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FOREWOIRD

Gury according ko Hindu way of thinking is an
incarnation of God in human form for the Shishya.
God is universal, the Guru is personal in
relationship, Education in the true  sense
enlightens the person undergoing the process,. The
inner eye does not open and learning does not  get
transforined into knowledge until the blessings of

the Guru are showered,

Shra Jagadgury Chandrasekharendra Saraswat] is
accepred by His devotees as a living God,  People

close to Him adore Him as a Jiwan-Mukta, The

Eortunakte ones anong the people have his darshan,
Those who have the nrivilage of living around Him

are the blessed,

The Jagadguru has been living all through His
life for the benefit of mankind, He takes the load

off from everyone who goes with his woes to Him,




"Woice of the Gura" contains khe blissful
advice of the great Jagadguru for the people of the
world, TLiberal and henevolent, the Master does
not diszriminate between religion and religion,
Himsel® the greatest 1living seer of today, He

proceeds to give a taste of good living to mankind,

These  parables are very apposits, thought-
provoking and impressive, The mnessage goes direct

to the heart and achieves the purpose,

when made available to the reader in the
printed forimn, Voice of the Guru is bound to
provide outstanding reading material of

loftier quality and enduring value,

!
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(Ranganath Misra)
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Introduction

This volume of the Voice of the Guru!® is an excellent translation of the lectures
on Guru-tattva — the concept of the Educator - delivered in Tamil by Pujyasri
Chandrasekharendra Sarasvati Svami, Acharya of the Kanchi Kamakoti Pitha,
popularly known as “"Periyaval”, dunng the long sojourn of the Acharya in the
metropolitan city of Madras and its suburbs between October 1957 and about the
end of the year 1959. The translation into English has been done by RGK,
formerly assistant editor of The Mustrated Weekiy of India,

| feel that | am quite unsuited to the noble task of writing an introduction to this
work. It is only the devotion to the sacred feet of the Great Guru of Kanehi,
implanted in my heart in my boyhood days and nurtured during the past six
decades and more, combined with the persistent desire of the translator (an
esteemed friend), that has emboldened me to pen this short apology for an
introduction.

It may not be out of place to state here that my ears have been lortunate to hear
some of the discourses that are found translated in this book, It has been a still
greater good fortune for me to have listened to the Great Acharya’s remarkable
lectures on a variety of subjects delivered at the Sanskrit College, Mylapore,
Madras, during the last three months of 1932, These lectures, which | prefer 1o call
by the name of *'Rain of Pearls’” and which werelistened to with rapt attention and
in ulter silence by a vast concourse of people comprising leading jurists, erudite
scholars, officials and students, not to speak of ordinary men and women of all
ages. cannaot but still be ninging i the ears of those who had the opportunity to
hear them and are still alive

The translation of the speeches on the Guru-tattva printed in this volume iz
elegant. [t is so simple as can be easily understood. The Gurudeva's discourses on
the concept of the Guru covered in this work encompasses the entire ambit of
preceptors and teachers from the sage-gurus, the preceptors of gurukulas of the
distant past and adhyapakas of pathasalas down to the college professors and
schoolteachers of the present time. The patient reader will not fail to note the wide
qulf separating the value-based, devoted, disciplined and systematic study that
prevailed in olden times - with the consequent attainment by the student of good
and perfect knowledge for its own sake — and the educational set-up of today
which is deveid of any affectionate or intimate contact between teacher and taught
and which has for its aim the securing of degrees -~ deservedly or otherwise - as
passports 1o mere material prosperity with the resulting decay in human values and
the nse of problems like indiscipline in our educational institutions.

The Acharya’s radiant face further lighted up with a smile whenever he made a
humorous remark. These occasions find mention in this work. While speaking of the

Paramaguru's smile, | am reminded of the observations of Arthur Koestler, author

1 The present volume is the first in a projected series in English of the discourses delivered by the Sage
of Kanchi in Tamil.




af Darkness at Noon and other waorks, who had an interview with our Great
Acharya in Madras on January 10, 1959 Mr Koestler writes:! .. a smile
transiormed his face into that of a child. | had never seen a comparable smile or
expression; it had an extraordinary charm and sweetness. Later, on my way back,
| wondered why in Western paintings of saints entranced, blessed or martyred, |
had never encountered anything like that enchanted smile.” And it is 1o be noted
that the above three sentences are the words of a foreign scholar who spent only
about a couple of hours with the Sage of Kanchi.

Translating matter spoken or written in one language into another is a hard task
R.G K. must be congratulated on his having translated the Acharya s discourses
inte English for the benefit of those whao cannot read them in the original Tamil, If
is my humble request to teachers and students of colleges as well as schools to get
a copy of this valuable work and reap the rich benefit of going through it.

[ would like to conclude by offering pravers to the Divine Mother of the
Universe and to the Sage of Kanchi to grant my friend a long, healthy and pros-
perous life for producing further volumes of our Gurudeva’s discourses renderad
into English.

A, BUPPLSWAMI

Kanchipuram,
Oetober 8, 1990

1 Froom The Lofus andg the Kobor




Translator's Note

This iz a time of social and intellectual ferment in India. Western education. with
its Judaeo-Christian bias, has produced during the past two centuries o large
number of rootless peoaple throughout the land who function as the ruling class.
The rise of nationalism admittedly inspired a certaim degree of pride in the heritage
of the nation but it was an empty pride since there was no serious effort to understand
this heritage or to rediscover elements in it to be applied in practical life.

During British rule, those who took part i the national movement believed, not
without reason, that European colontalism was respansible for most of our ilis. But
today political freedom has not succeeded in rausing the creative energies of the
nahion; ¢n the contrary, it has led to a weakening of the social structure and ta
much discord and mental indeolence. While we have not made much headway
economically or culturally, we have morally so declined as to be unwarthy of our
past. Some hold the view that India has lost something of itself. Ne, not just
SGmEthil'!g.Tl"IE fear is that India has lost that whach makes India India or, in plain
terms, India has lost - or 150 the process of losing — its very spirnit

How can India regain itself or how can India become India again? This is a
question that our leadership has been reluctant (o answer. Indeed cur leaders do
not even ask the guestion. India can regain itsell only through education. Not
through any educaton. But through national education, national vidya; that is by
following the tradition of our hallowed systemn of education with its emphasis naot
only on knowledge but on character. People wha speak eloguently about our
culture often forget that if 15 the guru tradition that has given the country its true
character and made it glonous, And this work is all about gura and sishya and
vidya. [tis about man discovering his true nature and about the function of the guru
in making him free, in making him himself.

The translator too has been a victim of the ills of his generation. He is acquainted
1o a small extent with Western thought and literature and has been exposed to
modern science and psychology and modern social and political movements,
These have produced painful condlicts in his mind and he has groped for a
meaning in life. It was in the course of his humble quest of his roots and an
understanding of his heritage as an Indian that he came under the spell of
Bhagavan Chandrasekharendra Sarasvati Svami. He turned to him for light as the
authentic voice of Hinduism, as the authentic voice of India. He at once realised
that the Great Acharya was a universal man. a universal guru, one wheo
rranscended all considerations of sect and religion and country. Indeed, to use a
Jungtan term, the Jagadquru seemed ta him a numinous figure,

Fujyasri Chandrasekharendra Sarasvatr Svarm s adored by millions of his
devotees as ""Penyaval” (a Tamil word meaning “the Great One') or as
“Maha-Ferniyaval”. He is one of the most attractive qurus of modern times, one of
the most inspirmng, one so godlike and vet human. His very presence in our midst
1% reassuring as a dispeller of darkness and ignorance and sorrow, The translator




can do no better than reproduce what he wrote about the Great Acharya in The
ustrated Weekly of India ten years aqo:

He is cast in a classic mould and the term taprakanchana, burnt gold,
comes to mind when | think of him. And there is also something
feminine about him reminding me of Amba, the universal mother, and
her compassion, He has unusually large ears and his feet are the feet of
a master worthy of being touched. But, abowve all, it is his eyes that
contain all the goodness and saintliness and wisdom of the teacher.

It is difficult not to be attracted by such a teacher. We talk glibly of
charisma with reference to political leaders. To say that the Acharya
possesses charisma, magic or magnetism is to downgrade him. To be
with him even for a few moments would be a means of chittasuddhi, the
cleansing of the consciousness which also is the way to jnana or
enlightenment. For those who are specially devoted to him, even to
think aof him can be a mystical experience.

There is no better way of gaining an insight into Hindu thought than
reading the discourses of Sri Chandrasekharendra Sarasvati, Here you
become acquainted with a great mind and a luminous spint. The myths
and symbals of our civilisation acquire a profound meaning in his
explanations. And our gods and goddesses, petrified in the hands of
unimaginative worshippers, become lively with a wave of the magic
wand of his interpretations, He uses tradition creatively, imaginatively,
and he has paoints of view that are refreshing... Above all. he does not
stand for one sect, not even for one religion. He is a universal man and
a man for all time. He 15 a great unifier of our time, one who can
reconcile different and opposing systems. .

The range of the Acharya's mind is amazingly vast. He is naturally a master of
the religious and philosophical traditions of India, But, at the same time, he has a
remarkable grasp of other flelds like mathematics, astronomy. science, archi-
tecture, archaeology, history, art, literature, linguistics, music, dance, the folk-arts.
But it is not his astonishing erudition alone that makes the Sage of Kanchi a great
guru but his insight, his intuitive grasp of the inner meaning of things and his
capacity to illumine. He does not merely speak about the Brahman. He knows the
Brahman and thus he is the Brahman: Brahravid Brahmaiva bhavati. The whaole

point of his teaching is anubbava, that is the realisation of knowledae, the
realisation of the Self,

The Great Acharya is the finest example of what he himself says in these dis-
courses about the function of the guru. Like Brahma the guru ereates jnana in his
disciple; like Vishnu he nourishes the jnara that he has created in him; and like
Mahesvara he distroys his ignorance. Thus he releases his sishya from the bondage of

worldly existence and unites him with the Great Light or the One and Only Reality.

This work on the Guru Tradition is a translation of the Sage of Kanchi's dis-
courses on Guru-tattva contained in the second, third, fourth and fifth valumes of
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the Tamil Daivattin Kural ("'Voice of God™ or "Voice of Divinity™) published by
Vanati Patippakam. Madras. Sri Ra. Ganapati has done what must surely be a
monumental job by compiling the discourses delivered by the Great Acharya in the
course of more than two generations. It needs not only scholarship but devotion of
a high order to bring together the Gurudeva’s lectures, In this noble task he has
been helped by numerous devolees who had taken care to note down the dis-
courses or otherwise to remember them. Alas, it has not been possible to find out
the names of all these devoint men and panditas, The translator bows to them lor
having preserved GurivarttaWe must also be grateful to the publisher of Daivattin
Kural, 5ri A. Tirunavukkarasu of Vanati Patippakam.

[t was with the utmost diffidence that the translator approached his work. The
Great Acharya has himsell remarked about the difficulties — and hazards — of
translation. While speaking about the importance of learning the Vedas in their
ariginal language and form and also of preserving them as such. the Svamiji says:

“What does it matter if the Vedas are in Sanskrit? They could be

translated.”” so it might be thought. Nowadays many books are being
translated into various languages. [n the process the eriginal form ar
character of the works 15 changed or distorted. If the words spoken by
an individual are preservid in the original their meaning will be fully
understood if not today at some time later. If there is a beautiful word to
convey an idea in one language, there may nol be an equivalent,
equally beawiful, in other languages. And sometimes it may be
necessary to express the idea conveyed by that word in a roundabout
manner. It may be that the opinion expressed through the origimal word
it its original context may not come through in the transiation.
Secondly, there is the further disadvantage of the translation being
circumscribed by the knowledge or mental make-up of the translator,
The translation done by one man may not seem correct o anather and
the latter may be persuaded to attempt his own transiafion. The
rranslation of a work will be in accordance with the viewpoint of the
translator and his proficiency in the two languages concerned. A
number of translations of the same work are likely to appear and we
may be at a loss to know which of them is acceptable. We will thus be
obliged to go back to the original,

The translator of the present work is not proficient either in Tamil or in English
and his knowledge of Sanskrit is extremely limited. Naturally he found his job
daunting. In the opening stanzas of the Raghuvamsam Kalidasa says that his
attempt to recount the story of the Raghu dynasty is like trying to voyage across an
acean in a small ferry-boat. It would be ridiculous on the part of the translator ta
compare himself even remotely to the great poet. Howewver he will say this: he took
the plunge into the vast acean of thought of the Paramaguru without knowing how
to swim even in a little pond. He was out of his depth throughout but he was
encouraged by the belief that with the arul’ of the Great Acharya — which of course
he hardly deserved ~ he would be able to sustain himself. But he would like to add

1 This beautiful Tamil word mesns grece or blessing.
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that one who takes the plunge into this ocean would like to remain immersed in it
to partake of its bliss.

The translator is conscious of the nadeguacies of his work. He has not
succeeded in reproducing the vigour, simplicity and beauty of the original. The
discourses are in a rich conversational Tamil and some of the colloquialisms are
untranslatable. The Paramaguru's mather tongue is Kannada' but his knowledge
of Tamil i such as to take one’s breath away. In his discourses two streams mingle
together beautifully, the Sanskrit and the Tamil, providing eloquent testimony to

the commaon heritage of India. How to reflect all this in a translation. all the shades
of meaning, all the nuances of the original?

The translator wished to be as faithiul to the original as possible. A “free
translation” would have perhaps made the work more readable. But that would
have meant distortion of the original. It was decided not to sacrifice accuracy for
elegance: the translator is unsure about how lar he has succeeded in truly
reflecting theveice of the Paramaguru, Guryvachana 1o be Guruvachana must be
preserved in the original. Any translatton, especially by an incompetent hand like
the present translator, would mean nfling with it. The translator hopes that the
clumsy job he has made of his work will be reason enough for more talented
devolees of the Paramaquru to atternpt better translations. {As a matter ol fact
good translations of some of the Acharya’s discourses are already available |

The lectures included in this work must have been given at different places and
n different years. Unfortunately, it has not been possible 1o give an indication of
these. The reader is perhaps likely 1o feel that there are repetitions but there was
no question of editing”’ them out because even the apparent repetitions serve lo
shed [resh light on some aspect or other of Guru-tattva or vidya. The Sage of
Kanchi is a greal story-teller. He often rambles along, takes a diversion, goes into
lares and bylanes. He covers a vast territory without the listener {or the reader)
being aware of it - because the Jagadguru takes him on s travels with such skill.
And with what supreme art does the Acharya return 1o his main theme. Only a quru
like him can connect things the way he does, connect things that seem 1o have no
connection otherwise. For him there are no compartments of knowledge.

The translator found strength in the belief that he had the blessings of Pujyasn
Jayendra Sarasvati Svami of Kanchi and Pujyasri Sankara Vijayendra Sarasvati

Svami of Kanchi, though he hardly merited them.

Srt Ranganath Misra, Chiel Justice of [ndia, is not only a jurist of distin-
ction but one steeped in Indian culture and philosophy. That 2 man of his
wisdom, learning and devotion — he is a great devotee of the Sage of Kanchi -

found the time to write the Foreword is indeed fortunate. The translator is in deep
debt 1o him.

I On second thoughts i does not seem nght to ascibe any particular language to the Paramaguru as his
mofhar tongue. As a unnvarsal guru oll languages are like his mother tangue As a matter of fact the
Acharya is a master of 2 nember of languages, [ndian and foreign
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Sri Mettur Swamigal 1s one of the gentlest and kindliest of souls the translator has
known, He in fact exudes serenily all round. He made valuable suggestons for
this work and was a great source of encouragement. 5n A. Kuppuswami, a great
devotee of the Paramaguru, was throughout associated with  the translation
Heis a man of remarkable learning and conversant with indian thought and tradi
ions, There are few as self-effacing as he is and few as perspicacious. He
15 besides a lucid interpreter of the Great Acharya’s teachings and one who follows
them in practice. Sri Kuppuswami was an unfailing quide, always available for con.
sultation, Without his help this work would have remained unfinished The trans.
lator s greatly indebted to him but it must be made ¢lear that the translator alone
is responsible for all the shortcomings of this book.

The translator should not fail to mention a number of friends who have been
assaciated with this work - and they are all devotees of the Paramaguru S PN,
Knshnaswamy, formerly of The Economic Times, and the translator have warked
ior many years in the same newspaper publishing house. it was he who brought
the translator to the sacred presence of the Paramaguru for a long audence

It was he who initiated talks with the Bharauya Vidya Bhavan for the publication
of this book.

5n V. Krishnamurthi, the dynamic secretary to Komakshi Seva Samithi. has
always been a support, argamsing help for the translator at eve ry step and bringing
rim cheer whenever things did not seem {o go smaothly for the translation. There
15 hardly anyone whao has toiled for this work as mueh as Sri RS Mani He did a
wonderiul job of making a “fair copy” of the onginal typescript of the translation
with all its corrections which he alone could decipher. He also did an astounding

amount of leg-work. Without his ungrudging help this book would not have
appeared in time

[t 15 fiting that Bhagavan Chandrasekharendra Sarasvat Svamis discourses
on quru and wvidya should be published by the Bharativa Vidya Bhavan
The Paramaguru 13 himsell a repository of Bharatva vidva and one of s
main concems s the preservation and propagation  of  this  vidya
5n 5. Ramakrishnan, Executive Secretary to the Bharativa Vidya Bhavan, gene-
rously agreed to print and pubhsh thas translation He was always gentle and
courteaus and ever helpful. Sn Kamakrishnan has done much [or the spread of
Bharatiya vidya himself and 15 now identified with the instiution founded by
Kulapati K.M Munshn We are indebted to him as well as 10 5n T. Parameshwar.
Jount  Director of the Bharativa Vidya Bhavan, and an  admurs.
trator of great drive

Thanks are due 1o 5ri K.V, Gopalaknshnan (General Manager of BVB's Books
Sales and Publications Dwision) and his colleagues Sn Rajan Pillar and Sn
S. Shankar {both printing executives). A dedicated team of workers and artists
have also helped in the production of the book. Sn G, Srinivasan  did a  fine
job of composing and correction.




In all humility the translator places this work at the sacred feet of Jagadguru
Chandrasekharendra Sarasvati Svami. Let us in reverence repeat before him what
the Paramaguru himself says in the concluding part of this work. He prays to the

guru in the same way as 5ri Sankara Bhagavadpada prays to Mata Lakshmt in the
Kanakadharastavam

Guro, we wish to have nothing other than our namaskara to you as our
wealth. We do not want to possess anything else. We do not want to have the
right to anything else. The act of namaskara must always abide with us. There
is no other possession or asset or wealth we own other than that of laying our
body down before you and offering our heart at your lotus feet,

Tasmai 5rf Gurave namah

o T CHINNAVAN
HSombay,
June 11, 1991
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Words and Meanings — Spelling and Pronunciation

The difficulty of translating the word “dharma” into English or any other
langauge is universally admitted. But there are a great rumber of other Indian
waords that are equally difficult to translate. Are there exact equivalents to “Atman’’
and “Brahman"? Or take another word for example, “upadea’. Do you
comprehend by it imparting a lesson’’, “teaching’” or "giving advice? Is there a
substitute for the word “'guru’ in any other language? In this work “"teacher” and
“preceptor’” are used as approximations, The fact is each word, whatever the
language, has a “personality” of its own and is not easy to define. Lewis Thomas, a
distinguished biologist who is also interested in linguistics. has said somewhere that
the ambiguities of speech contribute to the richness of a language, {(What the
Paramaguru himself has spoken about the difficulties and hazards of translation is
quotad in the ' Translator’s Note™ )

Often the words in the original Sanskrit are retained in this work and, as often,
their English equivalents are used. [s ""Geod”', which word belongs to the Semitic
tradition through not etymologically, an exact equivalent of “lévara’? This is a question
that has troubled the translator throughout. Words like " God'’ and *spiritual’’ come
in handy and it is difficult to avoid their use. But the translator recognises that
“spiritual’” does not convey fully what is meant by “concerning the Atman' or

“relating to the Atman'". At the same time *' Atmaic™ would be a hybrid formation
which is also not euphonious, The translator faced such problems all through

The reader is requested to note
Sanskrit words, since they ocecur throughout, are not ttalicised in this waork. But
mames of works in Sansket (as well as works in other languages like Tamil) are
italicised. But the names of classics like the Ramayana, the Mahdbharata, the
Bhagavadgita (or the Gitd) are not italicised. The word "“Upanisads” appearing by
itself is not italicised but the names of particular Upanisads are,

No uniform style is adopted in spelling Sanskrit words. Words like *'sannyasin ™,
“Atman”, “Brahman, “‘brahmacarin” are used in their stem form, but other words like

“karma’ and “raja’ in the nominative singular.

“Sannyasin’ instead of 'sarfinydsin”' is preferred. So too “Sankara' instead of
“Sarkara'. “'Brahmin', which is better understood with reference to the
first vama, is used instead of the more strict “Brahmana™; also “"Brahminic” as in
the phrase 'Brahmintc lustre™.

The Hindi ‘“darshan’ issometimes used instead of “'dardana".

The word “'vidya-s" in plural sounds somewhat odd; that is why the hyphen.
Similarly “bhakti-s'"

““Acarnya’” with a capital "A", unless otherwise indicated; refers to Sri Sankara
Bhagavadpada (Adi Sankara).

“Paramaauru’’ refers to Sri Candrasekharendra Sarasvati Svimin, Acarya of the
Kanci Kamakoti Pitha.
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To ensure correct pronunciation, Indian words (Sanskrit, Tamil, ete) are trans-
literated with diacntical marks. Here is a gquide:

& (a) asinacdra, vidyd, Uma
i (¥)  asin lvara, Sita, Parvati
a (= asinUrmila, pGjva, Pdrvamimamsa

r (%) asin Hgveda, Krsna. grhastha

m {=) asinsamskdra, hamsa, Mimamsa
h ¢ asmmnamah, guruh, Visnuh

¢ (|  as%inacdra, carana, citta, Canakya
ch (@) asinchatra, Chandas, Chandogya
i (™ asinjhana, Panicakriva

1 (Z) asinghatika, kukhkuta

th (=} asin kamatha, patha

d i¥) asinbadham

n (M asinKrsna, vina, bana

£ (M asin Siva, Sakt fakha

s (M) asin astaka, sasti, Sanmukha
| (@ asinaru/ Tami) Valluvar

ks (9) asin Laksmi, Ksatriya, raksasa
If some Sanskril words are hyphenated itis only to make them easier to read

In case a second edition is printed we hope to include an Index in it as well as brief
notes on the saints, poets and historical characters referred to in the text. A glossary
of Indian words appears at the end.,
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Story of a king and a queen

Once upon a time there was a king. And, if there was a king, there should
naturally have been another king in the story who was his foe and the conilict
between the two must have inevitably led to war. 50 it was that the king in our story
was confronted by another king in battle and, as luck would have it, defeated by him.

Some kings, unable to face the humiliation of defeat, give up their lives on the
battlefield itself. For them the choice is between victory now or heaven eamed
through dying a valorous death. There are other kings who, on suffering defeat, flee
the scene of battle and go into hiding. It does not necessarily mean that such rulers
are not valorous enough. Remember the tiger that lunges forward to pounce upon
its prey also crouches. Similar is the case with kings who suffer defeat in war. They
go into hiding in order thal they might later avenge their defeat. There are instances
of gallant Rajput kings, who valued iheir honour above all else, having gone into

hiding during times of Muslim onslaught to gather an army big and strong enough to
face the enemyy.

The king in my story was also one who, when he saw defeat stanng in his face, did
not kill hirnself but fled the battlefield. He rode away taking with him his wife who
was then pregnant. In those times too people went "underground”’ as they do now.
Char king's most trusted minister did the same, realising  that his master had
escaped with his gqueen.

As the fleeing king was riding towards the forest, his enemy despatched his
cavalrymen to give chase to him. The unfortunate fugitive realised that the enemy’s
men were in hot pursuil and would catch up with him_ In desperation he looked
arcund and saw the hovel of a hunter near by, At once a plan formed in his mind
Getting off irom the horse along with his queen, he said 1o her: “The enemy will not
spare me. They are so many in number that it would be futile for me to fight. My end
15 certain, but you must not perish with me. Listen. You are now going to have a
child and, may be, it will be a son. He will grow up and one day vanquish our enemy
and restore our kingdom to our dynasty. Faithful wife, though you are, do not die
with me. It would be nobler for you to continue to live, rear our child and fulfil my
wish, Take refuge in this hunter's hovel and somehow sustain yourself.”

What the king had suggested was painful beyond measure for the queen to camy
out, but she well knew the roval dharma with its code of honour and could not qo

against her husband’s wishes. "What the husband says is law for a wife, the Veda for
her. Were he to ask me to die L would have been ready to die. Now. when he himself
prefers death to life, he tells me, "Don't die, you must live'. | must respect his wish™,
So thinking, she consoled herself somehow and went into the hunter's hovel.

The enemy’s men caught up with the king — that was the end of his story. They
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did not know that he had, during his flight, taken his queen with him, He had not
minded exposing himself to danger and had kept his queen concealed in front of
hirm so that the cavalnymen would not know that she too was astride the horse. So,
naturally, without locking for the queen they departed, happy in the thought that
they had accomplished their mission.

in the hunter's dwelling lived his old mother and she heatily welcomed the
queen who was in advanced pregnancy. The poor and the unlettered are usually
maore helpful and more trustful than the learned and the so-called clvilised. The old
woman cared for the queen, treating her like one sprung from her loins. In due
course, a san was born 1o the queen but she hersell died in the childbirth, as if she
had fulfilled her duty;, and there was no more to he done

Years passed. The usurper king still ruled the land. But the subjects were not
happy. They did not know that their rightful ruler, alter suffering defeat, had
escaped with his wife and that a son had been born to her in the forest,

They bore their hardships with fortitude. Only the minister, who had gone
underground, knew about the escape of the royal couple. He thought to himself:
“If, by the grace of God, a son has been bom to the queen and it he is growing up
sormewhere, he must now be twelve vears old. The hereditary heir to a king is old
enough to lead an army at twelbve years, to wage wars and to rule his land with the
advice of his minister. Let me look for the prince and train him as best as | can in
the arts of war. Later the subjects will join together to get rid of the usurper under
his leadership.”

So the minister secretly formed a group and searched for the old king's child
He chanced upanthe hovel of the hunter. There he saw among the children aboy
who seemed to him a prince in the attire of a forest-dweller, wearing tiger's claws
and playing with the other children. His face had the lustre of one born 1o a king
and indeed he resembled the old king in appearance. So the wise minister's
suspicions were aroused. The old woman, the hunter's mother, was still living. The
minister approached her in disquise and asked her about the boy. You see the
forest tribals are guileless, truthful people and are devoid of intrigue. The old
woman told the minister the story of the pregnant woman who had come to thern
for refuge and how she had died during the childbirth without having revealed her
mdentity. "] mysell have been mother to the child,” she told the minister, “and am
bringing him up. Although we could quess that he was an heir to royalty, we could
not discover his identity. So we have brought him up as one among us, as one of
ouer own.'' The minister at once put two and two together and realised that it was
the prince of his land who was growing up here.

The minister revelead the identity of the boy to the hunter's family and said he
wanted to take him away with him, The hunters found it difficult to part with the
bay, because of the affection they had formed for him during these years they had
brought him up. Why, even great sages like Kanva and Jadabharata suifered
because of attachment of one kind or another. They could not easily get over their
affection for their foster-children. Eventually, the hunter's family, recognising that
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the question raised pertained to royal affairs, agreed to part with the boy in a spirit
of sacrifice.

The prince was playing with the hunters' children and he refused to go with the
minister. He preferred the company of the hunters to that of this big man. ""These
are the boys of my hunter's clan. 1 cannot come with you leaving them, " so saying
he left to join his companions,

But the minister did not give up and getting hold of him again told the boy the
truth about him. “You are a prince,” the minister said to him. "'Before your birth,
the king, vour father, who had come here as a fugitive was killed. And, after giving
birth to you in the hunter's dwelling, your mother too passed away. Since then you
have been growing up here. You are bom to rule a kingdom, my prince, We want
to recover the kinadom from the usurper and for that purpose we want to fight with
him under your leadership. You are bom to occupy a position far more elevated
than now, Will vou say no to it?"" Thus speaking the minister roused the inbom
valour of the boy and his filial affection, and inspired in him the determination to
recover the kingdom that was rightly his.

Ornece he had realised that he was a prince he grew in strength, acquired the
dignity of appearance and lustre natural to him by birth. It was now easy for him to
leam the arts of war,

With the help of the minister, the prince gathered together an army, and the

loval subjects, enthused by the fact that a scion of the ruling family was there to
lead them, joined him in strength.

Loyalty to the king is different from the sort of loyalty witnessed in this
republican age, Now some Individual or other is idolised as a leader and a lot of
noise made by holding countnpwide demonstrations in his favour. And before long
the same leader ts cast away. Loyalty to the king was more enduring and was based
on sincerity of feeling. To deserve such loyalty the kings too cared for their subjects
as if they were their own children and functioned in a disciplined manner.
Hereditany monarchs were different from those who suddenly find themselves
rulers and, having tasted power, act according to their whim, against all norms
of dharma. Even if some kings found themselves rulers all of a sudden, like the
prince in this story, their iInbom goodness and sense of discipline saved them from
acting whimsically and contrary to the welfare of their subjects.

In the Puranas there are Instances of kings who acted against kingly dharma like
Vena and Asamanijasa But such Instancesare one or twa in a hundred and it must
be remembered that kings like them were thrown out by the subjects themselves.
Altogether, it was a case of like king, like subjects. The r3jas as much as the praja
{the subjects) were anxious not o offend against dharma,

“Are those who make laws themselves men of right conduct and action and do
they submit themselves to the laws of the One, that is Paramesvara, who is above all
man-made laws and is king of all the three worlds?"" such a questlon naturally arses
in our minds. It is only when the ruler and the ruled are bound by the dharma or the
laws of the Lord that the weli-being of the world is ensured. Such was the case in the
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old days when the ruter as well as the ruled showed ua the path of dharma by both
becoming subservient to it This was how people naturally, as if by instingt, felt a

deep sense of lovalty to the kings. " They are my people,” so felt the rdja and “He is
our king,” so felt the people,

To come back to my story. When the people concerned knew that the prince was
preparing o vanguish the usurper in battle according to the plan of action drawn up
by the minister, they got ready for the fight. And defeating the usurper in battle was
now an easy task and, that accomplished, the boy was crowned king. He was now

not at all conscious that he had once been a hunter. Now he was a king and nothing
but a king.

