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PREFACE 

The social and e th i ca l p r inc ip l e s propounded by 

Sankardeva and Madhavadeva In the l a s t decade of the 15th 

centxiry through the neo-Valshnavlte movement, are the epocii-

maklng cont r ibut ions t o the re l ig ious and soc ia l l i f e of 

mediaeval Assan, V^ p resent woric e n t i t l e d "A Stu*ir of the 

Soclo-e th ica l Thoughts of Sankardeva and Madhavadeva" i s an 

humble attempt to present c r i t i c a l l y the soc ia l and e t h i c a l 
/ • . _ 

thoughts of Sankardeva and Madhavadeva. Though, soc ia l 

philosophy and e th i c s have t h e i r own d i s t i n c t i v e c h a r a c t e r i s ­

t i c fea tures , ye t , they are not d i s s imi l a r . Social philosophy 

endeavours to find out soc ia l good and soc ia l good i s not 

understandable apart from moral va lues . All human v i r t u e s 

have t h e i r social s igni f icance . 

Though Sankardeva'and Madhavadeva did not expound any 

system of philosophy, ye t t h e i r thoughts ar« phi losophical ly 

s ign i f i can t and they have had profound influence on the soc lo-

cul t t i ra l l i f e of North-East Ind ia . Their concepts of Brahman, 

Maya, i s v a r a , universe. S e l f - r e a l i s a t i o n , ind iv idua l i ty , Man, 

Nature, Ethics , Religion, Devotion e t c . are sca t te red a l l 

around t h e i r thoughts . All these concepts are basic to any 

system of soc ia l thoughts . These concepts, further , define 

the r e l a t ionsh ip between Individual and society, individual 
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s e l f and universal s e l f , freedbm and equa l i ty e t c , 

I am indebted t o several persons for t h e i r d i r e c t 

and i n d i r e c t he lp to roe i n preparing t h i s ^(ork. F i r s t o f a l l , 

i t i s not merely out of a sense of duty, but witii deep g r a t i ­

tude t h a t I acaaaovledge t h e he lp and guidance of my respected 

teacher and guide Dr, (Mrs) Nilinva Sharroa, Professor and Head, 

Department o f Philosophy, Gaiahati tJhiversi ty . Withotrt her 

i n s p i r a t i o n , encouragement and valuable suggest ions t h i s work 

would not have come t o i t s present shape. 

I have a p leasant duty t o express my h e a r t - f e l t 

grat i tude t o Dr. Maheswar Neog, formerly Javaharlal Nehru 

Professor, Gauhati Univers i ty and Saint Sankardeva Professor, 

Punjabi Uhivers l ty , P a t i a l a , for h i s valuable sugges t ions . 

My thanks are a l s o due t o the Librarian and s t a f f of 

Nagaon Gir ls* Col lege Library? Nagaon College Library; D i s t r i c t 

Library (Nagaon); Central Library, Guwahati? K. K« Handlqui 

Library, Gauhati Univers i ty; Library o f Assam Agricultural 

Univers i ty (idianapara, Guwahati); Tezpur D i s t r i c t Library for 

t h e i r help i n providing the l ibrary f a c i l i t i e s t o rae. 

A l l the wr i t ings o f Sankardeva and Madhavadeva are 

not ava i lab le in a p a r t i c u l a r place or i n s t i t u t i o n . Therefore, 

I had t o search o r i g i n a l manuscripts wr i t t en by them i n the 

l i b r a r i e s o f scane ' S a t r a s ' . In t h i s connection, I o f f e r my 
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thanks to the s t a f f of following Satras - Auniati (Sibsagar 

D i s t r i c t ) ; Daldiinpat (Sibsagar D i s t r i c t ) ; Gararmir (Sli>sagar)y 

Kallabor (Nagaon D i s t r i c t ) ; KUruabahl (Nagaon); Gajala Satra 

(Nagaon); Barpeta (Kamrup D i s t r i c t ) ; Madhupur (Cooch Behar); 

Sundarldiya (Kamrup). I am also thankful t o the s t a f f of the 

Srlmanta Sankardeva Research i n s t i t u t e , Batdrawa, Nagaon. 

Thanks are duly extended t o ray honourable teachei« 

and colleacfues whose unt i r ing e f fo r t s enabled me t o undertake 

the present work. 

I am also indebted to ray husband Dr. Sashindra 

Barthakur \ ^ o inspired me fraon the beginning. My sons Jan 

and J i k l helped and inspi red me in t h e i r own ways. 

F ina l ly , i t i s t o ny parents t h a t t h i s t h e s i s i s 

dedicated. 

Gayatr i Devi 
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INTRODUCTION 

ORIGIN AND EVOLUTION OP SOCIO-ETHICAL CONCEFPS IN INDIAN 
PHILOSOPHY . ANCIEKP AND MEDIEVAL PERIOD, MEDIEVAL VAISHNA-
VISM OP SANKARDEVA AND MADHAVADEVA, SOCIAL, POLITICAL AND 
RELIGIOUS CONDITIONS OP THAT TIME 

Soc ia l Philosophy being the philosophy o f s o c i e t y , 

i s bound t o be l imi t ed i n scope in ccsnparison t o philosophy 

Which i s mult i -dimensional , i n the words of Mackenzie, 

"Social philosophy i n p a r t i c u l a r , concentrates i t s a t t en t ion 

on the s o c i a l tinity o f mankind, and seeks t o in terpre t the 

s i g n i f i c a n c e of the s o c i a l aspects of human l i f e with 

j?eference t o the unity••» 

Soc ia l philosophy has two aspects t c rea t ive and 

c r i t i c a l . In i t s c r e a t i v e aspect , i t seeks t o d i scover the 

supreme va lues o f s o c i a l r e l a t i o n s . The s o c i a l philosopher 

eva luates the s o c i o l o g i c a l f a c t s in the l i g h t of the supreme 

good of man. I t does not d i scover f a c t s . Pacts are taken 

from other s o c i a l s c i e n c e s . I t s main function i s t o examine 

s o c i a l va lues in the l i g h t o f s o c i a l f a c t s . 

i n ancient Indian l i t e r a t u r e , there were concepts 

l i k e interpersonal r e l a t i o n s , groucP l i f s # s o c i a l contro l . 

Socia l organisat ion , s o c i a l s t r a t i f i c a t i o n , human nature, and 

s o c i a l i n s t i t u t i o n s including the family, the s t a t e and 



property e tc . The vedas ^ICh are the oldest documents of 

Indian c ivi l iza t ion father the growth of ethlco-soclal 

concepts. The subsequent Indian thought i s profoundly 

Indebted to the vedas for i t s e thi^wsocial philosophy. 

Max Muller remarks, "Here in the Rgveda we have poems, 

composed in perfect language, in elaborate metre, t e l l ing us 

about gods and men, about sacrifices and ba t t l e s , sbout 

various aspects of natxire, and the changing conditions of 
2 

society, about duty and pleasure, philosophy and morality." 

The Vedic hymns express facts about religion, social s t ruc­

ture , economic and po l i t i ca l Inst i tut ions and ethical ideas 

of the ancient Indian people. 

Caste i s recognised pract ical ly in India. Menu's 

c lassif icat ion of the members of the society into four 

different castes i s similar to Plato 's four-fold c lass i f ica­

t ion of the society. These are (1) guai^Sians, (2) the 

warriors, (3) the ar t isans, and (4) the slaves, i t i s thus, 
of obvious that , the concept ̂ social s t ra t i f ica t ion has a very 

old h is tory . Apart from the caste system i t i s d i f f icul t to 

txnderstand e i ther the ethical or tiie social principles of 

Hinduism, These divisions of human society are necessary for 

the performance of the various functions needed for social 

welfare. 

Indian philosophy sees a moral system in microcosm 

and macrocosm al ike. This xiniversal moral system i s called 



Rta In the vedas. i t i s the physical order, i t governs the 

unlfioimities of nature. According to i t , gods, l iv ing beings, 

plants a l l itio^ in accordance vdth one universal moral pattern. 

This moral system i s manifested through the theory of Karma in 

the l i f e of an individual, Varuna i s the custodian of the 

moral law of Rta, He adheres to the right, and ptmishes s in . 

The f i r s t organic conception of society we find in the 

Purusa Sukta of the Rgveda Wtere the supreme real i ty i s ident i -
4 

fied With the person. There i s a cosmic Person (parama Purusa) 

who pervades the entire universe and transcends i t . According 

to the Purusa Sukta of the veda, the Sv^reme Purusa i s both 

transcendent and immanent. He i s the Lord of immori:ality. He 

i s not affected by the fruits of act ions. He envelops a l l 

creation inside and outside. 

The upanisads constitute the central basis of Hindu 

socio-ethical philosophy. The monism adumbrated in the Rgveda 

i s developed into i d e a l i s t i c monism in the upanisads, which 

regard Brahman, the i n f i n i t e , eternal, rannipresent, omniscient 

and pure Spir i t as the ultimate rea l i ty . The tjjpanisads speak 

of para Brahman and Apara Brahman, Para Brahman i s the 

indeterminate Absolute. Apara Brahman i s the determinate Lord 

or Isvara related t o the empirical world and the individual 

Souls, The Absolute related to the spatio-temporal world i s 

God ( i svara) , isvara i s the inner control ler (antaryamin) of 
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the t»*iole world with a l l I t s objects and of the Individual 

souls . 

The Individual soul (atman) I s d i f fe ren t from the 

body, the sense-organs, manas and buddhl. The manas i s 

siflperlor to the sense organs. The buddhl I s s^perlor to 

manas. The atman I s super ior t o the buddhl. The body i s i t s 

mater ia l veh ic l e . 

The f i n i t e se l f with an uncontrolled and Impure mind 

and devoid of discr iminat ion entejrs in to bondage and undergoes 

b i r t h and deatii. The individual soul^s ind iv idua l i ty i s due 

t o avldya. Knowledge of the Atman i s l i b e r a t i o n . Discipl ine 

of body and mind and p rac t i ce of Yoga purify the mind and 

make i t f i t fo r acqiiiring knowledge of the Atman. 

The Puranas are popular t r e a t i s e s on Hindu r e l i g i o n . 

They contain soc io-e th ica l ©lemets of popxilar Hinduism, r i t e s , 

ceremonies, vows, modes of worship, heaven, h e l l , v i r t u e s , 

s i n s , atonements, pilgrimage, reverence for gurus and Brahmans 

and the l i k e . They have a great phi losophical impoirtance, 

because they discuss the nature of Brahman, p r a k r t i , Purusa, 

c rea t ion and d i sso lu t ion of the world, bondage, l i b e r a t i o n , 

v i r t u e s , v ices and the means t o l i b e r a t i o n . 

Menu was one of the g rea t e s t soc ia l th inkers of 

ancient I n d i a . His soc ia l theory had profound influence on 



the development of socio-ethical concepts of India. The laws 

of Menu v;ere mainly concerned with ethico-soclal 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 la id down by the ancient Indian 

scriptures. According to him, individuals could real ize the 

b l u e s t ends of l i v e s by performing the ir socia l duties and 

moral act ions. 

According to Manu, the realization of the highest 

good and sxibsequent l iberation were the ultimate end of l i f e . 

In his view. Individuals had to practise 'dharma' for the 

real isat ion of the highest good, Dharma i s of divine or ig in . 

The soc ia l laws were based on Divine Laws, An individual 

should practise penance, equanimity of mind, compassion for 

a l l creatures. He ought to cult ivate friendship with his 

fellow beings and practise altruist! for general social 

welfare. The ethical development of the individual must be 

ccanpatible with the general social well-being. 

Kautilya's Arthasistra i s considered as one of the 

most important t reat i ses produced in ancient India, There i s 

no aspect of human l i f e which has not been discussed in this 

great voliane. Though primarily, Artiiasastra discusses 

p o l i t i c a l system and oirganisatlon, i t also discusses with 

same competence social problems and organisation of Hindu 

soc ie ty , 



Ethics i s a science \*iich deals vdth human conduct 

sys temat ica l ly , i t i s the normative science of human conduct 

for l i v i n g in society* The l i f e of society i s the normal 

atmosphere and the t r a i n i n g ground of mora l i ty , 

i n e th ics inner motives are important than outer a c t s . 

The Hindu th inkers speak of three kinds of ac t iv i ty t 

1, Mental (manaslka), 

2, verbal (vacika), and 
5 

3, physical (kayika) , 

Morality implies r e spons ib i l i ty on the pa r t of the 

agent for h i s deeds. All act ions do not f a l l within the 

dcanaln of mora l i ty . Freedom i s e s s e n t i a l for mora l i ty . Here 

a question a r i s e s , are men free t o dhoose What they w i l l ? To 

solve t h i s problem Hindu thinkers o f fe r the theory of Karma, 

Moral order implies t h a t a man's act ions in the pas t are 

responsible for h i s present s t a t e and t h a t h i s present deeds 

w i l l condi t ion h i s future fortuxies, i n the vrords of Dr. S. 

Radhakrlshnan, "The cards in the game of l i f e are given to us, 

WB do not s e l e c t th«n . They are t raced to our pas t Karma, but 

we can c a l l as we p lease , lead what s u i t we w i l l , and as we 
7 play, we gain o r l o se . And there i s freedom," 

The Law of Karma i s the law of moral causat ion, A 

good act ion produces mer i t (punya) and a bad action produces 



demerit (papa) in the l i f e of man. 

Almost a l l the systems of Indian philosophy regard 

Ignorance as the cause of bondage and Ignorance can be removed 

by r i gh t Joiowledge, The Hindu thlnlcers f e l t the necess i ty of 

meditat ion and se l f -con t ro l as the p re»requls l t es of r i gh t 

knowledge. According to the Sarhkhya system of Indian ph i loso­

phy, r i gh t knowledge can never dawn in an Impure mind. So the 

mind has to be pur i f ied f i r s t . Right conduct, r igh t knowledge 

and r igh t l ivel ihood are essen t ia l for l i be r a t i on , according 

to Jainism and Buddhism. 

The germs of Valshnavlte c u l t may be traced back to 

the vedlc per iod , Valsnavlsm i s a type of Monotheism based on 

personal devotion to the Suprone Deity, variously named as 

Visnu, Kara/ana, Harl , Krishna, Vasudeva, Bhagavana, Rama and 

so on* 

The Neo-Valshnavlte movement s t a r t e d in the middle 

ages In Ind ia . Love and devotion were i t s cardinal f ea tu re s . 

In South Ind ia , the seed of Valshnavlsm was sown by the Alvar 
Q 

s a i n t s between the 7 th and the 9th cen tur ies A.D. They gave 

prominence t o the emotional aspect of Vaishnavisan and used 

the language of the people in t h e i r songs and hymns. Then 

t h e i r thoughts were sys tonat ised and codif ied by the grea t 

acharya Nathmuni in the ninth centtjry. The Valshnavlte 

thought reacjhed i t s blossoming s t a t e i n the thoughts of 
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Yamxmacharya and Rernanuja. i t was Ramiaiuja who l a i d down the 

l i n e s of I t s doctrine by e laborat ing the systom of Vlslsia-

d a l t a . 

i n Northern India , Ramananda, vallabhacharya, Nlniba-

d l tya , Sankara and Chaltanya were the valshnava reformers of 

great repute . 

The va l shnavi te movement of Assam I n i t i a t e d by 

Sankardeva* and Madhavadeva*^ln the f i f t e e n t h century I s 

remarkable for I t s many s ided contr ibut ions to the s o c l o -

* Sankardeva was b o m In 1449 A.D. at Bardowa. Bordowa i s a 
small t e r r i t o r y _ l n the Nagaon D i s t r i c t , one of h i s ancestors 
Chandlvara, a Kayastha by c a s t e , was not an o r i g i n a l ihhstol-
tant of Assam, He was from KanauJ, and sent ty Durlabha-
narayana, the king of Gaur, to the king of Kamarupa to 
enhance the fr iendship between the two k i n g s , Kusumvara, 
•̂ he grandson of Chandlvara was the father of Sankardeva, 
Sankardeva l o s t h i s parents in h i s Infancy and was brought 
xsg by h i s paternal grandmother Khersuti . 

Al l the ancestors o f Sankardeva were fol lowers o f 
Tantr lc f a i t h . He had h i s education i n Sanskrit and very 
soon i t appeared t h a t he was a g i f t e d c h i l d . Within a very 
short period he composed a poem which described the form 
and q u a l i t i e s of Lord Krishna, Mohendra Kandall, a Brahmin 
scholar was very much pleased with him and requested the 
other students t o c a l l Sankara, Sankardeva from that day, 
Sankardeva was a man of rctoust heal th and strong bo<fy, 
because he prac t i sed Yoga for bodi ly d i s c i p l i n e . As a man 
o f robust hea l th and strong body, he possessed an imposing 
appearance. He was a charming p e r s o n a l i t y . He pleased every­
body and none could go away from him with a f e e l i n g of 
dlspleasxare or disagreeableness (Madhavadeva), 

** Madhavadeva (1489-1596) was born in a small v i l l a g e i n the 
d i s t r i c t of North Lakhlmpur in Assam, He met Sankardeva in 
1522 and moved with him l i k e shadow, Madhavadeva did not 
t r y t o propagate any new doctrine of h i s own. He engaged 
h imsel f completely i n the propagation of the neo-Vaishnavlsm 
as was done by h i s guru. He was a Sakta worshipper before 
he came in to contact with i^ankardeva, Madhavadeva* s 
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e t h i c a l h i s to ry of the l and . The Assam Valshnavlsm did not 

d i f f e r much In e s sen t i a l poin ts from s imi la r vaishnava move-

roents of mediaeval I n d i a . The c h a r a c t e r i s t i c s l i k e b e l i e f In 

one God, Vishnu or Krsna, emphasis on love and devotion, 

recognit ion of the equa l i ty of a l l persons, the Ignoring of 

the cas te d i s t i n c t i o n , the high place given to love, p i e ty , and 

non-violence are ccaraaon t o a l l valshnavl te sec ts of I n d i a . The 

Assam Valshnavlte movement may, there fore , be ca l led a p a r t of 

the 'A l l - Ind ia valshnavl te Movement' of the middle ages* But 

the Assam Valshnavlsm had some unique c h a r a c t e r i s t i c s of i t s 

own. 

The neo-Vaishnavism of Sankardeva has had i t s root in 

the 'purusa Sukta' of the Rgveda. The e th lco-soc la l Idea ls of 

c l a s s i c a l Indian thought have profundly influenced Sankardeva 

and Madhavadev.a, the two grea t escponents of the Assam Valshna­

vlsm. P r io r to the c r i t i c a l observation of the neo-Vaishnavism 

cont r ibu t ions t o t l ^ f i e ld of l i t e r a t u r e and music are no-
l e s s ins ign i f i can t than those of h i s guru* "NOnghosa", the 
g r ea t e s t monumental work of M&dhavadeva's l i t e r a r y l i f e i s 
one of the Important scr ip t t t res of Assam Valshnavlsm. 
Enriched by the e th lco - re l ig ious i n s t ruc t ions of {Sankardeva 
and d i f f e ren t s c r i p t u r e s , the 'Namghosa' i s also a product 
of the s p r l t u a l experiences of Madhavadeva's eventful l i f e . 
The philosophy of Madhavedeva as revealed in the •^Namghosa' 
divided i t s e l f in to d i f fe ren t sec t ions , namely, Maya, i t s 
nature and cosmology, the Brahman, means of s e l f - r e a l i s a t i o n , 
the goal of hviman l i f e e t c . 
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of Sankardeva and Madhavadeva, an analys is of the h i s t o r i c a l 

background of t h e i r thoughts i s a prime necess i ty . 

Since the beginning of the tiiijrteenth century the 

ancient kingdom of Kamarupa was slowly undergoing a process of 

d i s i n t e g r a t i o n . Before Sankardeva*s tjjne in r e l ig ious l i f e 

of Assean was- far from s a t i s f a c t o r y . The Assamese socie ty was 

composed of heterogeneous e lemtots . The people of Assam had 

no uniform codes of conduct, no unifi^rmity of r e l i g i o n , i t was 

an age of Tantricism >fliich i s charac ter i sed by the worship of 

Divine Energy i n the female form ca l led by many names such as 

Kali , Durga e t c . The p o l i t i c a l condit ion of the country was 

xmstable. The p o l i t i c a l i n s t a b i l i t y helped to br ing about a 

d i ao t i c condit ion in the re l ig ious sphere a l so , Sankardeva 

was not h ^ p y to find the mental degradation of the common 

people, who were eager for royal favour, and averse t o re l ig ion 

and c u l t u r e . His Bhakti movement with the co-operation of 

Madhavadeva came out as a p r o t e s t against i r r e l i g i o n , inhuma­

ni ty and irranorality t h a t prevai led a t t h a t t ime. The neo-

Vaishnavite movement i n i t i a t e d by Sankardeva marked the advent 

of a new era in the soc ia l h i s to ry of Assam, 

Sankardeva was bas ica l ly a soc ia l reformer and not an 

academic philosopher in the technical tfj^-iiv^.That i s why he 

diver ted h i s a t t en t ion sole ly towards the propagation of the 

new fa i th without caring for whether the r e l ig ion propagated 
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by him was based on a systematic philosophy or not . Yet the 

devotional works of Sankardeva and Madhavadeva, v i z . , Bhaktl 

Ratnakara, Bhakti-Ratnawali, Nanghosa, Kirtanaghosa e t c , have 

i nd i r ec t l y d e a l t with phi losophical problems. 

The Assam Valshnavism mainly derived I t s devotional 

theologlsm from the Bhagavata-purana and the Gl ta . Describing 

the nSiture of Ood Sankardeva wrote, "Narayana i s the Svqpreme 

Soul and i s the one and the only Lord of the Universe. Nothing 

e x i s t s without him* He i s the cause (karana) as well as the 

ef fect (karya) of the c r e a t i o n , JXist as oimaraents made of 

gold do not d i f f e r in siisstance from gold i t s e l f , s imi la r ly , 

there i s no d i s t i n c t i o n between God as the ul t imate cause and 
> > 1 1 

God as the e f f ec t . 

In the 22nd chapter of Bhaktl-Ratnflkara, the 

difference between i sva ra and Jiva i s brought o u t , i sva ra 

i s the c o n t r o l l e r of m%a through i s power of consciousness, 

J lva can be released only \^en i t a t t a i n s knowledge through 

the love of God, Sankardeva held Wiaktl to be the means by 

which one can a t t a i n r e l e a s e . He advocated the cu l t of 

devotion as the summum bonum of l i f e and i t i s considered 

even more des i rab le than l i be ra t ion (raukti)« 

Neo-valshnavlsm of Sankardeva and Madhavadeva cons i s t s 

of absolute devotion to God, absolute dedicat ion to the service 

of God and h i s c r ea tu r e s . To feel the presence ©f God every-
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where, to l i s ten to and chant the nanes and qual i t ies of Ood 

are some of the basic principles of neo-Vaishnavism, 
• * 

Religion i s the central th«ne of Sankardeva's philoso­

phy. He was convinced that social s tmcture and religion are 

organically interwoven. Caste h6^archy, sex inequality and 

untouch^i l i ty exis t because of the misinterpretation of 

rel igion. Religion i s the guiding force of the human l i f e . 

He further f e l t that religion has creative force for integra­

t ion and s tab i l i ty of the society. He pointed out that he vrtio 

sees Vishnu everywhere in the universe a t ta ins release even 

When a l ive . Hence the best way to realize God i s to serve 

His creatures, in Sankardeva's social philosophy religion 

plays a dominant ro le . 

The creed prof ounded by Sankardeva and 

Madhavadeva i s theoretically religious and pract ical ly i t i s 

socio-ethlcal . They f e l t that the overall development of a l l 

sections of people i s essential for the developafnent and 

progress of human society. But th i s i s not possible without 

education. They ignored caste dis t inct ions and condemned 

untouch abi l i ty in prac t ice , 

Sankardeva and Madhavadeva brought about a radical 

reformation in the social structure of Assam, Though spiri-. 

tual real isat ion i s individualist ic in character, yet i t has 

also Social bearing, individuals are important meirbers of 
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the Society in so far ds they dedicate t h e i r l ives for the 

service ©f the en t i r e community, in an idea l socie ty , a l l 

indiv iduals impose moral law from within themselves, in 

Sankardeva's view, in the society xs^iich aims a t the uniform 

development of a l l i t s members there i s per fec t soc ia l order 

because t h e g rea t e s t good of a l l individuals i s the soc ia l 

end. 

The bas ic e t h i c a l and socia l ideas of Sankardeva and 

Midhavadeva are based on s p i r i t u a l i n t e r p r e t a t i o n of h\iman 

nature and human soc i e ty . I t appears from the di f ferent 

wr i t ings of them tha t e t h i c a l , s o c i a l and devotional teachings 

are in t imate ly connected. Therefore, according to them, good 

man and t r u e devotee are one and the same. 

In the present work, e th i ca l and socia l thoughts of 

Sankardeva and Madhavadeva have been l a i d down in the following 

captions } 

!• Social thought and soc ia l philosophy: 

Social thought has been var iously defined by d i f ferent 

socia l t h i n k e r s . Society i s an ever-changing phenomenon. So 

socia l thoughts have developed with the passage of t ime, i t 

cannot r«nain s t a t i c According to Maciver, "the soc ia l 

s t ruc tu re i s subject to incessant change, growing, decaying. 
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finding renewal, accommodating i t s e l f to the very var ian t 

condit ions and suffering vas t modifications in the course of 
13 

In Indian h i s to ry and c i v i l i z a t i o n , r e l ig ion always 

played a dominant roie« The e t h i c a l bas i s of a society i s 

generally strengthened by re l ig ion and soc ia l l i f e draws i t s 

i n s p i r a t i o n largely from r e l i g i o n . Keeping t h i s view in mind, 

Sankardeva and Kadhavadeva propagated *Eka-Sarana-Dharma« 

(the r e l i g i o n of taking refuse t o one God on ly) . Their 

r e l i g ion furnishes us with a s p i r i t u a l i s t i c humanism where 

e th ico»socia l concepts find a wider dimension. 

2 . Highest idea l s t 

Since ancient times in the soc ia l l i f e of the Hindus, 

•Purusharthas ' (dharroa, ar tha , kaima and molcsa) played an 

important r o l e . Sarikaxrdeva and Madhavadava also rea l i sed t h a t 

to achieve s p i r i t u a l values one should not r e j ec t the physical 

end mental aspects of r e a l i t y . The c rea t ive sources of human 

l i f e are availeible not only on the s p i r i t u a l l eve l , btrt on the 

b io log ica l and mental l eve l as we l l . 

3 . Social organisa t ion: 

Social organisation is a system of social relation­

ship, in maintaining discipline, order and morality of the 
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society ' s a t r a s ' ( r e s i d e n t i a l places of the Vaishnavas) and 

•Nemghars' (prayer h a l l s ) have been playing a prominent role, 

4, Values and Societyt 

The concept of soc ia l progress leads us to the concept 

of moral va lues . Social development re fe r s t o the development 

of character of individuals of a soc ie ty . 

Sankardeva's secular views on education, a r t and 

cu l tu re , marriage e t c , , were also based on e th ico-soc ia l 

p r i n c i p l e s . 

5, Bhakti and i t s d i f f e ren t formsx 

Bhakti i s the s t a t e of mind, in which one has no 

separate existence apart from God. 

