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PREFACE

The soclial and ethical principles propounded by
Sankardeva and Madhavadeva in the last decade of the 15th
century through the neo-Vaishnavite movement, are the epoch-
making contributions to the religious and social life of
mediaeval Assam. My present work entitled "A Study of the
Socio-ethical Thoughts of Sahkardeva and Madhavadeva" is an
humble attempt to present critically the social and ethical
thoughts of Sankardeva and Madhavadeva. Though, social
philosophy and ethics have their own distinctive characteris-
tic features, yet, they are not dissimilar. Social philosophy
endeavours to find out social good and sociallgood is not
understandable apart from moral values. All human virtues

have their social significance.

Though Sankardeva' and Madhavadeva did not expound any
system of philosophy, yet their thoughts are philosophically
significant and they have had profound influence on the socio-
cultural life of North-East India. Their concepts of Brahman,
Maya, Isvara, Universe, Self-realisation, Individuality, Man,
Nature, Ethics, Religion, Devotion etc. are scattered all
around their thoughts. All these concepts are basic to any
s§stem of social thoughts. These concepts, further, define
the relationship between individual and society, individual
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self and universal self, freedom and equality etc.

I am indebted to several persons for their direct
and indirect help to me in preparing this work. First of all,
it is not merely out of a sense of duty, but with deep grati-
tude that I acknowledge the help and guidance of my respected
teacher and guide Dr. (Mrs) Nilima Sharma, Professor and Head,
Department of Philosophy, Gauhati University. Without her
inspiration, encouragement and valuable suggestions this work

would not have come to its present shape.

I have a pleasant duty to express my héart-felt
gratitude to Dr. Maheswar Neog, formerly Jawaharlal Nehru
Professor, Gauhati University and Saint Sankardeva Professor,

Punjabi University, Patiala, for his valuable suggestions.

My thanks are also due to the Librarian and staff of
Nagaon Girls' College Librarys Nagaon College Librarys District
Library (Nagaon); Central Library, Guwahati; K. K. Handiqui
Library, Gauhati University; Library of Assam Agricultural
University (kKhanapara, Guwahati)s Tezgpur District Library for
their help in providing the library facilities to me.

/ -
All the writings of Sankardeva and Madhavadeva are
not available in a particular place or institution. Therefore,
I had to search original manuscripts written by them in the

libraries of some *Satras'. 1In this comection, I offer my
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thanks to the staff of following Satras - Auniati (Sibsagar
District); Dakhinpat (Sibsagar District); Garamur (Sibsagar):
Kalisbor (Nagaon District):; ruruabahi (Nagaon):; Gajala Satra
(Nagaon); Barpeta (Kamrup District); Madhupur (Cooch Behar);
Sundaridiya (Kamrup). I am also thankful to the staff of the

Srimanta Sankardeva Research Institute, Batdrawa, Nagaon,

Thanks are duly extended to my honourable teachers
and colleagues whose untiring efforts enabled me to undertake

the present work.

I am also indebted to my husband Dr. Sashindra
Barthakur who inspired me from the beginning. My sons Jan
and Jiki helped and inspired me in their own ways.

Finally, it is to my parents that this thesis is

dedicated.
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Gaysatri Devi
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INTRODUCTION

ORIGIN AND EVOLUTXION OF SOCIO~ETHICAL CONCEPTS IN INDIAN

p -

HILOSOPHY ~ ANCIENT AND MEDIEVAL PERIODs MEDIEVAL VAISHNA-~
VISM OF SANKARDEVA AND MADHAVADEVA, SOCIAL,

POLITICAL AND
RELIGIOUS CONDITIONS OF THAT TIME

Social rhilosophy being the philoscphy of society,
is bound to be limited in scope in comparison to philosophy
which is multi-dimensional, 1In the words of Mackenzie,
“Social philosophy in particular, concentrates its asttention
on the social unity of mankind, and seeks to interpret the
significance of the social aspects of human life with

reference to the unity."1

Social philosophy has two aspects s creative and
critical, 1In its creative aspect, it seeks to discover the
supreme values of social relations., The social philosopher
evaluates the sociological facts in the light of the supreme
good of man. It does not discover facts. Facts are taken
from other social sciences. 1Its main function is to examine

social values in the light of social facts.

In ancient Indian literature, there were concepts
like interpersonal relations, group life, social control,
social organisation, social stratification, human nature, and

social institutions including the family, the state and



property etc., The Vedas which are the oldest documents of
Indian civilization father the growth of ethico-social
concepts. The subsequent Indian thought is profoundly
indebted to the Vedas for its ethico-social philosophy.

Max Muller remarks, "Here in the Rgveda we have poems,
composed in perfect language, in elaborate metre, telling us
ebout gods and men, about sacrifices and battles, about
various aspects of nature, and the changing conditions of
society, about duty and pleasure, philosophy and moralit:y."2
The Vedic hymns express facts about religion, social struc-
ture, economic and political institutions and ethical ideas

of the ancient Indian people.

Caste is recognised practically in India. Manu's
classi fication of the members of the society into four
dif ferent castes is similar to Plato's four-fold classifica-
tion of the society. These are (1) guardians, (2) the
warriors, (3) the artisans, and (4) the slaves, It is thus,
obvious that, the conceptigsocial stratification has a very
0ld history. Apart from the caste system it is difficult to
understand either the ethical or the social principles of
Hinduism. These divisions of human society are necessary for
the performance of the various functions needed for social

wel fare,

Indian philosophy sees a moral system in microcosm

and macrocosm alike., This universal moral system is called



Rta in the Vedas. It is the physical order. It governs the

uniformities of nature. According to it, gods, living beings,

plants all moWe in accordance with one universal moral pattern.
This moral system i8 manifested through the theory of XKarma in
the life of an individual, Varuna is the custodian of the

moral law of Rta. He adheres to the right, and punishes sin.3

The €£irst organic conception of society we find in the
Purusa Sukta of the Rgveda where the supreme reality is identi-
fied with the person.4 There is a cosmic Person (Parama Purusa)
who pervades the entire universe and transcends it. According
to the Purusa Sukta of the Veda, the Supreme Purusa is both
transcendent and immanent., He is the Lord of immortality. He
is not affected by the fruits of actions, He envelops all

creation inside and outside,

The Upanisads constitute the central basis of Hindu
socio-ethical philosophy. The monism adumﬁrated in the Rgveda
is developed into idealistic monism in the Upanisads, which
regard Brahman, the infinite, eternal, omnipresent, omniscient
and pure Spirit as the ultimate reality. The Upanisads speak
of para Brahman and Apara Brahman, Para Brahman is the
‘indeterminate Absolute. Apara Brahman is the determinate Lord
or Isvara related to the empirical world and the individual
souls, The Absolute related to the spa§io-temporal world is

God (Isvara). Isvara is the inner controller (antaryamin) of



the whole world with all its objects and of the individual

souls,

The individual soul (atman) is different from the
body, the sense-organs, manas and buddhi. The manas is
superior to the sense organs, The buddhi is superior to

manas. The atman is superior to the buddhi., The body is its
material vehicle,

The finite self with an uncontrolled and impure mind
and devoid of discrimination enters into bondage and undergoes
birth and death, The individual soul's individuality is due
to avidya. rwnowledge of the Atman is liberation. Discipline
of body and mind and practice of Yoga purify the mind and
make it fit for acquiring knowledge of the Atman.,

The Puranas are popular treatises on Hindu religion.
They contain sociowethical elemets of popular Hinduism, rites,
ceremonies, vows, modes of worship, heaven, hell, virtues,
sins, atonements, pilgrimage, reverence for gurus and Brahmans
and the like. They have a great philosophical importance,
because they discuss the nature of Brahman, prakrti, Puruss,
creation and dissolution of the world, bondage, liberation,

virtues, vices and the means to liberation.

Manu was one of the greatest social thinkers of

ancient India. His social theory had profound influence on



the development of socio-ethical concepts of India. The laws
of Manu were mainly concerned with ethico-social conduct.
Manu's social laws were based on the ancient Indian scriptures.
The social laws were codified by Manu for maintaining the
sanctity of social order laid down by the ancient Indian
scriptures. According to him, individuals could realize the
highest ends of lives by perfoming their social duties and

moral actions,

According to Manu, the realization of the highest
good and subsequent liberation were the ultimate end of life,
In his view, individuals had to practise 'dhamma' for the
realisation of the highest good, Dharma is of divine origin.
The social laws were based on Divine Laws. An individual
should practise penance, equanimity of mind, compassion for
all creatures. He ought to cultivate friendship with his
fellow beings and practise altruism for general social
wel fare. The ethical development of the individual must be
compatible with the general social well-being.

Kautilya's Arthasastra is considered as one of the
most important treatises produced in ancient India, There is
no aspect of human life which has not been discussed in this
great volume, Though primarily, Arthasastra discusses
political system and organisation, it also discusses with
same competence sSocial problems and organisation of Hindu

society.



Ethics is a science which deals with human conduct
systematically. It is the normative science of human conduct
for living in society. The life of society is the normal

atmosphere and the training ground of morality.

In ethics immer motives are important than outer acts.

The Hindu thinkers speak of three kinds of activity

1. Mental (manasika),
2. Verbal (vacika), and
3. physical (kayika).>

Morality implies responsibility on the part of the
agent for his deeds. All actions 4o not fall within the
domain of morality. Freedom is essential for morality. Here
a question arises, are men free to choose what they will? To
solve this problem Hindu thinkers offer the theory of Karma,
Moral order implies that a man's actions in the past are
responsible for his present state and that his present deeds
will condition his future fortunes.6 In the words of Dr. S.
Radhakri shnan, "The cards in the game of life are given to us.
we do not select them., They are traced to our past Karma, but
we can call as we please, lead what suit we will, and as we

rlay, we gain or lose, And there is freedom."7

The Law of rarma is the law of moral causation. A

good action produces merit (punya) and a bad action produces



demerit (papa) in the life of man,

Almost all the systems of Indian philosophy regard
ignorance as the cause of bondage and ignorance can be removed
by right knowledge, The Hindu thinkers felt the necessity of
meditation and selfecontrol as the pree-requisites of right
knowledge. According to the Samkhya systeﬁ of Indian philoso-
rhy, right knowledge c¢an never dawn in an impure mind., So the
mind has to be purified first. Right conduct, right knowledge
and right livelihood are essential for liberation, according

to Jainism and Buddhism.

¢

The gemms of Vaishnavite cult may be traced back to
the Vedic period, Vaisnavism 1; a type of Monotheism based on
personal devotion to the Supreme Deity, variously named as
Visnu, Narayana, Hari, Krishna, Vasudeva, Bhagavana, Réma and

80 oOn.

The Neo-Vaishnavite movement started in the middle
ages in India, love and devotion were its cardinal features,
In South India, the seed of Vaighgaviam was sown by the Alvar
saints between the 7th and the 9th centuries A.D.8 They gave
prominence to the emotional aspect of Vaighnavism and used
the language of the people in their songs and hymms, Then
their thoughts were systematised and codified by the great

9

acharya Nathmuni in the ninth century.” The Vaishnavite

thought reached its blossoming state in the thoughts of
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Yamunacharya and Rémanuja. It was Ramanuja who laid down the

lines of its doctrine by elaborating the system of Visida-
daita,

In Northern India, Ramananda, Vallabhacharya, Nimba-
ditya, Sankera and Chaitanya were the Vaishnava reformers of

great repute,

The Vaishnavite movement of Assam initiated by
Sankardeva* and Madhavadeva®’in the f£ifteenth century is

remarkable for its many sided contributions to the socilo-

*» éax'xkardeva was born in 1449 A.D. at Bardowa. Bordowa is a

small territory in the Nagaon District. One of his ancestors

Chandivara, a Kayastha by caste, was not an original inhabi-
tant of Assam. He was from Kanauj, and sent by Durlabha-
narayana, the king of Gaur, to the king of Kamarupa to
enhance the friendship between the two kings. Kusumvara,
the grandson of Chandivara was the father of Sankardeva,
Sahkardeve lost his parents in his infancy and was brought
up by his paternal grandmother khersuti.

All the ancestors of §aﬁkardeva were followers of
Tantric faith. He had his education in Sanskrit and very
soon it appeared that he was a gifted child, within a very
short period he composed a poem which described the form
and qualities of Lord Krishna, Mohendra Kandali, a Brahmin
scholar was very much pleased with him and requested the

ther students to call 8Sankara, Sankardeva from that day,

ankardeva was a man of robust health and strong body,
because he practised Yoga for bodily discipline, As a man
of robust health and strong body, he possessed an imposing

appearance, He was a charmming personality. He pleased every-

body and none could go away from him with a feeling of
displeasure or disagreeableness (Madhavadeva).,

#* Madhavadeva (1489-1596) was born in a small village in the
district of North Lakhimpur in Assam, He met Sankardeva in
1822 and moved with him like shadow, Madhavadeva did not
try to propagate any new doctrine of his own. He engaged

himself completely in the propagation of the neo-Vaishnavism

as was done by his guru, He was a Sakta worshipper béfore
he came into contact with Sankardeva, Madhavadeva's



ethical history of the land. The Assam Vaighnavism 444 not
differ much in essential points from similar Vaishnava move-
ments of médiaeval India. The characteristics like belief in
one God, Vishnu or Krsna, emphasis on love ‘and devotion,
recognition of the equality of all persons, the ignoring of

the caste distinction, the high place given to love, plety, and
nonwviolence are cammon to all vaishnavite sects of India. The
Assam Vaishnavite movement may, therefore, be called a part of
the 'All-India vaishnavite Movement' of the middle ages. But
the Assam Qaiqhgavism had some unique dﬁaracteristics of its

owne.

The neo-Vaishnavism of Saikardeva has had its root in
the 'pPurusa Sukta' of the Rgveda. The ethico-social ideals of
classical Indian thought have profundly influenced Sankardeva
and Madhavadeva, the two great exponents of the Assam Vaishna-

vism, Prior to the critical observation of the neo-Vaishnavism

contributions to the field of literature and music are no:
less insignificant than those of his guru. "N&mghosa", the
greatest monumental work of Madhavadeva's literary life is
one of the jimportant scriptures of Assam Vaishnavism.
Enriched by the ethico-religious instructions of Sankardeva
and different scriptures, the *'Namghosa' is also a product
of the spritual experiences of Madhavadeva'’s eventful life,
The philosophy of Madhavadeva as revealed in the 'Namghosa‘
divided itself into different sections, namely, Maya, its
nature and cosmology, the Brahman, means of self-realisation,
the goal of human life etc,
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of Sankardeva and Madhavadeva, an analysis of the historical

background of their thoughts is a prime necessity.

Since the beginmning of the thirteenth century the
ancient kingdom of Ramarupa was slowly undergoing a process of

10 pogore Sankardeva's time in religious life

disintegration.
of Assam was- far from satisfactory. The Assamese soclety was
composed of'heterogeneous eleménts, The people of Assam had
no uniform cOées of conduct, no uniformity of religion. It was
an age of Tantricism which is characterised by the worship of
Divine Energy in the female form called by many names such as
Kali, Durga etc. The political condition of the country was
unstable, The political instability helped to bring about a
chaotic condition in the religious sphere also. Sankardeva
was not happy to find the mental degradation of the common
reople, who were eager for royal favour, and averse to religion
and culture. His Bhakti movement with the co-operation of
Madhavadeva came out as a protest against irreligion, inhumae
nity and immorality that prevailed at that time, The neo-
Vaighgavite movement initiated by éahkardeva marked the advent

of a new era in the social history of Assam.

Sahkardeva was basically a social reformer and not an
academic philosopher in the technical &eywe,That is why he
diverted his attention solely towards the propagation of the
new faith without caring for whether the religion propagated
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by him was based on a systematic philosophy or not. Yet the
devotional works of Sankardeva and Madhavadeva, viz., Bhakti
Ratnakara, Bhakti-Ratnawali, Namghosa, Kirtanaghos& etc. have
indirectly dealt with philosophical problems,

The Assam Vaishnavism mainly derived its devotional
theologism from the Bhégavata-puréga and the Gita. Describing
the nature of God éaﬁkardeva wrote, "Narayana is the Supreme
Soul and is the One and the only Lord of the Universe. Nothing
exists without him. He is the cause (karana) as well as the
effect (karya) of the creation, Just as ornaments made of
goid do not differ in substance from gold itself, similarly,
there is no distinction between God as the ultimate cause and

»
God as the effect’.11

In the 22nd chapter of Bhakti-Ratnekara, the
di fference between ISvara and Jiva is brought out.l? Isvara
is the controller of maya through is power of consciousness.,
Jiva can be released only when it attains knowledge through
the love of God, Sankardeva held bhakti to be the means by
which one can attain release. He advocated the cult of
devotion as the summum bonum of life and it is considered

even more desirable than liberation (mukti),

Ve . -
Neo-Vaishnaviem of Sankardeva and Madhavadeva consists
of absolute devotion to God, absolute dedication to the service

of God and his creatures, To feel the presence of God every-
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where, to listen to and chant the names and qualities of God

ere some of the basic principles of neo-Vajshnavism,

Religion is the central theme of éaﬁkardeva's philoso-
phy. He was convinced that social structure and religion are
organically interwoven. Caste he§rarchy, sex inequality and
untouchebility exist because of the misinterpretation of
religion. Religion i8 the guiding force of the human life,

He further felt that religion has creative force for integra-
tion and stability of the soclety. He pointed out that he who
sees Vishnu everywhere in the Universe attains release even
when alive, Hence the best way to realize God is to serve -
His creatures. In Sankardeva's social philosophy religion

plays a dominant role.

The creed profounded by Sankardeva and
Madhavadeva is theoretically religious and practically it is
socio-ethical. They felt that the overall development of all
sections of people is essential for the development and
progress of human society.« But this is not possible without
education. They ignored caste distinctions and condemned

untouchability in practice.

éaﬁkardava and Madhavadeva brought about a radical
reformation in the social structure of Assam. Though spiri-
¢ual realisation is individualistic in character, yet it has
also social bearing., Individuals are important members of
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the society in so far as they dedicate their lives for the
service of the entire community, In an ideal society.’all
ind4viduals impose moral law from within themselves, In"
sankardeva's view, in the society which aims at the uniform
development of all its members there is perfect social order
because the greatest good of all individuals is the social

end,

The basic ethical and social ideas of Sankardeva and
Madhavadeva are based on spiritual interpretation of human
nature and human society. It appears from the different
writings of them that ethical, social and devotional teachings
are intimately connected. Therefore, according to them, good

man and true devotee are one and the same.

In the present work, ethical and social thoughts of
/ e
Sankardeva and Madhavadeva have been laid down in the following

captions

1, Social thought and social philosophy:

Social thought has been variously defined by different
social thinkers. Society is an ever-changing phencmenon, 8o
social thoughts have developed with the passege of time, It
cannot remain static. According to Maciver, "the social

structure is suwject to incessant change, growing, decaying,
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finding renewal, accommodating itself to the very 'variant
conditions and suf fering vast modifications in the course of

time .13

In Indian history and civilization, religion always
played a dominant role, The ethical basis of a society is
generally sérengthened by religion and social life draws its
inspiration largely from religion. Keeping this view in mind,
éahkardeva and Madhavadeva propagated 'Eka~é§raga-nharma'

(the religion of taking refuse to one God only), Their
religion furnishes us with a spiritualistic humanism where

ethico-social concepts find a wider dimension.

2. Highest Ideals:

Since ancient times in the social life of the Hindus,
'Purusharthas' (dhamma, artha, kama and moksa) played an
important role. gaﬁkardeva and Madhavadeva also realised that
to achieve spiritual values one should not reject the physical
and mental aspects of reality. The creative sources of human
life are available not only on the spiritual level, but on the
biological and mental level as well.

3, Social Organisations

Social organisation is a system of social relation-

ship. In maintaining discipline, order and morality of the
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L
society ‘'Satras' (residential places of the Vaishnavas) and

- #
'Namghars' (prayer halls) have been playing a prominent role,

4, values and Society:

The concept of social progress leads us to the concept
of moral values, Social development refers to the development

of character of individuals of a society.

Sahkardeva's secular views on education, art and
culture, marrjage etc,, were also based on ethico-social

principles,
5. Bhakti and its different forms:

Bhakti is the state of mind, in which one has no
separate existence apart from God.

6. Morality and liberation:

To achieve success in life, moral discipline is
indispensable. In the 'Ném-Ghosa' a large number of verses

say that by love and devotion one can captivate the Lord.

* A detajled discussion has been made in the Chapter III.
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9 Chapter 1

SOCIAL THOUGHT - NATURE OF SOCIAL THOUGHT -~ NATURE OF SOCIAL
PHILOSOPHY - ELEMENTS OF HINDU SOCIAL PHILOSOPHY IN THE
THOUGHTS OF SANKARDEVA AND MADHAVADEVA

The history of social thought is as old as human
Ssociety itself., Social thought arises in response to social
problems., 1In fact, problems of human life cannot be separated
from the problems of society. Both these problems are blended
together. "If man is by nature a philosopher, he must
naturally be a sociologist when the perplexities of social
1ife become the object of his deliberation.®l fThere could be
no social thought as long as man was self-centred and

exclusive.2

Social thought 48 not easy to define, Yet, social
thought has been variously defined by different sociologists
and social thinkers. These thoughts have developed with the
passage of time. From the history of social thought it can
be realised that such a thought is not the outcome of each
and every person. There are a few pioneers who contribute to
such thoughts. 1In some societies these thoughts are quickly
accepted, while in others, the rate of acceptance is slow,., As
for example, prior to neo~Vaishnavite movement the religious
rites and social orders were in a chaotic state in mediaeval

Assam, To uplift the mass people from this chaotic state,
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Sankardeva started a new movement, named, °‘Ekasarana-nama-
dhama' which enjoined the worship of one God ard also
attracted all sections of the people. "All thoughts concern-
ing the relations of man with man and the general problems of
their social life can be called social thonght."3 But, this
relation of man with man and the problems of social life
change from time to time &nd society to society. There is,
however, a general current underlying all these human inter-
relations and inter-actions. This general current forms the

basis of social thoughts and social principles,

There is a division of labour in any systematic study
of man and his ‘life. So, we have economic thought, political
thought, religious thought, social thought etc., which are

concerned with the realities of social life.

Social thought can broadly be divided into three
categories, namely, (2) pro-social thinking, (b) anti-social
thinking and (c) scientific thinking.? pro-social thinking is
such a thinking as is used by some people for the development
of social advantage and growth. Anti-social thinking does not
take social welfare into consideration, but only out of sel-
fish motives, welfare, or advancement is taken into account.
As this type of thinking takes the interest of only few and
not the society as a whole into consideration, it is called
anti-social thinking. Then caomes scientific thinking. It is

continuous and selfless research for collective welfare,
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Social thoughts arise out of social prcblems. Without
human beings there can be no social thought. It can be,
therefore, realised that the basjc characteristic of social
thought is that it originates from social problems.

