book Vivek Sindhii ' expounding the Vedanta, and he
visited Tukdrim and sought permission to read this book to him.
Now Tukaram would not dishonour the Brihman, so he granted
him permission and sat down before him, but he kept his head
shrouded in a blanket, for, said he, the sight of the world disturbed
his attention. For an hour the Brihman read, and Tukirim stirred
not nor spoke, till at length the Brihman lifted the blanket, and
behold! Tukarim sat with his fingers in his ears! ‘What is this’,
said the Brahman, ‘why are you wasting my time?’ ‘I cannot
histen’, said Tukaram, ‘to the doctrine that God and His worshipper
are one.” If everything 1s a form of Bramha, then why this hovg

t On these disciples see L. R. Pangirkar, $.7.C., chap 13. o

¢ Here M has sect. ‘9, How Tukard n Helped the Needy’, ’art 111,

4 Here come the stories 10-14 m Part III entitled ‘A Brahman Boy
Healed’, ‘A Scube’s Unauthorized Alteration’, ‘A Miraculons Visit Fiom
Swiva ', ‘ Tukaram’s Letter of Apology to Vithoba’, * Supplying O1l and Alms.’

! Dated 4 » 1188 see J. Sar, p 26.
8 The advaita or pantherstic doctrine.
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about gam or loss? Between Himself and His worshippers God
has drawn a line; that line we must recognize. A man may have
petfect insight nto God’s nature, but be does not acquire God’s
power to create, preserve and destroy ; these attributes belong to
God alone. So long as God in His three forms exercises these
powers Humself let us mortals be humble and claim no identity
with Him.’

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

36. External Methods Unavailing for Salvation

Once upon a time, according to a story that runs everywhere
in Maharashtra, several of Tukiarim’s devotees were to wvisit the
seven holy places of India and Tukédram gave them a bitter gourd,
bidding them bathe 1t in every sacred river they visited. On their
return a feast was held in celebration of the event and Tukiram
bade them divide the gourd among the assembled guests at the
feast. Each guest exclaimed thal 1t was just as bitter as before
and asked 1n surprise why bathing it 1n holy rivers had not taken
away 1ts bitterness. Whereupon Tukidrdm pointed the moral that
all external means, including sacred rivers, would thus fail miserably
in effecting their salvation.

37. Shivaji’s Escape from Tukaram’s Kirtan

It happened once that S1vaji came to Poona to visit Tukarim.
élvﬁji fell at his feet, and the kirtan began, nothing wanting to
complete the general dehight. But it chanced that the Mahomme-
dan official at Chikan heard ot Sivaji’s visit and he sent a troop
of soldiers to seize him. News was brought to Sivaji and he rose
to leave the kirtan. Then Tukiram prayed aloud for help: ‘I fear
not death myself, but [ cannot bear to see all round me troubled.’
And a message ® came and comforted him; ‘Be at ease; go on

ith the service; J, the Life of the World, will protect Sivaji’.
According to Mahipat:, Hari ‘ took on himself the form of Slviji,
and so multiplied himself that when the Pathins entered, whichever

T M. here has sects. 15-16 * The Fortune-Teller's Son Raised’ and *Tukarim
and the Sanyasis’ in Part III,
2 Hari, says M.
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way they looked, they saw Sivaji'. Andas they pursued he led
them on, till within an hour they were miles away in the forest.!
Meanwhile Tukarim full joyously was singing the praise of God
in a stream of names which he poured forth, while his throat was
choked with sobs, and tears streamed from his eyes. *

Swvaji was amazed at his escape, and he set off himself for
Singhad. But first he asked Tukardm for a mark of his favour, and
the saint gave him a handful of horse-dung. This Sivdji accepted
with humble thankfulness and Tukaram returned to Lohogaon.®

38. Other-Worldliness

Tukirdim was now victor over all enemies of the flesh, All
earthly riches he rejected ; but little he ate and at every mouthful
he called on the name of God.* Sometimes he would visit another
village, but if anyone asked him where he was going he would
ever answer: * To the City of Vaikuntha.'® He never spoke save
in abhang verse, and was recerved by all as a true saint. Often he
would go and humble his soul 1n the temple, confessing his sins and
rebuking himself. One day some birds flew away from him and
he became so distressed at their being afraid of him that he said :
*I look on all the world as myself, and yet the birds fly away from
me ! Truly all [ have done 1s wasted. [ have renounced name and
family, I have offered my body to Flim to Whom 1t belongs. Yet
all is wasted ; the birds fly away from me! There must be some
duphicity 1n me’. So he became very down-hearted, and again
rousing himself and giving himself up to religious contemplation he
cried; ‘O Merciful Lord ! As a blind man leans on his guide, so do
1 lean on thee, I follow thee to salvation; yet I have stumbled into
a devious path, save me! O save me! So saying he stood still
without breath or motion, till the birds settled on him without fear,
and though he moved they were no more startled than they are
startled by a moving bough.’

1 The story of ‘angels at Mons® 1s an interesting parallel io this story,
whether or no we believe either story.

2 In view of the ‘legendary’ atmosphere of Mahipati’s story as given above
1t is worthy of note that the modern historian confirms 1t. ‘One of the most
picturesque stories of his career’, says Professor H. G. Rawlnson in his book

1wdjt The Mardtha (p. 31), ‘relates how, at the risk of his hfe, he once
stole through the Mussulman lines, into the heart of his enemy’s camp at
Poona, to listen to a katha’. And again ‘ The story 1s well known, how,
when Shayista Khan held Poona, Sivaji stole down through the enemy’s
lines to attend a festival at which Tukaram’s hymns were chanted’ (p. 86)

3 Here comes M’s story 1n section 17, part IIl on ¢ The Coin and Letters to
Holy Places .

4 ‘Hari’ says M

5 The nearest Hindii parallel to the Jewish Paradise.

6 This story i1s rejected by Rev Nchemah Goreh (Tenets of Tukdardm,
p. 72) on what appear inadequate grounds,



(QIIAVHAIAVSIA, HH HAFIHA dNV SKIOI SIH MHIHI NYIVANL HATHAY INVAVIANI YHAITY IHL




v PROBABLE BIOGRAPHICAL FACTS . 105

H
[}

39. Tukaram’s End

. R T4
Mahipati has expended all his powers in describing the\bmf:b&_ !
Tukaram and the account will be found in its proper place at the
conclusion of Part III.T The only safe verdict, however, is that
of the Indu Prakash edition: ‘ Very great obscurity prevails as to
the end of Tukaram’s earthly existence. The popular Hindd belief
is that he ascended alive to Heaven in the Car of Vishnu. . . A
consistent meaning might be made out of the abharngs? and they
would seem to pomnt out, that Tukaram . . . thought that his
worldly duty was over, wished to be rid of that visible existence
. which. . . separates man from the everlating, . . . and therefore
went on pilgrimage with the intention of never returning to Dehd,
and probably of putting an end to his existence.”® With this agrees
Dr. P. R. Bhandarkar’s suggestion ‘ that he ended his Iife by means
of jalasamadhs, drowning himself in the neighbouring river. Some
of Tukaram’s own abhasigs show that he was aware of his ap-
proaching separation from the people and was constantly expecting
God to come and take him away; and other evidence makes it
probable that he met his death by drowning. But whether the
drowning was a pre-arranged affair, that 1s to say a jalasamadhi,
or whether the constant expectation of God’s coming to fetch him
away produced an illusion, and in obeying a fancied call from the
opposite bank he ran into the river and was drowned, it is very
difficult to say. But taking into consideration all facts, I am
inclined to take the latter view, that is to say, if we are to believe
that Tukiram met his death by drowning.” ‘It is believed’, says
the Rev. Ganpatrao R. Navalkar, that he drowned himself 1n the
holy river of his native village, as is the custom of the Indian
sa@dhus.! ® Parallel instances of Indian saints who have ended their
lives by jalasamadhi will occur to students of Maratha history, e.g.,
Ekniath in 1599, Nijanand the guru and father of Ranganith in
1642, Brahminand in 1775 and in recent years a Mr. and Mrs.
Keliskar who both took jalasam@dhi simultaneously. An equally
striking instance 1s that of Dnyineshwar, the father of Marathi
poetry, who took sthalasamadhi (getting oneself buried alive) in
1296, the moving story of which event may be read in Mr. Bhive's
fascinating Mardthi work. ® On the date of Tukarim’s end see
?ection)l, Part II (p. 77) and footnote to section 18, Part III
p. 116).
An interesting feature of Tukaram’s disappearance is the dis-
covery of his blanket and cymbals a few days later, which fact

I See section 18, Part III, ‘“ Ascension ' of Tukarim’, which should be
read at this point.

2 Numbered 1444 to 1459, F.and M.

3 Indu-Prakdsh edition, pp. 21~23.

* Two Masters- Jesus and Tukaram, p. 11.

5 Tukgram, the Mahdarashirian Poet and Sant, p. 2.

“M- Sar. P. 51-2.

14
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some would adduce as evidence in favour of the theory of drown-
ing, while the biographer of the ‘Saints’, whose narrative is given
in section 18 of Part III, regards it as proof that ‘he had been
received into Vaikuntha’, a phrase which the modernist Hinda
might be justified in explaining as a Hinda poetic way of saying
that Tukaram’s ‘ spirit had taken its flight’,

On Tukirim’s supposed ‘influence after death * see section 19
in Part IIT of this chapter.



[lI. The ‘Legendary’ Element in Tokaram’s Biography

The order and numbering of sections ave explained on
page 77, Part II of this chapter. Doubtless many of the
traditions given here have a substratum of fact, e g., much of
section 16 below. They are given wn the form of a fawrly literal
translation from Mahipati’'s Mar@thi narrative, without comment
of our owit.

1. Tukaram’s Birth®

After some generations it happened on one occasion when the
great devotees were seated round Hari in Vaikuntha—like stars
round the moon, or ascetics round Siva, or mountamns round Mount
Meru—that Har addressed them and said: ‘In the family of
Viévambhara there 1s now a saint named Bolhoba ; I am resolved to
present him with a son who shall be a world-saviour and a world-
teacher.’ The saints acclaimed this resolution, and Hari then led
aside Nima ? and reminded him that he had never finished the
hundred crores of abharngs he promised to write; this then shoald
be his opportunity to assume the flesh agamn and finish the task.
Nima replied that in this Kali Yuga, Krisna had assumed his
Buddha form and gave no answer to mankind.?> But Krisna
answered that he would show himself to the world again if Nama
would return there. Thereupon Nima fell at his feet, and he
raised him up and embraced him. Thus Tukdram, who dwelt
God’s heart, was set in Nama's heart: whereby God filled Nima's
heart with the nectar of love, and God offered Nima his own
power of creation and destruction, and that devotion which lies
beyond liberation. This peculiar treasure of His, Tukirim who
was part of His innermost nature, He thus by an embrace
conveyed to Nama, and as Hedid so, He said: ¢ Help each other to
know what love is.” Then said Nima, * Where shall I assume
flesh? Tell me some holy family,” and Hari pointed out to him
Viévambhara's house

Then even as the Lord of avafaras descends into the ocean shells
and forms pearls therein, even so the Spirit of Loving Devotion
entered the womb of Kanakai and Tukirim was conceived,

1 To be read m connexion with sect. 3, Part II of thus chapter, p, 78.

2 ‘Nima ' refers to Namdev, the Marathd poet saint of the 14th century.

3 This silence of the Buddha form of Krisna 1s entirely characteristic of
Buddha, one of the names of Buddha meamng, ‘meditator’ or, ‘one who
remains dumb.’
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2. Adversity and Self-Dedication !

Then did Har1 make himself like the Great Serpent of Siva,
and He encompassed Tukdrim, loudly hissmg with his hood
uplifted, and he bade Tukaraim open his eyes and look upon him.
But he answered: ‘If God has visited me in this Serpent form,
assuredly I will not look upon Him. I am a servantof Pindurang,
o other will I behold:’ When Hari thus learned Tukirim’s
innermost thoughts, he came before him 1n his true form, with his
four arms, hlS conch and dlSC, and Tukaram opened his eyes and
beheld him. ‘ My darling, ’ said he, ‘I have never forgotten you.'

3. Withdrawal from Business 2

When at last Kanhobi came to Bhambanatha he saw there an
amazing sight—Har1 glittering 1n his robes and Jewels, with Tuka-
ram seated on his thigh, and he heard Hari say : ‘ From age to age
1 show myself n the world: it 1s for my votary’s sake. For
Pundalika’s sake 3 I stand by the Bhbimi with my hands upon my
hips; for Visvambhara’s sake I stayed at Dehi? And Tukiram
fell at his feet—the spot 1s known to this day; Kanhobi carved a
pair of feet there.

4. The Troubles of His Wife4

Off Avali started, ‘' with Hari behind her,’ if we are to follow
Mahipati. Tukaram, the prince of Vaisnavas, when he saw them
was astonished but also very pleased, and all three sat down to-
gether. Then Tukdrim bade Avali offer him food, but she answer-
ed, ‘I have brought only one cake, it will not be enough for two.’
Avali in confusion opened the bundle, and lo! 1t was full of dishes,
for Har1 had previously eaten. ‘Surely, she said, ‘ my family god
has come to help me.” But nevertheless she found it hard to believe
in his power. So she went on serving her husband m silence, till
he needed water. Now she had spilt her water on the way, and
there was none on the hll. Hari snggested her gomg to the dell
and when she went and lifted a stone, she found a spring of clear
water and brought and gave 1t ‘them’ to drink.

5. The Holy Day of His Forefathers "

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

! To be read with sect. 10, Part 11 according to footnote 2, p. %4

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

3 See pp 41-2, 48,51 and chap 6, sect. 4.

4T follow on sect 14, Part IT of this Chapter ; see footnote 1. p. 87.
5 To be read with sect. 18, Part II; see footnote 1, p. 89.
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house with a load on his head, gave the stuff to Avali and told her
tostart cooking. Wheat and pulse and ghee he gave her and every
sort of sugar and spice. Then he went through the village and
invited everyone to the feast. He brought them to the Indriyani
and showed them all due respect, set them down and pressed upon
each of them the food he preferred. And they said to Avali: ¢ This
is astomshing! Tukaram has turned_his thoughts to the world
again.’ ‘My mind misgives me,’ said Avali, Then the Mahirs and
the beggars came forward for a share which they obtained. At last
Hari saw the dishes washed, restored his own dish to every guest
and then vanished.

6. The Coppersmith and His Wife !

A Brzhman, having to pay a debt of ten thousand rupees, was
sitting in supplication before Dnyanoba’s temple. In a vision he
was instructed to go to Tukdaram. He did so and was again sent
to a kasar (coppersmith) who gave him two small copper coins 1n
chanty. Tukirim took them, and touching them with a stone
turned them into gold ; but as this was not sufficient, he turned
his copper sacrificial vessels also into gold. The k@s@r seeing this
thought Tukdaram must be possessed of the parisa ;> and began to
pay him court in every possible way. After a year, a wonderful
event occurred. The kas@r had procured thirty-six bullock loads
of tin from Bombay, all of which was turned mmto silver. On this
the kas@r gave up the world, became Tukiram’s disciple and, with
his money, built a well, still called ‘the ka@s@r's well’ The
wife of the kds@r was exceedingly angry with Tukarim on
account of the change that had taken place in her hus-
band. She one day pretended to make a feast on his account, and
when he went to bathe, she poured down upon him vessel after
vessel of boiling water. The god however turned it into cold
water. She then set food before him, with poison in it; but that
too the god rendered harmless. Over the body of this woman there
immediately appeared leprosy, and she was exceedingly distressed.
She then obtained relief by taking (at the suggestion of Rimeshwar
Bhatt) some of the clay from the place where Tukirim had bathed,
and anointing her body with it.?

7. Vithoba and the Thieves *

The buffalo given by Avali’s father and which had done the
damage in Mumbiji's garden was once carried off by two thieves.

1 This sect comes 1n sect. 30 of Part 11, see footnote 3, p. 98.

2 A stone, the touch of which turns metals into gold

3 Sects. 6-11 and 14 are here given as translated by Dr. J, Murray
Mitchell 1n J.R,A.S.Bo., 1849, Vol 11I; pp 19-26,

4 This story comes between sects. 31 and 32 in Part 1I; see footnote 5, p. 99.
The story of Mumbaji being placed mm part II later than 1s usual
(see footnote 1, sect. 31 in Part II) necessitates also our placing later thanis
usual this ‘ buffalo’ story.



110 LIFE AND TEACHING OF TUKARAM GH.

»They had gone a considerable distance when Vithoba appeared in
the shape of a tall black figure, with a huge cudgel over his
shoulder, right 1n front of them. The thieves turned to one side,
but so did it. Whenever they tried to turn off, the terrible bz
(ghost)-looking shape posted 1tself i the way. The thieves became
terrified, and taking back the buffalo, bound it in the place whence
they had carried 1t off. ‘Now’ thought they, ‘we shall get off.’
But no! for there stood the ghost, as frightful as ever. So they
went to Tukarim, and confessed all they had done. ‘If you want
the bullock, take 1t, said Tukiram. ‘No,’ said they, *we only
want to be delivered from that frightful ghost.” On this Tukiram,
by mental wvision, perceived that the god was not there and he began
to invoke his presence. Whereupon, in the sight of all, Vithoba
entered the temple, with a huge cudgel over his shoulder.

8. The Kunbi’s Cucumber *

A certain Kupbi (peasant) wasa very religious man. He brought
a small cucumber to Tukaram out of affection. Tukaraim divided 1t
into four parts, and had eaten three of them when his disciples said,
‘ Kindly give us part of the fruit.” Tukarim replied, ¢ This 1s not
good to eat; but never mind; take this, and give the dumb Brihman
half.” As the Brahman ate, his speech returned. When the other
disciples began to eat the other half, they all cried: ‘ Oh, how
bitter !’ and secretly spit it out.

9. How Tukaram Helped the Needy 2

A Brahman who wished to pay off a debt was sitting before
Dnyinoba’s temple, and by him was sent to Tukiarim, who again
sent him to the K@sdr mentioned above. The Kas@r gave him four
iron pas (bars), a load which the Brihman could not carry, so that
he hid three, and came with one to Dehid. Tukirim turned it into
gold ; whereupon the Brihman went back, and searched for the
three others, which however he could not find.

10. A Brahman Boy Healed?

About this time too a Brahman sent for Tukaram to his house
and entreated him to help his son. He was a boy of eight years,
who was dumb from his birth, and his thread ceremony could not
be performed. Tukirdm caused the boy to be brought to him and
bade him cry ‘ Vitthal’ and immediately the boy spoke.

I To be read with sect. 33, Part II; see footnote 3, p. 101.
2 To be read with sect. 34, Part II ; see faotnote 2, p. 102.
3 Stories 10-14 follow section 34, Part II ; see footnote 3, p. 102.



w TRADITIONS 111

11. A Scribe’s Unauthorized Alteration ®

Tukirim was composing abharigs, and in celebrating the sports
of Kri¢na, he said, ‘ His face was dirty.” Rameshwar Bhatt thought
this would never answer, and he changed 1t to ‘His face was pale.’
Whereupon the god appeared to him 1n a vision and reproved him.
“Was I afraid ?’ said the god. ‘ What could make me pale ? My
face was dirty ; in my childhood I was eating dust; Tukarim was
quite nght. So Rameshwar corrected to what Tukiarim had
written.

12. A Miraculous Visit from Siva!

Once in the month of Chaifra Tukiraim went ona pilgrimage
to a temple of Siva; the journey took six days and on the seventh
they descried the temple. Then Tukaram faithfully greeted it
with a prostration. Kothaleshwar was the name of the hill whereon
it stood; at its foot there was a tank, where people bathed
before visiting the temple. But ere they climbed the hill Tukirim
bade them cook a meal and conceiving his purpose they cooked a
meal and set out dishes for four. Then suddenly a naked form,
sky-clothed, appeared before them, the very Lord of Kail@sa, with
braided locks and ashes smeared upon him. ‘Give me food,’ said
he, ‘I am hungry.’ ‘Very good,” said Tukarim, and he bade his
companions serve the guest first. Then did the Lord of Kaildsa
refresh himself, and he ate all the food that Tukirim and his
friends had prepared for the party, and after that he blessed them
and went his way. They must needs send to the village for more
victuals, but when they opened their pots (for they had tied them
up to keep the flies off), behold they were full of food !

So Tukérim and his friends knew that undoubtedly it was Siva
who had wvisited them, and they ate themselves and climbed the
hill and saluted the god. And then they returned and on their way
they met a householder who was troubled by a Brihman ghost.
Now the ghost had said to him: ‘Offer a solemn sacrifice, and
bestow on me the merit thereof, and T will trouble thee no more.’
But the householder was too poor to offer the sacrifice, and his
spirit sank at the words of the ghost. Wandering from house to
house, he begged men to help him, and many regions he had passed
through before he reached Lohogaon. ° If any has the merit of a
sacrifice, pray let him give it tome,’ he cried, and there was one
that heard him, a follower of Tukdrim, that uttered the name of
Vitthal as he passed along the road, and every time he did so tied
3 knol in a cord. When ke heard him he cut off a knot and hade

1 See footnote on sect. 10 above,
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him steep it in water and drink it. And he did so, and the instant
he drank it the evil spirit departed from him and he fell down as

one dead.

13. Tukaram’s Letter of Apology to Vithoba '

Once it chanced that Tukaram fell sick and on the eleventh day
he could not visit Pandhari. So he wrote a letter and sent it by
the hand of a pilgnm. He laid before Hari all his longings and
the weakness of his limbs and he cried to him for help. The
pilgrim took the letter and went with his company to Pandhari,
and there ke read it before Vithoba. Then Vithoba felt his throat
choke with sobs, and he said to Rukhmini, ‘ Tukiram, my faithful
servant, is 1ll; he cannot come to Pandhari; shall I go and wvisit
him?* And Rukhmini answered, ‘ Nay, rather ,send Garud and
bring Tukaram here.” So Hari called for Garud, who came and
did obeisance to him, and he sent him whirring away to Dehii. He
found Tukarim with little ife in him, but all his thoughts devotedly
fixed on the Lord of Pandhari. Gently he roused him and gave
him a letter from Vitthal, bidding him take his seat on the sacred
bird. But tears came into Tukdrim’s eyes. ‘How can I presume
to do this ?’ said he, ‘it is your office to bear my lord; I beseech
you, tell my lord how I am, and beg him to visit me.” And Garud
went and told Hari, and Hari came flashing through the sky 1in all
his splendour, and he alighted and embraced Tukdrim. And
Tukiram slowly opened his eyes, and when he saw his lord before
him he fell down and kissed his feet.

Then Hari taking Tukirdm’s hand went into the house with
him—a broken-down hut it was, open to the wind on every side.
'_I am} hungry,’ said the god of gods, ‘give me a meal. ° And
Avali gave him a simple meal, such as the Bhil woman once gave
him and he ate till he was satisfied and then departed.

14. Supplying Oil and Alms’

A Brahman made a feast for Tukitam on a Monday. At the
proper time of dining, the oil was deficient, and the lamp was going
out. The Brahman was distressed, but Tukarim said, ‘ ook into
the skin-bottle and see.’ His wife went to look, and saw a large
quantity of oil, and the oil lasted afterwards as long as the
Brahman and his wife lived. ’

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

1 See footnote on sect, 10 above,
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day when a very poor man came and asked alms, At Tukaram’s
command he went and begged in the v111age, and some pieces of
ron were given him. Coming back, he said, ‘I have got thisiron,’
and laid a piece down before Tukaram on the stone. It was
immediately changed into gold. He put down another, and another
which were changed m like manner. The people of the village
seeing this wonder, brought pieces of iron and laid them on the
stone but no change took place 1n these.

15. The Fortune-Teller’s Son Raised

Many miracles did Tukarim petform.” He turned salt water
sweet and filled vessels with oil for the needy and faithful. And
once at Lohogaon when he was holding a l.,zrtmz the josh?'s (sooth-
sayer’s) son died, and the father said to hlm *If you are truly a
sarvant of Vishnu, raise up my son again.” Thus the service was
interrupted and the worshippers were distressed. Then Tukirim
closed hlS eyes, and centred a.ll his thoughts on the Lord of Pand-
hari. ‘ From of old,” said he, ‘the saints have given thee a good
name, do thou estabhsh it now 1 the sight of usall. If thou
comest not now to our help I will not consent to live more’.
Then the Lord of Pandhari came speedily, and he roused Tukirim
and said: ‘ O crest-jewel of devotion! have you not n the worship
of Hari the very water of life?” Then Tukdaram rejoiced and he
called on the worshippers to sing, and for an hour they glorified
Han till Tukirim’s spirit dwelt no more m his body. Meanwhile
the corpse was laid n the assembly and when the hour had passed
it lived again, and the young man sat up and praised Hari.

16. Tukaram and the Sanyasis ?

Two Sanyasis heard the recilation of Tukaram, and going to
Dadu Kond Deva, a high authority in Poona, complained that
Tukarim was destroying the Karma Méarga, and that Brahmans
were falling down at his feet. Dadu Kond Deva, on this, fined
the Brahmans of Lohogaon fifty rupees and summoned Tukaram.
The Brahmans said: ‘ How can we pay fifty rupees?’ Then they
accompanied Tukdrdm. At the Sangam where they rested, people
came to see Tukarim in numbers like an army; and Dadu Kond
Deva himself proceeded to pay reverence to him. In the first

1 This story and the next one (section 16) follow on section 35 in Part II
see footnote 1, p, 103.

20n this claim see the last sentence 1n first paragraph, p. 69,

3 See footnote 1 on preceding section 13.
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recitation a great avadhiiia ' appeared, naked, with his body shining
with dazzling brightness and with the ensigns of a Gosavi®, He
embraced Tukaram, and made obeisance to him. ‘I longed to see
youn, said the wonderful visitant, ‘now I have done so.’ So
saymmg he went up into heaven. Thereupon the people said:
¢ Surely that was Mahiadev or Dattitreya.’

Next night, in Poona during the recitation—the Sanyisis that
complained, as well as a great number of other people, being present
—the Sanyisis were seen to rise up and prostrate before Tukaram.
Dadu Kond Deva was exceedingly angry that the men who
complained so bitterly of Tukarim should do this. ° But,” said
they, ‘ he now appeared to us in the form of Nariyan (Vishnu)
four-armed and resplendant.” On this Dadu Kond Deva ordeted
them to have their hair shaved off in five lines, to be mounted on
the back of an ass and led round the city. All was ready for this,
but Tukiram interceded on their behalf and the punishment was
not inflicted.’

17. The Coin and Letters to Holy Places*

There went from Lohogaon a disciple of Tukirim’s named
Kondobd as a pilgrim to Ka$7 and Tukiarim wrote and sent
abhangs as letters with him. To help the pilgrim on his visite
Tukiram gave him a gold comn saying, ‘ When you change this,
always set aside one piece for next time, binding it carefully, and
1t will become a gold coin too.’