6 , Morality and l i b e r a t i o n : 

To achieve success in life, moral discipline is 

indispensable, in the 'Nam-Ghosa* a large number of verses 

say that by love and devotion one can captivate the Lord 

( 0 ^ ^ ^ ' • 

* A de t a i l ed discussion has been made in the Chapter I I I , 
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^ Cihepter i 

SOCIAL THOtJOHT - NATURE OP SOCIAL THDtJGHT - NWTtJRE OP SOCIAL 
PHILOSOPHY - ELEMENTS OP HINDU SOCIAL PHILOSOPHX" IN THE 
THDUGHTS OF SANKARDEVA AND MADHAVADEVA 

The h i s t o r y o f s o c i a l thought I s as o l d as hxanan 

Society I t s e l f , Social thought arises In response to social 

problems. In fact, problems of human l i f e cannot be separated 

from the problons of soc ie ty . Both these problems are blended 

together, " i f man Is by nature a philosopher, he must 

naturally be a soc io log is t \ihen the perplexi t ies of social 

l i f e become the object of his deliberation,•• There coxild be 

no soc ia l thought as long as man was self»centred and 

exclusive. 

Social thovight i s not easy to define. Yet, social 

thought has been variously defined by different soc io logis ts 

and soc ia l thinksrs. These t h o u ^ t s have developed with the 

passage of time. Prom the history of social thought i t can 

be real ised that such a thought i s not the outcome of each 

and every person. There are a few pioneers who contribute to 

such thoughts. In some soc ie t i e s these thoughts are quickly 

accepted, ^ i l e in others, the rate of acceptance i s slow. As 

for example, prior to neo-Vaishnavite movement the rel igious 

r i t e s and social orders were in a chaotic state in mediaeval 

Assam, To upl i f t the mass people frcan t h i s chaotic s ta te . 

file:///ihen
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Sankardeva started a new movement, named, •Elcasarana-nama-

dharma* vhlch enjoined the worship of one God a«a also 

attracted a l l sections of the people. "All thoughts concern­

ing the relations of man with roan and the general problems of 

their soc ia l l i f e can be cal led social thought."^ But, th i s 

relat ion of man with man and the problems of oscial l i f e 

change from time to time and society to soc ie ty . There i s , 

however, a general current underlying a l l these human inter ­

relations and inter-act ions . This general current forms the 

basis of Social thoughts and social principles . 

There i s a divis ion of labour in ajay syst^natic study 

of man and h i s l i f e . So, we have economic thought, po l i t i ca l 

thought, rel igious thought, social thought e t c . , which are 

concerned with the r e a l i t i e s of social l i f e . 

Social thought can broadly be divided into three 

categories , namely, (a) pro-social thitalcing, (b) ant i -social 
4 

thinking and (c) s c i e n t i f i c thinking. Pro-social thinking i s 

such a thinking as i s used hs^ some people for the development 

of social advantage and growth. Anti-social thinking does not 

take soc ia l welfare into consideration, but only out of s e l ­

f ish motives, welfare, or advancement i s taken into account. 

As th i s type of thinking takes the interes t of only few and 

not the society as a whole into consideration, i t i s ca l led 

ant i -social thinking. Then ccanes s c i e n t i f i c thinking. I t i s 

continuous and s e l f l e s s research for co l l ec t ive welfare. 
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Social thoughts arise out of social problems. Without 

human beings there can be no social thought. I t can be* 

therefore, realised that the basic csharacteristic of social 

thought i s tha t i t originates from social problems. 

Another character is t ic of social thought i s that I t 

i s an integral part of social u t i l i t y . Social thinking must 

be social in nature. Social thought i s the outcome of social 

interaction and social relat ion Social thought i s neither 

absolute nor s t a t i c . I t i s related to time and place, NO 

Social thought can be true for a l l time and at a l l places . 

In the growth of social thought, the role of social 

thinkers i s s ignificant . Every social thinker i s the product 

of society. So, social thinkers may not be ego-centric. All 

great religious prophets of the vnarld, e .g . , jesus CJhrist, 

Hazarat Mahananad, Gautama Buddha were essential ly great 

social reformers. Sankardeva of Assam was also not an excep­

t i on . Almost a l l great social thinkers were born in societies 

rampant with ethlco-soclal ev i l s . There were certain factors. 

Situations, which influenced their thinking. I t i s said in 

the Olta, tha t whenever 'Adharma' 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 dharma or religion of the Olta i s a 

force that binds a l l together for a p\ire and harmonious social 

l iv ing. 
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m t h e f i f t een th century,' t h e people of India were 

in a g rea t quandary. 'Tantr ic ism' in i t s naked form and 

accompanied by animal s ac r i f i c e s and other vices got the 

upper hand, Casteism, xajatouchability and other s \ :^ers t i t ions 

prevai led under the cover of r e l i g i o n . At t ha t c r i t i c a l 

momant of soc i a l , e t h i c a l and re l ig ious c r i s e s , many sa in t s 

arose in d i f ferent p a r t s of the cotmtry, Ramananda, Kabir, 

TijJcararo, Rimdas, Mira Bai, Guru Nebak, S r i Chaitanya and in 

Assam Sankardeva and Madhavadeva were some of therot 

Social thought i s a lso influenced by the cu l tu re and 

c i v i l i z a t i o n of the people, Sankardeva, the great soc ia l and 

e t h i c a l reformer of Assam, v i s i t e d Gaya, Pxirl, Brindavana, 

Mathura and many o ther holy p laces . He met, a t a l l p laces , 

the Vaishnavite teachers and held discussions with them and 

came to know about the cu l tu re and c i v i l i z a t i o n of d i f fe ren t 

pa r t s of the country, 

Man l ives in soc i e ty . Man's soc ia l na ture , man*s 

place in the universe, the r e l a t i on between individual and 

soc ie ty , the common good, the r e l a t i on between common good 

and the good of the individual comprise the main subjec t -

mat ter of soc ia l philosophy. Social philosophy attempts a t a 

c r i t i c a l enquiry in to a l l the i n t e l l e c t u a l en te rpr i ses 

concerning man in r e l a t i o n to h i s soc ie ty . While making an 

analysis of the fundamental soc ia l ideas of ary p a r t i c u l a r 
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5 

Any socia l and moral p r inc ip le had t o be grounded on 

a phi losophical conception of the r e l a t i o n between man and 

the xxLtimate nature of t h i n g s . Social and moral consciousness 

must include a conviction of the r e a l i t y of i d e a l s . When man 

r e a l i s e s h i s e s sen t i a l uni ty with t he Whole of being, he 

expresses t h i s uni ty i n h i s l i f e and conduct. 

Social philosophy enquires in to the nature of soc ia l 

p rogress . Social progress does not cons i s t merely in the 

developnent of mater ia l and economic progress but a lso incor-

porates moral progress and a r e a l i s a t i o n of the moral va lues . 

This progress i s not poss ib le without the proper development 

of the j*»ysical, mental and moral powers of a l l the members of 

the soc ie ty . 

Progress i s change or motion in an ascending d i r e c ­

t i o n . I t can be ca l led progress v*ien physical and mental 

hea l th of the masses are protected; proper education, soc ia l 

secur i ty are granted; and equal i ty and f r a t e r n i t y are 

promoted. 

There are many soc ia l e v i l s . Ju s t as the body has 

i t s pecvdlar d iseases , so has soc ie ty . Social philosophy has 

therefore , to deal with the social maladies . Every society 

has i t s own socia l i dea l vrtiich leads the socie ty to prtjgress. 

Disorganisat ion of socie ty means the ignorance of t h i s soc ia l " 

idea l on the par t of the members of t h e soc ie ty , Sankardeva 



22 

and Midhavadeva did not detxy the exis tence of e v i l . They 

gave p r a c t i c a l solut ion to the problem of e v i l . Ju s t as f i r e 

l igh ted for the purpose of cooking can consume a l l kinds of 

wood. So a lso bhakt i d i rec ted to the Lord can destroy a l l 
g 

s i n s . Thus, by u t t e r i n g the name of Nara^ana, Ajamila saved 

himself, Dr* S* Radhakrishnan s ta ted , "good acts are those 

which aim a t t h e well-being of oneself and others and e v i l 

ones are those which i n t e r f e r e with the well-being of oneself 
8 and o t h e r s , " 

Social thought cannot be delinked from the p a s t , 

Ethico-socla l ideas are luc id ly re f lec ted in ancient Indian 

thought, Sankardeva b u i l t h i s system upon the soc io-e th lca l 

thoughts of the Gita and the Bhagavata Purina, "The •Bhigavata 

Purana», the Bhagavad Gi t a ' and *Sahasra-n'ama' Section of the 

•Padma Purana' are popularly considered t o be the au tho r i t i e s 

from which Sankardeva accepted liie main a r t i c l e s of h i s f a i th , 

namely, Satsamga (the assembly of bhaktas as a means ©f 

Bhakt i ) , ekasarana ( s h e l t e r in one God - Vishnu, Krishna alone) 

and nama (Kirtan o r prayer) as the main form of devotion, 

Sankardeva was a soc ia l refonner. But he cannot be 

s t r i c t l y ca l l ed a soc ia l philosopher. His main aim was to 

introduce ce r t a in bas ic reforms in the Assamese soc i e ty . 

Though, he was not a philosc^her, he accepted the authori ty 

of the ancient Indian sc r ip tu re s for the philosophical 



23 

foundation of h i s theory of soc ia l reform. He accepted the 

e t h i c a l codes which were prescribed by the e th i co - r e l ig ious 

l i t e r a t u r e of India . Dr. S.N, Santia s t a t ed t h a t ^afikardeva 

could c l e a r l y and r i gh t ly perceive t h a t the society was more 
10 

in need of a reformation than a system of pJ^ilosophy. With 

that i n t en t i on he played the role of a preacher for br inging 

about uniformity in the e th ico-soc ia l behaviour in the 

members of a soc ie ly . The fbllowing are some of the soc ia l 

concepts v^ich Sankardeva contr ibuted for ushering in h i s 

conception of ideal soc i e ty . 

According to Sankardeva, there i s s p i r i t u a l unity of 

the e n t i r e mankind, God i s the indwelling s p i r i t of the 

universe , one divine soul permeates through a l l human 

p e r s o n a l i t i e s . The u l t imate end of individuals cons i s t s in 

the r e a l i s a t i o n of God, The path of r e a l i s a t i o n cannot be 

the exclusive r igh t of a soc ia l ly pr iv i leged few. All act ions 

must be dedicated t o God, As a l l th ings are the manifestat ions 

of God, the sexrviee t o humanity and a l l l iv ing c rea tures are 

the moral duty of i nd iv idua l s . Individuals can serve God by 

serving mankind* 

I t i s the common b e l i e f of the Hindus t h a t man i s 

s p i r i t . S p i r i t i s uncreated and dea th less . Atman i s immu­

tab le and immortal? i t was ne i the r born i n the pas t nor in 

the p re sen t . Bir th and death arei the c h a r a c t e r i s t i c featuites 

of boct^.^^ S p i r i t i s d i f fe ren t 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 Jlva with ignorance. He beautifully expresses it in the 

Bhigavata that, Just like the visibility of the Sun becomes 

clear when clouds disappear, in the sane manner, when the 

individual 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 embraces 

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 society. 

The doctrine of 'Varnasrama dharma* was employed to ê splain the 

harmonious relationship between the individual and the society. 

The duties of varna and asraraa together constitute the code of 

relative duties, the duties of station in life, the duties 

obligatory on the individual in consequence of social status, 

13 temperament, specific powers and capacities. The duty of an 
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Individual i s considered to be closely related to .h i s social 

duty. Good of the individual i s the good of the society, 

Sankardeva also recognised the social significance of the 

•Varnasramadharma' \*here people would follow their own t r ad l -
14 t ional du t ies . But modem caste-reetr ic t ion i s a bar r ie r to 

Social progress, i t gives r ise to the idea of inequality among 

man and man. So modem social thinkers l ike Gaw3hiji, 

Vivekananda etc# have la id emphasis on the need of revival of 

the t rue Vainna-dharma. 

The ancient Indian thinkers attempted to discuss 

elslborately about various social ins t i tu t ions which regulate 

the social l i f e of man, A developed social l i fe i s possible 

only if there are well-organised social i n s t i t u t ions . Through 

the different works and thoughts of Sankardeva and Madhavadeva 

we can easi ly realise the social and ethical significance of 

different social inst i tut ions* To build a well-organised 

society they feel -ttiat education should be imparted to the 

mass people* They also feel that good character and good beha­

viour are the resxilt of true knowledge. Disclplii^d and 

virtuous conduct are conceived to be the essence of t rue 

knowledge. In th i s connection, we can describe the idea of 

the r i t e s of in i t i a t ion in the vaishnavism of Sankardeva, The 
* • 

r i t e of in i t i a t ion i s called 'Sarana' by Sankardeva, 

Sankardeva's prime concem was to mould the character 

and l i f e of the people. This he achieved by drawing the 
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a t t en t i on of the mass people t o r e l i g i o u s and e t h i c a l l i t e r a ­

t u r e . All the re l ig ious sc r ip tu res were in Sanskr i t . So, 

these s c r ip tu re s fa i led t o touch the mind of the cornmon people, 

TO make mass people famil iar with the essence of the r e l ig ious 

books, Sankardeva and Madhavadeva used t h e i r mother tongue in 

t h e i r ccanposltlons, Sankardeva introduced one-act p lays based 

on r e l i g ious themes t o educate the ignorant , i n h i s f i r s t 

drama • chlhna-Yatri* he himself painted the p ic ture of 

Vaikuntha (heaven) t o Infuse into the minds of the people a 

sense of r e l i g ious consciousness and a sense of devoted 

service for the progress of htjmanity. Thus, he used pain t ings 

as a popular means of communication t h a t could be understood 

even by the i l l i t e r a t e and the ch i ld ren . He composed and he 

himself sang and enacted What he composed. So he gave us 

p r a c t i c a l education. 

The ancient Hindus considered the i n s t i t u t i o n of 

marriage as a r e l ig ious sacrament, an e t e rna l s p i r i t u a l union 

of a man and a vjoman for the performance of various soc ia l 

d u t i e s . Dr. S, Radhakrlshnan sa id , "The Hindu idea l emphasises 

the Individual and the soc ia l aspects of the i n s t i t u t i o n of 
15 ^ « marr iage," Sankardeva also c lea r ly described i t in h i s 

book •Ruloraini Haran* Kavya t h r o u ^ the marriage of Krishna 

and Rukroini* 

Family i s the most important s o c i a l i n s t i t u t i o n . 

According to the ancient Hindus, •Orhasthasrama* i s the symbol 
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of family- l i fe of an ind iv idua l . The family i s the s n a l l e s t 

un i t of soc i e ty . Domestic l i f e i s the primary t r a in ing ground 

for the cu l tu re of the a l t r u i s t i c feel ings and the s p i r i t of 

s e r v i c e . Se l f -con t ro l , s e l f - s a c r i f i c e , co-operation, service 

t o humanity, brotherhood, love for l i v i n g beings - a l l are 

a l t r u i s t i c idea l s of man. On the o ther hand, r i v a l r y , h o s t i l i t y , 

ha t red , suspicion, malice e t c . , in fec t the hannony of soc ie ty , 

Sankardava was a householder and Madhavadeva l ived a 

l i f e of ce l ibacy . They -ITaught the people t h a t to find God one 

need not forsake the world. But the Ideology of Madhavadeva 

was d i f f e r e n t , " i t was probably the i dea l of Madhavadeva's 

individual l i f e t h a t brought in to being an order of asce t i cs 
16 (KBvaliya) who formed the innermost c i r c l e within the S a t r a s , " 

Sehkardeva did not embrace the way of a •Sannyasin* 

because he was well-aware of the demerits of such a way of 

l i f e . I t i s evident from the fact t h a t he himself married 

second time a f te r h i s re turn from the long t r a v e l . So, for 

Sankardeva and Madhavadeva, i t I s family Which gives us 

t r a i n i n g in both the e t h i c a l and social spheres of our l i f e . 

In t h i s connection, we can analyse the s t a tu s of 

women according t o Sankardeva and Madhavadeva, They made no 

d i s t i n c t i o n between cas te and creed in t he matter of preaching. 

For them, a l l c rea tures of God were equal . Among the d i sc ip les 

of Sankardeva there were t r i b a l s , Ahoms and even Muslims. 
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Dr» M, Neog said, " i t is the Catholic outlook of t h i s r e l ig ion 

t h a t coxild thus u n i ^ d i f fe ren t people i n to one s p i r i t u a l 

f r a t e r n i t y , and a lso achieve a cu l t u r a l synthes is ,"^ ' ' But in 

case of Women Sankardeva'e a t t i t ude was marked by a strange 

In to le rance , Sankardeva considered women to be an e v i l i n f lu ­

ence on the male devotees; so* he advised h i s d i s c ip l e s t o 

avoid attachment to women. H9 wrote JLn the 'Kirtana-Qhosa*, -

Ghora na r l may a sarva may ate k u t c i t 
Mahasldha muniro kataJdiya mohe c l t t a 
Oarasane kare tapa Japa yoga bhanga 

~- 18 
Janl Jnanlgane katjinira are sanga. 

( the in fa tua t ion t o w<^an Is the ug l i e s t of a l l m ^ a s ; by her 

Single glance the hear t of the Siddhas and sages are fascina­

ted . The very sight of her undermines penances, meditat ions 

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

Though Sankardeva was himself a twice married man y e t , 

he never gave woman proper s t a tus in h i s re l ig ious system. 

Even today women are not allowed to en t e r the important Satras 

of Assgm. But In sp i t e of these he was sympathetic towards 

Women as the weaker sec t ion of soc ie ty . 

From the e a r l i e s t stage of soc ia l evolution, there 

has been a d iv is ion of lebour among d i f fe ren t soc ia l groups, 

Sankardeva and Madhavadeva a lso l a i d emphasis on t h i s p a r t i c u ­

l a r po in t , So» they did not give i n i t i a t i o n t o any king and 
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wcanan. In DurMhelm's view, society efvolves through d iv i s ion 
19 

of laboiir. 

Purusarthas are bas ic to Hindu e t h i c s . The ancient 

Hindus be l ieved farnily l i f e to be a means for the p r a c t i c e of 

dharma, for helping the r e a l i s a t i o n of a r tha , kama and moksha 

and for leaimlng the lesson of unity and ad jus t ab i l i t y with 

the d i f fe ren t members, t i l t imately leading to the extension of 
20 

the same for the e n t i r e human soc ie ty . 

In the SrJLmad Bhagavata and the Vishnu Purana, there 
« • • 

were nine forms of bhakt i* i n Sahkardeva's Vaishnava order 

the re were also nine modes of bhak t i . Of these Sankardeva 

considered 'Sravana* and 'Kir tana ' to be suf f ic ien t i n the 

r e l ig ious endeavour of man. 

According t o Indian philosophy, the success of human 

l i f e l i e s in the attainment of l i b e r a t i o n . There were two 

types of mukti, according to Indian th inke r s , Sankardeva and 

Madhavadeva accepted Jivan-mxikti and Videhamukti without any 

h e s i t a t i o n . 

After Ramanuja, we can place Sankardeva and Madhava­

deva as those who fought r e l en t l e s s ly t o remove untouchabi l i ty . 

Among the twentieth century Indian phi losophers , we remember 

Mahatma Gandhi for h i s ins i s tence on the removal of untoucha-

b i l i t y * According t o Gandhi 'untouchabi l i ty was a soc ia l 
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Stigma of the Indian s o c i e t y , ' Five hundred years back, 

Sankardeva preached t h i s concept In h i s 'Eka-sarana-nama-

dharma* ( she l t e r In one God) • i n h i s system, we find brahmana 

d i sc ip le of Sudra teacher• He, being a thorough-going and 

s k i l f u l refonuer declared In h i s Klrtana-Ghosa i 

Chandalo Harl nam lame matra 
Kariba ucl t yajnar patra, 

(An untouchable I s f i t to be the p r i e s t In the s ac r i f i ce only 

I f he often r ec i t e s the name of God.) 

For c rea t ing a new e th i ca l society Sankardeva and 

Madhavadeva t r i e d to e radica te t h i s soc ia l e v i l . 

The g r e a t e s t ex terna l manifestat ion of the mental 

Impulses I s physical ac t ion . To l i ve well we need t o have a 

sound mind In a sound body, Sankardeva also f e l t , physical 

exerc ise i s ©ne of the fundamental needs of the human body. 

He was* a man of robust hea l th and strong body. Physical 

hea l th I s invar iably r e l a t ed t o mental hea l th and s t rength 

and t h a t I s e s sen t i a l not only for personal happiness, but 

also for community wel fare . 

Sankardeva could not remain content with only house­

hold r e s p o n s i b i l i t i e s . He had t h i r s t for more l i g h t and 

wanted t o see for himself the main cent res of advanced learning 

outs ide Assam. Thus, he widened the geographical outlook of • 
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the Assamese people and linked ̂ p 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, Rabindra 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 Sankardeva five centuries ago. He wanted 

the people to feel proud of being bom in this country of 

Bharatabarsha/ as she provides an immense opportttnlty for the 

development of man's moral and spiritual potentialities, 

A society is an aggregate of persons having relation­

ship with each other. The fundsanental 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, develOEment of culture, 

development of communal feeling, development of some innate 

qualities are SOTte important objectives of the teachings of 

Sankardeva 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 untouchabillty point out that 

they also sowed the seeds of ethical secularism and democracy 

especially in the field of religion and culture in the north-



32 

east of India. Hence they recognised the soclo-ethlcal values 

such as truth, mercy, love, forgiveness e t c . They taught us 

to give up unclean ways of l iv ing and practise 'Sadadhara' or 

good conduct for the estetollshment of hannory in society and 

for promoting fel low-feeling* 
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Chapter i l 

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

Man i s a coinposlte being^ He has In him mental^ 

phys ica l and s p i r i t u a l be ing . The developsient of each and 

every aspect of human being i s the development of h i s 

personality as a xnAiole, 

The Indian philosophers take an integral view of man 

and h i s l i f e* and mention two ideals of Which each i s comple­

mentary to the ot^er. one of the ideals i s concerned with 

the material aspect of l i f e and the other with the spir i tual 

aspect. The sat i s fact ion of material aspect i s essent ia l for 

the proper growth of spiritual l i f e . 

The concept of socia l ideals i s represented in the 

Concept of four^fold aims of human l i f e . These four-fold 

ideals are t 

1* Artha (economic values) 

2, l ^ a (hedonistic values) 

3 , Dharma (moral v a l u e s ) , and 

4, Moksa (re l igo-spir i tual va lues ) . 

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 t o a t t a i n the , four purusar thas . 

Philosophy In Ind ia has been a p r a c t i c a l attempt to 

r e a l i s e the ul t imate t r u t h . The aim of the Indian philosophers 

was not only to f u l f i l I n t e l l e c t u a l cu r io s i t y but also t o find 

out a way for a b e t t e r l l f e# 

The theory of pur-usartha cons i s t s In the pe r fec t 

r e a l i s a t i o n of the t rue being of man, h i s Inner s p i r i t u a l i t y . 

The Hindu philosophers recognised the need for considering the 

personal as well as the socia l aspects of man In soc i e ty , ihe 

four-fold values of l i f e - dharma, a r tha , kima and moksa 

cannot be rea l i sed apar t frcan soc ie ty , Artha, as a socia l 

value cannot be r e a l i s e d by Iso la ted Ind iv idua ls , Kama a lso 

gets I t s s ignif icance In soc ia l l i f e , because no Individual 

can r e a l i s e h i s des i res unless I t be In the ccanpary of o the r s , 

Man l i k e s h i s fellow be ings . He leads h i s l i f e In collaboira-

t i on and co-operation with o ther men. The mater ia ls which 

are Indispensable for the production of pleasure cannot be 

a t ta ined without the Co-operatlon of o ther human be ings . 

Hence, I t can be said t h a t , none can achieve success o r 

pleasure by h i s own e f fo r t s apart from co l l ec t ive l i f e . 

Real i sa t ion of ar tha and kama should be regulated by dharma, 

because seeking of wealth should not be a t the cost of o thers 

In s o c i e t y . S imi lar ly , I f kama i s not regxilated by dharma, 

i t would be harmful fo r soc ie ty , i n the words of S, Gopalan 
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l i f e in society i s the backdrop against Which alone man can 

hope to actualize his aspiration for values . According to 

Hindu philosophy, the function of society i s to provide 

opportunities for the discipl ined and well-balanced rea l i sa ­

tion of the Purusarthas, 

Prior to the advent of the neo-Vaishnava movement of 

Sankardeva many rel igious cu l t s , e«g, , Saktism and Saivism, 

were prevailing in Assam, Degeneration and disorderliness of 

the society in the name of rel igion made Sankardeva seardh 

for the true path. He started a mov^nent of jreligion of love 

and devotion* Among the three ways of God-realisation, i , e , , 

knowledge, devotion* and action, Sankardeva and Madhavadeva 

la id s tress on the power of devotion to be the hicfhest. 

Sankardeva and Madhavadeva have mentioned dbout one 

more purusirtha in the ir ethical thoughts in addition to the 

four puirusirthas of dharma, artha, kima and moksa. The f i f th 

purusirtha according to them, i s love for devotion. Devotion 

or bhakti i s a process of real is ing the Supreme, Each of the 

purusarthas provides necessary conditions for leading a moral 

l i f e and discharging one's duties towards the promotion of 

social welfare. According to Manu, a proper synthesis of 

dhaima, artha and kama pave the way for the realization of 
2 

the Supreme b l i s s or moksa. 
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APTKA 

i n the context of the purusar thas , ar tha means the 

aim of acquiring wealth, property, economic means for l iv ing -

food, s h e l t e r , c lothes e tc* i n general* i t excludes property 

o r wealth acquired i l l e g a l l y , Artha was recognised as an 

object of human pu r su i t even i n the visdic age. Aryans prayed 

for weal-til such as c a t t J e , food, progeny, dwellings and 
3 

abundant ha rves t . 

Of a l l the sources in Sanskri t l i t e r a t u r e which deal 

with the s\ibject of mater ia l gain ( a r t h a ) , Kautilyai's Artha-

s a s t r a i s most sys temat ic . He discussed the top ic in compre­

hensive d e t a i l including the science of p o l i t i c s , the form of 

government, the rule of law and other values of worldly l i f e . 

Besides t h i s , we have a few more references t o t h i s t op ic i n 

the Mahabharata and in the Law book of Manu. But Kaut i lya ' s 

work i s qu i t e representa t ive of a l l a r thasas t r a s for i t s 

sys tona t ic and exclusive treatment of the poli t ico-economic 

values of l i f e . 

Man i s not only s p i r i t he i s body t o o . Our body 

demands c e r t a i n t h ings . To s a t i s ^ the demands of the body 

w© need food, c lo# ies , house, items of luxur ies e t c . But one 

must not t r y to f u l f i l one ' s wants in an unrighteous manner. 

Artha i s needed for the maintenance of our body and o the r 
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family njembers. Physical existence i s a necessary condit ion 

for s p i r i t u a l growth. Lives, tha t are s t ra ined and starved 

cannot normally be r e l i g i o u s . 

According to Sahkardeva and Madhavadeva, the economic 

fac tor a l so p lays a v i t a l ro le i n human l i f e , i t i s through 

wealth tjy which ajny economic necessi ty in l i f e can be f u l f i l l e d . 

But he never reoonmiended unrighteous means for the acquis i t ion 

of weal th . Sankardeva maintained t h a t poverty has degrading 

e f fec t on t h e p e r s o n a l i t i e s of ind iv idua l , i n h i s view, 

poverty tends t o make individuals co r rup t . Excess of wealth 

also tends to make r ich persons cor rupt . Sahkardeva was an 

idea l householder. He emphasised t h e importance of wealth and 

t r i e d t o denounce poverty, i t i s sa id t h a t a meat-hawker once 

ceme up t o the place of Sankardeva*s d i s c i p l e s and offered 

meat for s a l e . On seeing the hawker the bhaktas said t h a t the 

meat was a taboo with them and asked him to go away. But the 

hawker requested them t o purchase a t l e a s t half a seer of meat 

so as t o make provision for fiseding h i s hungry chi ldren a t 

hone, on overwhearing the conversation, Sankardeva ca l l ed the 

hawker t o h i s sMe and advised him to give up t h i s bad 

profession and earn l ive l ihood by some peaceful means. He 

gave him twenty five nxpees and advised him t o buy a p a i r of 

bul locks and other neces sa r i e s . Being pleased with the advice 

of the master , the hawker bowed to him, took the money and 

l e f t the p lace , on h i s way back, he thought about h i s 
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profession In the new l i g h t . 