Another characteristic of social thought is that it
is an integral part of social utility. 8Social thinking must
be social in nature, Social thought is the outcome of social
interaction and social relation Social thought is neither
absolute nor static., It is related to time and place. No

social thought can be true for all time and at all places,

In the growth of social thought, the rvle of social
thinkers is significant. Every social thinker is the product
of society. So, social thinkers may not be ego-centric. All
great religious prophets of the world, e.g., Jesus Christ,
Hazarat Mahammad, Gautama Buddha were essentially great
social reformers. Sankardeva of Assam was also not an excep-
tion. Almost all great social thinkers were born in societies
rampant with ethico-social evils., There were certain factors,
situations, which influenced their thinking. It is said in
the G1ita, that whenever 'Adhama’ got ascension to the exclu-
sion of 'Dharma', when chaos became the order of the day,‘
then God manifested Himself with the message of a new faith
and social justice. The dhamma or religion of the Gita is a
force that binds all together for a pure and harmonious social

living.
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In the fifteenth century,  the people of India were
in a great quandary. ‘Tantricism' in its naked form and
accompanied by animal sacrifices and other vices got the
upper hand. Casteism, untouchability and other superstitions
prevailed under the cover of religion, At that critical
moment of social, ethical and religious crises, many saints
arose in different parts of the country, Ramananda, Kabir,
Tukdram, Ramdas, Mira Bai, Guru Nanak, Sri Chaitanya and in

Assam Sankardeva and Madhavadeva were some of them,

Social thought 18 also influenced by the culture and
civilization of the people. ééhkardeva. the great social and
ethical reformer of Assam, visited Gaya, Puri, Brindavana,
Mathura and many other holy places, He met, at all places,
the vaishnavite teachers and held discussions with them and
came to know about the culture and civilization of different

parts of the country.

Man lives in society. Man's social nature, man's
place in the universe, the relation between individual and
society, the common good, the relation between common good
and the good of the individual comprise the main sub ject-
matter of social philosophy. Social philosophy attempts at a
critical enquiry into all the intellectual enterprises
concerning man in relation to his society, while making an

analysis of the fundamental social ideas of any particular
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place at a partjicular time.s

Any social and moral principle has to be grounded on
a philosophical conception of the relation between man and
the ultimate nature of things. Social and moral consciousness
must include a conviction of the reality of ideals. When man
realises his essential unity with the whole of being, he
expresses this unity 4in his life and conduct.

Social philosophy enquires into the nature of social
progress. Social progress does not consist merely in the
development of material and economic progress but also incore
porates moral progress and a realisation of the moral values,
This progress is not possible without the proper development
of the physical, mental and moral powers oé all the members of
the society.

Progress is change or motion in an ascending 4irec-
tion, It can be called progress when physical and mental
health of the masses are protectedy proper education, social
security are granteds and equality and fraternity are

promoted,

There are many social evils., Just as the body has
its peculiar diseases, sSo has society. Social philoseophy has
therefore, to deal with the social maladles, Every society
has its own social ideal which leads the society to progress.

Disorganisation of society means the ignorance of this social

’ *
ideal on the part of the members of the society. Sankardeva
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and Madhavadeva did not deny the existence of evil, They
gave practical solution to the problem of evil. Just as fire
lighted for the purpose of cooking can consume all kinds of
wood, 8o also bhakti directed to the Lord can destroy all

sins .6 Thus, by uttering the name of Narayana, Ajamila saved

himself .7

Dr., S. Radhakrishnan stated, "good acts are those
which aim at the well«being of oneself and others and evil
onegs are those which interfere with the well-being of oneself

and others, w8

éocial thought cannot be delinked from the past,
Ethico-social ideas are lucidly reflected in ancient Indian
thought, Sankardeva built his system upon the socio-ethical
thoughts of the Gita and the Bhagavata Purana. The 'Bhagavata
Purana’, the Bh8gavad Git3' and 'Sshasre-nama'’ Section of the
‘Padma Purana' are popularly considered to be the authorities
from which Sankardeva accepted the main articles of his faith,
namely, Sétsamga (the sssembly of bhaktas as a means of
Bhakti), ekasarana. (shelter in one God ~ Vishnu, Krishna alone)
and nama (Kirtan or prayer) as the main form of doavc:f:j.orf').9

Sankardeva was a social reformer. But he cannot be
strictly called a social philosopher., His main aim was to
introduce certain basic reformms in the Assamese society,
Though, he was not & philosopher, he accepted the authority

of the ancient Indian scriptures for the philosophical
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foundation of his theory of social reform, He accepted the
ethical codes which were prescribed by the ethico-religious
literature of India., Dr. S.N. Sama stated that Sankardeva
could clearly and rightly perceive that the society was more
in need of a reformation than a system of philosophy.lo With
that intention he played the role of a preacher for bringing
about uniformity in the ethico-social behaviour in the
members of a society. The following are some of the social
concepts which éaﬁka;deva contributed for ushering in his

conception of ideal society.

According to sfaﬁkardeva, there is spiritual unity of
the entire mankind. God is the indwelling spirit of the
universe. One divine soul permeates through all human
personalities, The ultimate end of individuals consists in
the realisation of Gods The path of realisation cannot be
the exclusive right of a socially priviieged few, All actions
must be dedicated to God, As all things are the manifegtations
of God, the service to humanity and all living creatures are
the moral duty of individuals. Individuals can serve God by

serving mankind,

It is the common belief of the Hindus that man is
spirit. Spirit is uncreated and deathless. Atman is immu-
table and immortaly it was neither born in the past nor in
the present1 pirth and death aré the characteristic features

of boay.l! spirit ts different from individual ego.
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Therefore, according to Hindu thinkers, in order to know the
nature of the Universal Spirit, we must renounce the narrow
views of our individual ego by means of ethical and religious
disciplines. Sahkardeva holds that individual ego envelops
the jiva with ignorance., He beautifully expresses it in the
Bhégavata that, just like the visibility of the Sun becomes
clear when clouds disappear, in the same manner, when the
ind4vidual ego is enlightened by true knowledge, the self can

perceive itself as Brahman.'®

It is also the view of the Hindu thinkers that the
realisation of the spirit is not possible, unless it emsracee
the collective self, The aim of individual is to realise
oneness with the social being and through it with the Universal
Being. To an enlightened man society means entire humanity.

’ » -
It was the motto of Sankardeva and Madhavadeva also,

In ancient India, social thought was essentially
ethical in character. Different moral principles were laid to
regulate the whole life of an individual as well as the socilety.
The doctrine of 'Varnasrama dharma' was employed to explain the
harmmonious relationship between the individual and the society.
The duties of vama and asrama together constitute the code of
relative duties, the duties of station in life, the dupies
obligatory on the individual in consequence of social status,

13

temperament, specific powers and capacities. The duty of an
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individual is considered to be closely related to his social
duty, Good of the individual is the good of the society,
Safkardeva also recognised the social significance of the
'Varnasramadhama' where people would follow their own tradi-

¢ But modern caste-restriction is a barrier to

tional du.ties.1
social progress, It gives rise to the idea of inequality among
man and man. So modern social thinkers like Gandhiji,
Vvivekananda etc; have lald emphasis on the need of revival of

the true varna-=dhamma.

The ancient Indian thinkers attempted to discuss
el&aporately about various social institutions which regulate
the social life of man. A developed social life is possible
only if there are well-organised social institutions. Through
the different works and thoughts of Sankardeva and Madhavadeva
we can easily realise the social and ethical significance of
dif ferent social institutions, To build a welle-organised
society they feel that education should be imparted to the
mass people, They also feel that good character and good beha=-
viour are the result of true knowledge. Disciplined and
virtuous conduct are conceived to be the essence of true
knowledge, In this connection, we can describe the idea of
the rites of initiation in the vaishnavism of é;hkardeva. The
rite of initiation is called 'Sarana’ by Sadkardeva,

/
Sankardeva's prime concern was to mould the character

and life of the people. This he achieved by drawing the
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attention of the mass people to religious and ethical litera-
ture, All the religious scriptures were in Sanskrit. So,
these scriptures failed to touch the mind of the common people,
To make mass people familiar with the essence of the religious
books, éaﬁkardeva and Madhavadeva used their mother tongue in
their compositions. Sankardeva introduced One-act plays based
on religious themes to educate the ignorant. In his first
drama ‘Chihna~Yatra' he himself painted the picture of
Vaikuntha (heaven) to infuse into the minds of the people a
sense of religious consciousness and a gense of devoted
service for the progress of humanity, Thus, he used paintings
as a popular means of communication that could be understood
even by the illiterate and the children., He composed and he
himself sang and enacted what he composed, So he gave us

practical education.,

The ancient Hindus considered the institution of
marriage as a religious sacrament, an eternal spiritual union
of a man and a woman for the performance of various social
duties, Dr. 8, Radhakrishnan said, “The Hindu ideal emphasises
the individual and the social aspects of the institution of

/4 .
15 Sankardeva also clearly described it in his

marriage."
book ‘Rukmini Haran' Kavya through the marriage of Krishna

and Rukmini.

Family is the most important social institution.
According to the ancient Hindus, 'Grhasthasrama' is the symbol
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of family-life of an individual. The family is the smallest
unit of society. Domestic life is the primary training ground
for the culture of the altruistic feelings and the spirit of
service., Self-control, self-sacrifice, co-operation, service

to humanity, brotherhood, love for living beings - all are
altruistic ideals of man. On the other hand, rivalry, hostility,
hatred, suspicion, malice etc., infect the hamony of society.

éar'akarc}eva was a householder and Madhavadeva lived a
life of celibacy. They +aught the people that to £ind God one
need not forsake the world. But the ideology of Madhavadeva
was different. "It was probably the ideal of Madhavadeva's
individual 1ife that brought into being an order of ascetics

. (KRevaliya) who formed the innemmost circle within the Sat:ras.“16

L

Sahkardeva d1d not embrace the way of a *Sanny@sin’
because he was well-aware of the demerits of such a way of
life, 1t is evident from the fact that he himself married
second time after his return from the long travel. So, for
Sahkardeva and Madhavadeva, it 18 family which gives us
trainin.g in bot'h the ethical and social spheres of our life,

In this connection, we can analyse the status of
vomen according to S,ahkardeva and Madhavadeva. They made no
distinction between caste and ¢reed in the matter of preaching,
For them, all creatures of God were equal. Among the disciples

of Sahkardeva there were tribals, Ahoms and even Muslims,



28

Dr. M. Neog said, "It is the Catholic outlook of this religion
that could thus unify different people into one spiritual
fraternity, and also achieve a cultural synthesis.“17 But 4in
case of women éaﬁkardeva's attitude was marked by a strange
intolerance. Sankardeva considered women to be an evil influ-
ence on the male devoteess 8o, he advised his disciples to

avoid attachment to women. He wrote in the 'Kirtana-Ghosa’, -

Ghora nari maya sarva mayate kutcit
Mahasidha munire katakhya mohe citta
Darasane kare tapa japa yoga bhanga
Jani jndnigane kaninira are sanga.18

(the infatuation to woman is the ugliest of all mayass; by her
single glance the heart of the Siddhas and sages are fascina-
ted. The very sight of her undermines penances, meditations

and Yogas., Hence, the wise avoid the company of woman,)

Though Safkardeva was himself a twice married man yet,
he never gave woman proper status in his religious system.
Even today women are not allowed to enter the important Satras
of Assam. But in spite of these he was sympathetic towards

women as the weaker section of society.

From the earliest stage of social evolution, there
has been & division of labour among different social groeps.
éaﬁkardeva and Madhavadeva also laid emphasis on this pa§t1cup
lar point. 8o, they did not give initiation to any king and
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woman. In Durkheim's view, society evolves through division

of labour.1?

Purusarthas are basic to Hindu ethics. The ancient
Hindus believed family life to be a means for the practice of
dharma, for helping the realisation of artha, kama and moksha
and for learning the lesson of unity and adjustability with
the different members, ultimately leading to the extension of

the same for the entire human society.zo

In the Srimad Bhagavata and the Vishnu Puréna, there
were nine forms of bhakti. In Sankardeva's Vaishnava Order
there were also nine modes of bhakti. Of these Sankardeva
considered 'Sravana' and 'Kirtana' to be sufficient in the

religious endeavour of man.

According to Indian philosophy, the success of human
life 1lies in the attainment of liberation. There were two
types of mukti, according to Indian thinkers, éaﬁkardeva and
Madhavadeva accepted jivan-mukti and videhamukti without any

hesitation.

After Ramanuja, we can place Sahkardeva and Madhava-
deva as those who fought relentlessly to remove untouchability.
Among tpe twentieth century Indian philosophers, we remember
Mahatma Gandhi for his insistence on the removal of untoucha-
bility. According to Gandhi ‘untouchability was a social
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stigma of the Indian soc;lety.'z1

Five hundred years back,
Sankardeva preached this concept in his 'Eka-éarar;a-n‘ama-
dharma' (shelter in one God). 1In his system, we £ind brahmana
disciple of Sudra teacher, He, being a thorough-going and

skilful reformmer declared in his Kirtana-Ghosa

Cchandalo Hari nam lawe matra
Kariba ucit yajnar p*af:.ra.22
(An untouchable is fit to be the priest in the sacrifice only

i€ he often recites the name of God.)

For creating a new ethical séciety éaﬁkardeva and

Madhavadeva tried to eradicate this social evil,

The greatest external manifestation of the mental
impulses is physical action. To live well we need to have a
sound mind in a sound body. Sankardeva also felt, physical
exercise 1s one of the fundamental needs of the human body.
He was' a man of robust health and strong body. FPhysical
health is invarisbly related to mental health and strength
and that is essential not only for personal heppiness, but

also for community welfare,

éahkardeva could not remain content with only house-
hold responsibilities. He had thirst for more light and
wanted to see for himself the main centres of advanced learning

outside Assam. Thus, he widened the geographical outlook of .
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the Assamese people and linked up Assam with the rest of India.
This wide outlook is essential for social and ethical develop-
ment. All contemporary Social thinkers in India including

Sri Aurobindo, Rebindra Nath and vivekananda have stressed the
importance of generating this feeling in all educands,

The national solidarity of the people of our country
was recognised by éaﬁkardeva five centuries ago. He wanted
the people to feel proud of being born in this country of
Bharatabarsha, &8s she provides an immense opportunity for the

development of man's moral and spiritual potentiaslities,

A society is an aggregate of persons having relation-
ship with each other. The fundamental elements of human life
seem to be universal today and perhaps will remain the same
in future also, Character building, development of personality,
social welfare, proper use of leisure, development of culture,
development of communal feeling, development of some innate
qualities are some important objectives of the teachings of
S/ahkardeva and Madhavadeva. For both the leaders, social
progress and ethical development take place in society only
when there is equality amongst all its members. They propa-
gated the teachings against communal tension and conflicts,
Their thoughts on caste and untouchability point out that
they also sowed the seeds of ethical secularism and democracy
especially in the field of religion and culture in the north-
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east of India. Hence they recognised the socio-ethical values
such a8 truth, mercy, love, forgiveness etc, They taught us
to give up unclean ways of living and practise 'Sadachara' or
good conduct for the establishment of harmony in society and
for promoting fellow-feeling,
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Chapter I1I

HIGHEST SOCIAL IDEALS - DOCTRINE OF PURUSARTHAS - CONCEPTS OF
ARTHA, KAMA, DHARMA, MOKSA

Man is a composite being, He has in him mental,
physical and spiritual being, The development of each and
every aspect of human being is the development of his

personality as a whole,

The Indian philosophers take an integral view of man
and his life, and mention two ideals of which each is comple-
mentary to the other, One of the ideals is concerned with
the material aspect of life and the other with the spiritual
aspect. The satisfaction of material aspect is essential for
the proper growth of spiritual life,

The concept of social ideals is represented in the
concept of four=fold aims of human life. These four=fold

i8eals are s

1. Artha (economic values)
2. Kama (hedonistic values)
3. Dharma (moral wvalues), and

4, Moksa (religo-spiritual values).

These four-fold ideals are called *‘purusarthas’ in Indian

Ethics. According to these concepts, the aim of every person
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in the world is to attain the.€four purusarthas.

Philosophy 4in India has been a practical attempt to
realise the ultimate truth. The aim of the Indian philosophers
was not only to fulfil Mtelleétual curiosity but also to find
out a way for a better life. |

The theory of purusartha consists in the perfect
realisation of the true being of man, his inner spirituality.
The Hindu philoseophers recognised the need for considering the
personal as well as the social aspects of man in society. The
four-fold values of life - dhamma, artha, kama and moksa
cannot be realised apart from society. Artha, as a social
value cannot be realised by 1solated individuals, Kama also
gets its significance in secial life, because no individual
can realise his desires unless it be in the company of others,
Man likes his fellow beings. He leads his life in collaborae-
tion and co-operation with other men, The materials which
are indispensable for the production of pleasure cannot be
attained without the c¢o-operation of other human beings,
Hence, it can be said that, none cam achieve success or
pleasure by his own efforts apart from collective life,
rRealisation of artha and kama should be regulated by dhamma,
because seeking of wealth should not be at the cost of others
in society., Similarly, if kama is not regulated by dhamma,
it would be hammful for society. In the words of S, Gopalan



37

life in society is the backdrop against which alone man can
hope to actualize his aspiration for Valu.es.1 According to
Hindu philesophy, the function of society is to provide
opportunities for the disciplined and well-balanced realisa-

tion of the Purusarthas,

Prior to the advent of the neo-Vaishnava movement of
Sankardeva many religious cults, e.g., Saktism and Saivism,
were prevailing in Assam, Degeneration and disorderliness of
the society in the neme of religion made Sahkardeva search
for the true path, He gtarted a movement of religion of love
and devotion. Among the three ways of God-realisation, i.e.,
knowledge, devotion, and action, Sankardeva and Madhavadeva

laid stress on the power of devotion to be the highest.

Safkardeva and Madhavadeva have mentioned about one
more purusartha in their ethical thoughts in addition to the
four purusarthas of dharma, artha, kama and moksa, The fifth
purusartha according to them, 1s love for devotion. Devotion
or bvhakti is a process of reélising the Supreme. Each of the
purusarthas provides necessary conditions for leading a moral
l1ife and discharging one's duties towards the promotion of
gocial welfare, According to Manu, a proper synthesis of
dhama, artha and kama pave the way for the realization of

the Supreme bliss or mokga.2
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ARTHA

In the context of the purusarthas, artha means the
aim of acquiring wealth, property, economic means for living -
food, shelter, clothes etc. in general. It excludes property
or vwealth acquired illegally. Artha was recognised as an
object of human pursuit even in the vedic age. Aryans prayed
for wealth such as cattle, food, progeny, Awellings and

abundant harvest.3

Of all the sources in Sanskrit literature which deal
with the subject of material gain (artha), Kautilya's Artha-
sastra is most systematic, He discussed the topic in compre-
hensive detail including the science of politics, the form of
government, the rule of law and other values of worldly 1ife,
pesides this, we have a few more references to this topic in
the Mahabharata and in the Law book of Manu., But KXautilya's
work is quite representative of all arthasastras for its
systematic and exclusive treatment of the politico-economic

values of life.

Man is not only 8spirit he is body too. Our body
demands certain things., To satisfy the demands of the body
we nesed food, clofhes, house, items of luxuries etc. But one
must not try to fulfil one's wants in an unrighteous manner.

Artha 1s needed for the maintenance of our body and other



39

family members, Physical existence is a necessary condition
for spiritual growth., Lives, that are strajined and starved

cannot normally be religious.

According to $ankardeva and Madhavadeva, the economic
factor also plays a vital role in human 1ife., It is through
wealth by which any economic necessity in life can be fulfilled.
But he never recommended unrighteous means for the acquisition
of wealth, Sankardeva maintained that poverty has degrading
effect on the personalities of individual, In his view,
poverty tends to make individuals corrupt. EXcess of wealth
also tends to make rich persons corrupt. éahkaxﬁeva was an
ideal householder. He emphasised the importance of weslth and
tried to denounce poverty. It is said that a meat-hawker once
came up to the place of éaﬁkaxdeva's digciples and of fered
meat for sale, On seeing the hawker the bhaktas said that the
meat was a taboo with them and asked him to go away, But the
hawker requested them to purchase at least half a seer of meat
80 as to make provision for feeding his hungry children at
home. On over-hearing the conversation, Sankardeva called the
hawker to his sg2de and advised him to give up this bad
profession and earn livelihocod by some peaceful means, He
gave him twenty five rupees and advised him to buy a pair of
bullocks and other necessaries. Being pleased with the advice
of the master, the hawker bowed to him, took the money and
left the place. On his way back, he thought about his



profession in the new light.4

Hiﬁdu thinkers recognise the value of wealth in
human life énd recamﬁend its acquisition through virtuous
means, not only for one's own self or one's own family but
also for the welfare of the entire society. "éahkardeva also
felt that the persons not directly engaged in eaming wealth
were to be provided subsistence by the society or by the able
inddvidual.

Sarkardeva and Madhavadeva claimed that we should
regard all beings as one and as our own self, This is |
considered to be the best means of all, as Vvighnu is pérvésive
in all things and beings of the universe, Sankardeva says in

the Bhagavata 3

Samasta pranika

dekhibaha étmasama;5

(Regard all beings as your own self.)

This is the highest ethical teaching of Sankardeva., We
should seek good and if the good can be universalised, there
can occur no crime or anti-social activity in soclety. Peace
and progress will prevail in such a society. Radhakrishnan
says, "The Hindu code insists on the motive of social service,
not personal gain. The different values of life must be

persued equally, not one at the expense of the ot‘her.“6
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The economic condition of a society is the most
important factor in determining the nature of social relations
between individuals. According to Marx, unsatisfactory rela-
tion between the capitalist class and the working class leads
to class conflict.7 Social reformers feel that justice and

equality should prevail in every socliety.

Though Sahkardeva was neither a gocio=-political
rhilosopher nor an economist, yet his views on those aspects
had also been recorded casually in his works, On the economic
front he wanted that every one must get a job not only to
earn his livelihood but also to perform his socio-religious

obligations.8

>

In the Bhagavata é%ﬁkardeva advocated that wealth
earned by an individual should be divided equally for the

five types of dutiesg

(for dhamma, artha, kama, jasa (fame)
and for sons). FPurthermore, he warns that deviation from this
rule means deviation from regular duties that lead a man
towards the causation of decay of a healthy society. Hence,
he imparted to the people a simple but noble socio-ethical
principle based on the Bhagavata, the Gita and other Vaishnava
sastras. He put emphasis on proper means of livelihood for

the sake of individual and social we) fare,
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Kama is an important objective of human life. In the
context of Purusarthas, Kama is not ‘bhoga'. RXama is not
sexual indulgence. According to the Mahabharata, Kama or

enjoyment is of two types.w

It is both physical and mental,
Hindu thinkers recognise the value of mental and bodily

pleasures for the normal life of man.