The first letter was to the ‘ Lord of Creation’: ‘This mar-.
vellous universe, this 1s thou, O Lord of Kailisa, therefore thou
art called Lord of the world. Pity then the feeble and lowly that
approach thee. O Asdki with the braided locks, give me a morsel
of thy favour !’ And the second letter Tukarim wrote to Bhagi-
rathi:® “ O mistress of all holy waters! The very sight of thee
cleanses from the greatest sins; and he attains to liberation who
believes and bathes in thee. I, Tukarim, the foster child of the
saints, send thee a flower of speech.” And the third letter he
wrote to Vishnupad : ‘ Greater art thou than Gaya! Whoso lays
a ball of rice on thee, he pays off all the debt he owes his fathers.’
These three letters Kondoba took to Benires, and he first read the
letter to Bhagirathi, Then a hand rose from the water, with a

I A term describing a roaming, naked Braihmun or Gosav? (on which term see
p. 6, footnote 2) who 1s considered to be an avatdra of Siva or Dattatreya and
who recites metrical pieces from the Bhdgavata Purana,
2 See p. 6, footnote 2
3 Translation of this sect. 16 1s taken from J.R.A.S. Bo., p. 26-27 by Dr, .
Murray Mitchell.
4 This story follows section 37, Part IT, see footnote 3, p. 104.
453 81 e, a part of the Ganges, see F. and M. 1462-3 with ‘ Notes', vol. 2,
p. 438.
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jewelled arm ghttering like the sun, and Kondoba placed within the
hand the letter and it closed on 1t and disappeared. Then Kondoba
read the letter to Siva, and the Holder of the Trident slowly
moved from side to side, while a shower of bell-flowers fell from
heaven. And last, at Gaya, he performed a $r@ddh, and then came
back to his own country. When Kondobd returned home Tuka-
ram asked him for the gold coin. Kondoba falsely told him it
was lost. When he went home and looked for it, the coin had
really disappeared, but the knot in which he had tied 1t, was still
there.

18. ‘Ascension’ of Tukaram *

Now if you ask, what was the divine purpase of Tukdarim’s
incarnation, I reply:® What avails a mirror if there be none to
observe his features in it ? What avauls a scented fower, if there
be no nostrl to smell it ?  God’s mighty power is nothing unless
there be a worshipper to recognize it; f{or this reason, then, God
has divided Himself, that He might worship Himself. Hence did
Tukirdm assume his incarnation that he might show, as the
Bhagawat declares, that Loving Devotion 1s the highest worship.

And the Lord of the World, with the saints around Him, took
their seats in their chariots and descending to the earth they came
to Dehii, embracing Tukiram and saying to him: * Without thee
Vaikuntha is a wilderness!’ And for five days they held high
festival by the Indrayani unseen by all save Tukaram. Never-
theless, all the village sat listening to Tukdrim; and though the
Shimga® fell at that time no one joined 1 the Shimga murth; a
spirit of peace and heavenly joy possessed them all.

Then Hari bade Tukarim accompany him, but he fell at Hari’s
feet and said: ‘Nay, my lord, here 1s Pandharpir, a very
Vaikuntha on earth—why need I go hence?’ ‘Pay me but one
visit,’ said Hari; ‘I will show thee my glory on the sea of milk;
if thou livest for ever in the world the fond desires of men
will be unsatisfied.” Then Tukirim answered 1n four abhangs,'
proclaiming his freedom from the earth and earthly passions,
and the gods listened to him with joy and wonder; ° Blest, indeed,’
said they, ‘is our lot that hear him.’

Then said Hari, ‘Let us go to Vaikuntha,” and Tukarim sent
for his wife and said to her, ‘ Behold, I go to Vaikuntha ! Come
with me’. But she answered: ‘I am five months gone with
child— there’s a buffalo at home to look after—the children, too,

I This section should be read before section 39, Part II on pp. 105-6.

2 Says Mahipati.

3 A Hindu annual festival called * The Hol1 ",

4See F.and M. 1389, 587, 1586—three remarkable abhangs, whose genuine-
ness 1s doubtful, one abhang not being in the I. P, edition and therefore not
translated in F. and M.
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who will take care of them ?’ And the saint was amazed and said,
‘She is still in love with her house ; the Lord of Vaikuntha calls

her, but she will not go with im "’ Yet it was not her own fault,

for often Tukardm had said, when she asked where he was going,
‘1 am going to Vaikuntha’. So now once more she only thought,
‘ The fool 1s going to some village or other.’

Then Tukirdim moved away, but his followers understood not
that he was leaving them for ever, they supposed he was setting
off on a pilgrimage. ‘ He 1s weary of us,’ they said, ‘so he jour-
neys to the Himilaya Mountains.” And other abkaiigs he spoke?
till a great marvel took place, chariots appearing in the sky,
wherein were seated Narad and Tumbara singing, and Parvati and
the Lord of Kailasa, and Brahma and Vishnu and Rudra. The
lustre of the sun was dimmed by their splendour and mortal men
closed their eyes, as they close them when lightning flashes 1n
the sky. Then Tukarim sat himself in a chariot, and began his
journey through the sky.

When his followers opened their eyes, behold | he was with them
no more? Loud were the voices of lamentation; and Avali
lamented with them, crying ¢ ‘ He told me to come with him, but I
thought he was lymg. The fiery flame of his renunciation burned
my own body, and, before our eyes, he has gone away; if I had
known he was going I should have clung to his robe.” And she
fell on the ground and swooned.

Three days and three mights Tukadram'’s followers sat lamenting
for him when suddenly there fell from the sky his cymbals and his
blanket. Then they knew he had been received into Vaikuntha,
for his cymbals were sent them as a sign of farewell.

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

19. Influence after Death

Tukaram while yet on earth had promised a Lingayat Wani to
appear to him at his death.” Accordingly when the Wan7 felt his
death approaching, he sent to Dehii for Rameshwar, for Tukarim’s

1 Of these some are tianslated in F and M edition (e g, 513) Some are
mm the I. P. Ed. (e.g, 10, 28, 8, 9, 11) but not translated by F. and M.;
others are not in the I. P. Ed None has any special propriety n this context.

2 The date 1s given - In the year 1571 of tt e Sake era, the year Virodhi, on
Monday the second day of the latter half of the month of Phalgiin (Feb-March)
between 6 a.m. and 9 a.m  This has usually been thought to indicate A.D. 1649
as the year of Tukaram’s end, but L R Pangiarkar’s book published in 1920
(p. 19, footnote) concludes in favour of March 9, 1650, while on the evidence of
Santiji the olman, and the Hindu almanacs (as he writes 1n a personal letter),
V. L. Bbhave, Tukdramace Assat Gathda, vol 2, p, 13, M Sar, p. 189, be-
lieves Tukaram ‘left this world” when Shaka 1572 was completed, that 1s,
1in Shaka 1573 or 16th Feb. 1652. See fuither Sect. 1, Part II.

3 Modern parallels to this are provided by the cases of dying saints who
assure grief-stricken loved ones that 1n some way or other they will help them.
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younger brother, and for his younger son. When they arrived,
Tukaram appeared. The Wani alone perceived him and made
obeisance to him and put sweet-smelling powder on his forehead
and garlands on his neck. The two then spoke together, and all
around marvelled, for they saw nothing but the garlands of flowers,
which seemed as if suspended in the air. To faithful men Tuka-
ram still appears. Of this we have many witnesses. To Niloba
Gosavi of Pimpalner, to Bahinabii, and Gangidhar he appeared
in vision, and gave them instruction.! ‘The last three lines may be
viewed as an anticipation of modern spiritualism by the eighteenth
century biographer of the Maratha saints.

1 Up to this point this sect. (19) is from Dr. Mitchell's translation, J.R.A.S.
Bo., Vol. III, p. 29.



ME MISERABLE

Since little wit have I,
O hear my mournful cry.

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

1 have no steadfastness,
Nardyan, ! T confess.

Have mercy, Tukd prays,
On my unhappy case

BEYOND THE MOUNTAINS, GOD

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

No path I find and all impassable
I'ronts me the hostile height.

Ah, God is lost, my friend. Nardyan 1 now
Howcan I e’er attan?

Thus 1t appears that all my life, so dear,
I've spent, alas, in vain

THOUGH HE SLAY ME

Now I submit me to thy will,
Whether thou save or whethe1 Lill;
Keep thou me near or send me hence,
Or plunge me 1n the war of sensc,

Thee 1n my ignorance I sought,

Of true devotion knowing nought.
Lattle could I, a dullard, know,
Myself the lowest of the low

My mind I cannot steadfast hold ,

My senses wander uncontrolled.

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

Now bring I thee a faith complete
And lay my life before thy feet.

Do thou, O God, what seemeth best ;
In thee, 1n thee alone s rest.

In thee I trust, and, hapless weight.
Cling to thy skirts with all my might.
My strength 1s spent, I, Tuka say ;
Now upon thee this task I lay.

! That 15, the Supreme Being,

The poems on this page are translations {rom Tukiiam’s Abhasgs, P,JLS .
pp. 62, 67, 69,



Chapter V
Tukaram's Autobiography

From the writings of Mahipatt we pass to the poems of
Tukiram himself, so many of which are purely autobiographical.
The treatment of Tukaram’s autobiography as found 1n his gbhasigs
presents itself naturally under three aspects: Furst, the critical
problem arising m connection with Tukardm’s autobiographical
poetry ; second, the hiterary characteristics of the autobiography ;
and third, Tukaram’s picture of himself.

I. The Critical Problem

1. Variant Editions of Tukaram’s Poems

One of the most serious difficulties confronting the student of
Tukirim arises from the existence of several different collections
of his poems, each of which has a system of numbering of 1ts own.
The edition which has been widely accepted as the best, the
Indu Prakash edition of 1869, subsidized by the Bombay
Government at a cost, 1t 1s said, of no less than Rs. 24,000 has for
many years been out of print. With other editions adopting
different texts and numberings of the poems, these being arranged
variously by different editors on their own principles, we have a
perfect illustration of ‘the disorganized state of the literary world
of India’’ Truly a heavy task, and a worthy one, awaits the
Tukaram Mandali and the Bharata Itihas Sanshodhaka Mandala
of Poora. Until a really scientific attempt has been made to
settle the true authentic text of Tukirdm’s abhangs many funda-
mental problems affecting his biography must remain unsolved and
any correct estimate of himis impossible. An interesting dis-
cussion of the question, without anything new, appeared in the
Subodh Patrika of Dec. 14, 1919,

The following 1s a list of the various editions of Tukarim’s
poems with their dates and other details” the last one in the list being
added by us. By ‘editions’ in the whole of this discussion is meant

1 V. L. Bhave, Tukaramdacé Assal Gathi,vol. 2, p. 2
2 Preface to Vol, III, F. and M.

3 The list is taken from V. L. Bhave's Tuk@rgmégeé Assal Gatha, Vol, 2,
p. 1
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of course Marithi editions, the only English edition being that by
Fraser and Marithe which contains translations of 3721 ablhaiigs,

. | Date of | Place of ) . Number

;2 publica-| Publica- Nan:: go;f el;l;hsh Name of Editor. of
tion. tion, . abhangs
1 1867 | Bombay G. Krishna)i G. Krishnai 4500

2 1869 do Indu Prakash... | Shankar Pandu-
rang 4621
3 1886 do Nirnaya Sdagar | V. Madgaokar 4645
4 1889 do Subodh Prakdsh | Tukarim Tatya 8441
5 1901 | Poona Induira <o | Messrs. Jog &
Gulve 4575
6 1903 | Bombay Indu Prakash & | K. Heralekar 4476
Chandrodaya
(Poona )

7 1909 | Poona Jagaddhitechhu | V. N. Joga 4149
8 1912 | Bombay Nirnaya Sagar | V,L. Pansikar ... 4505
9 1913 | Poona Aryabhushan ... | Dravnid and Apte 4092
10 1913 | Poona Jagaddhitechhy | V N. Godbole ... 4499
11 1920 | Thana and | Aryabhushay? .. | V.L. Bhave 1323
Poona (incom-
plete)

Since the publication of the above list in Mr. Bhive’s book and
whilst our own book 1s passing through the press a 12th edition
has been published, in Bombay, by S. Narayan & Co., edited by
R. T. Padwal, containing 9,000 abiangs.

Of these variant editions three call for special mention. (1)
The Indu Prakash collection, referred to as No. 2 above, contain-
ing 4621 abhaiigs and—rara avis—has a ® critical preface’. Even
m this edition, however, the problem of a critically ascertained text
of Tukiram’s poems, one of the most difficult and most important
problems in the whole range of Marathi literature, is dismissed 1n a
page and a half. Moreover, the principles followed leave much to
be desired. None of the MSS on which the editors base their
text is described in any detail. Of these the best would appear to
be the ‘ Dehii MS' and the ‘Kadusa MS’ the others being the
‘ Talegaon MS’ and the ‘ Pandharpir MS’. The two former are
superior only because the Deht MS 1s ‘said to have been written’
by Tukirim’s eldest son, Mahadev, no proof of any kind being
adduced, and because the Kadusa MS is ‘said to have been written’
by Gangaji Mavila—who 1s described as ‘ the person who put down
in writing what Tukitdim composed’. As for Mahidev, had he
indeed written his father's abhargs, as is affirmed, surely Mahipati
would have known and mentioned the fact. As for Gangiji
Mavila, he cannot be allowed to occupy his position of solitary
distinction as Tukiram’s amanuensis, for there were at least two
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others who are mentioned as having done similar work—Rameshwar
Bhatt and Santdji the Oilman,’ and the editors do not appear to have
obtained any original writing of Gangdji, while there is room
for doubt whether they made the best use of what MSS
they did see. Since therefore they appear to have accepted
mere traditions as trustworthy evidence, our faith is somewhat
shaken 1n the value of the critical principles adopted by them. The
Indu Prakash editors are honest enough to tell us that some of the
MSS on which they rely had been  corrected’, ‘ further corrected’
and ‘arranged’, all of which are very damaging terms, indicating a
grave diminution of value in any of the MSS so doctored. 1Itis
unsafe to conclude, therefore, that the text lying behind the Indn
Prakash edition is either the best text or that it has reached us in
its original form. At the same time this edition may be regarded
as exceedingly well-edited, the aim of its editors being faithfully
to reproduce’ the text they considered available in 1869, and
though their basal MSS should eventually have to be considered
imperfect, the editors were conscientious enough “not to leave out
any word or verse even where it appeared mndecent’.”

2. If such are the methods obtaining in the only ‘critical
preface’ found among all the editions published up to 1920, what
shall be said of those collections which conceal their methods from
our view? The late Vishnubod Joga's edition of 4149 abharigs
(numbered 7 in the list above), with 1ts excellent commentary, must
be pronounced the best edition trom the standpoint of interpretation
and for that reason 1t 1s approved by the Wdarkaris (see chapter 7,
sec. 2), though its text is probably not of the best. The edition of
Tukaram Tatya (No. 4) 1s well-described by Dr. R. G, Bhandarkar®
as ‘uncritically made and oftentimes one same piece is given
a second time with the opening lines omitted. Still, this. . . .
contains abhangs. . . qute in the style of Tukirim with the usunal
fervent devotion and purity of thought’. For this reason the
Prarthand Samdj have taken several of their hymns from this
edition. The late Hari Narayan Apte took a leading part with
Mr. Dravid in editing the collection numbered 9 in the list given
above, embodying an order of the poems accepted by the Warkaris
of Pandharpiir but as this is based on the Pandharpir MS already
referred to, and of secondary value, being characterized by the
Indu Prakash editors as ‘very recent’, ‘modernized’ and ‘less
accurate ’, we may safely leave it out of our reckoning. Numbers
1 and 101n the list are based on Warkar! MSS of doubtful authority
while the editions numbered 3, 5, 6 and 8 were prepared from other
printed collections such as the Indu Prakash.

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

1 See pp. 73,101, 111, and 122,
* Imde Prakash, Vol. 1, p. 2,
3V.8. M. R, S, p,9%4.
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though stall mcomplete. It is a collection claiming to be ‘ Tuka-
ram’s Original Gatha®’ (Tukdramdace Assal Gatha, 2 vols.), edited
by Mr. V. L. Bhive of Thana, Bombay. Two volumes only have
been published, the first containing 865 abliangs, the second 458.
In his preface to the first volume Mr. Bhive pomnts out that

‘ original ' poems may be of three kinds—those written by the poet
himself, those dictated by him, and those corrected by him after
being written by someone else. Mr. Bhive claims that his collec-
tion 1s one of poems of the second order, having been written by a
disciple of Tukarim, either as Tukarim uttered them or—a modi-
fication of the same principle—as the disciple remembered them
afterwards. The particular dlsc1p1e n this case is one Santiji the
Oilman, or, to give his name in full, Santiji Teli Jagnade who along
with Gangiji Mavila and Rameshwar Bhatt wrote down Tukaram’s
verses, and one of whose MSS bears a date a few years previous to
that of Tukirim’s death along with what 1s claimed to be Santdji’s
signature. This MS itself has been in Mr. Bhive's possession
and photographs of the MS show up this very early date quite
clearly. One is reproduced on the opposite page. Santd)i's
descendanis affirm that he wiote four volumes of Tukarim’s
abhanigs and Mr. Bhive claims thus to have discovered an early
authority consulted by no previous editor, not even the Indu Prakdsh.
It is much too early to say whether Maratha scholars will accept
the authenticity and uniqueness of this MS of Santiji, and all that
can be said at the present stage of imvestigation is that it represents
a worthy attempt to solve a most baffling problem. Mr. Bbive's
22-page critical discussion at the beginning of his second volume
is, up to the time of writing (early 1921), far and away the most
praiseworthy effort made at elucidating the difficult questions raised,
the old spelling of Marathi words also being preserved, and probably
their pronunciation as in Tukiaram’s own day.

2. Poems of Doubtful Authenticity

It appears fairly certain that of Tukaram’s fourteen disciples
no less than three—Riameshwar, Gangiji and Santaji—are known to
have written down his poems as they remembered them, but how
faithfully we cannot say. No doubt there were many poems which
they did not preserve, many also which were preserved but did not
find their way into well-known MSS, whilst other poems may have
been inserted which are not authentic. Tukaram’s style 1s easily
imitated and we have seen that one collection has nearly twice as
many poems as the Indu Prakash edition, many abliangs probably
existing also which have never been printed but which pass from
mouth to mouth throughout the Marathi country.

1 See Dnyanodaya, Dr. ]. E. Abbott’s Notes on the Marathi Saints, No.9,
April 28, 1931,
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This state of things 1s annoying n two ways. Furst, there are
many poems cven in widely-accepted collections which are possibly
not Tukitam’s and there is no means of distinguishing them. A
good judge of Maiathi can sometimes form an opinmion from the
language, but the entic who begins 1n this way 1s soon in danger of
rejecting lines because the <entiment does not seem to be Tukiriam’s
and such a proceeding may take us any lengths,

3« Shivaji's Visit—Apocryphal or Genuine ?

Put in this doubtiul class sometimes are some abhangs whose
rejection would modify sertously Tukirim’s biography, those
describing the visit of the rising prince and future king Swviji
(@bhangs 1468 74 in Iand )Y Itis impossible 1n the present
stage of 1nvestigation m Maratha history and Literature to pronounce
definitely either way. We shall therefore content ourselves with
presenting the evidence as it appears to both sides in the matter,
first stating the point of view of those questioning the historicity of
Sivaji's visit and the authenticity of Tukardm’s verses on the
subject, and then giving brieflv what 1s said m reply by those who
are inchined to accept both the visit aud the verses. The ground
common to both sides s that Tukdiram wae probably born in 1608
and died sometime between 1648 and 1652, while Sivaji was born
in 1627 though some think a little later (see p. 17), all these dates
being subject to alteration (see pages’76 7).

Those who consider the visit and the verses apocryphal make
the following points. (1) When Tukaram died Sivaiji was still a
young man with all his future before him. (2) In 1649 Sivaji
was just beginning his operations against the Deccan hill-forts and
his coronation did not take place till 1674, (3) Ilis system of
government cannot possibly have been in operation by the time
when Tukaram died. (1) Had there ever been such an episode as
a projected 1etirement of Sivajr from the world in the train of
Tukirim surely he would at some time in big life have shown some
interest in Pandhari or Vithobi's shrine. 13ut nothing of the kind
is recorded. Sivaji on the contrary maintained a close connection
with the family shrine of Tuljapir and never visited Pandhari,
(5) Siviji had his own guru in Rimdis, a most interesting person,
who forms a remarkable contrast with our poet. He was politician
as well as devotee, a patriot as well as a sage, a shrewd and
amusing moralist, and a more useful auxiliary to the warrior prince
than Tukarim could have been.  (On Ramdas see p. 18).

Answering the above points in seriatim, those who are inclined
to hold Siviji requested Tukirdm to go to him and that in declining
to do so the poet sent the prince the verses, do so for the following
reasons, (1) The first point in the above stated by a Westerner
and for Western readers, sounds very plausible. When, however,

} See pp. 99~-101 above,
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it 1s remembered that Swé;i was very precocious as a boy, even
at 8 or 9 cherishing 1deas of wresting independence from the
Muhammadans, that he was married at 16, had two wives before
Tukaram died, and had already made a great mark in Maharashtra,
tosay that bnva_u had ‘all his future before him’ 1s not strictly correct.
(2) In reply to the second pornt, Sivaji had already, when Tukiram
died, captured the famous Torna fort and several others, imncluding
some 1 Tukaram’s own neighbourhood, thus extending his kingdom
over the Poona district. Moreover, the royal title chatrapats 1s
found ascribed to Sivdji as early as 1647, at least a year or
two before Tukarim’s death.! (3) The very special circumstances
of the time when Sivdji and lis followers were 1n open revolt
against the Muhammadan power, rule out any dogmatic statement
such as is made under (3) above. Moreover the royal title already
mentioned carries with 1t the existence of ‘ministers of state’ such
as Tukidrim referred to 1n his verses. Besides which, a document
dated shortly after Tukaram’s death proves the full system of
government’ to have been in operation under Sivaji. (4) The
‘projected retirement’ referred to above was nothing but a passing
mood, the result of the poet’s moving Eirtan,) and there.was
therefore no necessity for SlvﬁJI to visnt Pandharpir. But who
can say for certain that he ‘never’ went there? This is an
argument from silence, which is always perilous  Sivdji’s greater
devotnon to Tuljapiir must be accounted entirasly natural because
it was ‘the family shrine’. (5) The fifth pomnt above far outruns
the evidence. Granting, however, that Siva;i had Ramdis as his
gurw at that time—though this point 1s somewhat fiercely debated
(see Chap. I, p. 18 of this book)—no one suggests that there was
any idea of Tukarim supplantmg Ramdas as Sivaji's preceptor and
guide. Indeed, assuming for the moment the authenticity of the
verses, Tukaram chscourages Slvap s clinging to him and directs
attention to his own gurie: * Fix your thoughts on the good teacher,
Ramdas: do not swerve fromhim.’ (See abhaig 1471, F.and M.).

Further, that Sivaji already had a guru 1n Ramdas 1s no argument
against S1va31 visiting Tukirim. Some of the greatest Hinda
saints have had more than one guru. Indeed, blva_u himself had
accepted as guru, and taken a gum-mcmtm from, a Brahman at
Mahzbleshwar, the original sanad given by S1vai being still in the
possession of the Brahman’s descendant and now published. (6) In
addition to the above are the considerations arising from the
topography of the neighbourhood and Slvéji’s close proximity to
Tukaram at that time, the altogether unique position occupied 1n
Maratha public affairs by vaajl s mother, J1jabai, and the fact that
she and Stva_u s preceptor Dadoji Kondadev were of such a deeply
religious turn of mind. All these considerations taken together
make 1t at least highly probable that J1jabai and Dadoji would wish

1 V. L. Bhave, M. Sit., p. 186 footnote 1.
2 See jy 100-1.
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the greatest saint of the time, and one residing so near, to
give his blessing to the young prince, and 1t 15 not at all unlikely
that they arranged it. (7) Siviji’s sanad (grant) of four villages
to Tukaram’s posthumous son Nariyan' after the poet’s death
must be given some sigmficance 1 ths connexion. (8) The
preponderance of Indian opwion should be given 1its true value.
The 1ncident 1s not only recorded in Mahipati and in MSS of
Tukiaram’s poems considered by the Indu Prakdsl: editors as
the best, one of them being the MS ‘said to be mn the hand-
writing of the eldest son of Tukaram’ and therefore probably dated
before Sivaji’s coronation; 1t 1s also found in those trustworthy
historical authorities, the early Marithi bakhars (historical
memoirs). Sir R. G. Bhandarkar accepts both visit and verses
(see his Vaishunavism, p. 94), as did also the late Christian
poet Narayan Vaman Tilak who in an unpublished essay
observes: ‘Sivaji had paid his homage to Tukirim and was
greatly impressed by the latter’s saintliness.” We may add that
both visit and verses are accepted by P’rof. H. G. Rawlinson in
his book on Shivaji the Maraih@ published in 1915 (see pp. 86,
113—4. See also L. R. Pangarkar’s Marithi work, pp. +36-46)
and Prof. N. S. Takikhav's English translation of Mr. K. A.
Kelaskar's Mardthi Lefe of Shivdjr.

On the whole we incline to think the balance of evidence 1s 1n
favour of the historicity of Sivai’s request o Tukirim and subse-
quent visit, the authenticity of the poet’s verses perhaps not being
mn quite so strong a position. It 1s due to Mr. I'raser to say that
the first of the last two paragraphs— the one viewing verses and
visit as apocryphal—was found among his papers just as it is given
above, the latter ot the two paragraphs coming entirely from the
pen of his co-author.

4. No known Chronological Order

’

The second annoying result referred to above alffects the
biography in another direction, for we are unable to {ix the chrono-
logical order of the autobiographical abhiangs. This appears, indeed,
well-nigh impossible 1n the piesent state of our knowledge. The
effort, however, may well be made, and those making it will find
that all the editions of Tukarim, without exception, have thrown
to the winds all 1dea of any possible chronological order, and what
15 worse, they have modified the language by attempting to moder-
nize 1it, though Mr. Bhive's edition is an exception on this last
point. This means that the task of discovering any possible
chronology 1n T'ukdrim’s poems is made much more difficult than
1t might have been. In view of these facts, therefore, we cannot
say, for instance, whether Tukidrim moved, as time weni on,

1See footnote 2, p. 94.
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towards or away from the advaifa position, towards or away f1:om
idolatry. We cannot say if he found more or less peace of mind.
One would like to think his devotion did not go unrewarded. But
on this point as on others certainty is not possible, and indeed
Tukaram's own moods and views may have gone on varying to the
day of his death. In the Englsh translation® the abliaiigs are
presented 1n a sort of 1deal order, the problem poems coming before
the poems that find solutions, but no reader must infer that they
were written m this order.