Hindu th inkers recognise the value of wealth In 

human l i f e and recommend I t s ' acquis i t ion through v i r tuous 

means* not only for one ' s own self or one ' s own family but 

a lso for the welfare of the e n t i r e socie-ty* Sankardeva a lso 

f^ l t t h a t the persons not d i r ec t l y engaged In earning wealth 

were t o be provided subsistence by the socie ty o r by the able 

ind iv idua l . 

Sankardeva and Madhavadeva claimed t h a t we should 

regard a l l beings as one and as our oim se l f . This i s 

considered to be the b e s t means of a l l , as Vishnu i s pervasive 

in a l l t h ings and beings of the universe . Sankardeva seys in 

t he Bhagavata i 

Samasta pranika 
5 

dekhlbaha atmasama. 
(Regard a l l beings as your own s e l f . ) 

citiis i s the highest e t h i c a l teaching of Sankardeva, we 

should seek good and i f the good can be universa l l sed , there 

can occur no crime or an t i - soc i a l a c t i v i t y in soc ie ty . Peace 

and progress w i l l p reva i l in such a soc i e ty , Radhakrishnan 

says, "The Hindu code i n s i s t s on the motive of socia l service , 

not personal gain. The d i f fe ren t values of l i f e must be 
g 

persued equal ly , not one a t the expense of the o the r , " 
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The economic condit ion of a socie ty Is the most 

Important fac tor in determining the nature gf soc ia l r e l a t ions 

between ind iv idua l s . According t o Marx, t insatisfactory r e l a ­

t i o n between the c a p i t a l i s t c l ass and the working c lass leads 
7 

to c l a s s c o n f l i c t . Social refotmere feel t ha t Jus t i ce and 

equa l i ty should p reva i l i n every soc i e ty . 

Though Sankardeva was ne i the r a 8ocio*pol i t ica l 

philosopher nor an economist, ye t h i s views on those aspects 

had a lso been recorded casual ly in h i s works. On the economic 

front he wanted tha t every one must get a job not only to 

earn h i s l ivel ihood but also to perform h i s soc lo- re l ig ious 
Q 

ob l iga t i ons . 

In the Bhagavata Sankardeva advocated tha t wealth 

earned by an individual should be divided equally for the 

f ive types of dut ies (for dhaima, a r tha , kama, Jasa (fame) 

and for sons ) , Furthermore, he warns t h a t deviat ion f ran t h i s 

ru le means deviat ion from regular du t ies ttiat lead a roan 

towards the causation of decay of a heal thy soc i e ty . Hence, 

he imparted to the people a simple but noble soc lo -e th ica l 

p r i n c i p l e based on the Bhagavata, the Gita and o ther Vaishnava 

S a s t r a s . He put emphasis on proper means of l ive l ihood for 

the sake of individual and soc ia l wel fare . 
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KAMA 

Kama i s an important object ive of human l i f e , in the 

context of Purusarthas, Kama i s not •bhoga*. Kama i s not 

sexual indulgence. According to the Mahabharata, Kama or 
10 enjoyment i s of two t y p e s . I t i s both jihysical and mental . 

Hindu th inkers recognise the value of mental and bodi ly 

p leasures for the normal l i f e of man. 

The greatness of Sankardeva and Hadhavadeva l i e s in 

the fac t t h a t they are successful soc ia l and e th i ca l t h inke r s . 

I t should be noted t h a t Sankardeva advocated a re l ig ion 

ne i the r of extreme asceticism nor of complete renunciat ion of 

family l iffe. He upheld the intermediary means between the 

two. He f e l t t ha t i f s p i r i t i s separated from the body, f ree ­

dom of the spi i r i t becomes an xinattainable i d e a l . He himself 

led a fu l l family l i f e . Family i s the ba s i s of a l l dharmas. 

An all-roxind develojanent of the individual i s not poss ib le i n 

the eibsence of family l i f e . For a Hindu, family i s the 

u l t imate un i t of soc i e ty . S.R. Ghosh remarks t h a t t h e main 

argument s t ressed by Sankardeva for the »grihastha stage* of 

l i f e was t h a t , man in t h i s stage coxild do many welfare works 

of the socie ty by supporting one 's own family and r e l a t i v e s , 

giving g i f t s t o the needy and the poor and performing 

r e l i g ious du t i e s . ^ In upholding t h i s view, Sankardeva was 
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more Influenced by the Mahabharata and the Pravr t t marga o r 

Karma Yoga of the Git a. 

ThrtDugh the d i f ferent works of Sankardeva, people 

v d l l ea s i ly r e a l i s e the soc ia l and e t h i c a l s ignif icance of 

mental and bodily pleasures for the normal and heal thy deve­

lopment of man. According to Hindu th inkers , an Individual i s 

t o l i v e not only for h i s own self , but for the g rea te r soc ia l 

o r universal s e l f . The Individual i s a p a r t and parcel of 

soc i e ty . There i s r e a l l y no difference betweeen the individual 

good and the co l l ec t ive good or soc ia l good. Real isa t ion of 

the universal self i s poss ib le only in and through a soc i e ty . 

There are some i n s t i t u t i o n s in socie ty , which are the media 

for laie r e a l i s a t i o n of the moral i d e a l . Such i n s t i t u t i o n s 

which have been devised for the good of the individuals are 

ca l led moral i n s t i t u t i o n s . Dr. S. Radhakrishnan remarks, 

"The Hindu ideal emphasises the individual and the soc ia l 
12 aspects of the I n s t i t u t i o n of marr iage," Proper soc ia l 

behaviour depends upon proper organisa t ion of famil ies . 

Families can develop the d i f fe ren t soc ia l and e th i ca l charac­

t e r s of the members of soc i e ty . In fac t , family i s the 

school of moral education* I t evokes sympathy, love and 

fe l low-fee l ing . 

No va l i d soc ia l philosophy can ignore the b io logica l 

needs of man. But man i s superior to animal. So, soc ia l 



44 

philosophy cannot be developed ejccluslvely on the foundation 

of b i o l o g y . I t 1B true that the repress ion of d e s i r e s 

d i s turbs the normal growth o f the Individual as wel l as the 

Society* But, an unwise pursui t o f p leasure I s dangerous 

both for the Individual and for the s o c i e t y * S^ankardeva and 

Madhavadeva prescribed s t r i c t control over s e x - r e l a t l o n s h l p 

for maintaining s o c i a l order . The family acts as a preventive 

measure to the i n d i v i d u a l s . One major cause of s o c i a l d i s - o 

organisat ion i s family d i sorgan i sa t ion , Freud and other 

p s y c h o l o g i s t s have proved that a c h i l d e x h i b i t s the same 

character which he acquires in the f a n i l y . So, l i k e marriage, 

family i s important to mould the character and j jersonal i ty of 

the i n d i v i d u a l , i n the •Harana-Kavyas' Sankardeva has depicted 

the romance between Krsna and Rukmlnl, Anlruddha and usa . He 

described through Krsna* s marriage with Rukmlnl that sexual 

g r a t i f i c a t i o n I s not detrimental t o s p i r i t u a l we l l -be ing i f 

i t i s c o n s i s t e n t with the I d e a l s of family l i f e . 

A l l human a c t i v i t i e s are r e a l l y d i rec ted towards the 

attainment of l i f e ' s enjoyment. De l i c ious food and drink, 

dress , ornaments, cosmet ics , company of p leasant f e l l o w are 

pursued for p l easure ' s sake, Sankardeva, i n h i s 'Rulanlni-

Haran* Kavya portrayed a f ine picture of Rukmlnl while a t 

her dress ing before going t o the temple of Godxtess Durga, Just 
13 on the eve of her elopment with Lord Krishna. Thus, pleasure 

and enjoyment are the normal pursui t s of human l i f e . 
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The Concept of love has been the main theme in the 

d i f fe ren t wri t ings of Sankaj::deva and Midhavadeva. The 

r e l a t ionsh ip between man and woman i s regarded as pure, perfect 

and most in t imate , in ancient time, domestic l i f e was regarded 

as the ba s i s of the ftdfilment of a l l e t h i c a l and soc ia l d u t i e s , 

S, Oopalan sa id , 'The Lord i s the e t e rna l lover and the longing 

of the human being for the Lord 's e t e rna l l i f e I s analogous to 
14 the longing of the lover for h i s love." According to 

Sankardeva also, i sva ra i s «Parama Anandamaya* and devotion 

alone enables man t o have d i r e c t communion with i svara , the 

Eternal Lover, 

For the s p i r i t u a l enlightenment l i s t en ing t o the 

discourses on the divine l i f e of Narayana and chanting h i s 

name are necessary, Sankardeva*s concept of 'Satsanga' or 

associa t ion with the noble i s necessary for such enlightenment• 

Sankardeva and Madhavadeva took r e so r t t o d i f ferent modes of 

a r t for mass mobiliasation which they rea l i zed to be indispen-

ssible for e th ico - soc ia l upheaval. They played music, sang, 

danced and acted in order to c rea te devotional sentiments in 

the h e a r t s of the masses and also t o provide enjoyment. 

Different •Ankiya-nats • were staged i n d i f fe ren t fes t ive 

occasions in the v i l l age »namghars» (prayer h a l l s ) , 

* Sankardeva wrote a new type of drama cal led • Ankiya-nat•. 
These are one-act plays in c l a s s i c a l concept. The subjec t -
mat ter of 'Ankiya-nats ' wei:« taken from t r a d i t i o n a l Hindu 
s c r i p t u r e s . 
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In the words of L,N* Bezborua« 'there are two egoes In 

everyone of us . one l a real and the other i s an unreal copy 

of I t . AS we have mixed up the real ego with the worldly sel f . 

So we have mixed up and confused the real prerna (love) with 
''15 kama (carnal des i re ) , i t can be concluded from the writings 

of Sankardeva and Madhavadeva, that the l i f e in the world i s 

the preparing ground for spiritual u p l i f t . 

Dr. S. Radhaikrishnan seys^ "Kama refers to the emo­

tional being of roan, h i s feelings and des ires . I f man i s 

denied h i s emotional l i f e , he becomes a prey to repressive 

introspection and l i v e s under a continual strain of moral 
16 ^ • 

torture •» Therefore, Sankardeva did not exclude any one of 

the aspects of human l i f e , us says in the 'Klrtana-^ohosa* 

that even after knowing the sufferings of the worldly objects, 

none of the creatures renounce ^ o n . He writes t 

Viseyara dukha Jani 
tathapito eko prani 

17 nere dunai taka bhunji mare. 

(Even knowing the sufferings of the worldly objects, none of 

the creatures renounce themt they suffer again and again and 

die . ) 
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DHARMA 

Bt^n^logicedly, dhaxma means t o uphold, s u s t a i n and 

noxarlsht Mah'abharata holds t h a t dhaxina I s that v^lch I s 

ordained for the advancement and growth of a l l creatxires. i t 

directs us to uphold a l l creatiures and prevents us from 

injuring anyone* Dharma prescribes a code of conduct whiCh 

disc ip l ines complete l i f e of the individual ai»a the society 

he l i v e s in . Manu defines, •dhaima i s conduct sanctioned hy 
16 

the Vedas and Smrti.' 

The dhaxma of Sankardeva and Madhavedeva i s named 

• Eka-sarana' meaning self-surrender to 'One'. For than, Ek 

Dev, Ek sev, Ek bine nai Kiev (one Qod, one shelter, none e l s e , 

but Oi») • Their dharma i s also known as •H^-dharma» on the 

basis that i t gives s tress on constant recitation of the Neme 

of Qod. Sankardeva gives a detailed analysis as to how 'nama-

kirtana*. acts and reacts on the mind for spiritual vqplift* In 

the *Nianaparadha« Section of the Kirtan-Ohosa he describes the 

seven stages t 

"Prathame dfiihlba patakacay 
Kariba maha puny a abhyudey 
Karaibe biseyala birakatl 
Krsnata bahibe pr̂ m bhakati 
tJpajaibe at i vaisnava Jnana 
Mayako dahiya kare nirjan 
CSiaitanya murti Pumananda Hari 
Thaibeka tente-ere kari.'*!^ 
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(First , Nim-klrtan wi l l bum out the s ins ; then i t w i l l arouse 

great meritsi • i t w i l l create aversion for worldly pleasures? 

then; i t w i l l develop loving devotion to God; i t w i l l give 

birth to the mood of a valshnava; i t w i l l extinguish i l lus ions 

from the mind; and l a s t l y , i t w i l l merge with God Who i s a l l 

l i f e and a l l Joy,) 

Dharma consists of such principles Which roan has to 

observe In dally l i f e and social l i f e . According to Radhakrishnan, 

*dhaxroa i s truth's eiribodiment In l i f e and power to refashion our 

nature^ I t i s the psycShological assumption that man naturally 

seeks pleasures and avoid pain* Many hedonists l ike Bentham, 

Mill and others assume that we naturally seek pleasure and 
21 avoid pain* Desire i s primarily directed towards pleasure. 

Madhavadeva maintains that the nature of our sense organs, 

mind, heart etc» are in favour of pleasant th ings . He seys in 

h i s 'Nim-Ghosa* that our tongue knows only the essence of taste, 

but Instead of sensual longing for taste the tongue should be 
22 

transmuted to drink the nectar of the name of Kxnsija. our 

ear wants only sweet and pleasing sound. But Instead of I t 

our ears should hear the name of Harl, which i s sweeter than 
23 

thousand kinds ©f nectar. According to hlro, the mind has 

two dhatmas - Sankalpa (determination) and vlkalpa (Indetermi-

natlon) • our minds should be determined to utter always the 
24 name of Krsna which i s the highest good. Such ethical 
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teaching Is a means to spiritual ve l fare . 

All rel igions are the different ways leading to the 

same goal - Ood. *Re« - meaning again and 'ligion* «• to jo in . 

Therefore, rel igion means to unite with God. In the vaishnava 
• • 

order of Sankardeva and Madhavadeva, name, deva, guru, bhakat 

(devotee) are the four principles or reals (vastu) in whicsh 

faith i s to be cultured. Nama i s singing the name of Ood, The 

purif ication of the mind i s possible by constant recitat ion of 

Ood by any name» Just as dirt from clothes can be removed by 

washing with s o ^ , we can also wash our minds by remembering 

Ood. The compary of bhaktas creates an attitude of love to 

Vishnu. The word •guru' i s derived from 'Gu' meaning darkness 

and »Ru» meaning remover. Thus, a guru i s one who removes 

darkness, i n SiWiiiam also the role of 'Guru* i s v i t a l , in 

<Orantha Sahib' guru has been termed *Sant' • Guru i s the 

indispensable guide in the spiritual field* D* Reog has 

remarked that the chain of the foxir (nama, deva, guru, bhakat) 

•MShapurusiya Saranas* constitute a ring vAiere the four are 

one as the one showed I t s e l f in font, i t i s a cul t of Love 

^ i c h seeks direct ccsnmunlon with God being purged of a l l 
26 formalities and r i t u a l i t i e s . 

Devotion or bhaktl Is the e a r l i e s t path for God-
27 

arealisatlon. There are nine* modes of bhaktl. But a l l the 

* A detai led discussion of the nine modes of bhaktl has been 
presented in cfliapter VI. 
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nine forms of bhakt l are not s e l f - s u f f i c i e n t and accoitaing t o 

Sankardeva and. Madhavadeva they are complementary to one 

another* 

There i s no concept of dua l i ty of God-head in the Eka-

Sarana system preacihed by Sankardeva unl ike in the case with 

the systaa of CSialtanyadeva in Bengal* Chaitanyadeva preacihed 

prema-bhakti o r Madhura-bhaba, But Sankardeva and Madhavadeva 

emphasised the •dasya-bhakti ' (self-submission); because i t 

bums se l f i shness , pr ide or egoism which are the main obstacles 
28 

in the pa th of devotion. 

To Sankardeva, bhakt i i s the h ighes t t reasure of liffe. 

Sankardeva declares t h a t knowledge without bhaktl I s f u t i l e . 

The process of seeking God by knowledge alone i s compared t o 

the husking of seedless paddy. He €dso admits t h a t knowledge 

i s inherent in the process of devotion, i t comes automatically 

t o a person %*io i s deeply devoted to Lord Krsna* Madhavadeva 

says t h a t self-knowledge (atma-bodha) cones through the grace 

of God.^° 

Sankardeva and Madhavadeva are not against karma in 

genera l . Dharma, according t o the vedas, i s In the natxire of 

commandments, p re sc r ip t ion (vidhi) and prohib i t ions (nisedha) , 

Of the vedlc r i t e s Some are optional (kamya) which are for the 

benef i t of those who seek ce r t a in ends; there are some others 
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Which are obl iga tory t o a l l (nitya) • These are unconditional 

imperatives • The concept of dhaoma comprises a number of moral 
31 injxinctione and prohib i t ions* Madhavadeva observes t h a t in 

the i n i t i a l s tage , a devotee should not give xxp da i ly and 

occasional works prescr ibed by the Smrt i s , But, these works 

should be performed as the s teps t o the higher end of the 
32 Vai shnava-bhakti , 

The term •Yuga-dharma* i s used by Hindu philosophers 

t o v i s u a l i s e human h i s to ry as f a l l ing in to four per iods , 

refer red t o as Krta.yuga, Treta-yuga, Dv%)ara^'yuga and Kal i -

yuga» According t o Sankardeva and Madhavadeva also dharma i s 

d i f fe ren t in d i f fe ren t ages . Each age has i t s own spec i f i c 

cS ia rac te r i s t i cs , Sankardeva says in the Kirtana-Ghosa, what 

i s a t t a inab l e through contanplat ion and meditat ion in €he 

•Safeya^yuga', through performance of a l l so r t s of s ac r i f i c e s 

in the •Tret'a-Yuga' and through worship in the 'Dvapara»age» 
33 i s a t t a inab le in the •Kali-yuga* through Kirtan a lone. 

Prom the above discussion i t becomes c l ea r t h a t 

Sankardeva and Madhavadeva used dhaima for modelling human 

conduct because they f e l t t h a t a well-ordered and s t ab le 

socie ty needs e th i ca l foundation. They gave eaDO(0\asis on 

personal c lean l iness for the purpose of e s t ab l i sh ing harmony 

in s o c i e t y . Their dharma i s freed from creeds and greeds . 
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There I s no room for c l a s s and c a s t e , i n fact the valshnava 

order preached by Sankardeva and Madhavadeva I s "a genuine 

l i f e process and not an I n t e l l e c t u a l specula t ion ," 

H>KSA 

Moksa means l i b e r a t i o n , i n Indlaii philosophy i t I s 

regarded as the f inal dest iny of man and I t i s Important In 

the scheme of Purusar thas , A man I s ne i the r v*iolly animal nor 

wholly d iv ine , i n the d l t a S r i Krishna unveils the t rue 

charac ter of t2ie human sel f and gives a c l e a r p i c tu re of What 

man r ea l l y i s . He Says t h a t a man i s e s s e n t i a l l y a divine 

s p i r i t , though, embodied in a psycho-physical organism, unlike 

o ther animals, man has r a t i ona l consciousness and se l f -

consciousness, A man i s e s sen t i a l l y n e i t h e r the physical body 

nor the sense, nor the mind, A man i s the owner of them, 

master of th^n . The body has b i r t h and death, bu t the s p i r i t 

(atma) of man has no b i r t h and death, no d e c ^ o r change, 

Moksa cons i s t s in t l » r e a l i s a t i o n of the t rue nature of man, 

Accoirding to most of the schools of Indian philosophy, 

the success of hximan l i f e l i e s in the attainment of moksa. The 

]?uddhist conception of the highest dest iny of man i s known as 

•nirvana*. Nirvana i s the solut ion of the problem of human 

suf fer ings . According t o Advaita philosophy of Sankara, moksa 
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i s the r e a l i s a t i o n of the absolute i d e n t i t y or oneness of the 

sel f with the Highest Rea l i ty , Brahman, Moksa i s l i b e r a t i o n 

of the self from avic^a ( ignorance). 

In Vf^stem phi losophy/ ' i f any view of the h ighes t 

dest iny of man as freedom o r sa lvat ion comes close t o the 

Indian concept of moksa, i t i s t ha t of Spinoza, who has 

conceived of the two d i s t i n c t s t a t e s of man, nanely, of 

human bondage and human l i b e r t y , on the same pa t t e rn as most 

Indian th inkers do. Spinoza be l ieves t h a t so long as the 

bod^ remains, the mind, which i s otherwise e t e rna l , i s siibject 

to the e f fec t of pass ions; but vflien the body ceases to be , the 

mind (Soul) s tays e t e rna l ly as a p a r t of Ood, This s t a t e , 
f> 3 5 according t o him, i s b lessedness . 

Porsankardeva and Madhavadeva, l i be r a t i on i s the 

attainment of j i v a ' s na tura l s t a t e , i n a l l t h e i r devotional 

wr i t ings , they regard bhakt i as more important than mukti . 

Jbr them, l i be r a t i on cannot be a t ta ined e i t h e r through 

knowledge and ac t ion . Without an admixture of bhakt i no one 

can lead to sa lva t ion . On the ottier hand, bhakt i alone i s 

su f f i c i en t to beget l i b e r a t i o n . 

Following the Bhagavata Purina, the Assamese 

Vaishnavism has recognised and envimerated five kinds of 

Videha-mukti, v i z , , (1) salokyo (being in t he seme place 
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With God), (2) Samlpya (nearness to God), (3) Sarupya ( l ikeness 

to God), (4) S a r s t i (equall ing God in g lo ry ) , (5) Sayujya 

(absorption in God).^^ 

There are two types of l i b e r a t i o n according to the 

Indian th inkers - (1) Liberat ion, t h a t i s a t ta ined in the 

l i f e or Jivannarnkti and (2) absolute l i b e r a t i o n from b i r t h 

and dea th . Sankardeva and Madhavadsva accept jivan-*nukti. 

For them# one need not wait fior the o the r l i f e t o a t t a i n 

l i b e r a t i o n . Moksa i s possible in t h i s l i f e only through 

devotion. Madhavadeva says , Jivan-«iukti i s the consequence 

of devotion. 

At the very ou t s e t •Nsm Ghosa' explains t h a t Jus t as 

a dreaming man bel ieves in the dream world which i s h i s own 

c rea t ion , the i i ^ v i d u a l self , tjnder the influence of may a 

forgets i t s t r u e na tu re , the Pure Self and takes the unreal as 

r e a l . That i s Why Madhavadeva says, avidfya ( I l lus ion) i s the 

cause of maY"a and i t should be rooted out from the mind, MQy"a 

i s an important p r inc ip le in the teachings of Sankardeva and 

Madhavadeva. For them, those who are devoted t o the Lord can 

alone overcome maya. Kali Ram Medhl (a grea t genius of Assam) 

wr i t e s , by using the machine of an organised i l l u s i o n (maya) 

or negation of knowledge (avidya) the Almighty, Who i s a l l 

exis tence , a l l knowledge and a l l Joy ( sa t , c l t , iaianda) 
37 

assumes. He though one, has diverse forms. Naturally, the 
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quest ion af ises - •v^at I s the reine^? How can the Jivatman 

free i t s e l f from bondage o r influence of maya? The remedy i s 

not fa r t o seek. I t i s •Eka-Saraija-Bhagavat-Gharma (se l f -

surrender t o one) and through the p rac t i ce of bhakti by which 

j i v a can free i t s e l f and a t t a i n • E t e rna l -b l i s s •, Likewise, 

Ramanuja a lso claims t h a t ul t imate r e l ease can be achieved 

through 'Saranagat i ( s e l f sxxrrender). 

According to Madhavdeva, there are two steps t o self-

r e a l i s a t i o n - bhakti and grace of Guru, The Guru i s God to 

the d i s c i p l e . Although, the guru has d i f fe ren t bodily e x i s -
38 tence, r ea l l y , both are one» The hea r t s of both the guru 

and h i s ood are ful l of grace, both always think of the good 

of o t h e r s . They are devoid of pr ide and pleased with o thers 

out of t h e i r own v i r t i s s s . This i s the bond of love t h a t 

un i tes us with o ther fe l lows, in t h i s connection, we can 

compare Kant 's regourism with the Vaishnava order of Sankardeva 

and Madhavadeva, However, Kant's doctr ine i s i n d i v i d u a l i s t i c , 

because love has no place in the moral l i f e . So, h i s e t h i c s 

of pure reason i s inevi tably i n d i v i d u a l i s t i c . But Sankardeva 

and Madhavadeva feel t h a t we are not i so l a t ed from one another, 

t h a t we are a l l monbers of a socia l system and we shoxild not 

seek our own personal good apart from t h a t of o the r s , 

God-real isa t ion i s not poss ib le without meeting a 

God»realised person o r Gurti, Madhavadeva ssys in h i s Nam-
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Ghosi t h a t by the grace of Guru, a devotee can v i s u a l i s e the 

Brahman and gradually tnakes him jlvan-mukta. Real knowledge 

of Brahman cannot be had without the Guru, Here he mentions 
40 about •Guru«-Rina». i t i s the duty of the devotee t o 

discharge h i s debts t o the Guru ^ o imparts t r u e knowledge 

because« every individual has se l f - regarding dut ies as well 

as du t i e s to the soc ie ty . 

Liberat ion has been termed by Sankardeva as •parama-

gatl* in many places of h i s devotional w r i t i n g s . He says i n 

the • Kirtana-<3hosa» t h a t , i t i s needless e i t h e r to be a Deva 

or a sage and no necess i ty i s there t o know the p l e n t i f u l 

scr ip tures? i t i s use less t o perform o ther r i t u a l s / Lord Hari 
41 

Is satisfied with devotion alone. 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 

42 ' ^ • 

devotion t o Lord, Hence, according to Sankardeva and 

Madhavadeva, devotion i s the highest i d e a l . There are many 

l i n e s in 'Bhaktl-Ratnakara ' , 'Nam-Ghosa', Kirtana-Ghosa* and 

•Bhagavata', where bhakt i has been prefer red to Mukti, But 

i t does not mean t h a t Wiakti i s averse t o Mukti for them. 

They only mean t h a t the devotees should not d i r ec t t h e i r 

a t t en t ion t o the attainment of sa lvat ion alone. As mxikti i s 

inherent i n Bhakti, so , mukti ccanes automatically in i t s own 

t ime, Narada, Sanaka, Sanatana are such devotees, Madhavadeva 

sa lu tes thos e devotees who are ind i f fe ren t to Mukti and seek 
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43 

The Suirmum Bonuiti in the soc io -e th ica l thoughts of 

Sankardeva and Madhavadeva i s t he attainment of the s t a t e of 

Siapreme B l i s s , The chanting of the name of Hari i s the main 

Stream and four Pumsar thas of human l i f e are the sub-streams. 

The importance of a p a r t i c u l a r purusartha v a r i e s vdth 

the d i f f e r en t s tages of l i f e . Artha i s the means to l i ve and 

Kama i s the w i l l to l i v e . Dhanna i s e s s e n t i a l for 'lolcasam-

graha»• I t gives d i sc ip l ina ry and ideological in sp i ra t ion for 

healthy l i v i n g , Prwn t h a t p a r t i c u l a r point of view, ac tua l ly , 

there i s no hierarchy among the purusa r thas . Each of the 

purusar thas i s i n t e r - r e l a t e d with the o the r . 