This story is not mine. [t has been wold by a greatl Achrya, who was among the
ancient founders of Advaita, in the course of expounding the meaning of the term

“guru' and Uguru-tattva. | have just “touched itup'' a little, added some frills here
and there, that is all,

Guru-parampara.

When the Aciryaz of Advaita are mentioned, the name of Sri Sankars
Bhagavadpada suggests itsel! 1o everybody. He was the one whao, as an incamation
of Paramedvara, expounded Advaita and established it as an unassailable and
unshakeable system. This does not mean that he was the first to discover the Advaita

siddhanta. Long before him Advaita had already existed as part of the world's oldest
tent, the Vedas.

The concept of Advaita s frequently explained in what is known as the crest of
the Vedas, the Upanisads. Kesna Paramatman proclaims Advaita as the final goal in
his GG1td. The Gits is now famous as the Bhagavadqitd, But if you read the Purhnas
thelr conclusions too point to Advaita.

Beginning with Daksinamdarti. it is customany to mention Dattatreya. Nirdyana
and Brahma in the tradition of Advaita dciryas. Following these divine teachers
were Vasistha, Sakti. Parssara and Vyasa: They were rsis who received instruction in
the father-to-son line. You cannot include rsis among the dclryas who were mortal,
because the rsis, with their powers transcending human faculties perceived what
humans cannot hear and do what humans cannot do. They have the power to grasp
the mantras which manifest themselves as sound waves or vibrations in the ether
and bring them to us. 5o they are not to be equated with mere mortals.

The idols installed in temples have been divided into four categories: divine,
human, demonic (dsuram) and pertaining to r5is (drsam). Those installed by the
gods are divine. In KificTpuram the divine Amba herself shaped the earth into a
linga and instalied it. Similarly, in Tiruvizhimizhalai, Mahdvisnu himself installed &
linga. Indra is said to have worshipped lSvara or Visnu so as to wipe away the doga
{sin} attaching to him.

These idols are divine. In contrast to these are the idols installed by asuras at
Tiridipuram {Tirucisipalll), Onakdntantali in KafcTpuram, etc. it is obvious that the
idols installed by kings and other men are to be laken as human.

Arsam means related to rsis or created by rsis. Some idols installed by rsis: by
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Agastya at Kutralam, by Vasistha at Sikkil, by Durvises at Tirukkalar, by Jambursi
at Jambukedvaram [Tiru-anai-kavil). | have mentioned a few that come to mind,

We usually speak of deva-jal, asura-jatt and manusya-jati. But in this
classification of idols drsam is separate and not part of manusya-jati. They are to be
understood as a separate category. The installation ol Brhadifvara by Rijardja
Cola belongs to the human category. But he did not perform the installation
directly himsell but had the prana-pratisthd! performed by a siddha belonging to
Karuviir. Nowadays temples are so often built in seme “colony” or other, some
subuth or other. The kumbhibhiseka® of the temple is conducted by some svamin
or other. However, the prana-pratistha is conducted by Sivacryas or Bhaptas.
Such are the mantras recited at the time — mantras with & power of their own - and
such are the ceremonies performed that the idol 15 imbued with the living presence

of the deity invoked, with the very vital airs of the god or goddess. In this manner
the well-being of the world s ensured.

I said that rsis belonged to a special category, When oblations are offered you

speak of deva-tarpana, pity-tarpana and rsi-tarpana. This confirms the fact that rsis
are regarded as a separate class

in the tradition of Advaita, after Daksindmiarti, Dattdtreya, Nirayana and
Brahma and other such deities come Vasistha, Sakti, Parddara and Vyésa, the rsis
who were gurus Suka was the son of Vyasa and he is regarded as being above the
class of men, rsis and devas, He is indeed called Sukabrahman. Suka, who was
regarded as Brahman, was a brahamacarnin (a celibate}, so alfter him the line of gurnas
s not from father to son but from preceptor to disciple,

Gaudapida and his disciple Govinda Bhagavadpada come after Suka: they
were sannysins and not sis. All rsis were not sannyasing. They lived with their
wives, You must have read about Arundhati being the wife of Vasistha Maharsi and
of Anasiys being the wife of Ati Maharsi. Reis perorm yajfia and wear the
yaitopavita, that is the sacred thread. Sannyasins do not perform yajias, nor do
they wear the sacred thread. After the two sannydsin. gurus, Gal.j_daipadigmi
(ovindapada, come Sri Sankara Bhagavadpada whom we call just “Acdrya " The
scaryas from Suka downwards who renounced the world are called
“Parivrijakas.” We then speak of “Paramahamsa-parivrajakas.”

Our Acarya Sankara was a human incarnation of Paramesvara and, living like a
human, he did works like a human. It was his special greatness that, living like a
human, and with his great intellectual and spiritual strength he established the
Vedic dharma and Advaita, Govindapada is specially important because h:zl Was
the immediate guru of Sankara. In the hymn we refer 1o as " Bhaja Gq::uill'u:dam , the
Acarya says “Bhaja Govindam, bhaja Gounvindam, thaja Gonvindam' thrice. In
saying so he must have had in mind his guru also, apan from I]-:T.rma. The Lord or
Bhagavan has so many names, but if Sanhkara chose " Govinda™ it must have been
because Govinda was also his guru.

There is a verse in which all the great teachers of Advaita are mentioned and
1
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obeisance paid to them. The names, thus given are thase of Marayana, Padmabhu
or Brahmé, WVasistha, Sakt, his son Pardara, Vyasa, Suka, Gaudapada,

Govinda-Yogisvara and his disciple S Sankericirya and  his disciples
Padmap&da, Hasthmalaka, Tojaka.

N&rayanam, Padmabhuvam, Vasigtham

Saktim ca tatputra-Paradaram ca Vyisam Sukam Gaudapidam mahéntem
Govinda-yogindramathasya disyam

Sri Sankardchéryamathisya Padmapadam ca

Hastdmalakam ca fidvam

Tam Totakam varttikakaram anyén

Asmat guriin santatam &natosmi

The teachers belonging to the Adwvaita lineage are called creators of the
Brahma-vidyd traditton. Of this lineage, we have first mentioned Mirdyana, then
Brahm# who is Padmabhuva or bom of the lotus, and then Vasistha, Sak,
Parddara and Vyisa. While going on with other names like those of Suka,
Gaudapada and Govindapada the adjective "mahéntam™ is used for Gaudapida
and “yogindra" for Govindapida. For Sankara there i the honorific of “SA" apart
from his being specially exalted with the title of “"Acarya.” After him his disciples
Padmapada, HastAmalaka and Totaka are mentioned. Suredvara is not mentioned
by name but referred to as “vartttkakira." ‘He has composed the text called
“warttika.”  Generally speaking a “varttika” is similar to a “bhisya™, a
“vydkhydna,” exposition of a text. Sankara has written a bhésya on the
Upanisads. Surefvara has further commented upon his master's bhisya in the form
of a varttha on the Brhadfranyaka and Taittiripa Upanisads. The verse concludes
by paying obeisance to all preceptors up to "our quru’’ without mentioning the
names of the teachers (berween Totaka and “our gqura™).

{I have mentioned here the lineage of gurus of people for whom Sankara
Bhagavadpada is Acirya. People befonging to other waditions must know the
guru-parampard pertaining to them and pay obeisance to their qurus in the
appropriate manner.)

The tradition of dchryas is essential 1o make the light of the Atman in us fully
radiant and 1o teach us the way 1o attain the state in which we will be free from
somow, One dclrya.authornises another Scarya to do this after him. Thus is formed
the dchrya-paramparad. We must remember these teachers with reverence and
gratitude because they show us how to preserve the treasure that keeps the light of
the Atman ever shining. We must meditate upon the names of those who have
handed down this treasure and obtain their grace. Knowledge of the
guru-pararhpard is especially essential to those concerned with the Alma-tattva.

We must remember and utter every day the names of ali those who have shown

us the way to this “empire of the Atman™ (Atrma-sémrajva) and pay them
obelsance by reciting the verse given above,

&
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| have mentioned here Atma-sbmrijva,” the empire of the Atman. | began by
speaking about the hunter lad finding an empire. Then | straved into the subject of
the ineage of Advaita-gurus. What is the connection between the two, the story of
the hunter lad and the Advaita-parampara? | will tell you

In the verse quoted above, two gurus (teachers of Advaita) before Sankara are
mentioned [and they belong to the human category): of the twe one is the guru of
Sankara himself and the other is his guru’s gury, that is Govinda and Gaudapada,
respectively. Although these twa gurus are more familiar to us there are a few other

gurus {belonging to the human category} who taught Advaita before Sankara and
after Suka.

Like Advaiting, the lollowers of other siddhantas also pay obeisance to the line of
gurus mentioned above from Nardayana to Suka as the prime teachers of their
siddhéntas. But Gaudapada and Gowindpada, who maintain that Advaita alone is
the ultimate truth, are dcaryas only for Advaitins. Thus even before Sankara there
were gurus who composed texts exclusively for the teaching of Advaita. Let me
mention at least their names for your benefit. One of them is Atreya Brahmanandi:
ancther is Sundara Pandya {does the name sound like that of a Southemn king?)
Bhartr-Prapafica, and Bharrahari are two others. We know that the guru
Brahmadatta has written a slitrabhasya. Then there is Dravidacanva, {The followers
of Vigistadvaita claim that Dravidacansa supported their siddhantal}

We do not have in our possession the full texts of the works of any of the gurus
mentioned above. But a number of expounders of Advaita, including Sankara,
have referred to them.

Of them it is with Dravidacdrya that our story is concernad.

The subject of “Dravida”

“Dravida’” or "Drivida” is indeed Tamizh Tamil). The first syllable "ta”
becomes “‘tra’’. It is sometimes customary to add a '7"" to some letters. Sometimes
the name Totaka mentioned in the verse quoted above is pronounced as
“Trotaka”, {Following this practice some people "over-Sanskritise’”’ words like
“deham™ into “drefram!”)

The “ta” in Ta-mi-zh has become “dra.” “"Mi"" has become “"vi"' Philologists
give many examples of “ma' and "'va" interchanging. This may be seen in Sanskrit
itself. For instance, “'shlagriva’ becomes “'salagrama”. The Sanskrit “Mandodar™
becomes “Vandddari' in Tamil, *'Dravida’™ is also pronounced as "“Dramida”. The
interchanging of “zha’"and “fa” is common. If you go to the Madurai and
Ramanathapuram districts you will hear people speaking thus: "“Valai palattil
valukki wviluntitapére’. (Strictly it should be “Vazhai pazhatil varhukki
vizhuntitapore'’. It means: You will slip on the banana and fall.} Close to “zha™ and
“la” iz “ta”. In the Vedas themselves (in the Rgveda! “Agnimite’” becomes
“Agnimile.” It is in this way that the “zha" in "Tamizh" becomes the “da™ of
“Dravida’.

“Ta" becomes “"Dra,” "mi” becomes “vi,"” “zha" becomes “da.’”" Altogether
“Tamizh" becomes "'Dravida.”
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Some people are happy nowadays to see a Tamil link in everything. While
soaakinng abaur Dravidacana | thaught [ too wauld Be happy to show them the
eannectior of his Aame with Tamil

Sankara himself uses the term “Dravida-£i0"" in his Saundargalobiari ac e tells
the goddess, "Mother, you suckled the Tamizh child ™

ft would be wrong o interpret the fact that “Dravida” is derived from
“Tamizh' to arrive at any racial theowy involving Aryans and Dravidians. You will
find no basis at all in the Vedas and $ismas for the thedry of hwo races, Arvans and
Dravidians. The white man concocted it in pursuit of his policy of divide and rule.

What do the $astras say? There s no menton in them of any race cailed
“Aryans." The term “Arva” means “one worthy of respect” - that is all. Arjura
who, sccording to the present race theory. 15 an Arpan, is addressed inthe Gita
thus by Bhagavin Kisna: “Like a coward, why have you become unfirga, and fost
your mental courage?"’ "UnAryan" means "one who is nol an Armgan™. Maou
derive the antonym of a word in Sanskrit by adding the prefix an - 21 — o it The
same is the case with English, For instance, the opposite of “happy” is
“unhappy.'.

What Bhagavan means by “unfrya”™ is "one not worthy of respect’” and not
undryan in any racial or ethnic sense. [f you read old poetic or dramatic waorks you
see that the queen addresses her king as “Aryaputra”™. If you accep? the present
belicf that the term “Arva'’ denotes arace, the gueen who addresses her hushand as
“Bryapuira’ must be a 'Drdvidaputri'” as agaimst “Arvaputra.” If a gir] belonging to
the Ayyar sect marries a young man fram the Ayygangar sect, she will perhaps call
him 'O son of the Ayvangdr clan or household . [f she were also an Ayyanaar, she
wouldn't address him thus. 5its calls Rama ~Aryaputra”. f you sccepted the race
theory it would mean Sits belonged to the Dravidian group. This is absurd. Here
also "ﬁr'll,ra" means “worthy of respect”. “Argaputra” means “a citizen worthy of
respeact’’.

In no $asta does “Arya” denote anything racial, “Dravida”™ also does not mean
anything racial.

The people of India belong 1o one single race and it ks this common race that s
divided in'o bwo classes. Those living north of the Vindhyas are "Gaudas™ and
those living south of the Vindhyas are “"Drividas”. There 15 no ractal difference
indicated by the two terms. Instead of being divided on the basis of race, the
people of India, belonging to one race, are divided on a gecgraphical basis

In the beginning, the region north of the Vindhyas was called " Gaudadesa™ and
that south of the Vindhyas was called “Drbvidadesa™. Later, the people of
Gaudadeta, the “"Gaudas”, were again dwided into five groups according o
sub-regions. Similarly, the people belonging to Drvidadesa, the "Dravidas”,
ware also divided again into five groups. Thus we have “"Parica-Gaudas™ and
“Padca-Drividas™”. The Parica - Gaudas those balonging to K23mir were called
"Shrasvatds”, those belonging to Punjab were called Kanyakubjas, those
Belonging te the east (in and about modern Uttar Pradesh and Bikar) were called
Mailthilas: and those helonging to Orissa were called Utkalas.
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Finally, the Gaudas of Bengd] were not given any separate name and they
remained just "Gaudas. In the region south of the Vindhyas the Dravidas were
divided ntoe “Goraras” ("Guiaratis™), “Mah3raftrians’’.  “Andhraz".
“Kamafakas” (“Kannadigas™} and ""Dravidas™. If “Keralites” {""Malayslis™] are
not gpecially mentioned it is becavse the language Malayidlam originated only
about a thousand years agoe. Before that ime Kerala belonged to the Tami) region.

Gaudas and Dravidas are not two separate races. The same race of people have
been divided into len groups on a regional basis. What was common for each of

the two halves was specially applied to people of the easternmost part {Gaudas)
and those of the southermnmost part {Dravidas)

Today Gaudas are instantly recognised as Bengalis. Srikisna Caitanya belonged
to Bengll Thatis why his matha s celled Gaudiva Matha. There is an interestng

point to be noted. It was in Bengd} and in the Tamil country that the English
language and European cullure spread rapidly first. Bengdlis and Tamils went to al]
parts of British India as clerks.

Those who have emigrated from one region 10 another are usually known after
their original place. In Maharasira a number of people have today the surmame
“Telang". Their forefathers were Telugus who had gone and settled in Maharasta,
“Telang" is a distortion of Telugu or Telangu, Similarly, some Brihmins in certain
places in Norh India fike Kasi have the caste name of "Dravid”. They are
descendants of people who must have emigrated long age from the Tami] reglon.
One must note that these "'Dravids'” are all Brahmins. According to the race theory,
Brihmins are different from Dirdvidas; in fact they are their opponents or enemies.
As a matter of fact, in the North, the name “"Dravid" is applied only to Brahmins
fromn the Tamil region. Should we not realise from this that the term “Drdvida™
denotes a region, not a race?

In accordance with the pronunciation customary in the Tamil land Dravida™
becomes “Tamizh™. There is an ellipsis of the ra-kara or the ra which appears
conjointly with some letters in Sanskrit, as in “dra™ or "“"fra.”" The Sanskrit
“Sramana’ becomes “Camana” in Tamil. “pravila’ becomes “pavalam’ {coral).

I started with Dravidacarya and | went on to speak to you about 350 many ather
things. [ told you that he was an Advaita siddhantin who lived before Sankara.

The hunter is the king: the jiva is the Brahman

Sankara and other commentators who came after him have gquoted
Dravigacarya, while explaining “madhu-vidya™” and “samvarga-vidya™ in thew
commegniaries on the Chandogya Upanisad (the third and fourth chapters). ltis in
this Upanisad that the greal pronouncement {"“Mahavakya'} “Tat tvam asi™
occurs. Uddalaka Aruns, the father and teacher of Euemketu, telts his son again and
again {nine times actually): "“You are the Brahman, dear son.™

1 Gae ghossan
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Tat-tvam-asi. " Tat" is the Paramatman or the Brahman; “tvam" is the fvatman.
Swetaketu is the jiva personified hera; “asi™ means "you are”™, “you exist™”, “You are
the Brahman,” says the father to his son. It dees not mean that Svetaketu s gqoing to
become the Brahman after undergoing sédhana some time in the future, Mo, not in
the future. Now and ever (not only Svetaketu buth all people and aii things are the
Brahman. Mot that you or anybody else is to become the Brahman hereafter,

It such were the truth, the question arises: why should there be sadhana? Even if
we be the Brahman we are not aware of the truth that we are It. We are not aware of
ourselves. |f we had known the truth about curselves we would never experience all
this somrow, &1 this desire, all this anger and fear. Should we not be peacefully
immaersed in the ocean of bliss that rises so high touching the sky that it does not break
into waves? Are we not tottering about without even knowing that such a state exists?
When we are in such a predicament of ignorance how can we accep! the statement;
“You are the Brahman even now'™?

[t is to make us accept this fact, realise this treth, that Dravidacarya has eld the
story of the prince who appeared to be the hunter lad.

[n his commentany on the Brhadaranvaka Upanisad [I[-1-20), Sankara comments
on the mantra which speaks about the spider weaving its web from threads drawn
from its own body; about Agmi creating sparks from itself, and about the entire
cosmos borm out of the Atman. While explaining the mantra in detail he hints at the
story of the hunter. But he does not mention the name of Dravidacanya. [nstead he
states respectfully that “there is a story like this told by great men who knew the
radition™{"" Atra ca sarhpradayavida akhydyikam sampracaksate’”). It is Anandagiri, in
his elaboration of the commentary of Sankara, who says that the story referred to by
Sankara is by Dravidacanya.

Did the hunter boy in the story change into a prince? Was he fransformed? Even
when he thought himself to be a young hunter he was a prince, wasn't he? He
himself did not know it in the beginning; so he lived like a hunter. But once he
knew the truth about himseli, the boy who had always been a prince realised
through his real experience that he was a prince. There were no two: hunter and
prince. The one did not change into the other. [t was the one and the same heing
whe lived in the beginning without knowing himself who he was, Subsequently he
knew himself. Unknowing, he lived as the hunter on a lower plane. Knowing, he
became elevated to a higher plane as the prince. Then he fought to dethrone the
usurper king and became master of an empire.

Like the prince in the guise’ of the hunter all of us are in the disguise of our
jivatman, living a worldly life. But in truth we are also the Brahman. Whatever the
quise, the reality within us even now is the Paramatman. We go a-hunting drawn
by the senses. We must have the realisation that we are the Brahman.

Even if we recognise this as a principle, the senses lead us astray preventing us

——e —ry

1 Mere the Paramagury shows how the Sansheit word “vesa”, "guise’” or “disguie” | = pronounced as
“weda' im Tarmil,
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from realising what we are in reality, To aftain kingship the prince leamt the arnt of
warfare, vanguised his enemies, and became the lord of an empire. Though we are
alwaysthe Brahman, we do not realise it. Starting with karma, lollowing the path
of bhakt, practising the sddhana of jfidna. triumphing over our inner conflicts, we 100

can attain the empire of the Arman. The Upanisads proclaim the jidnin as a
“samrat”, that is a king-emperor.

lee and glass look alike superficially. lce melts and becomes water, bul not glass:
What was water in reality takes the form of ice. That which was water has frozen
inte ice and realises its true lorm again as water. The Brahman has frozen into
siva; il this jivatman does not melt, it cannot again become the Brahman in actual
expenence (it cannot realise itself).

fce melis of its own accord. We refuse to melt, The great saint Tayumanavar
sang (came down to our level to sing for us)h “Even a stone will melt at some time
ar other; but my mind theart) does not melt.”

Same instrument s needed 1o make us melt. Just as in the story the maniri or
minister came to make the prince in the guise of the hunter in reality the prince. we
need someone to melt us and make us the “real we™ (1o make us know ourselves
and be ourselves). The hunter boy at first refuses 10 go with the minister. but the
minister drew him to himsell {to make him realise his true Self}) We who refuse 1o
approach the Supreme Reality need someone to draw us {ro that we too will

realise our true Self). 1s there one like that? Is there one who can make us our real
Self, the true Mwe''?

s, there 15,

The one who told the hunter boy, “You are a prince”’, and taught him the arts of
warlare and took mare trouble than the boy himself to make him king (that iz to
make him realise himself), the minister in the story, i3 a mataphor for such a one.
Who is a gure? It is he who teaches us the reality aboul ourselves (tells us what or
who we are) and instructs us in the sidhana by which we may realise this reality. To
expend what remains of our karma he helps us by spending the power of merit he
himseli has eamed through his austenties. Such one is a gury,

Devotion to the guru

They say: “One's guru is greater than lsvara.” Why? No one has seen [4vara. An
individual who is present before us in person, who is all the time pure of heart and
mind, who possesses jivina and is blameless, an individual whose mind is not fickle
= i wig are fortunate to have such a man for a guru, he will give us the same peace

of mind and happiness that we otherwise seek from ldvara. That is the answer to
the question.

Gurur-Brahmé  gurur-Visnuh  gurur-devo  Mahedvarah,” it is
significant that no distinction is made in this verse between the guru and the
Paramatman®. Incidentally, there is another important point to be noted in the
verse. Siva and Visnu are mentioned in it and, il we pay obeisance to the guru,

1 This i explained i detail ine Part Seven,
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reciting this verse we will learn not to differentiate between the two gods.

Ifvara has many functions like creating and sustaining the universe. The guru
does not have these functions. Tévara has an "office'’. The guru has none. Instead
of bothering someone whao has an “office™ we could have our purpase fulfilled
eastly by seeking one who has no "office.” All those excellent qualities that belong
to lévara are present in the guru also, The guru is pure, not addicted to untruth: he
has compassion and is a great {ilinin. Besides, we see him in person unlike
Bhagavan whom we are unable to see before us, So if we grasp the sacred feet of
the guru and become devoted to him we will receive all such blessings as are to be
gained by becoming devoted to [évara. That is why devotion to the quru is said to
be lofty in character.

However, we should not be forgetiul of devotion to God. After all, it s the Lord
who brings the devotee and the guru tog@ther. Without the grace of the Lord how
can we obtain our guru?

Durlabham trayamévaitat Devanugrahetukam

Manuspatvam, mumuksuivam, Mahipurusasamérayah

" Three great and rare opportunities or boons are obtained only by the grace of
the Lord: the first is birth as a human. the second is the desire to know the truth;
and the third is obtaining a greal man as one’s gure.” So says Sankara in the
opening verses of his Vivekacudamani {"The Crest-Jewel of Discrimination™,

For all — and at all times — [$vara is the quru; Daksinamarti is the quru.

“ha plirvesAmapi guruh kdlenanvachedar'”

How have our guru and the gura of our gury and his guru atlained jfidna that is
entire? If yvou go tracing back in this way, from one guru to another in a succession,
you will at last realise that [Svara himself must have become a guru and impaned
iana to the first guru in this lineage. That is why it is said, the Lord should never
be forgotten.

Thare is another way in which the idea could be put. Instead of regarding the
quru and [évara as two separate entitles, if we believe that [évara himself has come
to us in the form of the gquny, there 15 no need for us to become devoted to the guru
and [$vara separately. Looking upon the quru as [éwara we may go for absolute
refuge 1o the guru alone, the guru who is lvara. Even if the guru is not a man of
ideal character, we will be blessed by vara if we worship him (l$vara) through this
qury, for [fvara is etemally pure and is the highest of the highest. it is for this reason
that the guru is described as the Parabrahman, the source of all three, Brahma,
Visnu and Siva.

Gurur-Brahma, Gurur-Visnuh, Gurur-devo Mahesvarah
Guruh- sikeSt Param-Brahma tasmai Si7 Gurave namah

In a description of VWyasa, who is foremost among the teachers of the
Brahma-vidyd, the meaning of the “Gurur-Brahma' iloka is told in a more
interesting manner,
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Acaturvadano Brahmd, Dwvibshuraparo Harik
Aphilalocanah Sambhul Bhagavin Bidardvanah

Badarayana is another name of Yyasa, Me is “acaturvadane Brahma ', Brahma
without the four heads {that is he has enly one head); he 15 “dvib8huraparoe Harih"
that is he Is Mari with only two hands (nat with four handsh, he is “aph8lalocana
Sambhuh’ . that is he is Siva without the eye on his forehead,

There is no one higher than the guru. We must come (o have Tull faith in b I
we truly believe that 1Svara himself has come to us in the form of the guru there s
no néed {or us to worship lévara apart from the gum, [t is the faith based on such
beliel, such devotion to the guru, that will take us across the ocean of samsira ®

For Vaisnavas too devotion o the dcarya is very important

If we sin against lévara it is nol necessary that we must pray to him for
forgiveness. If the dchrya lorgives us [3vara will be appeased. But if we offend the
guru in any way, it is no use approaching lévara for redemption. We must go to the
quru himself for forgiveness, for redemption. l§vara himself will teli us to doso. If
the qur intercedes on behall of his disciple the anger of the Paramatman will
vanish and He will bless the dizciple. Bur i the guru himself i angry with his
disciple there is no one wha can save him. This is mentioned n a verse”

This is the reason why the dastras speak of devotion to guru in exalted terms.
Even {f your gury is not a man of great qualities, regard him as a pathfinder and,
at the same time, be devoted to lvara. Neither our guru nor lévara stands to gain
by our devotion, It is we alone who receive the rewards, Whal sort of reward or

benefit? 1 will tell you now

We are full of impurities and our minds are fickle. We are unable 10 keep ou
minds trained on a spot even for one moment, 1t is only when we meditate on one
whao is ever pure, who is abounding in knowledge, and who is still and steady hke
a log of wood that we will attain the same state of equipoise and stiliness as
exemplified by that one. We will ourselves become “he' (we will attain identity
with him}.  is not that Beara alone is 1o be thought of in this manner. Whether it
is an entity possessing the qualities mentioned above or a human being like us with
these gualities we must be devoted to that entity or to that human baing as our
guru and in that way we will become that entity or that human being. it is -::r_rh,.r
when the mind becomes still that the Atman will shine and our real state of bliss
ravealed, It i3 to still the mind that our $3stras point to the need for devotion to

lévara, devotion to the guru.

1 Wordly existenca: thie cycle of birth and death: “the round of transmigration’’

ZF Curuh pitd gurugmais gurre Daiam gerer-geii
Sive rugte gurasirdtd guray ruste na katcana

{ The guru is father, the guru is mether, the guse Is God. the guru s the eetuge . I Siva becomes angry
the guru will come to your rescud. But if the guru is angry there i 1o one o help you."}
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The Chandogya Upanizad declares that jliina will be obtained only through
the grace of the guru. "Aclryavan puruso veda' — he alone will attain jfina who
has an dchrya. This truth is explained in a little story, Imagine that a man belonging
to Gandhara {(modem Kandahar, in Afghanistan, 15 derived {from this word) is
blindfolded and taken to a deserted place? How will he return home? Will he not
be helpless, disoriented? It is thus that Maya has blindfolded us and consigned us
to this world.

To go back to the $tory. A man comes up to the blindlolded person, removes the
bandage and tells him how to go to Gandhara, Now he is freed from sorrow and
fear, He amves s his destination as directed by the man. The Chandogua
Upanizad says that, like the blindiclded man tn this story, we too will find our way
back to our home with the advice of the acarya, that s we will retum fo the
Paramitman, the “place” we started from

Sankara Bhagavadpada, lamous as “dagadoguru, speaks again and again about
the importance of the quru. He asks: "What does it matter if a2 man is imporant in
many ways”? Of what use is it if his mind is not bound to the lotus feet of his guru?”
Sankara repeats “'tatah kim?" {of what use?] four times: “Tatah kim?” "Tatah
kim?"" "Tatah kim?"" “Tatah kim?"' In fact, in the hymn to the guru (it is in eighi
stanzas and 15 called Guredstakam) he asks the question four times at the end of
each stanza - 50 altogether thiry-two times

Finally, before shulfling off his mortal coils, Sankara tmparts his upadesda
through this dloka

Sadvidvan upasrpyaldern

FPratdinam falpaduse seviyatam

Brahmaikiksaram arthpatim

Srytisire vikvam samakarnyatdm — from “Upaded-Paficakam’

[t means: "Choose a noble (sattvika) vidvan as your Bcanga. Worship at his feet
eveny day. Be advised by him on the Pranava mantra (AUM), on the Mahdvakyas
of the Upanisads. ™ (With regard to the injunction of performing pdja o the
qurupada, the lotus feet of the quru, even now worship of the lotus feet of Sankara
Bhagavadpada is pedormed every day without fail, at the Kano Matha )

The mention here is about the sannyasi-guru who initiates his disciple into
sannyasa. 1! is in the sannyisasrama that one seeks moksa by meditating on the
Pranava and the Mahdvakyas. This is the last of the four &éramas First in the
brahmacargiérama, one seeks a householder gure and learns the Vedas and the
duties lald down by the $astras from him and through the subsequent stages one
comes o the last Sérama, that is sannyasa: such is the advice of Sankara

First let us consider why there should be Vedic karma, The message of Pranava
ard the Mahbvikyas emanating from the gura must lead one to the ultimate
human goal of moksa and for this one's mind must be kept in control and ranguil.
It I5 o wse listening to the gury without the mind being fully integrated within. The
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seed sprouts when it is sown in a field that has been well ploughed. We hsten to
countless religious and philosophical discourses, we read the Gia and other
seriptures, Why then do we still experience sorrow? Why do we not become
itiumined with jrana? It is because we listen to religious discourses or read the
seriptures without cleansing our citta or consciousness that we do not attain the
everlasting fruit thereof.