5. Genuineness of the Autobiography

Despite many unsolved problems, however, we need have no doubt
that the abhaisigs describing Tukardm’s feelings and habits of life
are quite genuine. And they appear to be exceedingly sincere.
This is not said without the full sense of the difficulty of judging
the sincerity of words. The portraits which writers give of them-
selves are usually false, and false, one may say, in proportion to
their air of candour. But Tukaram’s self-revelation seems to leave
no room for suspicion of pose. The things he says of his weakness
and misery are not the things men say to add to their merit. What
he might say to his own credit he leaves unsaid. We learn nothing
for instance, from his own lines, of the unselfish kindness to his
neighbours that strikes us so much in Mahipati’s biography. And
the inconsistencies of view and conduct that come to light in study-
ing them are laid before us with such simplicity that we may
justifiably trust well-nigh the whole record. Unquestionably, there
are 1ncidents which never happened. We have for instance a
number of abharigs purporting to give his last words (abhangs
1444~1459 F.and M) These fit in with Mabhipati’s account, but
cannot be received as authentic, unless the reader is ready to
behieve that Har1 really did come whirring through the air and
carried off Tukirim'in a wiman (balloon or aeroplane). The
account by Mahipat: will be found on pages 115-6 and a brief
discussion on pages 105-6. We only need add here a view
prevalent among Tukaram students, one helping to an intelligible
understanding of the abkangs on the subject. It seems that when
Hindd samt dies, his body 1s usually carried 0 a framework
resembling a viman, for burning or burial as the case may be.
Tukaram's abhungs concerning his going to Vaikuntha (* heaven *)
are therefore regarded as nothing more than a symbolical forecast
of his approaching death,

1 By F. and M
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II. The Literary Characteristics of the
Autobiography
1. Tukaram’s Verse Extempore and Original

Tukaram’s verses were probably all extempore, and there is
Iittle reason to think that he either prepared or revised them, though
we have seen that a well-founded belief exists that his abhangs
were written down by at least three disciples during his Iifetime.
Distinction or fame as a writer Tukardm was probably far from
courting. He speaks of his own accents as stammering and
childish. They are the feeble means he possesses to utter his
message and make known his Master’s glory. 1t does not occur to
him that along with the message there was sent any gift of
speech.

In this modest view of his literary merits the modern critic
must in the main acquiesce. The abhairigs as a whole do not rise
above rustic simplicity. Many are quite prosaic. But others are
fully inspired by the spirit of poetry. ‘His abhangs are not mere
paraphrases ; they are original effusions, the outcome of the poet’s
own mward experience and of his observation of the facts of
human life. They are full of shrewd and often-times humorous
delineation, and they reflect unmistakably the features of the poet’s
character . . . Theyreveal a strange mixture of religious ideas,
high spiritual aspirations mingled with the infatuations of idolatry,
explicable partly by the underlying pantheism in all HindG thinking
and partly by the fact that Tykaram saw beyond his time and with
a {rue spiritual mstinct.”

2. His Debt to Predecessors

That Tukirim’s poems are to be regarded as ° original effusions’
does not mean that he owed no debt to the bhakii poets who had
preceded him. On the contrary, he himself states plainly in more
than one place that ‘ some words of the Saints he had committed
to memory with reverence and with faith.” On this important
subject Mr. Pangarkar has an exhaustive and informing chapter

“(the sixth in his book) in which he shows, on the basis of clear
" quotations from Tukirim’s own poems and of the confirmatory
testimony of Mahipati in his Bhakta Lilamyrita (chapter 30) that
Tukirdm had given special attention to Dnyineshwar, Namdev,
Ekniath and Kabir. The last-mentioned, who had preceded the,
poet-saint of Dehi by more than a century and a quarter, Tukaram
may have come to know on his visit to Benares referred to by him

1 Dr. Mackichan, I. 1., Vol, VII, No. 4, January 1913, pp. 173 and 175.
2 See abhasig 101 in F.and M,, 1333 m [, P,
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in his gbhang numbered 2488 in the Indu Prakash edition It
is suggested that the Bhagavadgita and Bhagavata Purana, the
scriptures of the Bhagavata Religion of Maharashtra (see our
chapter 2, p. 27), had beenthe objects of Tukirim’s special study’,
from which conclusion the deduction is made that Tukaram had also
become sufficiently acquainted with Sanskrit to study Sanskrit
works with avidity (Pangirkar, 178, 214), some even affirming,
though on what grounds is not indicated, that soon after he had
renounced the world, Tukarim spent a few months at the important
centre of Paithan on the Godaveri river where from a devout
Shastri he learned much sacred lore.”

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

3. His Brevity, Obscurity and Metaphors

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

Tukirdm’s style is enlivened by a copious use of metaphor, most
likely influenced by his close study of Dnyineshwar and Eknith
who are masters of metaphor in Mariathi. The conventions of
Asiatic literature do not forbid a poet enriching himself by borrow-
ing from his predecessors, and a good metaphor once discovered
becomes common property for ever. Tukirim borrows in this way
quite freely, while he is also able to use his own opportunities and

1 L. R. M. Pangarkar, S.7.C., pp. 203, 95.

2 Ibid, pp. 161-3.

8 Ibid. p. 179.

4 L.]. Sedgwick, J.R,A.S. Bo., Vol. 23, No. 65,
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invent images for himself. The most interesting of these are the
images derived from his Iife as a grocer, which we shall presently
collect, having first brought together some examples of figures no
less striking but perhaps less congenial.

4. Pictures of Life in the World

The world of sensation is a mirage; the world of desire a net;
the task before us to tear up the very root of desire, so that it
may never sprout agamn. Otherwise, desires flounish like wild
creepers; it 1s no use hacking them down, you must dig up their
roots. The victim of desire passes through one wretched life after
another like the pots that ascend and descend on the Persian wheel ;
what he needs 1s to make a bonfire of the past, sumilar to the
bonfire of the Holr'. Like a man caughtin a press gang the
victim of desire toils and gains nothing by his toil; like a bee
with a string tied to its foot, the plaything of a child, he starts off to
force himself and finds himself a prisoner. In this bondage, life
slips by, and death is watting for him like a cat waiting for a mouse.
In its confusion life resembles a village fair; in its perplexity
a trackless forest. Hari’s name 1s like a moist shadow 1n a
parched land, 1t is a flowing spring® of delight. His grace flows
Iike the Ganges in flood, freely offered to all, like the sunhight. Life
isa delirious fever ; a swollen river that lies before a traveller ; how
can he cross 1t ? There is a boat ready waiting for him, the boat of
Har’s name ; he has only to sit in 1t, he will be carried over the
stream. This metaphor of the river is characteristically Indian,
‘ Perhaps the symbol that, more than any other, takes the place
in Indian mysticism that 1s taken 1 the mysticism of the West by
the pilgrimage of the soul is that of the crossing of the river in a
boat. By the Marithd saints and by Kabir, in the meditations of
Maharshi Debendranith Tagore and in the poems of his son, this
picture is again and again made use of to represent man's perilous
passage to what 1s somelimes God’s bosom and sometimes a land
unknown, but what 1s perhaps to most, both of these at once. Itis
strange thai io the West, death 1s the dark river to be crossed, but
to India it is not death but life. “ Your friend,” says Kabir,
“ stands on the other shore.” Taking a wise guru for his ferryman,
and embarking on the boat of a surrendered spirit, the traveller
crosses the perilous waters safely to the place of union and of bliss.’”

5. The Motherhood of God

The way of God with his worshippers is like the way of a
mother with her child. However ugly he may be, she loves him

1 An annual Hindii Festival.
2 Perhaps rather * well” ; springs are rare 1 India.
¢ Dr, Macmcol, I. R. M., Vol, 5, No. 18, April 1916, p. 210.
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none the less; she is patient with his 1ll humours, she interprets
and fulfills his wishes and she 1s satisfied to be thanked in such
imperfect accents as he can commapd. He does not understand
the depth of her devotion, but he trusts her, and with this she is
content. (See further chap. 6. sect. 1 ; and chap. 8, 1I, 3).

As the fruit corresponds to the seed in the field, so the fruit
corresponds to the seed 1n spiritual things. Sow the seed of faith
if you wish to gather the fruit of spiritual bliss. Listen to mstruc-
tion, whoever offers it you. It is the Saints who instruct mankind
by their example, as a teacher shows children how to form the
letters by drawing them on a slate.

6. Similes from Animal Life and Business

Countless 1illustrations are drawn from animal lfe. The
passions are like unruly cows that struggle and break into pastures
and defy the herds, man’s efforts being to drive them into their
shed and tie them up. The snake drinks the same water as the
people but his spittle turns to poison. The worldling’s life is like
the daily round of a blinded ox turning an ol mill. Why do
ascetics pride themselves on ceremonies and needless austerities?
Tukarim cries for mercy as a nestling cries with open beak for
food, as a calf or a fawn 1n the jungle cries after 1ts mother.

Tukaram’s special property no doubt are the similes drawn
from business. He often compares himself and the Samts to
dealers in God's mercy; they have opened a shop where full value
is given, the only coin they take 1s faith. There is no fear of the
stock running short; it can be measured out for ever and ever and
the store will never decrease. Then at other times he refers to the
anxiety attending worldly business, to the perplexities of account-
keeping, and to the misery of debt, and he rejoices that he has done
with it all, for God manages the affairs of the godly. Also he
compares himself to the measure with which corn 1s measured out ;
a thing of no value in itself, thrown aside when 1t is empty.

7. Tukaram’s Gravity and Humour

Though usually a very grave philosopher Tukadram does
occasionally smile. In this he 1s not unlike his countrymen. A
general misconception among Europeans is that Hindids have no
sense of humour, those who have never met them supposing that
they are all as sad and silent as ascetics and those who live among
them being surprised that they cannot understand toreign jokes in
a foreign tongue. The fact 1s that Hindds are for the most part
very humorous and their popular religion has a humorous vemn, This
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is not 1n the least incompatible with the melancholy and pessimistic
philosophy common among them. Human nature is capable of
anything m the way of paradox, and the alliance of humour and
melancholy 1s one of the most usual that it admuits.

Tukarim's humour, to be sure, 1s seldom blithe. In a lighter
moment he says: ‘We beggars are lucky folk: thieves are
frightened when they come near us. 'We have wealth and grain in
every house, for we live on every one’s charity.” But for the most
part his humorous jests are biting sarcasms levelled, like those of
Solomon, against every sort of fool. The rich man’s spoiled wife
(abhang 1070), and the hen-pecked husband, are vigorously hit off
here and there. The seamy side of married life seems to have caught
his eye pretty often. If he laughs at it his laugh passes quickly
into stern denunciation.

Allied to Tukdrim’s humorous vein 15 that in which he rallies
Vithobd on his treatment of men. Iis favourite i1dea is that
Vithoba is a thief, who runs away with men’s property and leaves
them penniless. Ife 1s a cheat, and cheats men out of their
worldly goods. This 15 only an affectionate way of saying that
Tukiaram thinks they get something better mmstead. We notice
those abhaiigs here only as a pont in Ius lilerary method.

8. Allegorical Value of Common Life

A curious group of poems is formed by those which make an
allegorical use of images drawn from common life. Many of them
are based on games. Hindl boys have many games and these
must be understood in order to follow the poems, the explanations
gven in the notes' being perhaps suflicient. In general we
must distinguish two kinds of games, those in which there is
nivalry and those in which there is only common effort. Where
there 1s rivalry the boys of one side are trying to catch or
beat the boys of the other, probahly one representative boy of the
other. Such a game therefore is an image of the contest of the
soul and the world. The soul is struggling to escape, the world is
trying to detain it. In the poem on A{ydpdipd, rather unexpec~
tedly the soul is represented by the side that guards the base (as
we should say in prisoner’s basc), the player that struggles to get
through is a passion. These images, it appears, illustrate the hard
struggle that lies before the man who seeks salvation by works,
good deeds or austerities or the observation of ceremonial law.
Contrasted with his case is that of the devotee of Vitihal who joins

' At the end of each volume of IF. and A,
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in loving union with God, just as two players do in the friendly
recreation of tipari.*

9. Images from Low Caste People

Of the same type are poems employing images from village
characters. In a Hindd wvillage there are various low caste persons
who perform services to the community, to Government, to passing
strangers, and are paid by a share in the wvillage produce. Such
are the Mahars who live on the outskirts of the village but perform
services of importance, such as carrying the revenue to the
treasury, a common salutation of theirs being the cry ‘ johar’? In
abhang 1351 the Mahir calling for the revenue typifies the world
or the claim of karma which calls on a man for the penalty of
his actions, in contrast with the devotion to Vitthal which either
cuts that short or enables a man to view it with indifference. The
allegory here 1s clear enough, but such is not always the case, indeed
allegory is always a treacherous form of exposition, losing its
message as soon as it comes to details.

10. Images from Doubtful Religious Characters

Tukirim employs images from religious characters, some of
them religious mendicants of a sorry and disreputable kind.
These have not been included in the translation by Fraser and
Marathe but may be mentioned here. One of the reprehensible
customs of the country 1s that of marrying girls to a god, in which
case they fall back on prostitution for a living, while at the same
time they go about singwng the praises of the god. We have
already seen that in the Deccan the god to whom they are usually
married 1s Khandobi, * more or less 1dentified 1n popular opinion
with Siva. Murali 1s the name given to these unfortunate girls,
while that of the boys 1s Waghya, the male devotees and mendi-
cants of Khandoba. On behalf of a woman thus devoted to this
god at Jejuri, Tukdram writes a poem in which she describes
her life. The language 1s so chosen as tc suggest that instead of
what she possesses or thinks she possesses she ought to turn to
Viithal and accept the treasures which he can give. In a
similar vein Tukaram writes a poem on behall of an adulteress,
making the guilty love suggest the divine love which she 1s neglect-
ing. The double meaning can scarcely be rendered in English.

It 1s a question how far in these poems the poet 1s inspired by
anything like the pily which a modern observer might feel for the

1 See the whole Section on Games numbered s+, pp. 41-50, Vol, 11, 4. and
M. with a ‘Notes’, pp. 433-5.
2See p 19.

3 See Chapter 3, page 47, also Molesworth s Maidthi-English Dictionaiy,
p- xxv1, footnote.
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victims of destiny. Probably this sentiment did not pass through
his mund : 1t does not belong to his age. He would think of them
as mortals besotted by the world, as a grasping tradesman or a
cavillmg Brihman might be, but not specially as creatures whose
case called for the philanthropist.

The interpretation of these poems 1s obscure, their subject un~
pleasant, and it i1s a relief to turn to others mm which the fidelily of
the day-labourer and of the park (see ubhangs 1344-54) or the jont
labours of two women grinding together furnish images of sturdy
piety or faithful trust. By a park 1s meant an armed attendant, a
peon, messenger or courtier, and around the abliangs on the subject
(numbered 3655-3665 m Vishnuboa Joga’s commentary which see)
has raged a contioversy m the Maralhil couniry as to whether
Tukarim enfeebled Mahirashira by directing 1ts attention exclu-
sively to things spiritual. Those who argue that Tukdriim advocated
mulitary virtues are answered by those who affirm that while the
language of tkese abliangs is secular their meaning and message
are distinctly spiritual.

11. Popularity of Tukaram’s Style

A poet whose verse 1s quoted by millions of peasanis as a final
authority and who supphies some of India’s greatest reformers
with rebgious nourishment must be regarded as having couched
his message 1n a popular style. And such is the case with the
poet-samt of Dehii The late Christian poet, Nariyan Vimah
Tilak, no mean judge cither of poetic power or of popular {aste,
observes in an unpublished essay we have quoted elsewhere : ‘ That
Tukardm 1s still the most popular Marith: poet of the day even in
the 20th century shows how Tukarim’s lterary characteristics
appealed to the people of Mahitdashtta and still appeal. As
Shridhar,* a poet born a generation after Tukirim’s death, remark-
ed: ‘I fully sympathize with the common people who do not
understand the Sanskrit language; they are hike thirsty persons
standing by the side of a deep well without eithei a rope or
a vessel, knowing that the well has no steps to go into it, and that
their hands can never reach the surface of water in it.” So Shiidhar
provided this rope and this vessel as Tukitim bad done more than
balf a century before lum. Tukirim is sull uncqualled among all
the Marath: poets. The flow and force of Tukirim’s music is
simply wonderful, his diction is easy, lns illustiations are homely
and exact; he hiad glimpses of the past, but he mainly deall with
the present and the futwe. He was an imvestigator and a prunter of
human nature and he did his work so well that none among the
Marithi poets merits companison with him.’

- .

Thee p 13 end of Secton 11, chap 1.
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. Tukaram’'s Picture of Himself
1. A Trustworthy Picture

From Tukirim’s own poems, assisted by the pages of Mahipati,
we have no difficulty in drawing a portrait of his character which
is almost as full as we could wish and as we have seen (see Part I,
this Chapter), probably quite trustworthy. His own account of
himself 1s frank and simple and clearly inspired by nothing else
than a desire to be u<eful. There 1s no trace of egoism about it
and no affectation of any kind. His religion was nearly his all 1n
all. Thisis illustrated by what the late Nardiyan Viman Tilak sets
forth :  He walked with hus god, talked with him, took him to task,
settled quarrels with him, consulted him, shared his lot with him.
None other and nothing else was so dear and so near to him as his
Vithoba. This attitude of his mind has made his devotional flights
so real that while reading his poetry one finds one's self as it were
in the midst of a new life, not merely of thoughts. Excepting a
few abhangs, all his poetry had for its theme his own experiences
in his relation to the world and to his god, Thus Tukirim him-
self is the hero of most of his poems, and his presence goes with
a reader of them, and makes them exceedingly charming. One
cannot get half of Tukirim’s meaning unless one has first read
and studied his life thoroughly well, and unless one has learned to
sympathize with him in his wisdom and folly alike.’

2. An Honest Tradesman

We notice that he did not wholly give his heart to God till he
was laid prostrate by musfortune. At his father’s request he took
over the family business and, no doubt, had prosperity attended
him he might have continued all his life a thriving and respected
tradesman. An honest tradesman we need not doubt, and a devout
man, but perhaps not the author of our poems. It was calamity
that made him change his path in life. We may therefore con-
trast his experience with that of other Indian devotees who have
left the world in the hour of success and glory. As for example
Ramivalabhdis, son of the Prime Minister of Devgiri (Daulata-
bad) and a contemporary of Tukdrim, who during the plunder
which followed a successful battle by chance found a copy of
Eknith’s Bhagwat and viewing this good fortune as a divine
favour he gave himself up entirely to religious meditation.’

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

V See V L Bhive, 877 p. 163 ; 1n the same volume see also the cses of
Dascpant, p. 117, Kesarinath, p. 350, and Banaji, p. 135-6, footnote.
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of the country, is one many travellers have come across, viz., the
Jain princes and princesses whose names are mscribed on the rock
at Sravana Belgola, with a record testifying that they who took their
seats upon that rock had closed their lives by starvation, because
they had found that worldly pleasures were unsatisfying.

3. His Failures in Business

Of his life in the world before he retired {rom business Tuka-
rim has little to say. 1t i1s summed up m ablangs 101-126,
He does not specially complain of hard treatment from man or
destiny or accuse himself of wanting the qualities needful fot
success. He never gives us to understand that he failed because
he was too good for a wicked world. His view of the world is
more detached, as he makes sufficiently plamn. I{uman life fills him
with extreme horror. ‘ The whole world 1s an eddy of misery. I
cannot bear it: adamant would break beneath it: my soul is filled
with trembling fear: I utterly shrink from the tale of this fetid
world’ (361). Many poems dwell in detail on the guilt and
misery of men and there is nothing to tell us that Tukirdm ever
lighted on any scene wilth satisfaction save the assembly of
Vaishnava Saints.

4. Conviction of Sin

Meditation brought a great conviction of sin. Very numerous
and most earnest are the poems that speak of self-accusation. The
poems on this subject number several hundreds out of the whole
collection. They speak chiefly of sloth that wastes time, of desire
that longs for pleasures. We need not think that Tukirim any more
than John Bunyan was worse than his neighbours: he has learned
to reproach himself. We cannot date these poems, and neither
psychological nor chronological principles justify the supposition
that they must have heen written in the first days of spiritual
struggle. How utterly overwhelming was Tukitim’s sense of sin
may be gathered from the poems. Without commenting we give
a brief selection in addition to the renderings on page 50: ‘O God,
protect me and still my agitated soul. Castno reproach on me;
receive within thyself, says Tuki, the million offences I have
committed’ (347). ‘ Regard not my mountainous guilt’ (348).

I see that my own heart is mnot pure; I have fallen
into the destructive power of the senses. O Hari, do thou
swiftly cut off this evil that clings to me. Other evils too why
need I count up ? sinful illusions, evil afections. Tam tortured by
lust and rage; who but thou can set me free ?” (353) ‘Though I
speak gentle words, yet lust and rage flourish within me; my
spirit is not pure, as the saints describe punty’ (354). ‘O God,
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¢ +..do thou banmish all in me that is deceitful and come in thy
genuine nature to dwell within me. Sinful as I am, let thy power
save me’ (356). ‘ Where there is falsehood, there is a heap of sin’
(364). ‘O best of beings, pity my sins, past and future’ (365).
' What purity have I, of descent, lineage or action, that thy secret
should be revealed to me ?’ (372). .

‘I have sought thee because I was fallen’ (1869). ° Why dost
thou consider my faults or merits ? I am altogether a P‘xeap of sins,
yet am united to the Saviour of the sinful’ (1870). ‘ We cannot
see how to unwind these meshes. We are beset by the dogs of
rage and lust, we are fallen into the whirlpool of temptations’
(1879). ‘I am vicious, guilty, how guilty, how can I tell ?” (1881).
* Give me, O God, the happmess of solitude; take away all that
brings ruin on my soul. I ama heap of sin, says, Tukd, O set me
behind thy back’ (1891). ‘O ye Samts, I am a sinful man’ (3009).
* Who would care to enquire into my merits? Thy name 1s Puri-
fier of the Sinful. We are fast bound by greed and error. Truly
1 am a sinful man, but I seek shelter 1n thee’ (3026). ‘I am nothing
but a heap of sins; thou art altogether the best of all beings’
(3030). See also section 7 of chapter 9, also chapter 8, 1II.

So striking mdeed 1s the sense of sin evinced by Tukirim that
we could well imagine some of his despairing cries had been taken
from the pages of the ‘ Penitential Psalms.” There is perhaps an
even more instructive patrallel in this matter of a sense of sin and
unworthiness between St. Paul and Tukaram. St. Paul’s descrip-
tion of himself as ‘the least of the apostles’ (1 Cor. 15:9), ‘ less
than the least of all samnts’ (Eph. 3: 8), and  the chief of sinners’
(1 Tim. 1: 18) finds a worthy echo in the penitential cry of
Tukdarim for mercy: ‘I am helpless, guilty and chief among
sinners’ (1609); ‘I am a depraved sinner, O God, and I have come
to seek Thy mercy: put me not to shame. I do not know how
many men thou hast saved, but this I know that I am the worst of
them all . ., . [ am a supplicant for Thy mercy ; cleanse thou me
completely from my sin, O God.™ This sense of personal sinful-
ness in Tukarim 1s all the more impressive when we remember
that there 1s little of this quality in the Maritha poets before him.
None of his predecessors ‘was so thorough-going’, says Prof.
W. B. Patwardhan, ‘in his rage of self-examination and self-
exposition; none before him was so subtly sensible of his own
defects, so keenly conscious of his evil doings and evil tendencies,
of the erring habits of the mind and predilections to evil and sin.
No one before him has so lively a sense of the power of passion
and sensual affections, of the weakness of man when beset with
temptation in the outer world and torn asunder by conflicting
promptings of the flesh. His outlook upon life and the world
may be right or wrong. But the intensity with which he feels the

I Rev. G R Navalkat’s translation in Tukdgrdm, the Mahgrishirian
Poct and Saint, pp. 23-4,
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need of divine grace and support and the anguish and agony with
which he realizes the tyranny of the world on the soul of man, the
imagmative vividness of his apprehension of the vanity of all
pomp and splendour, of the futiity of learning and logic and
philosophy, the sincerity of his cry for help, and the whole hearted-
ness of his devotion, these are points of Tukarim’s Iife and work
that cannot fail to sirike any one who reads his abliangs.’ *

In view of these tacts we are unable to agree with Dr.
Macnicol 1n his exquisite Psalms of Maraiha Saints (p. 33) where
he says that i the Bible there 1s ‘ a profounder sense of human sin
and the alicnation that 1t brings than there is 1n Tukarim, nor can
we agree to his observation that Tukdrim was a stranger to the
truth ‘that the sacrifices of God are a broken heart’® (P.JM.S.
p. 33). If ever there was ‘a broken heart ’, broken because so deeply
conscious of 1ts wrong and plague, 1t was the heart of Tukiram.
His hundreds of abhungs on the subject are sufficient proof of this.
‘We would agree that the sense of sin 1s not sc constant a feature
as the Christian Scriptures show, probably due to the abiding sense
of the stamless purity of God 1n the latter, bul in our view the
Bible 1tself has no more poignant cries of shame than those which
escape Tukiram’s lips. For ourselves the essential difference
between this Mardtha saint and the saints of the Bible lies mn
another direction. We would place him 1n the school of Romans
vii. 7-24. The self-analysis there fits Tukarim’s case perfectly, for
he realizes most painfully his ‘ moral impotence’. What 1s missmg
from Tukiram is the song of complete delwerance in the last verse
of that chapter and in chapter wviii with 1its experience of a final
moral and inward emancipation. The Christian’s deep sense of sin
is what the theologians call ‘a saving sense’ while that of Tuka-
ram was nearly always a cry of despair: ‘ my heart testifies to me
that I am not redeemed’ (126). ‘ Whomever I meet on this road
1 enquire of him: Will God be merciful to me?’ (19) That he
had fleeting glimpses of something clse we shall see in Section 8
below.

5. ‘De Profundis’: Saved by Misfortune

This conviction of personal guilt is accompanied by a dreadful
sense of the inscrutable problem of the world. Some of his poems
testify to an extreme depression of mind. ‘1alse alike are laughter
and tears, the false nature flees to falsehood. False is “ mine ”,
false 1s “‘ thine ”, the false natlure bears a false burden. There 13
falsehood in thought and falsehood in song. The false finds its way

1 F. C. M. February 1919, pp. 140~1,

2 The same 1dea appearing in his illuminatig article on ‘ The Indian Poetry
of Devotion’ (Hibbert Journal, October 1917, pp. 74-88) where he says. ‘the
dark barrier of a sense of sin does not lower above them as 1t Joes above the
saints of Israel.’

1R
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to the false. False 1s the life of senses and false renunciation :
the ascetic is false, the world an illusion. False is Tuka, false
1s his faith; he speaks falsehood to the false ’.(2345). This 1s per-
baps the De Profundis of our poet, though it possibly belongs to
time when he had already begun to teach and preach. After this
we can believe him when he says, ‘ My words are not figures of
rhetoric; I beseech thee 1n accents of true misery ’ (1886).

In this harsh scene of suffering Tukarim comes before us as a
common man with no claimsto any kind of worldly distinction.
Strenuously he repels the 1dea that he has any kind of unusual gl‘ft,
an attitude 1n which he may be compared with Walt Whitman. ‘I
am neither learned nor skilled mn debate or pure in lineage ’ (358). He
does not even allow that by nature or early wstinct (Iike his brother)
he was drawn to the religious hife. It was misfortune that saved him.
‘It 15 well, O God, that I became bankrupt, that I was crushed by
the famine; this s how I repented and turned to thee, so that the
world became odious to me’ (113). He began his religious life
modestly, listening to the songs of the Saints and the sermons of the
preacher, taking up-the refrain al their meetings and finally ventur-
ing himself to preach. He spent much time outside the village in
solitary meditation among the hills,

6. Sorrow and Self-Dedication

‘Weaving together Mahipati's story and Tukarim’s own autobio-
graphical abkangs we see clearly that it was sorrow that led to his
self-dedication. The death of both his parents and his brother’s
wife followed by that of his own wife and eldest son filled the cup
of his sorrow and he decided to retire into solitude. In the wotrds
of Prof. W. B. Patwardhan: ‘The vanity of human wishes and
worldly pursuits came bitterly home to him and there was
nothing left in the world of men which could give hium peace of
mind. He would seek the hife that could not die, and the wealth
that could not run short. He would have nothing to do with a
world that had so much suffering, so much misery, so much that
could not last. That which would never fade, never wither, that
which cloved not, died not, that would he seek and m that would
he rest. Nothing short of the eternal and the absolutely good
would satisfy him. So complete was the change of spirit that
came upon him, so long and hard and potent was the conflict
raging in his heart, so profound the gloom that sat brooding over
his soul, that he emerged 2 new man, purified and chastened and
tllumined. Tukarim the Wani, Tukarim the worldly, Tukaram
the son, the brother, the husband, the father was no more, and
there lived, moved and had his being Tukarim the spiritual seer,
Tukdrim the saint, Tukirim the prophet, Tukirim the moral
teacher, Tukarim the servant or bondsman of Vithobs. .