The f i r s t th ree purusarthas are regarded by the 

moderti scholars as soc ia l ly functional , where as moTcsa i s 

regarded as p e r s o n a l i s t l c , i n d i v i d u a l i s t i c and soc ia l ly non­

func t iona l . The l i b e r a t i o n does not lead to indifference t o ' 

s« surroundings or to t he soc ia l probl^tis . The idea l of moksa 
45 could be both p e r s o n a l i s t i c and u n i v e r s a l i s t i c , Ramakrishna 

in the nineteenth century warned Vivekananda against cu l t i va t i ng 

' n i rv ika lpa samadhi' t o a t t a i n i den t i t y with the absolute , on 

the ground t h a t i t was a form of pleasure forbidden to those 

noble souls v*iose duty was to sac r i f i ce t h e i r own happiness 

in the service of o the r s . Again, Ramakrishna himself prayed 

to Mother, 'o* Mother, l e t me remain in contact with man. Do 
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not make me a dried-up a s c e t i c . • 

Sankardeva and Madhavadeva f e l t t h a t conduct of man 

cannot be understood thoroughly without knowledge of the 

condit ions under which he l i v e s . Ctonditions leading to mis­

conduct i^ed to be removed so far as poss ible and the natural 

and b io log ica l impulses of man need t o be so di rected tha t a 

we l l - in tegra ted charac ter r e s u l t s . Sankardeva and Madhavadeva 

f e l t t h a t pos i t i ve and p r a c t i c a l in s t ruc t ions regarding the 

attainment of good l i f e are very valuable than negative 

Ins t ruc t ions or warnings t o avoid e v i l . 
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CSisgpter i n 

SOCIAL REPORMfifflON - SATRA INSTITOTION - NAM3KAR -
DELINKIHG OP BHAFTl PROM ANY OBJECTIVE REPRESEKTATION 
OP GOD - CASTE SySTQl - MORAL AND SOCIAL IMPACT OP 
SMUA INSTTTOTlpN 

Soc ie ty i s not perfiect in i t s e l f and so there i s 

a lvafs a scope for Improvement and for change. There are 

many fac tors Which are accovoited for reformation. They may 

be groixped under d i f f e r e n t heads - p o l i t i c a l factor , s o c i a l 

fac tor , economic fac tor and r e l i g i o u s f a c t o r e t c , i t i s the 

task o f s o c i a l reformers t o take s p e c i a l not i ce o f ^ e s e 

d i f f e r e n t factors of s o c i a l reformation. 

The dict ionary meaning o f s o c i a l refozmation i s the 

act of reforming, amendment and Iniprovement • 

Hindu s o c i e t y has had a long h i s t o r y . T i l l today 

our c u l t u r e , our s o c i a l system has survived with many o f i t s 

d i s t i n c t i v e f e a t u r e s . The s o c i a l systems have changed with 

the passage of t ime. Dr. S . Radhakrishnan says , "the Hindu 
2 

view makes room fior e s s e n t i a l change." 

Change i s the law of l i f e , i t may come e i t h e r cons ­

c i o u s l y or unconsciously. According t o S . ^ a t t a c h a r y a , the 

unconscious changes o f t en •come as a r e s u l t of organic e v o l u ­

t i o n , imperfect imi ta t ion , and a l t e r a t i o n i n t h e phys i ca l and 
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s o c i a l envizonnents through contact with other c u l t u r e s , 

through migration and a l so Increase In populat ion, • 

Soc ie ty changes, evolves and progresses . Dynarnisni i s 

one o f the aspects of a s o c i e t y , i t i s because of the 

operat ion o f the dynamic aspect o f s o c i e t y that human c i v i l i ­

z a t i o n has advanced dovn the ages , change, in a p a r t i c u l a r 

aspect of s o c i e t y produces corresponding change i n o ther 

aspects o f s o c i e t y . Structural modi f icat ions take p lace i n 

s o c i e t y as a iresult o f change. 

Every form o f s o c i a l reformation cannot be regarded 

as an important aspect o f s o c i a l p r o g r e s s . Soc ia l progress 

must c o n s i s t in the r e a l i s a t i o n of the e t h i c a l order, i n the 

words o f L.T. Hcibhouse, "the s o c i a l development co inc ides 
4 

wltti e t h i c a l development." 

The medieval va ishnavi te movement preached by 

Sankardeva and Madhavadeva i s a conscious cu l tura l ref ozma-

t i o n , because i t i s a planned o r designed e f f o r t of the two 

great s o c i a l and e t h i c a l reformers. 

In the 15th century Assam was a land o f jrel igious 

and s o c i a l <Aaos. The s o c i o - p o l i t i c a l s i t u a t i o n was not 

favourable for Sankardeva t o f r e e l y preach h i s creed . Ri tua ls 

and worship o f Sakt i i n d i f f eren t forms captured the minds of 

the mass p e o p l e . The great s o d o - e t h l c a l p r i n c i p l e s of 

Ahlmsa, Karuna to lerance e t c . were forgotten under the cover 
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of ritualism, ^ e r e a s these principles were tradit ional ly 

associated with Hinduism. The social e v i l s l ike cas te -

prejudice, antouchabillty and other superstit ions prevailed 

under the name of re l ig ion . Morality had declined to the 

lowest ebb. Being confronted with sucfh v i l e s ituations in 

society Sankardeva and Madhavadeva without succxsriblng to them, 

evolved a new creed to wipe off the prevailing socia l and 

moral e v i l s . 

As I have already stated that Sankardeva while drawing 

h is Inspiration from the 'Purusa Sukta* b u i l t h i s system keep­

ing i t s bas i s upon the ideals of the Gita and the Bhagavata 

Purana, He studied different tradit ional rel igious books with 

a purpose to evolve a right and proper way of l i f e . With that 

practical purpose, he se t out on a pilgrimage to the holy 

places of India and v i s i t e d osya. Purl, Mathura, Kashl and 

shared h i s thoughts with others in such places and got an 

added strength in rel igious ideas . He returned home after 

prolonged pilgrimage of twelve years and devoted himself for 

the service of humanity. 

But, i t i s real ly a d i f f i cu l t task to control the 

changes of society, because there are many factors . Sometimes, 

i t i s seen that social reformation were not welcomed by the 

elderly people due to their conservative att i tude. They suffer 

from fear psychosis to face the novelty and to change habits 
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of mind. I t i s also d i f f i c u l t to tremsfortn the se l f i sh motive 

of a particular group of people, in Assam, as in 6ther parts 

of India the new cul t of Sankardeva met with divergent types 

of obstac les . But h i s Neo-Vaishnavi^n came l ike a flash of 

l i ght amidst the surrounding gloom of soc ie ty . He kept the 

doors open to a l l people from a l l ranks of society, from the 

Brahmins and Mahmmedans to the sflboriginals of l^e h i l l s . 

Change i s a continuous process dLn the realm of material 

world as well as in the mental world. Nothing stands s t i l l in 

t h i s univejTse, as every order i s svjbject to change. As a 

resul t , the trend of society i s undergoing change day ty day,\ 

Sankardeva* s Neo-Vaishnavism brought a change to the soc ie ty . 

He preached a pore and simple form of rel igion to enrich ^r^al 

and soc ia l l i f e of the people, \ 

Social inst i tut ions are very Intimately related to 

man's social l i f e , in the earl ier stages of development sodaj^, 

ins t i tut ions performed various types of fxmctions. sankardeva* s 

creed has many aspects and i t fiLnds expression in various ways. 

In Social aspect he was a great organiser* Man has certain 

wants and these wants are for food, shel ter , sex-gratif ication 

e t c . Besides these, there are social needs too, e . g . , "th^" 

necessity of sttppresslng the desire to k i l l fellow-beings texcept 

in certain circumstances, t2ie necessity to regulate s e x - / 

re lat ions , the necessity of passing on from generation to / 
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generation the social 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 e tc .* The ffeeling of need may be in respect of some 

present need or i t may be in respect of some future need. Man 

being a soc ia l creature t r i e s t o satisJ^?^ the different needs 

in a soc ia l ly acceptable manner. Social inst i tut ions are, 

therefore, necessary ways through which people ref lec t the ir 

behaviours. So, society needs social ins t i tu t ions throucfh 

which they can proceed towards the common good. Individual 

eaid society are organically related. According to Perfectionism, 

•perfection of one's own character can be ac^iieved with the co-
6 " • operation or with the wider l i f e of the community.' Sankardeva's 

•Satra' and 'Nimghar* are two such i n s t i t u t i o n s . 

Dr. S.N. Saima has thoroughly discussed about the 

origin, development, functions of the Satras, in h i s words, 

"Satra ins t i tut ion of Assam i s a product of the Valshnavite 

movCTient in i t ia ted by Sankardeva towards the closing decade of 

the f i f teenth century of the Christian era. This ins t i tut ion 

has, since i t s Inception been serving as the radiating force 
7 

of a l l re l ig ious a c t i v i t i e s of the Valshnavite communities." 

I t played a c^amic role in spreading the Vaishnava faith and 

movement in Assam. 

7 Satra, i s an ins t i tu t ion for perpetual dissemination 

of holy thoughts and teachings. The headquarters of the 
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Vaishnava gtirus vrere known as Satras in the words o f Raj Mohan 
p 

Nath, Tatta-Bhusana. s a t r a i s an Instrtjment "**̂ ich i t e r a t e s 

the noble . 'Sravana* as the hearing about God's greatness I s 

the Important aspect for s p i r i t u a l enlightenment according t o 

Sankardeva and Madhavadeva. Their Idea on Satra or a s soc ia t ion 

with t h e nobles I s one of the Important aspects of Neo-

Val^navlsm. Hearing of r e l i g i o u s discourse from the nobles 

p u r i f i e s the mind from a l l v i c i o u s thoughts . 

Satras o f Assam resenible the Valshnavlte maths of 

other par t s of Ind ia , i n Indian philosophy. Buddhism i s 

found t o e s t a b l i s h monasteries to enable the monks t o l ead a 

dedicated l i f e , i n Assam, Satra ins t i t t r t ions a l so he lp the 

devotees t o lead a l i f e of dedicat ion . 

EacSi Satra c o n s i s t s o f three pr inc ipal p a r t i e s or 

ca tegor i e s of persons in t imate ly connected with t h e welfare 

and management of the Satra , These p a r t i e s are -

(1) Adhlkira and Deka Adhikira, 

(2) Bhakat, 

(3) S i sya . , 

The f i r s t two p a r t i e s general ly res ide wi thin the four wa l l s 

of the Satra campus and the l a s t , v i z . , the S isyas l i v e In 
9 

v i l l a g e s outs ide the Satra leading householder's l i f e . / 
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Adhlkara i s t h e head of the S a t r a s . He i s t h e 

r e l i g i o u s head and s p i r i t u a l guide of t h e d e v o t e e s . In the 

op in ion of Dr. N. Mahanta t h e Sa t r idh iJcaras (head of the 

S a t r a s ) a r e l i k e the 'man-gods* for t h e devo tee s . ^ ° 

The S a t r i d h i k a r f o r t he devotees i s a l l - k n o v e r and 

a l l - p o w e r f u l . Midhavadeva ment ions devot ion t o Guru» Bhsikta 

and Bhagavan in the •Nem-Ghosa* - l o y a l t y t o t h e Guru be ing a 

c a r d i n a l p r i n c i p l e o f Vaishnava T a n t r a s . The S a t r i d h i k a r i s 

t h e Guru f o r t h e d e v o t e e s . For such r e l a t i o n s h i p between 

Guru and devo tees , i t ha s been h e l d by Midhavadeva t h a t , t h e 

Guru may s u f f e r for t h e s i n committed by h i s d e v o t e e s . The 

c o n s t a n t and dLntlmate a s s o c i a t i o n between t h e Guru and t h e 

S i s y a i s emphasised by t h e Hindu t h i n k e r s . 

Fimct lons of the S a t r a i n s t i t u t i o n may be c l a s s i f i e d 

12 
i n t o two c a t e g o r i e s - pr imary and secondary , 

*The pr imary func t ion of t h e S a t r a i s t o p ropaga te 

f a i t h and i n i t i a t e neophy tes . S a t r a s always keep a watchful 

eye upon t h e moral conduct o f t h e i r d i s c i p l e s and t r y t o 

enhance t h e s t anda rd by formula t ing and e ^ l a i n i n g t h e e t h i c o -

devo t iona l code of l i fe i among t h e d i s c i p l e s , ' S a t r a s have been 

a c t i n g more o r l e s s as t h e guard ians of r e l i g i o n and m o r a l i t y . 

By m a i n t a i n i n g r e g u l a r agen t s a t d i f f e r e n t l o c a l i t i e s and by 

p e r s o n a l v i s i t s t h e heads of t h e S a t r a s t r i e d t o e l e v a t e t h e 

s p i r i t u a l and moral s t a n d a r d of t h e v i l l a g e r s . According t o 
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Dr. S. Rajguru^ when the s ta tes of Assam were indifferent 

towards ediK:ation, these satra ins t i tu t ions were serving as 
13 

the centres of education and l e a m i i ^ . The Satra i n s t i t u ­
tions have been rendering valuable services in the different 
branches of ar t , music, painting e t c . in the past , they wejre 
the main l i t e ra ry centres Which enriched Assanese l i t e r a tu re , 

•The secondary functions of the Satras are to see 

that good social relations are maintained amongst the vi l lagers , 

to develop s p i r i t of co-operation, to provide adequate f a c i l i ­

t i e s for the dissemination of ancient learning and to dispense 
14 

just ice on a l l social and religious controversies,* 

In Satra there are mainly three constituent el^nents,\ 

They are -

(1) A Naroghar (prayer h a l l ) , 

(2) A Manikut (the rocea attached to the Kanghar, 
wttere the idbl or the sacred scripttire 
i s kept on a specially decorated seat 
called *sinihasana), and 

(3) A Cari-hati (c l i s te rs for monks), 
/ / 

The Kaoaghar i s the centre of a l l religious ac t iv i t i es 

in a Satra . I t i s the prayer ha l l of Vaishnavas. i t can also 

* The Simhasana i s a specially decorated wooden seat having 
three or five or seven or nine s t a i r s , each s t a i r being 
sijpported by four wooden leogrlff models. The Siifihasana, 
Where the scripture i s kept, is also called *The5)ana*, 
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be regarded as the medium of spiritual and moral progress of 
ft 

the people. 

The Kfinghar i s a social , religious and cxoltural 

csentres of the v i l lages . In i t v i l lagers s i t together to 

discuss the different problems regarding social , economic and 

po l i t i ca l also, in the words of Dr. M. Keog, i t i s . t h e 

vi l lage club and thea t re . I t exercises a close sp i r i tua l con­

t r o l over a l l m^nbers of the community and held them back from 

many an evi l act . in fact, t h i s ins t i tu t ion may be called the 

•village parliament run on purely democratic principles*. 

Raroghar i s lUce a village court . So, everybo^ living 

in the vi l lage can demand equal social and moral just ice and 

status through Namghar, A social ins t i tu t ion , in cooley»s 

view i s an estatblished form of p\abllc mind, i t has certain 

character is t ics of pxiblic opinion. The iringhars are piiblic 

ins t i tu t ions , A social ins t i tu t ion i s a structure of society. 

I t i s society that maJces individuals cultured, Namghar, being 

a social ins t i tu t ion i s the centre of some occasional social 

functions and fes t ivals . Social ins t i tu t ions are found to 

provide suitable opportunities to the individual m^nbers, so 

that , they may express the i r po ten t i a l i t i e s , Sankardeva 

himself was an expert in a l l respects. He was a social 

reformer, poet, dramatist, mtisician^ painter anS actor a lso . 
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Apart from discharging the dut ies towards the moral 

and soc ia l upliftment of the general masses the Namghars also 

cont r ibute considerably in maintaining d i s c ip l i ne and order 

among the members of soc i e ty . While observing the occasional 

soc ia l functions and f e s t i v a l s in the Namghar, due a t t en t ion 

i s also paid to s e t t l e the pet ty cases of offence, crime, 

feuds, and quarre ls by pror»uncing Judgements and punishing 

the wrong-doers. Again, ^Aieaiever the Namghar atrthority 

Considers a soc ia l o r r e l i g ious crime or an offeree to be of 

ser ious na tu re , such a case i s Cdinmitted t o the Satra t o give 

ve rd ic t \jtpon i t , in the present society also the ends of 

punishment aote^the pro tec t ion of soc ie ty , prevention of crlit«s 

and the reformation of the wrong doers . Crime means v io l a t ion 

of the law, Pla to suggested severe punishment for the v i o l a ­

t i o n of the laws. The object of punishment i s t o improve the 

moral and soc ia l condit ions of soc i e ty . 

Sometimes a plan or decision i s taken by the Nanghar 

author i ty for the general welfare . As for instance, ' ^ e n the 

v i l l a g e people ffeel the need of a road, or a tank, tlrey a l l 

assonjble i n the uimghar and take a decis ion to c o n s t r t ^ t a 

road o r t o d ig a tank, and accordingly a l l the adult male 

members of the v i l l age work unitedly t o const ruct a road or 
17 -

dig a tank for t h e i r common use,*- Thus, tiie Namghar has 

been a potent fac tor in generating a s p i r i t of co-operation 

and mutual benefi t amongst the masses of the v i l l a g e . 

file:///jtpon
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Besides, the v i l l a g e people assonble In the Namghar 

t o spend t h e i r lelsiure t ime. They l i s t e n to the r e l ig ious 

discourses or reading of d i f fe ren t t r a d i t i o n a l r e l ig ious books 

in the Niinghar. Hearing and reading are the most powerful 

media for s p i r i t u a l r e a l i s a t i o n , one of the main aims of t h i s 

i n s t i t u t i o n i s to teach an individual t o make the bes t use of 

l e i s u r e , using l e i su re time in c rea t ive a c t i v i t i e s i s i t s e l f 

use fu l . 

Sankardeva ejcpounded the Neo-Vaishnavite cxilt, in 

which he preached the b e l i e f in one God and the Sij5)ren]e devo­

t i on t o Him - the Bhakti-Marga. But he delinked bhakt i from 

any object ive representa t ion of God, p re fe r r ing to give t o the 

•Bhagavata* i t s e l f ' t h e plac^ of pr ide and veneration* in the 

namghars and S a t r a s . Sankardeva and h i s follower Madhavadeva 

advocated in favour of formless nature of God, even t h a t of 

Krishna in any form. For them. Lord has no o ther image than 
» 0 

18 

the word. Lorxl i s •Sabda-Bralma*. They, there fore , gave 

sole emphasis on the r e c i t a t i o n or chanting of the name of 

Krishna. The idea of t he formless nature of God i s evident 

from the sloka of the »Nam-<5hosa» -
Abyakta i s v a r a Hari, 
Kimate pujiba tanka 
vyapakata kiya b i sa r j an , 
Eicyanta murt i sunya 
KBnamate c in t ibaha 

19 Rama b u l l sudha kara man. 
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(Urananifested i s t h e Supronne Dei ty , how cou ld you v?orship 

Him? How could you m e d i t a t e on Hiin who i s fcrmless? So, 

purge your mind t y r e c i t a t i n g t h e name of Rana.) 

'' . 
Sankardeva e x p l i c i t l y d e p i c t e d t h i s i dea i n t h e 

Kir-tana-Ghosa* -

T i r t h a b u l i ka re j a l a t a suddh i , 
P r a t i m a l a k a r e deva ta b u d d h i . 

Vaishnavaia n e l esava m a t i , 
20 Oaiu to adhan Krishna b a d a t i . 

• » 

( t o seek p u r i f i c a t i o n i n wa te r , c a l l i n g i t p i l g r i m a g e , t o 

c o n s i d e r an image t o be a God a re u n l i k e a Vaishnava, He must 

be worse t h a n a b u l l . ) \ 

But, for t h e purpose o f c o n c e n t r a t i o n , t h e c o n s t r u c ­

t i o n of t h e menta l image i s advised by Sankardeva. He s e y s , 

' r e c i t e t h e nane of Riaia on your l i p s and contemplate His 

21 image i n y o u r h e a r t t o g e t roukti.* 

Quru Nanaik and Sankardeva were contemporar ies bo th 

having t h e sane ou t look on man and s o c i e t y . Sankardeva ' s 

i n s t i t u t i o n of Satira i s ak in t o Nanak's »Gurudwaras», i n t h e 

• S i k h i a n ' a l s o 'Gran tha-Saheb ' i s p l aced i n t h e Sikh temples 

t o the e x c l u s i o n o f a l l i d o l s . Nanaik denounced t h e worship of 
22 

images and all distinctions of caste and creed. 

Satra institution played a most important part in the 

social, educational and also in the realm of literature and 
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a r t . One of the most notable soc ia l contr ibut ions of t h e 

Satra i n s t i t u t i o n i s the upliftanent of the backward c l a s se s , 

Sankardeva received d i s c i p l e s from a l l c lasses and cas te of 

people not excluding even the Muslims and the h i l l t r i b e s , 

such as , Garo, Miri , Nagi e t c , i n r e l i g ious congregation a l l 

people are equa l . Equality and s p i r i t u a l i t y alongwith the 

l i b e r a l i s a t i o n of ca s t e systotj make Sankardeva*s c u l t extremely 

popular . The following verses from • Das'am-Skandha* by 

Sankardeva c lea r ly br ing out h i s a t t i t u d e towards cas te in the 

sphere of r e l ig ion t 

Janl lo Brahmana Janma 
huibeka nalage t a r a 
y i t o Krsna katJiala r a s i k a / 

0 0 * 

Yaita t a i t a hauka Janma 
e i se jana sarvottama 
yara sradha ha r i bhaka t ika / ' 

J a t i kulachara dharroa 
kano kerya sadhibeka 
Jnana kano kaxyata saka ta / 

Ajnani a j a t i papi 
Krsnaka bhajako mittra 

23 
jara haibe parama mahata/' 

(He v^o is interested in the deeds of Krsna need not bom 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 b e , w i l l scquire 

great merit i f only he worships Krsna.) 

Caste d i v i s i o n s have prevented the development o f 

honwgeneity among the Hlndrrs, •To develop a degree o f organic 

Wholeness and a sense of ccHwnon o b l i g a t i o n the c a s t e s p i r i t 
24 must go.» According t o modem psychology, heredi ty and 

environment play v i t a l ro le in determining man's nature and 

future occupat ion, Manu a l s o does not b e l i e v e in any r i g i d 

c a s t e - d i s t i n c t i o n between a t w i c e - b o m and a Sudra, He 

allows ascent or descent o f vartia on the ground o f good o r 

bad conduct. Sankardeva and Madhavadeva a l so cons ider 

c a s t e - d i v i s i o n and untouchabi l l ty as the ser ious s o c i a l e v i l s . 

They g ive much emphasis on the personal c l e a n l i n e s s both i n ­

ward and outward and correc t s o c i a l behaviour for the purpose 

of e s t a b l i s h i n g s o c i a l harmony among the masses . Gandhiji 

a l so opined that for crea t ing an e t h i c a l l y e l eva ted s o c i e t y 

the p r e v a i l i n g s o c i a l e v i l s must be erad ica ted . 

Satra i n s t i t u t i o n s were serving as the centres o f 

education and learning i n medieval Assam. The Buddhist Sangha-

rams were a l s o used for academic c e n t r e s . The c h i e f aim o f 

Sankardeva and Macihavadeva i s t o e l e v a t e the v i l l a g e people 

through t h e process of educat ion. Because they know t h a t 

education i s a process which helps i n shaping, forming and 
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moulding the behaviour of Indiv idual . They know wel l t h a t 

character and p e r s o n a l i t y of the Individual develop through 

t h e p h y s i c a l , n s n t a l , e t h i c a l aisd s o c i a l educat ion. Sankardeva 

himsel f showed example of p r a c t i s i n g Yoga for phys ica l 

sttrength. 

Education I s necessary for developing the sense of 

ccmammlty. This f e e l i n g i s the b a s i s o f nat ional In tegra t ion . 

French s o c i o l o g i s t , Qnlle Dur]dieijn s a y s , s o c i a l s o l i d a r i t y 
26 promotes c o l l e c t i v e consc iousness . S o c i a l cohesion g i v e s 

mental s a t i s f a c t i o n and so lace t o t h e members o f a s o c i e t y . 

Sankardeva and Madhavadsva are rem^ribered even today 

BS the g r e a t e s t Integrators of the Indian people . At the 

present time mariy d i s i n t e g r a t i n g forces such as regional ism, 

cas te i sm, communalisni, l inguism e t c , are working towards a 

complete d i s i n t e g r a t i o n o f the country. But, overa l l progress 

o f a nat ion i s not p o s s i b l e without xmiversal edtKiation, 

without enrotional unity anong the members o f â  nat ion . 

Sankardeva and Madhavadeva have r e a l i s e d i t . a n d they found a 

f e r t i l e ground for propagating t h e i r doctr ine o f 'Bhaktl' 

based on the pr inc ip l e o f universal brotherhood in the midst 

o f varioxis disturbing s o c i a l s cene . 
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/ ^ _ 

Sankardeva and Madhavadeva were not only religious 

and social reformers* they were also great l i t e r a t eu r s . But 

they did not produce l i t e ra tu re fior the sake of l i t e r a t u r e . 

The aim of the i r l i t e ra ry works was to make an effective 

sp i r i tua l impact on the mass people. They translated several 

cantos of the epic and the puranas, opposed a few independent 

kavyas and dramas, in these translations they laid s t ress on 

the ethical ideas of l i be ra l i t y , truthfulness, tolerance, 

purity of mind, body and speech and cult ivation of many virtues, 

Another very important type of l i t e ra ture that developed under 

the d i rec t aegis of the Satra ins t i tu t ions i s the ' c a r i t -

puthis*. Recitations from the b iogr^h ies of saints as a 

source of religious inspiration t o devotees are made af ter 

congregational prayers even to th is d ^ . According to »Kattia-

Guru-Carit* i t was Madhavadeva ^ o f i r s t introduce t h i s 

pract ice . 

The ar t of wood and ivory carving was practised in 

some Sa t ras . Figures of dei t ies at^ masks were carved out of 

wood and l i t t l e dol l - l ike figures of god and goddesses were 

beautifully carved out of ivory by art isans of some Sat ras . 

These proved the constructive abil i ty of individual. These 

* Carit-puthis - Prose biogr^jhy of roary vaishnava sa in t s . 

** Kathi'-Quru-Carit i s the prose biography of Sankardeva and 
Madhavadeva. 
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a r t i s a n s contr ibuted t o the economic progress of society* The 

econcjinic p rosper i ty of v i l l a g e s can be considerably increased 

through the development of improved methods of self-employment, 

m fac t , Sa t ras have c e r t a i n o ther objec t ives , such a s , t r a i n i n g 

an ijadividual t o earn h i s l ivel ihood, achieving a balanced 

development of persona l i ty , self-employment, c u l t u r a l develop­

ment e t c . Hence, S.N. Sarma remarks, "Satras have been act ix^ 

more or l e s s as the guardians of r e l i g ion and morali ty by keep­

ing a c lose vigi lance over t h e i r devotees ." 
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Chapter i v 

VALUES AND SOCIETY - DIFFERENT TYPES OF V2̂ UES - SOCIAL 
VALUES IN THE THOUGHTS OF SANKARDEVA AND MADHAVADEVA - . 
THEIR VIEWS ON EDUCATION, APT, CULTURE, SECULARISM, 
MARRIAGE AND THE ROLE OF WOMEN IN SOCIEJTY 

According t o the Oxford English Dict ionary, •value 

i s worth, u t i l i t y , d e s i r a b i l i t y and q u a l i t i e s on which these 

depewi, • 

General ly , va lue i s regarded as an economic and a l s o 

as an e t h i c a l concept . An objec t i s sa id t o have v a l u e . A l l 

th ings tha t s a t i s f y noble human d e s i r e s are good axiA have 

val t ies . In economics, t h e notion o f value i s used i n two 

senses , v i z . , value i n use and value i n exchange. The pur> 

chasing power o f a commodity i s ^ r t a i n l y t o be d i s t ingu i shed 

from i t s capac i ty t o s a t i s f y human needs . 