The Acarnya says in the beginning of his upadeta: “Devote yourself to Svara,
performing Vedic karma again and again. Without caring for reward do it as
worship of Bhagavan.” He says so to show us the means of achieving menital
tranquillity and purity of consciousness (citta-suddhil. The mind must be ploughed
by Vedic karma, That is the foremost requirement. Should we not, after the ploughing,
watar the field, that is the mind? Such an act is bhakti or devotion. [tis Bhakti that
waters the heart, One must be devoted to Tévara and to one's acirya. If we are
devoted to our gury our mind becomes serene. If we read something belore our
elders or before other great men or if we listen to them, an impression is made in
our mind. It is so because our mind becomes calm in their presence. [t 15 not so
in & club or a librany: what we read or listen to there is not retained. If the mind is
maistened by devotion to the guru the fruit thereof is immediate. That is why we
must seek the advice of, and inspiration from, great men and learn from a gquru, We
read so much. Even so ajfidna or ignorance is not dispelled from the mind. We
have to go to the place where our veil of ignorance will be removed and jiana will
arise — the place where the acarya is present.

[uring the brahmacaryasrama we must leamn the Vedas from a guru in order to
cleanse our consciousness. During the asrama of the grhastha or househoder we
must observe the rites according to the Vedas and remowve all impurities from our
minds. Having done this we must leam the Mahavakyas from a guru who is a
sannyisin. In this way what one learns germinates and grows. In other words the
jiva unites with the Brahman. Tao find the way for this goal we need the guru both
at the beginning of our quest and at its conclusion.

It is for this reason that devotion to the guru is universally extolled.

Gurukulavasa

The state or government {in a monarchy or whatever] is intended to ensure ow
well-being during our mundane existence.  The raja was instalied In order to
pratect the virtuous and the innocent from the wicked; to make sure that the weak
did not come to harm from the strong, The function of the rija was not only giving
such protection to the people but providing them conveniences and amenities for
their worldly life. (Mowadays, we have the ministry or the cabinet in his place — let
it be whatever.) In return for the protection and facilities provided by the raja, we
served him and paid him vartous taxes.

This werld s not eternal. We must ensure ourselves a place in another world
that is eternal and imperishable. Six wicked “people,” six strong “people” (that is
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six evils personified) - kdma, krodha, lobha, moha, mada, masama® prevent us
from attaining this etemal, imperishable waorld. We will attain this everlasting world
only il we protect ourselves from them and advance curselves through devotion,
maditation and knowledge. Although this etemal world is within us, reaching it is
an extremely difficult task. Just as to live happily in this world we need a rlid lora
ministry], 1o go 1o the other world, which of course is the inner world of the Atman,
we need an dclrya. [t is not enough to live well in this wordd, Indeed, it does not
matter at all that we live well here, But after departing from this world it s
imperative that we arrive at that other eternal world without having 1o retum 1o this
world again.

We must discover a2 way to attain this imperishable other world even during our
life in this perishable world. Indeed we must prepare ourselves for it right from the
beginning of our life. Initiation into the brahmacanyidrama from childhood itseli
was for this purpose and that was why the child was made to live with his quru,

This does not mean that 2 student was taught from his childhood itself that this
world ts unreal, that the Paramatman alone is real. Nor does it mean that he was
turned back from this world, It is true that in gurukulavisa he was taught the
science of the Atman, Atma-vidyd. But it is not to be understood that the young
student was asked to hum away from worldly life. Many arts and sciences fincluding
sciences known to modemn times), poetry, drama, etc, were taught in the
gurukula, Our forefathers knew that in the great drama of this world there were
stages ke the bud growing into a flower, the flower becoming fruit and the fruit
ripening and mellowing. There were rare cases of individuals becoming jfanins in
childhood itself, and becoming engaged in meditation, but the vast majority had o
ascend 1o a higher life step by step.

COme must be helped to ascend in this step-by-step process and not allowed to
descend. That is the basis of the system of dframas: after brahmacarya,
grhasthisrama (householder's stage) during which the husband and wile live
together and procreate children, then vanaprasthidrama in which the couple
leave the household with a certain degree of detachment from family life but
without abandoning the Vedic rites and, finally, the sannyasasrama [stage of the
ascelic who has renounced his life). The progression towards sanngisa is akin 1o
that of the flower naturally becoming a fruit and ripening.

One cannot forsake worldly life at the start isell. But, at the same time, the
eternal lile of the other world should be kept in mind. It doss not matter that a man
does not rise to heights all at once, but he should not, all at once, tumble down to
the depths also. That is why he has been shown the path by the Dharmbdisiras:
whatever the stage of his life. whatever the drama in which he is, he must reflect
upon the Self or the Atman. He must cultivate love of lvara, leam to conduct
himself virtuously and be helpful to others. From the beginning itself the seed must
be sown lor the ultimate goal of life. Only then will 2 man (though he may not at

1 IJ"HJ:"I'-' anger or wrathlul passion, covetousness; delutson, ful or lustful passion. jealousy of spat
H orivaley

16




The Gurw Tradition

once dedicate himself o the ultimate goal) try to rise through gradual steps instead
of descending to a lower level even while leading a worldly life, It is for this reason
that during the brahmacaryédrama itself he is taught the Vedas and the Upanisads.
This does not mean though, that he must immediately put his lessons into practice,
reflecting upon the Atman and trying to become a jivanmukta,

The knowledge gained in the brhmacanyasrama is like a bank deposit. [t is enough
if the gets an interest on it until he reaches the age when he mellows and becomes
a mature person. He may, in good time, withdraw the entire deposit. The
important thing is he must make the deposit in the early years of his life so as to
ensure a long peried of interest. Otherwise he will become useless because of the
temptations of youth, the urges of middle age, the ups and downs of life and the
disabilities of old age.

Just as today boys and girks receive in schools and colleges that type of education
which helps themto earn a livelihood, in the old days also a trade or occupation was
taught. However, the education then did not stop with teaching an occcupation;
along with that students were taught Adhyitma-vidya, the lessons relating to the
Atman. Today, people are taught only the means of filling their belly and not
taught anything to improve their moral conduct and to raise their Self. But in the
old days the goal of the other world, dharma and morality were kept as a firm basis
of education and, at the same time, the students weare taught ways of earning their
livelihood.

A boy was not, without paying any regard to human nature, all of a sudden
bound to the way of the Atman or to a life of resignation in his childhood itseli. Nor
was he abandoned, to a life of recklessness and irresponsibility. With sympathy
and with understanding of human nature, the d8ramas have been so arranged, and
the dharma appropriate to each dframa has been so fixed, as to conform to humarn
nature. Al the same time, care has been taken to ensure that the Atman is not
rendered futile.

Cine gets to know this (the wisdom of the division of the &framas) from the words
of Kalidasa, First, “Saitave abhyastavidyanam' The poet says that one m.ust start
learning vidys in childhood itself. One must study the Vedas and the Upanisads.
etc, during these early years. That is the age when an impression is easily made in
the mind, But this does not mean that, for the sake of learning everything, one
should plunge into a reflection on the Self and a life of meditation, that one shouid
run away from life. Mext Kalidasa says: "“Yauvane visayaisinam,” During youth-
fulness one must experience the joys and [sorrows too) of family jife (householder's
life). There is no suggestion here vet that the happiness of family life is in reality
unhappiness.

One thing must be remembered: the disciplined life of brahmacarya led by a
student in the gurukula, the knowledge of the Vedas and the Upanisads, ele,
gained then, all this will keep him in check, prevent him from abandoning himself
entifely to camal pleasures. Grhasthiérama is also the time when a man eams
money and acquires goods to some extent. But the desire for wealth will not grow
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inte gqreed. The education he recetved during his brabmacarys will again ensure
that he does not deviate from the path of dharma. Also the performance of Vedic
rités and yajids and the study of the Vedas will keep him disciplined and protect his
citta or conscipusréss from changing for the worse.

What 1< <aid above applies o Brahmins, But, whalever vour caste, vour cilta
will Bre cleansad by doing vour allotted work, by teading a life free from gresd and
jealousy and by dedicating yoursell to Svara )

"Oharmavineddho bhitdsu kimosmi.” so says the Lord in the Gith. The $istras
themselves accept that cerlain natural vrges must be satisfied in youth, withouwt
violating dharma and without detriment to moral conduct. In due course and with
L e reasing stréengin obiained froims :’{'lu:_;ll_‘:-u:-. ahsarvansd. Passans liker desire
and anger will begin o waneg on their own

Mext a man i3 on the threshold of old age."Varchakye munivittindm,” says
Kélidisa about this stage. When ofd age approached a man must receive advice from
muris and other ascetics, efface his desire and engage himsed in medination of e
Lord, practice susterities and reflect upon the Atman, {The state in which all desires
have ceased is called “virdgam'™ or “vitardgam™. The man then must meditate long
on Bhagavan and practise austerities and contemplation of the Sell. During
vinaprastha he must leave his home and children 1o live in the fores!, with his wife,
and no one ¢lise, a life in keeping with the teachings of the Vedas, The wile is 2
kelpmate in this e of Vedic discipling — she is not: meant for the satisfaction of his
carnal pleasure. Then the final stage — '“Yogendinte tanutyajdm' — that is
relinguishing Vedle rites, the man becomes a sannyasin, HMe shulfles off the body
without the least sorrow, embracing death and being inseparably united with the
Faramatman in the state of supreme bliss

Where was the foundation lald for that moksa of surpassing biiss? The answer is
“Satdave abhyastavidylndm'' ~- it was laid during childhood. The moral foundation
lated during the Hme will stand a man in good stead all through his life. It helps him to
attain the goal he had baen taught as a child, the goal shown by the Upanisads, that
is the Union of the jiva with the Brahman

Disseiphine andd 9000 condhsct eniss! be enforced dhuting chbchood iseH. What i3 the
furgt traat of disciplined good conduc!? Fanive, {a Tamil world meaning humility) and
odesty these pre necessary for a man o advance in good conduct The
effacement of the ¢go (Ahamkéra) is essential to humality, And bemility i the fountain
of good conduct

More important than medicine is pathya (lterathy that which is liked), that which
is good for the body during treatment, More important than the medicine called
education is the pathya of humility, In the old days it was humility that was
regarded as the foremost quality of the student, Indeed the student was called
virrgpan. It was o scquire this quality of humtiiity that he was was sént 10 an &corya
to live with him in the gurukula, After his upanayana was performed {in common
natlance the sacred thread ceremony) the student was sent 10 the gurukula bafore
he was eight years old
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What is upanayana? “"Nayana' means the act of leading. (A blind man is led by
another. From this one may leam that it is the eve, the navana, that leads one. That
is how it has got the name “nayana'.) “Upa™ means "near”. "Upanayana™ means
“leading near', leading towards the guru. Upanayana thus s a ceremony
preliminary to taking the student to the gurukula.

The child who was playing about as he liked enters an dsrama with a sense of
responsibility and disciphne. [Adrama™ here does not mean 3 dwelling made of
leaves but a stage in life.) This first stage in life is called brahmacarydframa. In this
the quru is all-important. In the final asrama of sannysa another guru will come
inte his life. This other guri will sever the sacred thread that he now wears This
second quru will be a sannyasin and he will help his disciple to realize through
actual expenience the Upanisadic goal of the Brahman. The lineage of gurus
[guruparamparal to whom we pay obeisance consists of such leachers who were
SATMYASING

The guru under whom we became qualfied to seek the second guru in the final
stage was the one who taught us all vidya-s during the brahmacaryadrama. This
first guru need not be a sannyasin like the second one. He is usually & householder.
The second guru is called a Brahmavid (one who knows the Brahman} and the first
guru a Vedavid (one who knows the Vedas). The Vedavid too has knowledge of
the Brahman but has not actually realised it. He too has to seek a Brahmavid, alter
renouncing his life, to attain the Brahman,

All this does not mean that the first guru is inferior in any sense. He lives
according to what is proper to his ddrama. If the student is to become humble this
quru must be such as is capable of inculcating humility in the disciple and his life
rmust be such that he naturally eams the student’s respect. He must not swerve
from Vedic observances and must be strictly attached to dharma. While being strict
in correcting the conduct of his pupil, who has come to him leaving his home and
parents, he must also have affection for him. Like vinepan the student has anather
name “antevast’' which means “one who lves with”, Just as “upanayana’
(leading near) means “'leading near the guru™, “antevast” {living with] must be
taken to mean “one who lives with the guru™. Strictly speaking “anté” does not
mean “with or by the side”. It means “in"" or “within"' in the same way as it means
in the words in “antaranga’, “antaritman”, “antary3min”. The "anta” here
means “in the mind"". The scarya must, in keeping with this meaning, harbour the
student in his mind so to speak, which suggests that he must have deep affection
for him.

The dcdrya has a great responsibility towards his student. if he does not fulfil it,
he will himself come to great harm. Teachers nowadays say: "What does it maner
whether or not the student is doing well? We get cur salary. That 15 what really
matters.”” Those who conducted the gurukula in the old days could not have the
same attitude because the guru-Sifya relationship was not governed by anything
like a business contract. Indeed, education today is ene step worse than what is
implied by the phrase “'business contract”. In business, if you pay a price. you
must receive something in return for it Now the teacher is not bothered by the
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failure of his student who has paid his fees (that is the price). In contrast the dcarya
who conducted the gurukula in ancient times shouldered a great responsibiling,
What was that?

"Siﬁyapépam gurum wvrajét,”’ so proclaim the law-books (niti £8stra). It means
that the sin committed by the student attaches itself to the teacher. The guru
imparts not only learning to his disciple, he takes the responsibility upon himself to
ensure his discipline and good conduct. [If he does not discharge this responsibility
there is a penalty to be paid for it. If he cannot make his student merterious and if
the latter commits a sin it passes on to the guru because of his failure to correct him,

If the wife is quilty of lapses the sin thereof attaches to the husband who has
failed to lead her on the path of virtuous conduct. Similarly, if a citizen commits a
wrong in the affairs of the nation, the sin thereof is visited upon the king for his
failure 1o correct him. If the king himself commits an improper act or sin his
purchita who has failed to correct him will have to suffer the consequences. The
niti §astras thus invest the husband, the king and the &cirya with an awesomse
responsibility:

Raidnam rastrakrtam papam rdjapapam purchitam

Bhartdram strikrtam papam fisva-papam gurum vrajét

The husband is not to exercise authority over his wife by creating fear in her, nor
is the king to rule over his subjects by creating fright in them. It is the same case
with the guru-iisya relationship - fear has no place in it. The husband, the king and
the dcanya have to care for those under them and have the duty to ensure their
good conduct. If they fail in this duty they will incur the sin for the wrongs
committed by those under them (that is the wrongs committed by the wife, the
subjects of the king and the student respectively).

“Sigyapipam gurum vrajét.” How would have the guru, who understoad this
law, conducted himself in the past? He would have made himself strong within so
as to be able to correct the behaviour of the student under him. Which means the
preceptor would have been an exemplar and shown the right path to the student
by following it himself. In the Taittiriva Upanisad the guru tells his disciple.
“Asmakam sucaritini’”’ (Follow our own example of good conduct).” The studem
(a jival must be entrusted from his childhood itself to the care of such a noble
teacher.

[ those days the father in every family was learmed in the Vedas and the $astras,
Even so he entrusted his children to the care of a gquru instead of teaching them
himself, Why? The father-son relationship is such that there 15 the risk of the son
being given oo much freedom. The father is likely to spoil the child with his
excessive fondness. The son, because of the freedom at home, will live without
being disciplined and without a sense of humility. What use is education without
the basic quality of humility? Or for that matter any learning?

When you read the Upanisads you will realise this. BEharadvaja was a great man.
But his son Sukesa goes, samit in hand, looking for a guru and eventually finds one
in Fippalada. The Prasnopanisad begins with this stony.
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“Samit” means sticks or twigs (for the sacred fire). Gurus in those dayvs were
easily pleased by this gift of samit because It was an imporiant requirement for
sacrifices. There are many other examples like that of Sukeda. The Chandogya
Upanisad speaks about the brahmaclrin Svetaketu. After receiving his
vidyabhyasa from his father he goes to the court of a king. The Brahmin Pravahana
there asks him questions on various subjects. Svetaketu is unable to answer any of
therm. This story seems to suggest indirectly that it is not enough to be taught by
one's father

Humility is not easily acquired. Indeed from another story of Svetaketu we learn
that the more one is educated the more does one’s ahamkéra increase, "Aha, [ am
a man of knowledge,” one would be inclined to boast thus. This story also appears
in the Chandogya Upanisad, Svetaketu leams at the feet of various teachers for
twelve years and returns to his father feeling proud about his knowledge. Now it Is
his father who curbs his pride. He questions the son on Brahma-tattva (the realiny
of the Brahman). The son realises that he knows nothing about the subject and, in
all humnility, requests his father to give him upadesa.

Cmne purpose of gurukulavisa is instilling humility in the pupil. That is why
children were sent to the gurukula to live and study away from their homes.
MNowadays, the student is sent to the hostel but what do we see? His behaviour in
the hostel is even worse than it would be were he to grow up in his home. If such

was not the case in the old days the reasons were: first, the exemplary life led by
the master himseli: second, the rules that the brahmacarin had to observe, Of the

latter, particular mention must be made of bhiksacarya which means begging for
alms {begging for one's food). Immediately after a boy's upanayana his father
exhorts him, “Bhiksacaryam cara.” In effect it means, "'Give the alms you have
collected to your guru and learn to observe the rule of subsisting on the share he
gives you''. Even if a man was the owner of many acres of land he had to send his
son for gurukulavasa with its rule of bhiksacarya. When the father says to his son,
“Bhiksacaryam cara”, the latter, who has just been initiated, should reply.
“Badham"', which means "] will do so™

Haowever rich his father, during gurukulavasa, the student wore a HauFrTna anq
went begaing for alms, saying on the doorstep of each house he uislte:_i: .‘E_hauah
bhiksam dehi’’ (Lady, give me alms). What was the purpose of such discipline? ht
was to check the student's ahamkéra and prevent him from nursing the feeling of
pride that he was learmed. The purpose of “bhiksacarya’ was thus to help the
student to reap the real fruits of education by instilling humility in him.

The student would hand over the alms he had collected to his guru. The guruin
turn would hand it to his wife for it to be cooked.! The guru had to feed his
stuclents, If the student were to eat at home and go to school or college he would
tend to ignore his teacher. But if he were to be fed by the teacher he wr:ru_ld |E!-E“
obedient to him. The alms brought by the students would be ep::-ugh to maintain
the guru and his family. But, according to the cade of gurukulavasa prevalent then,
it was ot to seem as if the student fed the teacher. It was to be the other way round.

The brahmacann could have his fill. But he was not 1o eat merely 1o _sarisﬁ,r his
palate or to eat the sort of food likely to affect adversely the betlerment of his Self or

I Caoked tood is also given as bliksd
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Atman. Today, in the hostel, the student is free to eat what he likes and his mental
development is affected. In gurukulavisa the teacher would not feed his students food
fikely to do harm to thelr mental and spiritual development,

MNomally, it would take twelve yvears to study a Veda, #s Angas and other subjects
That means a child who started at eight years old would live in the gurukuda until he
was twenty. At fourteen or filteen years of age a boy's mind is awakened to new
feelings or urges. In Tamil this age is called “kdfaiparvam ™ - that is the fime when (he
boy would want to break free like 2 bull and roam at will. When the student does
bhikshcarya during this time under a guni — & guru who s serene by nature and full of
affection and of exemplany conduct — his senses will be under check and he will
acquire Brahma-téjas {Bréhmanic lustre).

But to impose the discipline of guruhulavisa and bhiksicarea on the student at the
veny time his urges manifest themselves would be to invite unforiunate consequences
When you try ta raise the banks of & river at the time of a rising flood, the riverbanks
as well as the men trying to raise them will be swept away, That is why our $dstras
enjoin the parents to send their sons {or gurukulavisa when they are still childven of
cight years old. Before kdma disturbed his mind, it would be imbued with the Gayatri
and would begin to get purified and llurined by the mantra, The other rules of the
brahmacanyaérama would further weach the student humility and discipline. He
became a true brahmacann, Aot one merely in name.

] said earlier that, just as there is a king {or state) concemed with life in this world,
there is a guny with regard to the conduct of the ather waorld, | also mentioned that in
the sannyasasrama, the guru shows the disciple straightway the path to the other
waorld. The vidyabhydsa-guru, wheo laid the foundation of the pupil's education in the
beginning, is as important as the second gune. Do we not serve the king or the state?
Do we not pay laxes” In the same way we mist serve Both the first and the last
acaryds. We must pay them o daksina. We canndt receive a benefit from anyone
without giving him something in rétum. Whatever the commaodity received, we must
pay s price if it 15 10 remain with us, if f is 10 be enduring. The sannyasa-gure does
nol have to be paid a big daksing and serving hiny is more impodant. The gumt whao
teaches you in the beginnmg vidyabhylsa-guru) must be served and paid a daksina
too, He has a family to look after. The food brought from bhiksacansa would not be
a sufficlent daksina, The vidyabhyasa-quru performs sacrifices and other rites, So the
materials needed for them must be given in the form of dakging.

Mowadays the student pays his fees during his education, with the result that he
feels a certain pride in the fact that his teacher is maintained out of the payment he
makes. This results in diminished devotion and respect for the guru. It is laid down in
the 4istras that a student must pay the daksing asked lor by the teacher on completion
of his studies in the qurnukula. Although it is not possible to compensate the quru for
the education he has imparted, the student can, 10 the best of his ability, serve him in
addition to offering him a daksing,

Se lang as the student was quiet by nature and humble he progressed in his
vidya, To disturb his mind and arouse his feelings and urges there have appeared
today the cinema, apart from stony books and other diversions,
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The student today does not go through the brahmacarya stage without his mind
being aroused by kdma and other passions. He has another enemy to contend with
and it is anger: it creates instabllity of mind. Today's political parties inflame his
anger right from his days of schooling. Tranguillity and humility are absent from the
life of a student. And because of his ego and sense of pride there is no development
of true vidyd.

If the boy is coached at home by a tutor it amounts to his being the yajamana
{master) — that is the teacher is as good as the student’s servant. This feeling of pride
that the student is the yajamana 15 at the back of his qoing on strike in college or
hostel. Worse, he even beats up the warden and the professor. The reason for thisis
that they receive their salaries cut of the fees paid by him. In gurukulavasa daksina
was given on the conclusion of the course of studies. The psychological insight of
cur forefathers in such matters was remarkable indeed. After spending many years
with the guru in a relationship of alfection, the student asked himself with feelings of
gratitude: “"What can [ give the guru? [s there anything that | should not give him?"”

Some gurus have asked thew students to feich the ear-rings of Indr@ni as daksing
ar a jewel guarded by a snake. but such gurus were few and far between. Those who
demanded such seemingly impossible types of daksins knew the capability of their
students and, indeed, by making such demands they felt they were honouring them,
Usually no guru asked for a daksind out of greed. Most gurus were easily pleased
with what little they received.

Tadviddhi pranipdtena pariprasnena sevayd

Upadeksayant te jridgnam jidninah fattva-darsinah
5o says the Lord in the Gta.! “'If you wish to know the truth of the Paramatman Viou
must seek such masters as have an awareness of [t themsalves. Serve them m
humble reverence. Leamn from them by questioning them again and again. [i you
conduct yourself in this manner you will surely receive “jRdnopadesa.”” Since this
deals wath the seers of the Ultimate Reality no mention is made of daksing. Only
service to the master i3 mentioned, In the Taittriya Upanisad itis stated cleardy that
“after completing your education you must give the gura the daksgind that is
pleasing to him (" Acarnpiva privam dhanam dhrtya™'). This does not mean that the
qury was avaricious and demanded a big sum. If the student was judged by some
criteria, 0 oo was the gury,

The Taittiriya Upanisad confains the upadesa given by the guru to the student
when the latter was about to return home on completing his education. This is
desenbed in jest as the convocation address of the Upamsadic period. 11 says:
“Speak the truth. Conduct yourself according to dharma, Do notabandon the study
of the Vedas (it means no one should abandon the accupation that is based on his
svadharma). Since this Veda-dharma 15 to prevail for all time, become a grhastha or
hourseholder; procreate children and bestow on them the treasure of the Vedas (or
hand down the occupation that is laid down by the Vedas for the welfare of the
world). Mever forsake that which (s 10 be performed in honour of the devas and the

I Chaprer [V - 34,
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pitrs {ancestors, May your mother be your deity. May your father be your deity
May your guest be your deity. Perform actions that are not contrany to what is laid
down in the Vedas." Having said all this the guru goes on: "'Conduct yourselfl in

accordance with the virtuous manner in which we conduct ourselves, Do not
deviate from this path, "

From this it is clear that the guru must have been a man of exemplary character.

Since pointing to his own conduet as an example to be {ollowed would be
construed as vaniy, the gure, iwmmediately after giving the above advice, tells his
student how to conduct himself before Brahmins superior ta them (that is supernior
to the gurush This i3 1o emphasise the fact that the acanga mus! possess very
humility that he holds up as an ideal to be followed by his student, We must take
it that the teacher who gave such aduice was himself a man of the highest qualities.

If doubts anse in the mind of the student about what he should de or how he
should conduct himself (i any situation) the teacher exhorts him to follow the
example of others. Whe are these “others”? "Those who have the capacity far
tharough inguirg inte subjects and {orm clear views, those who go along with what
is laid down in the fastras, those who are not subject to the dictates of others and
are not cruel by nature {that means affectionate and kind-hearted peoplel, those
whao are not addicted to camal pleasures and are adherents of dharma. Live like

them, live [tke those men who are well versed in the Vedas and who are devoted
to the inward life.™

You must take from this that the acamnyas themselves possessed the qualities
about which they spoke. The student had all these years lived with his teacher in
the gurukula and was familiar with the manner in which the latter had hived. Mow
he was leaving him and going home. He must continue to conform to the same
discipline and the sarme wrtuouws way of life after leaving the gurukula, This s what
the Upanisadic acarya told the student The life-breath of qurukulavasa was the
devotion the disciple formed for the quru who was himself an exemplar of all the
noble gualines mentioned here. Gueu-bhakti 5 the source of the student's

nurmility. 1t 15 through devetion to the gure that he conquers his senses. The
subseguent réward he obtains by going step by step ahead in his devation 1o the

Lizrd and the advancement of the Atman - the inspiration for all this is gure-bhakt,

[t matters little that the gury does not have such gualities as inspire devotion
The voung student as he 15 being taken 1o such a gquru must be tald: ""He is your
guru. He 1s like God to yveu.” The boy must be made to observe bhiksacarya and
he must eat the food given by the gquru out of s {the student's) bliksa. If this is
ensured, devotion to the gurue will naturally grow in the student’s mind. If & pupil
receives cducation in this way, with devetion to the guru, it will be beneficial not
only to him but to the world. It will also mean that there will no longer be the sort
of indiscipline that we witness today. The present trend in education is contrary to
the ideal | cherish. | have been pondering over the question whether the system of
gurukula education could somehow be revived.

Let me express my wish here. Children should live and study in a qurukula and
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cbserve bhiksacarya at least for one year, Parents should agree to children sefting
apart one year thus and this one year could be regarded as the periad lost due to
failure in the annual examination. Gurukulavasa over a period of twelve yaars may
perhaps be altogether unacceptable to vou. That is why | propase only one year's
gurukulavasa for your children. The rewards will be considerable even though the
stay in the gurukula is enly for a short period. Though [ said that this penod of
absence from the “'regular”’ school could be taken as equivalent to losing one vear
due to failure in the annual examination, in reality there is no loss or waste at all,

[n one year of gurukulavasa and bhiksacarya the student will acquire the
keenness of intelligence equivatent to what he will otherwise take three vears to
gain. Within the next one year he will earn a “double promotion', thereby finding
compensation for not having gone to the regular school for the short period. Also
as a result of staving with the guru for one vear he will have learned good habits
fike bathing in the morning, performing sandhyd-vandana, ete — habits which will
become part of his life thareafter.

These days you send your children away for a month or a fortnight for their
scouts camp. [ ask you to agree to a similar but longer stay away from home for
yaur child. Let him live for one vear with an dcarya observing bhiksacarya. He witl
during this fime learn many a good habit and learn also to be disciplined — all as a
result of guru-bhakt,

We need a social awakening to create an order in which the teachers will be
happy to keep their students in their homes and teach them. This awakening will
similarly induce parents to send their children o live with such teachers. | ask for
your help in this matter. The well-to-do must contribute to the education of
children of poor familles who cannot afford to pay a daksind. Poor parents are
more likely to send their children for gurukulavasa. To help them, smail groups
consisting of ten people or so could be formed. By this | do not mean that there
should be no "establishment” of any sort at all for the purpose. But there is no
nead to wait hoping to carry out the schema on a big scale, We must act right away,
starting with what we can do now. What is important is that we take a personal
interest in the matter and do our best, Such an aftitude is the need of the howr,

Wae have come to such a pass that the more people are educated the more
atheistic they become - and the more indisciplined. They also deviate further from
the conduct enjoined by the £astras. Inculecation of devotion to the guru is the only
means of changing this state of atfairs. Let us inspire guru-bhakti at least as an
example, an example that will be like an exhibit in a museum. Devotion to the guru
is cultivated only through the gurukula systern of leamning.

Untl the previous generation, at least musle was taught according to the
gurukula tradition. Now, the gurukula system does not obtain even in music,

Wae must exert ourselves to the full for the reintroduction of the gurukula system.
We should not wait for others to join us. If we are sincere in our efforts at least
some ten students will benefit from our work, Devation to [4vara — and devotion
to guru to sustain the devotion to [Svara for all time, —— must be kept unwavering
s0 that the well-being of mankind is ever assured.
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Surrender above all

[ have spoken at length about the qualifications essential for a quru, Character
and bhakti are important among them whether he is the L who is the disciple's
first teacher, that is a Vedavid, or the qure who 2 a Brahmawd and finally imparts
the knowledge that unites the Atman with the Paramiatman. | also said that the qurL
who points to vou the path to the other warld must be like [svara visible [pralyi;hf.a:
and that his citta and mind must not be unsteady in the least, Besides he must be
a great jnanin, must be compassion personified, and must be utterly pure of heart
ahd raand. [f vou find such a guru, D Hfurther sad, vou do not need even lvara,

But one wonders whether it will be possible for everyone to ind either a
vidydbhyasa-guru with the qualifications mentionad here or a quru possessing the
qualities of lsvara to give the ultimate upadesa of Atma-vidya. The $astras proclaim
that if a man has a buming desire to be pure, the Lord himself will send him a
worthy guru, [4vara himself became a guru for Manikkavacakar! and gave him
upadesa silting under the kurunta® tree, In his Tirgvacakam, Manikkavacakar
himself has referred to this in a number of passages. Even if we are aware of such
instances of the Lord's concern for us we are uneasy in our mind about finding &
worthy quru.