* 9
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That 1t was the series of afflictions that befell him and the
bitter expetiences and the cruel reverses of fortune he was subject
to that brought on the spiritual transformation 1s apparent from
the poet’s own words.’ ' .

7. ‘Spiritual Growth’

Tukarim’s autobiography shows how steep and rugged was
the ascent he climbed before he could say, ' In the Stainless One
I have established my home; in the Formless One 1 abide’
(2755) ; ‘ Tuka has his Home m the Inconceivable’ (1578); ‘ my
sitmple-minded faith has pul an end to pigrimage to and fro’
(2773) ; ‘ rank, race, colour, creed and caste—all are gone’ (2750).
A worthy ‘ tentative ’ elfort at delineating this long inward struggle
has been made by DProf. W. B. Patwardban 1 his paper on
‘Tukarim's spititual growth’ which occupies nearly sixteen
pages, the Mardihi original being given along with Enghsh trans-
lation ; the following continuous eatract is m his own words
without indicating the explanatory context.

‘ For days and months and perhaps years, Tukdrim appears to
have been groping about for want of a sure guide. In vam did
he pass {rom gosGvi tu gosdvl with a view to secure a pilot who
could steer him straight 1o the other and safer shore. Just then
he came upon a band of Virkaris-—annual pilgrims to Panghari,
contact and conversation with whom reassured him that he had
hit upon the right path. “Take up the Tl (a kind of musical
cymbol) and the Dindi (a stringed instrument), and dance for
love of God,” said they. What with the spontaneous impulses
of his hearl and the words of confidence from the Saints,
he applied himself wholly and entirely to the pursuit of the
blessing. Ie would sing to his god, dance to him, pray to him,
and concentrate his eye upon him. With all that, he was where
he had been spintually. “I have put on this outward mask. But
there has been no renunciation from within. 1 have no experience
of awakening. My heart has not yet emerged out of the toils of
the world. Devotional practices bave been mechanical. They are
neither spontaneous nor soul-affecting.” Mis heart had not yet
been purged of a fond attachment to the domestic and worldly
life. But there were others that were deeper-seated, viz., his
passions. ‘‘ Sexual desire and angry passion are still alive in me.
My nuad has not been purified. No advance towards spiritual
well-being 1s possible unless the heart 1s washed clean of all evil
tamnt,’ Lle was an earnest sceker after God-—after the Divine
Presence, after Divine l.ove. Tukirim has now arrived at a very
delicate stage. The goal is not yet 1n sight ! The world around
bim, on the other hand, poinis the finger of scorn at him, scoffs at

VIPOC M., Vol 1, No. 3, September 1910, pp. 2-3,
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him. Friends and foes alike set him down for a madcap.
Tukiram was human and like all human beings apt to lose heart
and waver. Hisis an intensely emotional soul—timid, gentle, and
yet sturdy and strong 1n 1ts own sphere. What 15 he to do now
when his doubts have grown insistent ?  Whom shall he consult ?
He will again go to his god, and ask him what he should do. “ Who
will put heart m me? [ am neither an expertin the Shastras,
nor a learned man, nor again am I a member of the pure caste. 1
have no secure anchorage—no piece of firm ground to stand upon.
Now I will take this whole-hearted resolve. I will not consult
others herea.fter 1 will be thy subject—thy bondsman—earmarked.
“That is,” says Tukaram, “the firm and settled purpose of my heart.”
Yet the expected and long-wished-for bliss does not come. The
vision makes no approach to reality. In the yearning impatience
of soul he breaks into a pathetic cry: ‘‘ Come O Vitthal, do come,
my life bursts with imploring. Bitterly does the heart repine * 1t
seems thou hast deliberately kept me at a distance. We are sheer
orphans having no anchorage. Verily the land 1s come to be deso~
late of God.” After this long trial Tukirim’s long-cherished wish
is realized. His spiritual craving is satisfied, and he feels within
himself, with all the authority of his own experience, that eternal
Love 1s won only by devoted patience. Now that he has discover-
ed the way, he must show 1t to others. He therefore procla1ms
to them: “ The only thing to do 1s to have patience. Do not give
up taking food ; do not retire to a wood, to solitude ; only think of
Nariyan in al] your experiences of pam or pleasure. All other
notions should be lopped off. Commit everylhing to the care of
God and proceed—go on, neither involved 1n enjoyment or suﬂ'ering,
nor making an ado of renuncxatlon. Here 1t appears to me,’ says
Prof. Patwardhan, ‘is the process of spiritual evolution n
Tukaram complete. It has been a long and laborious circle no
doubt.)” See also chap. 10, sect. 2, where Prof. Patwardhan
characterizes Tukirim’s bliakt: as ‘ individual * and ‘ one-sided .

8. Life after Self=-Dedication

Of his life after dedication we have somelimes a piclure that
presents him as gomng quietly on with his business. ‘1 go on with
my daily business, yet I love thy feet. I keep thy form ever before
my eyes, though outwardly 1 acknowledge the tie of the world.
I govern my actions according to the occasion but with my speech
I sing thy praises. Like a pressed man I walk the round of
worldly duties. I am like a puppet that life sets mn motion. I am
resolved that my soul shall not be parled from thee’ (2311).
Clearly this 1s not a solution of the problem of life, though 1t shows

;;Eome Abhangs of Tuk@am® F C. M. Vol. I. No 3 September 1910,
pp. 4-16 '



v PICTURE OF HIMSELF 141

that Tukaram’s thoughts were once approaching a solution, and we
need not be surprised that he left the world for the Lfe of the
professed devotee. Of his sentiments then the following abliang
speaks: ‘I have grown heedless of the body ; I caie for one thing
alone. Wealth and poverty are the same to me: 1 have weighed
them aud set them aside’ (885). ‘I stand outside the courtesies
of Iife, the proceedings in which men display their pride and love
of honour’ (3451).

Let us note how he escaped from his slough of despond. ‘I
have come to know God by serving him’ (566). We may take
this as probably the ptofoundest truth that he ulters, but Tukirim
is perhaps too modest to repeat it often. He prefers to speak of
God’s generosity and condescension, of the flood of love that the
worshipper feels to be poured into his soul, and of the ‘ecstavy * that
comes with it. To take a few sentences (uite at random from one
section headed ‘ triumphant happiness’ where these are placed : ‘1
have found a sea of love, an inexhaustible flood, 1 have opened
a treasure of spiritual knowledge, 1t diffuses the lustre of a
million suns arisen in thy worshippers’ souls. Unexpectedly,
without an effort, I have heard the elernal secret, I have learned
to know God. The very joy of peace and compassion i1s found
m this joy that accompanies the knowledge of the being and
knowing God’ (573). And 1n this mood he speaks often as if no
relapse was possible, ‘ I have crossed over: I have justified my
confidence: 1 have spoken thy name: 1 have disnussed the world.
I am tied to nothing now’ (879). This mood was, however, far
from abiding and would seem to have conie mostly in ‘gatherings
of the Samts ", Sec chapter U, section 12 and chapter 10, scctions 6
and 8 where N. V. Tilak reminds us that such ‘etstasy ' is not
devotion, or salvation,

9. Changing Moods

There is an oscillation of view between a humble and a lofty
view of himself. There are poems in which there 1s quite a note
of self-esteem. ‘A pebble may look beautiful till the diamond
flashes forth ; a lamp may look beautiful till the sun rises. Men may
talk about saints till they have scen Tukid’ (1122), Were these
really his own words? IProbably they were, but in any case they
were not many. We may be sume that he spealks more m his
habitual mood when he tells us how he despises himeelf 1if any feel-
ing of sell-complacency 1ises up in his mind. ‘I have become
skilful in my own conceit; I have given up faith for idle self-
satisfaction’ (351). And ‘T dishike to hear my praises ; when men
extol me they weary my soul’ (176). Ile knows his busmess
better ‘My chief duty 1s hike a servant to forward my lord’s
purposes’ (690).
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He speaks much and no doubt with justice of his simplicity and
sincerity. ‘I utter fond and foolish words but they come straight
from the core of my bemng’ (3407). This remains perhaps the
strongest impression that his character leaves upon us. Along
with it we may place a passionate desire to save and serve mankmd.
There is no doubt about the horror with which he sees men ‘run-
ning to hell’. He speaks of human wickedness with nothing short
of horror and agony, and his language of indignant reproof
18 in marvellous contrast with the sweetness of persuasion with
which he lays before them the bliss and rapture of the devotee’s
Iife. We may sometimes feel that he overdoes the language of
mere rage and denunciation, especially when the poems of this
type are collected together, but viewing the case in a just per-
spective we shall see that he did not rest satisfied as the censorious
do with mere denunciation, but that he showed the way to
something better, though sometimes in rough, and even coarse,
terminology—on which coarseness see V. L. Bhave, M. Sar., p. 182.

10. Service for Others

An unselfish desire to raise the world around him is the noblest
feature of Tukiram’s character, and, breathing as 1t does from so
many poems in one form or other, remains the final 1mpression.
On this question we are compelled to take a different view from
that adopted by Dr. Macnicol in Psalms of Marathd Saints
(pp. 31-2) and by Dr. Farquhar 1n An Quiline of the Religious
Literature of India (p. 300): ‘ His own need and his own concerns
absorb him,’ says the former ; ‘it 1s hisown religious hife that occupies
his soul,’ says the latter. That Tukiram, however, had a true
concern for others also 1s very mamifest throughout the whole of
Mahipati’s narrative, as will be seen from many incidents recorded
m our chapter 4. There we see Tukarim spending his time help.
ing anybody he finds in need. When we come to his autobiogra-
phical poems it 1s clear that for Tukirim religion does not mean
a selfish concern for one’'s own soul or concentration on rehglous
exercises only, for he speaks of ‘ wearing out his own body’ by

‘serving others’.! How emphatic a place this practical principle
occupies even in his poems 1s shown by those classified by Fraser
and Marathe under the heading ‘ The Service of Others’, a classi-
fication found in each of the three volumes, the following being
samples from the first only. ° Whoso makes hunself the friend of
the oppressed, recogmze lim for a true samnt, know that God
dwells in him. He who takes the unprotected to his heart, Tuka
says—how often sha]l I tell you?—he 1s the very image ol the
Divine?’ (709). ‘He who serves other creatures and qhows themn
compassion, mm him the supreme spirit dwells® (710). ‘Ment

T Abhang 101, F.and M., 1333 I P.
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consists in service to others’ (711). In 712 we have interesting
examples of this practical benevolence m the lives of Kabir,
Namdev and Venkobi. ‘Blessed in the wotld are the compas-
sionate; their true home is Vaikuntba, but they have come here to
serve mankind * (713). ‘A benefactor knows not the difference
between himself and others’ (715). ‘One whose mind is for
ever unquiet and discontented, let me never meet such a man, he
knows not the highest word of all, do good to others’ (717). ‘We
should use our best endeavours for the afllicted * (720).

On this subject Mr. Pangiitkar has some excellent observations,
particularly on pages 131-6 of his Marithi biography of our poet-
saint. He mnot only refers to the remarkable chapter 31 in
Mahipati’s Bhakta Lildmyita which we have summarized in our own
chapter 4, but he points out a striking abliaiig of Tukidiam’s own
which Fraser and Marithe have classified in theit second volume
under ‘ Peacefulness’ and numbered 2200. In this ablianng Tuka-
ram propounds the problem: ‘ Are you in need of God?’ and he
supplies a twofold answer. ‘The ideal method 1s to sing His
praises with devotion, or with faith (bhava) ?, but another method
is: ‘ Do good to others, whether 1t be much or little . (See also our
Section on ‘ The Saints’, Chapter 8, Section viii. 3, ‘ Their Service
to Men .

11. His Mission as a Preacher

QOur last ghmpse of Tukidrim leaves him piciured in our
memory as a preacher. In Mahipat’s pages we find him helping
poor widows or working miracles, but his own portrait of himsell
is that of a preacher, though conscious of his unworthiness. His
native equipment is small; he has little intelligence, he is wholly
unlearned, he knows nothing of the Vedas. ‘ What knowledge
have 1? What authority have 1?* (1134). DBut this question he
answers—he bears a message, he is sealed with the seal of a mighty
prince (70-71), He feels his language is childish and feeble, and
all Tukdaram can say is that God makes it sufficient to convey the
message. Tukirim is but the measure that measures out the
trath; ‘the measure says, I measure out all,” yet its master
fills it and lays it aside empty’ (70). At other times, however, he
seems to think his poems are powerful because they are nof his
own, because his master speaking through him inspireshim with an
eloquence not his own.” These are not my words, I am a hired
messenger of Vithoba’ (1420). TTe has a strong sense of the need
for preaching and for good honest preachers. He denounces the
professional orator who takes money for holding a k7rtan. Making
terms and extorting money Tukirim always reprehends. The
numerous poems on this topic are amusing and one gathers that
religious imposters turned up in the Deccan as regularly as tramps
in England or America, Like these gentlemen too they found
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their chief supporters among such women, as were impressed
and indeed misled by their magic and false pretensions, They are
often accused of over-eating—over-drinking not being a Hinda
falling—and of smoking bhang and of gratifying their lust with
women. ‘Their desires are set on shawls and pots and money’ (1196).
‘ They shall not escape hell, says Tuka’ (1195). And he adds m
one place, ‘ If I have polluted my tongue 1n making these wretches
ashamed of themselves, O purify me’ (2028).

Inspiration is needed by the preacher. Tukdram i1s honest
enough to admit that this rule has its exceptions: ‘There are
people who follow crooked paths and yet point out straight paths
to others’ (2398). But he does not dwell much on this paradox—
indeed the subtlety of human nature 1s a thing that Hindd moralists
hardly ever handle. He prefers to insist on the straightforward
view that the teacher must be sincere. ‘Matted hair and ashes
are a scandal when the mind has neither patience nor forbearance’
(1199). ‘If God ceases to speak to a man, he too ought to be
silent; Tukd says, People act very differently—when God has
ceased to speak to them they go on talking about Him' (561).
And the preacher must not spare his efforts, ‘If a man stands
up to preach and spares his energy who can measure his guilt?’
‘(2525). The right conditions, however, being fulfilled, the preacher
rescues others by the sweet perfume of his words’. But the
Listeners must do their part. Tukiram denounces with unsparing
energy those who sleep while the speaker holds forth, those whe
talk and above all those who raise cawvilling objections to the
discourse. No doubt his patience was often tried. ‘Such people
sink themselves and destroy the ship of salvation.’

Our study of the biographical and autobiographical facts of
Tukaran's life having brought him before us as a preacher, we are
now to learn what his themes are, first by noting his attitude to
contemporary Hinduism (chapter 6), second by enquiring m which
directions he may be influencing men to-day (chapter 7), and third
by seeking to discover what may be regarded as his religious tenets
(chapter 8).
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THE HYPOCRITE'

Possessed with devils they grow long their hair

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

Rogues are they, Tuka says ; Gowvind's I not there

WITHOUT AND WITHIN*

Soon as the season of Sinhasth 2 comesin,

The barber and the priest—what wealth they win !
Thousands of sins may lurk within his hearr,

If only he will shave his head and chin'!

What 1s shaved off 1s gone, but what else, pray *
What sign that sin 1s gone ® His evil way

Is still unchanged. Yea, without faith andlove
All 15 but vanity, I, Tuka, say.

DROWNING MEN *

For men’s saving I make known
These devices—this alone
My desire.

Can my heart unmoveéd be
When before my eyes I see
Diowning men ?

LOVE FINDS OUT GOD *

Thy natuie 1s beyond the grasp
Of human speech or thought
So love I've made the measure-rod,
By which I can be taught

Thus with the measure-rod of love
I mete the Infinite

In sooth, to measure him thereis
None other means <o fit

Not Yoga's power, nor sacrifice,
Nor fierce austerity,

Nor yet the strength of thought profound
Hath ever found out thee.

And so0,says Tuki, graciously,
Oh Kedav,3 take, we pray,

Love’s service that with simple hearts
Before thy feet we lay

1 Govind=Krisna. 2 see pp 47, 50 of this book, 3 Kesnv=LKiisna.
* Translated from Tukarim, P A S, pp. 90, 88, 73,



Chapter VI
Tukaram's Attitude to Conventional Hinduism

This chapter 15 nct intended fo be a criticiem either of
Hinduism or of Tukarim but an enquiry nto the relation of the
latter to the former. On every side Tukirim found himself
surrounded by the conventional beliefs and practices of Hinduism.
The question presents itself : Which of these did he adopt or
sanction ? How far was he a reformer ? It 18a question not a
Iitile difficult to approach or solve, for inconsistencies and contra-
dictions of thought appear on well-nigh every page. So true is
this that very different schools of interpretation claim him as
favouring their views. What we need to remember throughout 15
that he was a poet with a poet’s varying moods and that he was
also a Hindd, the Iindd's ability to accept positions which to
others are mutually exclusive being the constant despair of the
Western enquirer.

1. Tukaram’s Idolatry

No better illustration can be found of the folly of trying to
reduce Tukirim's attitude to one of logical consistency than his
relation to the all-surrounding idolatry of his day. The lofty
theistic aspirations of the small but influential community of the
Prarthani Samijists and the sordid—though sincere—idolatry of the
vast multitude of Tukirdm’s Deccan followers to-day are both able
to turn to his pages for confirmation of their respective tenets.
His irreconcilable views on the subject of idolatry are aceounted
for by the fact that the worship of Vithobi, the idol at Pandbarpir,
with all its traditional ceremonies, Tukirim regarded as sanctioned
by time and custom on the one hand and by the wish of the god
on the other. Al the same time he desired something very much
higher than the ceremonies of the central shrine at Pandharpir,
something much more inward and spiritual, but he nowhere
condemns those particular ceremonies and he believes that they
make some sort of impression on the divine nature.

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

With the Hindi masses the use of an image or 1idol is the
natural way of approaching the divine, and for this purpose
the Hindd view is that the image must be one defimtely con-
secrated to the god and accepted by the god as a place of resi-
dence. The consecration ceremony must always be performed by a
Brihman and 1s called Pranapratisth@d. This important cere-
mony was defined nearly a century ago by the great reformer Ram
Mohun Roy in words reproduced by The Indian Messenger. the
Sadhiaran Brahmo Sami) organ of Calcutta, whick we give below.
Ram Mohun Roy was refuting the position of those Hindids who
maintain that an image or idol 1s merely a lifeless symbol meant to
remind the worshippers of the One Living God. As proof that the
worshippers do not take this view the reformer stated: ‘ Whatever
Hindid purchases an idol mn the market, or constructs one with
his own hands, or has one made under his superintendence, it is
his invariable practice to perform certain ceremonies called Pr@na-
pratistha or the endowment of amimation, by which he believes
that 1ts nature 1s changed from that of the mere materials of which
it 1s formed, and that 1t acquires not only life but supernatural
powers. Shortly afterwards, if the idol be of the masculine gender,
he marries 1t to a feminine one with no less pomp and magnificence
than he celebrates the nuptials of his own children. The
mysterious process is now complete and the god and goddess are
esteemed the arbiters of his destiny, and continually receive his
most ardent adoration. At the same time the worshipper of the
images ascribes to them at once the opposite natures of human
and superhuman bewngs. In attention to their supposed wants as
living beings, he 1s seen feeding them.”? If it be asked what 1s the
result of such a ceremony, the Hinda reply is that a portion of the
god’s own nature is infused into the image. 1t 1s then possible for
the worshipper to meet the god by adoring the image or idol.
The god once present 1s always present, unless the image somehow
gets polluted, in which case the god forsakes it, though it can be
reconsecrated.

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

1 Quoted from The Indian Messenger in Dnydnodaya, April 10, 1919.
On this ‘hfe-implanting ceremony’ see further Mrs. Sinclair Stevenson,
The 4Rgz’telss of The Twice Born, the section entitled ¢ Consecration of Idols’,
pp. 409-15.



vi ATTITUDE TO CONVENTIONAL HINDUISM 149

Krispa is my place of repose ; I am resolved I will not be parted
from him.” With questions affecting Krispa’s historicity, his rela-
tion to Vishnu, etc.,we have dealt on pages 29-33.' That Tuks-
ram’s mind dwelt sometimes on the amorous character of his god
1s clear from the 29 pages of ab/iasigs in Fraser and Marithe given
up to this unsavoury topic, on which there is no need to add to what
we have said on pages 31-33. A point of interest arising out of
Tukaram’s relation to Krisna 1s the view held by some that for a
part of his life it was the 1dol-form of the ¢/ild Krisna that he
worshipped, one proof of this being the dream he had after the
recovery of his poems trom the nver, in which dream Krisna
appeared 1n the guise of a child, *and that there was a time when
Tukdram viewed the Pandharpir 1dol as being the image of Krig-
na’s wife Rukmini, exactly at what stages of his life he held these
respective views 1t being impossible to say, since there 1s hittle orno
available historical evidence ™

It is 1 the poet’s relation to Vithoba, Krisna's ‘ incarnation ’ at
Pandharpir, a relation alternating between rapture and despair, that
his devotion to Krisna is chiefly manifested. For the rapture see
abhang 136 which we quote only 1n part: * Vitthal is our life, our
ancestral god, ireasure, family and spint; Vitthal is the darling
of our hearts, our gracious and tender master, the embodiment of
out love; our father, mother, uncle, brother, sister ; apart from him
we care not for our family; Tukd says, Now we have nome but
him’. For the despair see chap. Y, sect. 6 and chap. 10, sect. 5 To
understand this relation of Tukdrdm to Vithobd and the develop-
ment which ied to Vithobd’s exalted position at I’andharpir, see the
various sections on Vithoba in chapter 2. Like most other Vaishpa-
vas or devotees of the Blidgavata rehgion of Mahdrishtra, Tukdrim
recognized also the equality, 1f not the oneness, of Vishnu and Siva,
on which see page 27 above and section 4 1n this chapter on ' Siva
and Vithobd’,

In Tukirdm’s pantheon other deities were included as the
objects of his praise and homage, for the Bhdgavaia religion or
Vaishpavism of Pandbarpiir recognized a plurality of gods; see
chapter 3, section 6. It will suffice here to refer by number only to
the abhaiigs employing stories from mythology in F. and M. vol. 2.
Those numbered 1281-94 are written in praise of Rimi, 1295-6
in praise of Ganpati (or Ganesha), 1297-1300 in praise of Mairuti
(or Hanumin, or Hanumant), while 1301-5 contain the amorous
‘complaints’ of Radhd, Satyabhima and Sita. In abhang 1462
we learn that he offered worship some time or other to the Ganges,
the Bhagirath1 there referred to as ‘cleansing from sin’ bemng a
sacred tributary. Yet other deitics are mentioned in 147, while

I See further chap 10, secl. 6, especially P’andit Tattvabhushan's view
regarding Vishnu.

2 See footnote 2, p 97.

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

Of course 1t 1s possible, 1n seeking to harmonize the above
facts with the lofty spiritual aspirations and monotheistic utterances
of the preceding chapter (see pp. 134-144) and of our ninth chapter,
to adopt the ‘easy ’solution offered by the Prarthani Samijists
as expressed by Dr, P. R. Bhandarkar: ‘It is evident that at an
early stage of his religious ife Tukdrdm wasa pure 1dolator and a
polytheist, but 1t 1s easy to trace his progress to monotheism.”™ It
would be an mviting sclution of a perplexing problem could we
accept 1t, but formidable difficulties of chronology and the lack of a
critical edition of Tukirdm'’s writings present an insurmountable
obstacle. It 1s doubtless allowable to use i1n a monotheistic sense
for devotional purposes, as does the Prarthani Sama), abharngs
which have no specific mention of Krisna or Vithobs, e. g., ‘ make
this your gain, the contemplation of God, with a mind centred in
Him' (953), though it s probable that even in such abhasigs the
bhakta’s thought was of his beloved Vithoba at Pandhari.

Mr. L. R. Pangarkar categorically affirms, without any quali-
fication, that Tukdram was andolator oulright to the very end, and
he points out that in the sanad or government grant of property to
Tukirim’s son Nardyanrao at Dehii there 1s the definite
statement that ‘Tukirim the Gosavi ® used to do piy@ to
the god with his own hand.’® In defending the lhifelong idolatry
of his hero, Mr. Pangarkar observes that the reason idolatry 1s not
understood by those not practising it 1s that its secret lies n
the complete identification of the worshipper and his god. The
scathing reply of the Prarthani Samijist compares idolatry to
a carriage meant for conveying the spiritually lame, the carriage to
be cast aside when 1ts invalid occupants are able to walk, otherwise
they become ‘ confirmed nvalids ’°, who when they see anyone else
moving along without any such adventitious aid infer that the
carriage 1s hidden away in some mysterious fashion.* Idolatry
and 1ts evil effects have indeed no more scathing critics anywhere
than the leaders of the Indian Samajes. As far as Tukdrim’s own
attitude 1s concerned we are probably quite safe in concluding,
despite the additional considerations given later in this section, that
he was probably never quite as denunciatory of idolatry as was his
predecessor Namdev, on whom see pp. 38-9. In the picturesque
metaphor applied to him, Namdev burnt all his boats, (1.e., his idols),
hitherto used by him 1n crossing life’s river, while the saint of Dehii
never took so daring a step.” Nevertheless, as we observed on page

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

2 See p. 6, note 2, for a definition.

38§ T.C, pp 3324

4 Dr. P.R Bhandarkar, Navayuga, March 1921, pp 152-3.

5 Ibud, p. 162.
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39, even Namdev continued 1dolatrous practices, his denunciations
notwithstanding.

Tukaram’s prevailing view,therefore, as far as his poems show, is
that God 1s really present in the image or 1dol and he gives reasons
why he consents to this manifestation: ‘ He assumes name and form
to protect devotion, to show how God and worship are related’
(2603). Without some bodily aspect, says our poet, the moral mind
cannot grasp God : ‘ Give something wisible to pray to, let someone
fulfil my helpless desires’ (1153). In another place he describes
himself as ‘ supported by the beauty ot God’s visible form” (2036).
This 1s expressed in a fanciful poem where the bodily members
all demand that Vithobad shall he made accessible to them: ‘ My
mouth sings thy atiributes, my ears listen; but, say the other
members, such is not our case; the sight of thee alone can gratify
all, whereby each shall receive his own portion” (3143). It 1s to
comply with this longing that Vithobad takes form, but Tukarim
goes on to add that Vithoba is not really present unless the wor-
shipper brings faith with him : * It was our faith that brought about
your full incarnation’ (288); ‘the essence of the matter is faith; it
is a matter of experience that stones become gods’ (2605); ‘men

1ve the name “ god” to a stone and faith 1 it can save a man’
3203); “if a stone be placed on the highest seat it should not be
treated as a common stone ' (907) ; ‘ by singing his praises we have
induced the formless to assume a form’ (282).!