The word 'va lue ' i s e l u s i v e in nature. There i s a 

great controversy regaxrding the s t i ) J e c t i v l t y and o b j e c t i v i t y 

of v a l u e s . 'JUst as hot or co ld , green o r red, sweet o r sour 

need t o b e experienced i f one i s r e a l l y to Icnow them, so , a 

value a l so must be e:^>erienced. * 

Values l i k e t ru th , beauty and goodness depend xjpon 

our appreciat ion or v a l u a t i o n . Se l f - consc ious persona l i ty i s 

needed t o derive s a t i s f a c t i o n . S a t i s f a c t i o n i s a s t a t e o f 
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mind. So, valise I s ent ire ly sijbjective. According to anot iv is ts , 

the moral predicates l ike •good*, 'bad*, 'r ight ' , 'wrong' do 

not refer to or describe any objective character or facts to 

vfliich they apply? they only evince or express the subject's 

attittide or emotion. Prof, c.L. Stevenson holds that "the 

emotive meaning of a word i s the power which i t acquires on 

account of i t s history i n emotional s i tuat ions , to evoke or 

direct ly express attittKies, as d i s t inct from describing or 
2 

designating them," The word 'good' has a pleasing emotive 

meaning which f i t s i t special ly for the dynamic use of sugges­

t ing favourable att i tude. According to G.E, MOore values are 

objective in the sense that -tiiey inhere in things arid facts as 

properties, independent of human appreciation. But, object iv i ty 

of values without valuation or appreciation by some mind or 

other are not values at a l l . Hence, values are both subjective 

and object ive. 

Man i s a social being, Man cannot l i v e spart from 

soc ie ty . Ethics seeks to determine nature of the Supreme Good 

and the means of se l . f -real isat ion. So, what i s conducive to 

se l f - rea l i sa t ion i s in tr ins ica l ly valuable. The a l t r u i s t i c 

se l f i s largely a soc ia l product and society i s oanposed of 

individuals. Society re f lec t s minds of i t s members. Social 

philosophy i s more concerned with the ideal . There must be 

ideal towards whicih himan society develops i t s e l f . An 

individual i s a stoirehouse of many p o t e n t i a l i t i e s >^lch 
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require to be fttlbil led. Haxsnonlous fulfilment of these 

p o t e n t i a l i t i e s helps us to real ise the ideal* 

Ethics, as the science of human condiKit gives us the 

right ways to attain the values of l i f e . Development of 

morality i s c l o ^ l y connected with the development of soc ia l 

l i f e and different social ins t i tut ions , our moral l i f e and 

soc ia l l i f e are the outcome of long periods of developnent 

and of adaptation to changing environmental s i tuat ion . 

Language, f ine arts , music, dance are some of the 

soc ia l iz ing agencies. Language, in i t s spoken and written 

form i s the strong tool of communication. Through these 

unij^ing agencies, Sankardeva and Madhavadeva tried to bring 

people together in mutual sympathy and support. They knew 

that bad art and literatxire can caxase the death of soc ie ty , 

while good art SIKJ l i terature can give immortality to soc ie ty . 

Bad art i s just l ike a slow poison that ultimately k i l l s a 

person. Discord, disharmony, conf l ic t , e ^ l o l t a t i o n , cruelty 

e t c , are sxire to develop in a society affected by bad art and 
3 

l i t erature . 

Sankardeva and Madhavadeva were social reformers. 

They were aesthetes of highest repute. Every ar t i s t i s not 

only an exponent of personal values, he i s an ejqponent of 

soc ia l values too . Sankardeva thought that i t i s h i s duty to 

give importance to those values which are creative in nature. 
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He created new values, because h i s art and l i terature se t new 

norms before society . His values are creative in the sense 

that they give fine shape to soc iety . 

The Satra and the Namghar are primarily meant for 

observing rel igious functions and f e s t i v a l s , Hainghars are the 

oommxmity prayer ha l l s and also the ins t i tu te s of cultxire. 

Throxigh Ramghars, the different ceremonies and fe s t iva l s of 

the group propagate the sense of social sol idarity and the 

s p i r i t of co-operation. A splendid instance of sucli ideals 

for seeking some conanon good are witi»ssed in the ins t i tut ion 

of p l ^ s . Each of the plays concludes with a *mukti«mangala-> 

bhatima* wishing everybody general welfare and the attainment 

of f inal beatitude. 

The term value i s multi-dimensional. An in tr ins ic 

value i s one Which has worth in i t s own right, i t i s an end in 

i t s e l f . An extr ins ic value i s one ii^ich i s a means to same 

otiier value. The word valuable i s pract ical ly equivalent with 

the word desirable in meaning. Some of the values of l i f e are 

desired for the ir own sake, while others are desijred as means 

to Some other desirable things. The writings of Sankardeva 

* JUst as the play begins with a characterist ic benediction, 
so, i t ends with a p r ^ e r in Assamese cal led •mukti-mangaia 
bhatima* where the Sotradhar (the chief actor-ctsn-
interlocutor in the prelude to each scene of • Ankiya-Kats • 
or one-act plsys) begs forgiveness of God for any omission 
or commission in the management of the drama. 
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depict the significances of instruinental values, as the main 

aim is to azouse 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 senses; the 'absolute* signifies the 

highest ideal whereas the »relative* is always accompanied by 

pragmatic applicabilities. 

Truth, beauty and goodness are goaerally regarded as 

intrinsic values of life. Truth is infinite ideal of thinking 

>*iidh satisfies only our intellect. Beauty is also a form of 

onotive value, so, it is the ideal of our aesthetic life. The 

aesthetic, intellectual and religious values satisfy the 

cravings of the spiritual self for Impersonal ideal, e,g., 

beauty, truth and the holy, Sankardeva preached a religion of 

Supreme surrender to One. His concepts on devotion, prayer, 

and divine canmtmlon have religious value and are also intrin­

sically valuable. Coinmunlon with God inspires man to love 

mankind and make this earth a kingdean 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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ccaremanlty value regulates our s o c i a l l i f e awS acts In the 

in tegra t ion ar^ organ i sa t ion of s o c i e t y . Values a l s o h e l p in 

the maintenance of s o c i a l order and s o c i a l progress . 

The philosophy of l i f e inc luding the system of va lues 

%»hich Sankardeva and Madhavadeva propagate are primarily 

s p i r i t u a l i s t i c , humanistic, s o c i a l i s t i c , and p r o g r e s s i v e . 

Values e l e v a t e human nature aj that man becoraes sible t o grasp 

h i s trxie i n d i v i d u a l i t y . Hence, our indiv idual l i f e , moral 

l i f e , and s o c i a l l i f e , a l l depend upon the syst^n o f v a l u e s . 

Ancient Indian thinkers c l a s s i f y human va lues under 

four heads - dhanna, artha, kama and moksa, Moksa i s i n t r i n ­

s i c value and dharma, artha, kama are regarded as instrumental 

or e x t r i n s i c in the r e a l i s a t i o n o f moksa. According t o ancient 

Indian s o c i a l th inkers , p r i n c i p l e s of *Varna* and 'Asrama* 

c o n s t i t u t e the foundation of soc ia l l i f e , i n addit ion t o these^ 

man's d i s t i n c t i v e order and s ta tus i n l i f e and s o c i e t y , Sankar­

deva and Madhavadeva recognise c e r t a i n more va lues which must 

be dherlshed by men in t h e i r normal condi t ions of l i f e . Follow­

ing are some of them. 

Truth i s a value and i t i s b e l i e v e d t o be the cause of 

a l l s p i r i t u a l prosper i ty , observance o f trutl i i n thought, word 

and deed i s the real dharma. According t o Sankardeva, there i s 

no o ther dharma except the observance of t ru th . He says . 
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Nihl nahl ana dhaima 
4 Jana satya b ine , 

(no dharma except t h e observance of t r u t h . ) 

He a lso says s 

Satya nel uddhaka 
Asatya adhogati 
Hena Janl satyaka 

- 5 
rakhibe kara mat l . 

(Truthful i^ss i s t he Index of p rosper i ty v?hile untru«ifulness 

i s the cause of moral degradation, therefore one should follow 

the pa-tti of t ru th fu lness . ) 

Bravery I s a lso a social value, A brave man p ro t ec t s 

the world airf h i s duty i s to f ight and k i l l e v i l s o r eiffimies. 

Sankardeva depicted in h i s dramas the bravery of Rana, Krishna 

and o ther moral heroes . In •Bhawona* (drama)« actors use 

e f f i g i e s (cho) and masks (mukha), we^jons of b a t t l e such as 

sword, sh ie ld , bow arKi arrow, discus, c lub e t c . to express 

d i f fe ren t bhava or emotion. The f ight ing with a l l these too l s 

i s nothing but a symbolical expression of a moral crusade 

against soc ia l e v i l s . 

Non-violence i s regarded as an abiding socia l value 

by Sankardeva and Madhavadeva, But, t h i s does not mean t h a t 

they teach us to t o l e r a t e the s inners and avoid f igh t ing 

against i n j u s t i c e , i n the • Kansa-badha» of the •Kirtana-Ghosa* 
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Krishna I s found t o k i l l Kariisa for h i s non-coinpranlslng 

a t t i t u d e . I t I s sa id In the Sast ras t h a t the king I s the 

r e s o r t of a l l c rea tures and the king being s a t i s f i e d everyone 
6 

i s p leased . To e s t a b l i s h Jus t i ce , God k i l l e d Kansa. But, i f 

violence has a t a l l to be done, i t should be done for a good 

cause. Thus, violence i s t r ea ted as a means for promoting 

soc ia l value in p a r t i c u l a r circumstances. 

Abstention frcan anger, l u s t , arKJ greed i s a lso a 

g rea t soc i a l va lue . Madhavadeva s t a t e s in the Nam-Ohosa t 

Kama, krodha, lova apuna nasana, 
- 7 Jani kara pa r lha r . 

(of a l l the vices t h a t are prevalent i n t he world the re are 

t h r e e , t h a t are p r i n c i p a l , v i z . , l u s t , anger and greed. These 

are s e l f - k i l l i n g and so, should give them up.) 

There can be no peace in the world i f anger p r eva i l s vq^on 

to le rance , syn^athy and kindness. The two grea t soc ia l t h i n ­

ke r s , Sankardeva and Madhavadeva advised t h e i r fellow beings 

to be kind, sympathetic and t o l e r a n t and to conquer anger, l u s t 

and greed by the grace of Krishna, because there l i e s the way 

t o l i b e r a t i o n , 

Sankardeva and Madhavadeva consider dhar l ty as another 

soc ia l va lue . Evexy Hindu i s e3q>ected t o give as mucSi as he 

can for the good of o t h e r s , Hindu t r a d i t i o n has , the re fore . 
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woilced out a scheme of five kinds of offer ings (Yajna*) by 
9 every man Who earns . 'Dana* Is a p a r t of t h i s Yajna. The 

Bhagavata Puraaia^ one of the most widely read and respected 

Sanskri t t e x t s of India says t h a t , •a man should possess only 

as much as I s necessary for h i s maintenance. He v^o accumu­

l a t e s more than needs Is a t h i e f , ' Madhavadeva s t a t ed In 

h i s 'Rajasul* t h a t donors are Impartial and keep no difference 

between self and other fellow beings, so, t h e i r hea r t s are 

g rea t . 

Service to the venerable 'gurus ' who linpart knowledge, 

self surrender to one God, gratefti lness to one ' s own father 

are regarded as va lues . Saiikardeva and Madhavadeva conceive 

of i n t u i t i v e f a i th , Sarana ( i n i t i a t i o n ) o r surrender t o One 

God are tmavoidable. Sankardeva mentions three c l a s ses of 

gurus in the 'Bhakti-Ratnakara*. F i r s t , the fa ther who br ings 

one in to the world? secondly, the person, xî o i n i t i a t e s one 

to the knowledge of the Vedas, and t h i r d l y , the person, who 

leads one to Supreme knowledge (Jnana, brahma-jnana, b h a k t i -
~ 12 

Jnaba) , Thus, they prescr ibe the value of respectful ly 
serving those gurxis. 

* Five kinds of offer ings are - (1) Deva yajna (offerings to 
God), (2) Rishi yajna (offerings to the grea t s e e r s ) , 
(3) P l t r i yajna (offerings to oxir ances tors ) , (4) Bhuta 
yajna (offerings to the various species of j : r e a t u r e s t h a t 
surround us in the world), and (5) Nri-yajna (offerings t o 
the fellow human beings) . 
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Fraternity i s also considered as a great social value. 

A friend or 'sxjhrit* i s he who unselfishly does good to another. 

For the sp i r i tua l enlightenment, company of good, learned and 

virtuous i s indispensable. The idea of 'Satsanga' or associa­

t ion with the learned and honest people i s one of the important 

aspect of Sankardeva*s social and moral order. His idea of 

•Sfetsanga* i s consistent with his notion of social conscious­

ness that the social consciousness i s not an individual 

experience and i t i s effective not In isolat ion, but in asso­

cia t ion. Hearing of religious discourses in the company of 

virtuous men purify the mind from a l l irrelevant thoughts, on 

the other hand, company of fools and ignorant persons brings 

misfortune. Madhavadeva says t 

Bihe t r i sna adi ja ta asata saiigata 

(association with bad company enhances the lus t and other 

vices) .^^ 

In the company of good animosity disappears and peaceful t ran­

qui l i ty prevai ls . , 

In addition to that , 'a t i thi-satkara* or hospi ta l i ty 

to a stranger i s entertained as a great social value. Sanlcar-

deva and Madhavadeva direct people to sat isfy even an enemy 

if he comes as a guest and to accept him as a god. Sankardeva 

s ta tes in the Bhigavata : 
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J&di maha satxm i sh i 
hoyaya a t l th l 

Deva hena mani taka 
karlba bhakatl.^* 

(Even i f a great enany c<»res as guest, he should be treated 

as God.) 

So far as the social values are concerned, the vaishna-

vism of Sankardeva and Madhavadeva cosnes very close to the 

Christian ideals of the New Testament of the Bible. 

Individuals const i tute soc ie ty , i f individuals are 

s ickly , how can society be health3^ Naturally, condition of 

the society cannot be better . Hence, in order to build a 

healthy society Sankardeva and Madhavadeva thought that good 

education was one of the most important necess i t ies of l i f e . 

They tr ied heart and soul to attract the people's mind towards 

art and l i terature , because the l a t t e r are very powerful and 

s ignif icant instrunaents of educating people. 

The Sanskrit word for art i s 'Kala* ^ i c h means 

beautiful , only that i s beautiful which i s i n the interests 

of a l l ; that i s t:©ly, which i s in the interests of one x>erson 
15 or a few persons or a small ccvnmunity. Forgiveness, kindness, 

purity of mind and b o ^ , affection to a l l , f ide l i ty are some of 

the qua l i t i e s which make man more cultured. Sankardeva unequi-> 

vocally pleads for spir i tual equality. Cultxjre i s a quality of 
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heart axxd mind. A cultured man has no i l l %rlll for anybod7 

and always \^shes the betterment of one and a l l . During the 

medieval period, Sankardeva also concentrated h i s mind towards 

the regeneration of the Assamese way of l i f e and culture. He 

knew that •ttie greatest resource of any developing soc ie ty i s 

i t s menbers. Hence, social progress i s possible only When i t s 

n«mbers w i l l accept and follow spiritual values l ike truthful­

ness, charity, mutual co-ope ration, peace fulness, harmony e t c . 

In India, a special connotation has been ascribed to 

the term secularism ^rfiich has no relevance to i t s old dictionary 

meaning. I t means »Sarva-Dharroa-Sama-Bhava» • Secularism 

treats a l l religiotas equally. Sankardeva upheld the worship of 

one God and discard any form of idol worship and advised h is 

follo%/ers not to esihibit any h o s t i l i t y towards other's creed 

and declared i 

• Parara dharmaka nlhimsiba kadaeit*. 

(hurt not other peoples* rel ig ion.) 

Catholicity i s one of the most Important characteris­

t i c of Indian culture, in •Bhakti-Ratnakara* Sankardeva 

writes t 

Nakariba ninda ana pan'Uii sanastaka. 

17 (Censure not the followers of other rel igious path). 
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Hê  thus, enjoined h i s followers to be guided by the 

principles of tolerance and i t i s h i s cathol ic outlook that 

could unify different people into one spiritual fraternity. 

Marriage i s a socia l in s t i tu t ion . Hindu marriage can 

be defined as a rel igious sacrament in Which a man and a woman 

are l»und in permanent relationship for physical, soc ia l , and 

moral purposes of dharma. 

Sex i s a normal human F îencanenon concerned with the 

perpetuation of t t e race. Marriage, love and motherhood are 

g lor i f i ed and have soc ia l and moral significazKses ^rcording to 

Sankardeva. Hence, the disregard to asceticism and encourage-

nent of family l i f e are the most important characterist ics of 

Sankardeva*s thought. 

The intimate binding force of the family i s love 

between husband and wife . The love i s sp ir i tua l . Certainly, 

love i s much more than physical sex appeal. Fanily f u l f i l s 

the physical, n^ntal, and social needs of the chi ld a l so . 

Sankardeva mentioned in the •Bhagavata* atxjut the different 

duties of a woman. To serve faithful ly one's husband and 

relations and t o rear up children i s the 'parama dharma*, i . e . , 

the chief duty of a woman. I t i s the duty of a housewife to 

manage a l l Iwusehold af fa irs , looks after the comforts of 

family members, guests, and keeps fu l l account of income and 

eacpenditures. Ttese are ca l led •griha-karraa* (household 
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a f f a i r s ) . He also said^ wives should not leave t h e i r hus ­

bands even i f he be of a bad ciharacter, o r i l l - luc)red o r old 

or inva l id o r s ickly or poor, but of course, i f he i s not a 

s inner . According t o Dharma-Sastras there i s no o the r 

dhaiaa for a wife excepting •patis®*a», i t i s a g rea t s in for 

the married lady of a family t o come t o a lover ( t q p ^ a t i ) . 

Thereby, she loses repu ta t ion . So, S r i Krishna seys t h e Gopis, 

b e t t e r go hone, l i v ing at hcane, p r ac t i s e devotion t o 'Me*. 

That w i l l give you more happiness than my ccMtipanionship %?ith 

you. 

Normal human conduct i s guided and regulated by some 

or o ther va lue , When a man r e a l i s e s t h a t fffi i s a s p i r i t and 

everybod7 i s a s p i r i t l i k e him, then, he cannot harm anybody. 

This »atmasana-drlsti* preached by Sankardeva and Madhavadeva 

t o be followed t y the devotees and the lay men in soc ie ty . 

The impulse of separat ion and se l f i shness are responsible for 

d isorder in a socia l and moral set-i:^). They gave g rea t s t r e s s 

on t h e performance of one*s own duty proper ly . By s e l f l e s s l y 

serving a l l men i s enaG!>le to a t t a i n h igher values of l i f e , 

l i k e . J u s t i c e , equa l i ty , f r a t e rn i ty , t ru th fu lness , kindness, 

uni ty e t c , A s p i r i t of dedicated serv ice i s the Hindu motto 

of l i f e . 
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CSiapter V 

NM?mE AND DEFINITION OF iffHICS - BASIC ETHICAL 

CONCEPTS IN THE THDTJSHTS OF SANKARDEVA AND 

MADHAVADEVA 

I t Is not easy to de^ne e th ics , because i ^ i l e 

giving its def init ion, we have to establ ish ita l imitat ions . 

No subject can be restr icted to a watertight costrpartment, 

because a l l d isc ipl ines overle^ one another. Especially, 

e thics i s concerned with the human conduct or hranan actions 

from the point of view of their rightness and wrongness as 

means for' the achievement of St?>rCT« Good or Sunrauro Bonum of 

human l i f e . Ethics i s the systematic study of human actions. 

Men are rational social beings and so, l i ve with 

moral values. They have faith in morality and bel ieve in 

right and wrong, good and e v i l , virtue and vice e tc . we get 

these ideas frtan our social environment but normally we do 

not indulge in rational ref lect ions, on the natxire of right 

and wrong. But ethics i s the science of ref lect ive m o r a l l y , 

'It converts our moral faith into a rational ins ight . I t 

investigates the nature and val id i ty of rightness and wrong­

ness of human conduct with referents to the ideal of the 

Highest Good. R.M. Hare also att«nnpts to rehabil itate rational* 
2 l i t y in our moral discourse. 
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The Word 'Ethics* i s derived from t h e Greek adjec t ive 

•ethlca* vSilch comes from the substant ive »ethos», *Ethos» 

means customs^habits, Custans are uniform ways of ac t ing by 

which men meet t h e i r common needs. Customs or ig ina te and 

evolve i n human s o c l e ^ through development o f human experi-
3 

ence and knowledge. Customs are useful for the members of 

the s o c i e t y , once these aire formed they ajre passed on from 

generat ion to generation through s o d a l transmiss ion, customs 

c o n s t i t u t e the b a s i s by which the n»ral l i f e of the people i s 

susta ined aad developed. Most needs of the people are common 

needs and there i s a l s o s i m i l a r i t y among people l i v i n g at axiy 

l e v e l o f c u l t u r e . 

Change i s a natural p r o c e s s . Change in customs ccn^s 

when s t r a i n appears. But chaise always occurs in the d i rec t ion 

of b e t t e r adaptation t o the condi t ions and d i f f erent purposes 

of l i f e . 

Ethics i s c a l l e d moral phi losophy. The terms moral 

and e t h i c s are thus synonymous. I f the i d e a l of e t h i c s i s 

ul t imate good and i f . t h i s good i s the b a s i s of himian behaviour, 

then i t i s ev ident that e t h i c s i s the normative sc ience of 

conduct. The concept of e t h i c s w i l l not be c l e a r xintil and 

unless we explain the natvure of normative s c i e n c e . Sc iences 

have been c l a s s i f i e d in to two groups - (1) P o s i t i v e or 

n a t u r a l i s t i c * and (2) Normative Sc ience . 
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N a t u r a l i s t i c o r pos i t ive sciences cteal with »what is* 

and Konnative sciences deal with 'Norms', ' i d e a l s ' , 'Standard*. 

There are three i d e a l s of hinnan l i f e . These are Truth, Beauty 

and Good. Ethics i s a normative science because i t i s the 

science of Good and Suprone Good i s regarded as the idea l of 

human conduct, i n order t o maJce t h i s de f in i t ion of e t h i c s 

more c l e a r i t i s rrecessary to d is t inguish the nature of science 

and a r t and decide whether e th ics i s science or an a r t . The 

answer depends very la rge ly upon one ' s de f in i t ion of sc ience . 

I f the term science i s \ised in a broad sense meaning 'acy body 

of f ac t s in a par t ic ia lar sphere c l a s s i f i e d and systematized* 
4 

then e t h i c s can be ca l l ed a science. Kbowing i s important in 

So f a r as i t helps doing. All so r t s of knowledge bear u t i l i t y 

of the guidance of conduct. But e th i c s determines the a r t and 

goals of good l i v ing . Life i s not simple, i t i s a un i t of 

maty f ac t s , so human conduct with vrtiich e th i c s deal must be 

studied from di f ferent angles . Sankardeva and Madhavadeva, 

the two grea t e t h i ca l th inkers esqjressed t h a t our d i f fe ren t 

organic r^eds must be s a t i s f i e d , d i rec ted and in tegra ted i f 

they are to be the aids and not hindrances to the good l i f e . 

Apparently, problems of human l i f e cannot be separated 

from the problems of soc ie ty . From times immemorial Indian 

th inkers have contemplated over the problems of l i f e and 

ex i s tence . Therefore, in ancient Indian literfituire we get 

extensive discussions on soc ia l and e t h i c a l problems of human 

l i f e . 

file:///ised
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Ethics deals wl-th the ult imate end of human conduct. 

Conduct i s good or bad, not merely r e l a t i v e l y , but absolute ly . 

This c h a r a c t e r i s t i c of e th ics brings i t i n to close connection 

Kith metaphysics, which inves t iga te the ul t imate p r i n c i p l e s 

underlying a l l r e a l i t y . 

Sankardeva and Madhavadeva were not philosophers in 

the academic sense of t h e term nor did they endeavour t o 

propound a new syston of philosophy, y e t , they discussed the 

d i f fe ren t philosophical problems, l i k e , the nature of the self, 

freedom of w i l l , immortality of soul, the r e l a t i on of the 

individual t o socie ty , r e l a t i o n of the body t o self , immanence 

and transcendence of God, Ethics i s a lso ind i rec t ly concerned 

with such methaphysical problems. 

According to Manu, the etJiical p r inc ip l e s and social 

laws are based on the metaphysical doc t r ine of the vedas. The 

soc ia l laws were codif ied for maintaining soc ia l order l a i d 

down by ancient Indian s c r i p t u r e s . According to Manu, man can 

r ea l i ze the highest end of l i f e by perfoiming socia l and moral 

d u t i e s . Man ought to c u l t i v a t e fr iendship with o thers and 

ought to p r ac t i s e al t ruism for soc ia l welfare . 

The four ends of l i f e , the four c lasses of socie ty and* 

four »asramas' with the corresponding du t i e s of the individual 

and socie ty prove the fac t t h a t Vedic philosophy presents us 

an in tegra ted scheme of l i f e . Vedic teaching i s pragmatic 



becatise i t leads to the a l l rotind development of the individual 

and soc ie ty . The Vedic philosophy i s dynamic and i t p resents . 

morally an evolutionary view of l i f e . The upanisads a lso uphold 

the same idea l s of l i f e as the Vtedas and reaffirm t h a t molcsa i s 

the Si5)reme Good of l i f e . 

The e t h i c s of the Qi ta arranges and organises the 

proper development of a l l aspects of roan. The e th i c s of the 

Git a has synthesized both soc ia l i n t e r e s t s and individual 

i n t e r e s t s . The individual soul and imiversal soul are not two 

separate e n t i t i e s . All d i s t i nc t i ons are the r e s u l t of ignorance. 

The Niskama Karma of the Git a i s the golden means not only from 

the s p i r i t u a l viewpoint, but also from the p r ac t i c a l and worldly 

viewpoint. I t i s the synthesis of act ion and abst inence, 

enjoyment and ascet ic ism, Kant's e t h i c s i s j u r a l , i n d i v i d u a l i s ­

t i c and a s c e t i c . The Gi ta never t r e a t s des i r e , erniition and 

feel ings as completely e v i l . The Gi ta has s t ressed devotion 

and worship only for the developraent of man's emotional aspect . 