Suppose the guru we seek and find tums out to be a {alse teacher, what should
wa do? Or how can we make sure that our guru has a flawless character? We
go to him as disciples, believing him fo be pure of character — but what should we
dev if he appears to us to be different later? What is the assurance that we will not
e disappointed if we accept another man as our guru? We are thus racked by
doubts. There is so much wickedness in this world and vou are misted by tales of
slander. Even a guru of excellent character may be the victim of slander. Bu
students who depend on such a guru are afraid that the slander might be proved
true. “And what will be our fate then?"” they ask themselves in their worny.

What do we do in the event? The problem s not grave in the case of the
vidyabhyasa-guru even though we expect in him gualities associated with men of
the highest class. Since he is a householder there is no possibility of his being quilty
of the sort of lapses that are likely to be a serious blat on the character of the
sannyasa-guru. Also it is as a child that a student joins the vidyabhyasa-gure. At
that ime the young mind does not go into the character of people nor is it capable
of judging them, [I the impression is formed in the young mind that the quru is like
l4vara it will remain unerased because of the devatedness behind it

The problem is about the ather guru whose function it is to purily our Self and
help us 1o attain moksa or salvation. How can we believe that he is a guru who is
total or plima m all respects? What do we do when we come to know that he has
shertecomings? We took him for our guru and if we leave him now in the belief that
he 15 not a man of character, will it mean dislovalty to him? Wil we be quilty of

committing a sin? On the other hand, suppose we have gone wrong in thinking
hurm to be a man lacking in character?

L will tell you what | feel we should do when faced with such a dilernma? (In my
proposal to face the dilermmal | am withdrawing the statement | made earlier about

1 Great Tamil saint-poet. 2 See glossary
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the qualifications required for a guru: | now ask you not to worry about these
qualifications at all. Just as the young student has unguestioning faith in his
vidyd-guru, so too must have the aged disciple implicit {aith in the guru who is to
show him the path of moksa, Never mind if others call such devetion blind faith.

We felt the need lor a guru and seught him. We went to him for refuge believing
him to be pure of character and complete in every respect (purna). When we came
to him as a student we never thought him to be wanting in character or incomplete
in any respect, Had we thought so we would not have, in the first place, become
his student. Now that we have doubts about him, what do we do? We may go
seeking another guru, but we may be worried about finding him too. Moreover, we
will be gripped by a new fear. After becoming the disciple of the present gquru how
can we leave him and go to another? Will it not be disloyalty or gurudroha, akin to
a wife's unfaithfulness to her husband?

The only solution in such a situation, it seems to me, is not 10 worry about the
guru's qualifications, We loaked for a guru, we found him and we sought refuge at
his feet. Does it not mean then that there is the hand of Tévara in our finding such
a guru? We may take it that way. According to the d&stras, one must have faith in
the fact that not merely does ldvara send us our guru, but that the guru himself is
lévara. It is only when we regard our guru as a mortal that the guestion arises
whether or not he has drawbacks. There is no such question if he is [Svara. s there
anything about lévara that can be deseribed as a fault? If there seems 1o us any such
it means that there is something wrong in how we look at him. If our present guru is
lsvara himself there is no question of our leaving him to seek another. After all,
’ihere is only one [$vara. And is it not ridiculous to go from one [évara to another
ivara?

After we find refuge under a gquru, we must serve him untiringly. We should not
bother about what he is like and our devotion for him must be unwavenng
throughout, If we do so, Bvara himself will, through him, make us pure within and
bestow jRana on us, Whether or not the gure himself attains moksa, we will.

The world will perhaps ridicule us for being devoted to a guru of bad habits’.
Mever mand if it does. Never mind if we come to lose anything. In the end we will
have the supreme recompense. Without caring for our own profit or loss and
without caring for personal honour or dishonour, if we surrender to someocne in
full faith, [Svara will give us the supreme and ultimale gain of Atma- 1fifina; What we
regard as profit or loss is not in reality of an enduring nature but ephemeral in
character, We may care for profit and loss in other matters. But we must go to the
quru for refuge without caring for any gain or loss.

Bhimau skhalitapddinam bhumirevavalambanam
tvayd jataparddhinam wvamevivalambanam

I you fall from upstairs the earth will suppor vou. If you fall from a tree the same
will be the case. But if you trip over something and fall to the earth it will again be
the earth that will support vou. If vou are gutlty of dislovalty or if you are quilty of
a sacrilege to lvara vou may wash away the sin thus accruing to you by atoning for

[ The Pareamagquns uies the anped “dhiiria’" here, meaning, amang other thing:, » dissolule perion.
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it belore vour guru. But if vou are guilty of disloyally 1o vour guru there is notheng
that vou can do but atone for it before your guru lemself

e is ouwr duty to look for & guru, I we. in this quest,look for a great man it =
because we want to feel assured about him dor all time But i we dedicate
ourselves whole-heartedly to our guru without warmying about his qualies, it is
immaterial who he is. One may go 1o the extent of asking. "What is remarkable
about our being devoted to a gure who is good in all respects?”' On the other hand,
if we submit curselves to a guru even when he does not possess any good qualities,
wie will acquire maturity of mind, We should take it that [Evara has brought us o
such 2 gqury, wanting to test us and make our mind steady. There is greater ment in
being devoted to a preceptor who does not possess good qualities. If there is a
fresh spring in the Mahamagha pond lin Kumbhakenam), even a white man will he
ready to bathe in it. The test of real bhakti is that, however muddy or dirty the
pond, you will bathe in it thinking it to be a sacred tirtha, We may test ourselves in
this manner.

ITwe want a gury, who is assuredly great, it is because we are too lazy 10 put our
maturity of mind 1o the test. If our guru is great it is not 2 matter of credit o us. Oy
devation to the guru is alse relevant here. Imagine that the pujar or arcaka in a
graat temple is not a man of good character. Do we, on that account, decide not 1o
waorship in it? True gain for us lies in our sense of dedication (e the diety or the
guru as the case may be). Our merit is enhanced i we remain steadfast in our
devotion to the guru even if he be nol a great man.

I is enough if we keep our mind under control, without letting it wander, and
surrender 10 our guru. We soughit the guru first in the belief that he would protect
us. If we are steadiast in our devolion to him in any event and ever remain in an
attitude of surrender to hum, we will receive from him that for which we sought him
first — and receive it as the grace of [$vara.

Pt}
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Part Two

Guru, acarya

We generally use the words “'guru” and “acarya’ in the same sense. Bul,
according to men of leamning, there is some difference between the two,

“Acarya’ is related to words like “acarana’’, "acara”, V'cara”. "Cara' literally
means to walk, to go. "Carita” and "carntra” mean conduct. A continuous course
of events can mean either “deda-caritra” {history of a nation] or "jivya-caritra”
[riography, life history). Going, instead of standing still, in an order of movement,
is a "walk'. “Caritra”™ means walking along a path, a certain order

In Tamil they say ** ozhukuvatu™, that is flowing along a way or in a direction,
When water fiows, it flows in a stream or in a cofitinuous cascade. “"Ozhuruvatu”
apphed to human conduct means going along according to certain rules.
“Ozhukkam ' s derived from it. The Sanskrit root “'cara’, meaning to walk or go,
becomes acéra” which has the same connotation as the Tamil “ozhukkam ™, that
is a stream of conduct in keeping with the dictates of dharma. This is acarana.

What is important to an Aelrya is setting an example through his lite of orderly
moral conduct. Ahimsa, truthfulness, ete, are part of the common dharma. The
Hindu religion contains in its fold many traditions or sampradayas for each of
which there are separate $astras which enjoin upon their followers separate acaras.
The Vaisnavas have one dcira, the Madhvas have another. There are then the
followers of other religious leaders like Caitanya and Nimbarka who have their own
respective aclras, customs, habits. For each sampradaya there are tex!s containing
the rites to be conducted by its adherents and how they are to be conducted, In
Saivisrmn there are a number of sub-sects like Vitasaivism, Kagmiri Saivism, Pasupata
and Siddhanta (Saiva Siddhanta). As for Vaisnavas, they have Ekantins,
Vaikhéinasas and Panicardtrins. Each has a set of rules to observe. Advaiting fallow
the rules contained in the original Smutls.

An acadrya ls one who lives according to the $astras of a particular tradition, sect
or sub-sect. Indeed he shows through the example of his life the practices of the

tradition to which be belongs. Some of you must be familiar with the loka defining
the word “'acarya’’.

Acinoti bt £8strirthan
Acare sthapavatvapi
Svayam acarate vasca
Tam acérpam pracaksate

An Acarya is one who inguires into the meaning of the sastras {("instructing
athers in the 4astras’” is uderstood here though not explicitly mentioned), lives in
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accordance with them and makes others live accarding to them {through the
example of his own life). That s what is meant by the words precept and practice.
To explain, the dcarva does not merely speak about the fastras or write about

them: he sets an example to others by living according 1o the £astra or rules of his
sampradiya,

We speak of “Bcara-anusthana’ as a joint term, also “iSstra-sampradiye -
fwords often used as paws), The words here are interconnected. Indeed, a
sampradaya or tradition has evolved according to the rules codified in the 48stras
and to be observed in life. There are many beliefs or concepts on which the £54tras
ar¢ based. Dilferent sampradivas have been evolved by separating particular
beliels and giving shape to them. In the same Vedic religion there are the Sankara,
Rambnuja and other sampradavas.

When we use the words “distra’” and “samipradéya’ we think of another kind of
division. That iz a “"&istra” is ltke a book of law of an enduring nature while a
“sarhpradiyva’ has nothing legal about it bul consists of customs or beliels
followed by all the members of a given community inclueding those who are
conversant with the £3stras. “"Sastra’ is scripture while “sampradaya’ is tradition,
usage, what is known as marapw in Tamil. Sastra is common 1o all; but what has
come into usage as s.nrpprud.iya may differ from region 1o region. Customs and
observances may be different in different kulas or clans or families and in different
lands. You have thus “kulbchra’ and “dedbclra”

A mman who lives a disciplined life according to the cdras, customs and practices
governed by the §3stra and sampradaya to which he belongs is an dclrya. Apant
from living according to the rules of the dharma commaon to all. an eanya must sat
an example to others —- he is proficient in the 48stra of 2 sampradéya and lives
according to it. But it is not enough that he lives according 1o the {astras. As you
know, an Achrva 1o be an Scanga must have a disciple. He must teach the dharmi-
chras of his sampradiya or sect and inspire him to live according to them. It he is
to be a teacher he must be a profoundly leamed man, a vidvan. Besides, he must
be able to clear the doubts of peaple with regard to the $astra in which he is
learned: he must also answer criticism of his sampradiya and system. A disciple
has to be trained long under him to learn all this.

Today in the place of the Sedryas of old there are schoolk and college-teachers.
But they are not concerned with any dharma either in their own life or n their
teaching. In the old days 100 there were acdryas who taught the natural sciences
and the ars. Even those who taught Dhanurveda {or the art of warfare] were called
Acaryas in the old days, e.q. Krpacarya and Drondchrya. These acaryas too were
conversant with the Dharmagistras and sarnpradiyas and they were respected not
only for their erudition and skills but for thewr conduct according to the Achra laid
down for them.
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Who is a quru?

Living with an acdrya and studying at his feet = such vidyibhyisa is called
“gurukulavasa’’. We do not speak of “Bciryakulavisa” One is led to think from this
that the 3carya and the guru are one and the same. Note the name “Jagadguru
Sankaracarya’, We may infer from this that the same individual can be both a guru
and an &carya. And for the same reason [since the two appellations, “guru” and
“acarya'’, are used for the same person) it also seems to follow that the &carya and
the guru are different,

What is the literal meaning of the word “guru”'? We have already defined the
word “acarya”; but how do we define “guru”? “Guru" means “weighty"”, “big".
In ather words one who has greatness, one who is important. (The British title
“Right Honourable™ is usually put as “Mahaghanam' in Tamil.) Like "guru™,
"Brahman' also means “great’’ or "big"”. How do you eall a great man “'great™?
Is a great man great because he is big-built? "'Mahan" also means a great man.
Great or big in what? You call me “'quru”™. You call me “Penvava ™' (" Penyavar”).
If your respect for me is a degree higher, you even address me as "“"Mahan".
Considering my weight, my baild, it is not logical or reasonable to call me a
“Mahan". If & man is called by any of these names it means he is "weighty™ or
great inwardly because of his leaming, experience or grace. For the simple reason
that the name of Sankara Bhagavadpada attaches to me you are misled into

believing that | share his qualities of greatness and call me “quru”, "Periyava”
“Mahdn" and what have you in praise of me.

Altogether, we come to the recognition that “gury’” means one who is very
great inwardly, An Scarya’s qualities or qualifications are outwardly discemnible in his
role as a teacher and in his conduct. Although it is true that it is his inner character
that is revealed as his outward conduct and although he does not merely pretend
to be a man of noble character, his relationship is with the outside world in that he
has to dernonstrate through his own life the ideals he preaches or places before
the world.

What about the guru? He need not “'do” anything cutwardly perceptible for the
world. He need not be a learned man in any mundane sense, nor néed he be so
erudite as to have seen the frontiers of $astraic knowledge. It is also not necessary
that he should, like the dchrya, be an example through his life of the teathings of
any of the $8stras or traditions of any sect or sarhpradaya. Why, he need not open
his mouth and teach people or give them upadeda. After all, there have been so

many mauna gurus, or gurus absorbed in silence.

! "Perigava’, "Peryavar’’, "Peryavll” - the terms mean the "Great One” in Tamil
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There may be someone somewhere remaining all by himself, who is alone, who
i all “himself in himself’”. People who come to recogmse the {orce of his mner
Hight will choose him as their gura. [t 15 not necessary that he should teach them
lessons from the dastras. But the quickness of his anugraha or grace manifests itseif
in their lives. He may not regard them as his “Siggas ’ mn any formal sense. But

those who regard themselves as his disciples will receive that which they seek as a
blessing from him.

There have been so many gurus who were strangers to such things as study or
learning. Also gurus who never taught any classes. The very first guru (Adigura)
Dakginamirti never apened his mouth. Also there have been a number of gurus
not bound by the rules of any $astra. Some of them were like ghosts, palfacas,
lunatics, madmen who roamed the world as “ativarnadramis’” {those who are
beyond varndsramal. The one who was a skyclad Datta is spoken of in very exalted
terms as ' Avadhata--guru

An dcinga is one who represents a systermn’, He represents a particular dastraic
tradition. He must have studied systermatically the works belonging to thes tradition
and guestions relating to it Besides, he teaches them in a systematic manner 1o
athers. Above all, he himself must lve systematically and set an example to others.

There is ne compulsion for 2 gury to be like an dcarva. His is 2 werld of inner
experience or realisation. [t is because he has realised himself that he 15 called
“mahan’” And s the “weight' of thas inner experience or realisation that entitles
hirm to be called a guru. The guru is beyond any notion of character and conduct.
Do we investigate the “conduct or character” of Bhagavan? The same is the case
with a guru. Gurus need not act according to the S3stras. They are jnanins who are
one with the Atman or the Brahman, They may be in "touch™ with the Great
Power called [évara or Bhagavan or they may be yogins who, keeping their minds
under contral, go into samadhi.

Gures wha, as described above, are great inwardly may, at the same time, be
acaryas outwardly who shine with knowledge, teach thewr disciples, and act
according to the $astras Sankara Bhagavadpada and the acarnyas of systems other
than his were in this way both gurus and acaryas.

Although the vidvabhyasa-acaryas of the past did not perhaps go as far as to
realise the Self or lévara or go into yoga-samadhi, they too were great in respect of
thetr inward life. That must be the reason why learning under them {in their
atramas) was called gurukulavasa. There were also gurus who, though not bound
by sy particular system. gave upadesa on their own or upadeda based on
the Sastras.

Although during his own kifetime what an acirya taught may not have been
known as a $astraic system, later it may have assumed the form of a systematised
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£astra. It would then be named after him and he himself recognised as its ornginal
acarya. Many dcaryas who were outwardly associated with this or that system were
inwardly gurus of an exalted character. Also there have been gurnus whose names
are nol associated with any system.

The “inward"’ guru and the
“outward’” world

A gquru may not want to teach systematicaily, but he invariably wants to give his
blessings (to his disciples and devotees). There may be & mahdtman who has
transcended this function of the guru of blessing his disciples who have sought
refuge under him. In such cases lvara himself will bless them through the guru for

the reason that the disciples who have sought the guru with full faith in him should
not be forsaken.

So even if a guru does not seek "gurutva” on his own, when he has a disciple,
a relationship is created through the grace he imparis him. In this context another
meaning of the word “guru™ will seem to be very apt.

I gave you one meaning of the word guru: the guri 5 one who is “weighty”
inwardly without relating himsel to the outward world, Since his concemn s all
about the inward life there is nothing thal the guru has to do. What is the other
meaning? “OGu’ means darkness; “ru” denotes that which banishes (something):
thus “guru” means ong who dispels darkness. In Tamdl they say “kommiritpu”
which means utter darkness (“ku™ stands for “gu'): here “ku'' or “gu’" means
darkness. We see again that "gury" means one who removes darkness. "Deva’ 1s
one who shines — “prakédarapl”. Darkness is ajiéna, ignorance, “Tamaso ma
jyotir gamaya’': tamas or darkness is ajfna;jyotis is ndna. [t 15 customany 1o say
that ajfidna-maya s darkness, that jifidna is light, Jhana and ajidna-mays are not
used in the context of the Self alone. Take any subject or tople: ignorance about i
is the darkness of not knowing, knowledge or awareness of # is light
{buddhi-prakiia). A subject Hlumined by the guru is grasped or understood by his
student with his intelligence or mind. The guru Is one who sheds light. Most
imporiantly, it is ihe guru whe gives the illumination of jhana 1o his disciple
towards the close of the latter's life

A great man may not have learned the $astras; he may not act according to the
$hstras: and he may not teach the sastras. But, even so, i one jooks upon him as
one’s gura he will dispel one's darkness within. As a result of this great man’s grace
light wil! be shed even en subjects or vidya-s one has no! studied

When we define a guru as one who dispels darkness, it means that his function is
one of removal of something, His inner strength or greamess now works signifi-
cantly outwardly, Instead of being by himself, he now relates to another. Giving
upadeda orally or through the example of his life or by grace {it may be that he
himself does not consciously bestow this grace but does so through ldvara) he
dispels the ignorance of his disciple, ignorance in matters small or in matters big hike
those relating to the Sell.
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If the guru performs a function for his disciple there must be a link between the
two, There must be a wire to connect the powerhouse with the bulb that burns in our
home. f the water in the Red Hills' is available on tap in our house it means there is
a pipeline connecting the two, Similarly if the disciple's intelligence is to shine and if a
fiow of knowledge is to be created in him there must be a link between him and his
guri. When a subject is orally explained by a gquru, his words constitute the link with
his student. When knowledge is gained through the example of the guru's life, that
is also a kind of communication, a kind of link, Even if something is not made known
openly by the gquru and its meaning suggested only inwardly, it is upadesa, because
whatever the guru does to banish his disciple’s ignorance must be called upadeda.
Upadeda given by a guru not through lectures but by the example of his life is
different from a “verbal message'™ here the guru's life itself s a message. The link of
upadeia between the gquru and the disciple obtains in a gross form as well as in a
subtle form.

The teacher who has the duty of teaching a student orally and through the
example of his life is called an &cirya. [ said so in the beginning. | also said that even
if the guri does not give upadeda to his disciple either verbally or through the
example of his life, his grace becomes a connection between the two and that also
is upadesa.

Anything that removes ignorance and lights the lamp of knowledge is upadesa.

Usually, the spiritual power or energy of a guru’s blessings suffuses the student
through the link established by the upadega given in the form of a mantra, We also
see that mahatmans, who don’t lecture or explain any doctrine or £astra, give only
mantropadesa to their disciples. We read in stories of some disciple or other
waiting long at the feet of a great man hoping to be elevated by him. And one day
the great one imparts a mantra to him. From that moment he experiences the hght of
jftdna in him. People have wanted to obtain mantropadea from the mouth of their
gury somehow and have performed austerities for the purpose or resorted to
strategems.,

Kabirdas longed to receive the Stirama-mantropadesa from the saint
Ramananda, He was a Muslim — they say He was born a Hindu but was brought up
as a Muslim in a Muslim household. Kabir feared that Ramananda might not give
him upadefa, He resoned to a strategen. One day, in the small hours of the
moming, that is during the Brahmamihirta® when it was still dark, he lay down on
the steps of one of the ghdts of the Gangd across the path usually taken by
Ramananda. When the saint came for his early moming bath, it was dark and he
did not see Kabir on the steps and unwittingly trod on him.  Kabir took it as
"phda-diksd", {I will come to the subject of diksa later.) RAmananda knew at once
that it was a human he had unwittingly trod on. [tis customany to cry spontanecusly
“Sival Sival™ or “Rama' Ramal." as atonement for a transgression. The quru was
Ramdananda. In his remarse for treading on a living creature (a human in this case)

1 One of the reservotrs supplying water to the city of Madras

2 TT mubdirta betore sunnse. A muhirta is 48 minutes, though the Brihmamuhdnts is taken to be
P Fdtars
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he cried out loudly "Ramal Rama!"” Kabirdas took it as upadesa. He had lain on the
ghat purposely so that Rimananda, unwiltingly treading on him svould utter the
Tarzka-mantra of Réma-ndma. In this way he would obtain his upadesa.

The purpose of my telling this story is that even when a guru does not intend 10
speak a word, he establishes a live connection with his disciple through
mantropadesa. This mantropadesa is calied “vartia” or “Tiruvdrttai” {in Tamil),
The term “oru vdrttai”’ (one word) occurs in some songs: which means even if other
words are not needed for upadefa, the mantra of one world is enaugh.
Tayumanavar vaices this when he says that for one who begins (his journey of
devotion) with marti {deity), talam (the sacred place where the deity 15 enshrined)
and firtham (holy nver or pond connected with the sacred place), there is the
chance of the Supreme Being speaking one word:(8r vérttal) as the true UL,

He who imparts & mantra has come to be called a guru. A man who is great
inwardly becomes a guru by virtue of his being connected with his disciple. This
relationship is established mainly through mantropadeda. Itis enough if a quru gives
maniropadesa once. It1s not necessany that he should make his disciple sit at his feet
and explain the mantra 1o him. Such long-term training is part of the responsibilities
of an acarya. A great guri may utter a mantra as if accidentally and depart. Evenso,
a link is subtly established between him and the disciple {who is within the hearing
of the guru). Through the mantra the energy of the guru’s grace starts to work in the
disciple {or one might say that the power of the mantra 15 the source of the grace),

If the guru is of a lofty character and the disciple himself Is mature in mind and
ready to receive light, there is no need forany verbal mantropadeta, But there must
be some kind of a link between the two. How is this link then created in such cases? If
the guru glances at his disciple even once, thal itself becomes upadeda and the
necessary link. The kataksa (sidelong glance} of the guru goes into him and works
for his enlightenment. The guru touching the student or placing his hand is also
upadeda. But sometimes none of these acts is needed. If the guru thinks to himseli,
“This child must be well... (blessed),” it becomes an upadeda and a link is created
between him and the disciple.

Diksa

I have described the connection or link created in various forms between the
guru and the disciple through upadesa. In the $&stras the term used for it (the
technical term) s “diksa™, In Tamil it is "dikkai”. They speak of “initlation’’. That
which originates from the guru and is transmitted into the disciple, inspiring him to
go on an infense seeking along a particular path or “mbrga™, is "diksa™. This act
on the part of the guru Is called “initiation” since it is the inittal impulse for the
disciple to enter upon a particular marga or path. But, alter the act of initiation, this
impulse or power dees not spend itself. It helps the disciple all through the way,
inspiring him to go higher and higher until he attains the goal and is rewarded
with siddhi

If a quru keeps even a moment's link with his disciple, either through a mantra,
through a sidelong glance, through touch or through remembrance imbued with
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grace, the anugraha so conveyed remains a permanent connection. You tum the
switch once and the bulb keeps burning by itself, The diksa administered by the
guru is like that, The dcarya, by his sthila presence ("'sthila’” means ""gross"], has
to keep long-term contact with his student to traln him in his studies and conduct,
But for the guru the gross conneéction neead only be momentary or it may not even
be altogether necessary. The “sitksma™ or suble contact through diksh will have
more than a long-term effect: if will be lifelong. Indeed such contact will ultimately
mean the end of samsara for the disciple. the end of his reincarnations in this
world. The contact will last until he attains siddhi, liberation.

Administering diksa is believed to be the most important of the gumu's
characteristic functions. "'Diks8-guru’, “'guru-diksd™ are terms often used. It is also
customarny to regard any individual who gives dikss as a guru. If you refer to the
epics like the Rimdyana and the Mahdbharata, the Puranas and the poetical works
of ald, you will find that the {ather is mentioned as the quru. Whether or not he {the
father) is inwardly great and has the “weight” of the guru, is he not equivalent to
God so far as his son is concermed? Is he not "munnan Daivarm''?' Because of this,
he must have been spo'ien of in elevated terms. [Similarly, the teacher is also to be
regarded as God, There s a saying in Tamil that “the one who teaches the
aiphabet {writing} is God.”” The Vedas exhort the student®: “Pittdeve bhava”
{**May vour father be God to you'™) and “Acarya devo bhava™ {"*May your teacher
be God to you'™'). Such is the Vedic injunction and this must be the reason for the
father being raised to the position of a guru.] There seems another reason for
regarding the father as a guru, What is the first upadesa given to a child (to a jiva)?
[t is the Gayatri. This mantra is imparted by the father in the rite of Brahmopadesa
which is to say the Gayatri-diksd must be given by the father. It is likely that the
tradition of looking upon the father as a guru originated from this practice.

[There is aksarfbhyisa® for people not entitled to the Gayatri upadefa The
father gives the upadesa of the “Astaksara™. ("Aum Namo Nardyandya’™) or the
“Paficaksars™ "Mamah Siviya" -~ mantras of eight letters and five letters

respectively and iniiates the child into the alphabet. By administering this mantro-
padeda the father is entitled to be called a quru )

if you go to your father for refuge or a teacher who does not possess the weight
of inward experience of the Sell and if you go to either firmly believing that he
I8 your gury, you will receive the gift of jidna from him however unworthy he may
bé as a guru and however inadequate the weight of his experience within, This is
because of your attitude of surrender. Surrender, “faranigah”® has its own
“weight''. Bhagavdn gives his blessings to a disciple through a guru, who has
realised himself but does have the desire to give anugraha to his disciple. In the

1 Thee deity Birsl kneram bo & person.

2 Alzor mentoned in an earier seetion on Gumnshulbashsa.
3 [nitating & chile in the aliphabet

4 Obvioushy eight and fre lettars written in Dévandgar.
5 See "Surrender above all” in Part Ona,
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same way Bhagavan will bestow his grace on the disciple who has surrendered toa
guru who does not have the power in the least of blessing anybody. If the disciple
qoes to a qure for refuge, a guro who may be unwonhy. if he places his trust
unquestioningly in him and if he does not by speech or action lower the prestige of
his master, he will be elevated by such conduct, whether or not the guru himsel! s
elevated.

When [ think of this type of gquru-bhakti, [ am reminded of an incident which
took place in the Kafici Matha. Once | asked two students of the pithasala of the
Matha — they were small children —- whether their teacher had come. One said
“Mo". The other said “Yes"'. It transpired that the first boy had 1old the truth, |
asked the second boy: “Why did you teff a lle?"” The boy courageously replied: *'It
was indeed time for the class and the teacher was vet to come. But [ thought if | said
he had not come it would be openly pointing to a lapse on his part. It ocourred 1o
me that finding fault with the qure was 2 bigger fault than the fault of the gury.” |
agreed that he had spoken rightly.

| have told this story to illustrate the importance of devotion to the quru,
Whatever the character of the master. if the student surrenders to him, the benefits
that are expected to be received from the guru will be received in the form of the
grace of [fvara.

When we leam a subject by ourselves there is no sense of dedication and
surrender in our efforts. Instead of humility we develop the opposite quality, thal
is ahamkara, ansing from the feeling that we are able to learn ourselves withtow
anybody else's help. Vidpa in the true sense must be able to remove ahamkara,
¢g0 sense. Leaming an art or vidyad without the help of a teacher, taking up a
mantra oneself (without a guru), performing a meritorious work or rite by
oneself — these are not permitted by the $astras. A guru is needed for all these,
May be, we are able 1o study and understand a subject ourselves; but the
knowledge thus gained dees not help the advancement of the Sell. The idea of
how a guru is indispensable is conveyed through a simile. It is a simile that brings
the message with a sting! Knowledge gained without a guru is like begetting a son
by one's wife's paramour. Son though he is he is not qualified to perform any
Vedic karma,

As | said before, a guru complete in all attributes, one who (s weighty by viftue
of his being a realised man, may not wantto administer diksa except in rare cases,
But, even he, | repeat, gives dikss in one manner or another, Of these verbal diksh
15 mantropadesa. "Caksu-diksa s initlation administred through the eye, by a
glance of the guru. [t is also called “nayana-diksd”. Sparda-diksa is initiation
by touch.

Sparia-diksa 5 of different kinds. The guru places his hand on the disciple’s
head transmitting his spiritual energy {the power of the Atman) into him: this is
called “hasta-mastaka diksa". [In all kinds of diksd the guru makes a sacrifice -
tyaga - of the power of his inner experience (or the powaer derived from his
Self-realisation) to bless his disyd ] Touching the disciple with the foot i
pada-diksa. {From HRamananda HKabirdas obtalned both pada-diksd and
mantra-diksd )

The guru placing his foot on different parts of his Sisya's body, particularly his
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head, is considered a very qreat blessing. This is called "“Tiruvadi dikkai " in Tamil.
One must practise meditation imagining that the guru's feet are always placed on
one's head. “Adivar” in Tami] means he who has experienced pada-diksa not in a
verbal manner, not even as a feeling, but as a profound experience of the
knowledge that the two feet of Iivara, the guru of gurus, are placed on his head. In
Sanskrit we say “Pida’ or “Sricarana': “"Bhagavadpada’ means he who holds
the feet of Bhagavan on his head and becomes himself those feet. Now we must
wear Bhagavadpiada Sankardcarya himself on our head. A guru need not render
upadesa orally from a high pedestal, nor need he touch, or glance at, his disciple.
Sitting somewhere in a remote place, he may merely think of him: this
“emarana-diksd"” will be enough to ralse his disciple,

The grace of Ambika is diksa

Amba indeed is jfana We often hear the term “sat-chit-ananda’
(saccidanandal. In this term, “cit” that is the supreme knowledge or jridna is
Ambika, They call her “Caitanyaripini,” the form made up of cit. In the
Lalita-Sahasrandma (One Thousand MNames of Lalitd") the name
“Cldekarasa-ripini " occurs. This goddess shines as JAanamba at Kilahasti {in
Andhra Pradesh),

reat men have known from experience — and spoken about it — that it is Ambda
who comes in the form of the guru. "Deéika-ripena-daréidabhyudayam:'"" Amba
manifests the grace of her compassion in the form of a guru. “*Dedika’” also means
a guru. It is another word like acdrya meaning one whao takes us an to the right
path. Vedantadefika is the the originator of the Vadagalai sampradaya of Vaisnavas.
People belonging to that sect do not say "Deséikar’” which is the plaral form of the
name denoting respect but say “Dedikan’ in singular. The singular is more natural
when you address, or refer to, someone you love and not merely respect.