There are various passages showing that Tukidrim was alive to
the mysieries, perplexities and inconsistencies of this view and
those perplexities and inconsistencies lead to moments when Tuka-
rim’s faith 1s so much shaken that 1t almost vamshes: ‘we have
formed a Vishnu of stone but the stone is not Vishnu ; the worship
of Vishnu is offered to Vishnu, the stone remains 1 the form of a
stone’ (1144). Commenting on this last abhaig, the Marithi gram-
marian Ganpatrao R. Navalkar, I'ellow of Bombay University,
observes: ‘The mind 1s so constituted that it cannot separate in
worship, the image from the object it represents, and the image
itself becomes a god and receives the worship.’” Sir B. G.
Bhandarkar, writing out of a full and sympathetic understanding of
Tukdrim’s whole position, describes him as ‘a devotee only of
Vithoba of Pandharpiir and a monotheist in this sense’, adding that
‘ though he worshipped the idol at the place, still he had always
before his mind’s eye the great Lord of the unmiverse.””

It is interesting to note how Tukirim recoiled from the
inconsistencies we have indicated and how he retained his own hold
on the Divine Personality in ¢ an atmosphere of idolatry . Though
God was worshipped 1dolatrously by all the people in Tukaram’s

I See also L. R. Pangirkar, 8.7.C. p. 130.
2 Tukaram the Mahdrashirian Poet gnd Saint, p. 10,
% V.S.M.R.S., p. 95,
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environment, yet the following threefold position appears from a
careful survey of his poems on this subject:

(1) No special image of God 1s necessary : ‘If you mean to
worship Him then conceive Him as the Universe, 1t 18 vamn to limut
Him to one spot’ (224) ; ‘ my spirit 1s at peace because I see thee
in every quarry’ (2588), ‘ wherever I look, there I see God—give
me such faith as this* (3117) ; ‘ one whose god 1s a stone will reap
fruits like hus faith ; preserve your faith; youwill prove the sweet-
ness of it, thongh hindrances arise to part you from it; God s
secured by faith’ (2598).

(2) The true mage of God 1s His faithful people: ‘ In holy
places we find water and an image of stone, but in the society of
good men we have the actual presence of God’ (926); ‘1t 1s the
saints who are gods; images of stone are pretences’ (2606);
‘ through love to men he dances and sings in the person of the
saints * (287).

(3) Mere 1dolatry, accompanied by external rites without inward
religion, he condemns outright : * Why do they worship stone and
brass and the eight metals? The wretches have no faith. "Tis
faith that moves us and 1s fitly called the means of salvation.
What avails your rosary ? *Tis only pleasures of the senses you
count on 1t. What will you do with your learned tongue? It will
make you proud and conceited. What will you do with your skill
in song, as long as your will 1s foul within you? If you serve God
without faith, says Tuka, how will you become fit for Him ?' (2597)
¢ Dyversity of gods 1s an offspring of our own thoughts ; there 1s no
truth in 1t; God 1s one’ (184); ‘these gods and goddesses smeared
with vermilion—who could worship such masters? . . . I have
known what it 1s to wait on them; it is 1 truth a base and wvile
inchnation; . . . only beggars call such things gods® (1169).

(4) The seemingly insoluble riddle presented by the various
contradictory elements in Tukarim’s belief as regards idols 1s
perhaps brought nearest to a solution by an aspect well brought
out by Prof. W. B. Patwardhan who shows that Vithobi—how, we
are not told—had come to embody for Tukaram the conception of
God as a Mother, which conception solved for Tukirim himself
most problems about the Divine Being. ‘ This phase of Tukaram's
faith,’ says Professor Patwardhan, ‘is particularly remarkable
since it emphasizes the personality of God. To those who have
never been 1idolators it 1s perhaps a difficult task to conceive
an impersonal God n a personal aspect. But to Tukirim it was
an easy thing. He had been brought up in an atmosphere of
idolatry and the 1dol at Pandhari was to him for a long time invested
with a glory and splendour and grace nowhere else realized
on earth, endowed with a presence and power that could be
visualized only in moments of rare bliss. In course of time
the ecstatic frenzy of Tukaram rose to a height wherein the 1dol at
Pandhari ceased to be an 1dol; the dead material image was
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nowhere ; and he was wrapped up in a personal presence of Vitthal
like that of his mother, only with a halo of glory around her. All
the devotional raptures of Tukdram’s poetry are due, perhaps, to
this personal element n the conception of God’s Motherhood.™

That God is our Mother is an Old Testament viesw (Isaiah 66 :
13), just as His Fatherhood is the note of emphasis in New
Testament teaching. On the Divine Motherhood 1t bas been
pointed out that ‘the worship of the Mothers’ has often been
among the grossest forms of popular superstition. ° How far these
associations mingle with Tukdrim’s fervent expressions of affection
we cannot say, but there 1s httle doubt that even on his lips it 1s an
imperfectly moralised relationship.’® Nevertheless 1t is at this point
that Tukirim’s idea of God approximates most closely to the
Christian conception; see chap. 8, 11, 3.

It 1s impossible to leave this subject of idolatry without
observing the unfortunate consequences of Tukiram’s ambiguity on
so vital a matter. It must be regarded as one of the saddest
aspects of the popular Hinduism of Maharishtra, that there are
millions of Marathi-speaking Hindis who, forgetting the lofty
principles of the saint of Dehi, follow only the idolatrous part of his
example, viz., his worship of the idol Vithobia at Pandharpiir,
while those who follow the nobler part of his example, viz.,
his earnest quest for inward purity revealed in many of his abhasigs,
are probably to be counted only by thousands, possibly hundreds.
It would gratify ue to be shown that this diagnosis of ours is not
correct and to learn that more people follow Tukidrim the bhakia
than 8Tuk5.r5m the 1dolator, but all our information points the other
way.
To Tukdraim’s ambiguity is probably due another result.
During 1920 a curious development took place in the Bombay
Prarthana Samaj on the question of ‘ idolatrous rites’, confirming
one item in Dr. Farqubar’s description of the Samij' to
the effect that there are some members who °‘have banished
neither idolatry nor caste from their homes’. At a meeting held
in June 1920 the two following resolutions were proposed with
regard to this: ‘(1) That at the time of becoming a member
each applicant be required to declare: “I undertake to perform all
domestic and other ceremonies according to theistic rites, discarding
idolatry.” The resolution was carried, 19 members voting for it and
12 against it. The second resolution was: (2) That the following
rule be added to the rulesof the Samaij: “ Any member who performs
a domestic or any other ceremony with idolatrous rites or worships

1 1. 1., April, 1912, pp. 25-26.
#Macnicol, ‘Indian Poetry of Devotion,’ The Hibbert Journal, October

1917, pp. 74-88.
% The last twelve lines we wrote in the Duydnodaya of July 1, 1920 and we

have not yet (August 1921) seen them controverted.
% E.R. E,, vol, 9, Art, Prgrthang Sami;, p. 151-2,

20
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any idols while performing such rites will ipso facto cease to be a
member of the Bombay Prarthani Samij.”” The resolution was
lost, only 7 members voting for it.’?

2. Holy Places, Holy Rivers, Holy Seasons

Another feziure always conspicuous in Hinduism is the belief
in pilgrimages to holy places,? lustrations in holy rivers and strict
observance of holy seasons. The belief holds that the water of
holy places can wash away sin, and it leads to vast and constant
pilgrimages to such places. The sense of sin 1s no doubt present®
in Hindmism, but 1t is mostly identified with ceremonial unclean-
ness, though often it has been purely moral. The whole subject
raises one of the mosl intricate problems that the moralist can
attempt. On this subject as with regard to images, Tukirim
halts between two opinions. In several places he maintains the
value of pilgrimages, He mentions among unacceptable people the
man whose ' feet move not to holy places, and who says, Why should
1 spend money on them ?’ (1043) Several times he mentions the
Ganges with respect: ‘ He who attributes impurity to the Ganges
and to fire he 1s a miscreant’ (1007); ‘dwell alone and bathe
in Ganges water, worship god and walk round the #ul$i’ (731);
* fail not to visit holy places’ (722). On the other hand: ‘If I go on
a pilgrimage, my mind goes not with me ’ (615). He even condemns
those who ‘pride themselves on pilgrimages and austerities, they
glory in a thing unreal ; they are sunk in the pit of rules and pro-
hibitions’ (2531). God 1s present to the faithful everywhere:
‘ We may go o all countries: thou art ready for us’ (1714) ‘A
man’s own parents are his true Ka$7 (Benares) ; he need not visit
any holy place’ (2230). ‘Being now under the mspiration of God
I need not go anywhere * (3165). ‘ Ill-starred is he who sets off on
the path to a holy place, the very place he reaches becomes
an obstacle to him’ (3195). Besides his deprecation of rehgious
austerities noticed above, we may add one interesting passage ;
‘ Do not put an end to your own life: he knows not kis own true
good who throws away a treasure lodged within him * (2232).

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

Sometimes he uses language condemning unsparingly rites
and practices which are merely external, proclaiming plamnly
their utter inability to wash away the sins of the heart, as for ex-
ample 1 his abharng numbered 4733 1n Tukarim Tatyd’s edition

1 Subodh Patrika, June 27, 1920 and Dnyanodaya, July 1, 1920.
2 See pp. 45-9.

3See Chap 3 especially, pp. 49-50, also pp. 135-7, and Chap. 9, sect 7,
4 For defimtion see p. 56,
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and translated by Sir R. G. Bhandarkar as follows: ‘ What hast
thou done by gomg to a holy river? Thou hast only outwardly
waghed thy skin. In what way has the interior been purified? By
this thou hast only added a feather to thy cap (hiterally, prepared a
decoration for thyself). Even 1if the bitter vrand@vana fruit 1s
coated with sugar, the settled quality of the interior (bitterness) is
1n no way lessened. If peace, forgiveness and sympathy do not
come 1, why should you take any trouble ?'?

3. His Idea of Pandharpur and its Practices

Much that Tukarim saw at Pandharpiir must have vexed his
soul or at best must have seemed to him wasted devotion. The
veneration of the image of the river, the red paint bestowed on the
great Hanuman, all the homage to the minor deities represented on
the river banks—all this lies probably outside the system which he
personally regarded as fundamental. DBut he does not attack it, or
he only does so when he sees anything definitely degrading or
leading to immoral practices. His denunciations indeed are some-
times so fierce as to pass over into coaiseness, on which we need
add nothing to what Mr. V. L. Bhive has said in his Marithi
work on the History of Marathi Literature, page 182, Among
his abhangs are those denouncing the worship of powers that lick
up bloody sacrifices or of powers that offer magical accomplish-
ments. We have also constwtl denunciation ot all religious
impostors, among whom are the sleck rogues who cheat women, the
pretenders 10 magical powers and the disputatious self-imporiant
pundits. These and their victims we vigorously denounced, some-
times 1 language of mcisive sarcasm,

Pandbarpiir has been deall with in an carlier chapter, but
we may note here the difference between the ancient view of
Pandharplir and that characteristic of Tukiidm. To him the
river appears nothing like as impottant, lle seldom recommends
the rite of bathing 1n 1t: ‘ Let your bathing be in the Chandra-
bhigi’ (1634) 1s a kind of advice very rare. 1le often, however,
speaks of the joys of the pebbly shore, but they are the joys of
the kirtans held there in praise of Vithubd. We need not doubt
that when he went to D’andhari he bathed in the stream, for that
would be part of the routine of the wisit though in all probability
he rejected the 1dea of the waters of the I3himid having any power
to cleanse from sin (see pages 56-9, 61-2). I3ul there can be few
cities on earth whose praises or ment-imparling values have been
more sweetly chanted than those of this city on the banks of the
Bhimi: ‘Ie a pigrim and gaze on Pandhari; why need you prac-
tise other means of salvation’ (154); ‘no gwlt enters ten mules of

[

1See also the paragraph on *Self-Accusations of Deccan Dilgrims’,
pp 49-50.
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its circuit”® (157); ‘you can buy liberation' there for nothing, for
nobody wants it’ (159); ‘ when I see the spire of the temple, weari-
ness, sleep and hunger will vanish’ (1627) ; ‘ happy are they who
dwell in Pandhari; they have no pride of caste’ (see pages 54-5),
‘ they are all emancipated souls’ (2827); ‘the spirit which none
could control was nailed by Pundalika to this spot’ (2836).

Pandhari, in his view, owes no sanctity to any such source as
a triumph of the devas (gods) over the asuras (demons) : it is holy
as the spot where Vishnustands ‘incarnate’ before his worshippers.
This ‘incarnation’ Tukirim does not connect with the story of
Rukmin?’s bad temper or Krisna's search for her. Such an expla-
nation he would probably have rejected as paltry and absurd.
Allegory is not in Tukaram’s line nor 1s controversy, and these old
legends he neither explains nor controverts. He has his own views
and he remains content to place these before the world. To him
the ‘ incarnation’ 1¢ vouchsafed to Pundalika 1n reward of his fihal
love, which somehow—Tukarim never says how—is 1dentified with
the figure on the brick.

4. Relation Between Shiva and Vithoba

One of the most important aspects of Vaishnavism .or the
Bhagavata religion ;n Maharashtra 1s the equality, possibly one-
ness, of Vishnu and Siva referred to on page 27 and m other places
in this book, and in order to understand Tukarim’s attitude on
some questions, particularly his attitude towards Siva and the
Saivites, we need briefly to dip into the far past. Inscriptions
mmdicate that in the 12th century Pandharpir bore two names—
Paundarika Ksetra and Pandurangpiir or city of Pandurang, the
local name of Siva. The most important temple on the sandy
beach 1s that of Pundalika (on whom and on ‘ the name Vithoba’,
see pages 41-3 and 48), in which temple 1s worshipped the Siva-
linga. How Vithobi or Vitthal came to receive the Saivite name
of Pandurang it is impossible to say, save to suggest that it possibly
represents one of the many efforis of the time to unite Siva and
Vishnu, Pundalika being the agent in this particular effort. This
is the line on which Dr. P. R. Bhandarkar attempts a solution and
he suggests that as the name Vitthal may be a Kanarese form of
the Sansknt Vishpu, and as the worship of Rakhumai (Krisna's
wife) followed on that of Vitthal, therefore the worship of Krisna
and Rukmini must have been brought from South India where an
inscription of the 10th century shows this worship to have been
prevalent, confirmatory evidence being supplied by the fact that
though the outward garb of Rukmini at Pandharpir is Maratha in
character, yet that carved on her image 1s undoubtedly of a South

1 On this important word see chapter 8, part IV, section 1.
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Indian pattern. ‘This line of reasoning would appear to be supported
by an abhang of Dnyaneshwar indicating that thi;l_rxal. a_nd lgs
worship came from the Carnatic, while another of vanttmﬁ’t?s
affirms that Pundalika ‘brought Siva with Vishpu to Pa_ndhari . a
joint-worship very ancient and images of which belongm_g to the
8th and 9th centuries are found in various parts of India. The
present image, however, is that of Vishnu only, the severe persecu-
tion during the Mohammedan invasions, as well as other reasoas,
necessitating the removal of the origmal image which never
returned.! A popular tale runs to the effect that the present image
18 the original one, stolen by some marauding king and brought back
by Pundalika at Vithobd’s command in a dream.

These facts, taken along with others affecting the Bhagavata
religion of Maharashtra (see page 27), may help us to understand
both Tukirdm’s recognition of Siva and the paucity of his references
to the subject: ‘1 love the town of Pandhari, . . . the linga and
Pundalika’(2826). No need therefore,in light of the above considera-~
tions, to conclude as Fraser and Marithe did on page 333 of vol. 3,
English translations, that ‘the mention of the liga is unparalleled
m Tuki and suggests that this abharng is spurious’. Thatit is not
unparalleled, indeed, abhang 1579 in the Indu Prakdsh edition
shows: ' Having worshipped the lii2ga, Tuki stands with folded
hands and makes a request to which, O Swva! kindly, pay attention :
Let my mind remain always at thy feet’. And similarly, 2484 in
F. and M.'s own translation, where in his picture of the mean man,
Tukaram says ‘ he never dreams of worshipping the village linga .
For though the original image representing the Hari-Ilara worship
of Vishnu—Siva may not have returned, yet the lisiga is still present
in Pandharpfir, and not in Pundalika’s temple only. The tope-like
crown on the head of Vithobi—see page 27 and the picture opposite
page 53—clearly symbolizes the presence of Siva worshipped
along with the ‘incarnation ’ of Krigna. That this tope-like crown is
the Siva-lisiga is accepted as ‘anquestionable’® by some scholars.
We would humbly suggest to the latter that it is worthy of investi-
gation whether the present one may not be the original image
after all‘ and whether the mark of Siva on Vithoba’s head may not
be what Nivrittinath refers to 1 his abhang.

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

T Nuvrittinath's abhasig translated reads: ‘None can describe the good
fortune of Pundalika who brought Siva along with Vishnu to P’anclharl on the
banks of the Bhima.'

2 Dr, P. R. Bhandarkar, Navaynge, March 1921, pp. 155-9, 168d.

3 This 1s Mr, L. R, Pangdrkar’s verdict in a personal communication to us
dated Feb. 1, 1921 in which, besides Nivrittinith's abhatig, he quotes also in
support a ‘ well-known verse’ from the Manobodl of Ramdis.

4‘Without prejudice ' to the * new image’ theory on pp, 60 mn our chap. 3,



158 LIFE AND TEACHING OF TUKARAM CH.

the Bhagavata religion of these parts, the former being of course a
name of Mahadev or Siva, while the latter refers to Krisna. There
are, 1t 1s true, one or two passages in Tukaram where the worship
of Siva 1s discountenanced, but we cannot feel sure they are
genuine, for n one of the most popular of his abhasngs Tukarim
observes: ‘Siva 1s made, of mud, but the mud itself continues
to be called mud, and Siva alone receives the worship, mind
turning to mind’—see Fraser and Marathe (1144) for another
translation. In one place, mdeed, Tukdram bids us ‘raise no
question whether Hara or Hari (Le., Siva and Vlshnu, be different ;
one resides in the other as sweetness resides in sugar; , . . it
1s but a vel@ni that marks the difference’ (176), the vilanti bemng
the munute Marathi sign distinguishing between two particular
vowels.

5. Shakta Worship, Sati, Brahmans

On the other hand we need not doubt that he is quite fairly
represented in the attacks on $@kfa worship. This, as is well
known, 1s a form of worship of the female energy of Siva. Its
details are repulsive, and the s@%k¢a meetings often appear to end in
nothing but licence and gratification of any sensual passion that
presents itself. Dr. Farquhar points out that the literature of the
$akta secls shows some’ of them have ‘ foul, gruesome and degra-
ding practices.”” The extent of its prevalence 1 India 1s difficult
to estimate, for it comes to light unexpectedly. In this matter
Tukaram departs from his usual rule of not criticising his neighbours
and he attacks §dkta worship in language of the most exasperating
hostility.

Passing on to the field of morals one may note with interest
certain practices which Tukarim leaves quite unassailed. One 18
sati, although even as far back as the 7th century A.D. we hear a
note of protest against sa#7 1in a well-known passage in the Ka@dam:-
bart of Bana Bbhatta, a work regarded as the best extant prose i1n
Sanskrit literature. Tukirdm refers more than once to the rite as
an example of fortitude. He commends the woman who walks
firmly to the pyre and speaks of the holy joy which she feels 1n the
act. Butitdoes notoccur to him that social pressure may drive
women to it, that 1t 1s a form of cruelty, and that after all it 1s an
undesirable way of testifying to faithful love. He seems to feel
towards the rite just as an orthodox Hindd of those days felt, that
1t was a commendable piece of devotion.

There is no hostile tone 1n his poems towards DBriahmans.
Passages even occur in which men are censured for not freely
supporting them : * We should pay reverence to sages and Brahmans ;
we should not acceptit ourselves’ (2621). Here1s his description

'0.R L.I.,p.167.
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of a worldly man: ‘To support a cow never enters to his
thoughts ; he never says, Let me bathe the feet of the Brihmans’
(3605). ‘He who never worships holy men, visits no holy spot, he
is a dowry of hell’ (1066). He even goes so far as to say : ‘ Should
a Brahman lose all his attributes, still, says Tuka, he 1s supreme in
the three worlds’ (3352b). There are passages, however, 1n which
Brahmans who neglect their duties are censured. How Tukirim
reverenced Brihmans has already been made clear by several
stories 1n his biography (see pp. 83, 93, 96-9).

We may note, also, that he has no behef in any magical
or mystic power of Brihmans, There s for instance no reference
to their recognized right or privilege to consecrate an image,
described earlier (p. 148) 1n this chapter., Andn general Tukirim
shows no leaning towards the occult. Of omens he says : ‘ All the
good omens I recognise are the fe‘et of Hari in the heart’ (2254).
So too of auspicious momenis : ~ You need not seek the proper
moment for a good deed, an unsought tume 1s the best for it’
(2224) ; ‘ charms are impracticable, likewise acts and seasons pre-
scribed’” (263) He does occasionally mention mystic powers but
1n so slight a manner that their mention appears to be little more
than a figure of speech.

6. Cows, Vedas, Puranas, Ceremonies

From several passages we see that he shared the {eeling of his
country about cows: ‘ ITe alone will reach the highest life, who is
compassionate towards all creatures, a protector of cows, who
supplies them with water when they are thirsty in the wilderness’
(2313). Butthere appears no definite stalement showing he believed
that the excreta of the animal have the power to cleanse mankind
from sin, a belief well-nigh universal among Hindis.

Passages about the Vedas, like those on other subjects, fall
mto two divisions : ‘ Study the Vedas before you sing the attributes
of Hari’ (2620) ; ‘ Tuka looks mto the arts which the Vedas teach
and speaks by the favouring grace of Vitthal’ (527). It is un-
certain if this means that Tukirim had recad the Vedas or that he
considered Vitthal had spared him this labour by revealing their
meaning to him, but 1n any case 1t is a passage upholding their
value as authorities. On the other hand Tukirdm points out that
the Vedas are unintelligible : ‘“Teachers themselves do not under-
stand the Vedas’ (265). He occasionally speaks slightingly of
them and professes his own independence of this source of enhight-
enment : ' We waste our time over the dois and dashes of the
Vedas’ (1227). Finally: ‘The recitation of the Vedas cannot equal
this name, nor pilgrimages to Praydga (Allahabad) and Kas:
(Benares) and all holy places’ (1740); ‘his name 1s more glorious
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than the Vedas’ (281). Mr. L. R. Pangarkar® has given references
to the poems showing, first, that Tukardm felt that he had no
authority himself to read the Vedas, in accordance with the view
common among Hindis that no one but Brihmans may study the
sacred books ; second, that his knowledge of them he owed to
reading predecessors like Dnyaneshwar ; and third, that while he
accepts the Vedas, the Puranas, and the words of the ‘Saints’ as
authorities, he yet always despises those whose attitude towards
these has degenerated into one of mere formalism.2

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

The general impression to which the poems lead is that
we have n Tukirim a man naturally and by reflection
averse to ceremonies, averse to magic and averse to every-
thing that interposes even with the offer of aid between
man and his Maker. We see him advancing with halting
steps towards clear views in these matters and to watch him is
an occupation of profound interest.

7. Tukaram No Reformer

Great caution is to be observed in reading him and drawing
conclusions. Our uncertainty about the text prevents us from
being sure on many individual points affecting his attitude to the
Hindwism of his time. Since we know nothing of the chronological
order of the poems we must avoid drawing conclusions as to the
development of his views. Itisalways possible that he kept to the
last some sympathy with ideas really hostile to his own and even
expressed 1t.

We should greatly misconceive Tukaram if we thought of him
as a reformer setting out to attack abuses. He is primarily a
servant of Vithobd, whose object 1s to sing his master’s praises.
1t is only by accident that he is led into conflict with other people’s
creeds or religious practices: ‘ You need not abandon your own
order of life or the pious ways which have grown up in your own
family ' (1172).

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

18. T. C,, chap. 6, pp. 148-155.
* See further, chap. 8, II, 4.
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of this type must not be mistaken for a denunciation of idolatry.
Tukarim only means that the images of these people not being
consecrated by the needful faith remain but stone.

Writing of Tukarim and other Marathad bliaktas the late
Rev. N. V. Tilak said: ‘They are considered as Hindd religious
reformers by some, but 1n my humble opmion they were sages who
had hardly any 1dea of reforming Hindwsm cn national lines, but
who had lofty visions, were personally true to them, enjoyed them,
tenaciously treasured them and thus became examples and gurns
to their co-religiomsts. They caused a powerful religious revival
among the Hindgs, and thus gave Hinduism a new impetus which
preserved 1t from the fearful downfall which was anticipated in those
days.

yProf. Patwardhan has attempled to show that this feature,
what we may call, for want of a better term, Tukirim’s *easy-going
tolerance,’ 1s characteristic both of the spint of bliahti and of the
Maratha people. ‘ The fact 1s,” he says, ‘that the saints of the
bhakti school were of a pacific turn of mind and did not love con-
troversy or contest. I may go still further and say that 1s the frame
of mind of Mahariashtra. The people of Mahariashtra are imbued
with the spirit of conciliation, of quiet resignation and catholic
toleration. A sense of the inherent defectiveness of human
reasoning, of all human systems, be they of government, of religion,
of morality, or any other, is ingrained in the blood, and hence
the militant dogmatism and the furious fanaticism that stir and
make or mar other races or other peoples have been generally
conspicuous by absence in Mahardshtra. We Marithis would
mind our own business, and would not quarrel with our neighbour.
Let him be a Parsi, a Muhammadan, a Jain, a merchant, a tailor, a
government officer, a fakir, a Sadhu, or a Sanyiasi, we would
let him pursue his line unmolested as long as he does not molest us.
We lack the conviction that we alone are in the right and all the
rest of the world 1n the wrong. Consequently we are very rarely
fired with the fury of the fanatic. Being the eloguent embodiment of
the peace-loving spirit of Maharishtra, the saints of the Okak#i school
have always been eager to reconcile the conflicting systems . . . .
Their principle was the principle of conciliation.”' And again: ‘ The
bhiakti school neither started as a revolt against nor aimed at the
demolition of any established system. It has been the special
feature of all Indian movements 1n the past—and especially of
Maratha movements——that they assimilated more than discarded.
They disarmed opposition and contest by assimilation. It may be
that India and Mahérdshtra have had to suffer in the struggle for
existence and for supremacy among the nations of the world, for
want of that militant spirit and self-assertive energy.’*

' F, C. M., February 1919, p. 142,
2 [ted, July 1919, pp. 33-4.
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8. Tukaram and Caste

We need all the illumination we can derive from Prof. Patwar-
dhan’s exposition of the Mahirashtrian spirit of toleration in order
to understand Tukarim’s attitude on caste. It 1s a principle
fundamental with Tukiram that God does not consider a man’s
caste, that all worshippers are equally dear to Him, and yet we find
Tukiram doing practically nothing to enforce this far-reaching
principle. Some of his predecessors among the bhaktas had uttered
noble words against caste. This had been the message of Eknith,
a Deé$asth Brahman who a generation before Tukiram’s day had
been out-casted, his poems being thrown into the river Godiveri
because he would persist in ignoring caste-distinction and in
recognizing the ‘luxuriant foliage of devotion to the Highest’
wherever 1t might be found.”* On this matter we have some of the
loftiest utterances in Tukarim’s poems: ‘ Our Lord knows nothing
of high or low birth; he stops wherever he sees devotion and
faith . . . Blessed is his story ’ (2077)—the whole of this remarkable
abharng should be studied. Many other similarly high utterances
on this subject have we from our poet-saint: °Consider him as a
Brihman, vile though his birth may be, who utteis correctly the
name of Rama Krisna’ (266); ‘a Vaishnava 1s one who loves God
alone, his caste may be anything at all* (942). Abhasg 4297 1n the
Indu Prakash edition, too long for quotation, is specially worthy
of study .with 1ts long list of ‘ people of the lowest castes who have
been saved ’, including Mahars like Cokhamels, and ‘ of whom even
the Purdnas became the bards .