The Gita»s p r a c t i c a l teaching i s to transform o r d iv in i se and 

not t o exterminate f e e l i n g s . But Kant wants to r^nove t h e ^ 

completely from l i f e , So# h i s opinion becomes r e g o r i s t l c . The 

grea t th inkers l ike Sankara, Ramanuja, Gandhi, Ti lak and Sri 

Aurobindo were inspi red hy the teachings of the G i t a , 

As s ta ted earller,^ the Bhagavata Purina, the Bhagavad-^ 

g i t a are popularly considered t o be the au tho r i t i e s from which 

\t) "h \S0 
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Sankardeva has accepted the main p r inc ip l e s of h i s f a i t h . Neo-

Vaishnavism of Sankardeva and Madhavadeva lays down c e r t a i n 

e th i ca l p r inc ip l e s which are duly graded for the up l i f t of the 

individual as a soc ia l be ing . Their songs and poems^ prose 

and s t o r i e s with highly philosophic and soc io -e th ica l ideas 

are aimed a t awakening the sluntoering htananity from t h e i r deep 

s leep t o the l i f e of dynamism and s p i r i t u a l excel lence, 

y 

Sankardeva i s humanist in the broader sense of the 

term and h i s philosophy may be branded as pragmatic ideal ism. ' 

He does not attempt to shut h i s eyes to the concrete fac ts of 

l i f e . The way of goodness, according t o him, does not mean 

t o t a l r e jec t ion of the f l e sh . He says, e n t i r e v i r t ue remains 

hidden within the name of Rama, 

The r e a l i t y of the permanent s e l f i s the fbtandation 

of mora l i ty . The re la t ionsh ip between • jivatman* and •paramat-

man* can be technical ly ca l l ed as moksa or l i b e r a t i o n . This 

fac t can be rea l i sed by those who a t t a i n the grace of God. The 

grace of God can be had only by devotion and se l f - sur render 

^ i c h ul t imate ly begets knowledge, Krishna i s the moral 

governor and s p i r i t u a l giiide according t o Sankardeva. He 

accepts the l iv ing presence of the Brahman as an e t h i c a l 

p r i n c i p l e , 

sankardeva expressed in the Bhigavata t h a t the Krishna 

i s in the hea r t of a l l , and i t i s only devotion which paves 
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the way for "the r e a l i s a t i o n of Brahman. Devotion i s an active. 

p rocess . Thus, he l a id much emphasis on bhakt i , p a r t i c u l a r l y 
* 

of the dasya type (a s e rvan t ' s devotion t o the Lord), 

Sankardeva maintains tha t bhaJcti based en love I s one 

and the only way t o r e a l i s e God, i n t h i s s t a t e bhfikta (devotee) 

sees t h e Lord everywhere and finds Him reveal ing Himself i n the 

form of Universal Love, For the coitroon people i t i s e a s i e r t o 

p ic tu re God as Love than to conceive of Him as Truth , He holds 

t h a t a r ea l bhakta wi l l not seek s a lva t i on . His wish i s to 

remain i n a s t a t e of perpetual enjoyment of b h a k t i . 

In the •Bhakti-Ratnakara* i t i s s t a t ed t h a t God 

favours those who p r a c t i s e devotion i n t he associat ion of 

devotees . By associat ing l̂7ith s a i n t l y persons one can purify 

oni»s mind 1::̂  driving out a l l e v i l de s i r e s and the path of 

bhakti i s thereby c lea red , indifference t o worldly pleasures 

and knowledge of God then comes to th^m. T i l l t h i s s tage , a 

devotee should perform a l l dut ies which are not in conf l i c t 

with the path of devot ion. 

Sankardeva bel ieved i n the well-known doc t r i t » of 

Karma, He wrote in the *Bhagavata*, c rea tu res take t h e i r ' 

b i r t h and are subject t o p leasure , pain, a f f l i c t i on and fears 

* A de t a i l ed discussion on di f ferent types of Wiaktl has 
been given in the Chapter VI, 
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owing t o Karina, On the o ther hand, man cannot avoid Karma. 

Life cannot be one of inac t ion ; i t ms^ e i t h e r be good or bad 

ac t ion . People enjoy or suffer as inev i tab le cpnseqxjences of 
7 

t h e i r deeds . of the three types of Karma, v i z . , prarsibdha, 

arabdha and anarabdha, the consequences of the f i r s t type of 

action i s i n e v i t a b l e . But people can destroy the Impressions 

of the o the r two types of karmas by t h e i r conducts i n t h i s 

liffe.® 

The aim of e th i c s i s t o define the nature of the 

Supreme Good which man as a member of a society aspires to 

a t t a i n . For the r e a l i s a t i o n of the Highest Good, devotee has *" 

to tjndergo ce r t a in modes of d i s c i p l i n e . Sankardeva fully 

r ea l i sed t h a t the e labora te and highly complex system of 

r e l ig ion coiild i^ver become the r e l ig ion of the people . He, 

the re fore , sponsored a simple way of s p i r i t u a l l i f e i n >^ich 

everybody i r r e spec t ive of ca s t e , creed, sex could p a r t i c i p a t e . 

I t i s the simple way of devotion or b h a k t i . 

Sankardeva and Madhavadeva, both were saktas and so 

they were dest ined to a t tack the fo r t of corruption from wi th in . 

They s tudied the sc r ip tu re s and society a l i k e . After t h a t they 

found and applied the remedy In e th i ca l and soc ia l l i f e of the 

people . Like Sankardeva, Buddhadeva a lso t r i e d t o r e s to r e 

pur i ty of personal l i f e . 
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In the »Prahl id -ca r i t ' of the »Klrtana-Ghosai' 

Sankardeva expresses some prac±ical and e th i ca l means of 

a t t a in ing del iverance. The doctr ine of 'Ahinsi», t ha t i s , 

non-violence i s the pivot point in the teachings of Sankardeva. 

I t i s also the most Important p r inc ip le of t h e ' j a i n a system of 

thought . According to Sankardeva, a l l l i v ing beings are 

nothing but pa r t and parce l of God and hence they are sacred. 

So, they are not t o be hu r t or k i l l e d e i t h e r in the name of 

•religion or for the sake of our ovmself, on t h i s p a r t i c u l a r 

point , Jainism i s more r i g i d , more e labora te and uncompromising. 

Sankardeva says t h a t every soxil can become God by v i r tuous 

deeds. 

In h i s t r a n s l a t i o n of the Bhagavata, Sankardeva 

observes, ' I f acts are done with s inful motive, no v i r t u e 

r e s u l t s . In t h i s d i re i ron age e v i l intent ioned people have 

no competence for any act whatsoever. JUst as i « i t h e r ear th 

nor plenty of water can p u r i ^ gold, bu t only repeated heat ing 

of i t on the f i r e can do p u r i ^ l n g . So, by p rac t i s ing penance, 

mut ter lngs , s ac r i f i c e s and Yogic exerc ises t rouble i s counted 

in va in . Since the knot of action i s served unless God i s 

enshrined in the h e a r t . Let roe t e l l you t h i s t r u t h , the hear t 

cannot be pur i f i ed by worshipping Gods, by prac t i s ing Yoga, by 

taking ablut ions in a l l sacred waters , nor by donation, and 

penance. I c i t e you, 0 Pa r iksh l t , t h i s essence of the s c r i p ­

t u r e s . In Iron age no rescue i s there l i k e purifying the mind 
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Sankardeva s t r e s s e d on pure conduct alone as the w ^ 

t o Internal p u r i t y , i f our in tent ion i s good or pure, a l l 

our ac t ions w i l l l ead us t o puiaya or dhanna. 

In the WBo-Vaishnavisrn, i t has been repeatedly 

mentioned that even the s inners can p u r i ^ themselves with 

the aid o f devotional love* 

Sin i s an e v i l deed, i t i s w i l f u l v i o l a t i o n o f 

neg lec t o f d u t i e s . According to Sankardeva, any transgress ion 

of the r u l e s of bhakti i s s i n . The s i n against bhakti i s 

general ly of four kinds s v i z . , against -

(1) Name, 

(2) Deva, 

(3) Gxiru, and 

(4) Bhakata. 

God»s name i s necessary i n destrt^ing s i n s . 

According t o Sankardeva, without vairagya (aversion) 

towards the material o b j e c t s devotion cannot a t t a i n i t s 

f u l f i l m e n t . He, i n h i s •Bhakti-Ratnakara* deals a cshapter 

on Vairagya. Four kinds of vairagya are mentioned h e r e . 

These are, (1) ind i f ference t o pa la table food and drink, 

(2) ind i f ference t o wealth or property, (3) ind i f ference 
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towards a l l the objects of pleasure and enjcjyment arK3 l a s t l y , 
12 (4) indifference to a l l these, both mentally and physical ly . 

This l a s t stage i s the ideal one according to ethico-devotional 

teachings of Sankardeva, But indifference to worldly objects 

does not come so e a s i l y . I t can be acquired slowly and steadily 

by the devotees through a gradual process of detachment. 

The process of forraal in i t i a t ion into the re l ig ion i s 

known as Sarana. •Sarana* begins with the ceremony of i n i t i a -

t i o n . In t h i s ceremony, the novice o f f i c i a l l y takes oath in 

the name of *Guru*, 'Deva*, •uiroa* and •Bhakat* which w i l l be 

h i s objects of concentration from that very moment. These are 

cal led •cari-vastu* or 'four reals or principles* in the 

Vaishnavite l i t erature . Though these foxir are the external 

objects of concentration, yet they become gradually more 

inart iculate and subtle t i l l the spiritual truth i s rea l i sed . 

There are some principal 'rules of in i t iat ion* s 

1, The person concerned i s required to keep himself clean in 

body and mind from the previous day of Sarana or int ia t lon and 

* I t i s said that Sankardeva at f i r s t , established the f i r s t , 
second and the fourth of these pr inc ip les . The third was 
introduced by Madhavadeva and accepted Sankardeva as h i s 
Guru. - The Kathi-Gixru-^Ciiarlt, p . 493 

•* The detai led procedure of the i n i t i a t i o n ceronony i s not 
uniform in a l l Satras, y e t there i s general agreement in 
fundamental po ints . - S,N, Sarma, The NBo-vaishnavite 
Movement and the Satra ins t i tut ion of Assam, p , 120 
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shoijld keep r e l i g i o u s f a s t \ ^ i c h c o n s i s t s o f a vegetar ian 

meal only* 

2 , on the day of i n i t i a t i o n from the time of morning bath, 

there i s the r i t e of ptxrif icat ion and esqpiation. 

3 , The person i s now taken before the image of Vishnu o r 

the Bhagavata and he bows f ive times t o the image or t o the 

book. 

4 , The rea l i n i t i a t i o n takes place when the person i s asked 

t o take an oath Ity which he surrenders himself t o the foxir 

fundamental p r i n c i p l e s , 

5 , 'At t h i s s tage the s i gn i f i cance o f and d i f ference 

between manas and atman and the process of achieving t h e i r 
13 uni ty for s p i r i t u a l attainment are explained t o the novice,» 

6 , »Description and eaqplanation of s i x plexuses ( sa t - cakra) , 

nerves (nadis)« f ive s u b t l e elements (panca-tanmatra), f ive 

gross elements (panca-^nahabhuta), ten-organs (dasa- indrlya) , 

t e n winds (dasa-vayu) and la s t ly* cosmological and cosmogonical 
14 accounts o f the crea t ion are given out i n d e t a i l s , * 

7 , The Guru then exp la ins t o the neophyte how the universe 

remains i n a miniature form witii in the microcosm, 

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

d e i t y i s then tau^i t t o the person. 



109 

9 . • B e a t i f i c form of Rama^ Krsna, Nariyana, Harl are 
# • « 

analysed and e j^ la ined . 

10 • Elements and c h a r a c t e r i s t i c s of bhakti* meri tor ious and 

s i n f u l deeds, ways and conducts of l i f e and sucSi otifier t o p i c s 

r e l a t i n g t o Bhakti are explained to the newly i n i t i a t e d 

person. 

After the formal i n i t i a t i o n a 'bhakat* (devotee) i s 

expected t o abide by the ru les of the 'Satra* . Because i f 

the moral being of a person or a conmninlty i s not properly 

rooxilded, there can hardly be aiy tqpllft on the s o c i a l and 

s p i r i t u a l s ide o f l i f e . Attending the 'prasanga* at the 

appointed time and cjiantlng the nane of God with the accom­

paniment o f musical instruments were intended t o d i s c i p l i n e 

the mind o f the d e v o t e e s . D i sc ip l ine means some p a r t i c u l a r 

kind o f t r a i n i n g i n s e l f - c o n t r o l , o r d e r l i n e s s , obedience and 

co -opera t ion . Sankardeva ^ e l s i t s n e c e s s i t y for the develop­

ment of one ' s own p o t e n t i a l i t i e s and for enriching s o c i e t y . 

The 'Satra* i n s t i t u t i o n Indirec t ly took upon r e s p o n s i b i l i t y of 

imparting r e l i g i o u s and moral education t o the masses , ihe 

important feature of Sankardeva* s s o c i o - e t h i c a l doctrine I s 

t h a t i t encourages and promotes the r ight way of a t t i t u d e s . 

* The devotees assemble i n the Nam-ghars hold d i scuss ions 
with the guru and s ing prayers . This small concourses were 
known as •Prasangas* and as the t a l k s and songs centred 
around God they were a l so known as 'Harl-Prasanga* or Hari-
Kath a-Pr as ang as • . 



110 

condtact and values. 

I t has been seen from the above discussion that \ihat-

ever i s true of hijoman mind i s true of human soc iety . Man and 

nature, both are the expressions of the One universal Sp ir i t , 

Man can attain endless Joy and can adjust one's individual 

s e l f to the oniversal s p i r i t . According to Sankardeva, t h i s 

i s made practical by the inculcation of love for a l l l iv ing 

beings. His message for mankind i s the message of love, 

harmony, peace, universal brotherhood and spiritual unity. 

Man i s potential ly God and the aim of a l l e th ics i s 

to transform man's divine potential i ty into actuality> manh<X)d 

into Divinity, in order to acSiieve t h i s goal, 'man has to 

r ise from the level of self ishness to the state of se l f -
* 

sacr i f i ce and self-devotion, from narrow sensual sat is fact ion 

to the s tate of eqviipoise and eqvtilibriuro and from personal, 

individualized and e g o i s t i c attachment to the Impersonal, 
16 universalized and absolute transcendence.* This state i s 

cal led Sthitaprajna in the Bhigavata Qita. I t i s also known 

as Jivan-roukti in the jadna, Sankhya and Yoga systems and also 

in the Reo-Vaishnavlsm of Sankardeva. 

The ethical and devotional teachings of Sankardeva 

are inter-re lated. All moral qual i t i e s e x i s t in sincere devo­

t i o n . Sankardeva and Madhavadeva were ethical thinkers and 

social reformers with a rel igious outlook. They paid utmost 

file:///ihat-
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a t t en t ion on personal c l e a n l i n e s s -* p h y s i c a l , mental and 

s p i r i t u a l . To quote the words of Dr. S . RadhaJcrlshnan, "The 

duty o f man i s to e f f e c t a transformation i n h i s own nature . 

I t i s t o grow from unrest t o s eren i ty , from man^beast t o Ood 

man. • "̂̂  

s p i r i t u a l u p l i f t I s not a roan*s personal achlevanent. 

one cannot a t t a i n i t without concerning himself with the 

s o c i e t y i n which he l i v e s . Personal emancipation i s only the 

s t a r t i n g po int ^ i c h must extend i t s horizon to enjbrace whole 

S o c i e t y , The t r a d i t i o n of our country g i v e s evidence o f the 

fac t tha t e t h i c a l and s o c i a l u p l i f t go hand in hand and that 

they cannot be a l i enated from one another. Thus, e t h i c s p lays 

a v i t a l ro le i n the thoughts of Sankardeva and Madhavadeva, 

To them, sp i r i tua l i sm i s a l s o a d i s c i p l i n e where the s e l f -

i n t e r e s t and t o t a l persona l i ty of man are merged i n t o t h e 

great we l l -be ing o f the e n t i r e human race . 
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C^^ter VI 

ETTHICXJ-RELIGIODS OONCEPTS - BHAKPI, ITS ETHICAL 
IMPLICATION - TYPES OF BHAKTAS AND FITNESS OF 
BHAKTAS - TYPES OF BHARTI 

Morality and r e l i g i o n are c l o s e l y connec±ed with 

each o t h e r . Both are concerned wiiai the e l e v a t i o n o f human 

p e r s o n a l i t y . Both the r e l i g i o n and moral i ty formulate the 

laws o f conduct in s o c i e t y . These laws are obeyed because o f 

the in ternal urgings or pres sures , i n moral i ty , i t i s the 

pressure of conscience and in r e l i g i o n , t h i s internal 

pressure i s the f ear of God. According t o Bergson, »moral 

pressure i s nothing but s o c i a l pressure and the v e r d i c t o f 

Conscience i s the v e r d i c t which would be given by the s o c i a l 

self.*^ 
/ 
1 
I 

At the medieval period ethical values drew their 

inspirations frean tJie religious values. Ethical values find 

expression in the context of interaction between human beings 

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

•Religion springs from the spiritual constitution of 
2 

man.* According to Radhakrishnan, "man's love for eternal i s 
3 

i t s e l f eternal ." Man i s a rel igious animal. The sense, of 

the re l ig ious ideals i s already within man. Religious e^qperi-
4 

ence i s as old as smiling, and weeping, loving and forgiving. 
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i n Hinduism, 'Divinity i s the essence of Humanity 

and the realization of th i s IHvinity i s the ultimate ideal of 

human e f f o r t s . Religion, being the gei»ral name for the 

entire system of se l f -d i sc ip l ine necessary for reaching th i s 

goal, i t should govern, regulate, harmonize and illumdLne a l l 

the diverse aspects of human l i f e , and should direct every 

kind of human endeavour towards that one \iltimate object, -

the real ization of Divinity,* A truely rel igious l i f e i s a 

l i f e of harmor f̂, - of haianony within and of harmony wltti the 

envixbnment. 

Morality means virtuous conduct and discrlmlnatiOTi 

between right and wrong. Goodwill, truthftilness, absence of 

envy and anger, s p i r i t of co-operation, non-violence, non-

steal ing e t c , are ethical values . Religion i s 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 i*iich he l i v e s , existence of God, immorta­

l i t y of soul, freedom of w i l l e t c . Ethics alone cannot 

decide such questions. The t h e i s t s conceive that moral ideal 

must be real ised in God because God i s the embodiment of moral 

perfection. 

Man's i s an owner of dual consciousness, 'There i s 

in him an 'individual consciousness' - a consciousness whicih 

makes him an individual among countless individuals and at 

file:///iltimate
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the same time there i s In him a 'universa l consciousness* -

a consciousness which inwardly un i t e s him with a l l o ther 

ind iv idua l s and with the universe as a whole." i n the Hindu 

r e l i g i o u s l i t e r a t u r e , the individual consciousness has been 

described as »Nara' or 'Jiva» and the universal consciousness 

as •Nariyana* o r Pararaatma. Every man i s e s s e n t i a l l y •Nara-

Nariyana* o r • Jiva-ParaBnatma'• The r e l i g i o n of humanity, 

according t o Ccante a l so i s the source o f i n s p i r a t i o n for the 

e n t i r e human race . The worship of humanity alone can have 
7 

universal appeal. Even thou^i Cksnte disregard the concept 

of God, he d id not completely ignore the Importance of r e l i g i o n . 

In h i s view every s o c i e t y needs some kind of organised r e l i g i o n 

with a system of b e l i e f s . Rel ig ion has s o c i a l Importance, i t 

i s a cohes ive force in s o c i e t y . I t i s responsible for produ­

c ing harmony i n s o c i e t y . I t lit^jroves the moral tone o f s o c i e t y . 
p 

Comte's positlvJLsro seeks t o s u b s t i t u t e moral i ty for r e l i g i o n . 

Indian philosophy b e l i e v e s iri the ex i s t ence o f moral 

order . This moral order has been termed Rta in the Vedas, 
« 

/^purva i n the Mlmansa, Adrsta i n the Ryaya Vaisesika* The 

p r i n c i p l e o f Law of Karma has been accepted by alnrast a l l 

systems o f Indian phi losophy. This i s an e t h i c a l and s p i r i ­

tual p r i n c i p l e ^rtiich can be expressed by the proverb 'a s you 

sow, so you reap*. Eth ica l and r e l i g i o u s va lues can lead in 

l i f e of roan on the path o f v i r t u e , benevolence and s p i r i t u a l 

progres s . 
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Sankardeva was an ethical a c t i v i s t and a re l ig ious 

thinker. His •ism* i s known as 'Mahapurusism* , He feels 

that rel ig ion i s i^eded riot for rel igion but for practical 

usefulness in human l i f e , i t i s already mentioned that •ian* 

preadhed by Sankardeva and Madhavadeva i s really a genuine 

l i f e process and not an inte l lectual speculation. 

•Prophets and saints ^pear in th i s w&rld for f u l -

f i l l i n g two imj»rtant tasks.*'' They create bel ie f and faith 

in the l iv ing and eternal God and they establ ish relationship 

between roan and God. Sankardeva took e th ics and rel ig ion as 

the prime means to purify human l i f e . Hence, he started 

purifying society **iich i s a conglomeration of human soul and 

body. He la id emphasis on the upl i f t of the individuals 

through society and of the society through the individuals. 

The individual was an individual in relation to soc iety . So# 

purif ication of individuals brings about purification of 

Society. Purity of heart creates good character. Sankardeva 

says X 

Huwa susi kara nite manaka sari jam. 

(regulate the affairs of mental faculty through puri­

f ication of heart.) 

Before the attainment of the stage of spirituality» 

ethical considerations are necessary for human beings . 

* Mah%>urusism i s not the name of a rel igion l ike zoroas-
trianism^ Buddhian, Christianity or Muhammadanism. I t i s a 
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according to almost a l l systems of Indian philosophy, Sankar-

deva and Madhavadeva a lso l a id emphasis on purity/^ Character 

and condict a i^ a high e t h i c a l code, r a t h e r than any dogma or 

creed of any sect# as the sole means of sa lva t ion . 

The re l ig ion of Sankardeva and Madhavadeva I s e t h l c o -

devot lonal , of the th ree paths prescr ibed for the attainment 

of the Lord, namely, Jnana (Icnowledge), kaima (ac t ion) , and 

bhakt l (devotion), the highest Importance has been at tached 

to bhaktl in the Bhagavata-Purana, though a l l the three paths 
11 '' 

are mutually i n t e r l i nked . Among the three paths Sankardeva 
and Madhavadeva proclaim the power of devotion t o be the 

12 h ighes t . But, according t o them,, devotion does not neglect 

Jnana and karma, Wiowledge a r i s e s automatically in the process 
13 of devotion. Bhaktl o r devotion I s defined as d i s i n t e r e s t e d 

service t o God. So, i t i s a form of karma. And d i s i n t e r e s t e d 

act ion i s not possible without knowledge. Hence, t h a k t i too , 
^_ 14 

l i k e *Niskama karma* can be performed only by a t r u e Jnanin. 

The beginnings of bhakt l may be t raced in the hymns 

of the Rgveda. Bhaktl, however, was preached as a doctr ine 

for the f i r s t time in t he Bhagavad-Glta, i n the Bhagavata, 

i t i s s t a t e d t h a t ••Being fully p rac t i sed in meditation one 

term used for the f a i t h of devotion to Mahapurusa (God). ~ 
D. Neog, Jagat-Guru-Sankardew, p . 1 
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a t t a i n s bhaJcti-yoga i n a short time", which ind icates t h a t 

bhakti i s not a means t o an end, biit the end i t s e l f , 

Sankara, in h i s commentary on the Gita says t h a t 

"worship i s bhakti and de f ines 'anarya bhakti» as non-
17 

experience of anything o ther than Vasndeva," The great 

protagonis t of bhakti , was Rionanaja, t o whc3m meditation 

(dhyana) and devotion (bhakti) were interchangeable terms. 

Thus, according t o Rimanuja, continuous meditation or dhyana 
— — 18 i s bhakti which i s a synonym of tJpasana. 

Devotion i s the s p i r i t u a l p r a c t i c e that he lps the 

bhaktas t o r e a l i s e God. Devotion i s a means t o a t t a i n the 

goal of human l i f e , va.thout devotion no one can achieve the 

purpose o f l i f e . The absolute se l f - surrender t o God and a 

f e e l i n g o f Joy and happiness in worshipping Him are the two 

main c h a r a c t e r i s t i c s o f bhakt i . Sankardeva, Madhavadeva and 

t h e i r fo l lowers g l o r i f i e d the bhakti c u l t o f the Bhagavata 

t h r o u ^ o u t t h e i r l i t e r a r y works. Both Sankardeva and 

Midhavadeva composed ^ good ntanber o f l i t e r a r y works including 

p l a y s , songs, narrat ives g iv ing Importance on bhakt i . The 

•BhaktiHRatnikara* and •Bhakti-Pradipa* o f Sankardeva contain 

bhakti as the pr inc ipal ' rasa* , of "^all the works o f Madhavadeva, 

i t i s i n the 'Niin-ghosa» and • Bhakti-Ratniwali* tha t we f ind 

the most eleiborate d i scourses on the c u l t o f bhakti . i n h i s 
19 •N5n-<3hosa' he has spoken of bhakti as •rasaanayi*. Al l 
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these works of both religious thinkers are uhanijnous. in hold­

ing that in Kali age there is no better mode of worship than 

Bhakti. Besides, it is easy to practise and accessible to all 

irrespective of caste and creed, the high and the low, 

Bhakti is illustrated by Sankardeva in the Bhagavata s 

"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 vrsy of life save 

21 

and except Bhakti in th i s world and the next. But, according 

to Sankardeva intensity of devotion differs in different 

individuals according to the capacity, temperanent and t a s t e . 

Everyone must cul t ivate devotion to a t ta in the s ta te of f inal 

beatitude» Thus, depending on depth and nature of devotion 

Sankardeva divictes devotion into three categories and explains 

with i t the different qual i t ies of bhajctas. 
The bhaktas who find God in a l l beings and a l l beings 

22 

in God are the best type of bhaktas. Egoism or self-pride 

does not arise in them even though they, may be very high by 

b i r th , religious ac t iv i t i e s , caste and social s t a tus . They 

are dear to the Lord. The best type of bhakta does not 

consider property and physical existence as belonging to 
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oneself and others separately. Sankardeva fieels that everyone 

should endeavour to proiK>te the good of another while trying 

to achieve h i s own ends. This type of bhakta never desires 

the s tate of Brahma. Re only seeks the Lord. 

Desire never ends, sat is fact ion of one begets another, 

••Tho^/ Who are utider the control of the senses, cannot get 

rid of fear even i f they fly to the f ors t . on the other hand, 

those ^ o s e senses are tmder control* can attain to the highest 
23 

even amidst family l i f e . " 

"The bhakta, who makes a di f ferent ia l treatment — 

love to the master, friendship to the bhaktas, compassion 

to the fool ish and indifference to the inimical > i s considered 
24 

as a middle type of bhakta." "Such a bhakta a&pts an atti­

tude of indifference to the objects of attachment, takes the 

Company of bhaktas and offers kindness, friendship, and quar-

25 
ters to a l l beings as they msy deserve." Association with 

others, ccanradeship, friendship and love are values in them­

selves as well as instruments of s e l f - rea l i sg t l on . Madhyama 

bhakta (middle type of bhakta) real i ses God through the 

service of humanity. 

"The bhakta. Who offers worship with reverence to 

Hari only in the form of an icon, but does iwt show that 

reverence t o other bhaktas i s a Prakrta bhakta (ordinary type 
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o f bhakta) •" This i s only preparatory stage« But, such a 

bhakta may. In course o f time lit5)rove himsel f t o the h ighes t 
27 

grade of bhaJctas (uttama bhaJcta). 