Bhagavan is addressed in Tamil as “N" (Thou), not as “Ningal™ in plural, So
out of love for Dedika his followers call him “Desikan”. -Sankara Bhagavadpada's
disciple, Totakacdrya, concludes every line of his hymn to his gury with
“Sanhkaradesika ma caranam’?,

[t is said that Amba appears in the form of Desika and imparts knowledge to the
discipie. In particular, she administers diksd by touch, through glance and
remembrance, appearing in a different form for each type of initiation

Sparsa-diksa is also called “kukkuta-dikss.” “Matsya-diksd'' is another name
for nayana-diksd while smarana-diksd is also known as "kamatha-diksa. " The
three alternate names could be translated as ““hen initiation,” “fish initiation.” and
“lortoise intiation’”.

One is amused by the three types of diksa being called after the hen, the fish and
the tortoise respectively. But in what is apparently amusing there is a deep
meaning.

[f the diksa given to the disciple is potent he gives up the meaningless life he has

1 “Desika™ titerally means one who kaows every bit of his land and is a pathfinder, 1t alse means one
who has & profound knowledge of a $8sira
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led hitherto and starts a new life as a seeker of the Ultimate Truth, It is like being
born again, born into a higher order of life. After the initiation into the Ghyatri
manira, a student takes a second birth as a Brihmin, He is now called a “'dvija’,
“twice-born’.

[t is nat, however, entirely comrect to say that there is a janma before diksa and
anather after it. This view is expressed in a different way. According to it, even
though in his present janma a man Isin a state of lgnorance, within himself, without
his being aware of it, he is one with the Brahman. Like the shell covenng the
embnyo in an egg, his ignorance conceals his identity with the Brahman. Like the
mother bird hatching the e¢gg, the guru, by administering diks3, breaks his
disciple’s shell of ignorance and makes him aware of his true Self.

Like a bird he flies away realising himself, which means there are no two
separate births, Before the diksd the disya was in the sate of being hidden in the
egg-shell of ignorance and after it in the sate of being freed from the shell and
made capable of flying away on his own.

There are three ways in which the shell is broken or the egg is hatched by the
mother. It is here that hen, fish and tortoise come in. What does the hen do? It sits
on the eqqg to incubate and bring forth the young one. Sparfa-diksa is similar 1o this
~ touchinag a disciple and breaking open his shell of ignorance,

The fish lays its eggs in the water. [t keeps swimming in the water instead of
rematning still st a place. The egg too keeps floating from place to place. The fish
does not sit on the egg to bring forth its young. I do not know what modern biclogy
or zoology has to say about this. | will just repeat here what our $astras and poetic
tradition have to say in the matter, The mather fish looks intently at the egg and the
young one breaks out of the shell. That is why the diksd administered by the guru's
glance is called matsya-diksd. What is kamatha or tortoise-diksa? The mother
tortolse, it is said, lays its eggs on the shore and then retumns to the water. The egg
is deposited in one place and the mother goes somewhere else. However, it
always keeps thinking about its egq, worried about whether its young one will
break out of the shell without difficulty. It seems, as a result of such intense
thinking, its young one breaks out of the shell. This is similar to the smarana-diksh
given by the guni — and hence the second name of kamatha-diksa.

How dogs Amba confer these three types of diksad? Amba manilests herself in
three dilferent forms in three different famous temples and each of these forms
represents the beauty of her eyes, the beauty of her sidelong glances. Thg forms
are Kamaksi, Min&ksi and Viéalaksi. Amba resides in Kancipuram as Kamaksi, in
Madurai as Minakst and in K561 as Visalaksi. Although we speak of the beauty of
her eyes and sidelong glances in all her three forms or aspects, it does not mean
that she confers nayana-diksa in all these manifestations of hers. Minahst,
fish-eyed, administers jriana-diksa with her sidelong glance. This 15 matsya-diksa.
Kamaksi makes her devotee a jridnin by touching him and placing her foot on his
head. The delty invoked in Sankara Bhagavadpada's Saundarvalahari is KAmahsi.
Kamaksi manifests herself as a goddess with four arms holding in her hands the
bow of sugarcane, the arrow of flowers, the noose (a length of rope) and the goad.
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In the Saundarvafahari Sankara implores the goddess thus:! “O Mother, your
sacred feet are held by the Upanigads which constitute the crest of the Vedas. Be
compassionate towards me, Mother, and place the same feet on my head.”

Srutingm mirdhano dadhati, tava vau serxharatapd
Mamapuvetau Matah dirasi dayayd dehi caranau

The Upanisads constitute the Vedanta. The jidna-marga of Sankara is called
Vedinta-campradaya. It therefore follows that Sankara meditates upon Kamaksi as
a personification of jiffana and prays to her to place her teet on his head. In other
words he prays to Kamakst to confer on him sparsa-diksd or kukkuta-diksa,
VighlaksT in K&4T thinks of her devotees in an attitude of grace and administers
kamatha-diksa to them.

Many paths for the same fulfilment

Thus there are several types of diksa and the paths along which the student is
led by the different types of initiation are also varied, But the final goal is one and
the same. At the time of the diksa different gurus lead their disciples along different
paths, [t may be the same guru leads different disciples along different paths.
However, the acirva initiates his student only in one system (the system of which
he is an dcArya). A gura may, on different occasions, give diksa to the same student
in different méargas (paths, systems], depending upon the latter’s mental proclivity,
strength of sddhana and spiritual progress

There are gurus who initiate disciples in different $astras like those of mantra,
tantra, yoga, Dwvaita, Advaita, and so on. Tayumanavar declares that his guru is
guru for all paths and concludes thus: "0 Maupa-guru who belongs to the Milan
tradition!"" Tirumilar, author of Tirumantiram, mentions all margas or paths and
finally arrives at yoga and ji@na. There is a guru-parampara commencing with
him. Among the gurus of this parampara is Saramamuni who established a2 matha
at  Tirucirapalli. Maunagurusvlmin, who became head of this matha
(mathadhipati), was the guru of Tayumanavar who lived in the 17th century. (After
Maunagurusvamin the matha went under the control of the Dharmapura
adhinam.)

Mentioning his immediate guru Maunagurusvamin, Tayumanavar observes that
all paths lead to mauna or silence. In his hymn there is a suggestion that he sings
the praises of Daksindmirt who bestows the grace of Advaita through his silent
upadesa.

This state of mauna or silence is our true nature. But we are forgetful of it and,
losing our true self, we are trapped in various states of unrealitny. This s called
Maya, Maya, it 15 said, is Amba. And Amba that is Maya manifests herself as
Jrigdnambika to dispel this very Mayd, She comes as a guru and impars us ifina.
The Mother becomes the guru and suckles us, nourishing us with the milk of jiéna.
She delights herself in creating various abjects, creatures in various forms. There
are many species of birds, many species of animals. Of flowers there is an infinite
variety and they are of many colours, many shapes and scents. Similarly, the
Ruman mind is of many strange kinds, To suit each of them there are different
inana-gurus and different dcaryas. It is all the work of JAdnamba, She reveals

Edeh verse
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h:zrself as the gurus pertaining to the different forms of speech, writing, the
dilferent arguments, the many kinds of action, etc, and finally as mauna-guru. But
all have one and the same gurutva within. After all the Truth is one.

Guru and acarya: the two are the same

To sum up. The twa teachers who give us jfilina are called by the names of quru
and dcarya. The guru s so called because he is great within. The greatness of the
acarya consists in his conduct, in his leaming and in the fact that he teaches and
trains others. The guru transcends anything like a systern while the dcirya is part of
it. The first confers jridna on his disciple mainly through his grace while the other
helps the student to obtain knowledge by means of his erudition in the 48stras and
tn a particular sampradiya and through the example of his dcara or conduct and
observances.

Degpite such a differentiation, If the Sefirya is fully qualified he too becomes a
guru. He is a teacher of exemplany character as far as his outward life is concerned
and, besides being a man of leaming, he leads a life that conforms to a particular
system. At the same time he may be bevond any system, as far as his own life is
concerned, and has the realisation of the Atman and l$vara and the power of
bestowing grace. All our &carya-purusas belong to this type.

If an &carya lives according to the tenets of conduct and Acéra of a system, ever
conscious that he is bound by it, he is a student rather than an acarya. Disciplined
conduct must form a natural part of a man's life, not imposed as a law from outside,
Only then will it shine in all its fullness and purity of character, When a disciplined
life is led spontanecusly and not out of any compulsion from outside it will result
in the happiness and fullness integral to freedom.

A cerfain degree of compulsion is needed in the beginning when the mind
keeps wandering. We have then to learn to live according to certain rules of
conduct and discipline. However, until there is this compulsion {unt] we are
conscious of this compulsion), we remain students, In due course, what we started
with under compulsion will become part of our natural character subject to our
own will. When a man follows a life of discipline on his own, witheut any consclous
effort on his part to do so, he will be capable of leading others also into the same
life. And it is only when he is in such a state that the instruction he imparts will
create a deep impression on them and help them shape their lives according to his
teachings.

Present-day teachers, who hawve taken the place of the &crvas of old, need to
have only learning. Conduct or anugthana is of no consequence to them. In the oid
days it was with the combination of leaming and anusthina that one became
eligible to be called an “dcarya’. Even this dnusthina is not an end in itself since
it is merely outward conduct. There is something else to make it complete. some
other stage in which the anusthana finds fulfilment - that stage is the realisation of
the Self. When one attains this stage of realising the Self, right conduct becomes
pari of one's nature.

Just as learning becomes complete when united with anusthina, anusthéna in
its turn has to be based on the experience within for it to gain strength and fullness.
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To say that a man who has realised himself is a guru and that another who lives a
life of anusthadna is an Achrya, to make such a distinction is not to reveal a true
knowledge of the subject. An Aelrya to be an &clirya cannot be imperfect in his
anugthdna; he cannot go only hall way in his religious observances. Until he has
realisation of the Sell he is not complete in himsell, Where is the question of
fullness if he practises anusthana under compulsion? So it means a true acéva
adheres to a life of anusthiina and, at the same fime. has anubhava or realisation of
the Self. An cirya also is he who leads a life of anusthiina as far as his outward life
is concemned. Indeed, the teacher, who inwardly is beyond any system, lives
according to a system for outward purposes so as to discipline those who live
without any aim or purpose in life and to be an example to them. And, even as he
remainsg silent within, he performs outwardly the lunction of giving upadesa and
upanyasa.

The guru and the acdrya are the same. The frue achrya cannot but be a guru. In
our ignorance of the subject at first, we speak of the guru and the Acarya as not
being different. But then, as | said in the beginning: "It is not so; learned people
say there is some difference between the two”. | also mentioned the differences.
Now (to complete the cycle) | say that it s clear to people who are not only learmed
but have insight that there is no difference between the guru and the dcirya.

“From the very beginning no distinction has been made between a guru and an
achrya. The two words have been taken to be synonymous. In the Upanisads,
which are the crest of the Vedas, the word "acarya’ 5 used throughout. They say:
“Acarya-devo bhava.” The student is enjoined to give to the acarya the dakgind as
desired by the latter. Only he whao is an “acaryavan'’ (one who learns at the feet of
an acarya) attains jiana. The word “guru” is not used. But the practice of students
living with their acdrya for their education is called “gurukulavdsa™. We do not
| come across the term “hchryakulavasa”. The day on which the acarya is
worshipped and remembered with gratitude s called “"Gurue-Pimima"
! VyashcArya, Sukaclrya, Geudapadacarva, Govinda Bhagavadpadicaiva,
SankarBcarya, Suredvarlcrya, Totakdcarya-all such Acdryas are taken together
as forming the “'guru-parampard’ (not “acdrnya-parampard™}. In the same way the
term “guru-vandana'’ is used by the followers of Rémanujacirya, Vallabhicarya
and Madhvacarya,

Ancient Tamil life was entirely centred on the Vedas, ""Matr, pitr, dcarya devo
bhava™ is expressed in Tami| as "Mata, pita, guru daivam” . From this it is clear that
the Acérya himself has been considered the guru. {"Ackrya’™ is 5€8n in Tamil.)
Teachers belonging to the Saiva Siddhanta tradition are all called by the title
“Scarya”  ~  Meykandbcirysr, Santinacarydr,  Sivaddryar, However,
their drddhana (rites, worship, performed on the anniversary of the siddhi or
passing of the acarya) is called “guru-paja’ (not “acarya-pija’’).

Acarya is [$vara

We must remain devoted to our dclryas because they are, unlike us, not men of
attachment, and are indeed gurus who are free deep within themselves, if they
function as acaryas it is only 1o teach us, through thelr example, a disciplined life,
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We will be quickly rewarded if we devote curselves to our acirva or quru,
regarding hirn as [4vara come in the guise of a teacher to give us the grace of jidna,
Is not ldvara all and does he not become all and evenything? Stene, earth,
everything is ldvara. What objection can there be then to his being present in the
person of & guru or an acdnga?

if we look at the subject from this angle, the question arises as to who we are I
we toa are not [dvara. If we are each one of us [$vara the next question is why we
should be devoted to another person and regard him as ac@rya and Hvara.

Everything is He, but one’s own [fvaratva {quality of being the Lord} is not
recognised by oneself. Do we realise even a bit of our Bvaratva? If we knew, would
thare be so much desine, so much anger, so much fear, so much sorrow, so much
untruth, so much sinfulness? Though He is everything (or everything is He),
without knowing ourselves fully that we are ldvara we exist as the disguises or
forms He has adopted. All of us, in our disguise of ighorance, are unable to
recognise (or identily) the Original Person. The one whom we call &clirya is not in
such a ridiculous guise as we are. In him it is possible to recognise this Original
Person. So if we become devoted to the [$varatva in him we too can realise this
lvaratva, That lvaratva which cannot be discemned in ourselves can easily be
discerned in him, {évara has specially appeared in the person of the &farya, the
lévara who has appearad in many forms, so that we who are so dull-witted become
intelligent and wise, If we realise this truth and become devoted to the Achmya,
Hvara will cast off his disguise and reveal himself to us in his true form. Then and
then alone will he remove the quise of ignorance we are donning and finally grant
us, in all grace, the realisation of the truth that the Lord and we are one and the same,

Te attain this ultimate goal (and there is nothing to be obtained further) we must
HERE AND NOW regard our AcBrya as [évara and live according to his upadesa.

Follow the family dharma

The 48stras have it that our birth is determined by l4vara according to our
previous karma, We must accept the religion, sect or tradition in which we are bom
as having been determined by vara according to our karma and we must make
efforts to raise ourselves and expend our karma. Tt is enough if each one of us lives
according to the advice of the dcarya who preserves the tradition and dcara of our
caste or sect. [t does not matter if the doctrines or tattvas of such a tradition are not
complete in character.

This jiva is not full because of the karma still attaching to it. But the religious
tradition into which it is bom, however incomplete, will help in wiping out its
karma completely. lvara will never forsake a man if he has unwavering faith in him
and prays to him in steadfas! devotion: “You gave me this life and | am taking
refuge at the feet of an acarya of my sampradaya ™ I he thus follows the Acira
appropriate 10 his caste, lfvara will grant him fullness of being...

We must have faith in the belief that the acarya is lévara. Whoever be the guru,
H owe surrender to him we will receive the reward of our having surrendered to
[évara. Surrender to the guru is surrender to [¢vara and equally rewarding, This is
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said in the "$&nt" passage of the Upanisads:'

Yo Brahmipam wdadhali plrvam

Vo vai Vedimdeca pralinoti tasmas
Tam ha devam Atmabuddhiprakasam
Mumuksurval facanamaham prapadye
- Syetasvatara Upanisad

The eleverness of & genius will bring only ruin upon him if he s notbound by a
“system’”, From such geniuses (as are not bound by a system) there would be more
danger than from fools. Sankara Bhagavadpada states this in his Upadedasshast
and declares that whoever does not belong to the sampraddya of a guru is hike a
fool. which means that for attaining jiana devotion to the guru is more imponant
than book learning.

The gods as studenis

We are all of us not sufficiently devoted to our guru. We must follow the
example of exalted preceptors, who were the originators of various sampradéyas,

and important other gurus of these wadiions, who were themselves devoted to
thetr guius

The very first guru is Daksindmart. But even he had to serve a guru in all
humility and become devoted to him so as o recewve upadesa from him
Drakginamdrti is none other than Param&dvara himself. And he received upadeda
from his son, the upadesa of Pranava, devoting imself to him in submissiveness,

Amba is jhana personified. She too became a disciple ~ a disciple of her
husband lévara — and received upadeta from him ]{.-u.-am imparied 10 her in the
form of upadeda the works of Agama and Tantra

Sri-Rama-Rima-Rimeti Rame Réme Manorame
Sahasrandma-tattulyam Kama ndmavardnane

This verse proclaiming the greatness of Ramanama (the name of Hima) was
taught to Amba by Mvara (the muttering of the name thrice is as efficacious as

reciting the entire Sahasranimal. People who are conversant with the
Visnu-sahasrandma (" The One Thousand Names of Visnu™'} know this,

Amba receiving upadesa from Hvara is mentioned in a number of accounts
assoctated with temples [§thalapurdns) like Jambukesvara (Tiruvinaikka).

Mahdvisnu in his incamations of Rama and Krsna lived the life of a humble
disciple: as Rama in the gurukula of Vasistha and as Kesna in that of Sandipant.
With his class-mate Suddma, Krsna Paramatman went to the forest to gather
firewood, in rain and storm, for their guru Sandipant, Rama ruled his kingdom

Hhe one who fist created Brahma. the Creator, and delivered 1o him the Viedas, He who i withouw
parts, wihoul acindity, over irangail and who i3 withont any Tepee o1 Lo, whio @ ke & Sing that has

conwumed its fuel and who is the foghes! bridge 1o immonality « in that one, who s illumined by his own
thoughi, | take refuge, seeking Hberation
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guided by the advice of his guru Vasistha, In the Citrakata mountain he said to
Vasistha who had come with Bharata (rejecting his plea to return o Ayodhyal I
will not return to my kingdom. " |t was with humility that he conveyed his decision
to the sage and indeed he had taken that decision after receiving his preceptor’s
consent

Dlattatreva. who has an exalted place in the lineage of gurus, says in the
Bhéigavata that among his twenty-four gurus were the earth, water, a python, a
wasp, & courtesan, a hurter and a little child, He also mentions the lesson he
leamed from each one of them.

Adi Sankara's guru-bhakti

The very mention of “Acdrga’” brings to mind Sankara Bhagavadpada who is
remembrered and celebrated all over the world, It is not easy to give an accout of
his guru-bhakti, It is said that he saw his guru Govinda Bhagavadpada and his
guru's gury, Gaudapada, in Badrinath in the form of Daksinaminti and composed
the Daksindmurti-asfaka to pay obeisance to themn. He bows to them in each verse
of this composition. Sankara himself, it must be remembered, was an incarnation
of Daksinamrti.

While extolling the greatness of his guru, Sankara says in one passage: "“lf you
say that the gury transforms the minds that are like brass into shining gold (like the
philosopher’s stone that turms base metals like brass into gold), it would not be an
adequate measure of the true extent of the guru's greatness. The philosopher's
stone can turn onby brass kept in the alchemist’s shop into gold. But the disciple
who is transformed by the guru into gold becomes a guru himself, attaining
parnatva (completeness) and tums others also into gold. 5o the guru is nobler than
the philosopher's stone.”

In Kasi. when Paramesvara appears before Sankara in the guise of a candala,
Sankara declares: ‘He who has realised the Atman [(Atma-idanin} need not
necessarily be a Brahmin. He may have been bom a candala. But he is my guru™
Sankara, who has received the fitle of “Jagadacarya”, humbly makes this
declaration in public —— standing right in a public thoroughfare, so to speak.

Ramanuja's guru-bhakti

You must have heard that Ramanujicarya gave upadeda to all people against
the advice of his guru Tirukofliyvir Nambi. However, according to aceounts of the
Vaisnava tradition, he had totally submitted himself to the same guru. Belore
giving upadesa to Ramanuja, Tirukottiyir Nambi, it seems, made his disciple walk
eighteen times from Srirangam to Tiruketlivir. Ramanuja did so without showing
any frace of reluctance or discomiort.

[t is customary for Smartas to prostrate themselves four times before their guru.
But Vaisnavas make similar obeisance again and again until the acarya himself
says, "Enough, enough.” Onee Tirukottivir Nambi was standing in the cool water
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of a iver. The sands of the nverbed, however, were burning like embers inthe sun,
On such buming sands Rdménuja kept long, prostrating himself before his gury,
nat minding the suffering, Nambi had wanted to test REmanuja’s guru-bhakt but,
unable 1o see his disciple suffering. stopped him from making further obelsance.

Disciples of Sankara

The disciples of Sankara and Ramanuja were very greal men themselves, but
they were, at the same time, extremely devoted in turm to their gurus. One of the
disciples of Sankara, Totakicarya, extols Sankara thus. “You are Paramédvara
himself [ "Bhava eva Bhavan' ). You are the one with the Bull {Nandi) inscribed on
his standard {that is Siva).” Totakacanva sings the praises of Sankara in the belief
that his gure is the very incamnation of l$vara. Another disciple of Sankara,
Padmapida. says when Vybss comes to Sankara in the quise of an aged Brihmin
to hold disputations with him: “What 15 i, they go on arguing among themselves
endlessly? Who could be these men of unrivalled leaming {pandita-simhas,
pandit lions}?"" Meditating with devotion he himself answers the gquestion:
“Sankara is Sankara (Siva) himsell while Vyasa is Maryana himself "' (Sankarah
Sankarah, saksat Vyaso Nirhyanah svayam™), Vibsa has come in disquise 1o hold
a debate with Sankara on the Bhdsye writlen by the latter on his Brahmasitra,
Finally, when Padmapada says, "He 15 Visnu. Sankara is Paramadiva™, Vyasa
reveals himself and declares that Sankara’s Bhaspa is in full accord with his
Brahmasdtra.

Subsequently. Padmapsds wrote a commentary on Sankara’s Bhisva, Of it
anly the first five sections called Pancapddikd have survived, [n this Padmapada pays
abeisance to his guru, describing him as Paramedvara ("aplrea-Sankaram™),

This disciple earned his name Padmapada on account ol his great gury-bhakti.
His onginal name was Sanandana. He was a Brahmin rom the Tami! land, a
“Consttavar” (from the land of the Colas). He became a disciple of Sankara when
the Acarya had begun his mission {life’s 1ask) in Kasi, that is before Sankara was
sixteen years of age. After completing his Bhisyas at the age of 16, Sankara
resolved to put an end 1o his bodily journey. it was then that Vyasa appeared. held
disputations with him and blessed him. He also impressed upon Sankara that it was
not enough 1o have written the Bhasypas and that he must hold debates with
scholars evenywheare and propagate his siddhanta throughout the country and
firmnly establish his system. He blessed Sankara with another sixteen years of life
Let that stony pass

One day, when Sankara was staying in Kaéi, he and Sanandana happened to be
an opposite banks of the Ganga. The disciple was drving his master’s clothes.
Sankara wished to make known to the world his disciple's guru-bhakti, He bathed
in the river and, wearing his wet clothes, called to his disciple on the opposite bank
to bring him his dried clothes. Sapandana, impelled by his devotion for his quru,
thought to himself: "If the Acdrya asks me to do something, | must do it at once.”
it pained him that his master was wearing clothes dripping wet. He was now hke
one possessed, possessed of love and devotion for his gunu. It was no hime for
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reasoming. lor rational thinking. [t did not oceur to him that he must take a boat
acrass. He was oblivious of the wrbulent Ganga flowing by, So, naturally, the idea
of taking 2 boat to ferry him across did not occur to him. The one thought that
possessed him was that his gurue had asked him to bring his clothes. So, as if he
wire on firm earth, he walked on the river without any thought that he might be
drowned or that his quru’s clothes would get wer again, which would be defeating
the very purpose of carrying out his master's bidding.

When there is such devotional fervour in a disciple will not Bvara exalt it to the
plane that it deserves? (It was [$vara indeed who was present in the form of Acsrya
Sankara before him )

A miracle happened As Sanandana walked on the river. Gangddevi placed
lotuses for him to walk upon. In other words the lotuses blossomed underfoot as he
ok each step. He himself was not aware that he was walking on the lotuses. Itwas
like the lirewalker not being aware of the burning coals that he treads upon.

People stood agape with wonder over Sanandana’s guru-bhakti as he crossed
the big river and brought his guru his clothes. Sankara asked him in jest: “"How
did ywou, my boy, cross the Ganga?'” Even then it did not cocur to Sanandana to
turn back and look.

FPadmapada said to his master. By merely thinking about you, the vast ocean of
sarhsdra is reduced o knee-deep water. When you had bidden me do something
what was remarkable about my crossing the Ganga?"”

It was then that Sankara showed him the lotuses. And since they had borne
Sanandana’s feet he called him ~"Padmapada.” On one plane Sanhara was [dvara
fumsell. But on the other plane he was the lotus Teet of lévara. So it is fitting that
Bhagavadpada's disciple himsell should become Padmapada

In the Raminuja sampradaya

A number of Ramanuacarva's disciples were also excessively devoted
to their guru

Self-abasement s part of the Vaisnava tradition. Seo Vaisnavas conduct
themselves in an extremely polite manner before all and also speak extremely
courteously to people. Where we {that is non-Vaignavas) say “you  iin plural) they
say " Devarir." ' They call themselves “disas’ and prostrate themselves again and
aqain saying. 'l serve you.” They address elders who do not belong to the
Srivaisnava radition as “Svami ~ and older people belonging to their own secl as
“Perumdl 2 They carry courtesy 1o exCess.

An amusing story is told in this connection. A disciple wanling to do away with

his quru and take his place on the pitha has prepared a pi!_!m his master to be
buried in. Even when his intention is evil, he approaches his guru and telis him
respectiully: “Will Devarir come on his own into the pit or should this humble self

cause vour honour to {all into it

I & 2 Sae glowmary

47




The Guru Tradition

There are storles told of the Vaisnave guru-parampara which are cherished and
read every day by the followers of the system. They touch our nearts with their
telling desceiption of guri-bhakls. ln_ the Perumal! [Vaisnava) temples, the sannidhis?
of Azhvars? particularly that of Andal, are important. Devotees worship here.
Warship is conducted at the sennidhis  of the Manavila-Mamunis  and
Pillai-Lokacarvas * in Tengalai® temples and at the sannidhi of Vedintadetika in
Vadagalai® temples. At the birthplace of Raménujacarya, Sriperumbudur, Perumal
or the [Lord takes a place second to Ramanuja. Vaisnavas retfer to their acirya
Ramanuja as Uglapavar? which shows the high place in which they hold him. He is
also warshipped every day and a ten-day-long utsava or festival is held mn his
honour, Above his sannidhi s bailt a golden virmdna.

51“""”31"}-'. at Sﬂ-.;i]]jputl:ﬂr, Andal is given a special place. She is honoured as
“Kotai'' and as “Kotainayaki'. In the temple at Madurai, Minaksl comes first and
Sundaregvara (her consort) comes second. indeed the temple is called “'Minakst
temple.” [n the same way, at Srivilliputtdr, Rangamanna (Kisna} is given the
second place and precedence is given to Andal: The temple itself is called after
her. The birthplace of Nammazhvar was originally called "RKurukir”, Later, it came
to be called “'AzhvEr Tirunagari'' in his honour, The festival conducted for him
here is worth mentioning. All other Azhvirs are similarly celebrated.

The chief teachers of the Vaisnava tradition. those who preceded Ramanuja and
those who came after him lihe Nathamuni, Alavandar, Manakkal Nambi,
Tirukkacel Nambi, Karattazhvar, Bhattar, Marciyar: there are idols installed for
them in tamples and pija is conducted for them.

Importance on the same scale has not been given in the Saiva temples o the
Nayanmars,? Manikkavicakar, and the authors of works of the Saiva tradition like
Srikanthacarva, Meykanda Sivan and Umapati Sivam,

If we tum to Advaita teachers before and after Sankaracarya we find that they
are hardly henoured in the form of temple idols or by way of worship. An
exception is the case of SankarZcirya himself of wham there are a few idals. In
Karicipuram and its neighbourhood there are a number of such idols. At Mangadu,
Tiruvottiviir and some other places also there are idols of Sankara. But, on the
whaole, if you take a census of temple images to study the influence of a siddhanta
or a system yvou will arive at the finding that there & no such Vaidika mata?

(Vaidika religion, a religious system founded on the Vedas) in India called Advaita.

The reason for this is that Advaitins are Smartas who do not belong either to
Saivas or Vaisnavas but who accept the systems of both up to a polnt.

[ wanted to speak to you about the great devotion of the followers of the
Ramanuja sampradaya for its dcd3ryas, Hamanuja's immediate disciples were
greatly devoted to their master. Some of them were prepared to lay down thetr

1.2,3. 4, 5.6, 7 8 5ee glossany.
Y In the Scuth “meta’ uscalb means “religion ™
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fives for their guru. Such was the example of Kirattdzhvar. He belonged to a
village called Karam near Kafficipuram. | mentioned earlier that even Vaisnavas,
who are known for their couneous speech, do sometimes, in their extreme
devotion, use the singular while referring to a respected person. | mentioned the
example of Desikan for “Dedikar’ In the same way Harattizhvdr i= called
Y'Kirattazhvan,"'

The Cola king who relgned during the time of R&manuja was an ardent devotee
of Siva, As for Ramanuja, he propagated the siddhanta that only Visnu was to be
worshipped and not Siva, The Cola king decided to hold a meeting of learned men
and in their midst to ask Raménuja the basis or authority for holding the view that
no deity other than Visnu should be worshipped. At the time
Gangaikondacolapuram was the capital of the Cola kingdom. The king sent a man
to fetch Ramanuja to an assembly of learned scholars to be held there. Raémanuia
was then staving at Srirangam.

When Hiratthzhvar saw the royal servant, he became agitated. He thought 1o
himself in fear and anxiety: “The king is a Saiva and he has buiit many Siva
temnples. Our gure says that Siva should not be worshipped. For that reason the
king must bear ill-will for our guru. We don't really know what the réa will do to
our master on the pretext of inviting him to the assembly of learned men. The king
can do anything, What can be done in case there should be some danger 1o the
life of our dcarya?"