The greatness of Sahkardeva and Madhavadeva lies in
the fact that they are successful social and ethical thinkers.
It should be noted that Sankardeva advocated a religion
neither of éxtreme asceticism nor of complete renunciation of
family life., He upheld the intemediary means between the
two. He felt that if spirit is separated from the body, free-
dom of the spirit becomes an unattainsble ideal, He himself
led a full family life. TFamily is the basis of all dharmas.
An alleround development of the individual i4s not possible in
the absence of family life., For a Hindu, family is the
ultimate unit of society. S.R. Ghosh remarks that the main
argument stressed by éaﬁkarﬂsva for the ‘grihastha stage' of
l1ife was that, man in this stage could do many welfare works
of the society by supporting one's own family and relatives,
giving gifts to the needy and the poor and perfomming
religious duties. ! 1n upholding this view, Sankardeva was
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more influenced by the Mshabharata and the Pravrtt marga or

Kamma Yoga of the Gita.

Through the different works of éaﬁkardeva, people
will easily realise the social and ethical significance of
mental and ﬁodiry pleasures for the normal and healthy deve-
lopment of man. According to Hindu thinkers, an individual is
to live not only for his own self, but for the greater social
or universal self. The indiviéual is a part and parcel of
society. There is really no difference betweeen the individual
good and the collective good or social good. Realisation of
the universal self is possible only in and through a society,
There are some institutions in society, which are the media
for the realisation of the moral ideal, Such institutions
which have been devised for the good of the individuals are
called moral institutions, Dr. S, Radhakrishnan remarks,

"The Hindu ideal emphasises the individual and the social
aspects of the institution of marriage."12 Proper social
behaviour depends upon proper organlsation of families.
Families cen develop the different social and ethical charace
ters of the members of society. In fact, family is the
school of moral education, It evokes sympathy, love and
fellow-feeling.

No valid social philosophy can ignore the biological

needs of man, But man 1s superior to animal, 8o, social
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philosophy cannot be developed exclusively on the foundation
of blology. It is true that the repression of desires
disturbs the nomal growth of the individual as well as the
society. But, an unwise pursuit of pleasure is dangerous
both for the individual and for the society. Sankardeva and
Madhavadeva prescribed strict control over sex-relationship
for maintaining social order. The family acts as a preventi{re
measure to the individuals., One major cause of social dis-o
organisation is family disorganisation. Freud and other
psychologists have proved that a child exhibits the same
character which he acquires in the family, So, like marriage,
family is important to mould the character and personality of
the individual, In the 'Harana-Kavyas' Sankardeva has depicted
the romance between Krsna and Rukmini, Anirudéha and Usa. He
described through Krsna's marriage with Rukmini that sexual
gratification is not detrimental to spiritual well-being if

it 1s consistent with the ideals of family life,

All human activities are really directed towards the
attainment of life's enjoyment. Delicious food and drink,
dress, ornaments, cosmetics, company of pleasant fellow are
pursued for pleasure's sake, §aﬁkardeva. in his ‘Rukmini-
Haran' Kavya portrayed a fine picture of Rukmini while at
her dressing before going to the temple of Geddess Durga, just
on the eve of her elopment with Lord Krishna.13 Thus, pleasure

and enjoyment are the normal pursuits of human life.
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The concept of love has been the main theme in the
different writings of §aﬁkardeva and Madhavadeva., The
relationship between man and woman is regarded as pure, perfect
and most intimate, In ancient time, domestic life was regarded
as the basis of the fulfilment of all ethical and social duties,
S, Gopalan said, "The Lord is the etermal lover and the longing
of the human being for the Lord's sternal life is analogous to

the longing of the lover for his 1ove."14

According to

/ . - -

Sankardeva also, Isvara is 'Parama Anandamaya' and devotion
alone enables man to have direct communion with'iévara, the

Eternal lLover,

For the spiritual enlightenment listening to the
discourses on the divine life of Narayana and chanting his
name are necessary. Sankardeva's concept of ‘'Satsanga' or
association with the noble is necessary for such enlightenment.
éahkardeva and Madhavadeva took resort to different modes of
art for mass mobilization which they realized to be 1ndisﬁen-
sable for ethico~social upheaval., They played music, sang,
danced and acted in order to create devotional sentiments in
the hearts of the masses and also to provide enjoyment,
Different 'Ankiyé—néts%' were staged in dif ferent festive

occasions in the village *naémghars' (prayer halls).

# Sapkardeva wrote a new type of drama called 'Ankiya-nat',
These are one-act plays in classical concept, The subject-
matter of 'Ankiya-nats' were taken from traditional Hindu

scriptures,
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In the words of L.N. Begborua, ‘there are two egoes in
everyone of us, One is real and the other is an unreal copy
of 1t., as we have mixed up the real ego with the worldly self,
80 we have mixed up and confused the real prema (love) with
kama (carnal desireles It can be concluded from the writings
of Sepkardeva and Madhavadeva, that the life in the world is

the preparing ground for spiritual uplift.,

Dr. S. Radhakrishnan says, "Kama refers to the emo-
tional being of man, his feelings and desires, If man is
denied his emotional life, he becomes a prey to repressive
introspection and lives under a continual strain of moral

torture."16

Therefore, Safkardeva did not exclude sny one of
the aspects of human life, He says in the 'Kirtana-Ghosa'
that even after knowing the sufferings of the worldly objects,

none of the creatures renounce them. He writes g

vissyara dukha jani
tathapito eko prani

nere dunai taka bhunji mare.17

(Even knowing the sufferings of the worldly objects, none of
the creatures renounce themy they suffer again and again and

die.)
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Etymologically, dharma means to uphold, sustain end
nourish, Mahebhérata holds that dhama is that which d4s
ordained for the advancement and growth of all creatures. 1t
directs us to wphold all creatures and prevents us from
injuring anyone, Dharma prescribes a code of conduct which
disciplines complete life of the individual and the society
he lives in. Manu defines, 'dharmma is conduct sanctioned by

the Vvedas and Sm.‘:f::l.."‘8

The dharma of Sankardeva and Madhavedeva is named
‘Eka~-sarana' meaning selfesurrender to ‘One'. For them, Ek
Dev, Ek sev, Ek bine nai Kev (One God, One shelter, none else,
but one). Their dharma iz also known as 'Nam~dharma'’ on the
basis that it gives stress on constant recitation of the Name
of God., Sankardeva gives a detailed analysis as to how 'nama-
kirtana' acts and reacts on the mind for spiritual uplift, In
the *Namaparadha'’ Section of the Kirtan-Ghosa he describes the
seven stages s

"prathame dahiba patakacay
Kariba maha punya abhyuday

Karaibe bisaysala birakati
Krsnata bahibe prem bhakati

Upajaibe ati vaisnava jnana

Mayako dahiya kare nirjan
Chajitanya murti Purnananda Hari

Thaibeka tente-ere kari . "19
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(First, Namekirtan will burn out the sins; then it will arouse
great meritsy it will create aversion for worldly pleasuresj
then, it will develop loving devotion to Gods it will give
birth to the mood of a Vaishnavas it will extinguish illusions
from the mind; and lastly, it will merge with God who is all
life and all joy.)

Dharma consists of such principles which man has to
observe in daily life and social life. According to Radhakrishnan,
‘dharma 18 truth's embodiment in 1ife and power to refashion our
natu:e’.zo It is the psychological assumption that man naturally
seeks pleasures and avoid pain. Many hedonists like Bentham,
Mill and others assume that we naturally seek pleasure and

avoid pain.21

Desire is primarily directed towards pleasure,
Madhavadeva maintains that the nature of our sense organs,
mind, heart etc, are in favour of pleasant things. He says in
his *Nam-Ghosa' that our tongue knows only the essence of taste,
but instead of sensual longing for taste the tongue should be
transmuted to drink the nectar of the name of Kx;s_r;a.zz our

ear wants only sweet and pleasing sound., But instead of it

our ears should hear the name of Hari, which is gweeter than

23

thousand kinds of nectar, According to him, the mind has

two dhammas - Sankalpa (detemination) and Vikalpa (indetermi-
nation). Our minds should be determined to utter always the

name of Krsna which is the highest good.zd Such ethical
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All religions are the different ways leading to the
same goal - God. ‘'Re' - meaning again and *'ligion' -« to join.
Therefore, religion means to unite with God. In the Vaishnava
order of Sankardeva and Madhavadeva, nama, deva, guru, bhakat
(devotee) are the four principles or reals (vastu) in which
faith is to be cultured, Nama is singing the name of God, The
purification of the mind is possible by constant recitation of
God by any name. Just as dirt from clothes can be rémoved by
washing with soap, we can &also wash our minds by remembering
God. The company of bhaktas creates an attitude of love to
Vishnu., The word ‘guru' is derived from *‘Gu' meaning darkness

and 'Ru’ meaning rernover.25

Thus, a guru is one who removes }
darkness. In Sikhism also the role of ‘Guru' is vital, In
‘Grantha Sahib' guru has been termed 'Sant', Guru is the
indispenssble guide in the spiritual field. D. Neog hsas
remarked that the chain of the four (nema, deva, guru, bhakat)
‘Mahapurusiya Saranas' constitute a ring vhere the four are
one as the one showed itself in four. It is a cult of Love
which seeks direct communion with God being purged of all

formalities and ritualities, 26

Devotion or bhakti 4s the earliest path for God-

realisation., There are nine* modes of bha]:ti.27 But all the

#* A detailed discussion of the nine modes of bhakti has been
presented in Chapter VI.



50

nine forms of bhakti are not sel f~sufficient and according to
/ L3 -
Sankardeva and. Madhavadeva they are complementary to one

another,

There is no concept of duality of God=head in the Eka-
éarax_xa system preached by Sankardeva unlike in the case with
the system of Chaitamyadeva in Bengal., Chaitanyadeva preached
prema-bhakti or Madhura~bhaba, But Sankardeva and Madhavadeva
emphasised the ‘'dasya-bhakti! (self-submission); because it
burns selfishness, pride or egoism which are the main obstacles

in the path of devoi::[on.28

To S/aizkardeva, bhakti is the highest treasure of life,
Senkardeva declares that knowledge without bhakti is futile.
The proces8 of seeking God by knowledge alcne is compared to
the husking of seedless padc‘t;,'.:29 He also admits that knowledge
is inherent in the process of devotion, it comes automatically
to a person who is deeply devoted to Lord Krsna. Madhavadeva
says that selfe-knowledge (atma-bodha) comes through the grace

of God 030

Sankardeva and Madhavadeva are not against karma in
general . Dhamma, according to the Vedas, is in the nature of
commandments, prescription (vidhi) and prohibitions (nisedha).
0f the vedic rites some are optional (kamya) which are for the

bvenefit of those who seek certain endsy there are some others
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which are obligatory to all (nitya). These are unconditional
imperatives, The concept of dharma comprises a number of moral

injunctions and prohibitions,>?

Madhavadeva observes that in.
the initial stage, a devotee should not give up daily and
occasional works prescribed by the Smrtis. But, these works
should be performed as the steps to the higher end of the

Vai shnava-bhakti. 32

The term ‘Yuga-dharma' is used by Hindu philosophers
to visualise human history as falling into four periods,
referred to as Krtaeyuga, Treta.yugs, Dvépara-yuga and Kali-
yugas According to Sankardeva and Médhavadeva alse dharma is
di fferent in different ages, Each age has its own specific
characteristics., Sankardeva says in the Kirtana-Ghosd, what
is attainable through contemplation and meditation in the
"Sebya-yuga'. through performance of all sorts of sacrifices
in the ‘'Treta-yuga' and through worship in the ‘'Dvapara~age’

is asttainable in the 'Kali-yuga' through Kirtan alone.33

From the above discussion it becomes clear that
Sankardeva and Madhavadeva used ¢hamma for modelling human
conduct because they felt that a well-ordered and stable
society needs ethical foundation, They gave emphasis on
personal cleanliness for the purpose of establishing harmony

in society. Their dharma is freed from creeds and greeds.
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There is no room for cless and caste, In fact the Vaishnava
/ * -
oxder preached by Sankardeva and Madhavadeva is "a genuine

life process and not an intellectual Speculm:ion.”34

MOKSA

Moksa means liberation. In Indian philosophy it is
regarded as the final destiny of man and it {8 important in
the scheme of Purus@rthas. A man is neither wholly animal nor
vholly divine. In the Gita Sri Krishna unveils the true
character of the human self and gives a clear picture of what
man really is. He says that 2 man is essentially a divine o
spirit, though, embodied in a psycho-physical organism, Unlike
other animals, man has rational consciousness and selfe
consciousnessS. A man is essentially neither the physical body
nor the sense, nor the mind. A man is the owner of them,
master of them., The body has birth and death, but the spirit
(atma) of man has no birth and death, no decay or change.

Moksa consists in the realisation of the true nature of man.

According to most of the schools of Indian philosophy,
the success of human life lies in the attaimment of moksa, The
Buddhist conception of the highest destiny of man is known as
‘nirvana', Nirvana is the solution of the problem of human

sufferings, According to Advaita philosophy of éai'xkara. moksa
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is the realisation of the absolute identity or oneness of the
self with the Highest Reality, Brshman. Moksa is liberation

of the self from avidy2d (ignorance) .

In Western philosophy, “yf any view of the highest
destiny of man as freedom or salvation comes close to the
Indian concept of moksa, it is that of Spinoza, who has
conceived of the two distinct states of man, namely, of
human bondage and human liberty, on the same pattern as most
Indien thinkers do. Spinoza believes that so long as the
body remains, the mind, which is otherwisge etermal, is subject
to the effect of passionsy but when the body ceases to be, the
mind (soul) étays eternally as a part of God. This state,

accoréing to ﬁim, is blessedness”.35

For.Sahkardeva and Madhavadeva, liberation is the
attaimment of jiva's natural state, 1In all their devotional
writings, they regard bhakti as more important than mukti.
Yor them, liberation camnot be attained either through
knowledge and action, Without an admixture of bhakti no ons
can lead to salvation, On the other hand, bhakti alone is
sufficient to beget liberation.

Following the Bhagavata Puré@na, the Assamese
Vaishnavism has recognised and enumerated five kinds of

videha-mukti, viz., (1) Salokyo (being in the same place
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with God), (2) Samipya (nearness to God), (3) Sarupya (likeness
to God), (4) sarsti (equalling God in glory), (5) Sayujya
(absorption in God) .36

There are two types of liberation according to the
Indian thinkers - (1) Liberation, that is attained in the
life or jivan-mukti and (2) absolute liberation from birth
and death. Sankardeva and Madhavadsva accept jivan-mukti,
For them, one need not wait for the other life to attain
liberation. Moksa is possible in this life only through
devotion. Madhavadeva says, jivan-mukti is the consequence

of devotion.

At the very outset 'Nam Ghosa' explains that just as
a dreaming man believes in the dream world which is his own
creation, the individual self, under the influence of maya
forgets its true nature, the Pure Self and takes the unreal as
real, That is why Madhavadeva says, avidya (illusion) is the
cause of maya and it should be rooted out from the mind. Maya
is an important principle in the teachings of Senkardeva and
Madhavadeva, For them, those who are devoted to the Lord can
alone overcome maya. Kalil Ram Medhi (a great genius of Assam)
writes, by using the machine of an organised illusion (maya)
or negation of knowledge (avidya) the Almighty, who is all
existence, all knowledge and all joy (sat, cit, ananda)

assumes, He though one, has diverse fb:m8.37 Naturally, the
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question afises - what 1s the remedy? How can the jivatman
free itself from bondage or influence of maya? The remedy is
not far to seek. 1t is 'Eka-garaqa~3h§gavat-nharma (self:
surrender to One) and through the practice of bhakti by which
Jiva can free itself and attain 'Eternal-bliss', Likewise,
Rama@nuja also claims that ultimate release can be achieved

through 'S’aragégati (self surrender).

According to Madhavdeva, there are two steps to self-
realisation ~ bhakti and grace of Guru. The Guru is God to
the disciple, Although, the guru has different bodily exis-

38 The hearts of both the guru

tence, really, both are one,
and his God are full of grace, both always think of the good
of others. They are devoid of pride and pleased with others
out of their own virtues, This is the bond of love that

unites us with other fellows. 1In this comnection, we can
compare Kant's regourism with the v%ighqava order of Sankardeva
and Madhavadeva. However, Kant's doctrine is individualistic,
because love has no place in the moral life, So, his ethics

39 But Sankardeva

of pure reason is inevitably individualistic.
and Madhavadeva feel that we are not isolated from one another,
that we are all members of a social system and we should not

seek our own personal good apart from that of others.

God-real {sation is not possible without meeting a

God-realised person or Guru, Madhavadeva says in his Nam-
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Ghosa that by the grace of Guru, a devotee can visualise the
Brahman and gradually makes him jivan-mukta. Real knowledge
of Brahman cannot be had without the Guru, Here he mentions

about 'Guru-Rina'.4°

It is the duty of the devotee to
discharge his debts to the Guru who imparts true knowledge
because, every individual has self-regarding duties as well

as duties to the society.

Liberation has been termed by Sankardeva as *Parama-
gati' in many places of his devotional writings. He says in
the 'Kirtana-Ghosa' that, it is needless either to be a Deva
or a sage and no necessity is there to know the plentiful
scriptures; it is useless to perform other ritualsy Lord Hari

1s satisfied with devotion alone.41

The Yaksas, the Raksas,
Daitas, all the inhabitants of Braja, the birds, the deer and
even the candalas have attained the Highest Bliss by their

devotion to Lord.42

Hence, according to Sahkardeva and
Madhavadeva, devotion is the highest ideal. There are many
lines in ‘Bhakti-Ratnakara', *‘Nam-Ghosa', Kirtana-Ghosa' and
‘Bhagavata', where bhakti has been preferred to Mukti, But

it does not mean that bhakti is averse to Mukti for them,
They only mean that the devotees should not direct their
attention to the attainment of salvation alone. As mukti is
inherent in Bhakti, so, mukti comes automatically in its own
time. Narada, Sanaka, Sanatana are such devotees, Madhavadeva

salutes thos e devotees who are indifferent to Mukti and seek
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only passionate devotion (Rasamayi bhakti).43

The Summum Bonum in the socio-ethical thoughts of
Sanka:deva and Madhavadeva is the attaimnment of the state of
Supreme Bliss. The chanting of ;he name of Hari is the main

stream and four Purusarthas of human life are the sdb-st:eams.44

The importance of a particular purusartha varies with
the different stages of life, Artha is the means to live and
Kama i2 the will to live. Dhama is essential for ‘'lokasam-
graha', It gives disciplinary and ideological inspiration for
healthy 1ividg. From that particular point of view, actually,
there is no hierarchy among the purusarthas., Each of the

purusarthas is inter-related with the other,

The first three purusarthas are regarded by the
modern scholars as socislly functional, where as moksa {s _
regarded as personalistic, individualistic and socially non-
functional. The liberation does not lead to indifference to -
gse surroundings or to the social problems. The ideal of moksa

45 Ramakrishna

could be both personalistic and universalistic.
in the nineteenth century warned Vivekananda against cultivating
‘nirvikalpa samadhi' to attain identity with the absolute, on
the ground that it was a form of pleasure forbidden to those
noble souls whose duty was to sacrifice their own happiness

in the service of others. Again, Ramakrishna himself prayed

to Mother, '0, Mother, let me remain in contact with man. Do
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not make me a dried-up ascetic.'46

Sankardeva and Madhavaedeva felt that conduct of man
cannot be understood thoroughly without knowledge of the
conditions under which he lives, OConditions leading to mis-
conduct need to be removed so far as possible and the natural
and biological impulses of man need to be so directed that a
well-integrated characéér results. ééhkardeva and Madhavadeva
felt that positive and practical instructions regarding the
attainment of good life are very valuable than negative

instructions or warnings to avoid evil.
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Chapter IIY

SOCIAL REFORMATION -~ SATRA INSTITUrION -~ NAMGHAR -
DELINKING OF BHAKTI FROM ANY OBJECTIVE REPRESENTATION
OF GOD - CASTE SYSTEM -~ MORAL AND SOCIAL IMPACT OF
SATRA INSTITUTION

Society is not perfect in itself and so there is

always a scope for improvement and for change. There are
many factors which are accounted for reformation. They may
be grouped under dif ferent heads - political factor, social
factor, economic factor and religious factor etc. It is the

task of social reformers to take special notice of these

different factors of social reformation.

The dictionary meaning of social reformation is the

act of reforming, amendment and 1mpmvement.1

Hindu society has had a long history. Till today
our culture, our social system has survived with many of its
distinctive features. The social systems have changed with
the passage of time. Dr. S. Radhakrishnan says, “the Hindu

view makes room for essential cl'xauge."2

Change 18 the law of life, It may come either cons-
ciously or unconsciously. According to S. shattacharya, the
unconscious changes often *come as a result of organic evolu-

tion, imperfect imitation, and alteration in the physical and
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Ssocial enviromments through contact with other cultures,

through migration and also increase in population.'3 N

Society changes, evolves and progresses. Dynamism is
one of the aspects of a society. It is because of the
operation of the dynamic aspect of society that human civili-
zation has advanced down the ages., Cchange, in a particular
aspect of society produces corresponding change in other
aspects of society. Structural modifications take place in

society as a result of change.

Every form of social reformation cannot be regarded
as an important aspect of social progress. Social progress
must consist in the realisation of the ethical order. In the
words of L.T. Hobhouse, "the social development coincides
with ethical development.®?

The medieval Vvaishnavite movement preached by
s/ax'xkardeva and Madhavadeva is a conscious cultural reforma-
tion, because it is a planned or designed effort of the two

great social and ethical reformers.,

In the 15th century Assam was a land of religious
and social chaos. The socio=political situation was not
favourable for Sankardeva to freely preach his creed. Rituals
and worship of Sakti in different forms captured the minds of
the mass people. The great socio-ethical principles of

Ahimsa, Karuna tolerance etc. were forgotten under the cover
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of ritualism, whereas these principles were traditionally
assoclated with Hinduism. The social evils like caste-
prejudice, untouchability and other superstitions prevailed
under the name of religion. Morality had declined to the
lowest ebb. Being confronted with such vile situations in
society Sankardeva and Madhavadeva without succurbing to them,
evolved a new creed to wipe off the prevailing social and

moral evils.

As I have already stated that Sankardeva while drawing
his inspiration from the *'Purusa Sukta' built his system keep-
ing its basis upon the ideals of the Gita and the Bhagavata
Purana., He studied different traditional religious books with
a purpose to evolve a right and proper way of life. With that
practical purpose, he set out on a pilgrimage to the holy
places of India and visited Gaya, Puri, Mathura, Kashi and
shared his thoughts with others in such places and got an
added strength in religious ideas. He returned home after
prolonged pilgrimage of twelve years and devoted himself for

the service of humanity.