Our d e s i r e s are seekers o f ananda. Pleasure i s the 

natural end and motive o f human ac t ion according t o psycholo-> 
28 g l c a l hedonism. Longing for pleasure I s t^e c h a r a c t e r i s t i c 

of l l f e « But, Eplcturus c la ims that reason has an Important 

p lace In our moral l i f e , , i t i s the proper guide for the 

attainment o f true h ^ p l n e s s . According t o Sahkardeva, by 

the po\rer o f bhakt l , prakrta bhakta s h a l l not be overpowered 

by the o b j e c t s of s e n s e s . He says , j u s t as f i r e l i f t e d f o r 

t h e purpose o f cooking can consmoe a l l kinds o f ^tood, s o , 

a l so bhaktl d irec ted t o the Lord can destroy a l l s i n s * 

About the f i t n e s s o f devotee Madhavadeva mentions 

t h a t a devotee i n the rea l sense , i s des irous of doing good 

t o a l l . He i s quiet and s a i n t l y , and ready t o forgive the 

p e n i t e n t , A devotee should dedicate h imse l f only t o Harl. A 

bhakta must possess the q u a l i t i e s of sympathy, b e n e f i c e n t , 

s o f t n e s s o f heart and complete mastery over h i s pass ion* HB 

must be ccanpetent t o o f f e r s p i r i t u a l advice t o p e o p l e . Sr i 

Swaml Sivananda mentions in h i s 'Sadhana* (A Text-Book o f the 

psychology and p r a c t i c e of the Tecihniques of Sp ir i tua l perfec­

t ion) four q u a l i f i c a t i o n s o f a bhakta i (1) Humble as a blade 

of g r a s s , (2) Forbearance l i k e a t r e e , (3) Rot t o d e s i r e 
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p r a i s e or respect for himself but t o p r a i s e and resp^st o t h e r s , 
31 and (4) Always repeating Lord's Name, 

According t o devotional s c r i p t u r e s , there are two 

kinds o f bhakt l t (1) Kanya (having d e s i r e for f z u l t ) , and 

(2) NlshHiniya ( d e s i r e l e s s ) . The 'Bhalctl-Vlveka* and the 

•Ghosa-ratna* have again c l a s s i f i e d bhakti as Phalanqja ( fnal t ) 
- 32 

and Sadhanazrtpa (means) • Bhalctl-Ratnakara c l a s s i f i e s bhalctl 
Into four types » 

(1) Bhigavatl Bhdctl , 

(2) Antaranga Bhaktl , 

(3) Nlrgima Bhaktl , 

(4) Ssprema BhaJctl. 

'Bhigavat l Bhaktl I s def ined as t h a t t^pe of Uiakt l where the 

motor-organs (kaxmendrlya) and sense organs (Jnanendrlya) 
33 natura l ly operate and take d e l i g h t In the s e r v i c e s o f Vishnu** 

Bhigavatl Bhaktl I s s e l f l e s s and I s s t ^ e r l o r even t o muktl and 
34 can destrcY even the svibtle body* The Antaranga Bhaktl 

(Intimate love) c o x ^ i s t s of see ing God In a l l creatures as 
35 we l l as In o n e s e l f . The • Bhaktl-Ratnakara* de f ines Nlrguna 

Bhaktl as tha t type o f bhaktl whereby a devotee g iv ing vap a l l 

kinds o f a c t i v i t y r e v e l s only In d e s l r e l e s s adoration t o 

Krsna* Those, ^ o i n t h e i r mood of devotion renumber and 

m ^ e o thers In t h e i r company remember Harl, the remover o f 
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37 
s ins , Ssprema Bhakti i s bom, Gopls of Yrndavana are the 
model devotees practising t h i s type of bhakti. 

A dist inct ion i s made between nlrguna bheikti and 

sagtma bhakti. The nlrgtcna bhaJctl I s also cal led niskima 
38 bhakti or fchaktl without attachment. Nirgtuna bhakti or 

niskima bhakti i s possible only when everything (mental and 

physical) i s dedicated to the Lord. 

The Bhigavata purina 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 s 

1. Sravana ( l i s tening to the rec i ta l of the name and 

g lor ies of Harl), 

2 , Klrtana (recital of the glories of Krsna), 

3 , Smarana (recall ing of or meditation upon tJie Lord's 

form) t 

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 . SaJchya (friendly at t i tude) , and 
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9- Atmanlvedana (se l f - sur render in the Lord's f e e t ) , 

A devotee can p r a c t i s e acy method of BhaJctl ^rtilch 

s i i i t s him best* so t h a t , he w i l l a t t a i n Divine I l lumina t ion . 

But Sankardeva puts utmost importance to t he Sravana and 
39 

Klrtana forms of devotion. 

I present below a b r i e f In t roduct ion t o the nine 

forms of bhakt l as discussed b7 Sankardeva and Madhavadeva. 

1* Sravanat Sravana i s the f i r s t and exce l len t path t o 

b h a k t l , Sankardeva says, "ijust as d i r t in water i s na tu ra l ly 

cleaned with the coming of t he autumnal season, so a lso Krsna 

en te rs the hea r t through the ears and sweeps i t absolutely 

c l ean ; According t o Madhavadeva, those v^o are ind i f fe ren t 

t o the chanting of Hari»s glory and engage in worshipping 

o the r d e i t i e s by sac r i f i c ing animals and b i r d s are sure t o be 
41 

thrown into hell. They are like animals, concerned only 
42 

with t h e carna l need for food and s l eep , 

Satsanga esc associa t ion with the wise i s another 

important aspect in ueo-Valshnavism of Sankardeva and Madhava­

deva, S r i Sankaracharya ssys : «^he company of the wise, even 

for a moment, becomes the boat to cross across the Ocean of 

Sansara." Ranghar i s the place where the v i l l a g e people 

assemble together , they learn not only t o stand united but 
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also enjoy t h e b l i s s and b e n e f i t s of a homogeiMous s o c i a l l i f e . 

This f e e l i n g i s the b a s i s of nat ional u n i t y . This comraunity 

f e e l i n g urges the people t o oo-operate with h i s f iel lovs and t o 

r i s e above the cons iderat ions o f c a s t e and creed and develop 

a sense o f o i ^ n e s s . Without Satsanga •Sadhana* or devot ion 

does not become perfect ard s trong . 

2 . Kirtanat Sankardeva and Madhavadeva adopt nana as the b e s t 

fozm o f bhalcti . This i s a d i s t ingu i sh ing feature of t h e Assam 

school o f bhakt i . Which i s a l s o kirawn as Nana-dhaxma. 

Kirtana i s s ing ing of Lord's g l o r i e s , i t i s an 

in tegra l part of every r e l i g i o n . Even a s inner l i k e AJimila* 

could earn sa lva t ion by simply ut ter ing the name of the Lord. 

The r e c i t a l o f the deeds of God enhances one ' s s p i r i t of 

bhaktl during the Kali-3^ga according t o Sankarcteva and 

Madhavadeva. This i s the prescribed method o f devotion fior 

t h i s age . Such p r a c t i c e s should be the outcome of pure h e a r t . 

3 . Smaranas Smarana i s remeinbrance o f t h e Lord at a l l t i m e s . 

This i s uxibroken memory of the Nana and Form of the Lord. The 

* Tl» f i f t h chaper o f Kirtana-Ghosa i s •Aji(nilopa3chjana» -
the s tory of Ajamila, a degraded Brahmin. Here, Sankardeva 
descr ibes -tiie e f f i c a c y of Hari Nana. AJamila, **io committed 
nvonerous heinous crimes, by u t t e r i n g the word •Nara^ana* 
brought about a dhange i n h i s l i f e from debasement t o p i e t y 
and at l a s t , he a t ta ined emancipation* 
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remembrance of Narayana at the end o f one ' s l i f e I s be l i eved 

t o be the summiaro bonum of l i f e . Even those isho r e c a l l Him as 
44 an enemy are a l so not deprived o f such a b l i s s * Kings l i k e 

Sisi:^ala^ Salva e t c . becsne l iberated by constant remembrance 

of God as t h e i r enemy. Prahlada at ta ined redemption with the 
' 45 help o f lov ing remembrance. 

Generally, the mind runs e x t r o v e r t . But remembrance 

of God makes i t i n t r o v e r t . 

4 , Padasevanax Padasevana i s serving the Lord's f e e t . By 

serving Lord's f e e t a devotee can cross the shore less ocean 
46 of the world without bui ld ing any br idge . 'Pada^vana* 

symbolises one*s sense of s e l f - h u m i l i t y . Padasevana i s serv ice 

of the whole humanity a t l a r ^ . Tlie %«hole universe i s only 
47 Virat«-Swart5>a. Service of the humanity i s serv ice o f the 

Lord. I t improves the moral tone of s o c i e t y . 

5 . Arcana J Arcana means worship. I t i s niskima type o f 

worship which has prominent p lace in the s o c i o - e t h i c a l thoughts 

of Sankardeva and Madhavadeva. 

Lord i s the cause of the un iverse . The Lord i s 

great ly pleased when He i s worshipped with a l i t t l e water and 
48 o ther th ings l i k e a s i n g l e l ea f of ' T u l s i ' . Madhavadeva 

wr i t e s i n the Bhakti-Ratnawali t h a t , j u s t as the water poured 
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i n t o the rxx^ts of the t r e e readhes I t s branches anfl l e a v e s as 

w e l l , so a l s o the worshipping o f Visnu p l e a s e s the o ther 
49 d e i t i e s . So, by worshipping nim, the devotee worships h i s 

own s e l f « To develop s o c i o - ^ l ^ i c a l aspect of p e r s o n a l i t y , 

Sankardeva teaches the masses that one slwuld not only respect 

and be non-v io l en t to the fe l low be ings , but should show 

kindness and synpathy t o a l l l i v i n g b e i n g s . 

6 . Vandanat By Vandana t o Visnu man can achieve f i n a l 

r e l e a s e , Sankardeva uses the term Vandana in a wider s e n s e . 

According t o him, an ardent devotee should extend serv i ce 

towards a l l l i v i n g beings including the t r e e s , animals and 

the b i rds i n prtjper manner. 

7 . Dasyai Dasya bhakti i s the love o f God through servant 

^ sentiment. I t i s always in an a t t i t u d e of dasya, not o f 

madhura o r con^fugal f e e l i n g , or s i*hya or fr iendship or 

arything e l s e that Sankardeva and other s a i n t s o f Assam 

approacihed Godhead. 

Sankardeva p r e a ^ e d dssya bhakti as the r e l a t i o n 

between the Lord and h i s devo tees . Qiaitanyadeva adopts 

•madhura* cxsnception of devot ion, but Sankardeva discarded 

i t . Because, *The amoral and a n t i s o c i a l i d e a l of the f igure 

of the parakiya has always had the r i sk o f bringing i n 
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eix>ticisin and even moral turpitude, and t h i s was c a r e f u l l y 

avoided \si Sankardeva,""^ The r e l i g i o u s a t t i tude of 

Chaitanyadeva was Ridha-bhava* l , e » , the la^r^ a t t i tude of 
51 Radha towards Krsna-, 

The ult imate goal of l i f e o f a devotee i s to become 

a servant of the Lord, So long as devotee does not surrender 

himself a t the feet of Lord, he l i v e s as a pr isoner wi th in the 

four wa l l s o f domestic l i f e . According t o Sankardeva, dasya 

bhakti arouses Immediate power in the minds of the devotee to 

withdraw pride or egoism ^rtiich i s ttie main obs tac l e on the 

path of devot ion . 

8 , SaKhya> Sakhya-bhava i s the c u l t i v a t i o n of the friendly--

sentiment with God. This form o f devotion i s regarded as an 

easy path t o a t t a i n t o s a l v a t i o n . Lord i s omnipresent. So, 

there i s no fear o f separat ion from Gtod. The milkmaids o f 

Vrindavana and even the b irds and animals of that p lace enjoyed 
52 the f r u i t s of fr iendship with the Krsna. 

Friendship i s a l so considered as a great s o c i a l awS 

e t h i c a l v a l u e . 

9 . Atma.»nivedanat Atma-nivedana means se l f - surrender . The 

devotee o f f e r s everything t o Lord, inc luding h i s b o ^ , mind 

and s o u l . Through t h i s path of devotion the devotee g e t s r id 
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of a l l worldly worr i e s , 

Bhaktl g ive s e t e r n a l b l i s s , Joy, and equanimity. 

Whole P a r t e d devotion t o the Suprsne Being i s the royal road 

t o s a l v a t i o n . 

Devotion t o Sxjpresoe Being i s inherent i n man, but i t 

may not blossom for want of proper p r a c t i c e and atmosphere. 

The real purpose o f devotion i s t o p l e a s e the Lord, t o purify 

the heart through surrender of the e g o . In tha t s tage devotee 

f e e l s tha t there I s scgpreme joy i n lov ing God than becoming 

Ood. 

During the middle ages India saw the b i r t h of maiay 

great s a i n t s . They were Raroananda, Kabir, Tuls idas , Nonadeva, 

Guru Nanak, Chaltanyadeva e t c . They preached a powerful 

movement against a l l forms of corrvqptions, s u p e r s t i t i o n s and 

t r i e d t o purify the hearts of the peop le . They a l so preached 

complete devotion t o God, to lerance , and love t o fe l low 

c r e a t u r e s . This mov^nent i s popularly known as BhaJctl move-

ment. Pmong t h o s e , Sankardeva has a l s o a proninsnt p l a c e . He 

upheld the supremacy o f moral values in everyday l i f e . . He 

b e l i e v e d i n the Nirguna form of bhaktl and was against i d o l 

worship a t the ult imate s t a g e , within the l i m i t a t i o n o f 

mundane e x i s t e n c e , Sankardeva t r i e d t o l i v e a l i f e based on 

s p i r i t u a l equa l i ty through the performance of noble deeds . 
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He pzeached truth and humility which are the virtues of a 

higher l i f e* His teachings on different soclo-ethlcal aspects 

gave inspirat ion to the'people and helped them, to lead a 

simple and honest l i f e with good conduct and character against 

the background of a high ethical standard of l i f e . 
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C3i^>ter VII 

MORALITY AND LIBERATION * SIN AND OTHER EVILS - FAITH/ 
BEST OF ALL FAITHS - SUPREME RELIGION IN THE KALI YtiQA 
- DETACHMENT TO THE RITUALS - AVIDTA - MUKTI, THE STATE 
OP PERPETUAL BLISS 

Oemxlz^ s p i r i t u a l l i f e r e s t s on the c u l t i v a t i o n and 

p r a c t i c e o f e t h i c a l v a l u e s . One cannot make real s p i r i t u a l 

progress so long as o n e ' s character has not been r i g h t l y 

b u i l t . 'Character I s the sum t o t a l of a person's a t t i t u d e s 

and responses both Inheri ted and acquired.* Men o f w e l l -

in tegrated and good character are a l s o necessary for the 

g r e a t e s t s o c i a l we l fare . To make rea l progress towards 

s p i r i t u a l i t y i t i s e s s e n t i a l that our d a l l y conduct and other 

a f f a i r s of l i f e should conform to our moral p r a c t i c e . Since 

the day o f i n i t i a t i o n (sarana) the l i f e of a d i s c i p l e becomes 

the l i f e o f ded icat ion , 'Along with the i n i t i a t i o n ceremony, 

a d i s c i p l e i s taught the ways o f a c l ean l i f e ( d h u t i - n l t l , 

saucadl-krlya) in minute d e t a i l s , t o which he has t o adhere 
3 

with the g r e a t e s t care p o s s i b l e . ' 

A l l the p r a c t i c e s undefr the heads of Abstention* 

* 'The Abstentions (yamas) ax:e twelve i n nanber s (1) ahinsa 
(harmlessness) , (2) sa tya ( v e r a c i t y ) , (3) asteya (refraining 
from t h e f t ) , (4) asanga (non-attachment), (5) h r i (modesty), 
(6) asahcaya (non-hoarding), (7) astlJqra ( b e l i e f in sacred 
t r a d i t i o n s ) , (8) brahmacarya (sexual abst inence) , (9) mauna 
(abstent ion from u s e l e s s g o s s i p ) , (10) s thalrya (calm), 
(11) ksama (pa t i ence ) , (12) abhaya (sense of s e c u r i t y ) . 
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(Yama) and dbservances* (Riyana) In •Bhaktl-Ratnakara* are 

highly conducive t o mental peace and progress . Therefore, one 

who has succeeded in mastering them, w i l l not only acquire the 

power of concentrat ion, but a l so make h i s mind a proper 

instrument for contact with Rea l i ty . 

Moksa, which o r i n a r i l y n»ans l i b e r a t i o n , i s regarded 

as the f ina l dest iny o f man accortaing t o almost a l l systems of 

Indian phi losophy. Moksa has a lso the h i g h e s t importance in 

the scheme o f v a l u e s . 

The concept of l i b e r a t i o n i s connected with the probl«n 

of s e l f . Because, the nature of s e l f , immortality o f soul 

c o n s t i t u t e the nretsphysical ground for the s t a t e of l i b e r a t i o n . 

There are various views on s e l f i n Indian philosophy, They 

can be c l a s s i f i e d i n t o two main groups - (1) those who do iK)t 

b e l i e v e i n the e x i s t e n c e of soul (anatmavada) and (2) those 

who b e l i e v e in the e x i s t e n c e o f s e l f (atmavida) • The l a t t e r 

view i s further divided i n t o two - those, who maintain many 

s e l v e s (anekatmavada) and those , which b e l i e v e in one Stqprone 

^ The observances (niyamas) are a l s o twelve in nisnber s 
(I) bOhya saucha (external p u r i t y ) , (2) abhyantara saucha 
( in terna l p u r i t y ) , (3) Japa (the muttering of prayers ) , 
(4) tapa ( a s c e t i c i s m ) , (5) hcsna (o f fer ing of o b l a t i o n s ) , 
(6) sraddha ( f a i t h ) , (7) a t i thya ( h o s p i t a l i t y ) , (8) surar-
cana (the worship of the Lord in i c o n ) , (9) t i r t h a t e n a 
(pilgirimages t o holy p l a c e s ) , (10) parartheha ( c h a r i t y ) , 
( II ) santosa (contentmen^) and (12) acarya-sevana (proper 
s erv i ce t o the Guru). - Sankardeva, Bhakti-Ratnakara, 
C h ^ t e r XX3CVIII. 
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self (ekatroavada) • 

The 'Bhajctl-Ratnakara* • the Bhagavata, the 'Klrtana-

Ghosa* of Sahkardeva and the »Bhakti-Ratnawall* and »Nam-Ghosa' 

of Madhavadeva deal with the devotional theology of Assam 

Valshnavlsm. Sankardeva der ives the Idea o f God from the 

Bhagavata-Purana. He s t a t e s in h i s Kirtana-Ghosa t 

Torol Paramatma Jagatara f s a ek, 
- - 4 

Eka bastu nahlka tomata byat i zek . 

(God I s the ult imate essence of soul and matter and there i s 

no o ther th ing in the universe without Him.) 

He i s the cause (karana) and e f jBect (karya) of the c r e a t i o n , 

Jtist as go ld ornaments do not d i f f e r i n substance from gold 

i t s e l f , s i m i l a r l y , there i s no d i s t i n c t i o n be tw^n God as the 
5 

u l t imate cause and God as the e f f e c t . He i s a l l - p e r v a s i v e 

and ijxanscendental and i n Him the world e x i s t s and 3^t He i s 

beyond the world. Sankardeva mentions in h i s •Rlml-Nava-

Sidha-Saravad* the d i f f e r e n t c h a r a c t e r i s t i c s of Brahma, para­

matma and Bhagavanta. But They are d i f f e r e n t i n nentes only , 
7 

i n e s sence They are one and sssne* According to Madhavadeva 

God i s the ordainer o f both Prakrti and Purusa (matter and 
p 

mind). He i s the fr iend and guide o f a l l . 

Sankardeva holds l i k e Rsmanuja t h a t j i v a and t h e 

world are the separate par t s o f the Stgjreme, The r e l a t i o n 
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between God and the world can be compared with the r e l a t i o n 

between gold and the gold ornaments. To Rimanoja universe I s 

real^ but t o Sanlcardeva universe i s f a l s e or mlthyi at the 

xiltimate l e v e l . Ph i lo sophica l ly , the centra l doctr ine o f 

Ramanuja»s teaching i s qui te In agreement with Sankardeva, 

According t o Sankardeva, there i s i d e n t i t y between 

the indiv idual s e l f and the Supreme S e l f . The only d i f ference 

i s tha t j l v a i s under the Influence of m^a and Supreme s e l f 

i s above the Influence of miy i . Se lves are not b o m , but are 

contained i n bodies as ^ r e in vn>od. Here a quest ion may 

a r i s e , what happens t o l i f e when the body i s no more? Atman 

i s immutable and immortal. I t was ne i ther b o m i n the p a s t 

nor at p r e s e n t . Birth and death aare the c h a r a c t e r i s t i c 
11 -̂  • features o f the boc^. Sankardeva g i v e s an example m t h i s 

context , he says , a lamp means the contact of f i r e with wick 

and o i l and i t s e x t i n c t i o n means ceas ing o f sxich contac t s , so , 

death means only the c e s s a t i o n of contact of l i f e with the 

b o ^ , as e x t i n c t i o n o f the lamp cannot mean annih i la t ion of 

f i r e Which i s ever present as l i g h t or heat , so death does not 

mean des truc t ion o f l i f e or s e l f , but simply means t h a t l i f e i n 
- 12 - -

a bo(^ has merged i n the Brahman or Paramatman. Due t o maya 

the Brahman ^ p e a r s t o be many under d i f f e r e n t circumstances t o 

an ignorant . Men are not conscious of rea l nature of s e l f , 
13 i t s o r i g i n and thus s u f f e r s misery. Though Sankardeva makes 
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no d i s t i n c t i o n between J lva and isvara* but i n some p l a c e s 

he admits that God has created j i v a , so# Jiva i s t o some ejctent 

separate fxoro as wel l as dependent on i s v a r a . Here Sankar-

deva has accepted monotheism, 

Sankardeva b e l i e v e d in the theory of i i w a m a t i o n . He 

mentions twenty-fotir incarnations o f Nariyana-Vishnu i n the 

beginning of h i s • Kirtana-<3ho8a« . Madhavadeva a l so i n h i s 
- - 15 

»Nam-Ghosa« speaks o f the ten incarnat ions . 

I t i s be l i eved that i n incarnation God assumes human 

form i n every age, out o f His d iv ine f r e e - w i l l for the p r e s e r ­

vat ion of the world, for the des truct ion of i r r e l i g i o n , and 

for the r e s u s c i t a t i o n of r e l i g i o n and a l s o to confer God's 

grace upon holy men and devotees . i n Christ ian and Buddha 

theology Jesus and Gautama are incarnat ions o f d i v i n i t y . 

Like the Gi ta , Sankardeva emphasises the n e c e s s i t y o f 

a personal r e l a t i o n of man with God, whom man can love and 

adore. For Sankardeva Lord Krishna i s the h ighes t and idea l 

d i v i n i t y . 

Bhakti i s the only method preached and p r a c t i s e d by 

Sankardeva and Madhavadeva. Bhakti l e a d s t o mukti o r l i b e r a ­

t i o n . But bhakti i s not simple utterance of t l « names and 

g l o r i e s of the Lord. Without puri ty of mind, f a i t h , devot ion, 

d i spass ion and unceasing e f f o r t , «nancipation caimot be 

a t t a i n e d . 
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Sin I s the d e l i b e r a t e negl igence o f d u t i e s . Soc ia l 

e v i l s are dtie t o laCJc of proper tinderstandlng of the s o c i a l 

valxies. The good aspects o f character are c a l l e d v l r t t ^ s and 

bad aspects are c a l l e d v i c e s , San)cardeva and Madhavadeva try 

to remove s o c i a l and moral e v i l s p o s i t i v e l y . They formtdate 

some r o l e s and regula t ions and show the path for leading a 

v irtuous l i f e . A devotee should observe c e r t a i n ru le s and 

refra in from doing scane fortJidden deeds . 

Mind res ides i n the heart and does a l l good and e v i l 

deeds . Mind malces vice^ mind mates mer i t , mind makes the h e l l . 

According to Sankardeva and Madhavgdeva cause of moral and s o c i a l 

e v i l r e s i d e s within o u r s e l v e s . Like the lower animals, the 

natural tendency o f human beings i s t o seek pleasure and to 

avoid p a i n . As long as man l i v e s in the darkness o f ignorance 

and cannot tr^ce the causes of happiness and unhsppiness, so 

long he f a i l s t o be the master o f h imse l f . So, the r ight 

d iscr iminat ion of the condi t ions vrttich make one happy or unh^py 

i s the surest guide in the path of s p i r i t u a l i t y . 

Real vldya (knowledge), according to Sankardeva dawns 
18 in the sense o f d iscr iminat ion between s e l f and n o n - s e l f . 

Self-knowledge and s e l f - c o n t r o l are e s s e n t i a l for removing s i n 

and o ther moral and s o c i a l e v i l s from s o c i e t y . Self-knowledge 

means knowledge of the h i g h e r - s e l f - ' t h e d iv ine nature of man; 

and s e l f - c o n t r o l means the control of the lower s e l f or the 
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animal nature of man by developing the h igher powers tha t are 

l a t e n t i n the indiv idual soul .* 

Right knowledge can never dawn on an linpure mind. 

S e l f - c o n t r o l i s a l so not manifested i n the character of any 

man who b l i n d l y obeys the d i c t a t e s o f the senses* Madhavadeva 

warned t h o s e who are constant ly guided by sudden waves of 

pass ion , anger, pr ide . Jealousy,^ hatred e t c . According t o 

him, sense organs are in favour of p leasant th ing , s o , they 
20 should be d i s c i p l i n e d for the Divine r e a l i s a t i o n . He says , 

in •Nam-Ghosa* that each man i s h i s own fr iend, i s h i s own 
21 

enemy, he himsel f p r o t e c t s and destroys h imse l f . 

Individual should Imow that h i s own good and good of 

the s o c i e t y are i d e n t i c a l . Se l f - contro l and self-knowledge 

(Stma-bodha) imply ra t iona l and harmonious control o f a l l the 

l inpulses. Such s ' e l f - res tra int i s a l so necessary for the 

i n t e r e s t of the whole s e l f and of s o c i e t y , A considerable 

degree of s e l f - c o n t r o l i s the very b a s i s o f mora l i ty . 

To remove s i n from the mind of man and frcam the 

Soc iety Sankardeva anfl Madhavadeva g ive some p r a c t i c a l s o l u ­

t i o n s . They say that^ we should pay s p e c i a l a t t ent ion t o the 

study o f the mind, because p u r i f i c a t i o n o f ' c i t t a * i s p o s s i b l e 



when we know its real nature• it has four forms*.^^ This 

World as a whole is the creation of mind. Waking* dreaming 

23 

and s l eep ing are the three s t a t e s of mind. The c i t t a cannot 

work properly u n t i l and \jnless the e v i l e f f e c t s of d i f f e r e n t 

sense organs are rerooved. ThereiSore, s e l f - p u r i f i c a t i o n which 

inc ludes s o c i a l and moral laws are necessary not only for our­

s e l v e s « but a l so to our fe l low members i n the s o c i a l order . 

Our a t t e n t i o n should be d i rec ted towards the observance o f 

s o c i o - e t h i c a l laws which l eads t o the freedom of soul from the 

bondage o f ignorance, de lus ion and s e l f i s h n e s s and r e s u l t s in 

the attainment o f Absolute B l i s s . 

Morality presupposes freedom of w i l l . Man i s respon­

s i b l e for h i s heObitual act ions* which c o n s t i t u t e conduct of 

i n d i v i d u a l . So« a man should be rewarded for h i s good deeds 

and should be punished for e v i l deeds* Punishment may be used 

i n a reformative sense for the s p i r i t u a l good of the criminal 

ai^ s o c i e t y . Sankardeva a l so depic t s a dreadful p i c ture in 

h i s d i f f e r e n t w r i t i n g s . The main aim of such horr ib l e p ic ture 

o f h e l l i s to arouse fear in the minds of t h e peop le . He hopes 

tha t the f e a r of punishment w i l l prevent people from committing 

* The four forms o f mind are. Mind (Mana), i n t e l l e c t (Buddhi) # 
Ego (Aham), and Psyche ( C i t t a ) . Mind i s that which proposes 
t o do many t h i n g s , but i s not s e t t l e d i n ajny of them. The 
i n t e l l e c t i s that which plans any making or unmaking. That 
i s aham which considers i t s e l f as the author o f a l l th ings , 
and l a s t l y , c i t t a i s t h a t which does a l l good deeds day to 
day. 
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o f fe t i ces . Hence, Sankardeva and Madhavadeva appeal t o t h e i r 

d i s c i p l e s t o s u r r e n d e r t o God, as t h a t i s t h e only way t o g e t 

r i d o f s i n . Al l t h e g r e a t v i r t u e s and v i c e s a r e s u b s e r v i e n t 
24 t o Har i uaroa. Madhavadeva, h imse l f p r a y s t o God - • ! am 

t h e v i c i o u s one , t h e g r e a t o f f ende r t o y o u . O God, f o r g i v e me, 
25 t a k e me as your s e r v a n t , I t ake re fuse i n You.* 

Sankardeva sad. Madhavadeva d e c l a r e t h a t God can be 

r e a l i s e d through f a i t h , l o v e and d e v o t i o n . F a i t h o r S r a d h i 

i s of t h r e e t y p e s . The S a t t v i k a type of f a i t h keeps f a i t h 

only i n t h e Atman. The Ra j a s ika f a i t h keeps i t i n t h e f r u i t s 

of a c t i o n . In Tanas ika f a i t h one keeps f a i t h i n t h e v i c e 

r ega rd ing i t as v i r t u e . 