Thinking thus Kirattizhvar came forward to sacrifice his own life for the sake of
his guru, He decided to go to the assembly of the Cola king wearing the saffron
clothes of his guru, and pretending to be Ramanujicirya. He prayed before
Riémanuja and persuaded him to agree to his plan saying: “"Whatever the risk, let
me face if. With vour grace, permit me to have the good fortune to do you this
service.” Ramdanuja changed his saffron clothes for the white vésti' | fled the Cola
kingdom and went to Tirundriyanapura (Melkote) in Kamataka. Here a festival is
held in his honour called Vellaicatiupads (the donning of white),

Wearing saliron Kirattazhvar went to Gangaikondacolapuram and presented
himsell as Ridmanuja, The astembly of leamed men was held there. Kirattazhvar
refused to subscribe to the doctrine of Saiva supremacy. 5o, as he had feared, his
eyes were gouged out as punishment.  He gladly suffered the agony because he,
instead of his guru, had become the victim of the royal outrage.

Later, after the death of this Cola king, Ramanuja returned to the Tamil land and
was filled with sadness that his disciple had lost his eyes for his sake,

Although, in later years, Ramanuja lived in Srirangam, in the beginning he had
resided in Kaficipuram and served Sri Varadaraja devoting himself to the Lord as
his chosen deity. Even when he lived in Srirangam, where he laid down the code
of worship far Srirangandétha, he had a special place in his hean lor Varadariia. So
out of his devotion [or Varadarsja (and out of his concern for his disciple) he said

—

1 Sauth Endian dhos
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to Kirattdzhvire: " 'For my sake vou lost your eyes. So for the peace of my mind, #
not for your sight being restored, you must pray to Varadaraja.” Kiratidzhvar
thereupon sang the praises of the Peruma) (Varadaraja) at Kaficipuram. In reality
he did not want his sight restored, Indeed, he belleved in the $astras, according to
which to have darshan of the Lord ane must control one's senses or indriyas. He
said to himself: “'1 am blessed by the royal punishment, | am not likely to be spoiled
at least through one of my indrivas (spoiled by see¢ing all sorts of undesirable
things). And what is there to see of the outward world with my sight restored? But
| must abey the bidding of my master. I must not be the cause of his sorrow.” He
prayed to Varadardja Peruma| thus: "Give me my sight back. Bul [ do not wish to
see everything. Give my eves the power to see only the divine form of my sclrya
and your auspicious idol.” Varadardja granted him his prayer.

Alavandar was one of the greatl figures of Valgnavism who lived before
REménuia. His attaining the paramapada or supreme state was delayed because ol
the karma eamed during his previous birth. (Vaisnavas describe the attainment of
the paramapada as “decorating the sacred realm of Visnu.] One of Alavandar's
disciples’ then suffered the fearsome pain of a carbuncle thereby expending his
master’s remaining karma.

There is another interesting story relating o the guru tradition, a story that 5
tinged with humour. One of R&manuja’s disciples® was warming the milk for his
guru at home. Outside, the procession of the Lord Srirangandtha was being taken
aut, “Come and have darshan of the Lord,” Ramanuja called out 1o his disciple
from outside. But the disciple, ignonng the call, remained inside minding the milk,
The Lord had now passed the house, RAmanuja came in and scolded his disciple:
“Why didn't you come out to worship Perumal?”’ The disciple replied: "It was all
right for you to worship your Peruma]. But for that reason why should [ abandon
the worship of my Perumal midway...”

Dievotion to the guru enables the disciple to bear cheerfully any suffering for the
sake of his master. Karna came to Parafurdma, who bore ill-will against Ksatrivas,
disguising himself as a Brahmin 1o learn archery under him. Cne day as the qure
was sleeping with his head placed in the lap of his disciple, a wasp stung harmn
(Karna) viciously. The yvoung archer did not wince a bit nor try to ward off the insect
lest he should disturb his guru is his sleep. He bore his pain stoically, You know the
rest of the stony.

Then there was Ekalavya whose story we siill keep telling. Ekalavya became
devoted 1o a quru to gain a skill. But after acquiring it he could not practise ot
because of the daksinag sternly demanded by the guru and gladly gven by the
student.

Madhurakavi was one of the Azhvars. He composed only one hymn, a hymn
consisting of eleven pdsurams It s not addressed to Mahbvisnu (as
Vaisnava hymns usually are), Even so it has been included in the Nalayira-

P e wan an untguchable called Mizands Mambi
¥ This disciple of REmanuia was Vaduka Nambi.
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prabandham (The Book of Four Thousand Hymns) and Madhurakavi has been
ralsed to the rank of an Azhvar. It is his guru-bhakti that brought him such great
honaur, The song Madhurakavi sang is in praise of Mammazhvar. In the Radmanuja
siddhanta all Azhviirs have a place similar to that of acaryas. Of them Nammazhwar
has a special place as “‘Prapanna-Jana-Kitastha' .’

Nammézhvar was a non-Brahmin and Madhurakavi was a Brahmin., As
Madhurakawvi was travelling in the north he saw a ray of light emanating from the
south, Following that ray of light he fravelled a thousand miles and reached
Tirukkurukurai fnow called Azhvar-Tirunagan, in Tirunelveli district). There, under
a tamarind tree, the ray of light became absorbed in a cave (or was lostin it), [t was
inside this cave that Nammazhvar had for many years been in meditation,

The story is told that Madhurakavi roused him from meditation and asked him
questions relating to the Atman in sign language and that Namméazhvar also replied
through signs. (If [ were to speak about these questions and answers it would take
long to explain them to you. Also doubts would arise as to whether or not the
meaning would be understood. 50 [ will revert to our subject which transcends all
philesophical inquiries, that is guru-bhaktl) The replies of Nammazhvar brought
Madhurakavi illumination or jidna in the same way as mantropadesa. He
surrendered to Nammazhvir who was "Prapanna-Jana-Kitastha'" and sang his
praises in the form of the pdsurams,. He declares that he has no svamin other than
MNammazhvar ("' Devu matiariven” ). ‘Let Nammazhvir worship Mah&visnu as his
svamin. For me my svdmin 15 Nammazhvar and T will sing about him. | will nof sing
the praises of even Perumal."” so he said in his unsurpassed devotion for his guru,

I the Vaisnava siddhanta the Azhvars are next only to Perumal, Madhurakavi
was exelusively devoted to Mammazhvar, most important of the Azhvars, For this
reason the great men belonging to the Vaisnava sampradaya included his songs on
Mammazhvar in the Nilfviraprabandham taking them to be equivalent to hymns in
praise of Peruma). Madhurakavi was himself ¢levated to the position of an Azhvar.

Just as Madhurakavi said that he knew no God other than Nammazhwar,
Vedantadesika said that he recognised no devata here other than his acarya
(REmanujal.

Guru-bhakti among Sikhs

If you have an acérya, you do not need even God. In all systems or traditions
there have been examples of men who were devoted to their guru thus in the belief
that even God is not equaltotheir acdrya. The Sikh religion 8 based on the belief
that if there is a guru there must be a fisya as well as 4iks3 (a disciple as well as
education or discipline}

When Guru Gobind Singh established the Khalsa he asked for human sacrifice
or narabali. At once, one of his disciples rose and went with the guru to offer his
head in sacrifice. After taking him aside the gumu returned with his knife dripping
with blaod and asked for one more human sacrifice. As before another disciple

1, Sew glossany
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rose and went with him and the guru returned again with the knife dripping with
blood, In this manner five of his disciples offered to lay down their lives, They
belleved that obeying the word of the guru was dearer to them than their life.
Later. Guru Gobind Singh brought all the five men to the assembly and told them
that he had asked for the sacrifice only to test their devotion and loyalty. In reality
no one had been kilied and the blood shown was that of a goat. The five men who
had not hesilated to lay down thelr lives were made the chief members of
the Khasla,

Thus in all religlous there have been disciples who fooked upon the great men
belonging to their respective falths as God. In the very process of guru-bhakt they
have earned the qualities of the gquru. Even after themselves attaining a high spiritual
status, they have spoken in exalted terms of the great men who had uplifted them.
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Guru, Acarya, "Vattivar"’

We use the words “gure’ and "ﬁcérya"t in an elevated sense (that is we use
them to dencte teachers belonging to a higher plane). By the term “viupar” in
Tamil we mean an ordinary teacher. By “acanga’ we mean one who administers us
diksa, initiating us info a mantra or a paja or one who performs a yaa or homa on
an elaborate scale. In Tamil we say “vttivar” ordinariiv for one whe officiates at
a fraddha or a pOja on Caturthi or Dvadadi (fourth and twelfth days of the moon)

The term "gury’” denctes a teacher who, over a number of vears. teaches us
philosophy or some 4astra or science or arl like music. On the other hand a school-
or college-teacher lone out of many who teach dilferent subjects! s known
commonly' as & vdilivdr . [In written language and i formal speech we use the
terms “'school dfirear’ and “eollege adimvar’ . But in common paclance we say
“wdttipdr” and not Vadinpar’. Actaally, it is "acanvalr)’ that has become “aginpar’ in
Tami].

In Tami] Nadu alone it has semehow become the prachce to call story-writers
and editors “kathafincars”, “patrikddinvers’” respectively. This praclice must
have arisen from the fact that a connection i$ seen between those who teach
reading and writing in schools (they are called “ddrvars’’) and those whose
profession is writing. Or o may be from the beliel (whatever the truth) that those
who write storles and conduct journals foster wisdom and enlightenment.

cccupying the seat of acanras

In ordinary speech, the word “wittipdr” (and not “asirivar™ or “dcdrvar’} is
used to denote the teacher of any subject, whether it 15 connected with religion, a
castra or any of the arts. The Tamil word “vdmipdr'” is derived from the Sanskent
“upadhyayalrl 7 What is the meaning of "upadhybya’™? “"Upadhubyva’™ is “'upa +
adhyaya"

The Vedic connection

You would perhaps think that “adbyavaim)'’ s an instalment of a serial stony
appearing in a magazine week after week: this is contemporany usage. “Adhyaya®
applied fo a section of a book 15 a later meamng of the word In the beginning
Cadhyaya”. “adhyayana” and “adhyaya” were applied 10 Vedic learning. The
Vedas were neither to be wnitten down nor to be “read’” but enly to be listened 10
and leamed {that is orally ransmitted)

Many things in our life are connected in one way or another with the Vedas. So'
in later imes, Vadhyaya™ was used to signily any portion demarcated for reading

1 Adso ducussed in earlier sechions.
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in o work of fiction, poelry, a secular subject bke sclence, or any study of
knowledge relating to the Atman. “Adhyaya™ also came 10 be used lor a section or
division of a book, or a sub-iection. A book is also divided into big and small pans
called “kénda"., “Rhanda,” “sarga,”” “patala,” “parvan.” “parcchéda”
“ucchubsa,” “ulldsa” “anga’” “prakarana,’ “skanda”™ and so on. Among these
names of divisions “adhydya™ is connected with the Vedas,

1 will give another example 1o illusirate how widely connected the Vedic
wadition is. We say “pitha’ for “lesson™. For us a lesson whether it relers 1o
geography or some other subject is patha. Even the history written by our
researchers claiming that the "Vedas are a lie™"! Similarly, we describe a school as
a pathassld: note how the term contains the word “pdtha”. Even il we establish a
school to teach atheism it will be called a "pathadsld™ However, the oniginal
meaning of “pitha” s “chanting the Vedas”. Indeed among one’s daily
observances there = “"Brahma-vaida”, studving the Vedas, which is "patha

A man who is leamned in the Vedic texts and who reproduces them orally {or
chants them) s a “pathin”. For instance, there is the "ghanapithin® who chanis a
Veda word by word in the manner called “ghana’™. A student who leams the Vedas
together with another is called a sshapathin (equivalent 1o “class-mate or "lellow
student™). Nowadays a fellow worker in any field is called a sahaphthin and in
ardinary speech it 15 not necessary that the term should have any cannection with
the study of the Vedas. [ mention this to show how deeply rooted Vedic e and the
Vedic tradition are in Tamil Nadu,

Upadhyiiya and dcérya

We were speaking about “vadhysr” [Mvittipdr)  Cupddhydya  and
“adhyiva®, An “adhydpaka” s one who impans Vedic education, “adhyaya”™
Teaching the Vedas is "adhydpana™, leaming is “adhyayana'’. The teacher is an
“adhyhpaka”. “‘Upa-adhydpaka™ & Tupddhybya’ that b5 instead  of
“upidhylpaka” we have "upsdhydya” The prefix "upa’ connotes many things.
Chiefly. "upa”™ denotes what is subsidiany to a subject of pnmary importance, or
something that assists it, a subject taught on a secondary level. To flustrate:
“anga''=""uphnga’, “purbniia-updpurina” “jenédhipati.upasianbddhipati”. That
which does not have the prefix of "upa” is supenor in relation to that which has
the prefix of "upa’ {"upa’ is used 1o distinguish the “infenor’” from the “supenior™
of the smatler from the bigger.)

The “uphdhydya” comes next to the “adhybpaka™, as an assistant Or
co-worker, The £hstras have it that an “upadhylya” does not have the same
standing as an adhyipaka and is regarded as being a little lower 1o him in rank. |
will tell yvou how
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According to the Smrhs, there are two categories of Vedic teachers, the acarya
and the upaddhyaya. The differences between the two are menbioned in the
Manusrrfi which is accorded a very high place among the Smrtis,

The dcarva is nol one who teaches for his livellhood. He establishes his gurukula
and teaches for one reason alene: to carry out his Brahminic duty of making sure
that the vidyd in which he is proficient does not cease with him but 15 kept alive [or
ever. When a student joins his gurukula he does not utter a word about fees or
daksina. It is only after a student has completed his education or after the studen
himseli mentions it that the dcirva asks for the daksing. Ordinarily it takes twelve
years to complete the course. There is a saying: "'Keep a flower in place of gald”
(that is a flower sincerely offered is as good as gold).

Thus it is that tha acarya will be satisfied with any daksing he is offered. And how
does an acdnya perform his function? He exerts himself to the utmost (his throat
goes dy teaching his students and he does not mind it) and sees to it that the right
vidyd 15 passed on to the right student. He is not like the present-day leacher who
disperses his class after school hours in his anxiely to be free from a bother. ThHe
students live with the acarya in his gurukula for several years and it 35 his respons:-
bility that they grow up as disciplined and virtuous individuals,

Une feels proud that once upon & time there were many gurukulas throughout
this fand lwith the type of ideal teachers mentioned above) If we who call
ourselves Y'acinyas’ speak about thes sebsect trelessly it is only because of our
anxiety that this tradition of teaching, the gurukula system, does not altogether
ceate o exist,

Teaching for a livelihood

The Manusmpti says that one who feaches Tor a livelihood - instead of for the :
noble purpose of preserving vidya  for posterity — is an vpadhyayva. He s not the
same as an acdrya. One who teaches fora {ee is a bhrtaka adhyapaka (he works {01
wages) according to the Manusmrtl, He teaches one part of the Veda-vidyd and
receives o salanr for 1t in return

Ekadedam tv Vedasyva Veddnganvap) va punah

Yofdhyvapayal: vrtyartham vpadhydyak sa ucpate

There were very few preceptors in the old davs who laught merely for a
livelihood. The gurukulas were under good ac@ryas and they were untainted by
any sort of money transaction. Even so those who taught for wages like “coohes™
aré mentioned in the Dharmasasiras.

Guru and acarya: they are the same and yet different

Who is & “gure’? Whe is an “acarya’'? Who is an “upddhyaya”™7 These terms
are defined in the Dhanmmasaiiras,

According to one definition, he 15 a guru wha, starting with the Brahmopadesa
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(the imparting of the Gayatri mantral, goes up to the stage of teaching Vedantic
philosophy, And an acama i3 he who, without having given Brahmopadeéa 1o a
pupil, teaches him the $istras in their entirety or in part. For example. it was
Gargacidrya who performed the upanayana of Krsna but it was Séndipani whao
gave him his vidyabhyasa,

It is generally understood that, while the word “quru’™ means one who is not
strictly bound by a system but one who teaches through his grace, an Acirya is one
whao, by virtue of his erudifion, gives a particular group of people instruction in a
well-ordered system or subject. In keeping with this view it is mentioned in one of
the DDharmasastras that a gquru is one who gives upadeda in any language while an
acarya is one who teaches only the Vedas.

We usually speak of a guru being one like Dattatreya, without associating him
with any strict system or tradition and who, with the power of his grace alone,
brings about the spiritual uplift of his disciple. An acarya, on the other hand, is one
who, like our Sankara Bhagavadpada, belongs to a system or siddhanta and who
gives comprehensive instruction in it. So it is that we speak of “Dattaguru’ and not
of "Dattacarya”. When one gives upadefa systematically in a discipline of
knowledge and has, like Sankara Bhagavadpada, also the power of grace, then
both appellations are used: “*SankarScirya”, “'Sankaraguru”. However, when we
look into the fastras the definitions are different. In the widely-quoted Manusmpi
the qualifications mentioned above for the gure are also mentioned for the dcarya,
Which means that the &cirya has to give comprehensive education ta the student,
from investing him with the sacred thread and imparting the GayatrT upadeda up to
instruction in the Vedas and fastras, not omitting anything,

Upaniva i vah Sispam Vedam adhvipavét duijak

Sakalparn sarahasvam ca fam dcansam pracaksate

{According to another meaning of the word, the “'guru” has the character of
divinity. The Parabrahman has neither an atinbute nor a form. How do we
understand It with a mind that knows a thing only through its form and attributes?
it is for this purpose —— to grasp the Parabhahman with ouwr mind —— that the
Farabrahman itself in its compassion comes to us in the persen of a man, "Gu"
denotes gunas or attributes and “ru” denotes rupa or form. So the guru is the

Parabrahman that has attributes and a form.)

In the dim past the father gave Brahmopadesa to his son and taught him the
vidyd in which he was proficient. The number of vidya-s were very limited then In
every family a particular vidya (proficiency in a subject, art or craft) became its
property and was handed down from generation to generation. At that time the
father himself was the quru. In ancient works like the Ramayana, the father is
spoken of as the guru. We find the same mentioned in the later poetical works also.

Subsequently, as the number of arts and vidyi-s increased and became
enlarged in scope, if was felt thus: “Why should each vidya ramain the property of
one family? May we not join together and share the vidya-s and expand the
horizons of our knowledge in various arts and crafts? So it became the practlice
for the son to leave his parents and join the elders of other families to learn their

s
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vidyé-s. There emerged individuals who were proficient not in one vidya alone but
in many subjects. It came to be felt that, instead of leaming from one's father, it
would be better 10 be taught from the very beginning by a teacher proficient in
many vidya-s. 5o developed the system of the child recelving Brah mopadesa from
such a guru and residing in his gurukula for his entire education.

Learning at home and in the gurukula

Even when the father was a distinguished scholar himself, he sent his son ta
another leamed man to study under him. In this way the son was not spoiled by
excessive parental affection and the guru would bring him up in a disciplined
manner. Thus the systerm of gurukulavasa came into being with the student
begging for his food, learning the virtue of humility and living a life of simplicity. [t
was from this time that the custom originated of the guru imparting his disciple
Brahmopadesa and becoming his teacher throughout.

If a child is to be taught at home there will be obstacles 1o his leading 2
disciplined life because of his freedom there and the bonds of parental affection. It
came to be realised that gurukulavisa was highly beneficial since it helped in the
growth of vidya as well as of the vidyarthin or student.

Here and there, however, there were instances of children becoming student? in
the gurukulas run by their parents who were distinguished men. In the Upanisads
we notice that a father of this type, apart from teaching his son. himself, also sends
him to other gurus to complete his education. One marvels at the care and pains
taken by parents in the old days to widen the horizons of their children's know-
ledge and o remove all taints from their Self.

Mowadays most parents are not worrled about either {that is their children
acquiring more knowledge and ennobling their Self). Their only objective is that
the son must somehow bring home a fat purse. They don’t care about which
ioreign country their children go to, the sor of profession they practise or the work
they do, the kind of leaming they acquire so long as they make money. [t may be
the parents do not have 1o send their children abroad; may be the children cut
themselves off on their own from their families and go abroad, And it may also so
happen that the son does not part with a single rupee from the wads of currency
he eams.

What was the practice in the old days? The father was anxious that his son
should eamn fame. When the son was yet a child, he was “offered” to the guru in
a spirit of sacrifice at the time of the Brahmopadesa, In later imes somehow we
reverted to the practice of the father performing the Brahmopadefa. Now the old
system of education has become extinct. All that remains is the symbolic ceremony
of the father investing his son with the sacred thread and giving him the
Brahmopadesa.

Unmindiul of their own qualifications, learned fathers in the old days sent their
children to some other distinguished scholar and had the Brahmopadesa given by
him. They did so because they felt that if a child left his parents and home for a
gurubula to be taught by a distinguished teacher, it would greatly help in shaping
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his character and conduct, That is how the Brahmopadeda ceremony came to be
called "upanayana’. “Upanavana” means “leading (a student) near |2 teacher)."”
In other words taking a child to a gurukula and entrusting him to the care of an
acarya. If the child were to be taught by his father at home there was no need to
describe it as "leading him near "

{4t first the father takes his son to his cérya. Later the &chrya leads him towards
[évara. We may call the latter act the second vpanayvana, Leading a disciple to the
Paratattva or the Ultimate Reality is the function of the sannyésa-guru in the last
aérama. During this second upanayana the sacred thread worn during the first
upanayana is discarded.)

The Manusmrti and the Yiidavalkvasmyti have it that the father who does
garbhadhdna (the procreation ceremony) and brings forth a life {a child} and
performs its samskards’ like jstakarma, ndmakarma and caula (known as mundana
in the North] is & gquru while the one who performs the son's upanayana and
imparts him education is an Scdrya. It means that the father who is a guru first does
not become his son's dcdrya and give him upadeéa and education. He remains just
a father, the mere appa® of today. No, today’s father does not even perform rites
like cauja.

Will not a child feel sad if, after his upanayana ceremaony, he leaves his home
and people with his Acarya to a strange house? May be i1 is for this reason — for
the reason that the child should not be unhappy in his new home and surroundings
—— that the acarya is given the same title as 15 given the father, that of “'gquru’. In

this way the child will look upon s dcarya also as his father. The ddrama of his
acarya is called ""gurubula’

How mother and father are great

[n the Manusmirti the father is accorded a high place even if he does not teach
his son himsell. It is said in this Smrti: the Scimya s supenior to fen upidhyiyas
(those who teach for a salary); the father is superior to a hundred 3caryas. In the
same context the mother is placed above everyone else by being described as
superior to a thousand fathers

During the time of Yajhavatkya a boy's upanayana was performied either by his
{ather or by his elder brother. It was only in the absence of the two that an outsider
performed the mitiation, “'In the absence' should not be taken to mean “in the
event of the death of the two''. If the father and the brother did not have the
necessary qualifications they were prohibited from performing the upanayana
ceremony. What sort of qualifications? The father or the brother, apart from being
completely conversant with one sakha of a Veda, must have taught it to others. He
should not be engaged in an cccupation unworthy of a Brihmin. (Judged by this
standard it i5 doubtful whether any father today is qualified to perform the
upanayana of his son.)

1 See glossary
2 Appa means “Tather in more than one Indian language
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In some Smrtis the word “guru” is applied as a common term to all great.
imponant people or elders. Father, brother, grandfather, brothers and sisters of
father and mother, father-in-law, the king, all leamed and virtuous Brahmins, and
m addition, mother, stepmother, grandmothers, the achrva’s wile, patermnal and
maternal aunts, mother-in-law, elder sister, all such women are also gurus.

Although so many gurus have been mentioned, according to Manu,the acarya
deserves the gaurava (respect) due to a guru because by conferring knowledge on
the student he earns a place equal to that of the father. It is the same Manu who
declares that the father must be called a “guru” because he bego! the son and

brought him up.

{The very word “gaurava’™ is from “guru™ and means “that which pertains to
the quru™ .}

The quru s not only he who teaches the Dharmaddstras or the <£astra
concerning the Self, He who imparts any vidya is a guru, says Manu. That being the
case, Manu is lost in wonder about the greatness of the dcarva who teaches the
entire vidyd of the Ultimate Reality {Sadvidya).

The guru young in years

One realises from the Dharmaéastras that the teacher, though younger in years
than the taught, must be regarded as an elder or a senior and therelore as a guru,
We may learn from one who is younger in vears than we are. Before us is the high
ideal that, in the matter of acquiring knowledge and the advancement of the

Atman, differences between younger and older are to be disregarded.

In support of this Manu tells a story.

The son of Maharsi Angiras was teacher to the brothers of Angiras, that is to his
paternal uncles. At the time he taught them he calied them, "0 children.” The
uncles at once became angry and lodged a complaint with the devas (celestials).

The devas dismissed the brothers of Angiras, telling them: "“You have not done
right by complaining. You do not know any vidya at all and, i you are learning a
vidyd from a teacher who s your son (nephew), then you are 1o be regarded as
children and he as an aged man. A person does not become a viddha {an aged man
merely because he is a man of many years and his hair has gone grey. The man
well versed in the Vedas is to be known as old.”

Great yoging, who are but skin and bone because of thewr age, listen to the
Adiguru Daksindmirti's upadeda imparted in silence. "Behold the wonderful
phenomenon under the pipal tree, The disciples are aged men, the guru is a youth,

How does that young professor give his lecture? In the language of silence. Even
so the doubts of the disciples get cleared (the disciples become enlightened)”

Citram vatataroemilé veddhah sisyah gururyuva
Gurostu maunam vvakhydnam sisydstu chinnasamgayéh.

We regard a man as distinguished or as a senior in the following five ways. We
respect some people as great because they are wealthy. Does pot an imponant,
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personage {'prabhuo'’ a man of wealth and power) command immediate respect?
Paternal uncles or maternal uncles or sisters-in-law {wives of older brothers), if
they are younger than we are, are regarded as senior or as elders; the kinship
makes them waorthy of our respect. An aged man, whoever he be, is respected as
an elder. Fourthly, if a man has performed great yajiias and lives a life of moral and
religious discipline he is respected whatever be his age (even by those who are
older). Fifthly, a man is accorded respect because of his great leaming. In the
Dharmasastras these are mentioned in their order of importance, that is the man
deserving of the highest respect is the last-mentioned, the man of leaming.

Mother, father, teacher

The acarya, the guru whao is father, and the mother are mentioned in this erder
in some texts, order of increasing importance, But the general view is that all three
are to be venerated as aspects of [évara. In some Dharmasastras the acarya is given
a higher place than the parents. Manu himsell elevates the acarya thus: “One
attains {or earns) this world through devotion to one's mother, the world of the shy
through devotion to one's father and the world of Brahma through devaotion to
one's dcarva.'” Just as devotion to the mother, father and carya is lauded so is one

warned that any distespect to, or any act of disloyalty against, any of the three is
sirful in the extreme

Adhyapaka

There are three ways of correcting and moulding a disciple: by giving him
instruction; through the power of the guru’s grace; or through the punfying
efficacy of mantras and Veda-samskara (acting according to the Vedic sayings).
The Smrtis do not mention the power of the teacher's grace in this contex! since
{being an intangible quality) it cannot be included in the $astras. in the case of the
other two there are two opintons. According to the first, the guru 5 one who
purifies his disciple through mantras and samsharas and thereafter gives him
complete education (paripirma-vidya). The second opinion is that the one who,
without recourse to the rites of samskiras, gives education to the disciple partly or
fully s an acarya. There is a third opinion according to which the acérya himself
performs the samskdras of his pupil with mantras and gives him education ending
with tnstruction in Vedanta. Both are called adhyapakas. Of the two the one who
teaches for a salary is inferior to the other and is called an upadhyaya.

How the upadhyaya got “‘promoted”

The name upadhyava, so befitting the rich Vedic tradition, has baen given 1o
the latter-day “teachers'’. By “teachers” don't we mean people who work for a
salary?

There were Sciryas for whom teaching was not a means of ivelihood. Indeed it
was thelr life's dharma or duty. Such acaryas dwindled in number in course of time
and the number of upadhyiyas increased. The name “'upadhyaya’” (vaahvar) itself,
instead of suggesting a teacher of inferior status, came to denote a feacher of
prestige. The original meaning was forgotlen and anyone imparting learning came
te be called an upadhyiva Even the acarya has come to be called upadhyiya
That is how a number of Northerners who taught the Vedas from generation to
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generation tagged on the term “'upadhyiya’ to their names —— they did not think
there was any suggestion of inletority about il.

You must have heard of “Mukheris™, “Catteriis” and “"Banerjis” in Benga]
Some of them call themselves comectly as “Mukhopiadhyavas”
“Caturopadhydyas™ and “Vandyopadhyayas' {or “Bandyopadhyiyas'). In the
ward “Mukha 4+ upadhyaya™, "Mukha” means the Vedas. In Sanskrit “mukha™
also means the mouth. The word mouth denotes “vartta”™ or speech The Vedas
are themselves called "Mukha™ by virtue of the fact that “virita” is regarded as the
Vedic word {speech). A “'Mukherni” is one who teaches the Vedas — “"Mukha-upa-
dhyaya. “'Caturopadhydya™ = "Catterji’™": the "Catur” denoting the four Vedas,
has changed into “Catter” here, 57 Ramakrsna Paramahamsa was bomn in a
Cattopadhydya family. His wife (the Holy Mother) belonged to a Mukhopadhyaya
family. “"Vandya-upddhylya’ means a teacher who deserves respect. "Vandya",
according to the Benglli manner of speech, changes to “Bandya™ and thereafter
with the addition of the sulfix “ji"" becomes “"Banerji”

The term “upddhydya™ came to denote respect. Inlater imes, under the British,
highly leamed pandits were given the title of "Mahamahopadhyaya™. Some of
these Mahédmahopadhydvas possessed all the qualities befitting an Scarya. They
had their gurukulas and did not care for any income. Indegd they spent their own
money to conduct them,

Teaching: worship of I$vara

There are so many occupations in which people are engaged for their
livelihood. Mo one regards such work as wrong or as demeamng. However, in the
old days performing pGja to lévara for money and teaching for a wage were
considered lowly occupations. The reason for this is the incongruity of tutning a
function that gives joy and fullilment into a job for filling the belly. From this ane
realises that teaching was equated with worship.

According to the $astras to eam his livelihood each man is 1o be engaged in an
occupation in keeping with his caste. What is the occupation of Brahmins? We find
an answer to this question in ancient Tamil texts. According to them, Brdhmins
were called “Arutoshilor”, that is they had six “occupations”. They are called
“sat-karma-nirata’’ —— those diligently observing six karmas or duties. What are
these? One is adhyayana — learning the Vedas. In this there is no scope lor earning
any money. Second, adhydpana — teaching. Apant from teaching the Vedas, a
Brahmin must acquire proficiency in vanous occupations and trades and teach
them to those entitled to learn them.