But, it is really a difficult task to control the
changes of society, because there are many factors. Sometimes,
it is seen that social reformation were not welcamed by the
elderly people due to their conservative attitude. They suffer

from fear psychosis to face the novelty and to change habits
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of mind., It is also difficult to transform the selfish motive
of a particular group of people. In Assam, as in other parts
of India the new cult of Sankardeva met with divergent types
of obstacles. But his Neo-Vaishnavism came like a flash of
light amidst the surrounding gloom of sSociety. He kept the
doors open to all people from all ranks of society, from the
Brahmins and Mahmmedans to the aboriginals of the hills.,

Change is a continuous process in the realm of material
world as well as in the mental world, Nothing stands still ;Ln
this universe, as every order is subject to change. BAs a '
result, the trend of society is undergoing change day by déy.\
Sankardeva‘s Neo-Vaishnavism brought a cha:;ge to the society. '
He preached a pure and simple form of religion to enrich ({ao:\al :

and social life of the people. \

Social institutions are very intimately related to
man®s social life, In the earlier stages of development sociai‘
institutions performed various types of functions. Sankardeva's
creed has many aspects and it finds expressjon in various ways,
In social aspect he was a great organiser. Man has certa;n
wants and these wants are for food, shelter, sex-gratifi#a;i?n
etc., Besides these, there are social needs tCo, €.G.. ‘thé"
necessity of suppressing the desire to kill fellow=beings 5’exr::ept

in certain circumstances, the necessity to regulate sex-/ \
/

1

\

relations, the necessity of passing on from generation to/



66

generation the soclal heritage of the group, the necessity of
maintaining internal order and protection from external
agression, the necessity to explain the natural and the super-

natural etc. 03

The feeling of need may be in respect of some
present need or it may be in respect of some future need. Man
being a social creature tries to satisfy the different needs

in a socially acceptable mamner. Social institutions are,
therefore, necessary ways through which people reflect their
behaviours. So, society needs social institutions through

which they can proceed towards the common good. Individual

and society are organically related. According to Perfectionism,
*‘perfection of one's own character can be achieved with the co-
operation or with the wider life of the <:<:mmun:lt:y.'6 Sankardeva's

sSatra' and 'Namghar*' are two such institutions.

Dr. S.N. Samma has thoroughly discussed about the
origin, development, functions of the Satras. In his words,
"Satra institution of Assam is a product of the vaishnavite
movement initiated by Sankardeva towards the closing decade of
the fifteenth century of the Christian era., This institution
has, since its inception been serving as the radiating force
of all religious activities of the Vaishnavite cammunities.®’
It played a dynamic role in spreading the Vais;hpava faith and

movement in Assam.

7 Satra, is an institution for perpetual dissemination

of holy thoughts and teachings. The headquarters of the



67

Vaishnava gurus were known as Satras in the words of Raj Mohan
Nath, Taxtapehusana.e Satra is an instrument which liberates
the noble. 'é}avapa' as the hearing about God's greatness is
the important aspect for spiritual enlightemment according to
Sahkardeva and Madhavadeva. Their idea on Sstra or association
with the nobles is one of the important aspects of Neo-
Vaishnavism. Hearing of religious discourse from the nobles

purifies the mind from all vicious thoughts.

Satras of Assam resemble the Vaishnavite maths of
other parts of India. 1In Indian philosophy, Buddhism is
found to establish monasteries to enable the monks to lead a
dedicated 'life. 1In Assam, Satra institutions also help the
devotees to lead a life of dedication.

Each Satra consists of three principal parties or
categories of persons intimately connected with the welfare

and management of the Satra. These parties are -

(1) Adhikara and Deka Adhikara,
(2) Bhakat,

(3) Sisya. /'
The first two parties generally reside within the four walls
of the Satra campus and the last, viz., the éisyas live in

villages outside the Satra leading householder's 1ife.9,
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Adhikara is the head of the Satras., He is the
religious head and spiritual guide of the devotees. In the
opinion of Dr. N. Mahanta the Satradhikaras (head of the

Satras) are like the ‘man-gods' for the devotees.m

The Satradhikar for the devotees is all-knower and
all-powerful. Madhavadeva mentions devotion to Guru, Bhakta
and Bhagavan in the 'Nam-Ghosa*® - loyalty to the Guru being a
cardinal principle of Vaishnava Tantras. The Satradhikar is
the Guru for the devotees. For such relationship between
Guru and devotees, it has been held by Madhavadeva that, the

11 The

Guru may suffer for the sin committed by his devotees,
constant and intimate association between the Guru and the

Sisya is emphasised by the Hindu thinkers.

Functions of the Satra institution may be classified

into two categories = primary and secondary.w

‘The primary function of the Satra is to propagate
faith and initiate neophytes. Satras always keep a watchful
eye upon the moral conduct of their disciples and try to
enhance the standard by formulating and explaining the ethico-
devotional code of 1ife among the disciples. Satras have been
acting more or less as the guardians of religion and morality.
By maintaining regular agents st different localities and by
personal visits the heads of the Satras tried to elevate the

spiritual and moral standard of the villagers. According to
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Dr. S. Rajguru, when the states of Assam were indi fferent
towards education, these satra institutions were serving as

13 The Satra institu-

the centres of education and learning.
tions have been rendering valusble services in the di fferent
branches of art, music, painting etc. 1In the past, they were

the main literary centres which enriched Assamese literature,

‘The secondary functions of the Satras are to see
that good social relations are maintained amongst the villagers,
to develop spirit of co-operation, to provide adequate facili-
ties for the dissemination of ancient learning and to dispense

justice on all social and religious controversies.'14

In Satra there are mainly three constituvent elements.\

They are -

(1) A Ramghar (prayer hall),

(2) A Manikut (the room attached to the Namghar,
where the 1dol or the sacred scripture
is kept on a specially decorated seat
called *simhasana), and

(3) A cari=hati (clisters for monks).

/
/

The Namghar is the centre of all religious activities

in a satra. It is the prayer hall of Vaisghnavas. It can also

* The Simhasana is a specially decorated wooden seat having
three or five or seven or nine stairs, each stair being
supported by four wooden leogriff models. The Simhasana,
where the scripture is kept, is also called *Thapana‘.
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be regarded as the medium of spiritual and moral progress of

the pepple.

The Namghar is a social, religious and cultural
centres of the villages. In it villagers sit together to
discuss the different problems regarding social, economic and
political also. In the words of Dr. M. Neog, it is.the
village club and theatre., It exercises a close spiritual con-
trol over all members of the community and held them back from
many an evil act, In fact, this institution may be called the

‘village pariiament run on purely democratic principles'.ls

Namghar is like a village court. So, everybody living
in the village can demand equal social and moral justice and
status through Namghar. A Social institution, in Cooley‘'s
view is an established form of public mind., It has certain

characteristics of public opinion.15

The Namghars are public
instjtutions. A social institution is a structure of society.
It is society that makes individuals cultured. Namghar, being
a social institution is the centre of some occasional social
functions and festivals., Social institutions are found to
provide suitable opportunities to the individual members, so
that, they may express their potentialities. ééhkardeva
himself was an expert in all respects. He was a social

reformer, poet, dramatist, musician, painter and actor also.
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Apart from discharging the duties towards the moral
and social upliftment of the general masses the Namghars also
contribute considerably in maintaining discipline and order
among the members of society. While observing the occasional
social functions and festivals in the Namghar, due attention
is also paid to settle the petty cases of offence, crime,
feuds, and quarrels by pronouncing judgements and punishing
the wrong-doers., Again, vwhenever the Namghar authority
considers a social or religiocus crime or an offence to be of
serious nature, such a case is committed to the Satra to give
verdict upon it. 1In the present society also the ends of
punishment dzethe protection of society, prevention of crimes
and the reformation of the wrong doers. Crime means violatj_o‘n
of the law. Plato suggested severe punishment for‘ the viola-
tion of the laws. The object of punishment is to improve the

moral and social conditions of society.

Sometimes a plan or decision is taken by the Namchar
authority for the general welfare. As for instance, °*when the
village people feel the need of a road, or a tank, they all
assemble in the Namghar and take a decision to construcf. a
road or to dig a tank, and accordingly all the adult male
members of the village work unitedly to construct a road or
dig a tank for their common use. 7 Thus, the Namghar has

been a potent factor in generating a spirit of co-operation

and mutual benefit amongst the masses of the village.
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Besides, the village people assemble in the Namghar
to spend their leisure time. They listen to the religious
discourses or reading of di fferent traditional religious books
in the Namghar. Hearing and reading are the most powerful
media for spiritual realisation. One of the main aims of this
institution is to teach an individual to make the best use of
leisure. Using leisure time in creative activities is itself
useful.

Sankardeva expounded the Neo-Vaishnavite cult, in
which he preached the belief in one God and the Supreme devo-
tion to Him - the Bhakti-Marga. But he delinked bhakti from
any objective representation of God, preferring to give to the
'‘Bhagavata'’ {itself *the place of pride and veperation' in the
namghars and Satras. Sankardeva and his follower Madhavadeva
advocated in favour of formless nature of God, even that of
Rrishna in any fomm. For them, Loxrd has no other image than

18

the word. Lord is *Sabda~Bralma‘. They, therefore, gave

sole emphasis on the recitation or chanting of the name of
Rrishna. The jdea of the formmless nature of God is evident

from the sloka of the *Nam-Ghosa' -

Abyakta Isvara Hari,

Kimate pujiba tanka .
Wapakata kiya bisarjan,

Elayanta murti sunya

Kenamate cintibaha

Rama buli sudha kara man.19
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(Umnmanifested is the Supreme Deity, how could you worship
Him? How could you meditate on Him who is formless? So,

purge your mind by recitating the name of Rama.)

Sankardeva explicitly depicted this idea in the

Rirtana-Ghos a' -

Tirtha buli kare jalata suddhi,
Pratimala kare devata buddhi.
vaishnavala nei esava mati,

Garuto adham Krishna badati. %

(to seek purification in water, calling it pilgrimage, to
consider an image to be a God are unlike a Vaishqava. He must

3

be worse than a bull.) \

But, for the purpose of concentration, the construc-
tion of the mental image is advised by Sankardeva. He says,
'recite the name of Rama on your lips and contemplate His

image in your heart to get nn.lkt:l..'z1

Guru Nansk and Sankerdeva were contemporaries both
having the same outlook on men and society. Sankardeva's
institution of Satra is akin to Nanak's 'Gurudwaras'. In the
tSikhism* also ‘Grantha-Saheb' is placed in the Sikh temples
to the exclusion of all idols. Nanak denounced the worship of

images and all distinctions of caste and c::eed.22

Satra institution played a most important part in the
social, educational and also in the realm of literature and
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art. One of the most notable social contributions of the
Satra institution is the upliftment of the backward classes.,
Sankardeva received disciples from all classes and caste of
people not excluding even the Muslims and the hill tribes,
such as, Garo, Miri, Naga etc. In religious congregation all
people are equal. Equality and spirituality alongwith the
liberalisation of caste system make Sankardeva‘'s cult extremely
popular. The following verses from 'Dasam-Skandha' by
éahkardeva clearly bring out his attitude towards caste in the

sphere of religion

Janilo Brahmana jarmma
huibeka nalage tara
yito Krsna kathala rasika/

Yaita taita hauka jarnma
sise jana sarvottama
yara sradha hari bhakatika//

Jati kulachara dhamma
kano karya sadhibeka
jnana kano karyata sakata/

Ajnani ajati papi
Krsnaka bhajako matra
jara haibe parama mahata/ 23

(He who is interested in the deeds of Krsna need not born a
Brahmin, He is considered to be the best of persons, no

matter where his birth place might be, who has deep regard
for Hari. What purpose would race and caste, their customs

and manners serve? What knowledge is capable of? The ignorant,
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the out-caste, the sinner, whoever he might be, will acquire

great merit if only he worships Krsna.)

Caste "divisions have prevented the development of
homogeneity among the Hindus. !‘To develop a degree of organic
wholeness and a sense of common ocbligation the caste spirit
must go.'24 According to modern psychology., heredity and
environment play vital role in determining man’s nature and
future occupation. Manu also doeg not believe in any rigid
caste-distinction between a twice<born and a Sudra. He
allows ascent or descent of varna om the ground of good or
bad coxac‘iuct.zs Sankardeva and Madhavadeva also consider
caste-division and untouchability as the serious social evils.
They give much emphasis on the personal cleanliness both in-
ward and outward and correct social behaviour for the purpose
of establishing social harmony among the masses, Gandhiji
aleo opined that for creating an ethically elevated society

the prevailing social evils must be eradicated.

Satra institutions were serving as the cenmtres of
education and learning in medieval Assam. The Buddhist Sangha=-
rams were also used for academic centres. The chief aim of
éaixkardeva and Madhavadeva is to elevate the village people
through the process of education. Because they know that

education is a process which helps in shaping, forming and



76

-

moulding the behaviour of individual. They know well that
character and personality of the individual develop through
the physical, mental, ethical and social education. Sankardeva
himself showed example of practising Yoga for physical
strength.

Education is necessary for developing the sense of
community. This feeling is the basis of national integration.
French sociologist, Emile Durkheim says, social solidarity

26

promotes collective consciousness. Social cohesion gives

mental satisfaction and solace to the members of a society.

Sankardeva and Madhavadeva are remembered even today
as the greatest integrators of the Indian people. At the
present time many disintegrating forces such as regionalism,
casteism, communalism, linguism etc. are working towards a
complete disintegration of the country. But, overall progress
of a nation is not possible without universal education,
without emotional unity among the members of a nation.
Sankardeva and Madhavadeva have realised it.and they found a
fertile ground for propagating their doctrine of *Bhakti’
based on the principle of universal brotherhood in the midst

of varjous disturbing social scene.
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S/aiakarﬂeva apd Madhavadeva were not only religious
and social refommers, they were also great literateurs. But
they did not produce literature for the sake of literature.
The aim of their literary works was to make an ef fective
spiritual impact on the mass pecple. They translated several
cantos of the epic and the puranas, composed a few indeperdent
kavyas and dramas. In these translations they laid stress on
the ethical ideas of liberality, truthfulness, tolerance,
purity of mind, body and speech and cultivation of many virtues.
Another very important type of literature that developed under
the direct segis of the Satra institutions is the 'carit-
puthis® .‘ Recitations from the biographies of saints as a
source of religious inspiration to devotees are made after
congregational prayers even to this day. According to *Katha-
Guru-Carit' " it was Madhavadeva who first introduce this

practice,

The art of wood and ivory carving was practised in
some Satras. Figures of deities and masks were carved out of
wood and little doll-1ike figures of god and goddesses were
beautifully carved out of ivory by artisans of some Satras.
These proved the constructive ability of individual, These

* Carit-puthis - Prose biography of many Vaishnava saints.

#*% atha-Curu=Carit ie the prose biography of s:efﬂmrdeva and
Mmadhavadeva,
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artisans contributed to the economic progress of society. The
economic prosperity of villages can be considerably increased
through the development of improved methods of self~employment.
In fact, Satras have certain other objectives, such as, training
an individual to earn his livelihood, achieving a balanced
development of personality, self-employment, cultural develop-
ment etc, Hence, S.N. Sarma remarks, “"Satras have been acting
more or less as the guardians of religion aﬁd morality by keep-

ing a close vigilance over their devotees.“27'
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Chapter 1V

VALUES AND SOCIETY - DIFFERENT TYPES OF VALUES - SOCIAL
VALUES IN THE THOUGHPS OF SANKARDEVA AND MADHAVADEVA - .
THEIR VIEWS ON EDUCATION, ART, CULTURE, SECULARISM,
MARRIAGE AND THE ROLE OF WOMEN IN SOCIETY

According to the oxford English Dictionary, *value
is worth, utility, desirability and qualities on which these
depend. *

Generally, value is regarded as an economic and also
as an ethical concept. An object is said to have value. All
things that satisfy noble human desires are good and have
values. In economics, the notion of value is used in two
senses, viz., value in use and value in exchange. The pur-
chasing power‘of a commodity is certainly to be distinguished
from its capacity to satisfy human needs.

The word ‘value' is elusive in nature. There is a
great controversy regarding the subjectivity and objectivity
of values. *Just as hot or cold, green or red, sweet or sour
need to be experienced if one is really to know them, 80, a

value also must be e:i:periem:ed.'1

values like truth, beauty and goodness depend upon
our appreciation or valuation. Self-conscious personality is

needed to derive satisfaction. Satisfaction is a state of



82

mind. So, value is entirely subjective. According to Emotivists,
the moral pnedi.cates like ‘*‘good', 'bad', *right', 'wrong' do

not refer to or describe any objective character or facts to
which they applys they only evince or express the subject's
attitude or emotion. Prof. C.L. Stevenson holds that "the
emotive meaning of a word is the power which it acquires on
account of its history in emotional situations, to evoke or
directly express attitudes, as distinct from describing or

designating them." 2

The word *‘good' has a pleasing emotive
meaning which fits it specially for the dynamic use of sugges-
ting favoursble attitude. According to G.E. Moore 'values are
objective in the sense that they inhere in things and facts as
properties, independent of human appreciation. But, objectivity
of values withqut valuation or §ppreciation by some mind or
other are not values at all. Hence, values are both subjective

and objective.

Man i1s a social being. Man cannot live apart from
society. Ethics seeks to determine nature of the Supreme Good
and the means of sel.f-r‘:ealisation. So, what is conducive to
self-realisation is intrinsically valuable, The altruistic
self is largely a social product and society is composed of
individuals. Society reflects minds of its members. Social
philosophy is more concerned with the ideal. There must be
ideal towards which human society develops itself, &An
individual is a storehouse of many potentialities which
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require to be fulfilled., Hamonious ful filment of these
potentialities helps us to realise the ideal.

Ethics, as the science of human conduct gives us the
right ways to attain the values of life., Development of
morality is closely connected with the development of social
life and different social institutions. Our moral life and
social life are the outcome of long periods of development
and of adaptation to changing envirommental situation.

Language, fine arts, music, dance are some of the
socializing agencies. Language, in its spoken and written
form is the strong tool of communication. Through these.
unifying agencies, Sankardeva and Madhavadeva tried to bring
people together in mutual sympathy and support. They knew
that bad art and literature can cause the death of society,
while good art and literature can give immortality to society.
Bad art is just like a slow poison that ultimately kills a
person. Discord, disharmony, conflict, exploitation, cruelty
etc. are sure to develop in a society affected by bad art and

literature. 3

Sankardeva and Madhavadeva were social refommers.
They were aesthetes of highest repute. Every artist is not
only an exponent of personal values, he is an exponent of
social values too. Sankardeva thought that it is his duty to

give importance to those values which are creative in nature,
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He created new values, because his art and literature set new
nomms before society. His values are creative in the sense

that they give fine shape to society.

The Satra and the Namghar are primarily meant for
observing religious functions and festivals. Namghars are the
community prayer halls and also the institutes of culture,
Through Namghars, the different ceremonies and festivals of
the group propayate the sense of social solidarity and the
spirit of co-operation. A splendid instance of such ideals
for seeking some common good are witnessed in the institution
of plays. Each of the plays concludes with a *mukti-mangala-
bhatimat  wishing everybody general welfare and the attaimment
of £inal beatitude.

The termm value is multi-dimensional. An intrinsic
value is one which has worth in its own right, it is an end in
itself. An extrinsic value is one which is a means to some
other value. The word valuable is practically equivalent with
the word desirable in meaning. Same of the values of life are
desired for their own sake, while others are desired as means

to some other desirable things. The writings of Sankardeva

* Just as the play begins with a characteristic benediction,
so, it ends with a prayer in Assamese called ‘mukti-mangala
bhatima*' where the Sutradhar (the chief actor-cun=
interlocutor in the prelude to each scene of *‘Ankiya-RNats®
or one-act plays) begs forgiveness of God for any omission
or commission in the management of the drama.
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depict the significances of instrumental values, as the main
aim is to arpuse the devotional sentiments in the hearts of
the people. He has developed the devotional sentiments
through songs, dances, and dialogues. In the thoughts of
Sankardeva and Madhavadeva, values have been treated in both
the relative and absolute sensesy the 'absolute!' signifies the
highest ideal whereas the *'relative' is always accompanied by

pragmatic applicabilities,

Truth, beauty and goodness are generally regarded as
intrinsic values of life. Truth is infinite ideal of thinking
which satisfies only our intellect. Beauty is also a form of
emotive value, so, it is the ideal of our aesthetic life. The
aesthetic, intellectual and religlous values satisfy the
cravings of the spiritual self for impersonal ideal, e.g.,
beauty, truth and the holy. Sarkardeva preached a religion of
Supreme surrender to One. His concepts on devotion, prayer,
and divine communion have ;:eligious value and are also intrin-
sically valusble. Communion with God inspires man to love
mankind and make this earth a kingdom of God. Love of God
finds expression in loving service of humanity. His architec-
ture, painting, poetry, music etc. have aesthetic values
because they interpret life or nature and serve humanity in

some instrumental way.

Every society believes in a system of values as the

latter plays a vital role in the life of an individual and the
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community value regulates our social life and acts in the
integration and organisation of society. Values also help in

the maintenance of social order and social progress.

The philosorhy of life including the system of values
vhich Sankardeva and Madhavadeva propagate are primarily
spiritualistic, humanistic, socialistic, and progressive.
Values elevate human nature 8o that man becomes able to grasp
his true individuality. Hence, our individual life, moral

life, and social 1ife, all depend upon the system of values.

Ancient Indian thinkers classify human values under
four heads - dharma, artha, kama and moksa. Moksa is intrin-
sic value and dharma, artha, kama are regarded as instrumental
or extrinsic in the realisation of moksa. According to ancient
Indian social thinkers, principles of *Varna' and *Asrama‘
constitute the foundation of social life, 1In addition to these,
man's distinctive order and status in life and society, Sankar-
deva and Madhavadeva recognise certain more values which must
be cherished by men in their normal conditions of life. Follow-

ing are some of them,

Truth is a value and it is believed to be the cause of

all spiritual prosperity. Observance of truth in thought, word
7 .

and deed is the real dhamma. BAccording to Sankardeva, there is

no other dharma except the observance of truth. He says,



Nzhi nahi &na dhamma

jana satya bine, 4

(no dharma except the observance of truth.)
He also says 3

Satya nei uddhaka
Asatya adhogati
Hena jani satyaka

rakhibe kara mat:i.s

(Truthfulness is the index of prosperity while untruthfulness
is the cause of moral degradation, therefore one should follow

the path of truthfulness.)

Bravery is also a social value. A brave man protects
the world and hie duty is to fight and kill evils or enemies.
Sankardeva depicted in his dremas the bravery of Rama, Krishna
and other moral heroes., In 'Bhawona' (drama), actors use
effigies (cho) and masks (mukha), weapons of battle such as
sword, shield, bow and arrow, discus, club etc. to express
different bhava or emotion. The fighting with all these tools
is nothing but a symbolical expression of a moral crusade

against social evils.

Non=-violence is regarded as an abiding social value
by Sankardeva and Madhavadeva. But, this does not mean that
they teach us to tolerate the sinners and avoid fighting

against injustice. In the 'Kansa-badha’ of the *Kirtana-Ghosa‘
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Krishna is found to kill Kamsa for his non-comprumising
attitude. It is said in fhe Sastras that the king is tt;e
resort of all creatures énd the king being satisfied everyone
is pleased.s To establish justice, God killed Kansa. But, if
violence has at all to be done, it should be done for a good
cause. Thus, violence is treated as a means for promoting

social value in particular circumstances.