*His name belongs to no race or creed or caste ; all are free to
utter it ’ (1744) ; ‘ Tuka has nothing to do with a man’s caste; he who
utters the Name is truly blest’ (2395). In this group of sayings we
have the plain assertion thatthe worship of Vithobi is open to any-
one and that devotion 1s equally welcome to Vithoba from whatever
human being it proceeds. The question then naturally arises
whether Tukaraim drew the practical inference that the observance
of caste should be abolished. One or two abharigs seem to show
that he was moving in this direction: ‘I find the whole world
peopled with relatives, I see nothing to cause contamination of man
by man’ (832) ; “isthe world divided into parts to hold the various
castes ?’ (945) ‘We think not of times or seasons or of any man’s
caste’ (2259).

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

 See p. 39 for Eknath’s disregard of caste 1n everyday life,
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caste. In practice most probably he acquiesced in 1t, relaxing 1its
rules only so far as to permitall worshippers of the upper castes to
mix freely in the gatherings on the shore of the Bhimia. Heappears
to have seen without protest the ‘untouchables’ excluded, as they
still are, from the temple ; and probably it never entered his head
that there was anything open to criticism in the ordinaty treatment
of the ‘pariah’ classes.

Sometimes the fact that Tukarim had his daughters married to
men of their own caste' is adduced as proof that he observed caste
practices. This incident, however, 1s probably to be viewed in the
same light as the custom prevalent among people mn the West
according to which they generally prefer relatives to marry those of
their own social rank or station. Similarly, the Prirthani Samij,
whose aim is to abolish caste and idolatry, though but gradually
as we have seen above (pp. 153—4), and one of whose chief tenets
1s that all men and women are children of the one Supreme God,
yet marry their children within their own caste.®

There appears, however, no cause to doubt that Tukirim
accepted caste as an institution of the Hindi world and that he
looked upon it as an inevitable part of India’s social organization.
The only way in which it might have troubled him was that 1t
prevented humble men from embracing Vithoba's feet and that some
of his worshippers were denied the comfort and satisfaction granted
to others. One feels that Tukarim was called upon to demand the
right of admission to the temple for all worshippersalike. That he
did not do so, and that many were denied this common right 1 a
temple of religion, seems to be overlooked by Prof. Patwardban
when he says : ‘ There 1sno bar heren this land of bhakii. Here
all are admitted, all have aright toenter. Love of Godand service
of God, hence service of man, are their birthright. Everyone, man,
woman, child, rich and poor, Brihman and non-Briahman, is a privi-
leged heir to this sweet legacy. Itis the most romantic democracy.”
Romantic, true, but what of Cokhameld, cast out of the temple at
Pandharpiir when he had crossed its threshold moved as he claimed
by a divine impulse ? We have already shown how the treatment
meted out to this Mahar saint and poet bears on the question of
caste prejudice : see the section entitled ‘ Vithoba and Caste Distinc-
tion’, pages 54-5 in chapter 3. In addition to what is stated there,
reference may be made to Mahipati's beautiful poem on Cokhi-
meld’s persecution by the high castes after he had left his native
place at Anagod near Pandbarpiir and, grateful for Vithoba’s help
in his Mahar duty of dragging a dead cow, had taken up his abode
in the sacred aity itself. Refused entrance intothe central shrine

! See p. 94.

2 Dr. P R Bhandarkar, Navayuga, March 1921, p, 152,

3 F.C.M. vol. 1x, No. 1v, Feb. 1919, p, 143 § see also our own sec: 20.
Chapter 1.
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by the Brahmans, Cokhamela retorted in moving words translated
by Mr. C. A. Kincaid thus:

Base though I be, no evil have I done
Him in whose eyes all castes and creeds are one;

and he reminded his high caste persecutors of an even deeper
principle :

But if He finds no temple 1n your heart,
Close to His shrine, you yet are far apart.

Many years after Cokhameld’s death, from the crashing down of an
unfinished wall he was building with other Mahars, a divine direction
came to the tailor-poet Namdev to collect Cokhiameld’s bones
and take them to Pandharpiir where opposite Namdev’s staircase
leading up 1nto Vithobd’s temple, on the opposite side of the
street, Cokhamela’s tomb was erected. Here i Tukarim's day,
as in our own, the untouchable Mahars offered their worship to
Vishnu, worship which Vithobda 1s represented as accepting, for
Tukaram clearly states : ‘God does not feel ashamed to help anyone;
He seeks to comfort people of all conditions’. Such cosmopolitan
teaching 1t was that, despite the glaring contradiction of 1t presen-
ted by the persecution of out-castes like Cokhimela, welded the
Marathis nto a nation asis affirmed at theclose of chapter 1.!
Hence 1t comes about that Tukirim can claim, 1n an abkasig left
untranslated by Fraser and Mardathe: ‘1 have been to Benires,
Gaya and Dwarka, but they cannot be compared with Pandhari.
At Pandhari no one1s proud and people fall at each other’s feet.”
This last mentioned practice 1s still in vogue among the Warkaris
without any distinction of caste; see page 171 below.

When, however, the fullest possible weight has been given toall
the considerations 1n this and the preceding section, this must
needs be said concerning the absence of any effective protest by
Tukaram against caste, that a unique opportunity was surely missed
when a man of his convictions and influence failed to demand
for every worshipper the right and privilege of admission to
Vithoba’s temple, and when he failed to realize the national evil of
caste as a thorough-going reformer would have done. °In personal
mward religion Tukiram was democratic enough but he was too
much of the “ mild Hinda ” to fight the battle of religious rights
and privileges’.) He had practically the same freedom-loving
mstincts as his far-off contemporary the English Milton, but training,

See Ishtur Phakde by C. A. Kincaid, especially chaps, V, ‘ An Un-

touchable Saint. Cokhameld’, and VI, ‘ The Saints of Pandharpur : The Dawn
of Maratha Power’,

2 Abhasig No 2488, 1 P. edition, 1728 1n Joga, where the comment should
be noted.

3 This sentence we have taken from our art. Tukdram, E. R. E.Vol. 12
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environment, and religious system were all agamst him. There-
fore to call Tukarim a ‘revolutionist’ as does M. M. Kunte' is to
misunderstand him.

Whether, therefore, Tukarim’s mild teaching aganst caste
lapsed through lack of courage or of conviction or of inspiration, we
see one consequence in the paradox with which the bkakt: school
presents us. While this movement stirred the soul of an emotional
people, and while 1ts leaders sought to abolish the priestly caste, to
substitute heart-religion for ceremomal formalism, and to make the
worship of God open to all irrespective of caste, the historian’s
verdict 1s that ‘ the movement had little real effect upon Indian
life and to this day, Brabhmans who recite with admuration the
verses of Tukiram hold jealously to caste-distinctions *.?

0. Ambiguity and Self-Contradiction

Impartial study of Tukirim’s poems yields the inevitable con-
clusion that his spirit of compromise, ambiguity of expression, and
lack of reforming zeal arise from what must be described as a lack
of rehgious certainty, and from what Westerners cannot but regard
as acquiescence 1n muiually exclusive principles. Both these points
are characteristic not only of Tukarim but of most other Indian
sages. They certamnly explain much of the self-contradictoriness
of Tukidrim which meets us on almost every page.

In one abhang he will address his god in the most endearing
terms, in another upbraid him with the harshest epithets imagin-
able; on one page he will condemn 1dol-worship unspatingly, on
another approve it. And so we might go on compiling a list of
ambiguities, many of them affecting fundamentals. We are com-
pelled to fall back finally on Sir Alexander Grant’s conclusion® that
Tukaram ‘is never really philosophical—only always moral and
devout’,

Narayan Vaman Tilak, the late Christian poet, wrote eight
abhangs * 1n which this feature of Tukiram’s self-contradictoriness
was well brought out. Seldom bags Tukirim been extolled in
warmer terms than by this Christian O/akta whose ‘rank as a poet
1s very high’ and who has been sometimes called the ‘ Rabindranith
Tagore of Western India’® as said Mr. N. C. Kelkar, editor of
the Kesari. But the praise is discriminating. After pointing out
that anyone who fails to recognise Tukdrim as the very home of
spiritual devotion 1s void of all sense of appreciation, he says
Tukarim must be acknowledged as a king among Indian saints, but

V Vieissttudes of Aryan Crvihisation in India, pp. 279, 595.
2 The Times of India, Oct 8, 1919,

3 Fortnightly Review, Jan. 1867,

4 Dnydnodaya, May 24, 1917,

51.I. Apri, 1915,
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also as a seeker often given to self-contradiction. Now he views
God as mabap (father and mother) and lord, now as man’s oppo-
nent ; now God is personal, now impersonal ; now He is the embodi-
ment of sagacity, now a simpleton. The chief defect of Tukarim,
says this appreciative critic, is that of moulding God according to
his own changing 1deas, mstead of letting God mould the
ideas. So at one time Tukiram appears as an idolator, while at
another he 1sangry with the very notion. Is then Tukaram hypo-
critical? A thousand times no. He 1s merely inconsistent and
self-contradictory. In one mood he says: ‘ Had the good God not
made me a humble peasant I had been swallowed up of pride’; in
another he declares that ‘a Brahman 1s superior n the three worlds
though he fails in duty’. In his speech there is no consistency—
the opinion prevailing with him to-day 1s just as true as will be its
opposite on the morrow. Despite it all, Tukaram is true-hearted
and devoted—Ilet none doubt that. One day he may be—indeed he 1s
— a dvgitist, the next day an advastist, and then the third day he is
found halting between the two. Nevertheless, the Christian
poet solemnly declares that he will persist in regarding ‘all India’s
sants as so many Providential boons and divinely ordained paths
to God,’ and to the saint of Dehd he owes a specially sacred
obligation . see chapter 10, section 3.

Therefore, though Tukirim far too often speaks with two
voices regarding the Hinduism of his day, he has nevertheless come
to wield among his people an influence of an altogether umique
kind. This influence, and the position 1t seems to mark out for
him in India’s religious history, we are to examine in our next
chapter.






BY FAITH ALONE™*

In God, m God—forget him not '—
Do thou thy refuge find,

Let every other plan or plot
Go with the wind!

Why toil for nought? Wake, wake from sleep
By learning’s load weighed down,

Thou in the world’s abysses deep
Art hike to drown.

O, flee from thence. Only by faith
Canst thoun to God attain.

And all thy knowledge, Tuka saith,
Will prove 1n vain.

A STEADFAST MIND *

Honour, dishonour that men may pay,
Bundle them up and throw them away.

Where there is ever a steadfast mind,
There thou the vision of God shalt find.

‘Whereso the fountains of peace abide,
Stayed 1s the passage of time and tide.

Calm thou the impulse that stirs thy breast;
Surely, says Tuka, a small request.

THE DEDICATED LIFE *

Ah, wherefore fast or wherefore go
To sohtude apart ?

Whether thou joy or sorrow know
Have God within thy heart.

If 1n hus mothex's arms he be
The child knows nought amiss.
Cast out, yea, cast out utterly
All other thought than this,

Love not the world nor yet forsake
1ts gifts in fear and hate.

Thy lhife to God an offering make
And to him dedicate.

Nay, Tuka says, ask not again,
‘Waking old doubts anew.

Whatever else 1s taught by men,
None other word 1s true.

* Translated from Tukiram, P. M. S., pp. 83-4.



Chapter VII

Tukaram's Permanent Place and Influence
I. His Influence Among his Countrymen

This obviously 1s a subject on which foreigners must express
themselves with caution and what we offer here are personal
impressions based on reading and observation.

1. His Popularity with Peasants

Tukiram is best known among the iwenty million peasant
people of Western India. His language, difficult even to a
Deccan Hindi, would seldom be imntelligible to readers from other
parts of India. In the Deccan he 1s exceedingly well known to
the peasantry. Almost all of them know a few sayings or lines
from his abhanugs and many know much more. There are some
who commit many of them to memory. Amongst these classes
the pilgrimage to Pandharpir 1s often undertaken, some devotees
being such as retire from worldly life and spend a great part of
their time in pilgrimage between the holy places associated with
Tukirim and Vithobdi—1)ehd, Alandi and Pandbarpiir. The
influence of these devotees of Tukirim, who bear the name of
Warkari, and who include both men and women, has probably
been the chief factor in the popularizing of the Dehii bhakfz poet.
That a grocer, one of the despised Sudra caste, should have been
accepted as a religious guide in the face of Brihman pretensions,
helps to explain his becoming literally the idol of the people’s
devotion and his being worshipped to-day all over the Deccan as
an ‘incarnation’ of the divine. When we remember, too, that the
cosmopolitanism of Vithobd's worship referred to in chapter 3,
section 9, which makes it so acceptable to the masses, finds remark-
able expression in ‘ the Warkar? preachings of equality’, we have
sufficient explanation of Tukdrdm’s unique position in the religious
life of Western India. That these Warkars teachings find willing
hearers everywhere 1s 1n no ,way suiprising, in view on the ome
hand of ihe history of Brihmanism, and on the other of the fact
that the Marathds of the Deccan, ever since the golden age of
Sivdji, bave always manifested a hankering after equality with
the highest of their countrymen. This democratizing enthusiasm

' See pp, 54-55 and chap. 6, seet, 8, pp, 163~5 for the sad exception of the
‘ untouchables .
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and disregard of caste,’ partial and defective though it was, provided
‘a valuable counterpoise to Brahman domineerng’ after Siviji's
death, in the century of Biahman rule (1714-1818) which was
probably ‘ the only time during the last two thousand years when
Brahmans ' united political and rehigious power m the Deccan.’?
No wonder then that the bhakt: poets enjoy such popularity among
the Deccan peasantry, especially Tukarim the greatest of them,
who has been so devotedly preached by the sect of the
Warkaris.

2. ‘Warkaris’ and the Religion of Maharashtra

Who are these Warkaris, the most devoted of Tukarim’s
followers? And what are the principles which have enabled them
up to the present hour to provide Maharashtra with an effective
offset to Brahman exclusiveness? Their name Warkar:i means
literally ‘time-keepers’ and indicates simply their habit of
travelling regularly on pilgrimage between the places named in
the preceding paragraph. A few of them know no less than four
thousand of Tukiarim’s abhasigs by heart, a statement which
may stagger Western readers but which can be substantiated.
The sect 1s said to have been founded by Dnyaneshwar in the
13th century and consolidated, either by Tukaraim himself or
by his immediate followers mn the 17th,* but the whole subject
calls for careful investigation. They are divided nto several
groups or schools, each of which has its acknowledged head.
For an account of them 1n English which is reliable as far as
it goes, though 1t needs supplementing in important particulars,
The Bombay Gazetteer (vol. xx. pp. 471-3) should be read,
while those able to read Marathi should not fail to master
chapter 5 given up to this sect in the Mariathi Life of Tuka-
ram by Mr. L. R. Pangarkar, himself a present-day Brahman and
a respected leader of the Warkar? sect, a chapter let us add whose
information needs confirming in some particulars by other authorities.!

So simple and catholic are the beliefs of the Warkaris or  time-
keeping pilgrims’ that most of their number are drawn from the
lower classes of the people, while some members are even Moham-
medans. Each Warkar: must travel to Pandharpiir so as to be
present on the great ekadashi® days, which are the ‘elevenths’ of
Ashadh (June or July) ®and Kartik (October or November), and for
such other ekddasht days or ‘ monthly elevenths ’ asare technically

1 See last three sections of chap. 1.

% B. G., vol. xx, p. 473.

8 B. G. vol. xx. p. 471

4 See Dr. P. R. Bhandarkar, Navayuga, March 1921, pp. 149, 168.
5 For defimition of ekadash? see p, 56, sect. 10, last two lines.

¢ See pp, 48~9, 62~3,
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called Varis (periodical pilgrimages). From the known attendance
of pilgrims at the annual festivals (see page 48), and from the fact
that other followers of Tukaram go up to Pandharpir for this pur-
pose, 1t may be nferred that the Warkaris cannot exceed 100,000
even if they reach that number, but certainty 1s impossible. All the
members are on an unusually equal footing and anyone, man or
woman, anxious to become a Warkar: may do so by merely indicating
his or her wish to the head of the sect he or she desires to join.
While ek@dashi days are regarded as the luckiest, a person may
jon at any time by bringing a rosary or necklace of basil or #u]$1
beads and an ochre-coloured swallow-tailled banner. The leader
then bids the candidate lay the rosary upon Dnyaneshwar’s com-
mentary on the Bhagvadgit@ named the Dnyd@neshwari kept in a
niche of every Warkari monastery. Taking back the rosary the
candidate then puts 1t round his or her own neck and falla at the
feet of the leader by way of salutation who returns ihe salutation
1 the same way whatever be the caste of either pariy—an unusual
feature mm IHinduism. The candidate 1s told regularly to visit
Pandharpiir on the ekadashi days, the rule is urged that no War-
kar can serve two masters, since Vithobd cannot tolerate worldly
rivalries, and the principle 1s enunciated that to serve Vithobid
well a Warkar: should remain poor, secing Vithobd dwells
chiefly with the poor and lowly. The only books a Wearkarz is
expected to read besides the Gri@ and Bhdgawat are the follow-
ing ten, all being works of the four great Maritha bhalitas : Dnya-
neshwar’s Dny@neshwari, his Abhangs and Amypitanubhav; Ek-
nith’s Bhigwat, Abhangs, Bhavidrth Ramayan, Ruhmini Sviy-
amvar, and Hastamalak ; Namdev's Abhungs; and Tukirim's
Abhangs. Other ‘saints * are regarded as less important and their
writings aie not quoted. Qf the tour great bliakias a traditional
interpretation 1s preserved among the Warkaris who will produce
it 1f requesied, bul it is often uncritical and unsatisfactory 1n
obscure passages. A siep in advance was taken by the late
Mr. Joga, head of one of the Wdrkari schools, when he produced a
large commentary on Tukarim’s Gatha@, and it was highly fitting
that his remains were buried at Alandx near the samdadhi of
Dnyaneshwar.

If the chapter on the Warkaris by Mr. L. R. Pangarkar may
be trusted as free from the over-statement due to the special
pleading of a case, then they are to be considered the chief
reposttaries of the Bhigavata Religion of Mahirashtra (on which
see page 27). He sets forth their tenets under 15 separate heads :1
(1) Theiwr chief object of worship is Vithobi, though the formless
Brahma and his manifestations under various forms are regarded as
one and indivisible, all the avat@ras of Vishnu being accepted (see
chap. 2, sects. 3-4), especially Rima and Krisna. (2) Their

1 See S. T\ C., pps 113-5,
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authoritative Sacred Books are the Bhagavadgiia and the Bhagwat,
the two chief scriptures of the Bhiagavata Religion, along with the
others already 1indicated. (3) Their Ideal or Goal is that of
becoming one with God, by deep devotion to a God regarded as
Personal, thus ultimately realizing umity in diversity. (4) Therr
chief Methods for attaining the Goal are the nine forms of devotion—
sravapa (hearing), kirtans (praise), smarane (meditation), padase-
vana (worshipping the feet), arcana (worshippmng an 1mage),
wandana (salutation), d@sya (attendance), sakhya (friendship), and
atmanivedana (communion), with special emphasis on smarana,
remembering ot repeating the name of God, and on kirtans performed
disinterestedly. (5) Their chiet Mantra being Rama-Krisna-Hart,
all the thousand names of Vishnu are worthy of remembrance.
(6) Their Bhakta-Riy (exemplars for all devotees) are Pundalika,
Garud and Hanumant. (7) Their great Pioneer 1s Shankar, there
being no distinction between Hari and Hara, 1,e., Vishnu and Siva,
a characteristic Doctrine of the Bhagavata Religion (see pp. 27,
156-8). (8) Their chief ‘Saints’ are ancient ones like Nirad and
Pralhad,’ and modern ones like Dnyaneshwar, Sopan,” Muktabai, ®
Eknath, Namdev and Tukiram. (9) Their Doctrine is that by
remembrance of the “Saints’ comes salvation just as 1t comes by
rsmembering the names of gods, in line with the principle that ‘the
gods are samts and the samnts are gods’. (10) Their objects of
Veneration are ‘Saints’, Cows, Brahmans, Guests and the Tulsi
plant. (11) Their chief Observances are—ekadashi for Vishnu
and each Monday for Siva; pilgrimage to Pandharpir duting
Ashadh and Karttk being essential save under exceptional circum-
stances, and even then at least one visit must be paid; the Maha-
Swratra (the great mght in the Hindd year devoted to worship of
Siva) also being essential. (12) Their chief Holy Places are the
river Chandrabhigad and the town of Pandharpidr, Trimbakeshwar
near Nasik, Alandi, Paithan, Siswad, Dehd, these being viewed as
sacred because of ‘Saints’ who lived there; the Ganges, Jumna
and Godaver: as sacred rivers; and Benares, Dwarka and Jagannith
as pilgrim centres. (13) Their Prohibitions are—another's wife, an-
other’s wealth, speaking 1ll of others, also the use of flesh and wine;
ahimsi is obligatory under all circumstances, the taking of any lhife
being utterly forbidden at all times and in all places. (14) Their
Rules of Conduct are all caste, sub-caste and family observances,
with performance of duty according to life’s four stages,' all rites
and duties to be performed with a view to pleasmng the Unseen.
(15) Their Vow 1s that of Benevolence, based on the principle that

10n these two see F and M., vol. I p 408.

2 Brother of Dnyaneshwar.

3 Sister of Dnyaneshwar,

4 Bramhacarya (unmarried life of a student), grihasthasrama (hfe of a
householder), vanaprastha (the life of meditation or of preparation for the
ascetic stage), sanyasa (abandonment of the world).
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the Divine is present in all beings, that every man we meet 1s God
Himself ; therefore to help every man 1s to do the service of

God.

3. Popular Kirtans and Kathas

Acknowledged authorities on Tukidram and his views serve the
cause by holding %7 tans at Pandbarpir and other places for the
exposition of his principles, both to praise the god and to explain
the poet’s ines. Special kirians or kathds® are held on the famous
shore of the Bhima and they may best be seen and their effect
appreciated at this spot. The arrangements are simple. An
awning 1s spread on bamboo poles sufficiently large to shelter
perhaps a thousand people sitting closely together on the ground.
A narrow circle 1s left empty for the Rirtankédr or leader of the
service who stands there waiting for the gathering to compose
itself into a reverent attitude before he begins. As they enter, the
more devout of the visitors make their way into his presence and
fall down and embrace his feet—whatever be his caste, whatever be
theirs—setting apart the recognized ‘ untouchables ’: this is per-
mitted or even enjoined.

Round the kirtankdr stand a small group with hittle cymbals in
their hands who are ready to support him by taking up the reframn
when he gquotes any well-known poem. Anyone who feels inclined
may jom their number. The performance may begin at any hour
but as a rule it occupies the might, starting say about eight and going
on sometimes till dawn. Ii begins with a few well known lines of
invocation and then proceeds with exhortation to a devout life,
interrupted by illustrations of God's dealing with men drawn {rom
the well-known purdnic stories which Tukirim sometimes introdu-
ces. As far as a foreigner can judge or conjecture these addresses
appear, to be always on well known lines. They contain no study
of Tukiram’'s character, no discussion of doubtful points and no
mterpretation of obscurities. They are straightforward exhorta-
tions to praise and trust Vithobd whose incarnation on the brick
stands before them as a proof of his unwavering goodwill to
men.

Marathi-knowing readers will do well to supplement this section
and section 9 in chapter 1 (page 10) by reading Mr. L. R. Pangir-
kar’s pages (123-8) on the subject.

1 In view of the above tenets 1t 15 perhaps not surprising that the Warkas1s
are sometimes criticized for not helping on the nationalistic spirit of Mahi-
rashtra as the somewhat similar scct of the Ramaddsis—devotees of R&mdas—
are supposed to have done The Widrkaris, nevertheless, are not without
their m;:dern defenders (see Dr. I. R. Bhandarhar, Navayuga, March 1921,
p. 168k

? See sect 9, chap. 1.
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4. Tukaram and Indian Pessimism

It 1s not unlikely that much stress 1slaid by kirtankars on those
poems in which Tukirim speaks of the unreality of the world and
the path of escape from it. Hindi sentiment always moves in this
direction, just as clouds which appear stationary in the sky are
nevertheless always falling. IL by no means follows that Tukarim
succumbed to this impulse himself but his followers seem to prefer
the lines written under its influence. And some of his admirers are
ready to place him among the thorough-going advaita philosophers,
to whom the deep-seated unreality of the world 1s the most profound
of spiritual truths. Enough is said elsewhere in this book—see
chapter 8, Part II—to show that this may be an imperfect view of
Tukaram’s teaching, but 1t certainly is one which some of his
admuirers support.

These admurers are to be found among Brihman pundits. It1s
somewhat of a mystery why men of this class are always such
ardent friends of the pessimist view. Perhaps 1t 1s the view which
comes nearest to suiting the requirements of the systematizing
temper which seems to be the Hindd temper 1n things intellectual.
Certainly many obscure questions of human nature and of Hindd
psychology are mvolved. It is easy to understand why the country
people of the Deccan like to listen to those poems of Tukaram that
deal with the darker side of things. The Deccan as elsewhere
stated has 1ts pleasant aspects but as one goes mto the interior 1t
grows very dry, very stony and very unpropitious to the agricultura-
list (see pages 1, 9). When bad seasons predomunate as they have
done sometimes for years together, though much less now than
formerly owing to British irrigation, life 1s one long dreary struggle.
Crops are sown that never yield return. FHarvests are gathered
that permit the maintenance of life to the next scanty harvest only
with the most penurious management.’ The water 1s scanty and
bad, overhead there 1s always the scorching unpitying sun and on
earth nothing to relieve the weary eye or take the thoughts
pleasantly away from the struggle for existence. And 1t is easy to
see that times of this kind are not good for human relations. They
encourage parsimony, even dishonesty, in the bazar and check
generous impulses. The whole round of life becomes 1n every way
a trial to be borne and the pleasantest thing you can hear about it
1s that it will some day pass out of existence.