This does not mean that the Brdhmin must be conversan! with all occupations.
Such a thing is not possible. He must, without detriment 10 his duty as a teacher of
the Vedas and 1o his religious observances, learn a couple of occupations and train
others in them according to their castes. That is the system practised by Brahmins
according to the Purbnas and epics. Brahmins specialised in Ayurveda, Arthagastra
ipolitical economy, statecraft), Natyasistra, Dhanurveda (archery or the ant of
warfare] and so on and gave instruction in these subjects to students according to

tradition.
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A Brahmin must do no more than teach the occupation proper (o a caste, He
must not himself be engaged in i1, whatever the income he could gain thereby, and
not even as a means of livelihood, He must be satisfied with the daksina received
from his students. In othér words, he helps people belonging to other castes to
have a sufficient income by teaching them their occupations or trades without
using such knowledge himsell to eamn a fortune. Not only that. It has been laid
down that the Brahmin must be engaged in the accupation that s proper to his
caste, that is teaching. In this he must nol expect any income, the sole object of his
work being the propagation of leaming and worship of Hvara.

lgnonng all this some dentgrate Brahmins, saying that they created the Sastras to
promote their own selfish interests, i you look at the matter with an open mind you
will realise that the Brahmin does not enjoy any privileges. Indeed, he has created
many disadvantages for himsell, so as to work lor the advancement of his Atman
and the welfare of the word, not minding the suffering he has to go through in
the task.

“Receiving”’

Of the six occupations, leaving aside adhyayana and adhyipana (leaming and
teaching), there remain four: yajana, that is performing a sacnfice on one’s own,
yajana, performing sacrifices for others, dana, giving away gifts; pratigraha, receiving
charity. Expense is incurred in vaiana and dana and there is no income in either, But
there i5 income in yajana and pratigraha. But here is an important point o note. Aparn
from the fact that receiving charity is considered demeaning, there is the deterrent
{actor that the donee would incur the sins of the donor.

There is a big list detailing the expiatory rites {prayascitta) to be performed for
accepling various gifts. This 15 apt to create fear in the mind of the receiver. The
expiation is related to the type of charity and the man who makes it. It is not
that Brahmins have been kept in fear of receiving gifts by others. Indeed, in the past,
they themselves laid down in the sastras the rules pertaining to recetving gifts in such
a manner as to create fear in their hearts. Big Srauting would like to be yajamanas
{performers of yajiias) instead of having the benefit of conducting vajnias for other
pegple. The reward that the Brahmin receives for performing a vajfia for his own sake
15 far greater than the daksina he receives for performing it for others. But véjana or
conducting sacrifices for others is one of his duties. The daksind he receves for
camying out this duty he spends in some sacred or menfonous cause.

To sum up, though six "occupations” are mentioned with reference to the
Bréhmin, there is no scope at all for income in three of them — adhyayana, yajana
and dina. And there are a number of constramts in the matter of earning by vajana
and pratigraha (receiving gifts). The only remaining means of income then is
adhyapana or teaching. Although there is legitimate scope lor income here,
adhyhpana was practised as vidyd-dana (the gift of vidys or leaming) and its divine
aspect was safeguarded.

The acirya did not teach for an income. He accepted a daksind from his
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disciple, but he never asked for it himseli. It must also be noted that cargas, noble
in character, accepted a daksind from a disciple only after they were satislied with
their teaching,not after the disciple was satisfied.

| am reminded of the Brhadaranyaka Upanizad in this context {first Brahmana,
fourth chapter). Janaka becomes a student of Yajhavalkya. He makes gifts to his
teacher after each upadeéa or lesson. But on each such occasion Yajhavalkya
returns the gifts saying: "It is my father's view that without having imparted
upadeta in full no daksind should be accepted from a disciple.”™

What other countries do not have

Considering all this [ must say that those who are called “teachers” in other
countries are different from the “guru”™ or “acarya” in ours. The difference is as big
as between a goat and an elephant. People in other countries do not know the
“teacher” to be [fvara (the Almighty or Supreme God) or to be ane who
represents $vara. They have not the Jeast idea that the student must forsake ali
when he goes te such a teacher. All that they can say in praise of a good teacher is:
“Oh, he is a very able man and acquainted with many subjects. And he teaches so
well, in such an attractive manner.”' The teacher too thinks similarly about himsell
and does no more than try his best to justity what others speak of him.

[n our countny the qualifications of a teacher [or the qualifications expected of a
teacher) were extremely high. Apart from the fact that he did not teach for any
material gain, he had to live a life of purity and have realisation of the Self.
Teachers in our land were intellectually gifted and could teach a variety of subjects.
But what was speclal about them was that they did not stop there. There was the
insistence that they must be inwardly pure and, as men who taught the Vedas,
disciplined in the performance of Vedic rites.

The aéarya, it is laid down, must have three qualifications. First, he must be well
versed in a system of thought, in a system of philosophy (Acnoti hi $3strartham),
Second, he has to apply in his practical life {svayam acarate) what he has leamed.
Third, he must not only teach his disciples the $asira in which he is proficient, he
must make them live according to its teachings (acare sthapayatyapil. One who is
merely proficient in a subject or a system is a “vidvan™ but such a one does not
have the high status of an carya. A man whose life is based on the Sastra in which
he is leamed but is not a teacher of the $astra is an “anusth31&" . If he goes a step
further and has realisation of the teaching of the $istra he has learnt, he is an
“anubhavi”™ — but yet he is not entitled to the high title of “acarya™. He who does
not set an example through his own life of what he teaches is a pracaraka. The
acarya is one who is all three — an anusthat, anubhavi and pracaraka.

The education that a man receives must be laultless in every way and his life
must be based on it. Thus the scarya’s life is to be governed by what he has
leamed. In this way he also sets an example to others. He is expected not only to
teach the £3stras but also train his students to live according to their teachings. That
there were many &caryas of this type in our country is a matter of pride tor us
above everything else.
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Even such a great man as Valluvar has sald that this world is not for people
lacking in material possessions. But what about our teachers in the past? Our
ddstras asked them to be unmindful of material possessions and urged them o
teach with the sole objective that vidyd must grow, that vidyd must be nurluraed.
They were thus steeped in the wradition of self-sacrifice. If 2 man works for the
wellare of the world in a spirit of self-sacrifice and without any expectation of
reward (niskdmya) then he will naturally come 10 possess spiritual wealth (in other
words he will attain perfection of the Self) It is said in the Taittrvopanisad that
immorality was attained by many by self-sacrifice alone.

The teacher cemmanded great respect in our country. How? He lived a
disciplined life according to the 4istras without being attached to material

possessions, and attained purity of consciousness {citta-Suddhil. And such a
teacher, free from desire, spent all his time in giving the gift of vidya to other
people’s children in his humble home madewof leaves (pamaidila). “Look upon the
teacher as God. Go to him forsaking all else.” Such an exhortation will not be
heeded if the teacher is respected merely for his inteliect. He must lead a chaste
and blameless life, must be inspired by the spirit of seli-sacrifice and must regard
the children of other people as his own. It was because we had such teachers that
the students locked upon them as [fvara and took refuge at their feet. In no other
country did such a noble tradition obtain.

Good “secular’’ teachers too

The ideal described above was pursued not only by Vedic dcaryas. Even
teachers of secular or werdly subjects were men of high qualifications and
character. [t may be that they did not have realisation of the Atman. But they had
human qualities of a high order. Some of them were known for their anger or
partiality but the students went seeking them and became devoted to them
because of their other virtues. How else could Ekalavya have gone for refuge to
Drona, an Scirya who taught the an of warfare? How else could have Karna
become devoted like a slave to Parafurama?

Even those who taught the art of dance had the title of Scirya, “'Nriwdcarya™.
Owr teachers not only excelled in leaming, they also lived a blameless and
disciplined life. A lion in music, Ustad Tansen, belonged to the court of Akbar.
When we read about his Scarya, Haridas, we find that he was like a rgi. He was
called ""Haridas SvEmin™.

In the South too — In Tiruvaiyinu — there was a great musician called Maha
Vaidyandtha Sivan. He lived such a noble life that he was respectiully called
“Sivanva]” [“Sivanvil” is the plural in Tamil of "'Sivan™ and denotes respect}. He
never missed his Siva-pij8; not ence did he fail to perform his sandhys -vandana.
When he was on tour he would fast if his pja-box did not reach him in fime. He
would give his music recital bétween 3 and 6 in the aftemoon so that he did not
miss his evening sandhyi-vandana. Or he had his recital starting at 5.30 p.m. after
his sandhya-vandana, If at all he had to start his recitsl at 4 or 5 p.m. he would
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leave in the midst of his recital, perform his sandhyl.vandana, then at the proper
time resume his music,

His brother Ramasvimt managed all his affairs including money transactions,
legal cases, etc. A devout man of letters, he composed songs called Periya-
Purdna-Kirtanas, dedicated to the 63 Nayanmérs (Tamil Saiva saint-poets),
Entrusting everything to Rimasvami, Vaidyanatha Sivan devoted himself to music,
Siva-pdja and the chanting of the Gayatri. He was not particular about having a
sifya-parampard. However, considering him to be godlike and inspired by his
virluous conduct, a number of disciples always stayed with him at his house.
Although he did not give them formal instruction, they would leamn by listening to
him whenever he sang to himself, There were twenty or thirty of them and he fed
them all and did not accept any daksina from them,

Men who taught music and dance and trained young people in the use ol
weapons were entitled to be called acaryas because of their qualities. What then
about the acarvas who taught the Vedas and the S3stras? Their students must have

looked upon them as lévara. Could there be any doubt about it?

Better than institutionalised

The heights achieved by india in education must be atiributed to the fact that
teaching was not considered a "business' here. Education was notinstitutionalised
but left to the care of individuals, That is how it attained its heights and did not
deteriorate into a business until some centuries ago. (Why, even in recent times we
had examples of such individuais here and there. )

[t was during the time of the Buddhists that institutions arose for teaching - like
the universities of today — at places like Nilanda and Taksasila (Taxila). Before that
the practice of a number of teachers teaching a number of subjects at one and the
same place had not become widespread. Individual Schryas conducted their
qurukulas in their dframas. There might have been one or two upa-adhyapakas to
assist them.

“Kulapati’”

There was the rare phenomenaon of the guru teaching in some gurukulas all the
&4 traditional arts in all thelr aspects and conducting inguirtes into them with the
help of a number of dcaryas, In these gurukulas senior students probably taughtthe
winiors. The guru {in charge) was called a “kulapati''.

We speak of Kulapati Munshi. There is Kulapati Balakrishna Joshi in Madras.
Both are Gujaratis and the names of both end in “'shi"". But the two are not kulapatls
in the original sense of the word | just spoke about, With the passage of time it came
about that some individuals who served the cause of education with distinction
were called kulapatis, Munshi established a number of educational institutions,
amonag them the Bharativa Vidya Bhavan, intended to propagate our cultural
traditions, As for Joshi he eamed a good name as a distinguished teacher — he was
for many vears associated with the Theosophical School. We call Munshi and Joshi

kulapatis out of respect,
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If there is a great guru like Vasistha, naturally many will come forward to leam
directly under hirm, even if it be a little bit so as to earn the name of being a
*“Wasistha-gisya''. The great gurus of the past must have felt that they should fulfil the
desire of people who wanted to join their gurukulas. So they must have appainted
teachers to work under them to teach all the entrants. The sentor gurus must have in
the initial years taught the students only one or two subjects. They must have taught
in detail only in the advanced stage.

During the 19th century there lived a great scholar called Mannargudi Raju Sastri
who was a “parangata” in vidya" (he had reached “the other shore of knowledge ™
in his subject). In the generation following his, many emerged as his students, But all
of them could not have actually completed thelr education directly under him. They
must have |learned at his feet only at the last stage. Earlier they must have been
taught by the senior students of his schocl.

[n the first sarga of Raghuvamgam Vasistha is described as a kulapati. In
Sakuntalam Kanva Maharsi is called a kulapati. Later, in the period noted for a
number of poetical works and $astras, the guruy whe had 10,000 students in his
gurukula was called a “'kulapati”. The number 10,000 seems an exaggeration to
some. However it be, there must have been at least hundreds of students under the
kulapati concermed. The point to be noted here Is that, in spite of there being so
many students, the guru {the kulapati in this instance) fed and maintatned all of them
without caring about fees or daksind. He thus remained a true acarva. “Yo
anna-danadi-posanat adhyapayatt”. He who feeds, nurtures and teaches students -
this is the definition of a kulapati. “"You are doing noble work. You are producing a
great number of vidvéins for the kingdom", thus appreciating the guru's work the
king made donations to the kulapati. There was no question of the latter teaching
for money or for his livellhood.

On the whole, there were not many kulapatis who had large educational
institutions under them. The more common practice was for an individual Acérya to
conduct a small gurukula,

The rise of the ancient teaching system

How did teaching originate in the earliest of times, during what is called the Vedic
peried in our country? (Why only in our country? What is said here applies to the
whaole world. )

The first schools originated as the rsis imparted to thelr children and the children
of their close friends and relatives {whom they regarded as their own children) the
mantras and vidya (leaming) revealed to them by the grace of [fvara. By the word
“widyd" here, in the early times, we do not mean the arts and sciences denoted by
the term in later centuries. In those days each and every path of upasana was called
a vidya.

Druring deep meditation, when the antah-karanas or inner organs or facuities of a
5 are in union with the Paramatman, mantras are revealed to him from the ether
which is a form of the very Paramatman. By the grace of the Paramatman a path of
updsana is also shown to the g5l for the mantras to be revealed to him. Just as

&6




The Gury Tradition

Yamadharmaraja gave upadesa to Naciketas, or the Sanatkumaras gave upadeda to
Marada, so a great man of divine character would impart a vidya to a 151 or a
deserving student. Nactketas recelved from Yama the upadeda of "' Agni-vidya™ that
has connection with the Svarga-loka. Yama also gave the boon that the vidya would
be named after Naciketas, his student.

In the same way there are some vidya-s named after the students who received
imstruction In them. Thus we have “Updkosala-vidyd', “"Satyakima-vidyd™,
“Maitreyi-vidyd'' — these are mentioned in the Upanisads. They are each one of
thern named after the disciple who received the upadeta concerned, not after the
gquru who gave it, or of the deity mvoked (updsand-murti) or the tattva pertaining to
the vidya. From this we may realise the high place aceorded to the student who was
eager to learn a vidya with devation and diligence.

Let that pass. [ spoke about the school of the earliest times and about the various
vidiya-s,

Brahma-vidya is the end or goal of all vidya-s. It means the Upanisads
constituting the Vedanta which speaks of the Truth or the One Reality. We hear
people remarking about some work accomplished, “‘What, is it such a big
Brahma-vidua?"" In the Upanisads (meaning the Brahma-vidys) are mentioned
many wvidyd-s - “Pafcagni-vidyd"”, “Madhu-vidyd, "“Vaidvanara-vidya',
“Samvarga-vidyd'', “Dahara-vidya’, “Antaryami-vidya”, etc. There are some
vidyd-s involving a great deal of ritual and some others invelving meditation and
other abhyasas (practices).

How did the early schools originate? The rsis or seers obtained vidya-s by the
grace of [évara. The mantras and the siktas (which consist of a number of mantras)
were revealed to them from the ether in an "apaurugseyva’ form {that is without a
human agency) and they taught them in their homes to their children and the
children of people close to them. To this is to be traced the origin of the early
school, The dwellings made of leaves in which the rsis lived are usually called
Aframas. The aframa in which students were taught was called a rsikula. The
rsikula was our — indeed mankind's — first school.

In this way, in the earliest imes, vidya and vidyasala were part of the family
tradition (handed down from one generation to the next), Later, contacts
developed between the various rsikulas and education expanded. The inmates of
a rsikula learned not only the vidya and mantras taught in it but also the vidya-s and
mar tras and sikitas associated with other rgikulas.

Language, a discipline of sound

The most important tool in teaching is language. The world's first literary work,
the Rgueda, contains the grammar that determines the form of the language.
Westerners are full of admiration for this grammar. Apart from the rules of
grammar of other languages, students were also taught how to enunciate the
svaras of the mantra. Each syllable is to be pronounced by raising or lowering it or
by uttering it in sama, that is in an even or ordinary way, The mantra is to be taught
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in the same form in which the rsis received them as a blessing. Ages have passed
since the time of those first schools which taught the Vedas, But even today all over
the country a ghanapthin teaches them in the same manner as in the first schools
without the slightest change in the svaras or intonation!

Teaching without writing

This teaching was not through writing. The art of writing came much later. The
early school had none of the appurténances of the present-day school -— blackboard,
chalk, slate, slate-pencil, notebook, pencil, pen, books, etc. When we say
“patippu’’ in Tamil lor learning we mean learning from books. We speak of
“aksaribhylsa’ in the Vidyarambha rite (initiating 2 child in the alphabet). The
terrn “aksara' has for many centuries been understood as writing. We learmn from
Valluvar and Auvval that writing was an Important part of education from before
two thousand years ago. They speak of the numerals and writing as the two eves of
widyd.

But in the ancient age | am speaking about, that is from the time of the Vedas and
up till a very long period subsequent to it, the entire system of learning in all its
aspects was conducted entirely omally. The student received his instruction aurally
and reproduced what he leamed orally. It was so ordained that the Vedic mantras
should not be written down, The reason was that the divine sounds of the Vedas
should ever be present in the world and generate the well-being of mankind. Now
what has this to do with the idea of the Vedas notbeing put down in writing?

How was a section of people to be created who would be dedicated to the task of
propagating the sound of mantras? It was laid down that this section should not
pursue any occupation other than chanting the mantras and that that was the only
way by which they could eam their livelihood or thelr daksind. For this purpose it
would not have been engugh if the section of people so set apart leamed the Vedas
from books, reading them now and then. In writing it was not possible to make clear
the “ascent” and "'descent” of the svaras of the mantras. lfyou putina mark here or
there, it may lead to mistakes in printing or writing and the mantra Rself will change
and the result would be unfortunate.

There is another reason more important than all these. I the mantras were lo be
read only now and then they would make but a superficial impression on the mind
and they would not be fully fnatful or rewarding. One's mind must be imbued with
the mantras and they must become integrated with one's life-breath. Only then
would their chanting be fully potent. If we decide to leam the Vedas in the written
form, we may tend to think, " After all they are in the book. We are free to read them
whenever we ltke.'" This will lead to indifference and we may not take the trouble of
memorising the mantras. [nstead of the maniras becoming an inward reality or our
being steeped in them they will remain something mergly outward, It is to avoid
such a possibility that our ancient schools conducted their teaching without any
written texts and solely depended on memorising.

The student was so moulded as to make him not only intelligent but vinuous. This
enabled him better to absorb the mantra. The mantra will become a  shining inner
reality only in that individual who leads a pure and chaste life: it is a process in
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which he becomes illumined. That is the reason why the student was made to
observe the vow of brahmacarya {celibacy). Vidyabhyasa or education was a vrata
{vow) from the very beginning with dikss (initiation).

At birth a Brahmin too belongs to the fourth caste. At the time of his upanayana
samskara he becomes a “'dvija’" or twice-bom. Aﬁgr his education he becomes a
“vipra' . With all the three he becomes a “4rotriva’ . Such is the $astra:

Janmand jayate Sidrah
Samskaraddviia ucyate
\idvawd val vipratvam
Tribhil srofriva ucyate

The student becomes a “Brahmin'' when he is steeped in the Vedas — which are
called the “‘Brahman" -— and when he realises the knowledge of the Faramatman
proclaimed in the same " Brahman . This means education in our land was different
from being a mere means of livelihood that it is today, CQurforefathers, from the very
beginning, tock a lofty view of education and placed belore themselves a very high
ideal, This view meant imparting a student knowledge of the Self and helping him to
triumph over the cycle of births.

The teacher recited each mantra five times and asked the student to repeat the
sarme five times, The disciple was called an “ekasanta-grahin’ if he could grasp a
mantra and repeat it after hearing it only once.

Kula, sakha, chatra, carana

We often hear people remark: 'We must see [so-and-so's) kula (clan) and gotra”™.
{Our modern reformers do not want people to subscribe to this belief.} The
descendants of the same rst form a group belongingtoa “gotra”’, "'Kula' means the
group including descendants and their kin, It was in such a kula, it seems, that the
anclent school originated. in those times it was known as “'rsikula’ rather than as
“gurukula”. The term “gurukula’ suggests that there was no blood relationship
between the quru and his pupils. However, the early schools consisted of gurus and
students who formed a kinship. In the beginning, as [ mentioned before, the father
was the guru. This type of early school propagated a vidya that had been discovered
by an ancestor r5i or a vidyd that had been revealed to him — so it was called a
rsikula.

Later the rsikulas exchanged the vidya-s and mantras discovered by the various
rsis. The kulas and gotras that came together thus followed the same practices. Here
and there appeared groups that brought together the manitras taught by various rgis
and each group studled the mantras thus brought together. Thus arose dakhas,
divisions of the same Veda that slightly differ from one another. Historically
speaking, the vidya$alas or schools came after the rsikulas and were connected with
the gurukulas, each of them concerned with the study of a particular $§3kha. By now
education had expanded beyond the original schools of blood relatives. [t began to
embrace all people belonging to one section of the Vedas and following the same
practices, Later the gurukula further broadened its scope to include not only
different §3khas of the same Veda but all Vedas and also other branches of leamning.
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From Fanim's grammar  we find that the student (what we today call ' manavan’’
in Tamif or “vidyarthin™ or “disya’” in Sanskrit, is referred to as a “chitra™ “Chatra”
means an umbrella, The student came to be cailed & chitra because, like one
protected by the umbrella from rain and sun, he came under the protection of the
guru and was guarded against atl bad or unhealthy influences. From this we gain an
idea of the noble character of the gquru and of how he was imbued with love for his
disciple. | say thiz because, unlike today. when education 15 confined to imparting
knowledge. education then meant, in addition, mouslding the student’s character.

We also learn from Panini that the school was called & “carana’' ! “"Carana"
lnerally means a foot. We call our loot also “pada’” or “'pada’’. We use the word in the
term denoting the most elegvated of positions, Paramapada. The feet support our
body, so too does it support our life. 1tis in the same sense that the gurukulais called
a'carana’.

The adhyépaka or Vedic teacher is called a “'$rotriva’ if he chants and teaches
the Vedic texts up to the final standard called “ghana”. The teacher who is not only
well versed in the Viedic mantras but is also proficient in explaining their meanings.
their signihcance. 15 called a “pravakia”. Une whe does “pravacana™ is a
“pravaktd” {one who expounds).

Subsequently, as stated earlier, two types of teachers came into being, the
“acdrya’ and the "upadhyava’
Panini refers to students taught in the same gurukula as “sabrahmacarins' and

“safirthyas”. These names were used in later times too, In English we say
“class-mates’ . " Gurubhais’' s the term used in the North.

Guru-daksina

Manu speaks about the daksina to be given to the guru after a student completes
his studies in the gurukula: ot may be according to the disciple’s capacity - cows,
land, gold, clothes, grain, vegetables, umnbrellas, sandals, whatever, Manu also lays
down that a teacher who teaches for his livelihood {fixing his fees beforehand as if
he were conducting a business) is not eligible to take part in a éraddha ceremony. So
also his student. You probably remember {what has already been said) that a
teacher who teaches for a salary or for his livelihood is called an “upadhyaya™

As education grew and expanded, instead of the earlier kulas which taught only
blood relatives, there developed big gurukulas that were common to all those
entitled to study the Viedas. Ksatriyas and Vaisyas also joined them.

The aris and sciences of old

In course of time, vidyd, which had been understood whelly as a path of
devation, so developed as to include the arts and sciences as we understand them
today. These were also taught in the gurukulas. The Chafidogua Upanisad contains

YA Samhith” 15 3 collection of Vedic mantres. A" ‘Bréhmana™ containg an explanation of how Vedic
karma i 1o be conducted to the accompaniment of the mantras. According 10 some, a division of &

‘.i-nmhrla a5 well as the school that teaches it i5 a “dakha™, Similarly, a division of & Brihmana i a
“earana’
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a long list of such arts and sciences. When we read it we are filled with amazement
that centunes ago our forefathers had taken great stnides insuch a varniety of subjects
and had given instruction in them systematically,

Even after becoming proficient in many vidyl-s, Nirada is unhappy that he has
not received the knowledge of the Atman. In the Chindogya Upanisad, Narada
mentions to the Sanathumiras the vidyi-s he has learned. These include the four
Vedas; the epics and the Purlinas (which Narada calls the fifth Veda); grammar
(which he describes as the Veda of Vedas), pitvam or the kalpa relating to
ceremonies in honour of departed ancestors; risl or arithmetic {mathematics also?):
Daivam of the science of signs or forecasting; ekbyanam or statecraft; nidhi, that is
finance or economics. vakovikyam or logic; Deva-vidyd or Niruktam {the
etymology concerned with the meanings of the syllables of Veda-mantras):
Brahma-vidyd (this term usually means Veddnta but here it means phonetics
concerned with the sounds of mantras - it is SiksagBstra); bhiita-vidya or the science
pertaining to all creatures (biology); ksatra-vidys or the art of warfare practised by
Ksatriyas; naksatra-vidyd meaning both astronomy and astrology: sarpa-vidya,
the sclence of curing poisons; Devajana-vidyd' or the an of dance, drama,
architecture, painting — the vidys-s belonging to the Gandharvas. (Devaiana are
those who are¢ between the devas of the summit and humans ) Nirada thus
mentions many disciplines.

MNarada was a great genius, 50 he was able to learn $0 many subjects. Along with
that, even though he was so vastly leamed, he had the diserimination and humility
to recognise that he had not experienced the bliss of the Atman. That s why he
approached the Sanatkuméras and received the upadesa of Atma-vidys from them.
ltis clear thus that the aim of education in our land i3 to obtain knowledge
of the Godhead.

Coming to the subject of gurukulas. As 2 result of the increase in the number of
disciplines, the gurukula must have expanded with an addition 1o the strength of the
teachers also. Big schools must have anisen with separate classes for students who,
unlike Nérada who learned a number of subjects, studied only a few disciplines.

Tagore started his S&ntiniketan with the forest universities of our rsis as his
maodel.

The difficulty Nirada felt {the desire to know Atmananda) was not common to all
students of those times. Although education then had to do with the Atman, an
ordinary student was not all at once pushed on o the path of jridna. Though a
student was made aware of the Brahma-vidya on the intellectual plane there was no

compulsion that he must have Inner experience of it. After his education he got
married, became involved in his household work, celebration of various lestivals,
He begot children and attained maturity of his consclousness (citta) by living out his
past karma and performing his religious duties. The Vedas and $&stras have itthat it
is only after lving through these stages that a man ¢an become a sannylsin and be
engaged in the quest of the Atman. The education system was such as to help himin
the gradual development towards this ultimate goal

1 Accordmy o one opinion Devapnacadyd” comprs Oevaondyd and Ulanevided
“Deva-vidyd™ means the ars of the Gandharvas while "ane-wdpd ' means medical swwience
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Dharma and the Brahman

Dharma 15 that which makes us lead a disciplined life so far as this world is
concerned. The Brahman is related to the other world {paraloka). The ordinary
man {jiva) arrives at the stage in which he is capable of inquiring into the Brahman
only through the pathway of dharma which is constituted by the pathway of Karma
or action, The Purvamimamsa which constitutes the karma-mérga (path of karma),
is inguiry into dharma and leading a life according to the Dharmadastra. And the
purpose of the Uttaramimdmsa or Vedanta is inquiry into the Brahman and
realising It. Although Vedanta was taught extensively in the schools of old, it did
not mean, in the case of the majority of the students, anything more than taking an
interest in the subject, The students were not to be immediately involved in the
pursuit of the goal of Vedanta. When a student became a grhastha or hauseholder
he lived a worldly life, in accordance with the tenets of dharma. It was only after he
became mature within that he was gualified for full invelvement in Atma-$asira (the
Atma-£istra that he had learned earlier merely for outward knowledge and not for
actual realisation]. Marada was not an ordinary being. Because of his extraordinary
nature he was inspired 1o know and realise the Brahman soon after completing his
education. He passed from the brahmacaryddrama itself {without becoming a
householder] to the state where he was qualified for Brahma-ifidna.

MNarada apart, the old type of education was such that an ordinary man did not

stray into adharma [unrighteousness). By adhering to dharma and with devotion,
he became interested in Atma-vidya,

All subjects are Vedic

An extremely important point must be made here. Vidyd (leaming) in ancient
times was rooted in the Vedas. Whatever the art in question, or the science, it was
connected with the study of the Vedas, with one or another of the fourteen Vedic
vidya-s, And the purpose of all this was to lead a life in conformity with the Vedas.
Ancther interesting point is that some sections did not accept all parts of the Vedas
and accepted only the PlrvamimBmsa. Like the Carvakas there was another
section that did not accept the Vedas at all. Then there were groups that neither
accepted the Vedas nor opposed them. Sankhya and Yoga had their origin
independently but even these subjects were taught along with the Vedas. Later
emerged Buddhism which was non-Vedic and was opposed to the authority of the
Vedas. The Buddhists established universities of their own. But in these
universities too the fourteen branches of Vedic learning were taught.

Education for all castes

When many vidya-s developed for different occupations, the Traivamikas, that
is the three castes eligible to study the Vedas (Brahmins, Ksatriyas and Vaidyas),
joined the gurukulas. Even members of the fourth varna ar caste came to the

acaryas in the afternoon to learn the 4astras pertaining to their trades or

72




The Guru Tradition

occupations. | will tell you later about the extent to which it was necessary for
members of each caste to receive education from the gurukula. You will then
realise that there was no partiality or discrimination in this field.

Usually students belonging to all the three vamas residing In & qurukula did not
study the same course, The period of education for them also varied. The
upanayana of children belonging to the three castes was also performed at
different ages and they were, therefore, sent to the gurubula not at the same age,

Compulsory education

These differences apart, | would like to mention one imporiant feature of our
ancient education. It was cbligatory, according 1o the $astras, for the members of
all three castes mentioned above to receive Brahmopadesa and education from a
gury. It means that education was compulsory, not left to the sweet will of the
parents. lf the children were not sent to a guru their parents were severely
punished. In those days the harshest and most humiliating punishment was being
made 10 lose one's caste, According to the éastras Brahmins, Ksatrivas and Vaisyas
who did not go to learn from a quru were expelled from their castes. Their children
were excommunicated as vrdtyas. Our forefathers gave great importance to the

acquinng of Vedic knowledge by those qualified to study the Vedas as well as other
branches of learning.