•Harl Nana* i s s u f f i c i e n t t o d e s t r o y a hundred of 

s i n s . But , t h e nqme of Hari should be t aken not l i k e a 

p a r r o t , b u t by t h e ^ p l i c a t i o n of kaya, roana and vakya, i . e . , 
26 body, h e a r t and sou l and vo i ce a l l p u t t o g e t h e r . 

F a i t h i s s r a d h a . one cannot prove God i f he h a s no 

f a i t h i n God. But , f a i t h wi thou t under s t and ing i s b l i n d f a i t h . 

Without f a i t h i n God p e r f e c t i o n can neve r be reached . So, f a i t h 

i s t h e fundamental n e c e s s i t y f o r s p i r i t u a l s r a d h a . i n S a t t v i k a 

s t a t e t h r e e t y p e s * of devo t ions a re p o s s i b l e . These t h r e e 

* I have d i s c u s s e d d i f f e r e n t t ypes ©f devo t ion i n t h e 
caiapter VI . 
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types are ca l l ed by Sankardeva as the *Uttama bhaJcti*, 

• Antaranga t^akti*» and •Sapr^na bhaJcti* • Uttana bhakt i i s 

the bes t type of Bhagavati bhak t i . Bhigavati bhakti i s se l f -
27 l e s s and super ior even t o r e l e a s e . Besides these , 'Maha-

bhagavata* should possess maty o ther a t t r i b u t e s . He thinks 

only of Lord and nothing e l s e . He considers t h i s universe as 

the product of maya. Me should possess t r a n q u i l i t y of mind. 

Sankardeva wri tes in t he 'Bhakti-Ratnakara' t 

Na mayaikintabhaktanam gunadosodtdiava gunah 
sidhunain-samacittanam budheh paramt^jeyusim. '> j ^^^Jl 

(no apportionment of mer i t and demerit (p%)a and punya) and * 

having a balanced mind which a^^portionment i s due to 

omission and commission of s c r ip tu ra l injunctions and 
28 i n t e rd ic t ions .) 

The wise people p ra i se the *Kali Yuga* as the bes t 

among the four ages, because in i t Klrtana of God»s glory 

leads to a l l at tainment. Sankardeva propagated «Nam-Dharma« 

as the devotional dhanting of the name of Krsna i s the Supreme 

Religion of the ' l ^ a i Yuga*. He esqpressed in the 'Bhakt i -

Ratnakara* t h a t ' t o one, i n whose hea r t Gobinda r e s i d e s . Kali 

age i s Satya age and t o one, who does not have Visnu in h i s 

* The 'Bhaikti-Ratnakara' i s Sankardeva's only book i n . 
S a n s k r i t . 
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According to Sankardeva, the name of Kari and Hari 

himself are i den t i ca l and as such name i s a l iv ing e n t i t y . 

He, there fore , does iKJt give ary importance to t he r i t u a l s 

and ceremonies. He fought against r i tua l i sm and preached 

simple r e l i g ious p r a c t i c e s . 

In *Nlmi-Nava-Sanvad», Sankarxieva has given an account 

of the nature of worship o r bhak t i . in i t , he says avldyi or 

ignorance i s the cause of bondage. The soul , by na ture , i s 

f r ee , i t has no b i r t h and death. But, when i t en te r s a 

sub t le body, i t undergoes the process of b i r t h and dea th , i t 

i s the stage of bondage and complete cessa t ion of t h i s process 

i s ca l led l i be r a t i on or mukti . 

Except •Lokiyata* a l l the systems of Indian philosophy 

accept the idea of l i b e r a t i o n or moksa as the highest end of 

l i f e . But, they d i f f e r among themselves with regard to the 

nature of the s t a t e of l i b e r a t i o n . Libera t ion , according t o 

Buddhism i s complete ex t inc t ion of suf fe r ing . Some Buddhists 

regard nirvana as a s t a t e of pos i t ive B l i s s , Jainism jregards 

the attainment of l i b e r a t i o n as the h ighes t end of human l i f e . 

The se l f has i n f i n i t e knowledge, i n f i n i t e b l i s s and i n f i n i t e 

power, perfect ion i s a t t a ined by the complete cessa t ion of 

activism of body, speech and mind, Ahimsa i s the fundamental 

v i r t u e . 
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According to Advaita philosophy of Sankara knowledge 

o r jn ina i s the n«ans o f a t t a in ing moksa from the cycle of 

b i r t h and death. According to t h i s school* universal soul o r 

Brahman and the individual soul or ataian are one and the same. 

The individual se l f i s e t e rna l ly f r ee . The self , due to 

ignorance or avidya i d e n t i f i e s i t s e l f with body-mind complex. 

The body-mind c<»nplex i s the product of cosmic nescience (roiya) , 

The erroneous i d e n t i f i c a t i o n i s bondage and i t i s removed by 

t r u e knowledge. The s t a t e of l i be ra t i on i s a s t a t e of 

Absolute B l i s s , 

The Visis tadvai tavada of Ramanuja regards s i m i l a r i t y 

t o the sel f with God as l i b e r a t i o n , which i s a b l i s s f u l s t a t e , 

Ramanuja* s Brahman i s sub t l e , conscious and qua l i f i ed . The 

individual selves are modes or aspects of the Brahman* The 

nK)ksa, according to Ramanuja, means understanding the h ighes t 

s e l f by i n t u i t i o n , which i s the na tura l s t a t e of the individual 

s e l f . 

Sankardeva and Madhavadeva advocate the c u l t of bhakt i 

as the summiOT bonum of l i f e , and i t i s considered more des i rable 

than mukti . Almost a l l the devotional wr i t ings of Sankardeva 

and Madhavadeva regard bhakti as super ior than mukti . In many 

places of the •Kirtana~Ghosa»', Sankardeva has given importance 

t o *Eka-sarana' o r complete surrender t o Lord. Without i t , 

none can a t t a i n l i b e r a t i o n or e3^)erience the s t a t e of b l i s s . 
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But , t h e r e a l bhak tas a r e I n d i f f e r e n t t o l i b e r a t i o n . They 

want t o ren^aln In a s t a t e of p e r p e t u a l enjoyment of b h a k t i . 

They b e l i e v e t h a t l i b e r a t i o n i s sure t o come. Bhakt i i s 

sadhana and l i b e r a t i o n i s t he f i n a l g o a l , i n the f i r s t ve r se 

o f t h e uiiB-Ghosa, Madhavadeva says t " I bow down t o t h e devotee 

%*ho has no d e s i r e even fo r f i n a l b e a t i t u d e , i p r ay fo r t h a t 

devo t ion which i s f u l l of I n e f f e b l e b l i s s . I adore such Lord 

J a d u p a t l as i s tJie crown-Jewel of a l l heads as i t i s t h e 
30 command of h i s own d e v o t e e s , " 

Narada, Sanaka and Sanatana were t h e devotees who 

p r e f e r r e d t o conceive God as love r a t h e r t h a n t o conceive Him 

as T r u t h . They l i k e t o absorb themselves in p e r p e t u a l 

e c s t a t i c mode o f b h a k t l . 

To cihange t h e s o c i e t y by i n t r o d u c i n g reforms i s a 

ve ry d i f f i c u l t t a s k . A s i n g l e i n d i v i d u a l cannot ach ieve t h i s 

goal w i t h i n h i s very s h o r t - s p a n of l i f e . But , r e l i g i o n can 

dhange t h e s o c i e t y more e a s i l y , because I n d i a n people a re more 

r e l i g i o u s minded, Sankardeva ftrst aimed a t r e l i g i o u s reform 

and t hen devoted h imse l f t o s o c i a l t r a n s f o r m a t i o n by advocat ing 

s o c i a l v a l u e s and moral norms through r e l i g i o u s p r e s c r i p t i o n s . 

He observed t h a t man as a r e l i g i o u s b e i n g cannot be asked t o 

fo l low b l i n d l y any f a i t h o r moral l a w s . He preached t o l e a d a 

Soc i a l l i f e i n accordance with t h e r u l e s of r i g h t e o u s n e s s . 
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Sankardeva's e t h i c a l system i s ne i the r exrilpreme 

rat ional ism preaching asceticism, nor hedonism advocating 

mere sense p leasure , in fac t , Sankardeva,, both as a r e l ig ious 

preacher and a socia l reformer was more p r a c t i c a l and he had a 

very broad outlook. 

Therefore, I t i s evident from the foregoing discussion 

t h a t the sole aim of Sankardeva and Madhavadeva was to convert 

a r i g id and closed socie ty in to an in tegra ted and open socie ty 

by prescr ib ing socia l and moral values* 
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CONCLUSION 

The present work i s an analysis of sodo -e th i ca l 

ideas in the thoughts of Sankardeva and Madhavadeva. The 

foundations of their thoughts lay primarily on the Gita and 

the Bhagavata, But, they were not simply restating and re­

interpreting them. They studied a l l the sacred scriptures of 

India. They got themselves acquainted with the wisdom 

contained in the different sacred books, confined the best 

thoughts of these books and were ^opt ing mi integral and 

syntte t ic view of l i f e and society . 

SankardBva and Madhavadeva, the spiritual torch 

bearers in Assam preached that the basis of their socia l and 

ethical thoughts was the a l t ru i s t i c love of man. For them 

'Jiva i s Siva*. Hence, their i»t ion of universal love 

Implied the absence of jealousy and hatred. That i s why 

the ir philosophy, being the philosophy of love i s pos i t ive 

and dynamic even today. 

The basic unit of society i s man. Again man i s more 

than h is body. He has a moral s e l f . Moral s e l f springs from 

his sp ir i tua l s e l f . Thus, man i s e s sent ia l ly divine. Consi-

dering man as divine, Sankardeva treats society as a moral 

and divine inst i tut ion Whose function i s to keep the individuals 

on the right path and t o lead them towards moral perfection. 
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According to varnisreana dhanna, each social order 

had i t s own al lot ted dut ies . According to Sankardeva and 

Madhavadeva, there were no spiri tual injunctions i n recit ing 

the name of the Lord, Devotion i s not the monc^oly of any 

cultured man. I t i s open to a l l c lasses of people. Sankardeva 

says, "Why i^ed one be a Brahmin, who devoutly reci tes the 

name of Krishna? He might be a candala, but, he i s far superior 
2 

to any man, who i s not attached to the name of Hari." 

The decentralisation of power i s another advantage of 

the Varna system. Centralisation of a l l the powers of society 

in the hands of one c lass mey lead to exploitat ion and despo" 

tism. Thus, by divis ion of responsibi l i ty , the present day 

society i s saved txxm the defects of central isation of power. 

Just as human organism i s one and every part of i t 

i s Important, in the seme way, society i s one and every part 

of i t i s important. Literature, art, culture, e t c . focus the 

different aspects of soc ia l l i f e and have great influence over 

the thoughts of a person. Literature i s an art. Sankardeva 

and Madhavadeva have used th i s powerful weapon in a construc­

t ive manner. For them, the different modes of art are not 

merely t o o l s of coiremanicating ideas in attractive manner. They 

use them for sublimating human urges and fee l ings . By nature, 

man i s a s l w e of s e l f i sh des ires . But, art and l i terature 



155 

help hlra in broadening h i s mental horizon • I t i s caranonly 

kttjwn that Sankardeva and Madhavadeva drew the main inspira­

tion fidr writings from the htjmanitarianism and the democratic 

ideas of the c lass ica l Indian thought. That i s why, the i r 

l i terature has an abiding appeal, i t worked as a cementing 

force at the social l eve l during the medieval period. 

The progress of the society i s possible only when 

noble values l ike s e l f - sacr i f i c e , fe l low-feel ing, co -^era t ive 

s p i r i t e t c . are aroused in the minds of the people. There are 

different layers in hxjman consciousness. The ethico-spir i tual 

values are present in human consciousness, but ttiey l i e very 

deep into the layers of consciousness. ROw^a-days ordinary 

art and l i terature 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 ex i s t s in our society at present. The different 

slokas in the * Kirtana-Ohosa' -> *nindibihu nahi, bandibako 

nihi» (toleration of other's rel igious b e l i e f ) ; 'parara 

dharroaka nihimsiba kadacit' ( to lerat ion); »sakalo pranika 

ctekhibeka atanasam* (regard a l l beings as your own s e l f ) ; 

•satru-fliitra-udasina sabato samana* (frlend-eneiny a l l are 

equsCL); *8aboko maniba tisni vishnu-budhi kari* (an attitude 

of Vishnu's presence in a l l ) , helped in the progressive 

thinking and educating the masses. 
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Culture Implies spiritual awakening. Inner developnent 

^*hlch alone can pave the way of real progress of man and so -

d e t y . Sankardeva brought about a cultural revolution in Assam 

five hundred years ago. He took the help of dance, drama, 

music, art and culture as media for the propagation of h i s faith. 

Spiritual education and feeling of national integration are 

possible througfti these media. The idea l s of equality, con-

passion, love and non-violence as preached by Sankardeva and 

Madhavadeva would continue to inspire us for great deeds of 

national unity and spiritual ejcoellence. Their eternal messages 

stated above, should now be the guiding principles for a l l of 

us for the well-being of mankind as a whole. 

The great re l ig ious leaders from time to time made 

their appearance to remove the i l l s of soc ie ty . The western 

conception of culture i s largely mater ia l i s t ic due to the 

result of the increasing s c i e n t i f i c at t i tude. 'Culture, 

according t o Vivekimanda, was psycfliologically the cult ivat ion 

of the mind, which yielded values that governed human behaviour 
3 

and human relations,* These values were derived by a nation 

through trt» re l ig ion . So, 'true religion* or 'dharma* i s the 

backbone of hiaman l i f e , i t i s the backbone of any inst i tut ion 

also which keeps tjp integr i ty , morality, htaroanity, mutual 

tolerance and faith in the Almighty. The the i s t s bel ieve that 

without faith in God, peace wi l l rever be poss ib le . Sankardeva, 

being a t h e i s t has expressed t h i s idea many times in h i s 
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• Klrtana-Ghosa*, Hsnce, If one fee ls that only one Absolute 

ex i s t s In a l l and s p i r i t I s eternal, one ^ a l l not Indulge In 

any destructive act iv i ty or conf l ic t . Even the s c i e n t i s t l ike 

Einstein has come to see the l imitations of human knowledge, 

said seen dimly into the presence of the Beyond in the function-
4 

ing of Nature. But, Karl Marx was highly c r i t i c a l of rel igion. 

Religion, according to him, i s a sentiment which has no practi^ 

cal value* on the contrary, Sankardeva and Madhavadeva claim 

that negligence and ignorance of re l ig ion i s responsible for 

a l l disturbances in soc ie ty . 

• 
Sankardeva was" neither an impractical i d e a l i s t nor a 

sentimentalist . The way of sp ir i tual i ty does not mean any 

total reject ion of the f l esh . I t means that material nature 

has to be placed under the control of s p i r i t . In chanting the 

name of God in congregation the offering of 'prasad* with 

green fru i t s i s necessary. • Paiicopacaros• (g.andha, puspa, 

dhupa, dipa and nalvedya) are suff ic ient erwugh for an ordi­

nary devotional r i t e . Of the five *upasaras* the offering of 

•nalvedya' i s considered to be of v i ta l importance. Naivedj^a, 

usually cons i s t s of softened gram, pulse, r ice , banana, sugar-

canes - Cut into pieces, betel-nuts and other palatable 

things. All these vltaminus things indirectly give v i t a l i t y 

to bodily limbs. This practice makes i t c lear that NBO-

Vaishnavite fa i th admits the existence of bod?- or material 
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needs which i s the s p i r i t u a l counterpart of t o t a l man. Long 

a f t e r Sankardeva, i n the ni i»teentt i century, Sr i Rarokrishna 

edhoe'd the same, • a man o f erapty stam^ih cannot have re l ig ion* • 

Swami ViveHananda s a i d , ' i t was a sheer mockery t o preach 

r e l i g i o n to the s tarv ing p e o p l e . ' Gandhiji a l s o sa id t h a t t o 

the hungry God dares, not appear in ary form other than bread. 

There i s no fundamental c o n f l i c t between mater ia l 

value and s p i r i t u a l v a l u e . S p i r i t cannot disregard the world, 

because the l a t t e r i s the v e h i c l e of the former. Sankardeva 

a l so sought t o in tegrate both the s p i r i t u a l i s t i c and mater ia l 

va lues , as botJi were corapl^nentary t o each other . According 

t o Indian r e l i g i o u s t r a d i t i o n , dharma, artha, kima and moksa 

are v a l u e s . In rs^ opinion, excess ive wealth leads t o contra­

d i c t i o n of economic power in the hands of the property holders 

and leads t o unfair and unjust r e la t ionsh ip aiwsng the p e o p l e . 

Kama i s a l s o not used, in t h i s context i n the ordinary sense 

of the term. Kana o f the •gopis* are not ordinary kama. 

Bhagavan has h imsel f t o l d the gopis t h a t •those whose mind 

and soxil are devoted t o Me, t h e i r kima i s not Kama. 'As 

f r i ed paddy does not germinate, i n the mind or c i t t a t h a t has 

been e n t i r e l y devoted t o Me, no Kanana o r o-tiher d e s i r e s can 

germinate.* Dharma commonly stands for r e l i g i o u s p r a c t i c e s 

and b e l i e f s , i t a l so r e f e r s t o the codes of s o c i a l d u t i e s , 

p o l i t i c a l d u t i e s , economic dut ies e t c . In t h e *.Kirtana-
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Ghosa* of Sankardeva, we find the dsricept of 'S t r l -dharma ' , 

•Kala-dharma* . Moksa doeis not nean indifference t o soc i a l 

problems. The Vaishnavas do not hanker a f t e r nitikti, but long 

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

The l i f e i n the world i s a t r a in ing and preparat ion 

for s p i r i t u a l l i f e which i s e t e rna l and e v e r - l a s t i n g . Worldly 

actions have react ions in Nature, and r e s u l t of good act ion 

wi l l be good and the r e s u l t of bad act ion wi l l be bad . Only 

e th i ca l and s p i r i t u a l p r i nc ip l e s w i l l u p l i f t us from the 

con f l i c t of materialism and wi l l i n sp i r e us t o lead a moral, 

d i sc ip l ined l i f e and w i l l infuse in to the mind a sense of 

human d igni ty , socia l duty and r e s p o n s i b i l i t y . Though, 

Sankardeva has recognised the due place of material ism, he i s 

also sj>eaking about the t r a n s i t o r i n e s s and unrea l i ty of the 

ordinary p leasures , because they cannot give s p i r i t u a l peace 

and happiness , i t i s s p i r i t u a l awareness t h a t generated rea l 

peace and happi i^ss , love and uni ty , Sankardeva conveys 

through a Bargi ta (devotional ly r ics ) j 

• a t h i r a Jivana dhana yauvana deva 
7 

suhrido# saroda, su ta kichu nohe keva." 

(Life, wealth, youth, fr iends, b ro the r s , and sons are a l l 

meaningless as tiiey belong t o none.) 

He also na r r a t e s t 
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•» fcto^a gahana vana 
a t l moha pase channa 
t a t e hamu harina beral 
phandllo roayara pase 
kala vyadhe d h ^ a ase 

— 8 
kana»krodha )cutta toedl j a i . « 

(The world i s l i k e a deep fores t "Where snaxes o f i l l u s i o n 

are l a i d on a l l s ides* and there z am roaming here sibottt 

as a deer . As a r e s u l t , I am caught and arrested by the 

snares v h i l e time as a hunter i s rushing towards m^ ard 

d e s i r e and anger i n the form of dogs are <3hasing and 

gnawing roe.) 

As the v»iorld i s ins \ i>s tant ia l , no fa i th on i t i s 

rewarded. So, we should c u l t i v a t e devot ion to Hari. Accor-

d ing ly , Sankardeva made an appeal t o every human being t o 

follow the path o f devot ion , Vfe should a l so respond t o h i s 

appeal in the present c r i s i s of fa i th i n otir country and a l so 

work for t h e betterment o f the Whole htaman race . 

s c i e n c e and technology have had an impact on Indian 

s o c i e t y , s c i e n c e i s not opposed t o e t h i c a l and s p i r i t u a l 

v a l u e s , b u t , are coBrplenientazy t o eacAi o t h e r . Any code o f 

condttct should be cosnmon for a l l walks o f l i f e . S p i r i t u a l i t y 

can be p r a c t i s e d as an es^erimental s c i e n c e . Yoga i s wi tness 

to t h a t . There are four kinds o f Yoga - Raja yoga, Jbana 

yoga, Bhakti 3pga and Karma yoga \ftiich help the •sidhaka* t o 

file:///ftiich


161 

r e a l i s e God, According to Saiakardeva and Madhav^adeva, i t i s 

by devotional p r ac t i ce s t h a t a devotee can gather i n t u i t i v e 

experiences t h a t one can have God«>realisation. Pure in tu i> 

t i v e esgjerlence has a lso a tremendous impact on the growth of 

the s c i e n t i f i c knowledge. But, modem s c i e n t i f i c txrends in 

the soc ie ty are i n the d i r ec t i on of more ego-cent r ic and l e s s 

for a broad outlook based on universal love and pezmanent 

va lues . At present , most of the people think t h a t the way of 

p l e ^ u r e and happiness alone i s r ea l and has to be fDllowed. 

I t is,^ the re fore , the duty of each one of us t o change t h i s 

a t t i t u d e which i s the by-product of sc ience , so t h a t , i t 

responds t o the c a l l of the s p i r i t . The need of the soc io -

e t h i c a l reformers l i k e Sankardeva and Hadhavadeva i s Immense 

in t h i s modem age of sc ience , our presen t society needs 

them *̂ho can give in s t ruc t ions on universal love . They are 

needed, a t present , to promote inner peace in place of r e s t ­

l e s s n e s s . They are a lso needed t o give advice t o transform 

lower values t o higher ones in a c rea t ive d i r e c t i o n . A 

s c i e n t i s t can do h i s b e s t fo r the outward comfort of j>eople, 

but not for -Oie inner peace and happiness of the mankind. 

I t has been a custcan with many s p i r i t u a l seekers of 

Indian h i s to ry t o oondonn women and wealth with a view to 

evoking detachment. Sankardeva made no d i s t i n c t i o n of cas te 

in accepting d i s c i p l e s , as one and the same conscious se l f 
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was present In a l l b e i n g s . He married twice ; y e t h i s attitxide 

towards women seem t o be contradictory on maz^ spJieres. The 

only re fer^ice i n the h i s t o r y o f Assam Valshnavism t o a wcanan 

playing an Important r e l i g i o u s ro le i s the story of Kanaklata 

a i e , t h e grand-daughter-law o f Sankardeva. Even today wanen 

are denied entrance t o most o f the Important Satras o f Assam, 

But, the inf luence o f wtMnen on Sankardeva* s l i f e shoiild not 

be denied . In ear ly s t a g e , Sankardeva was more i n t e r e s t e d i n 

spending h i s time in p lay ing with h i s fr iends and had no time 

jBor s t u d i e s , one day, he was admonished by h i s grand-mother 

I ^ e r s u t i , for h i s negl igence o f stxadies. She remined him the 

s c h o l a s t i c t r a d i t i o n o f h i s f^n i ly . He, then, s e t h i s mind 

and wi th in a very short per iod he d isp layed a s ign of unusual 

i n t e l l i g e n c e . 

Having f in i shed education he s e t t l e d down as a house­

holder . But sudden denaise o f s'^ahkardeva* s wi fe eqppeared t o 

have inf luenced in the l i f e s t y l e o f Sankardeva and inspired 

him t o undertake ex tens ive pi lgrimage, for a long t i m e . Thereby, 

through h i s own experience and study, sankardeva became a 

»dharma-guru» . 1 an not in t ere s t ed t o analyse h i s s o c i o -

r e l l g i o u s a c t i v i t i e s in the contexts o f equal r l ^ t s o f man 

and woman* Ever3rthing i s dependent on t i m e . Had he been eble 

to g ive the s t a t u s o f equal right t o women-folk as i n the case 

of other c a s t e s , the Assan^se women would have acknowledged 
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Sankardeva's eve r - l a s t ing generosity and fe l t proud of I t . 

Bducation, Sankardeva bel ieved was the means vfhereby 

a soc ie ty could a t t a i n I t s desired goal of soc ia l developnent. 

Education^ In r ea l sense, shoiild aim a t the developinent of 

phys ica l , n^ntal and s p i r i t u a l well-being of an Individual and 

vftxole human soc i e ty . According t o Vlvekananda, • r e l ig ion was 

the Innermost core of education and i t was the manifestat ion 

of the d iv in i ty alreafi^ in man.* Likewise, centur ies before 

Vlvekananda, Sankardeva and Madhavadeva through t h e i r t r a n s l a ­

t i ons of t h e Bhagavata and o ther Sanskri t t e x t s in to Assamese 

language popularised anong the cofnmon masses the r e l i g ious 

thsnes of these books and enlightened them. At present , 

i n e q u a l i t i e s in d i f ferent spheres, v i z . , soc i a l , p o l i t i c a l , 

economic i s the iresult of defective a t t i t u d e s of i nd iv idua l s . 

Thus, they f e l t the necess i ty of s p i r i t u a l education for 

soc io-e th ica l development of the soc i e ty . According t o R.N. 

Vyas, ' r e a l education teaches a person t h a t death through 

r ighteousness i s b e t t e r than v ic tory through a s inful a c t . ' 

To propagate h i s f a i th , Sankardeva es tab l i shed the 

i n s t i t u t i o n s of 'Satra* and *Ni5nghar»« These i n s t i t u t i o n s 

have contr ibuted Imnensely t o the soc io -e th ica l development 

of Assam. The d i f fe ren t functions of Sa t ras and Nonghars 

r e c a l l to our mind some of the concepts of modem period l i k e 

the commxinity Develojanoiit, Adult Education and the Panch^^at 

Ra j . 
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Our discussions on the soc lo -e th lca l thoughts of 

Sankardeva and Madhavadeva show t h a t e t h i c a l values find 

manifestat ion in the context of In t e rac t ion between human 

beings in a soc i e ty . E th ics , therefore , i s inseparable from 

s o c i e t y . I t i s l i k e a cementing fac tor uni t ing man with man 

in soc i e ty . 
1 

NOW, i t i s seen t h a t we have l o s t f a i t h in our 

r e l i g i o n . As a r e s u l t of t h i s the younger generation has no 

ideology o r moral teachings before them. To earn money by 

hook or by crook and seek the maxijtrram mater ia l pleasure i s 

t h e i r chief Sim. How, we are becoming se l f -cent red without 

car ing for o t h e r s . What i s recessary today, i s a b i t of 

r e f l ec t ion , a kind of s e l f - c r i t i c i s m . There is. no time l i m i t 

in charac te r formation. I t i s a continuous process from b i r t h 

to death . Good acts and good hab i t s cons t i t u t e the ba s i s of 

good cha rac t e r . Progress and happiness are possible only 

through good conduct. 
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