Abstention from anger, lust, and greed is also a

great social value. Madhavadeva states in the Nam-Ghosa

Kama, krodha, lova apuna nasana,

Jani kara parihér.7
(0f all the vices that are prevalent in the world there are
three, that are principal, viz., lust, anger and greed. These

are self-killing and so, should give them up.)

There can be no peace in the world if anger prevails upon
tolerance, sympathy and kindness., The two great social thin-
kers, Sankardeva and Madhavadeva advised their fellow beings
to be kind, sympathetic and tolerant and to conquer anger, lust
and greed by the grace of Krishna, because there lies the way
to 11beration.8

Sankardeva and Madhavadeva consider charity as another

social value, Every Hindu is expected to give as much as he

can for the good of others. Hindu tradition has, therefore,
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worked out a scheme of five kinds of offerings (Yajna*) by
every man who earns.® ‘Dana' is a part of this Yajna.‘ The
Bhagavata Purana, one of the most widely read énd respected
Sanskrit texts of India says that, *a man should possess only
as much as is necessary for his mailntenance. He who accumu-

10 Madhavadeva stated in

lates more than needs is a thief.®
his 'Rajasui' that donors are impartial and keep no difference
between self and other fellow beings, so, their hearts are

great.11

Service to the venerable ‘gurus* who impart knowledge,
self surrender to one God, gratefulness to one's own father
are regarded as values. ééﬁkardeva and Madhavadeva conceive
of intuitive faith, Sarana (initiation) or surrender to One
God are unavoidable. Sankardeva mentions three classes of
gurus in the ‘*Bhakti-Ratnakara*. First, the father who brings
one into the world; secondly, the person, who initiates one
to the knowledge of the Vedas, and thirdly, the person, who
leads one to Supreme knowledge (jndna, brahma-jnana, bhakti-

12

jnana). Thus, they prescribe the value of respectfully

serving those gurus.

# P4ve kinds of offerings are - (1) Deva yajna (offerings to
God), (2) Rishi yajna (offerings to the great seers),
(3) pPitri yajna (offerings to our ancestors), (4) Bhuta
yajna (offerings to the varjous Species of creatures that
surround us in the world), and {(5) Nri-yajna (offerings to
the fellow human beings).
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Fraternity is also considered as a great social valvue.
A friend or ‘suhrit' is he who unselfishly does good to ancther.
For the spiritual enlightemment, company of good, learned and
virtuous is indispensable. The idea of ‘'Satsanga’ or associa-
tion with the learned and honest people is one of the important
aspect of é;ﬁkardeva‘s social and moral order. His idea of
'satsanga’ is consistent with his notion of Social conscious-
ness that the social consciousness is not an individual
experience and it is effective not in isolation, but in asso-
ciation., Hearing of religious discourses in the company of
virtuous men purify the mind from all irrelevant thoughts. On
the other hand, company of fools and ignorant persons brings

misfortune. Madhavadeva says s

Behe trisna adi jata asata sangata

(association with bad company enhances the lust and other

vices).13

In the company of good animosity disappears and peaceful tran-

quility prevails. .,

In addition to that, ‘atithi-satkara’ or hospitality
€0 a8 stranger is entertained as a great social value. éahkar-
deva and Madhavadeva direct people to satisfy even an enemy
if he comes as a guest and to accept him as a god. sgﬁkardeva

states in the Bhagavata s
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- / -
Jadi maha satru ashi

hoyaya atithi
Deva hena mani taka

kariba bhakatd.l4

(Even if a great enemy comes as guest, he should be treated
as God.)

So far as the social values are concerned, the Vaighna-
vism of Sankardeva and Madhavadeva comes very close to the
Christian ideals of the New Testament of the Bible.

Individuals constitute society. If individuals are
sickly, how can society be healthy? Naturally, condition of
the society cannot be better. Hence, in order to build a
healthy society S/ar'akardeva and Madhavadeva thought that good
education was one of the most importanmt necessities of life.
They tried heart and soul to attract the people’s mind towards
art and literature, because the latter are very powerful and
significant instruments of educating people.

The Sanskrit word for art is *Kala' which means
beautiful. Only that is beautiful which is in the interests
of ally that is ugly, which is in the interests of one person

3 Forgiveness, kindness,

or a few persons or a small o::uumnnfn.ty.1

purity of mind and body, affection to all, fidelity are some of
7 .

the qualities which make man more cultured., Sankardeva unequi-

vocally pleads for spiritual equality. Culture is a quality of
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heart and mind., A cultured man has no 1ll will for anybody
and always wishes the betterment of one and all. During the
medieval period, Sankardeva also concentrated his mind towards
the regeneration of the Assamese way of life and culture., He
knew that the greatest resource of any developing Society is
its members. Hence, social progress is possible only when its
members will accept and follow spiritual vslues like truthful-

ness, charity, mutual co-operation, peacefulness, hamony etc,

In India, a special connotation has been ascribed to
the term secularism which has no relevance to its old dictionary
meaning. It means !Sarva-Dharma-Sama-Bhava!. Secularism
treats all religiowms equally. §arkardeva upheld the worship of
one God and discard any form of i1dol worship and advised his
followers not to exhibit any hostility towards other's creed
and declared s

sparara dharmaka nihimsiba kadacit?®.

(hurt not other peoples!® zveligj.on_..)16

Catholicity is one of the most important characteris-
tic of Indian culture. In *Bhakti-Ratnakara® s,aﬁkardeva

writes 3

Nakariba ninda ana panthi samastaka.

(Censure not the followers of other religious path).n
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He, thus, enjoined his followers to be guided by the
principles of tolerance and it is his catholic outlook that
could unify different people into one spiritual fraternity.

Marriage is a spocial institution. Hindu marriage can
be defined as a religious sacrament in which a man and a woman
are bound in parmanent relationship for physical, soc:lél. and

moral purposes of dhama.

. Sex is a normal human phenomenon concerned with the
perpetuation of the race, Marriage, love and motherhood are
glorified and have social and moral significances according to
Sankardeva. Hence, the disregard to asceticism and encourage-
ment of family life are the most important characteristics of
Sankardeva‘s thought.

The intimate binding force of the family is love
between husband and wife. The love is spiritual. Certainly,
love is nuch more than physical sex appeal.  Family fulfils
the physical, mental, and social needs of the child also.
Ssnkardeva mentioned in the 'Bhagavata' about the d4fferent
duties of a woman. To serve faithfully one's husband and
relations snd to rear up children is the *parama dharma', i.e.,
the chief duty of a woman. It is the duty of a house&ife to
manage all household affairs, looks after the comforts of
family members, guests, and keeps full account of 1ncome' gnd

expenditures. These are called *griha-karma‘' (household
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affaim).la He also said, wives should not leave their hus-
bands even i1f he be of a bad character, or ill-lucked or old
or invalid or sickly or poor, but of course, if he is not a

sinner., 19

According to Dharma-Sastras there is no other
dhama for a wife excepting ‘patisewa’, It is a great sin for
the married lady of a family to come to a lover (upapati).zo
Thereby, she loses reputation. So, Sri Krishna says the Gopis,
better go hame, living at home, practise devotion to 'Me’,
That will give you more happiness than my companionship with

ycm.21

Nomal human conduct is guided and regulated by scme
or other value. Wwhen a man realises that he is a spirit and
everybody 1s a spirit like him, then, he cannot harm anybody.
This 'atmasama-dristi' preached by Sankardeva and M&dhavadeva
to be followed by the devotees and the lay men in society.
The impulse of separation and sel fishness are responsible for
disorder in a social and moral set-up. They gave great stress
on the performance of one's own duty properly. By selflessly
serving all men is enable to attain higher values of life,
likxe, justice, equality, fratermity, truthfulness, kindness,
unity ete. A spirit of dedicated service is the Hindu motto
of life.
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Chapter v

NATURE AND DEFINITION OF ETHICS ~ BASIC ETHICAL
CONCEPTS IN THE THOUGHTS OF SANKARDEVA AND
MADHAVADEVA

‘It is not easy to define ethics, because while
giving its definition, we have to establish its limitations.
No subject can be restricted to a watertight compartment,
because all d1§ciplines overlap one another? gspecially.
ethics is concemed with the human conduct or human actions
from the point 6f*v1ew of their rightness and wrongness as
means for' the achievement of Supreme Good or Summum Bonum of

human life, Ethics is the systematic study of human actions.

Men are rational social beings and so, live with
moral values, They have faith in morality and believe in
right and wrong, good and evil, virtue and vice etc, We get
these ideas from our social envirorment but normally we do
not indulge in ;ational reflections, on the nature of right
and wrong., But ethics is the science of reflective morality.
‘It converts ou¥-mora1 fajth into a rational 1nsight.1 It
investigates the nature and validity of rightness and wrong-
ness of human conduct with reference to the ideal of the
Highest Good. R.M. Hare also attempts to rehabilitate rationa=

lity in our moral discourse.2
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The word *Ethics*' is derived from the Greek adjective

‘ethica’ which cames from the substantive ‘*ethos’!., ?!Ethos!?
means customsigabitS. Customs are uniform ways of acting by
which men meet their common peeds. Customs originate and
evolve in human society through development of human experi-
ence and knowledge.3 Custams are useful for the members of
the society. Once these are formed they are passed on from
generation to generation through social transmission. Customs
constitute the basis by which the moral life of the people is
sustained and developed. Most needs of the people are common
needs and there is also similarity among people living at any

level of culture.

Change is a natural process. Change in customs comes
when strain appears. But change always occurs in the direction
of better adaptation to the conditions and different purposes
of life,

Ethics is called moral philosophy. The terms moral
and ethics are thus synonymous. If the ideal of ethics is
ultimate good and if.this good is the basis of human behaviour,
then it is evident that ethics is the nommative science of
conduct. The concept of ethics will not be clear until and
unless we explain the nature of normative science. Sciences
have been classified into two groups - (1) Positive or

Naturalistic, and (2) Normative Science.
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Naturalistic or positive sciences deal with *what is?
and Normative sciences deal with *Norms®', *Ideals?’, 'Standardt.
There are three ideals of human life, These are Truth, Beauty
and Good, Ethics is a normative science because it is the
Science of Good and Supreme Good is regarded as the ideal of
human conduct. In order to make this definition of ethics
more clear %t is necessary to distinguish the nature of science
and art and decide whether ethics is science or an art. The
answer depends very largely upon one's definition of science.
If the temrm science is used in a broad sense meaning 'any body
of facts in a particular sphere classified and systematized‘
then ethics can be called a science.4 Rnowing is important in
So far as it helps doing. All sorts of knowledge bear utility
of the guidance of conduct, But ethics determines the art and
goals of good living. Life is not simple, it is a unit of
many facts, so human conduct with which ethics deal must be
studied from different angles. éaﬁkardeva and Madhavadeva,
the two great ethical thinkers expressed that our different
organic needs must be satisfied, directed and integrated if

they are to be the aids and not hindrances to the good life.

Apparently, problems of human life cannot be separated
from the problems of society. From times immemorial Indian
thinkers have contemplated over the problems of life and
existence. Therefore, in ancient Indian litersture we get

extensive discussions on social and ethical problems of human

life.
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Ethics deals with the ultimate end of human conduct.
Conduct 1s good or bad, not merely relatively, but sbsolutely.
This characteristic of ethics brings it into close commection
with metaphysics, which investigate the ultimate principles
underlying all reality.

Sankardeva and Midhavadeva were not philosophers in
the academic sense of the term nor did they endeavour to
propound a new system of philosophy. Yet, they discussed the
different philosophical problems, like, the nature of the self,
freedom of will, immortality of soul, the relatio.n of the
individual to society, relation of the body to self, immanence
and transcendence of God. Ethics is also indirectly concerned

with such methaphysical problems.

According to Manu, the ethical principles and social
laws are based on the metaphysical doctrine of the vedas. The
social laws were codified for maintaining social order laid
down by ancient Indian scriptures. According to Manu, man can
realize the highest end of life by perfomming social and moral
duties. Man ought to cultivate friendship with others and

ought to practise altruism for social wel fare.

The four ends of life, the four classes of society and

four *asramas’ with the corresponding duties of the individual
and society prove the fact that Vedic philosophy presents us

an integrated scheme of life. Vedic teaching is pragmatic



because it leads to the all round development of the individual
and society. The Vedic philosophy is dynamic and it 'presents
morally an evolutionary view of life. The Upanisads also uphold
the same ideals of 1life as the Vedas and reaffirm that moksa is

the Supreme Good of life.

The ethics of the Gita arranges and organises the
proper development of all aspects of man. The ethics of the
Gita has synthesized both soclal interests and individual
interests. The individual soul and universal soul are not two
separate entities, All distinctions are the result of ignorance.
The Niskama Kamma of the Gita@ is the golden means not only from
the spiritual viewpoint, but also from the practical and worldly
viewpoint, It is the synthesis of action and abstinence,
enjoyment and asceticism. Kant's ethics is jural, individualis-
tic and ascetic. The Gita never treats desire, emation and
feelings as completely evil. The Gita has stressed devotion
and worship only for the development of man's emotional aspect.
The Gita's practical teaching is to transform or divinise Iand
not to exterminate feelings. But Kant wants to remove these
completely from life, So, his opinion becomes regoristic. The
great thinkers like Sahkara, Ramanuja, Gandhi, Tilak and Sri

Aurgbindo were inspired by the teachings of the Gita,

As stated earlier, the Bhagavata Purana, the Bhagavad-

gita are popularly considered to be the authorities from which

AN g




i02

éaﬁkardeva has accepted the main principles of his faith. Neo=~
Vaishnavism of Sankardeva and Madhavadeva lays down certain
ethical principles which are duly graded for the uplift of the
individual as a social being. Their songs and poems, prose
and stories with highly philosophic and socio-ethical ideas
are aimed at awakening the slumbering humanity from their deep

sleep to the life of dynamism and spiritual excellence.

é%hkardeva is humanist in the broader sense of the
term and his philosophy may be branded as pragmatic idealism, -
He does not attempt to shut his eyes to the concrete facts of
life, The way of goodness, according to him, does not mean
total rejection of the flesh. He says, entire virtue remains

hidden within the name of Rama.

The reality of the permanent self is the foundation
of morality. The relationship between *jivatman® and ‘*paramat-
man' can be technically called as moksa or liberation. This
fact can be realised by those who attain the grace of God. The
grace of God can be had only by devotion and self-surrender
which ultimately begets knowledge. Krishna is the moral
governor and spiritual guide according to Sankardeva., He
accepts the living presence of the Brahman as an ethical

rrinciple,

/.
Sankardeva expressed in the Bha3gavata that the Krishna

is in the heart of a11,5 and it is only devotion which paves
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the way for the realisation of Brahman. Devotion is an active.
process. Thus, he laid much emphasis on bhakti, particularly

S
of the dasya type (a servant's devotion to the Lord).

Sahkardeva maintains that bhekti based on love is one
and the only way to realise God. In this state bhakta (devotee)
gees the Lord everywhere and finds Him revealing Himself in the
form of Universal Love. For the common people it is easjer to
picture God as Love than to conceive of Him as Truth. He holds
that a real bhakta will not seek salvation. His wish is to
remain in a state of perpetual enjoyment of bhakti.

In the *Bhakti-Ratnakara' it is stated that God
favours those who practise devotion in the association of
devotees., By associating with saintly persons one can purify
oné's mind by driving out all evil desires and 1.:he path of

6 Indi fference to worldly pleasures

bhakti is thereby cleared.
and knowledge of God then comes to them. Till this stage, a
devotee should perform all duties which are not in conflict

with the path of devotion.

Sankardeva believed in the well—known doctrine of
Karma. He wrote in the *Bhagavsta’, creatures take their ~ .

birth and are subject to pleasure, pain, affliction and fears

#* A detailed discussion on dif ferent types of bhakti has
been given in the Chapter VI,
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owing to Karma. On the other hand, man cannot avoid Kamma.
Life cannot be one of inaction; it may either be good or bad
action. People enjoy or suffer as inevitable consequences of

their deed.s..7

0f the three types of Rarma, viz., prarabdha,

. arabdha and anarabdha, the consequences of the first type of

action is inevitable. But people can destroy the impressions
of the other two types of karmas by their cbnduﬁts in this

11fe.B

The aim of ethics is to define the nature of the
Supreme Good which man as a membe: of a society aspires to
attain, For the realisation of the Highest Good, devotee has
to undergo certain modes of discipline. Sankardeva fully
realised that the elsborate and highly complex system of
religion could never become the religion of the people, 'He,
therefore, sponsored a simple way of spiritual life in which
everybody irrespective of caste, creed, sex could participate.
It is the simple way of devotion or bhakti.

éaﬁkardeva and Madhavadeva, both were Saktas and so = %
they were destined to attack the fort of corruption from within.
They studied the scriptures ana society alike. After that they
found and applied the remedy in ethical and social 11f§ of the
people. Like é%ﬁkardeva. Buddhadeva also tried to restore

purity of personal life.
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In the *prahlad-Carit' of the 'Kirtana-Ghosa'
é;hkardeva expresses some practical and ethical means of
attaining deliverance. The doctrine of *Ahinsa‘, that is,
non-violence is the pivot point in the teachings of é%ﬁkardeva.
It is also the most important principle of the'Jaina system of
thought. According to éaﬁkardeQa, all living beings are
nothing but part and parcel of God and hence they are sacred.
So, they are not to bevhurt or killed either in the name of
religion or for the sake of our ownself. On this particular
point, Jainism is more rigid, more elaboraée and uncompromising.

7/
Sankardeva says that every soul can become God by virtuous
deeds.

In his translation of the Bhagavata, Sankardeva
observes, 'If acts are done with sinful motive, no virtue
results. In this dire Iron age evil intentioned people have
no competence for any act whatscever. Just as neither earth
nor plenty of water can purify gold, but only repeated heating
of it on the fire can do purifying, So, by practising penance,
mutterings, sacrifices and Yogic exercises trouble is counted
in vain. Since the knot of action is served unless God is
enshrined in the heart. Let me tell you this truth, the heart
cannot be purified by worshipping Gods, by practising Yoga, by
taking sblutions in all sacred waters, nor by donation, and
penance. I cite you, O Parikshit, this essence of the scrip-

tures. In Iron age no rescue is there like purifying the mind
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but harbouring the God of the world in the hozaart:.'9

/ v
Sankardeva stressed on pure conduct alone as the way
to internal purity. If our intention is good or pure, all

our actions will lead us to punya or dhamma.

In the Neo-Vaighpavism, it has been repeatedly
mentioned that even the sinmners can purify themselves with

the aid of devotional love.

Sin is an evil deed. It is wilful violation of
£ .
neglect of duties. According to Sankardeva, any transgression
of the rules of bhakti is sin. The sin against bhakti is

10

generally of four kinds s viz,, against -

(1) Name,
(2) Deva,
(3) Guru, and
(4) Bhakata.

God*s name is necessary in destroying sins.

According to S:aixkardeva, without vairagya (aversion)
towards the material objects devotion cannot attain its

u He, in his *Bhakti-Ratnakara' deals a chapter

fulfilment.
on Vairagya. Four kinds of Vairagya are mentioned here.
These are, (1) indifference to palatable food and drink,

(2) indifference to wealth or property, (3) indifference
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towards all the objects of pleasure and enjoyment and lastly,
(4) indifference to all these, both mentally and physically.l2
This last stage is the ideal one according to ethico-devotional
teachings of Sankardeva. But indifference to worldly objects
does not come S0 easily. It can be acquired slowly and steadily

by the devotees through a gradual process of detachment.

The process of formal initiation into the religion is
known as S’arar.za. 'éaraga‘ begins with the ceremony of initia-
tion. In this ceremony, the novice officially takes oath in
the name of ‘Guru‘, °‘Deva‘’, ‘Nama'’ and °‘Bhakat’ which will be
his objects of concentration from that very moment. These are
called 'cari-vastu" or 'four reals or principles® in the
Vaishnavite literature. Though these four are the external
objects of concentration, yet they become gradually more
inarticulate and subtle till the spiritual truth is realised.

There are some principal ‘rules of initiation® s

1. The person concerned is required to keep himself clean 4in
body and mind from the previous day of E‘;araqa or intiation and

» It is sald that Sankardeva at first, established the first,
second and the fourth of these principles. The third was
introduced by Madhavadeva and accepted Sankardeva as his
Guru. - The Katha-Guru~cCharit, p. 493

#% The detailed procedure of the initiation ceremony is not
uniform in all Satras, yet there is general agreement in
fundamental points. - 8.N. Sarma, The Neo-Vaishnavite
Movement and the Satra Institution of Assam, p. 120
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should keep religious fast which consists of a vegetarian

meal only.

2. On the day of initiation from the time of morming bath,
there is the rite of purification and expiation.

3. The person is now taken before the image of Vishnu or
the Bhagavata and he bows five times to the image or to the
book. '

4. The real initiation takes place when the person is asked
to- take an oath by which he sSurrenders himself to the four
fundamental principles.

5. *At this stage the significance of and difference

between manas and atman and the process of achieving their

unity for spirjtual attaimment are explained to the ncw:i.ce.'13

6. 'Description and explanation of six plexuses (sat-cakra),
nerves (nadis), five subtle elements (p.anca-tanmatra). five
gross elements (panca-mahabhuta), ten-organs (dasa-indriya),
ten winds (dasa-vayu) and lastly, cosmological and cosmogonical

accounts of the creation are given out in dei:ai].s.'14

7. The Guru then explains to the neophyte how the universe

remains in a miniature form within the microcosm.’

8. The process of mental worship of the Guru and of the

deity is then taught to the person.
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o. ‘Beatific form of Rama, Krsna, Narayana, Hari are

analysed and explained.

10. Elements and characteristics of bhakti, meritorious and
sinful deeds, ways and conducts of life and such other topics
relating to Bhakti are explained to the newly initiated

person.15

After the formal initiation a *'bhakat* (devotee) is
expected to abide by the rules of the *'Satra‘'. Because if-
the moral beipg of a person or a cammunity is not properly
moulded, there can hardly be any uplift on the social and
spiritual side of life. Attending the 'Prasaﬁga'* at the
appointed time and chanting the name of God with the accom=-
paniment of musical instruments were intended to discipline
the mind of the devotees. Discipline means some particular
kind of training in sel f-control, orderliness, obedience and
co-operation. Sankardeva feels its necessity for the develop-
ment of one's own potentialities and for enriching society.
The ‘Satra*' institution indirectly took upon responsibility of
imparting religious and moral education to the masses. The
important feature of éaﬁkardeva's socio~ethical doctrine is

that it encourages and promotes the right way of attitudes,

* The devotees assemble in the Nam-ghars hold discussions
with the guru and sing prayers. This small concourses were
known as ‘Prasangas’ and as the talks and songs centred
around God they were also known as 'Hari-Prasanga' or Hari-
Katha-Prasangas‘.,
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conduct and values.

It has been seen from the above discussion that what-
ever 4s true of human mind is true of human society. Man and
nature, both are the expressions of the One Universal Spirit.
Man can attain endless joy and can adjust one's individual
gelf to the Universal Spirit. According to Senkardeva, this
is made practical by the inculcation of love for all living
beings. His message for mankind is the message of love,
harmony, peace, universal brotherhood and spiritual unity.