Such reflections will certainly rise on the mind at the sight of
the crowds that assemble on the pebbly bank at Pandharpir,
especially f they are seen at the close of a long period of hard
years. The battered features of the people tell unmistakably of

1¢In the ternble Durga Devd famine of 1396-1408, no rain at all fell for
twelve whole years, and for two decades the land was a desert,’ H. G. Rawln-
son, Shivdjt the Mar@thd, p. 14.
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want and toil. Clearly what they come to Pandhari to enjoy—if
you were to ask them—is the thought of a gracious Being whose
love 1s not like the seasons, capricious and unaccountable, but
eternal and inexhaustible, nor like the small measure of grain
bought after long haggling in the bazar, scanty and grudgingly
doled out, but free and abundant. As this assurance steals on their
minds they pass into ecstasy, and the outpouring of song and joy
that fills the might at a Heari-kirfar: provides a demonstration that
only deep religious passion can evoke. Whether this 1s rightly or
wrongly based 1s not just now before us. That the ecstasy 1s there
is unquestionable, and the worshipper puts away from him, at least
for the time, the throng of cares and duties, and the wotld recedes
into the far distance. It 1s most likely, however, if only we could
find out, that life asa whole for the Deccan mullions is one of blank
pessimism and that the incessant struggle with poverty and with
other 1lls compels the vast majority to take the dark view of life
just as some terpreters of Tukirim do. We cannot say how far
this pessimistic impulse is influenced in saner, quieter hours by a
truer estimate of Tukidrdm’s teaching, That would require a
knowledge of the HindG people which foreigners do not possess.
But we may surmise that Indian pessimism in Maharishtra as
elsewhere is ‘ environmental, temperamental and speculative’ and
has become quite stereotyped and conventional.! It would be a
service to the present generation to induce the Marathi people to
see that in this aspect their favourite 1s not seen at his tiuest and
his best.”

5. Tukaram and the Prarthana Samaj

The poems of Tukarim have been largely used by the Piarthana
Samij of Western India both for private reading and for public
worship. The Samij 1s a body whose views with ceriain essential
differences resemble those of the DBrahmo Samij in Bengal. Its
members’ list, howevet, 1s much smaller in number, though includ-
ing a few’ distinguished men who may be said to possess wide
influence on the political and religious life of India. The student
of developments finds it interesting therefore to note that such a
body has given prominent place to Tukirim in ils religious litera-
ture. They hold that Tukirdm’s spirilual experience is genune
and that the same experience is accessible to each devoul wor~
shipper of God.® An informing lecture on ihe relation between
Tukarim and the Prirthand Samij may be found in that ‘ unique
Marathi book,” Religious Writings and Scrmons, (the latest edition

1 H. D. Griswold, E. R. E., Art, ‘ Pessimism (Indian)’, Vol. 9, p. 813.
2 For another ‘antidote to Indian Pessimism’ see The Holy Spirtt the
Christian Dynamac, p. 293.

3E. R, E. Art, Prarthana Samdy, Vol. 9, pp. 151-2,
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of which was published in 1919) by Dr. Sir R. G. Bhandarkar, ‘an
attempt to purge the existing Hindu religion of its accumulated
dross of superstitions and to impart to 1t its pristine purity.* The
following paragraph summarizes Sir Ramkrishna’s Marathi narra-
tive of facts on pages 506-513 of his book.

Founded 1n 1867, it wasnot until more than two years later that
the Prarthana Samaj began the devotional use of Tukaram, the
first occasion being some annual festival when four or five of his
abharigs were printed on a hymn-sheet to the great delight of those
present. Thus far religion had been viewed by the Priarthana
Samaijist as an intellectual and philosophical matter, but the
influence of Tukiram meant the spiritualizing and individualizing
of religion. The Samdj had had no hymn-book worthy of the
name but now a hymn-book was produced largely of Tukaram’s
verse. In each succeeding edition more and more of Tukaram'’s
aspirations have been embodied, until in the present edition, the
ninth, there are no less than 550 of his abkangs. The monotheism
of the Samij? had strictly Limited the number of Tukirim’s
abhairgs in the first three or four editions, his usual terms of
Vithoba, Pandurang, Keshav, etc., being inadmissible to ekeswaris
(worshippers of one God). The difficulty has, however, been over-
come by these names being changed to ‘ God’, * Hart’, ‘ Nariyana,’
etc. Besides providing assemblies of the Samaij with material for
their songs, Tukirim began to supply their preachers with themes
for their sermons and a verse of his, as often as not, 1s given out
as the text in much the same way as Christian preachers take a text
out of the Bible. It has been Tukaram’s insistence on faith in God,
on heart-devotion, on the necessity of minute self-examination, and
on prayer, that has won for him this exalted place, despite changing
times and customs. That Tukaradm bas become so great a factor
in the life of the Prarthani Samaij, some of whose members are
among the leading social reformers in India, illustrates the extent
of Tukirim’s influence 10 the India of the twentieth century.

If we remember, too, that many of his verses are household
words amnong the twenty milhions of the Marithi-speaking popula-
tion, the grocer who failed in business at Dehd may'be said to
occupy a unique position among his countrymen. Probably there
is an element of truth in such criticisms as Father Nehemiah Goreh *
a generation ago, and the Rev. G. R. Navalkar in more recent years
(see page 179 below) expressed, that the Prarthani Samaj has
sometimes put Tukaram in too exalted a place, reading a lofty theism
into abhangs which have either been interpolated or have been
interpreted 1n light of later Christian knowledge. Against all such

‘ false scents ’ the honest expositor must ever be on his guard.

1 Prof. G. E. Bhate, Indian Social Rcformer, Sept. 14, 1919
2 On the attitude of the Prarthana Samaiy to 1dols, see pp. 150, 153-4.

3 The Tenets of Tukdaram, pp. 1-4.
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6. Tukaram'’s Usefulness for Religious Exercises

1t is of more than passing interest to note to what elements in
Tukaram’s poems his present-day followers attach most importance.
We are enabled to do this by the seventy-six abkZarigs translated
by Dr. Macnicol in his Psalms of Marath@ Saints, for most of these
were supplied by Dr. Sir R. G. Bhandarkar, as a list of those
which he himself uses daily in his own personal rehigious exercises.
“To anyone who knows Sir Ramkrishna Bhandarkar as not only a
great oriental scholar, but the outstanding representative in India
to-day of the ancient school of bliakti, the fact that these psalms
minister nourishment to a spiritual life so beautiful and so sincere
is in itself sufficient testimony to their religious value.”* A similar
list of about forty abhangs ‘which the ideas of the Prirthani
Samaj would select as most valuable from a devotional point of
view’ was kindly supplied for the purposes of this present work by
Sir Narayan Chandavarkar whose letter® stated: ‘I have selected
these because ever since I joined the Samij in 1882 I have heard
+them more often than any other abharngs chosen for prayer and
sermon.’

One of the most interesting features in recent years of the
Marathi portion of the weekly Swbodk Pairikd, organ of the
Bombay Prirthand Samij, has been a series of articles expounding
the more devotional ablangs appearing in the Prarthanid Samaij
hymn-book referred to above. Some of these Marithi expositions
of Tukdram, as also a few by Sir Niriyan Chandidvarkar m his
published (English) Speeches and Writings, and particularly the
Marathi work containing Dr. Sir R. G. Bhandarkar’s Religious
Writings and Sermons, provide the student with some of the
richest devotional reading we know. Doubtless a deeper meaning is
imported into some of Tukirim’s seventeenth century terms than
they would then have yielded, possibly even theistic interpretations
may be foisted on to language originally idolatrous. Nevertheless,
though these expositions may occasionally reveal historical
anachronisms, their value in purging the Hinduism of Maharashtra
from 1ts grosser and more debasing elements cannot be estimated,
and it is such work as reformers of cvery religious creed should
heartily encourage.

7. Tukaram’s Claim on Christian Missions

Tukaram makes a special claim on the Christian missionary
who is working among Tukarim’s own people. The claim 1s that
Tukiaram’s verse shall be carefully studied. Some careful students

1 P.JLS., Preface, p, 5.
? Found by me among the late J. Nelson Fraser’s papers in March, 1918,
Sir Narayan's letter being dated Jan. 21, 1916—].F.E,

‘ 23
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of India’s religious literature hold that, along with Tulsidis, the
saint of Dehi represents India’s closest approximation to Christian
truth and that a study of his poetry is the best possible introduction
to the treasury of Indianreligious devotion. Tukirim may therefore
be regarded as a true index to the depth and nobility of those
religious aspirations the satisfying of which is the acknowledged
aim of Indian Christian missions. There are two reasons why the
foreigner should utilize all the available treasures of Indian religious
literature; first, as supplying a most excellent means of bringing
about that umion of the various races mn India without which
British rule cannot achieve its 1deals; and second, because it 1s
through the avenues of a people’s own literature and through sym-
pathetic study of 1ts inner life that any people can best be
understood. Happily this duty is recognised to-day in Indian
missions more fully than ever. This was amply demonstrated by
a questionnaire sent out in preparation for the World Missionary
Conference of 1910. ‘The replies, one and all, Jay emphasis upon
the necessity that the missionary to Hindiis should possess and not
merely assume, a sympathetic attitude towards India’s most ancient
religion. ©hey emphasize, too, the need of prolonged and patient
study, 1n order that sympathy may be based upon knowledge and
may not be the child of emotion or imagination. . . . Even
when a missionary has got some hold on the intricacies of practical
Hinduism, in its mixture of philosophy and ceremonialism, in its
innumerable connections with almost every detail of human hfe, he
may still be an outsider if he has not mastered the third and most
essential part of his study, the religious life of the individual.
Below the strange forms and hardly intelligible language, hes life,
the spiritual life of human souls, needing God, seeking God, laying
hold of God, so far as they have found Him. Until we have at
least reached so far that under the ceremonies and doctrines we
have found the rehigious life of the people, and at least to some
extent have begun to understand this life, we do not know what
Hinduism really 1s, and we are missing the essential connection
with the people’s religious life. . . . Nothing is more re-
markable than the agreement that the true method is that of
knowledge and charity, that the missionary should seek for the
nobler elements in the non-Christian religions and use them as
steps to higher things, that in fact all these religions without
exception disclose elemental needs of the human soul which
Christianity alone can satisfy, and that in their higher forms they
plainly manifest the working of the Spirit of God’.* For mission-
aries and Indian Christian leaders there could be no better
example of the ‘religious life of the individual’ within the pale of
Hinduism than Tukiarim affords, That his is also the religious
life of one enshrined in the hearts of the people of Maharashtra

1 The Missionary Message, (1910), Vol. v, pp. 171-2, 207,
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further enhances his claim to be carefully studied by missionaries
and the Indian Church. On this subject Miss M. M. Underhill
(Oxford), a Z B.M.M., missionary in Western India since 1904,
reviewing the Psalms of the Maratha Saints said: ‘ There 1s a
wealth of love and faith and devotion 1n these poems which ought
not to go unknown or disregarded by either the Indian Christian or
the European missionary. . . . As a missionary from Western
India the reviewer would like to see some of these hymns used 1n
the worship of the Christian Church 1n India.’' Not all would
approve of this last suggestion as readily as they would to the
further observation that the following verse by Tukarim better
expresses the feeling of an Indian Christian congregation than do
some of the English and American hymns in use at present.

The duty of the man of faith
Is trust and loyalty,

A purpose hid within his heart
That cannot movéd be.2

Il. Tukaram’s Permanent Place in Religion

We shall attempt to 1indicate very briefly in this Part the
type of student who may expect to learn from Tukarim or obtain
through him religious edification. We do not here seek to evaluate
his religion : that will be done in the last chapter.

1. Erroneous Attempts to Classify Tukaram

Sufficient has been said to demonstrate the erronecus character
of most modern attempts to classify Tukirim. The commonly
accepted biographical facts and the trend of his writings alike show
that none of the resemblances fit his case. ‘ While the Prarthana
Samijists have transformed Tukidrim into a deist, believing in
nothing but in the unity and supremacy of a personal God that has
not revealed Himself in human form or in a book-revelation ; and
the Vedantists represent him as a transcendentalist, to whom the
deity was a vast abstraction, the Universe a dream, and moral duty
the creation of a morbid imagination ; some Christians would regard
him as almost a Christian believer’.® We believe all three are
in error, the two former for reasons which this book should already
have made clear, the last for reasons which will appear.

Let us state at once that there are whole classes who from the
personal religious standpoint have but little to gain by reading

' I R, April 1920, pp. 299-300.
2P. M. S., p. 72.
3 Rev. G. R. Navalkar, Tukdrdm the Mah@r@shtrian Poct and Smnt,

Introduction.
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Tukaram, though they may learn something of value as to how
best they may approach his type of religious experience. Such are
all those whohave attained a matured faith according toany systema-
tic or widely-accepted form of religious belief. To all those living
under the protectlon of any orgamzed religious system no spiritual aid
from an ‘outsider ’ like the bkakia and poet of Dehi is necessary.
What s needful on their part, if they are at all to understand and
appreciate this ‘ gentile’ of the seventeenth century who lighted
on many aspects of truth, is to approach him with sympathy. In
short, they must approach Tukirim with a mind freed from all
dogmatic prepossessions. They must be willing to accept that
stnkxng principle laid down by the greatest Teacher of all, that
He ‘has other sheep which do not belong to this fold.”

2. Tukaram and the Religious ‘ Outsider’

Tukaram is of most value as a religious teacher to that large
number of human beings who follow no definitely organized
religious system. A great English thinker once said he would give
his right hand to be able to believe some things, and 1t may be that
there 1s a type of temperament unable to accept systems. They
see the blanks in all the systems, their assumptions, their fallacies.
They realize the danger of accepting as solutions of problems what
are really restatements of them, the possibility of the covert
reintroduction of principles professedly rejected, in short the laxity
which often lurks under the guise of theological definition.

It is a matter of regret that such men who revolt agamst
organized system cannot all be brought into general accord under
the guidance of some simple interpretation of the world. Often
they drift through life undecided, wanting in impulse, neglectful of
opportunities, sometimes melancholy at heart and mostly ineffective.
Any definite appeal to men of this type 1s hardly likely to create a

mass movement’ among them. But more religious writing might
with good results be directed to their case, and the testimony of
religious experience outside stereotyped forms might be presented
to them. Tukirim’s writings may be regarded as a testimony of
this kind, living as he did in contact with a gigantic religio-
philosophical system but standing somewhat outside 1t, and attain-
ing a religious experience far above its level.

3. Essential and Non-essentials In His Message

As we read Tukiidm’s poems we find that spiritual contact with
God is almost the whole of what he means by religion. In a

' Moffatt’s rendering of St. John » 16, on wh:ch verse Dr Westcott has
the significant comment. ‘ He (Christ) “knows” others as His whom we
cannot recogmze. . . He * has” other sheep, who even if they know Himnot
are truly His.'
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casual way he holds cerlain traditional tenets of India. He does
not reject the dogma of remncarnation. But with him it 1s so small
an affair that you may reject it without altering the centre of gravity
m his world of thought, while under the management of a skilled
theosophlst it becom&s a monster of such prodigious dimensions
that almost all one’s energy is needed to comprehend, accept and
live up to it. The embodiment of God in the stone image of
Vithoba occupies a very different position, for he is very serious about
that. If you take this away you do certainly dislocate his position,
for the fact of the image standing there 1s what proves to Tukardam
that God sympathxses with man’sneeds. An atheistical reader may
very well say: ‘If you take away this proof what 1s there m
Tukardm to turn anyone to religious faith ?’ But Tukiram has no
message at all for such a reader. It 1s for those whose impulses
bring them on the side of religion but find a difficulty in taking the
definite step of faith, To these it may be pointed out that though
Tukiram thought s faith was established by the fact of God
standing there on the brick, sober psychology, not to mention any
other factor, forbids us to suppose the contemplation of a stone
image was the whole cause and explanation of lis spiritual
experiences. The truth 1s that he had these experiences because,
though 1n his t01ght he apprehended Vithoba, in the real longing
of his spirit he approached the living God. And what is reassuring
to us 1s that even he could make this approach. He had
his ‘treasure 1m an earthen vessel’ but it sufficed for him
to carry it. Tukiram’s example shows clearly how little
the ‘ vessel’ really matters, and we can see tlus the more easily
because 1t 1s only Viithobi, a stone idol, dumb, lifeless and unattrac-
tive. And among his abhangs there are some which show that
Tukardm could and did often take the view that the stone idol was
a were stone, neither embodymg nor even symboiumg the divine
presence, as we have seeq in the section on ‘idolatry’ 1n chapter vi.

4. His Influence often Christian in Type

Even to sketch a view of Christian belief would be quite beyond
the province of this book : we are only concerned to show what help
a writer like Tukaram can give to the religious enquirer who is not
built on organized lines. And so we place first his daily testimony
to the fact of spiritual experience, to the fact of God’s personality,
and to the condescension of the divine nature to the needs of man,
in whatever way these be manifested. Let usadd that Tukirdm’s
morality 1s often of a Christian type and those whoaccept thistype
will surely accept the aid of a writer who puts the call of morality
into such emphatic and moving words. From him we learn the
need of constant watchfulness and of resistance to temptation. We
hear nothing of ingenious arguments of self-indulgence, of pleas for
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more enjoyment, though we may suppose sophistries of the kind
were not unknown in his day. Tukirim stands as a great example
of the austere type of moralist.

It 1sfrom this point of view that we may observe him with great
admiration and pleasure. There is nothing much in his surround-
ings to produce him. Whatever the ‘ saints’ may have taught him,
the ordinary village Iife 1n the Deccan of his day assuredly did not
contain much to encourage the Iife of a self~-denying saint. Itisnot
easy to say what does do so and perhaps we shall never get further
than to remember that ‘ the wind blows where 1t lists’, that ‘ there 1s
a light that hghteth every man’. We may say, however, ma
narrower sense that the encouragement of help and approbation was
not specially bestowed on Tukaram and that what he accomplished
was accomplished only by exertion. Perhaps it was his view
of God as Mother which gave him most practical encourage-
ment, a view which brings his religious thinking nearer to the
Christian plane than does any other factor in his whole system.
See chapter 8. I1. 3, and Prof. Patwardhan on thisidea in chapter
6, pp. 152-3.

5. Tukaram’s Mystical Conflict

His spiritual struggles we may view variously. We should
know betler what to make of them 1f we knew something of the
chronology of his writings. It 1s possible that they belong chiefly
to his early years, but it1s just as probable that hisinward conflict was
lifelong. There are so many abhangs speaking of spiritual desola-
tion and they are so scattered throughout his other poenis and so
interwoven with them that it seems unlikely they were all produced
at one epoch. We must suppose Tukiram had many oppressive
hours even after he had seen all the final truths he ever saw. This
is a saddening conclusion whichever way we look atit, though our
chapter 9 will confirm our previous conclusion that he had glimpses,
and let us hope more than glimpses, of something brighter. Andin
any case his inward conflict, so 1ntensely personal and mystical in
character, has stamped upon it throughout something of the true
nobility of all spiritual struggle. To the very end, however, he
appears to have been deeply sensible of the mysteries of the world,
feeling acutely all the perplexities of the universe, the mscrutable
ways of God, the unsounded depths of human nature. What
sustained his soul, probably, was his favourite doctrine thal man
must somehow live in companionship with God, whatever the form
of His manifestation, This is a deep mystical truth which knows
no East nor West, for it is applicable to all people mn all
climes.

It s therefore by his mystical vein, found in so many of his
poems, that Tukirdm makes areligious contribution of enduring
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value, expressed though his mystxcism was often in rough and
uncouth phrases, and often again in termmology tinged with
idolatry ; but it was always religious passion none the less, and very
often religious passion of the noblest kind. The mystical aspect of
religion, being timeless 1 character, is independent of either time
or place, and 1t is from this timeless element, which breathes in all
his poems, that the saint of Dehi must be given a place in the rank
of the world’s teachers. Tukaraim teaches his fellow-men notchiefly
by what he says, though that is worthy of attention, butby what
we realize him to have felt and experienced of aspiration, conflict
and communion. As a poet he belongs to India; as a true
mystic he belongs to humanity. Being a mystic, his worth
is further enhanced when we remember that compet-
ent observers consider the mystical aspect of religion to have
been invested with richer significance by the world-war and its
aftermath. One scholar of world-repute,’ speakmg of ‘the
mcreasmg sympathy with mystical types of religion’, affirms that

‘ far more people than we should ever suspect, not recluses but
ordinary citizens, have been drawn to the mystical view of llfe and
that many of the religious developments of our time are ‘due to
the interest we now take in religious experience, as distinguished
from abstract doctrine’. By his repeated emphasis therefore on
experimental religion as distinct from doctrine and dogma Tukaram
may perform a ministry of lasting value not only for his modern
countrymen but for men of other races who have similar aspira-
tions.

Dr. T. R. Glover has suggested that Tukarim’s mystical vein
gives him deep affinities with Madame Guyon, the French Mystic
and Quuetist whose Life was beginning—she was born in 1648—
just as Tukdraim’s was closing, 'Some of Dr, Nicol Macnicol’s
verse renderings of Tuka, says Dr. Glover, ‘ might be interpolated
among Cowper’s poems from Madame Guyon, and not be detected
without reference to the French.’# Nor is the parallel inapt, for
Madame Guyon s ‘ obscure night of the soul’ mn 1680, occasioned
by successive bereavements and much personal suﬁ'ermg of her own,
followed as it was by a new umtlve state in which the old

‘ self-me’ was supplanted by anew ‘ God-me’,’ has some resem-
blance to the inward experience the saint of Dehu had gone through
some fifty years before, as outlined in part iii of chapter 5 on the
Autobiography. The heroism and solitude of Tukirim’s ‘obscure
night of the soul’, with but little in his immediate environment to
help him, mvest his deep and prolonged inward conﬂxct with

something of an epic character.
4

' Dr. Ernest F. Scott, Union Theological Scminary Bulletin, New York,
Jan. 1921, vol. iv. No. 2, pp. 145,
2]esus in the Exﬁcrumcc of Men, Jan. 1921, p 40. ,
®E. R. E,, vol. x. p. 536, art. Quictism,
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6. His Place in Theism

It is comforting to feel in reading Tukaram that his devotion,
like that of all true men, was known to the same God and Father
and was accepted by Him. This great truth 1s open to abuse and
1n no country more so than in India. But that need not prevent us
from recognizing 1t and feeling grateful for i1t and making it a
working principle 1n our dealing with those of other faiths. The
conceptions which men have formed of God have varied, but in so
far as they have been the fruit of reverence and of true devotion,
the supplications of men have never failed to reach His ear.
Tukaram teaches, especially his fellow-Hindiis, that itisa man’s
duty to seek still to purify his faith, and to accept light from what-
ever quarter 1t comes. This does not mean that any creed will do
if only it saves us the trouble of reflection. 1t 1s still and always
our duty to purify our faith, and even to bear patiently with
error where 1t 1s not such as arises from spiritual pride or self-
deception.

In the absence of a critical edition of Tukirim’s writings and
of any approximate chronology of his religious experience 1t 1s
impossible to reach any accurate estimate of his place in Indian
Theism, though praiseworthy efforts have been made with the
available material.! Unless, however, interpolation has taken
place in the poems on a far more extensive scale than in the present
state of our information seems probable, the Prarthand Samajists
are likely to be correct in assigning him a high place in Indian
Theism though we cannot cal] him a monotheist. This twofold
position 1s largely owing to the fact that though he was unquestion-
ably an idolator, and recognized Siva, Ganpat:, Maruti and Ganga,
etc., as deities—see our section 1, chap. 6—yet his worship was
offered mainly to one 1dol only, and that one of the purest, Vithoba
being an ‘incarnation’ of Krisna whose worship 1s not vitiated by
erotic accompaniments aselsewhere, for as Dr. Sir R. G. Bhandarkar
has pointed out, Vithoba is regarded not as the lover of a mistress, as
Krisna so often 1s with lamentable results, but as a husband and con-
sequently ‘the Vaishnavism of the Maratha country is more sober and
is purer’ (V.S.M. R. S.,p. 89). And as Vithobi is pure in compari-
son with most other Indian idols, so is Tukaram one of the purest
and most high-minded of Hindd devotees. How closely, indeed,
he approximates to the theistic position of many Western Theists,
particularly those of the Unitanan type, may easily be seen by
changing tHe name of his god, asthe Prarthana Samajists do so

*

1 Dr Sir R, G, Bhandarkar in V. 8, M. R. 8., pp. 92-101; Dr. Macnicol
in P. M. S.,pp 18-33, Indian Theism, pp. 122-6,217-9, and scattered articles
I, I,I R. M., and Hibbert Journal, also Dr. Sydney Cave in Redemption,
Hindu and Christiam, pp. 116-9.
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freely, and substituting for it such divine appellations as obtain in
the religious literature of the West. It then appears that on most
of the fundamentals of Theism, such as a consciousness of indwell-
ing s, prayer, faith, sense of the Divine Presence, longing for
union with God, personal experience as the essenceof religion, etc.,
Tukaraim makes a contribution of surpassing interest as we shall
see in our next two chapters. What finer, for example, can
Western teaching, merely Theistic, show than Tukirim's query,
“If the ears drink no nectar of God’s glory, what use are they ?’
(151). Or than his affirmation, ‘God 1s my bosom friend; the
bosom friend of this helpless creature * according to His glorious
might let Him adorn us with purity ’ ? (771)

Finally, though the claim of novelty 1s to be admitted with care
in an age which has so many cranks, yet in a reasonable way 1t
may be admitted and even urged as a reason for the study of alien
books of devotion. Old truths shine forth occasionally with greater
force 1n unfamiliar language and the problem how we are to
sanctify our daily life receives fresh light when considered in the
light of human experience amid different surroundings. Tukaram’s
language and his abhasngs often illustrate this, and hs rugged
diction, his quaint examples, as well as his occasional beauties of
expression and his command of the language of religious passion,
make him an author for whom the Westerner may have a great
regard. As Sir Alexander Grant, a former Vice-Chancellor of
Bombay University, wrote in 1867 : ‘ If intense personal religion can
be found anywhere it can be found m Tukdrim. Itis impossible
to avoid comparing his songs with the Psalms of David. They are
the natural expression of a mind holding constant communion with
Gad, poured out like the notes of a bird, 1n all the occasions and
various moods of life.’

This chapter on Tukarim’s place in religious thought may fit-
tingly close with his description of ‘ the heart to which God makes
Himself known’. The crowning-point of all Tukdraim’s teaching
has an imperishable message for Occident and Orient alike:
‘Where pardon, peace and purity dwell, there God abides’ (706).
‘ Blessed are the pious, for their heart is pure® (894).

Having concluded that our Indian poet-saini of the early 17th
century must be given a worthy place in man’s agelong story of
quest after peace, another conclusion is forced upon us, viz., that
his Religious Ideas may be worthy of sympathetic investigation,

24



‘I CANNOT UNDERSTAND, I LOVE™

Thy greatness none can comprehend ,
All dumb the Vedas are.

Forspent the powers of mortal mind;
They cannot climb so far.

How can I compass lim whose hght
Illumes both sun and star?

The serpent of a thousand tonguesl
Cannot tell all thy praise;

Then how, poor I? Thy children we,
Mother of loving ways !

Within the shadow of thy grace,
Ah, hide me, Tukd says.

THE INWARD PURPOSE*

To keep the Holy Order pure,—
This ever 1s my purpose sure.

The Vedic statutes I proclaim,
To imitate the saints my aim.

For, with no firm resolve within,
To quit the world 1s deadly sin

Vile he who does so, Tula says,—
Evil the worship that he pays.

‘I LONG TO SEE THY FACE™

I long to see thy face,
But ah, 1 me hath holiness no place

By thy strength succour me,
So only, only I thy feet may see!

Thongh Sadhu’s robes I've worn,
Within I'm all unshaven and unshorn.

Lost, lost, O God,am I,
Unless thou help me, Tukii,—me who cry!

\ The serpent of a thousand tongues, Sesa, the thousand-headed snake

which s at once the couch and canopy of Visnu and which upholds the
world.