Man is potentially God and the aim of all ethics is
to transform man's divine potentiality into actuality, manhood
into pivinity. In order to achieve this goal, *man has to
rise from the level of selfishness to the sta.te of self-
sacrifice and self-devotion, from narrow sensual satisfaction
to the state of equipoise and equilibrium and from personal,
individualized and egoistic attachment to the impersonal,
universalized and absolute tramsc:endem':e.'3‘6 This state is
called Sthitaprajna in the Bhagavata Gita. It is also known
as jivan-mukti in the Jaina, Sankhya and Yoga systems and also

in the Reo-Vaishnavism of Sankardeva.

»

The ethical and devotional teachings of Sankardeva
are inter-related. All moral qualities exist in sincere devo-
tion. Sankardeva and Madhavadeva were ethical thinkers and

social reformers with a religious outlook. They paid utmost


file:///ihat-

111

attention on personal cleanliness « physical, mental aﬁd

spiritual. To quote the words of Dr. S. Radhakrishnan, "The
duty of man is to effect a transfommation in his own nature.
It'is to grow from unrest to serenity, from man-beast to God

man.'r7

Spiritual uplift is not a man's personal achievement.
One cannot attain it without concerning himself with the
society in which he lives. Personal emancipation is only the
starting point which must extend its horizon to embrace whole
soclety. The tradition of our country gives evidence of the
fact that ethical and social uplift go hand in hand and that
they cannot be alienated from one another. Thus, ethics plays
a vital role in the thoughts of Sarkardeva and Madhavadeva.
To them, spiritualism is also a discipline where the self-
interest and total persoﬁality of man are merged into the

great well-being of the entire human race.
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Chapter VI

ETHICO=-RELIGIOUS CONCEPTS -« BHAKIY, ITS ETHICAL
IMPLICATION - TYPES OF BHAKRTAS AND FITNESS OF
BHAKTAS - TYPES OF BHARTI

Morality and religion are closely comnected with
each other. Both are concerned with the elevation of human
personality. Both the religjon and morality formulate the
laws of conduct in society. These laws are obeyed because of
the intermal urgings or pressures. In morality, it is the
pressure of conscience and in religion, this internal
pressure is the fear of God. According to Bergson, ‘moral
pressure is nothing but social pressure and thg ve;dict of
conscience is the verdict which would be given by the social

self.'1

14
\

|
At the medieval period ethical values drew their
inspirations from the religious values. Ethical values find
expression in the context of interaction between human beings

in society. So, ethics is insepareble from the social context.

*Religion springs from the spiritual constitutién of
man. 2 According to Radhakrishnan, "man's love for eternal is
itself eternal.“3 Man is a religious animal. The sense.of
the religious ideals is already within man. Religious experi-

ence is as o0ld as smiling, and weeping, loving and forgiving.4
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In Hinduism, *Divinity is the essence of Humanity
and the realization of this Divinity is the ultimate Ydeal of
human efforts. Religion, being the general name for the
entire system of self-discipline necessary for reaching this
goal, it should govern, regulate, hammonize and illumine all
the diverse aspects of human life, and should direct every
kind of human endeavour towards that one ultimate object, -
the realization of Divinit:y.'5 A truely religious life is a
life of hammony, - of harmony within and of harmony with the

enviromment.

Morality means virtuous conduct and discrimination
between right and wrong. Goodwill, truthfulness, absence of
envy and anger, spirit of co-operation, non-violence, non-
stealing etc. are ethical values. Religion is the most
perfect sanction of morality. Ethical questions cannot be
separated from the questions as to the nature of man, nature
of the universe in which he lives, existence of God, immorta-
lity of soul, freedom of will etc. Ethics alone cannot
decide such questions. The theists conceive that moral ideal
must be realised in God because God is the embodiment of moral

perfection.

Man's is an owner of dual consciousness. *There is
in him an 'individual consciousness' « a consciousness which

makes him an individual among countless individuals and at
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the same time there is in him a 'universal conscjousness® -

a consciousness wﬁich inwardly unites him with all other
individuals and with the universe as a x«r}'xo].e.“6 In the Hindu
religious literature, the individual consciousness has been
described as *'Nara‘' or 'Jiva' and the Universal consciousness
as 'Néré'yana"or Paramatma. Every mén is essentially ‘'Nara-
Narayana' or ‘Jiva-Paramatma’. The religion of humanity,
according to Comte also is the source of inspiration for the
entire human race. The worship of humanity alone can have
universal appeal.7 Even though Comte disregard the concept

of God, he did not completely ignore the importance of religion.’
In his view every society needs some kind of organised religion
with a system of beliefs, Religion has social importance. It
is a cohesive force in society. It is responsible for produ-
cing hamony in society. It improves the moral tone of society.

Comte'’s positivism seeks to substitute morality for zeligion.e

Indian philosophy believes in the existence of moral
order. This moral order has been termed Rta in the Vedas,
Apurva in the Mimansa, Adrsta in the Nyaya Vais’eé'ika. The
principle of Law of Karma has been accepted by almost all
systems of Indian philosophy. This is an ethical and spiri-
tual principle which can be expressed by the proverb 'ag you
sow, so you reap'. Ethical and religious values can lead in
life of man on the path of virtue, benevolence and spiritual

progress.
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$ahkardeva was an ethical activist and a religious
thinker. His *ism® is knc;wn as "Mah'épurus‘ism'*. He feels
that religion 1s needed not for religion but for practical
usefulness in human life. It is already mentioned that *ism’
preached by §ankardeva and Madhavadeva is really a genuine
life process and not an intellectual speculation.

<
‘Prophets and saints appear in this world for fule-
£111ing two important tasks.*? They create belief and faith
in the living and eternal God and they establish relationship
between man and God. Sankardeva took ethics and religion as
the prime means to purify ht;man life, Hence, he started
purifying society which is a conglomeration of human soul and
body, He lajd emphasis on the uplift of the individuals
through society and of the society through the individuals.
The individual was an individual in relation ‘to society. So,
purification of individuals brings about purification of
society. Purity of heart creates good character. Sankardeva

says s
Huwa susi kara nite manaka sanjam.
(regulate the affairs of mental faculty through puri-

fication of heart.)lC

Before the attainment of the stage of spirituality,

ethical considerations are necessary for human beings.

% Mahapurusism is not the name of a religion like Zoroas-
trianism, Buddhism, Christianity or Muhammadanism. It is a
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7 .
according to almost all systems of Indian philosophy. Sankar-

deva and Madhavadeva also laid emphasis on purity:’c character

and conduct and a high ethical code, rather than any dogma or

creed of any sect, as the sole means of salvation.

The religion of Sankardeva and Madhavadeva is ethico-
devotional., Of the three paths prescribed for the attaimment
of the Lord, namely, jnana (knowledge), kamma (action), and
bhakti (devotion), the highest importance has been attached

to bhakti in the Bhagavata-Pur@na, though all the three paths

11

are mutually interlinked. Among the three paths Sankardeva

and Madhavadeva proclaim the power of devotion to be the

12

highest. But, according to them, devotion does not neglect

jnana and kama. Knowledge arises automatically in the process

13

of de%rotion. Bhakti or devotion is defined as disinterested

service to God. So, it is a form of karma. And disinterested
action is not possible without knowledge. Hence, bhakti too,

like ‘Nisk'éxgxa karma' can be performmed only by a true _15@3::1:1.14

The begimings of bhakti may be traced in the hymns

of the rRgveda. Bhakti, however, was preached as a doctrine

15

for the first time in the Bhagavad-Gita. In the Bhagavata,

it is stated that "Being fully practised in meditation one

i

term used for the faith of devotion to Mshapurusa (God). -
D. Neog, Jagat-Guru-~Sankardew, p. 1
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attains bhakti-yoga in a short time", which indicates that

bhakti is not a means to an end, but the end 1tself.16

Sankara, in his commentary on the Gita says that
“worship is bhakti and defines *ananya bhakti® as non-

experience of anything other than vasudeva."l’

The great
protagonist of bhakti, was Ramammja, to whom meditation ‘
(dhyana) and devotion (bhakti) were inmterchangeable tems.
Thus, according to Ramanuja, continuous meditation or dhyana

is bhakti which is a synonym of UpEsan§.18

Devotion is the spiritual practice that helps the
bhaktas to realise God. Devotion is a means to attain the
goal of human life, wWithout devotion no one can achieve the
purpose of life, The absolute self~surrender to God and a
feeling of joy and happiness in worshipping Him are the two
main characteristics of bhakti. Sahnkardeva, Madhavadeva and
their followers glorified the bhakti cult of the Bhagavata
throughout their literary works. Both Sankardeva and
Madhavadeva composed & good mumber of literary works‘including
plays, songs, narrativés giving importance on bhakti. The
*Bhakti-Ratnakara’ and ‘Bhakti-Pradipa’ of Sankardeva contain
phakti as the principal ‘*‘rasa‘. 0f-all the works of Madhavadeva,
it is in the ‘'Nam-ghosa' and ‘Bhakti-Ratnawali' that we find
the most elaborate discourses on the cult of bhakti. 1In his

'Nam-Ghosa' he has spoken of bhakti as 'rasamayi'.lg All
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these works of both religious thinkers are unanimous. in hold-
ing that in Rall age there is no better mode of worship than
Bhakti. Besides, it is easy to practiee and accessible to all

irrespective of caste and creed, the high and the :Low.20

Bhakti is illustrated by s/ar'xkardeva in the Bhagavata
"Bhakti is mother, father, friend, brother, relation and the
highest treasure of life. Bhakti is the movement (gati), the
desire (mati) and the guiding force of life. It is the
highest desire and wealth (vitta) and the germ of liberation;
it is the solace of life. There is no other way of life save
and except Bhakti in this world and the rxext.21 But, according
to Sankardeva intensity of devotion differs in different
individuals according to the capacity, temperament and taste.
Everyone must cultivate devotion to attain the state of £inal
beatitude, Thus, depending on depth and nature of devotion
éaizkardeva divides devotion into three categories and explains

with it the different qualities of bhaktas,

The bhaktas who find God in all beings and all bedings

22 pyoism or self-pride

in God are the best type of bhaktas,
does not arise in them even though they may be very high by
birth, religious activities, caste and social status. They
are dear to the Lord. The best type of bhakta does not

consider property and physical existence as belonging to



121

oneself and others separately. Sankardeva feels that everyone
should endeavour to promote the good of another while trying
to achieve his own ends. This type of bhakta never desires
the state of Brahma. He only seeks the Lord.

Desire never ends. Satisfaction of one begets another.,
"Those, who are under the control of the senses, canmnot get
rid of fear even if they fly to the forst., On the other hand,
those whose senses are under control, can attain to the highest

even amidst family l:l.fe.“23

“The bhakta, who makes a differential treatment -
love to the master, friendship to the bhaktas, compassion
to the foolish and indifference to the inimical - is considered

as a middle type of bhakta,"2?

“Such a bhakta adopts an atti-
tude of indifference to the objects of attachment, takes the
company of bhaktas and offers kindness, friendship, and quar-
ters to all beings as they may deserve."zs Association with
others, comradeship, friendship and love are values in them-
selves as well as instruments of self-realisgtion. Madhyama
bhakta (middle type of bhakta) realises God through the

service of humanity.

*The bhakta, who offers worship with reverence to
Hari only in the form of an icon, but does not show that

reverence to other bhaktas is a Prakrta bhakta (ordinary type
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of bhakta) ."26

This is only preparatory stage. But, such a
bhakta may, in course of time improve himself to the highest

grade of bhaktas (uttama bhakta).zv

our desires are seekers of ananda. Pleasure is the
natural end and motive of human aection according to psycholo-

gical hedonism. 28

Longing for pleasure is the characteristic
of 1ife. But, Epicurus claims that reason has an important
place in our moral life. It is the proper guide for the

attainment of true happiness.zg

According to Sankardeva, by
the power of bhakti, prakrta bhakta shall not be overpowered
by the objects of senses., He says, just as fire lighted for
the purpose of cooking can consume all kinds of wood, so,

also bhakti directed to the Lord can destroy all sins.3°

About the fitness of devotee Madhavadeva mentions
that a devotee in the real sense, is desirous of doing good
to all. He is quiet ard saintly, and ready to forgive the
penitent. A devotee should dedicate himsel f only to Hari. A
bhakta must possess the qualities of sympathy, beneficence,
softness of heart and complete mastery over his passion. He
must be competent to offer spiritual advice to people. Sri
Swami Sivananda mentions in his *sSadhana' (A Text-Book of the
psychology and practice of the Techniques of Spiritual Perfec-
tion) four qualifications of a bhakta 3 (1) Humble as a blade
of grass, (2) Forbearance like a tree, (3) RNot to desire
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praise or respect for himself but to praise and respect others,

and (4) Always repesting Lord's Name.n

According to devotional scriptures, there are two
kinds of bhakti s (1) Kamya (having desire for fruit), and
(2) Nishkamya (desireless). The 'Bhakti-Viveka’ and the
‘Ghosa=-ratna®' have again classifjed bhakti as Phalarupa (fruit)
and Sadhanérupa (means) .32 Bhakti-Ratnakara classifies bhakti

into four types 3

(1) Bhagavati phakti,
(2) Antaranga Bhakti,
(3) Nirguna Bhakti,
(4) ssprema Bhakti.

‘Bhagavati Bhakti is defined as that type of bhakti where the
motor-organs (karmmendriya) and sense organs (jnanendriya)
naturally operate and take delight in the services of vis.ht;u.'33
Bhagavati Bhakti is selfless and is superior even to mukti and
can destroy even the subtle body.“ The Antaranga Bhakti
(intimate love) consists of seeing God in all creatures as

35 The *Bhakti-Ratnakara’ defines Nirguna

well as in oneself.
Bhakti as that type o'f bhakti whereby a devotee giving up all
kinds of activity revels only in desireless adoration to
Kx;gx;a.36 Those, who in their mocod of devotion remember and

make others in their company remember Hari, the remover of
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sins, Saprema Bhakti is born. Gopis of Vrndavana are the

model devotees practising this type of bhakti.

A distinction is made between nirguna bhakti and
saguna bhakti. The nirguna bhakti is also .called niskama

38

bhakti or bhakti without attachment, Nirguna bhakti or

niskama bhakti is possible only when everything (mental and
physical) is dedicated to the Lord.

The Bhagavata purana has mentioned nine forms of
bhakti. In the Neo~Vaishnavite doctrine of Assam nine forms
of bhakti have found frequent reference. These nine forms

are 3

1, S/ravarga (listening to the recital of the name and

glories of Hari),
2. Rirtana (recital of the glories of Krsna),

3. Smarana (recalling of or meditation upon the Lord's
form),

4. Arcana (worship of the Lord's image),

5. vandana (adoring),
6. Padasevana (personal services),
7. Dasya (a servant's devotion to the Lord),

8. Sakhya (friendly attitude), and
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9. }stmanivedana (sel f=surrender in the Lord's feet).

A devotee can practise any method of Bhakti which
suits him best, so that, he will attain Divine illumination.
But Sankardeva puts utmost importance to the Sravana and

Kirtana forms of devotion.39

I present below a brief introduction to the nine
forms of bhakti as discussed by Sankardeva and Madhavadeva.

1. Sravanas S/ravana is the first and excellent path to
* -

bhakti. Sankardeva says, Jjust as dirt in water is naturally

cleaned with the coming of the auntumnal season, so also Krsna

enters the heart through the ears and sweeps it absolutely

cleanZ40 According to Madhavadeva, those who are indifferent

to the chanting of Hari's glory and engage in worshipping

other deities by secrificing animals and birds are sure to be

1 They are like animals, concerned only

with the carnal need for food amd s:l.eep.‘;2

thrown into heil.?

k3

Satsanga or association with the wise is another
important aspect in Neo-Vaishnavism of Sankardeva and Madhava-
deva., Sri Sankardchdrya says : “The company of the wise, even
for a moment, becomes the boat to cross across the Ocean of

43

Sansara." Namghar is the place where the village people

assemble together, they learn not only to stand united but



126

also enjoy the bliss and benefits of a homogeneous social life,
This feeling is the basis of national unity. This community
feeling urges the people to co-operate with his fellows and to
rise above the considerations of caste and creed and develep
a sense of oneness. Without Satsanga *Sadhana' or devotion

does not become perfect and strong.

2, Kirtanas Sankardeva and Madhavadeva adopt nama as the best
form of bhakti. This is a distinguishing feature of the Assam
school of bhakti, which is also known as Nama-Ghamma.

Kirtana is singing of Lord's glories. It is an
integral part of every religion. Even a sinner like Ajamilaw
could earn salvation by simply uttering the name of the Lord.
The recital of the deeds of God enhances one's spirit of
bhakti during the Kali-yuga according to S;ar'xkarﬁeva and
Madhavadeva, This is the prescribed method of devotion for
this age. Such practices should be the outcome of pure heart,

3. Smaranas Smarana is remembrance of the Lord at all times.
e anad . )

This is unbroken memory of the Nama and Form of the Lord. The

* The fifth chaper of Kirtana-Ghosa is *Ajamilopakhy@na’ -
the story of Ajamila, a degraded Brzhmin. Here, Sankardeva
describes the efficacy of Harl Na@ma. Ajamils, who committed
numerous heinous crimes, by uttering the word 'Narayana‘’
brought about a change in his life from debasement to piety -
and at last, he attained emancipation.
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remembrance of Narayana at the end of one's life is believed
to be the summum bonum of life, Even those who recall Him as
an encmy are also not deprived of such a bliss.44 Kings like
8isupdla, Salva etc. became libersted by constant remembrance
of God as their enemy. Prahlada attained redemption with the

help of loving remembrance,%>

Generally, the mind runs extrovert. But remembrance

of God makes it introvert.

4, padasevanas Padasevana is serving the Lord's feet. By

serving Lord!'s feet a devotee can cross the shoreless ocean

of the world without building any bridge.46 ' padasevana’
symbolises one*s sense of self-humility. Padasevana is service
of the whole humanity at large. The whole universe is only

47

virat-Swarupa. Service of the humanity is service of the

Lord. It improves the moral tone of society.

5. Arcanas Arcana means worship. It is niskama type of
worship vhich has prominent place in the socio=ethical thoughts
of Sankardeva and Madhavadeva.

Lord is the cause of the Universe. The Lord is

greatly pleased when He is worshipped with a little water and

48

other things like a single leaf of *‘Tulsi’. Madhavadeva

writes in the Bhakti-Ratnawali that, just as the water poured
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into the roots of the tree reaches its branches and leaves as
well, so also the worshipping of Visnu pleases the other

deities.49

So, by worshipping Him, the devotee worships his
own self. To develop socio-ethical aspect of personality,
Sankardeva teaches the masses that one should not only respect
and be non~-violent to the fellow beings, but should show

kindness and sympathy to all living beings.

6. Vandana: By Vandana to Visnu man can achieve final
release., Sankardeva uses the term Vandana in a wider sense.
According to him, an ardent devotee should extend service
towards all living beings including the trees, animals and

the birds in proper manner.

7. Dasyas Dasya bhakti is the love of God‘throtlxgh servant -
A sentiment. It is always in an attitude of dasya, not of
madhura or conjugal feeling, or sakhya or friendship'or
anything else that Sankardeva and other saints of Assam

approached Godhead.

Sankardeva preached dasya bhakti as the relation
between the Lord and his devotees, Chaitanyadeva adopts
‘madhura* conception of devotion, but Sankardeva discarded
it. Because, “The amoral and antisocial ideal of the figure
of the parakiyd has always had the risk of bringing in
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eroticism and even moral turpitude, and this was carefully

n 50

7.
avoided by Sankardeva, The religious attitude of

Chaitanyadeva was Radha-bhava, i.c., the love attitude of

Radha towards K;gna;SI

The ultimate goal of life of a devotee is to become
a servant of the Lord. So long as devotee does not surrender
himself at the feet of Lord, he lives as a prisoner within the
four walls of domestic life., According to éaﬁkardeva. dasya
bhakti arouses immediate power in the minds of the devotee to
withdraw pride or egoism which is the main obstacle on the

path of devotion.

8. Sakhyas Sakhya=bhava is the cultivation of the friendly~-
sent iment with God. This form of devotion is regarded as an
easy path to attain to salvation. Lord is omnipresent. So,
there is no fear of separation from God. The milkmaids of
vrindavana and even the birds and animals of that place enjoyed

the fruits of friendship with the Krsna.s2

Friendship is also considered as a great social and

ethical value.

9. Atma~nivedanas Atma-nivedana means self-surrender. The

devotee of fers everything to Lord, including his body, mind
and soul. Through this path of devotion the devotee gets rid
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of all wor;dly worries.

Bhakti gives eternal bliss, joy, and equanimity.
Whole hearted devotion to the Supreme Being is the royal road

to salvation.

Devotion to Supreme Being‘ is inherent in man, but it
may not blossam for want of proper practice and atmosphere.
The real purpose of devotion is to please the Lord, to purify
the heart through surrender of the ego. 1In that stage devotee
feels that there is supreme joy in loving God than becoming
God.

During the middle ages India saw the birth of many
great saints. They were Ramananda, Kabir, Tulsidas, Namadeva,
Guru Nanak, Chaitanyadeva etc, They preached a powerful
movement against all forms of corruptions, superstitions and
tried to purify the hearts of the people. They also preached
camplete devotion to God, tolerance, and love to fellow
creatures. This movement is popularly known as Bhakti move- H
ment. Among those, Sankardeva has also a promirnent place. He
upheld the supremacy of moral values in everyday life. He
believed in the Nirguna form of bhakti and was against idol
vorship at the ultimate stage. Within the limitation of
mundane existence, Senkardeva tried to live a life based on

spiritual equality through the performance of noble deeds,
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He preached truth and humility which are the virtues of a
higher life. His teachings on different socio-ethical aspects
gave inspiration to the'people and helped them.to lead a
simple and honest life with good conduct and character against
the background of a high ethical standard of life.
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Chapter VI

MORALITY AND LIBERATION ~ SIN AND OTHER EVILS - FAITH;
BEST OF ALL FAITHS -~ SUPREME RELIGION IN THE RALI YUGA
= DETACHMENT TO THE RITUALS -~ AVIDYA - MUKTI, THE STATE
OF PERPETUAL BLISS

Gemuine spiritual life rests on the cultivation and
practice of ethical values. One cannot make real spiritual
progress so long as one's character has not been rightly
built. Character is the sum total of a person's attitudes
and responses both inherited and acquired.'1 Men of well-
integrated and good character are also necessary for the
greatest social welfare. To make real progress towards
spirituality it is essential that our daily conduct and other
affairs of life should conform to our moral practice. Since
the day of initiation (sarana) the life of a disciple becomes
the life of dedication. ‘'Along with the initiation ceremony,
a disciple is taught the ways of a clean life (dhuti-niti,
saucadi-kriya) in minute details, to which he has to adhere

with the greatest care possible.'3

All the practices unddr the heads of Abstention*

# 'The Abstentions (yamas) are twelve in number 3 (1) ahinsa
(harmlessness), (2) satya (veracity), (3) asteya (refraining
from theft), (4) asanga (non-attachment), (5) hri (modesty),
(6) asancaya (non-hoarding), (7) astikya (belief in sacred
traditions), (8) brahmacarya (sexual abstinence), (9) mauna
(ebstention from useless gossip), (10) sthairya (calm),

(11) xsama (patience), (12) abhaya (sense of security).
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(Yama) and Observances®* (Niyama) in *Bhakti-Ratnikara® are
highly conducive to mental peace and progress. Therefore, one
who has succeeded in mastering them, will not only acquire the
power of concentration, but also make his mind a proper

instrument for contact with Reality.

Moksa, which orinarily means liberation, is regarded
as the final destiny of man according to almost all systems of
Indian philosophy. Moksa has also the highest importance in

the scheme of values.

The concept of liberation is connected with the problem
of self. Because, the nature of self, immortality of soul
constitute the metaphysical ground for the state of liberation.
There are various views on self in Indian philoscphy. They
can be classified into two main groups - (1) those who do not
believeain the existence of soul (anatmavada) and (2) those
who believe in the existence of self (atmavada) .3 The latter
view is further divided into two - those, who maintain many
selves (anekatmavada) and those, which believe in one Supreme

* The observances (niyamas) are also twelve in number
(1) bahya saucha (external purity), (2) abhyantara saucha
(internal purity). (3) japa (the muttering of prayers),
(4) tapa (asceticism), (5) homa (offering of oblations),
(6) sraddha (faith), (7) atithya (hospitality), (8) surar-
cana (the worship of the Lord in icon), (9) tirthatana
(pilgrimages to holy places), (10) parartheha (charity),
(11) santosa (contentment) and (12) acarya-sevana (proper
service to the Guru). - Sankardeva, Bhakti-Ratnakara,

Chapter XXXVIII.
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self (exatmavada).

The *'Bhakti-Ratnakara’, the Bhagavata, the *Kirtana-
Ghosad' of Sankardeva and the ‘Bhakti-Ratnawali' and 'N&m-Ghosa'
of Madhavadeva deal with the devotional theology of Assam
Vaishnavism. S/aﬁkatdeva derives the idea of God from the

Bhagavata-Purdna. He states in his Kirtana-Ghosd \

Tumi Paramatma jagatera Isa ek,

Eka bastu nahika tomata bya't:j.x:ek.4

(God is the ultimate essence of soul and matter and there is

no other thing in the Universe without Him.)

He is the cause (karana) and effect (ka@rya) of the creation.
Just as gold ormaments do not differ in substance from gold
itself, similarly, there is no distinction between Gpd as the
ultimate cause and God as the effect:.5 He is all-pervasive
and ¢ranscendental and in Him the world exists and yet He is
beyond the wm:-lcl.6 S(aﬁkazdeva mentions in his 'Nimi-Nava-
Ssidha-Samvad* the different characteristics of Brahma, Para-
matma and Bhagavanta. But They are different in names only,
in essence They are one and same.7 According to Madhavadeva
God is the Ordainer of both Prakrti and Purusa (matter and

mind). He is the friend and guide of a11.°

7 - -
Sankardeva holds like rRamanuja that jiva and the

world are the separate parts of the Supreme. The relation
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between God and the world can be compared with the relation
between gold and the gold ornaments. To Ramanuja universe is
real, but to Sapkardeva universe is false or mithya at the
ultimate level. Philosophically, the central doctrine of

Ramanuja's teaching is quite in agreement with ééﬁkardeva.g

According to ééﬁkardeva, there isg identity between
the individual self and the Supreme Self. The only difference
is that jiva is under the influence of maya and Supreme self
is above the influence of maya. Selves are not born, but are
contained in bodies as fire in wood.lo Here a question may
arise, what happens to life when the body is no more? Atman
is immutsble and immortal. It was neither born in the past
nor at present. Birth and death are the characteristic

/.
1 Sankardeva gives an example jin this

features of the body.1
context, he says, a lamp means the contact of fire with wick
and oil and its extinction means ceasing of such contacts, so,
death means only the cessation of contact of life with the
body, as extinction of the lamp cannot mean annihilatiqn of
fire which is ever present as light or heat, so death does not
mean destruction of life or self, but simply means that life in

12

a body has merged in the Brahman or Paramatman. Due to maya

the Brahman appears to be many under di fferenmt circumstances to
an ignorant. Men are not conscious of real nature of self,

its origin and thus suffers misery.13 Though Sankardeva makes
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no distinction between jiva and Isvara, but in some places
he admits that God has created jiva, so, jiva is to Some extent

14

separate from as well as dependent on Isvara. Here ééﬁkar—

deva has accepted monotheism,

Sankardeva believed in the theory of incarnation. He
mentions twenty-four incarmations of Narayana-Vishnu in the
beginning of his 'Kirtana-~Ghosa‘’. Madhavadeva also in his

' Nam-Ghosa' speaks of the ten incarnations.}®

It i3 believed that in incarnation God assumes human
form in every age, out of His divine free-will for the preser-
vation of the world, for the destruction of irreligion, and
for the resuscitation of religion and also to confer God's

16

grace upon holy men and devotees. In Christian and Buddha

theoleogy Jesus and Gautama are incarnations of divinity.

Like the Gita, Sankardeva emphasises the necessity of
a personal relation of man with God, whom man can love and
adore. For Sankardeva Lord Krishna is the highest and igdeal
divinity.

Bhakti is the only method preached and practised by
éaﬁkardeva and Madhavadeva. Bhakti leads to mukti or libera-
tion, But bhakti is not simple utterance of the names and
glories of the Lord. without purity of mind, faith, devotion,
dispassion and unceasing effort, emancipation camnot be

attained.
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Sin is the deliberate negligence of duties. Social
evils are due to lack of proper understanding of the social
values., The good aspects of character are called virtuves and
bad aspects are called vices. Sankardeva and Madhavadeva try
to remove social and moral evils positively. They formulate
some rules and regulations and show the path for leading a
virtuous life. A devotee should observe certain rules and

refrain from doing some forbidden deeds.

Mind resides in the heart and does all good and evil
deeds. Mind mekes vice, mind males merit, mind makes the hell.l?
According to Sankardeva and Madhavedeva cause of moral and social
evil resides within ourselves. Like the lower animals, the
natural tendency of human beings is to seek pleasure and to

avoid pain. As long as man lives in the darkness of ignorance
and cannot trace the causes of happiness and unhappiness, so
long he fails to be the master of himself. So, the right
discrimination of the conditions which make one happy or unhappy

is the surest guide in the path of spirituality.

Real vidya (knowledge), according to Sankardeva dawns
in the sense of discrimination between self and non-self.18
sel f«knowledge and self-control are essential for removing sin
and other moral and social evils from society. Self-knowledge
means knowledge of the higher-self - *the divine nature of mang

and sel f-control means the control of the lower self or the



142

animal nature of man by ‘developing the higher powers that are
latent in the individual soul.'19

Right knowledge can never dawn on an impure mind.
Self-control is also not manifested in the character of any
man vho blindly obeys the dictates of the senses. Madhavadeva
warned those who are -constantly guided by sudden waves of
passion, anger, pride, jealousy, hatred etc. According to
him, sense organs are in favour of pleasant thing, so, they
should be disciplined for the Divine realisat:lon.zo He says,
in 'Nézn-Ghoéé' that each man is his own friend, is his own

enemy, he himsel £ protects and destroys himself.z1

Individual should know that his own good and good of
the society are identical. Self-control and sel f-knowledge
(2tma-bodha) imply rational and harmonious control of all the
impulses. Such Self-restraint is also necessary for the
interest of the whole self and of society. A considerable

degree of self-control is the very basis of morality.

To remove sin from the mind of man and from the
society Sahkardeva and Madhavadeva give scme practical solu-
tions. They say that, we should pay special attentiop to the
study of the mind, because purification of ‘citta’ is possible



22

vhen we know its real nature. It has four forms¥. This

world as a whole is the creation of mind., wWaking, dreaming
and sleeping are the three states of rn:l.nd.23 The citta cannot
work properly until and unless the evil effects of different
sense organs sre removed. Therefore, self-purification which
includes social and moral laws are necessary not only for our-
selves, but also to our fellow members in the social order.
Our attention should be directed towards the observance of
socio=ethical laws which leads to the freedom of soul from the

bondage of ignorance, delusion and selfishness and results in

the attainment of Absolute Bliss,

Morality presupposes freedom of will. Man is respon-
sible for his habitual actions, which constitute conduct of
individual. So, a man should be rewarded for his good deeds
and should be punished for evil deeds. Punishment may be used
in a reformative sense for the spiritual good of the‘ criminal
and society. Sankardeva also depicts a dreadful picture in
his different writings. The main aim of such horrible picture
of hell is to arouse fear in the minds of the people. He hopes

that the fear of punishment will prevent people from committing

#* The four forms of mind are, Mind (Mana), Intellect (Buddhi),
Ego (Aham), and pPsyche (Citta). Mind is that which proposes
to do many things, but is not settled in any of them. The
intellect is that which plans any making or ummaking. That
is sham which considers itself as the author of all things,
and lastly, citta is that which does all good deeds day to

day.
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offences. Hence, dankardeva and Madhavadeva appeal to their
disciples to surrender to God, as that is the only way to get
rid of sin. All the great virtues and vices are subservient
to Hari Naua.24 Madhavadeva, himself prays to God ~ *I am
the vicious one, the great offender to you. 0 God, forgive me,

take me as your servant, I take refuse in You.‘25

Sahkardeva and Madhavadeva declare that God can be
realised through faith, love and devotion. Faith or Sradha
is of three types. The Sattvika type of faith keeps faith
only in the Atman. The Rajasika faith keeps it in the fruits
of action. In Tamasika faith one keeps faith in the vice

regarding it as virtue,

‘Hary Nama' is sufficient to destroy a hundred of
sins. But, the name of Harl should be taken not like a
parrot, but by the application of kaya, mana and vakya, i.e.,

body, heart and soul and voice all put together.26

Faith is sradha. One cannot prove God if he has no
faith in God. But, faith without understanding is blind faith.
Without faith in God perfection can never be reached. So, faith
is the fundamental necessity for spiritual sradha. In Sattvika

state three types* of devotions are possible., These three

% T have discussed di fferent types of devotion in the
Chapter VI.
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types are called by S/ax':kardeva as the *uttama bhakti’,
‘Antaranga bhakti!, and ‘Saprema bhakti’. Uttama bhakti is
the best type of Bhagavati bhakti. Bhagavati bhakti is self~
less and superior even to mlease.27 Besides these, 'Maha-
bhagavata' should possess many other attributes., He thinks
only of Lord and nothing else. He considers this universe as
the product of maya. He should possess tranquility of mind.

Sahkardeva writes in the ’Bhakti-Ratn‘akara'*s

Na mayaikantaebhaktanam gunadosodbhava gunah

Sadhunam' samacittanam budheh paramupeyusam, !! ] z,c,o’//
(no apportiomment of merit and demerit (papa and punya) and
having a balanced mind which apportiomment is due to
omission and commission of scriptural injunctions and

interdictions.) 28

The wise people praise the ?'Rali Yuga' as the best
among the four ages, because in it Kirtana of God's glory
leads to ali attaimment. S/aﬁkaxdeva propagated 'N?am-Dhama'
as the devotiocnal chantl.ing of the name of Krsna is the Supreme
Religion of the *Rali Yuga*. He expressed in the 'B};akti-
Ratnakara' that ‘to one, in whose heart Gobinda resjides, Kali

age is Satya age and to one, who does not have Visnu in his

* The ‘Bhakti-Ratnikara' is Sankardeva's only book in.
Sanskrit.
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heart even Satya age is Kali age.'29

According to ééﬁkardeva, the name of Hari and Hari
himself areaidentical and as such name is a living entity.
He, therefore, does not give any importance to the rituals
and ceremonies. He fought against ritualism and preached
simple religious practices,

In 'Nimi—Nav%zi-;\asdav;x'{;éd' R S/aﬁkardeva has given an account
of the nature of worship or bhakti. In it, he says avidya or
ignorance is the cause of bondage. The soul, by nature, is
free, It has no birth and death. But, when it enters a
subtle bodi(. it undergoes the process of birth and death. It
is the stage of bondage and complete cessation of this process
18 called liberation or mukti.

Except ‘Lokayata®’ all the systems of Indian philosophy
accept the idesa of liberation or moksa as the highest end of
life. But, they differ among themselves with regard to the
nature of the state of liberatjon. Liberation, according to
Buddhism is complete extinction of suffering. Some Buddhists
regard nirvana as a state of positive Bliss. Jainism regards
the attainment of liberation as the highest end of human life.
The self has infinite knowledge, infinite bliss anmd infinite
power. Perfection is attained by the complete cessation of
activism of body, speech and mind. Ahimsa is the fundamental

virtue,
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According to Advaita philosophy of é;ﬁkara knowledge
or jnana is the means of attaining moksa from the cycle of
birth and death. According to this school, Universal soul or
Brahman and the individual soul or atman are one and the same.
The individual self is eternally free. The self, due to
ignorance or avidya identifies itself with body-mind complex.
The body-mind complex is the product of cosmic nescience (maya).
The erroneous identifjcation is bondage and it is removed by
true knowledge. The state of liberation 1s a state of

Absolute Bldss,

The Visistadvaitavada of Ramanuja regards similarity
to the self with God as liberation, which is a blissful state.
Ramanuja’s Brahman is subtle, conscious and qualified. The
individual selves are modes or aspects of the Brahman. The
moksa, according to Ramanuja, means understanding the highest
self by intuition, which is the natural state of the individual
self.

éahkardeva and Madhavadeva advocate the cult of bhakti
as the summum bonum of life, and it is considered more desirable
than mukti,. Almost all the devotional writings of Sankardeva
apnd Madhavadeva regard bhakti as syperior than mukti. In many
places of the 'Kirtana~Ghosa%, Sankardeva has given importance
to 'Eka-ééraga' or complete surrender to Lord. Without it,

none can attain liberation or experience the state of bliss.



148

But, the real bhaktas are indifferent to liberation. They
want to remain in a state of perpetual enjoyment of bhakti.
They believe that liberation is sure to come. Bhakti is
sadhana and liberation is the final goal. In the first verse
of the Nam-Ghosa, Madhavadeva says 3 "I bow down to the devotee
wvho has no desire even for final beatitude. I pray for that
devotion which is full of ineffeble bliss., I adore such Lord
Jadupati as is the crown-jewel of all heads as it is the

command of his own <3.evot:ees."30

Narada, Sanaka and Sanatana were the devotees who
preferred to conceive God as love rather than to conceive Him
as Truth., They like to absorb themselves in perpetual
ecstatic mode of bhakti.

To change the soqiety by introducing reforms is a
very di fficult task. A single individual cannot achieve this
goal within his very short-span of life. But, religion can
change the society more easily, because Indian people are more
religious minded. Sapkardeva first aimed at religious reform
and then devoted himself to social transformation by advocating
social values and moral norms through religious prescriptions.
He observed that man as a religious being cannot be asked to '
follow blindly any faith or moral laws. He preached t|o lead a

social life in accordance with the rules of righteousness,
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§éﬁkardeva's ethical system is neither exg¢reme
ratjonalism preaching asceticism, nor hedonism advocating
mere sense pleasure. In fact, ééhkardevah both as a religious
preacher and a social reformer was more practical and he had a

very broad outlook.

Thereforg, jt is evident from the foregoing discussion

/. - ’
that the sole aim of Sankardeva and Madhavadeva was to convert
a rigid and closed society into an integrated and open society

by prescribiné social and moral values.
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CORCLUSION

The present work is an analysis of socio-ethical
idess in the thoughts of Sankardeva and Madhavadeva. The
foundatjons of their thoughts lay primarily on the Gita and
the Bhagavata. But, they were not simply restating and re-
interpreting them. They studied all the sacred scriptures of
India. They got themselves acquajinted with the wisdom
contained in the different sacred books, combined the best
thoughts of these books and were adopting an integral and
synthetic view of life and society.

S/aﬁkardeva and Madhavadeva, the spiritual torch
bearers in Assam preached that the basis of their social and
ethical thoughts was the altruistic love of man. For them
tJiva is S':iva'. Hence, their notion of universal love
implied the absence of jealousy and hatred., That is why
their philosophy, being the philosoprhy of love is positive
and dynamic even today.

The basic unit of society is man. Again man is more
than his body. He has a moral self. Moral self springs from
his spiritual self., Thus, man is essentially divine. Consi-
dering man as divine, Sahkardeva treats society as a moral
and divine institution whose function 1is to keep the individuals
on the right path and to lead them towards moral perfection.
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nama-mantra to any person.1

According to Varnasrama dharma, each social order
had its own allotted duties. According to Sankardeva and
Madhavadeva, there were no spiritual injunctions in reciting
the name of the Lord. Devotion is not the monopoly of any
cultured man., It is open to all classes of people. s/aiakardeva
says, “wWhy need one be a Brahmin, who devoutly recites the
name of Krishna? He might be a Candala, but, he is far superior

to any man, who is not attached to the name of Hari."z

The decentralisatjion of power is another advantage of
the Varna system. Centralisation of all the powers of society
in the hands of one class may lead to exploitation and despo~
tism. Thus, by division of responsibility, the present day
society is saved from the defects of centralisation of power.

Just as human organism is one and every part of it
is important, in the same way, Society is one and every pert
of it is important. Literature, art, culture, etc, focus the
different aspects of social life and have great influence over
the thoughts of a person. Literature is an art. Sankardeva
and Madhavadeva have used this powerful weapon in a construc-
tive mamner. For them, the different modes of art are not
merely tools of communicating ideas in attractive manner, They
use them for sublimating human urges and feelings. By nature,

man is a slave of selfish desires. But, art and literature
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help him in broadening his mental horizon. It is commonly
known that Sahkardeva and Madhavadeva drew the main inspira-
tion for writings from the humanitarianism and the democratic
ideas of the classical Indian thought. That is why, their
literature has an abiding appeal. It worked as a cementing
force at the social level during the medieval period.

The progress of the society is possible only when
noble values like sel f-sacrifice, fellow-feeling, co-operative
spirit etc. are aroused in the minds of the people, There are
different layers in human consciousness. The ethico-spiritual
values are present in human consciousness, but they lie very
deep into the layers of consciousness, Now-a-days ordinary
art and literature on sex or other physical needs become
popular, because they touch the surface of human mind. The
absence of socio-ethical values has been the cause of the
disunity that exists in our society at present, The different
slokas in the ‘Kirtana-Ghos&' -~ 'nindibshu nshi, bandibako
nahi* (toleration of other's religious belief); ‘*parara
dharmaka nihimsiba kadacit' (toleration); *'sakalo pranika
dekhibeka atmasam® (regard all beings as your own self):
tgsatru~-mitra=udasina sabato samana’ (friend-enemy all are
equal)s ‘saboko maniba tumi Vishmu-budhi kari® (an attitude
of v1§h9u's presence in all), helped in the progressive
thinking and educating the masses,
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Culture implies spiritual awakening, inner development
vhich alone can pave the way of real progress of man and so-
ciety. S/ax'xkardeva brought ahout a cultural revolution in Agsam
five hundred years ago. He took the help of dance, drama,
music, art and culture as media for the propagation of his faith.
Spiritual education and feeling of national integration are
possible through thelse media, The ideals of equality, com-
passion, love and non-violence as preached by Sankardeva and
Madhavadeva would continue to inspire us for great deeds of
national unity and spiritual excellence. Their eternal messages
stated above, should now be the guiding principles for all of
us for the well-being of mankind as a whole,

The great religious leaders from time to time made
their appearance to remove the ills of society. The western
conception of culture is largely materialistic dve to the
result of the increasing scientific attitude. ‘Culture,
according to Vivekananda, was psychologically the cultivstion
of the mind, which yielded values that governed human behaviour
and human relations.'3 These values were derived by a nation
through trwve religion. So, ‘true religion’ or *dharma' is the
backbone of human life. It is the backbone of any institution
also which keeps yp integrity, morality, humanity, mutual
tolerance and faith in the Almighty. The theists believe that
without faith in God, peace will never be possible. Sankardeva,
being a theist has expressed this idea many times in his
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*kirtana~Ghosa‘'. Hence, if one feels that only one Absolute
exists in all and spirit is eternal, one shall not indulge in
any destructive activity or conflict. Even the scientist like
Einstein has come to see the limitations of human knowledge,
and seen dimly into the presence of the Beyond in the function-
ing of Nature.4 But, Karl Marx was highly critical of religion.
Religion, according to him, is a sentiment which has no practi-
cal value. On the contrary, Sankardeva and Madhavadeva claim
that negligence and ignorance of religion is responsible for

all disturbances in society.

Sahkardeva was neither an impractical idealist nor a
seni:imentalist. The way of spirituality dones not mean any
total rejection of the flesh. It means that material nature
has to be placed under the control of spirit. In chanting the
name of God in congregation the offering of ‘*prasad' with
green fruits is necessary. ‘Pancopacaros' (gandha, puspa,
dhupa, dipa and naivedya) are sufficient enocugh for an ordi-
nary devotional rite. Of the five 'upasaras' the offering of
‘naivedya’ is considered to be of vital importance. Naivedya,
usually consists of softened gram, pulse, rice, banana, sugar-
canes -~ cut into pieces, bstel-nuts and other palatable
things.s All these vitaminus things indirectly give vitality
to bodily limbs. This practice makes it clear that Neo-

vaishnavite faith admits the existence of body or material



158

needs which is the spiritual counterpart of total man. Long
after Sankardeva, in the nineteenth century, Sri Ramkrishna
echoed the same, 'a man of empty stamach cannot have religion'.
Swami Vivekananda said, *it was a sheer mockery to preach
religion to the starving people.' Gandhiji also said that to
the hungry God dares, not appear in any form other than bread.

_ There is no fundamental conflict between material
value and spiritual value. Spirit cannot disregard the world,
because the latter is the vehicle of the former. Sankardeva
also sought to integrate both the spiritualistic and ;r\aterial
values, as both were complementary to each other. According
to Indian religious tradition, dhamma, artha, kama and moksa
are values. In my opinion, excessive wealth leads to contra-
diction of economic power in the hands of the property holders
and leads to unfair and unjust relationship among the people.
Kama 1s also not used, in this context in the ordinary sense
of the term. Kama of the ‘gopis' are not ordinary kama.
Bhagavan has himself told the gopis that *those whose mind
and soul are devoted to Me, their kama is not Rama. °‘As
fried paddy does not germinate, in the mind or citta that has
been entirely devoted to Me, no Kamana or other desires can
germinate.'6 Dharma commonly stands for religious practices
and beliefs. It also refers to the codes of social duties,

political Quties, economic duties etc. In the ‘Kirtana-
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Ghosa* of Sankardeva, we find the cConcept of ‘Stri-dhamma’,
tvula~-dhama', Moksa does not mean indifference to social
problems. The Vaishnavas do not hanker after mukti, but long

for the continued service of the Lord in the form of man.