* Translations from Tukaram, P M.S, pp. 67, 85, 64



Chapter VIII
Tukaram's leading Religious Ideas

This 1s to be a chapter on Tukaram’s teaching, and his poems
are our chief, almost our sole, authority. Our investigation cannot
pretend to be anything like exhaustive, either as to range of subject
or extent of treatment. As to the latter we shall let him, 1 the
main, speak for himself ; as to the former, the subjects will comprise
his teaching about God, God’s Worshippers, Sin, Salvation, the
Religious Life, the Moral Ideal, the ‘Saints’, Animals, Reincarna-
tion, Death and the Hereafter. It will be noted that nearly all
these subjects are practical and experimental. We attempt no
final synthests of his teaching, this being impossible without a
critical edition of his writings.

1. God and H:s Relation to the World
1. The Divine Existence: ‘Lila’

Tukirim enters into no formal prool of the existence of God,
nor does he contemplate the downright atheist among the enemies
he has to face.

He seems in many passages o accept most of the orthodox
answer of the Hindii system. God dwells apart from the world:
He 15 formless and void of qualities. Personal, no doubt; we do
not think that Tukdrim ever inclines to the view that the supreme
Spirit slips off personality along with other limitations, but he
sometimes tends to think that God has no dealings with the world.
But this does not always content him. Elsewhere he says that
God at once pervades the world and 1s left outside it, and agan
that ‘ God makes and unmakes the world: it is He who makes
all action visible’ (406). How or why has this come about? The
answer 1s that the world 1s a diversion (171@) of the eternal Spirit :
‘You have created amusing games to soothe your eyes with
watching them; apart from that end we all know what the
world 15, a wooden tiger and a wooden cow’ (221). Beng
zzoui o)f qualties He had sought diversion mn the drama of the world

1286).

This l7l@, however, when it meets our eyes, becomes a veil that
hides God from us. ‘ Take off the veil of illusion that thou hast
spread between us and thee’ (442). ‘False 1s the world; Han
alone 1s real, apart from him all the senses are tutile’ (1665). ‘ "Tis
Thou, O Vitthal, art real. Why then hast thou shown us this
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outward form of the world? Thou hast given a name to a thing
that has truly no form '’ (3427). Tukiram here drifts towards the
advaita view, yet he always seemed to be hovering near the
discovery that the world which is a %il@ of God’s, may become
the same thing to us as to God if we look at it in the same spirit.
It will then be as permissible for us to enjoy it as for God to
create it.

2. Was Tukaram a Pantheist ?

What is Pantheism ? We really do not know any meaning for
the word except a loose and evasive way of talking as though the
world was God and God was the world, This sort of talk 1s
commoner in popular Hindwism than in other popular religions,
just in proportion as Hinduism concerns itself more with cosmo-
gony than other systems do. But it is paying it too much of a
compliment to treat it seriously as a system of thought. When
Tukiarim says that God pervades the world he really means, though
he does not quite say so, that God directs the world so that 1t all
serves a divine purpose. God with him is always a Being, an over-
ruling Being. If he had gone a little further we might say a
Providence.

As to whether, therefore, Tukirim is to be regarded as an ad-
vaitist or Pantheist, opinions differ violently and it i1s well-nigh
impossible to say more than that he sometimes seems to incline
towards the advaitist position and sometimes towards 1ts opposite,
the dualist. We have on the one hand Mahipati’s story of
Tukaram sitting under a blanket, with his fingers in his ears as a
protest against the act of a Vendantist who was 1eading to him an
advartist treatise (see page 102) ; also Dr. P. R. Bhandarkar's sug-
gestion that Mahipati views the receiving of the guru-mantra 1n a
dream as a Providential interposition saving Tukarim from the
repugnant advaitist tenets which any guru of the time would have
been certain to pour into his ear had Tukaram needed to obtain a
mantra in that way (see pages 91-2); and lastly the note of
triumph  with which Tukarim himself dismisses the advaita
philosophers : ‘ Away with knowledge of Bramha and intuitions
of the self within the self’ (518). See further pp. 1945 below
and also 218-9. On the other hand we have references m his
poems which appear to show that it was only when the advaitist
became ‘void of devotion ’ tkat he raised any serious objection to
his teaching: ‘Listen not to such a one: the wisdom he dis-
courses 1s hike chaff, void of devotion. He extols the doctrine that
seeks absolute union, he sets aside devotion . . . . Saying “Iam
Brahma”’, he nourishes his own person ; we should not speak to
such a disputant ashe’(1177) . For both sides, see on the one
hand, the thirty abhiaiigs in Fraser and Marithe’s translations
under the heading, ‘ Distinction From God Necessary ’; and on the
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other, see Mr. L. R. Pangarkar’s Marathi Life of Tukaram, p. 114,
etc, and Joga's Commentary, Vol. 1, p. 280.

Some students, however, would state Tukarim’s inclination
towards advaita far more strongly, adducing as evidence in their
favour all the abharngs 1n Fraser and Marithe’s translation bearing
the headings, ‘ Union with God Necessary,’—5+ in all—and ‘The
All-Pervading Character of God’ numbering 36, 1n particular such
abhangs as: ' Pandurang has truly shown us his grace by driving
out of us all doubts, all sense of difference from him’ (2866); ‘I
am melted, I am lost in Thee; when fire and camphor mingle, 1s
blackness of any sort left behind ? My flame and thy flame, says
Tuka, are become one’ (1679) ; ‘God and his worshippers are
bound together, they appear separate but they are really one’ (201);
‘God and devotee, Lord and servant—this duality had 1its birth in
unity, there 1s no difference here, says Tuka ; the devotee is God
and God 1s devotee’'; and the pathetic cry mn 200, an abhaiig
remuniscent of the bhakta’s heavy bereavements: ‘ Many have died
who were dear to me; how is it, O Hari, you have survived them?
. . . Thus I conclude that all men, myself too, have to be placed
in you as a deposit’. Those who believe Tukdarim hold the
advaitist position have 1n their favour the fact that the Bidgavata
Purana 1sregarded by most an advaitist book, and the Bhagavad-
gita also, mn spite of the bhakt: dominating them, these two
great works being the most sacred books of the Vaishnavism or
Bhagavata rehigion of Mabarishtra. *

Modern scholars are equally divided on this subject. Dr.
Farqubar concludes—though his dealing with questions of Maratha
religion is necessarily scanty—that ‘ so far as philosophical thinking
may be traced, Tukdrdm tends to be a monist.”® Concerning the
24 abhangs narrating the end of Tukiram the writer of the brief
English sketch of the poet’s life in the Indu Prakash edition says
he ‘ was absorbed 1n contemplation and the actual realization of the
Vedantic doctrine of Pantheism ’, though we need to add that these
abhags can scarcely be regarded as otber than spurtous.* In his
Tenets of Tukaram the converted Brihmin, the late Rev. Nehemiah
Goreh, strenuously argues for the advaitist character of all Tuka-
ram’s teaching, seeking to harmonize its many contradictions by
his theory that from the worldly standpoint of practical everyday
life the poet was certainly a dualist, while from the spiritual or
‘ other-worldly’ point of view he was a pantheist, a view which,
however tempting and convenient, cannot be accepted as solving
the real difficulty. On the other side, among those who regard the
saint of Dehii as a dualist, are to he reckoned the Prirthana

1 See F. and M 823 for another rendering.

? See pp 171-2 and Or. Justin E. Abbott, Dayduodaya, June 9, 1921,
30. R.L.I.,p. 300

4 p 126 above.
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Samaiajist thinkers whose authonty concerning everything relating
to Tukaram, their chief guru, is indisputably high, the Prarthana
Samij position being represented by Dr. P. R. Bhandarkar ! with
whom agree Dr. Murray Mitchell who wrote about the middle of
last century and Sir Alexander Grant who wrote 1 1867. The
last-mentioned regretsthat Tukiram ‘ impairs his poetry by the use
of the metaphysical terms of Vedantism’ and that he 1s * extremely
wavering 1n his point of view’, his apparent pantheism beng
merely an intense form of devotion.

Could we have ashed Tukiram himself as to his true position he
would probably have pomted to his words mn abhang 1924: ‘ We
will give up this dispute ; let us go before the saints to settle this’,
meaning, * Let us grant that the monist position 1s strictly correct,
that God has not really created us as beings with individualities of
our own. . . Stll, why not leave 1t so? VVhy not let the attitude
of worshipper and worshipped continue ?’? He would probably
have summed up the dlscusswn in the words of the cradle-song
sung over him by his mother * ‘ Monism and dualism are each balf
true —see page 79. See also Dr. Macnicol’s similar conclusion.’

II. God’s Relation to His Worshippers
1. God’s Way of realizing Himself

Tukarim 1s not greatly interested 1n cosmogony and he spends
no time in speculating how the separation of the human soul from
God became possible or was accomplished. But he has no doubt
of the purpose n view when the development took place. It 1s only
through this that God realizes Himself, that He becomes truly
God. ‘ God becomes what we make Him ’ (586). It is our faith
that makes thee a God’ (1795). ‘ What 1s the head without the
feet? We are the feet that suffer and bear thee’® (1787). With-
out His worshippers God would not know the bliss of receiving
devolion and sharing in mutual love ‘ What does the lotus flower
know of 1ts own perfume?’ (207) ‘ Water cannot taste itself nor
trees their own fruit. At the sight of the child the milk comes
into the mother’s breast. What dellght there 1s when they meet
each other’ (211). Accordingly, ‘God calls Himself His wor-
shippers’ debtor : He 1s even grateful to them. He feels especxal
dehght in the helpless, because He can do most for them ’ (282).

‘In those who are helpless He feels His chief delight’ (286).
“Had 1 not been a sinner how could there have been a Saviour ?’
(213). Much 1s said of the dehght shared by the worshipper and
the God who is worshipped : ’Tls. like a father with his child, who
feels and gives pleasure at once ” (210).
1 Two Masters Jesus und TukdrZm, pp 35-45.

2SeeF and M. vol. 2, ' note’ on p ++4.
3P.M S., pp. 21, 25-6.
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2. Unity of the Divine and the Human

Tukiram strongly maintamns the unity of the divine with the
human spirit : ‘ That my soul 1s the soul ot all things—who can rob
me of this truth ¥’ (1698). ‘ Niriyana gives and himself enjoys the
gift’ (227). This means that it 1s the same spirit that 1s active m
both the giver and receiver, the same thought being expressed
in the lines, ‘If we are burned or fall mto fire 1t is Nardyana
that suffers 1 us’ (1802). ‘ He pervades my frame, yet he keeps
our two beings distinct’ (1130). Tukdrim does not feel called
on to reconcile the opposing aspects of the divine nature,
mmdeed he seems rather to rejoice i the thought that God 1s
‘ incomprehensible by mind or reason’ (1637). And ume after time
he tells us that * He exists and exists not in all things'; ‘ He is all
and none of us;’ ‘not by knowledge or reflection canst thou be
comprehended, nor can any system search thee out’ (3213). But
he looks with horror on a final emancipation or absorption into
Brahman that will leave behind no sense of personality, because
it will rob him of the joy of union, devotion and service. See
further, all the abhangs in F. and M. in each volume under the
heading ‘ Union with God Necessary ’.

We may note other ideas of God's relation to His worshippers.
He knows what they need without being told - ‘ Thou knowest
our hearts though we tell thee nothing; thou dost pervade the
world, there 1s no need to tell thee aught ' (307).

3. Divine Accessibility and Condescension

God makes Himself accessible to the infirm apprehensions of
the worshipper: ‘ He has embodied himself in forms to suit our
pleasure : he has laid out paths such as we can discern and follow,
while he himself, beyond our comprehension, surveys the circle
of the skies’ (1753). This refers partly to the embodiment
1n an image, partly to the willingness of God to receive humble
devotion. Tukirim insists often on the feebleness of human
devotion and hugs the thought that God is pleased with the stam-
mering childish accents of humanity. Then again God accepts as
evidence of devoted faith the mere utterance ot His name~-it is
little, but 1f offered in the right spirit 1t 15 enough. Thus ‘ God
meets every man in a shape fit for him’ (1757) ; * God conforms
himself to every man’s speech ’ (1756).

This leads to a very trustful relation between God and His
worshippers. The image of the child and his parents may even
seem to us somewhat overworked by our poetand his language of
fond familiarity somewhat wanting 1n due gravity : ‘ We are God’s
compantons, his old crazy froliccome friends: he led us by the
hand’ (2164). Sayings such as this justify the observation that
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the relation between man and God as conceived by Tukdrim may
occasionally to a Christian seem wanting in dignity or reverence,
and that he presses the image of a playful childhood too far. It
1s only a partial truth that ‘men are but children of a larger
growth ' and Hegel with greater insight than Tukarim has observ-
ed that we are not to be little children but to becomie as little
children. Let us not forget the pleasing simile 1n which he points
out that ‘the bee has no fear of being 1mprisoned 1n the flower
that encloses it’ (2601). At the same time the figure of Mother
and child as applied to God and His worshippers is Tukiarim’s
closest approximation to the Christian 1dea of God. See also
quotation from Prof. Patwardhan on pp. 152-3.

4. Ancient Scriptures and ‘Authority’

The general tone of Tukarim’s writings shows he 1s not 1n the
least a theologian. He seldom raises and still more seldom answers
the thousand and one questions that delight theologians. The exact
extent of Tukaram’s learning we do not know. See pp. 127-128. It
is possible that he picked up a little Sanskrit and read some of the
dastras in the original tongue and even drew some of his ideas
from them, but he never admits anything of the kind,. We must
remember that the Vedas in the strict sense were quite unintelligi-
ble both to him and to anybody he ever met and even the great
commentators were probably beyond him. It 1s not surprising
therefore that he sometimes regards the written word—the word of
tradition—as ummportant. Along with the place of the Scriptures
we have to settle the place of authority and the extent to which an
immediate revelation 1s vouched to the enquirer who seeks it.

Hinduism, one need hardly say, has no centre of dogmatic
authority, that is to say, no living centre.! Hindid bodies look
mostly to their scriptures, but even here there is no absolute
agreement as to which scriptures are inspired. It appears however
from Tukdrim’s example that a Hindi may almost throw off the
authority of the scriptures altogether. > One must be careful however
not to press this point too far, in view of abhang 2561: ‘He who
admits not the authority of Scripture—his face you should not see.’

1 For several centuries past Hinduism has recognized the authority of four
Sankarichiryas whose ‘four spiritual seats are—Joshi Mafh 1n the Himilayas,
Northern India, in the district of Garwal , Sarada Mazh 1n Dwaraka, Western
India, in the State of Baroda; Snngeri Math in Sringeri, Southern India,
within the Mysore State; and Govardhan Math in Puri, Eastern India . , .
Two Gadis in those of Sarada Mazh and Joshi Math are at present without
their recognized Spirilual Heads. . . As regards the Sarada Math various
complications have amnsen’ (Mahdmandal Magazine, May, 1921). Of
interest to Mardtha students 1s the fact that there 1s also a Karvir Math in
Kolhapiir State.

2 ‘I believe our present knowledge of the Hindii scriptures 1s in a most
chaotic state,’ said Mr. M. K, Gandh1 in Young Indiag of October 6, 1921,
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An abhang like this shows he was not a rebel against the Vedas.
He probably thought that Vedic authority if duly explored would
be found on his side, that the Vedas were obscure, that many
iterpretations were against him, that many scriptures of less but
much-vaunted authority supported views which he rejected, and that
the study of all scriptures led to much wrangling, Simple devotion,
on the other hand, was rewarded by peace and light and for him at
least this was sufficient. What chiefly roused his anger was a
merely formal devotion to external ‘autpority’ without any corres-
ponding inward religion of one’s own: "What have they achieved
by commutting texts to memory? They kept their self-sufficiency.
They have a scrap of knowledge ; they are puffed up with pride;
they are scoundrels, says Tuka, batter in their faces’ (2544) ; ‘1t 1s
n vain you have studied the Vedas, unless you feel sobs of love rise
when you hear God preached (2543).” See further pp. 159-60.

In the brief account which he gives of his spiritual life we learn
that he met a guru who placed him in touch with bis Vaishnavite
predecessors, and we may recall the importance he attaches to
intercourse with the ‘saints’ (see section vui in this chapter). It
is they who preserve doctrine in its purity, they who point the
enquirer to the source of hght. Thus tradition plays a great part in
Tukaram’s system, though he never asks in a critical spirit how
tradition is related to personal experience; it is on practice that he
lays the greatest weight.

1. Sin

The natural state of the human soul, Tukirim would say, if he
knew what ‘natural’ meant, is union with God 1n mutual love.
What is the state in which men’s souls actually are? How has it
arisen ? It is a state of separation. The first beginning of this is
a matter on which Tukarim offers no speculations—indeed the
HindG speculations concerning the origins of things, though in
general more elaborate than Christian, do not much discuss the
fall of man. At least they do not treat it from the human side ;
they comsider more how the divine nature may be supposed to
have thrown off emanations. That these emanations should be
sinful 1s perhaps thought to follow without further explanation,
as a matter of course. In Tukirim the sinful nature of man
appears as a matter of common knowledge. Thus, sin consists
in (1) breaking the appointed rules of caste; (ii) breaking the
rules of morality in a narrower or wider sense as we may variously
phrase it ; and (iii) indulging the sense of mipana.

The first (i) and second (1) we may leave aside for the present
and examine the notion of mipana (self-centredness). This offence
is often and strongly condemned by Tukirim, yet he never tells
exactly what he means by it. Nor is it a thing easy to express
in English. It is not selfishness nor self-indulgence nor even

25
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self-satisfaction or self-conceit, though these last come near to it.
An exact equivalent would be the word egoism” if 1t were not so
often used 1n conversation for boring other people by talking about
oneself. Mipape means wilfully dissociating oneself from God,
nourishing the feeling of independence instead of gratefully leaning
upon Him. It may easily but not necessarily be associated with
pride. A man may be guilty of it without taking any exaggerated
view of his own ments.

Anvhow this fault separates man from God and is, one nught
say, a mortal sin in Tukaram’s theology. God does not willingly
see this separation. IHe perpetually offers all men the opportunity
of reunmon: ‘All are empowered to approach Him, Brihmans,
Kshatriyas, Vaisyas, Stidras and low-caste men, children and all
others® (247) ; ¢ Har1 does not remember a man’s origin’® (228);
‘here prince and peasant are alike’ (532). On Tukaram’s own
sense of s see pp. 135-7 and 225-7.

IV. The Means of Salvation

1. Tukaram’s Attitude to ‘Moksha’ or ‘ Mukti’

It is necessary to remember what a Hindd means by ‘ salvation.’

One of the many striking aspects of Tukiram’s teaching 1s the
energy with which he sometimes dissociates himself from tihe
common Hindid desire for moksha or mukti, which terms he uses
synonymously (see below). On this subject it is not sufficiently
recognized that when the Hindii speaks of ‘liberation’, the usual
translation of the HindG terms moksha and mulkt:, and the
Christian of ‘redemption’ or ‘salvation’, they are usually moving
n different worlds of thought, the Hindi referring to liberation or
release from rebirth, the bondage of karma, the Christian to deliver-
ance from the guilt and power of sin.! In Tukaram, however, there
would appear, as far as we can understand him, to be an approxi-
mation to the latter i1dea seldom found in Hinduism (see also
pp. 196-7 below). We have already seen how ambiguous and
uncertain the saint of Dehi was concerning the Vedintist view
of the Impersonality of God—see pp. 187-90, this chapter.
Similarly he seems to waver between acceptance of and opposition
tothe Vedantic 1dea of ‘liberation’ for which he uses moksha and
mukti alternatingly. Again and again, however, he definitely
disclaims the desire for such ‘liberation’ in the common Hindd
sense of cessation from personal existence. See p. 211 below
on Reincarnation, especially two striking abhangs there (3134 and
3325), in which he states positively that he ¢ desires not liberation ’
and 1692 where he prays, ‘O Pandurang, grant me not liberation’ ;

' See E. R, E. vol. »1, pp. 132-7,
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also 211: ‘I am thoroughly resolved to desire liberation no more *—
1n all of which the word mukii 1s used ; and note 208 and 209 where
the twin word moksha is used: ‘Liberation belongs to you,
O God; keep to yourself that hard acquisition’ (208); ¢ your
worshippers do not seek liberation’ (209). Another of Tukiram’s
strong disclaimers has been turned into Enghsh poetry by
Dr. Macnicol, the abhang numbered 763 in Fraser and Marathe
and 1462 in the Indu Prakash edition, the word used being mukti

Hear, O God, my supplication—
Do not grant me liberation.

‘Tis what men so much desire,
Yet how much this joy 1s higher!

But that name how strangely dear
That 1n songs of praise we hear!

Ah, says Tuki, it 1s this
Makes our lives s0 full of bliss.?

Nothing short of a critical edition of Tukarim’s poems, followed by
an exhaustive investigation, can determine exactly how far
Tukaram was either consistent or whole-hearted 1n his disclaimer of
“the great release’ (mukti or moksha)-—see further pp. 218-9 m
chapter 9—but it 15 a disclaimer characleristic of bhaht: which
prefers to continue in the fellowship of the saints on earth, singing
God’s praises and doing His service. This follows on the rejection
by bhakt: of the view that the Supreme Spirit 1s impersonal.

2. Hindu Methods which Tukaram Rejects

What are the means of salvation? We shall begin with ccrtain
things that Tukiram rejects. He rejects (i) The complete fulfil-
ment of the rules of caste. This is out of the question, no n:atter
how much we strive after it: ‘ You may give up doing or undoing
or looking into sacred texts’ (273); ‘this business of rules and
prohibitions is heart-breaking > {540); ‘not through the burden of
1('u1es )and prohibitions mayest thou, O generous lord, be found®

1727).

(11) Austerities. ° Dy sacrifice and austerity and union with the
body or by recourse to contemplation thou canst not be found’
(231) ; *such men (1. e., those who practise austerities) cast rudely
from them the rug they long have worn, this is an impediment to
service, 1t 1s a craving too hastily conceived’ (336).

(1) Mpystic intuition. ‘ We trust not to knowledge of Brahman
or umon with the supreme soul’ (204). Doubtless Tukarim
jomned Kabir in protesting against the immoral doctrine that reading

1 See P. M. S. pp. $3~4 for the whole abliang.
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and hearing Pur@pas destroys sin and that a man may be &bsolved
from the guilt of murder if he hears scores of Puranas ; though see
abhang 265 quoted in line 7, page 198 below.!

3. Tukaram’s Way of Salvation

Then whatis the right path ? (1) Repentance. The necessity of
repentance, though implicit in Tukaram’s system, 1s not emphasized
n the same clear language as we find in the New Testament and 1n
Christian wrnitings generally. He speaks often of the purifying
effect of God’s grace and of course there can be only one motive
for seeking it, but the actual moment or mood of repentance is not
prominent in his lines. This does not mean that he is silent on the
subject : * Through repentance, guilt vanishes in the twinkling of an
eye and the transgressor remains at peace; this is the true cere-
mony of purification, to bathe the mind in repentance; sin cannot
touch repentance’ (486).

(1) Following on repentance there must be goodwill towards all
creatures: ‘1f he be merciful towards all living creatures, be he
learned or ignorant, the mnfinite one loves him more than his own
soul’ (487); ‘to lay aside hatred is the secret of attamnment ;
other rules of renunciation are waste of words® (489). And to this
we may add: °‘If you would attain means of salvation you must
be calm and silent ’ (549). You must also be humble: ‘ With the
exalted he is exalted, with the lowly he is lowly ; you cannot seize
him by an eftort of strength’ (294). ‘ Conquer your senses, control
your mmd, lay aside pleasure; this is how to secure salvation.
Some fast and break their fast, others persevere with texts; these
practices will bear fruit only if they are quite void of error. You
will find fruit where the root 1s. Make haste to seek shelter in
God (2538).

(i) Most important of all 1s faith, the firm belief that God is
able to save : ‘ you will reach God by faith (bhava) ; by efforts to
know him you will not understand him’ (505). ‘The joy of faith
(bhakt:) enlightens the ignorant thiough their own fond desire’
(233). ‘Faith (b:zva) controls God Himself’ (2034). ¢ Faith
(6hdva) is the all-sufficng principle of the saints’ (§89). One
of Tukdrim’s richest alliangs on the futihty of external rites
reads: ‘ Why do they worship stone and brass and the eight metals ?
The wretches have no faith. 'Tis faith (bhava) alone that moves
us and 1s fitly called the means of salvation. What avails your
rosary ? "Tis only pleasure of the senses you count on it. What
will you do with your learned tongue ? It will make you proud and
conceited. What will you do with your skill in song, as long as
your will is foul within you? 1f you serve God without faith

1See also £. R. E. vol. x1, p. 562 a.
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(bhava), says Tuka, how will you become fit for him ?* (2597).
Concerning the object of faith see chapter X, section 6.

As for the content of Tukdrim’s idea of salvation it is probably
not mcorrect to conclude that sometimes he looks towards the
commonly accepted Hind{ idea of #0ksha and sometimes towards
the ethical deliverance comnoted by our term ‘salvation’. See
p. 194 above on these terms.

4. The Question of Merit

The question may be raised whether the power to accept what
God bestows 1n salvation 1s a reward of merit. This brings us to
the troublesome question how merit 1s conceived by Tukiraim.
We doubt if any particular answer can be given to this question.
That there 1s such a thing as merit he does not doubt ; he 15 always
talking about 1t but he never defines 1t.

Asarule Tukiram is quite clear that God’s grace 1s not bestowed
as a consequence of merit: ‘ He requires no store of merit’ (304).
But passages may be quoted 1n flat contradiction of this: *If you
have mernt stored up from the past you may suddenly meet with
perfect satisfaction’ (52+);° my mernt has bestowed it on me’
(324); ‘this 1mmeasurable flood of nectar—it 1s due to our great
merits that it runs along thus path’ (338); ‘if merit is stored up
grain by gram then this i1s the reward after many lives’ (339);
“my store of merit has found its consummation’ (1831). Every
man’s future thus corresponds to his store of merit.

The above passages, however, do not represent Tukiram’s most
habitual or profound conviction. What he really feels 1s that the
whole problem of the place of merit is troublesome and insoluble,
and 1t does not repay men to hunt after its solution. Arguments
on the pomt belong to that verbal theology which he deprecates.
He would say plainly that to suppose God saves us because we
deserve salvation is' a piece of presumption, and he would rot
countenance this. On the other hand he would have said just as
plainly that 1f merits do not count then the action of God may be
called capricious. He would have seen these 1ssues had they been
presented to him, but as a matter of fact they were not so present-
ed, for Hinduism has not debated this pomnt with the persevermg
mnterest of Christian theology. It faintly emerges in Tukdrim’s
poems but the conclusion to which he hastens 1s that the man ‘who
seeks salvation should waste no time 1n argument but throw him-
self at the feet of God. And he consequently expresses his own
joy that he 15 done with the tormenting question whether his merits
are sufficient or not: ‘The Vaishnavas have brought down heaven
to earth with Vittho the chief thereot; merits past, present and to
come, are all buried deep; they are driven forth as feeble creatures
mnto exile’ (3476a); ‘ exertions will leave you nothing but exertions,
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if you embrace peace it will bestow joy upon you’ (327). Various
lines dwell on the ease with which this great acquisition may be
made: ‘Vitthala stands forth easy to attain by songs of praise’
(287);  unexpectedly without an effort I have heard the secret, I
have learned to know God’ (573). Much 1s said of the power of
God’s name: ‘ Uttering his name it takes not one instant 