The life in the world is a training and preparation
for spiritual life which is eternal and ever-lasting. Worldly
actions have reactions in Nature, and resvlt of good action
will be géod and the result of bad action will be bad. Only
ethical and spiritual principles will uplift us from the
conflict of materialism and will inspire us to lead a moral,
disciplined life and will infuse into the mind a sense of
human dignity, social duty and responsibility. Though,
éaﬁkardeva has recognised the due place of materialism, he is
also speaking about the transitoriness and unreality of the
ordinary pleasures, because they cannot give spiritual peace
and happiness. It is spiritual awareness that generated real
peace and happiness, love and unity. Sarkardeva conveys
through a Bargita (devotional lyrics) s

“athira jivana dhana yauvana deva
suhrido, saroda, suta kichu nohe keva.“7

(Life, wealth, youth, friends, brothers, and sons are all

meaningless as they belong to none.)

He alseo narrates g
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® bhaba gahana vapa
ati moha pase channa
tate hamu harina berai
phandilo mayara pase
kala vyadhe dhaya ase

kama-krodha kutta khedi jai. *©

(The world is like a deep forest where snares of illusion
are lajid on all sides, and there I am roaming here about
as a deer. As a result, I am caught and arrested by the
snares while time as a hunter is rushing towards me and
desire and anger in the form of dogs are chasing and
gnawing me.,)

As the world is inswstantial, no faith on it is
rewarded. So, we should cultivate devotion to Hari. Accor-
dingly, S/ar‘xkardeva made an appeal to every human being t¢o
follow the path of devotion., We should also respond to his
appeal in the present crisis of faith in our country and also

work for the bettement of the whole human race.

Science and technology have had an impact on Indian
Society. 8cience is not opposed to ethical and spiritual
values, but, are complementary to each other. Any code of
conduct should be common for all walks of life. Spirituality
can be practised as an experimental science. Yoga is witness
to that. There are four kinds of Yoga - Raja yoga, Jnana
yoga, Bhakti yoga and Karma yoga vwhich help the *sadhaka’ to


file:///ftiich

le1

realise God. According to Sankardeva and -Madhavadeva, it is
by devotional practices that a devotee can gather intuitive
experiences that cne can have God-realisation. Pure intui-
tive experience has also a tremendous impact on the growth of
the scientific knowledge. But, modern scientific trends in
the society are in the ;iixwect:lon of more ego-centric and less
for a broad outlook based on universal love and permanent
values, At present, most of the people think that the way of
pPleasure and happiness alone is real and has to be followed.
It is, therefore, the duty of each one of us to change this
attitude which is the by-product of science, so that, it
responds to the call of the spirit. The need of the socio-
ethical reformers like Sankardeva and Madhavadeva is immense
in this modern age of science. Our present society needs
them who can give instructions on universal love. They are
needed, at present, to promote immer peace in place of rest.
lessness., The} are also needed to give advice to transform
lower values to higher ones in a creative direction. A
scientist can do his best for the outward comfort of people,
but not for the inner peace and hgppiness of the mankind.

It has been a custom with many spiritual seekers of
Indian history to condemn women and wealth with a view to
evoking detachmen.t.g Sahkardeva made no distinction of caste

in accepting disciples, as one and the sasme conscious self
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was present in all beings. He married twice; yet his attitude
towards women seem to be contradictory on many spheres., The
only reference in the history of Assam Vaishnavism to a woman
Playing an important religious role is the story of Kanaklata
aie, the grand-daughter?iaw of Sankardeva. Even today women
are denied entrance to most of the important Satras of Agsam.
But, the influence of women on Sankardeva‘’s 1ife should not
be denied. 1In early stage, Sankardeva was more interested in
spending his time in playing with his friends and had no time
for studies. One day, he was admonished by his grand-mother
khersuti, for his negligence of studies. She remined him the
scholastic tradition of his family. He, then, set his mind
and within a very short period he displayed a sign of unusual
intelligence,

Having finished education he settled down as a house~
holder. But sudden demise of Sankardeva's wife appeared to
have influenced in the life style of Sankardeva and inspired
him to undertake extensive pilgrimage, for a long time. Thereby,
through his own experience and study, Sankardeva became a
tdhama=~guru’. I am not interested to analyse his socio-
religious activities in the contexts of equal rights of man
and woman. Everything is dependent on time. Had he been &ble
to give the status of equal right to women~folk as in the case

of other castes, the Assamese women would have acknowledged
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Sankardeva's ever-lasting generosity and felt proud of it.

Bducation, Sankardeva believed was the means vhereby
a society could attain its desired goal of social development.
Education, in real sense, should aim at the development of
physical, mental and spiritual wellebeing of an individual and
whole human society. According to Vivekananda, *religion was
the innermost core of education and it was the manifestation
of the divinity already in man.'l® 1ikewise, centuries before
vivekananda, Sankerdeva and Madhavadeva through their transla=-
tions of the Bhagavata and other Sanskrit texts into Assamese
language popularised smong the common masses the religious
themes of these books and enlightened them. At present,
inequalities in different spheres, viz., social, political,
economic is the result of defective attitudes of individuals.,
Thus, they felt the necessity of spiritual education for
socio-ethical development of the society. According to R.N.
VWyas, ‘real education teaches a person that death through

righteousness is better than victory through a sinful act.'11

To propagate his faith, Sankardeva established the
institutions of *'Satra' and ‘Namghar'. These institutions
have contributed immensely to the socio-ethical development
of Assam. The different functions of Satras and Namghars
recall to our mind some of the conceprts of modern pe riod like
the community Development, Adult Education and the Panchayat

Raje.
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our discussions on the socio-ethical thoughts of
Sankardeva and Madhavadeva show that ethical values €£ind
manifestation in the context of interaction bqueen human
beings in a society. Ethics, therefbie. is inseparable from
society. It is like a cementing factor uniting man with man

in society.

1

Now, it is seen that we have lost faith in our
religion, As a result of this the younger generation has no
ideology or moral teachings before them. To earn money by
hook or by crook and seek the maximum material pleasure is
their chief dim, Wow, we are becoming self-centred without
caring for others. What is necessary today, is a bit of
reflection, a kind of self-criticism. There is no time limit
in character formation. It is a continuous process from birth
to death. Good acts and good habits constitute the basis of
good character. Progress and happiness are possible only

through good conduct.



1o0.

11,

165

REFERENCES

Kakati, B.K., The Mother Goddess Kamakhva, p. 76
Sankardeva, Kirtana-Ghosa (Pasanda-Mardon), pe. 30

Mital, S.8., The Social and Political Ydeas of Swami
Vivekananda, p. 303

All India Colleoquium on Ethical and Spiritual Values as
the Basis of National Integration, 1966, 67,
Pp. 144-145

Sarma, S.N., Neo-Vaishnavite Movement and the Satra
Institution of Assam, p. 144

Bezborua, L.N., The Religion of Love and Devotion, p. 30
Sankardeva, Bargita, No. 15-16
Ibid., M. 4

Sarma, S.N., The Neo-Vaishnavite Movement and the Satra
Institution of Assam, p. 65

Mital, S.S., The Social and Political Ideas of Swami
vivekananda, p. 307

Vyas, R.N., The Bhagavata rthamma, p. 170.



SELECT BIBLIOGRAPHY

Abhedananda, S., The Religion of the Twentieth Century,
Ramkrishna vedanta Math, Calcutta, 1955

Abhedananda, S., Yoga Psychology, Ramkrishna Vedanta Math,
Calcutta, 1960

Abhedananda, S., Spiritual Unfoldment, Ramkrishna vedanta
Math, Calcutta, 1935

Acharjya, Dr. N.N., A Brief History of Assam, Omsons
Publications, Guwahati, 1987
Bandyopadhyay, Dr. P., Sri Aurcbindo, Anglia Books, Calcutta,

1988

Barua, B.K., A Cultural History of Assam (Early Period),
Bina Library, 1986

Barua, B.K., History of Assamese Literature, Ssghitya Academi,
1964

Barborua, S.C., Krsna Sankar Gurur Japma Jatra Nat, Lawyer's
Book Stall, Guwahati, 1946

Baperjee, A.X., Discourses on Hindu Spiritual Culture,
S. Chand & CO.s Delhi. 1967

Bezborua, L.N., Tatta Katha, Lawyer's Book Stall, Guwahati,
1988

Bezborua, L.N., The Religion of Love and Devotion, edt. by:
N. Neog, Asam Sahitya Sabha, Jorhat, 1968

Bezborua, L.N., Mahapurush Sri Sankardev Aru Sri Madhavadeva,
Sahitya Prakash, Guwahati, 1988 [



167

Berma, B.K. and Jha, T.K., Bargit of Mahapurush Sri Sri
Sankardeva, Dutta Borua & Co., Guwghati,
1977

Bhuyan, N.C., Mahapurush Sril Manta Sankar-Madhava, Goalpara
(Assam), 1987

Bhuyan, J.N., Mahapurush Sri Manta Sankardeva, pub. by
Author, Kuwaritol (Assam), 1980

Bernard, T., Hindu Philosophy, Motilal Banarsidass, Delhi,
1981

Bhargava, D., Jaina Ethics, Motilal Banarsidass, Delhi, 1960

Boues, P., The Hindu Religious Tradition, Allied publishers
pvt. Ltd., Bombay, 1976

Bourke, Vernon J., Ethics - A text Book in Moral Philosophy,
The MacMillan and Co., New York (No date
of publication)

Barooa, R., The Nam-Ghosa and Its Place in Literature (No
date of publication)

‘

Bhattacharya, S., Society and Education, Pravartak Publishers,
Calcutta, 1952

Bose, M.L., Social History of Assam, Concept Publishing
Company, New Delhi, 1989

Chakravarty, N.K. (Edt.), Mahapurush Madhavadevar Cordhara
Aru Pipara Gucowa, Lawyer's Book Stall,
Guwahati, 1974

Chatterji, S.K., Indian Culture, A Universal publication,
Delhi, 1966



168

Choudhury, P.C., The History of Civilization of the People
of Assam to the Twelfth Century A.D.,
Spectrun Publications, Guwahati, 1987

Chaliha, B.P,, Sankar Abhikshep, Purvajyoti Prakashan,
Guwahati, 1987

Chaliha, B.P. (Edt,), Sankardeva Studies in Culture, Sri
Manta Sankardev Sangha, Assam, 1978

Chetanananda, S. (Edt.), Meditation and Its Methods, According
to S. Vivekananda, Advaita Ashrama, 1986

Chakravarti, N.K. (E4t.), Sri Sri Sankardevar Bali-Chalan,
lLawyer's Book Stall, Guwshati, 1974

Chaliha, D., Origin and Growth of the Assamese Language and
its Literature, pub. by the author, Jorhat,
1949

Chatterjee, S.C., The Fundamentals of Hinduism - A Fhiloso~
' phical Study, University of Calcutta, 1970

Chatterjee, S.K., Indian Culture, A Universal Publication,
The Universal Book and Stationery Co.,
Delhi, 1966

Chakravarty, Dr. D.C., Problems of Analytic Ethics, Mathan
Prakash, Guwahati, 1989

Choudhury, P.C., Jagat Guru Sri Manta Sankardeva, New Book
stall, Guwahati, 1972
Das, H.M. (Edt.), Nam-Ghosa

Dasgupta, S.R., Some Problems of the Philosophy of Religion,
Sshitya Sree, Hoogly, 1965



169

Deka Hajarika, Dr. K., Madhavadeva s Sshitya, Kala, aru
Darsan, Banalata, Dibrugarh, 1987

Dutta Barua, H.N. (Edt.), Bhakti Ratnawali, Dutta Barua & Co.,
Guwahati, 1986

Dutta Barua, H.N,, Sri Manta Sankardev, Duytta Barua & Co.,
Nalbari (Agsam), 1977

Dutta Barua, H.N. {(collected), Prasin Kamrupiya Kayastha
Samajor Etibrita, Dutta Barua & Co., Nalbari
(Assam)

Darkheim, E., Sociology and Philosophy, Cohen & West, London,
1965

Dutta Barua, H.N. (E4dt.), Sri Sankar Bakyamrit, Dutta Barua &
Co., Guwahati, 1964

Dutta, K.N., Aspects of the Heritage of Assam - A Souvenir,
Indian History Congress, 1959

Dutta, A., Assam Valshnavism (Its Twentieth Century Voice -
L.N. Bezbarua), Mittal Publication, New
Delhi, 1989

Deva Goswami, Dr. K.N., Sattra Sanskritir Rup=Rekha,
Banalata, Dibrugarh, 1986

b

Gohain, Dr. H., Kirtan Puthir Rasbisar, Lawyer's Book Stall,
1987

Gohain, Dr. H.,‘ Asamiya Jatiya Jivanat Mahapurusiya Param-~

Goswami, N.C., Satriya Sanskritir Swarna Rekha, Kamala Bari
Sattra, Majuli, Jorhat, 1984



170
Gayan, F.N., Gurujaner pratibha, Anami Sahitya i’rakash.
Nagaon, Assam, 1980 ’
Gogoi, L., Asomar Sariskriti, Bina Library, Guwahati

Goswami, A.N. (Edt.), Places of Worship and Pilgrimage in
) Assam, Vivekananda Kendra, Guwahati, 1984

Goswami, K.", Bhagavat Dharmma, pub. by the author, bhalaguri
Satra, Nagaon, 1980

Goswami, Dr., U.N., Vaishnava Bhakti-phara aru Santa RKatha,
Bina Library, Guwahati, 1975

Goswami, T.N., Ghosamrit, pDhalar Satra Puthibharal, Jorhat,
1977

Goswami, H.C., (Edt.), Descriptive Catalogue of Assamese
Manuscripts, University of Calcutta, 1930

Gopalan, S., Hindu Social Philosophy, Wiley Eastern Limited,
New Delhi, 1977

Gupta, S.N., The Indian Concept of Values, South Asia Books,
America, 1978

Iyer, V.B.K., Religion and Politics, Konark Publisher pvt,
Ltd., 1992

Jain, Dr. Hiralal and vpadhysa, A.N., Mahavira, His Times
and His rhilosophy of Life, Bharatiya
Jnanpith publication, 1944

Kakati, Dr. B.K., The Mother Goddess Kamakhya, Publication
Board, Assam, 1989



171

Klyuev, B., ' Religion in Indian Society, Sterling Publishers
Pvt. Ltd., New Delhi, 1989

Lamba, B.S., God Realisation, Sterling Publishers Pvt. Ltd.,
) New Delhi, 1981

Mahanta, A., Study of Human Culture, A Theoretical Approach,
omsons Publications, Guwahati, 1987 (1st
edition)

Maitra, S.K., The Ethics of the Hindus, University of Calcutta,
1956

Mahadevan, T.M.P., Outline of Hinduism, Chetana Limiteqd,
Bombay, 1960

Majunder, A.K,, Bhakti Renaissance, Bharatiya vidya Bhavan,
Bombay, 1965

Malakar, R. (Bdt.), Teachings of Sri Sankardeva, Sankar
Jyoti Association, Chandighar, 1977

Majumder, A.K., Chaitanya, His Life and Doctrine = A Study
in vaishnavism, Bharatiya vidya Bhavan,

Mshanta, C. (translated), The Kirtan, Sri Sri Sankardeva,
Asom Satra Sangha, Jorhat (Assam), 1990

Mital, S.S., The Social and Political Ideas of Swami
vivekananda, Metropolitan Book Co. Pvt. Ltd.,
New Delhi, 1979

Motilal, B.K. (Edt.), Moral Dilema in the Mahabharata, Indian
Institute of Advanced Study (Simla) in
association with Motilal Benarsidass, Delhi,
1989



172
Medhi, K.R., Mahapurush’ Sankardevar Bani, Dutta Barua & Co.,
Nalbari

Medhi, K.R., Studies in the vaishnava Literature and cul ture
of Agsam

Mukher jee, R.ﬁ.. A History of Social Thought, Saraswati
Sadan, Mussoorie (U.P.)

Madhavadeva, Nam=Chosa
Madhavadeva, Rajasuja Kavya, Dutta Barua Bros, Nalbari
Madhavadeva, Nam-Malika, Barpeta

Madhavadeva, Bhakti Ratnawali, edt, by H.N. Dutta Barua,
Guwahati, 1984

Misra, Y., Literature and Society in Assam, A Study of the
Assamese Renaissance, Omsons Publications,
Guwahati, 1987

makherjee, A.K., Vaishnavism in Assam and Bengal - A
Comparatjve Study, Granthana, Assam, 1986
Nath, R.M., Bhakti Ratnakar, Capala Book Stall, shillong

Nath, R.M., The Back~Ground of Assamese Culture, Dutta
Barua & Co., Guwahati, 1978

Neog, M., Sri Sri Sankardev, Bani Mandir, Dibrugarh, 1985

Neog, M., The Contribution of the Sankardeva Movement to
the Culture and Civilization of India,
Lawyer's Book Stall, Guwshati, 1988



173

Neog, M.,. Sankardeva, National Book Trust, New Delhi, 1967

Neog, M., The Bhakti Ratnskar of Sankardeva and History of
the Concept of Bhakti, Punjab University,
patiala, 1982 '

Neog, M. (Edt.), sSatriya Nritya aru Satriya Nrityar Tal,
) Assasm Prakashan Parisad, 1975

Neog, M., Sankardeva and His Times, Gauhati University

Neog, D., Juganayak Sankardev, Purvasree Prakashan, Jorhat
(Assam)

Neog, D., Jagat-Guru Sankardew, Srimanta Sankar Mission,
Nagaon, Assam, 1963

Narimattam, M., The Valley in Blossom (Neo-Vaishnaviem and
the People of the Brahmaputra Valley),
Spectrum Publications, Guwshati, 1988

Naravane, S.V., A Cultural History of Modern India (loth
Centuary), Northern Book Centre, New Delhi,
1991

patil, V.T. (Edt.), Studies in Gandhi, Sterling Publishers
pvt, Ltd., Kew Delhi, 1983

Panda, K.B., Sanatan Dhama and Law, Based on an Extempore
Speech, 1977

pandeya, R.G. and Bhatt, S.R. (Edt,), Rnowledge, Culture
and value, World Fhilosophy Conference,
Delhi



174

Pandey, V.N. (Edt.), Assam, the Land of Sankardevar History,
Art, Literature, Philosophy and Religion,
Orient's Cultural Series, Bombay, 1979

Renou, L. (Edt.), Hinduism, Prentice Hall International,
London, 1961

Russel, B., Marriasge and Morals, George Allen and Unwin Ltd.,
London, 1951

Rogers, R.A.P., A History of Ethics, Mac Millan and Co. Ltd.,
New York, 1960

Roy, B.K., Socio-~Political views of vivekananda, People's
Publishing House, New Delhi, 1986

Rajguruw, Dr. S., Medieval Assamese Society, Asami, Nagaon,
Assam, 1988

Radhakrishnan, Dr. S., The Present Crisis of Faith, orient
Paperbacks, 1970

Radhakrishnan, Dr. S., Religion and Spociety, George Allen
and unwin Ltd., London, 1959

Radhakrishnan, Ir. S., Eastern Religion and Western Thought,
Oxford University Press, London, 1940
Sarmma, S.N., The Neo-Vaisnavite Movement and Satra Institu-

tion of Assam, Gauhati University, 1966

Sarma, S.N., Sri Sri Sankardevar Bani, Bani Prakash, Guwahati
1987

Sarma, Dr. H.N., Sankardevar Sshitya pratibha, Guwahati, 1986



175

Samma, R.N., Social Philosophy, Kedar Nath Ram Nath, Delhi

Sen, N. Glorious Thoughts on Education, New Book Society
of India, New Delhi, 1970 (3rd edition)

Sinha, J.N., The Foundation of Hinduism, Sinha Publishing
House, Calcutta, 1958

Sarma, S.N., A Socio-Economic and Cultural History of Assam

Sivananda, S., Sadhana, Motilal Banarsidass, Delhi, 1974

Sarkar, J. (translated), CcChaitanya's Life and Teachings,
Sangram Books, 1988

Sarmal, 1.C., Ethical philosophy of India, George Allen and
Unwin Ltd., London

Sen, M., Studies in Religion and Change, Books and Bodes,
New Delhi, 1983

Sinha, J.N., A Manual of Ethics, Sinha pPublishing House
pvt. Ltd., Calcutta, 1962

Sastri, B.N. (Edt.), Sri sri Sankardevar Ramvijoy Nat,
Lawyer's Book Stall, Guwahati, 1962

Sivaswami, Sir P.S., Evolution of Hindu Moral Ideals, NAG
Publishers, Delhi, 1976

Sarma, C.K., An Early History of Kamrup Kamakhya, Guwahati,
1978

Scott, R.W., Social Ethics in Modern Hinduism, Y.M.C.A.
Publishing House, Calcutta, 1953



176

Sinha, A.K.. and Klostermaier, Dr. K., Masters of Social

Tattwanandsd,

Titus, H.H.,

Vivekananda,

Vivekananda,

Vivekananda,

Vivekananda,

Vivekananda,

Vivekananda,

Vema' P.'

Thought, Educational Publishers, Agra, 1966

i

8., The Vvaisnava Sects The Saive Sects Mother
Worship, published by N.B. Sen, Calcutta,
No date of publication.

Ethics for Today, Eurasia Publishing House Pvt, °
Ltd., New Delhi, 1966
S., Women of India, Sri Ram Krishna Math,

Madras

8., VWork and its Secret, Advaita Ashrama,
Calcutta, 1985

S., Practical Vvedanta, Advaita ashrama, Calcutta,
1978

S., Thoughts on the Gita, Advaita Ashrama,
Calcutta, 1974

Se., Hinduism, Sri s;i Ram Krishna Math, Madras

S., Bhakti or Devotion, Advailta Ashrama, Calcutta,
1053

Social Philosophy of the Mahabharata and the Manu

Smrti, Classical Publishing Campany, New Delhi,
1088

vidyarthi, P.B., Early Indian Religious Thought, Ordental

virajananda,

publishers, New Delhi, 1976

Ses Paramaz;tha Prasanga, Advajta Ashrama,
Calcutta, 1949



177

Vyas, R.N., Divine Religion, Cosmo Publication, New Delhi,
1984

vyas, R.N., Peace, Philbso’phy and Progress, Sterling
Publishers (Pvt,) Ltd., Delhi, 1966

JOURNAL
Journal of‘ Sri Manta Sankardev Research Institute, editor,
' B.P. Chaliha, vol. ¥, 1990, Srimanta

Sankardev Gavesana Pratisthana, Batadrawa,
Nagaon

Assam Collége Teachers' Association Journal; Editor, Changmai, .
R., Vvol. XVII, 1992-93 '

Anity and Solidarity, Editor - N.G. Chaudhry, pub. by Founda-
tion for Amity and National Solidarity,
New Delhi, vol. 3, No. 10, Oct. 1989.

?*Mﬁvﬂ
sa‘w - it