The deserving alone....

It did not mean however that, because education was compulsory, the students
could be half-heanted in their studies. The Dharmasistras declare that education
must be imparted fo the deserving alone (satpatra), that is those who are prepared
to learn whole-heartedly the entire course with the observance of the rules of
brahmacarya. The student should be chaste in conduct and must have a good
grasp. He must have a fine retentive memory. “Grahana-fakti” is ability 1o grasp
what is taught. Retaining it in the mind without being forgetful 1s dharana-fakii.

You may ask how education could be compulsory and at the same hime
restricted 1o the deserving. What would have a student done if he was naturally
poorin grahana and dharana? The answer is the chald was sent 1o the quru after the
Brahmopadesa, that is after imparting the Gayatri mantra, If a student chanted the
Gayatri with earnestness and devotion he would be good at grahana and dharana.

When a student did not meditate on the Gayatri in the proper manner and did
not therefore acquire the ability to grasp things he became an asat (not good,or
false). No vidya was imparted to such students and they were not accepted in the
community. Just as even a good seed goes futile if sown in a barren land so too a
sadvidya imparted 1o an asat will be rendered useless.

It is said that it would be better for a learned man 1o die with his vidys than teach
an undeserving student. The idea that only the deserving should be taught is
expressed in the form of a story in the Dharmasastras. The goddess of vidya tells a
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Brihmin: 'l am a great treasure you have received. You must salequard me in the
same way as you satequard a treasure. Spend it with care and distribute it am ang
the deserving, You must impart me (vidya) to a student who is chaste in body and
mind, has subdued his senses and studies with diligence. And you must make sure
that he too will preserve and saleguard me (vidya) as a treasure.”™

itis stated in the Manusmeti that that student should not be taught who is neither
attentive nor devoled and who misuses his vidyd (that s emplpys it to purposes
that militate against dharma). All Dharmadastras give the terrible waming that one

who teaches a student for money without bothering about his fitness will go to
naraka thell).

Education in later times

Our forelathers had established a system according to which 1t was necessany for
a student to be worthy in respect of both knowledge and character. In later times,
when schools as understood today came into being, the only anxiety about a
student was whether he behaved as a2 rowdy in the class, and beyond that no
questions were asked about his character. A student was failed only on the basis of
his lack of knowledge (not because of lack of character ) Indeed a student was not
admitted if he was not likely 1o pass the examinanon. Even such a system has
changed now. A student who behaves in a rowdy manner is feared and given the
marks demanded by him.

There is no need to worry either about character or about knowledge 0 long as
the students belong to a cammunity which forms a vote bank (for the ruling party).
There is no other critenion. However, there is no frank admission of this. Instead,
the claim is made that “the backward classes are beng brought forward, the
suppressed are being uplifted™,

It is essential 1o uplift the backward classes. But it has to be done in a proper and
balanced manner and not at the expense of the common wellare of society. It
would be perilous il in the process various sections of society are denied justice

Because the grandfathers, great-grandfathers, etc, of students belonging 1o
some communities today were highly educated and because their counterparts in
some other communities did not receive education, these former students cannot
be told: "Weren't your grandfathers and great-grandlathers well educated? So
today, however intelligent you are, you will be treated as belonging to the second
class as far as college education is concerned.” Though they are inferior in
qualification, seals are reserved for those whose grandiathers and
great-grandlathers did not receive any education

This does not stand 1o reason —— it is not rational. But those who suppon this
sort of thing call themselves rationalists — but act in an irrational manner, fn the
beginning, when socrety was in reality divided inte castes on the basis of
occupations, the education system was in support of the division {and such as fo
promaote the different occupations). Now that system  of education is described as
an offence in the name of caste. Today the reservation policy is based on the
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thinking that caste is & more mportant criterton than learning {(for admission to
colleges). This is a greater offence in the name of caste and it is amazing that such
a systemn is described as progressive, egalitanan and rationalist.

Mo one would object to the uplift of backward people. The objection s to the
means adopted, pushing back people who are capable of going forward on their

own. Let the hungry man be fed. bul for that reason do not snatch the food
from others.

This is only one aspect of the perverse manner in which the high ideals of
equality and abheda (non-difference) are purseed today, It is ironie that those whoe
want caste abolished have put the seal of caste indelibly on society with their
pursuit of a policy of educaton and employment that is itself based on caste

No caste bias

You will realise from one of the ideals we have placed before ourselves that in
ancient times education had no caste bias. It is proof of the importance givan in the
past 10 acquiring knowledge, Taking a liberal view, the Dharmagasiras permil

people belonging fo one caste leaming from ancther the vidya they {the former do
not posses now, or have lost.

According to Manu, one may learn from a member of any caste a worthy vidyd
or a lofty ideal, or receive a qurl of noble character in marriage. However, in the
Dharmasastras of later times it is stated that the varna-dharma, or the dharma of the
fourfold division, should not be violated in the matter of taking a wife from another
community because of the risks invalved in marying a girl out of love. The girl in
question may deliberately be passed off for one possessing good character though
the fact may be otherwise. However, even a Brahmin may learn dharma and vidya
from & non-Brahmin.

Dharma grows out of works on knowledge. Indeed the purpose of such works is

to help dharma. 50 the two [dharma and knowledge) should not be treated as twao
separate entities,

Suppose most of the learned Brahmins of a place have been wiped out by foreign
invaders or by barbarians or suppose {or some reason the learning of the Brahmins
of a particular locality has become extinct. During such times of danger and crisis
the Brahmins concerned may learn even the Vedas from Ksatrivas or Vaidyas.

It is sign of wisdom 1o find out the true meaning of & subject irrespective of who
teaches it or who speaks about it. Thus we must not reject a vidya outright without
considering the possibility that it might contain something valuable. In the same
way we should not dismiss others from whom we might gain knowledge,
exclaming: “Aha, are we to learn from these unworthy men? Am | to learn listening
tor such a man®” Instead, our approach should be: it does not matter who speaks
about any subject. If there is anything of value in the talk we will accept it.”’ These
waorthy attitudes are supported and encouraged in the Dharmasastras.

OF course, one may, under some false pretext, learn unworthy things trying to
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satishy oneself in this mannar: “Let me see tf there is something of imterest in it,”
Howewver, it is not easy o learn something without marking an assessment of its
aspects, about its "high” and "low™ This pomt is particularly stressed in
the £astras.

Here is an interesting story from the Mahdbharata, A rst burns down a stork m
his anger. Thereafter it so happens that he learns aspects of dharma from a worman
and, at her bidding, the rest of the dharma from a butcher. No better proof is

needed than this story to illustrate that our forefathers were ready to listen to
anyone to acquire knowledge and wisdom

Vidyva and the fourth caste

There were a number of people belonging to the fourth caste who were learned
enough to teach Brahmins. The Dharmasastras declare: "“You may go and learn
from them."” One truth becomes apparent from this. Contrary to the belief
prevalent today, Brahmins did not keep members of the fourth caste in darkness.
Nor were the latter segregated. [t is true that they were not taught the Vedas
directly, But Brahmins taught them the $3stras pertaining to their various
occupations. And, apart from this, they were also given upade$a in dharma and
inana. [t was mainly through the Puranas that such upadeda was imparted. There
were many individuals belonging to the fourth caste who were well versed in
dharma and Atma-vidya, Such Brahmins as were not sufficiently learned were
taught by them.

There 15 a fine example to illustrate how knowledge was acquired from
members of non-Brahmin castes. Bhagavan Vyasa propagated the Vedas through
his Brahmin disciples. And he taught the PurBnas to a non-Brahmin, Romaharsa,
whao was a 5{ta, and sent him aut to propagate them. The illustrious Brahmin rsis

of Naimisaranya treated him with great respect, gave him 2 seat of honour, and
learned the Purlnas from him,

The supreme gift of knowledge

Qur forefathers believed thal of all the acts of public welfare or philanthropy
there was nothing to equal the imparting of vidya to the deserving, to the satpitra,
to the right or virtuous person. [t is lauded again and again as “'vidyadana™ . From
the very use of the word diana it is evident that the dcarya is not 10 look for any
material gain from teaching.

Dealing with the subject, the Manusmirti observes:"The worthiest of dinas are
called attdanas. Godana, bhidana and vidy&dana (gift of cows, land, learning) all
three are atidénas. Annadana (gilt of food) is also praised highly. But vidyadana,
which is food for the mind, is higher than the dana for the stomach. There are many
vidya-s. Making a gift of these is a noble dana. But the highest of vidya-s is
Brahma-vidyi. Mo praise s sufficient for the gift of Brahma-vidya, He who makes
a gift of this vidya not only earns the svarga of the gods labode of the celestials) but
is “severed from all connections with samsara (worldly lifel and attains oneness
with the Paramatman (that is he attains moksa.)”’
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Length of terms

It is customary to have a twelve-year course in our present-day
Veda-pathadalas, It needs eight years, in addition, to learn the bhasyas thoroughliy
and grasp their meaning. The period of education in the old days was determined
by the mental capacity of the student as also according to the subjects he wished 1o
learn. The shortest was nine years. Twelve vears became the general prachice.
Some courses lasted eighteen years and some others thirty-six years. According to
the Manusmrii, there were courses that had no restrictions with regard to their
tength - a student could study even for a lifetime. The Dharmadistras permit a man
to dedicate himself to learning throughout his entire life as a Brahmacarin (that is
without his entering the grhasthiérama or householder's stage of lifel, A student
was discharged from the obligation of observing drama-dharma only after his
guru had tested him and satisfied himself that he was of exceptional intelligence
Such a student was called a naisthika, a naisthika bramacarin.

For academic purposes the year was divided into two terms. The first was of
about five months, the second of about seven months, The first term was called
updkarma and the second ulsarjana or utsarga. For some people the term
updkarma will bring to mind Avagivdvifram ' — that is the day on which the sacred
thread is changed every year, For Rgvedins this day of updkarma occurs in the
lunar month of Srévana under the asterism of Sravana. For Tamils the month of
Sravana is between the new moon day of Al and the new moon day of Avany
“Avani” is derived from Srévani. For Yajurvedins upkarma is on the full moon
day of the month of Sravana, Ravedins fix the day {as mentioned before} under the
asterism of Srévana. Yajurveding according to the tithi of plmimd or the full
maoaon day,

In the hoary past the full moon in the month of Srivana cecured without fall
under the asterism of Srdvana. That is precisely the reason why the month
“Sravana” is so called (that is the month in which the full moon transits the
asterism Srdvanal. During the period when, every vear, the full moon and the
Srévana asterism came together both Rguedins and Yajurvedings commenced thelr
term of updkirma on the same day. Later, as a result of a shift in the movements of
heavenly bodies, in the month of Srévana when the full moon fell under the
asterism of Sravisthd (dviffam in Tamil} Yajurvedins began to observe the
commencement of upakarma on the full moon day. The Dharmaféstras have it that
the updkarma must be observed on the full moon day of the Sravana month. So
Yajurvedis gave greater importance to the tithi (date according 1o the moon), that
i5 the full moon (Plmima) in this case, than to the asterism or naksatra,

This is what we call “dvani Avigfam " or “Avinivdvigtam ™ in Tamil,

Bgvedins, not minding the tithi (date) the full moon — continued 1o observe the
commencement of their upakarma on the day of the Sravana asterism. So it has
been the practice until today. That s why those in the know of things call
upskarma “Sravana”. So the Rgvedi updkarma has no connection with the

I Armeng Tamil Yajurvedi Brahmins, the upakarma ceremony is known as Avanipduiffam
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Sravistha (Auittam) asterism but, since Yajurvedins predominate in the South,
even Rgvedins call thewr upakarma “Awinivaviftam. =

In certain years, even in these limes, the full moon day of the month of Sravana
coincides with the Srivana asterism. On such occasions both Rgvedins and
Yajurvedins observe uphkarma on the same day.

Samaveding observe their upkarma one month later. that is under the asterism
of Hasta in the month of Bhadrapada. [t usually occurs on Ganeta Caturthi or one
day before or after that. According to the 43stras, if Hasta and Pancami of the moon
come together, the day s particularly good. During the time when the full moon
day of the month of Srdvana happened to fall under the asterism of Sravana, in the
moanth of Bhadrapada, the asterism of Hastd was conjoined with the Pancami of
the waxing moon

The term "upakarma’ itsell is not known to many people. {Indeed it may be that
many people do not know the Veda to which they beleng ) Even those who must
have heard the tesm updkarma perhaps think that it is a day on which the soiled
sacred thread is changed. Actually, changing the sacred thread is a minor rite of
upakarma.

“Updkarma’ does not in fact refer justto one day. It is the commencement of an
entire term of five or six months, During this term students leam the basic Vedic
lessons from their Scirvas: what is called Srutl, including the Sambitas, the
Bréhmanas, Aranpakas, the Upanisads, etc. These lessons continue until the
beginning of the month of Pusya (Tai in Tamill. (Pushya is also called "“Taisa™.
“Tal' is derived from "'Taisa' ) On that day, that is the beginning of Pusya, the
study of the Vedas i3 concluded with the ceremony of wisarjana. This must be
performed either on the full moon day of Pusya or on the day falling under the
asterism Rohini before that.

Since Samaveding have their upakarma in Bhadrapada (Puraffads in Tamill, they
have their adhyayana term for five months or a minimum of four and a half moniths.
They have thelr utsarjana on the full moon day of the month of Magha - Magha
Pilmima usually comes fifteen days after the new moon day of the month of Pusya.

Ltsarjana and wisarjiana mean the same thing -~ that 15 discontinuing or
discharging something. Utsarjana thus is the ceremony for the discontinuance of
adhyayana and adhyipana {learning and teaching! of the Vedas. Seven months
later, on the next upAkarma, the Vedic lessons must be recommenced from where
they were discontinued. "Upakramana™ means to start something -— that is why
the Vedic ceremony performed on the commencement of adhyayana-adhyapana
is cailed updkarma.

The second term is the seven-month period during which there are no new
Vedic lessons. During these months the six Vedangas are taught — Siksad,
Viskarana, Chandas, Nirukta, Jyotisa and Kalpa, Other subjects are also taught
during this term. The teaching and leaming of such subjects are discontinued on
the eve of updkarma and the study of the Vedas is recommenced. After the
utsarjana, Vedangas, poetry and other subjects are taught from where they
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were left before. In the North the uisarjana day is called Sarasvati POjd or Vasanta
Paficami.

Nowadays vadas and polis’ have become more important than anything else in
the performance of Avaniidviftam (upikarma). The first sikta of the Vedas — the
Vedas which are meant to be studied for a whole term — is chanted by the priest
and the others (the Brihmins performing upakarma) repeat the same in a faulty
manner, The utsarjana ceremony is also performed on the same day with the priest
chanting one sutra from each Vedanga and the others repeating it again in a faulty
manner. {Indeed the participating Bréhmins do not even know that the priest is
conducting the utsarjana ceremony.} Somehow they have not done the utsarjana
of the upakarma function itsell! It rmay be for the sake of the vadis and the polis.
We have now come to the unfortunate stage of making a mockery of ourselves.

The brahmachrin leams the Vedas and the Veddngas and other subjects in
altermmating terms and completes his education in twelve years, The guruhulavisa
may extend up 1o 18 or 36 years when the student leams not only his own Veda-
§3khad but also other Vedas {one who knows two Vedas is a Dviveding three Vedas,
Trivedin: four Vedas, Caturvedin) and, apart from the Vedas, also the Vedingas.
He teaches members of other castes the vidya they are entitled to leam and he also
specialises in some branch of leaming.

Why upikarma for grhasthas?

If uphkarma and utsarjana are connected with education why are they not
confined to brahmachrins? Why have the fastras enjoined householders to
perform them?

According to the §Astras, it is a Brihmin's duty to do adhydpana after his
adhyayana (he must become a teacher after his studies). When a Brahmin
teaches a brahmachrin he has to commence and conclude each term with upa-
karma and utsarjana ceremony. In this way he makes himself and his student pure.
Even if he does not teach anybody after becoming a householder, is it not
necessary for him to retain what he has leamed? For that purpose he must divide
the year into two terms and again memonse what he has learned. In this manner
the householder too has to perform upakarma and utsarjana,

In the Dharmadhsiras upSkarma and utsarjana are mentioned in the section
dealing with the dharma of grhasthas, not of brahmaciring,

At one time education itself was a tapasya performed in the worship of 1évara. It
commenced with Brahmopadesa and concluded after the observance of a number
of vratas (vows). The rite signifying the conclusion of studies is called
samavarttana. The bramacérin is to marry and settle down in the &drama of the
householder only after this ceremony. How upakarma is to be performed by one
wheo has had his sambvarttana and how itis to be  performed by one who has
not had his sam8varitana is described in some Smutis. From this it s clear that even
a householder has to perform these rites. Some rsts who are authors of Smptis have
clearly stated that the grhastha too must do his adhyayana as a student so that he
does not forget what he has learned. This is called dhérans.

1 Savouny and sweel Hems
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Holidays

As already mentioned, there are two terms in the Vedic academic year. Are
there no holidays? Yes, there are, Our forefathers were not lacking in loving
tenderness for children. They gave them days of rest and did not tte them down to
studies all through the vear. The days when there is no leaming or adhyayana are
called “anadhyavanya' days. There are slx such days every month — the full moon
day, the new moon day, .5.5:.3111? or the eighth day and Caturdadi or the fourteenth
day of the waxing and waning moons. [n addition, every year, after the upakarma
and utsarjana terms there are three days of anadhyayvana. Also there are four other
holidays in a year called *"Caturmési’™,

A1l these are regular holidays ocourring every year according to the almanac. So
they are called “'nitya anadhyayana'days. Apart from these, there are holidays th al
cannot be fixed according to the almanac but are declared for some special reason
{*'naimittika’"). For instance when it rains heavily when there is a storm, when
there is a fire in the forest, when the gurukuia is attacked by dacoits, On such days
there are to be no lessons, so says the Dharmasastra of Manu with human
sympathy and understanding.

Eclipses do not occur on fixed days of the year. So the days on which they fall
are naimittika holidays. (During eclipses there should be no teaching but the

mantras learned should be muttered. Japa done during eclipses is more
efficacious than at other times. )

Is it right to beat a student?

Here one must add what the Dharmasdistras have to say about how the dciryas
are to conduct themselves towards their students,

It is generally agreed that, on the pretext of showing affection, the student
should not be pampered and spoiled. It is for this reason that a child, instead of
being taught at home, was sent to the gurukula. The student was bound by the
Shstras to conduct himself according to the wishes and instructions of his dcirva
and he was not to live according to his own whims or will. However, for this
reason, nowhere is it mentioned that the dcirya should browbeat him into doing
things or keep him in fear, The message of the $astras is that, while treating the
disciple with affection and consideration, the acarya should keep him disciplined
and not allow him to become self-willed. 1 yvou examine our texts ranging from the
Upanigads to the Purdnas you will find many examples of the bond of affection
between the guru and his disciple. But this bond of affection in no way detracted
from the discipline with which the student was bound. '

By speaking to him sweetly and by treating him with affection the guru had to
take his student on the path of progress, You will realise the sweetness of this
relationship between the guru and his disciple from the fact that the guru
addressed his disya as VSaumuya’.

The student should not be beaten, according to the Smirti of Gavtama, Though,
in later imes, the word giksa itsell came to mean punishment, the rule at first was
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that there was to be no punishment during the time of teaching. Notwithstanding
this, at times beating the student might have become unavoidable, There is a
saying, "If you don't eat the cow it will not vield milk.” Or. "Even a brother
doesn't help as much as besting.” “Spare the rod and spoil the child,” is a
well-known saying in English.

When a student had to be punished, he was lo be beaten with a short length of
rope or cane, not with a whip or a stickof thetamarind tree.He was to be beaten,
if at all, on the back, and beating on any other part of the body, especially the
head, is forbldden by the Manusmrti.

The fastras pay attention to the smallest detail in education and give useful
adwice on each. The underlying idea is that, throughout his period of education,
the student should remain disciplined and that, towards this end, he must keep his
senses and urges under contral,

Qualities of a student

Manu lays emphasis on the observance of brdhmacarya by the student. He calls
this “indnya samyama’ [control of the senses). How is this rule of
brahmacarya significant? The goal of education, says Manu, is not merely the
“understanding of the Vedas™, that is the attainment of knowledge, but the uplift
of the Atman. That is why vidyabhyasa or education is described as a vraia {sacred
vow) and as tapasya (austerity}.

Manu also clearly defines the daily duties of the student. Sandhya-vandana,
Agnihotra (samidadhana in the case of the brahmacarn), svidhyiya or leaming
ane’s lessons properly and memorising them: beaging for alms (bhiksacarya);
drawing water and gathering samit for the acdrya as  also bringing clay and
flowers for his pajd. The student must, in all humility, request his teacher to decture
on a subject (pravacana) and make the subject clear to him. So goes the descrip-
tion of sispa-dharma or duties of the student. Svidhydya and pravacana should on
no account be given up, says the Taittiriva Upanisad.

Promoting health

In all this it must be noted that, apart from the emphasis on improving
knowledge and character, importance is also given to health. Rising eardy in the
morning, bathing in cool water, performing prandydma and Strva-namaskara -
such habits will help to enhance not only keenness of intellect but bodily health
and purity af heart. By performing duties like bringing samit for the guru the
student learns to be humble and makes his body tough.

A human being has three constituents — the body, the intellect, the Atman. The
education system of old ensured the soundness and proper growth of all three.

{ have spoken to you at length about the education system prevalent in our land
in ancent imes. Yelt there may be some {eatures not known 1o me

Individual teachers mostly
Under the Buddhists and the Jainas in later times, schools bigoer than before
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and larger in number made their appearance. | do not forget the big schools of .
earlier times teaching a number of subjects like the ones mentioned in the
Chandogye Upanisad. However, most of our schools of this ancient penod were
under individual &chryas who were responsible to one group of students, The life
of such teachers was interwoven with that of their students. The dchryas were able
1o pay attention to each student individually and, apart from imparting knowledge,
they inculcated good qualities in him.

in a federal set-up there are a number of autonomous state governments under
a central authority. In our system of education individual teachers looking after
groups of students were like the autonomous states. All teachers and students were
under the control of the kulapati. The kulapati, through the example of his high
conduct and otherwise through his qualities, was able to bring all of them under his
discipline and ensure their good conduct. Education did not mean merely the
acquiring of knowledge nor was it a means of eaming a livelihood. And if it cut out
the path of fullfilment of the Atman it was because the kulapati, apan from the
vitality of his presence, supervised the conduct of students, constantly keeping an
eye on them.

At the apex was the kulapati. In big gurukulas it was the practice to have
teachers each of whom was responsible for one batch, Small guruhulas under
individual 3chryas were more common in ancient times, In other words, education
under the care of individual gurus had greater imporance than under institlutions.

From times of old it was natural for students to achieve progress in their
respective flelds by studying in various gurukulas and under various individual
teachers (not institutions). Until recently, there were students who had their
gurukulavisa under various gurus - Mimamsa under one qury, Nyava under
another and Vedinta under a third and so on. Even today there must be students,
though not large in number, who must be learning under several gurus. There is
also the practice of studying even one fistra under more than one quru - one
section of it under one guru, another under a second quru,

The point to be noted is that all such 3cdryas were no! members of one
gurukula. Each taught individually in his own gurukula. It was a system of
education according to which a number of gurus did not teach on an
institutional basis. It was & system in which individual teachers taught students
on the basis of their own qualifications, excellence of conduct and character.

The individual teacher and his greatness

A teacher, who is not part of an institution, has perforce to remain pure of
character and conduct so as lo attract students. Will any father send his little son to
a guru, however learned he be, if he is not of noble character and s not a man of
compassion? After all, the boy has to spend ten or twelve vears in the gurukula,
vears during which both his body and mind will have to be shaped lor the better.

Drawbacks of institutional education

An institution consisting of many people will be mixed in character. [ts
shortcomings will not be cbvious as they will be in the case of an individual. If you

a2




The Guru Tradition

make a garland consisting of the same llowers (marigolds or chrysanthemums) you
will be able 1o spot the bad or foul-smelling flower in it easily and discard it Butif
a garland is made of different kinds of flowers you will not be able to recognise the
bad flowers that are mixed with the good ones, To take an example fram cooking,
The aubergines or "brinjals” are full of seeds: the broad beans are overripe, So it
15 suggested: dont make any dish separately of either of the two vegetables. Use
therm in avival ' When an individual object or commaodity is spoiled or goes ranced
vou recognise it immediataely and throw it away, However, if there are broken bits
of things, pleces of a mirror or glass, or bits of useless plastic and rags you make
dolls out of them or other attractive objects. You read about such things in
the papers.

We too can in the same way build institutions that take our breath away with
people drawn from amongst us who may, however, be wanting in many respects
ot areé good lor nothing. | need not say much — you know 1t for a fact yourself
Today there are so many institutions or sanghas that seem to be flourishing. But,
individually, how many of the members who make up these institutions will stand
the test of character? When a number of people join together their individual
drawbacks will remain concesled or submerged in their very togethemess,

Institutions will never be able 1o shape the character of students and nurture
their intelligence in the same way as individual gurus. They will be able only to test
the pupil’s knowledge and help him to improve it, but not his character or conduet.
When an individual guru résides with a student, makes him work for him and feeds
him, he will be able to mould his character also,

MNowadays, when a child is admitted to schoel enly his intelligence is tested.
There 15 no room in the present system either to test a student’s character or to
improve il. Nor can a child whose character cannot be mended can be rejected. In
the old system of ours that type of education which did not shape the character of
the pupil was considered no education at all. The Lord declares towards the end of
the Bhagavadgitd: . na atapaskaya, na abhaktiya, na ca asusritsave (never should
you teach this to one who is not austere, one wha is devaid of devotion and one
wha does not serve’”).

Mccording to the $astras, subjects of great import should not be taught without
having kept the student in the gurukula for more than one year and without being
satisfied about his character and conduct. Such restrictions ur ideas have no place
in an institution ltke the present-day school. That is why our education system has
led 10 much evil because il is exclusively devoted to the nurturing of knowledae
and intelligence and the advancement of subjects that are not all of them likely 10
be beneficial to mankind,

(I spoke about students being given their first lessons after they were tested for
a period of more than one year. But suppose a boy is lound unfit after such a test.
Can a teacher, finding him hard-working like a draught animal, extract work from
him without teaching him instead of sending him home? According to the 48stras,

1 Herals duh populsr all owgr the South.
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if a teacher keeps a boy, not fit to be taught, for selfish reasons or for something
else, the sins of the youngster will accrue to him. The sins committed by a boy alter
he becomes a student will be visited upon the guru for his failure to correct him and
put him on the fdght path. A guru will incur sin by not accepting a boy as a student
also. The responsibilities of the guru are indeed great. There are stories of rsis who,
wanling to make known the devotion of their students of good character, have
kept them in their gurukutas without teaching them for many years.

Education given by an individual teacher, instead of an institution, benefits the
teacher as much as the taught. When an individual {who is not part of an institution)
wants to excel as a teacher it becomes imperative for him to perfect himself.

Examples in the Upanisads

If we scan our ancient texts we will come to know how the gurus who conducted
such gurukulas as described above were men of noble character, men inspired by
affection for their students. Without caring for profit, these gurus had aother
people’s children residing with them lor years and they exerted themselves to the
utmost so that the Vedas would be handed down to postenty and for the
well-being of the world, It is a matter of great pride for us that such gurus have
appeared in our land from generation to generation.

When someone approaches a guru and tells him in all sincerity, 'l have come 1o
you to become your disciple’, the guru accepts him as such and teaches him all
that he knows without caring for any profit, This idea is expressed in the
Brihandaranvaka Upanisad(6-2) in the passage dealing with the upadesa given to
Gautama by the king Pravidhana.

In another version of the story in the Chiandogye Upanisad (5-3), it is the disciple
who spums wordly goods. He says: “'l want only vidyd; nothing efse. [ will not
accept any material goods given instead.” Rija Pravihana tells Gautama: “O
Bhagavan Gautama, ask for worldly goods. Whatever the quantity [ will grant
you." Gautama rsi replies: "'l don'’t want any of it. | want that vidya which | do not
know and which yvou know." Here we have an example of a rsi, who is addressed
a3 “Bhagivan’’, going to a Ksatriva seeking vidya, that is to a guru who belongs to
a lower vama. It is clear that with regard to leaming the Truth the Brahmins of
those times were humble and without any ego, The saving, “The pot filled 1o the
brim will not spill over”, is illustrated here.

Gautama’s son Svetaketu was somewhat conceited by nature. When a man s
haughty how could he be taught any vidya? Gautama, to test Svetaketu, puts him
questions {on Atma-vidya) and makes him realise his ignorance. Thus, after his ego
is erased or subdued, Gautama leaches his son the Mahavakya that is still
celebrated all over the world, the Mahavakya that proclaims the non-difference
between the jiva and the Brahman,

This story actually cccurs later. Before it, it is Svetaketu who goes to the king
Pravihana. He loses his temper simply because he is unable to answer the
questions put by the king. He returns to his father and tells him: “"Some low
character, a Ksatriva, asked me all sorts of questions.” Such behaviour is
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characteristic of a kuraikufam’, a pot that is only partly filled (in other words a
half-baked character). Gautama, on the contrary, 15 a nfraikufam® (a pot full to the
brim} and he thinks to himsell: “Ah, these are things that | should leam.” 5o he
goes to the king and asks him for upadesa.

On another cecacsion five great scholars, noted tor their life of Vedic discipline,
come 10 the same Gautama to find out all about the “"Vaitvanara-Atman’™. {This is
prool of how even great {rautikas were untiring in their search of indya ) Gautama
does not pretend 1o know the answer. With an open mind, he admits that he has no
answer to the question pul by the scholars and directs them to Advapati, king of
Kekaya. To digress, we often hear people make the remark: A professor is indeed
one who does not know his subject. He merely professes 1o know it

There is a similar story in another Upanisad (Prasns), From it also we learn
about certain great truths. Five great men, Sukesa, Satyakéma, etc, are seehers of
‘the Brahman. Steeped in the Brahman as they are, they are "Brahmaparas™ and
"Brahmanisthas'". Distinguished, though they be, they go in all humility to the
great sage Pippalada, samit in hand, in search of real vidyd and the Truth. They
offer the samit to the rst and request him to give them upadeda. Pippalada decides
that howewver great they be they must be tested so that people will learn a lesson —
apart from the lesson of the Vedas, lessons of real life must also be taught. He tells
them: “"Come back with fraddha (faith) after a year practising brahmacarya and
performing austerities. | will then give you the answer to your questions. You may
ask any questions you wish 10 ask.” {"Yatha kamam'} according to your wish, so
says the Upanisad). [ will answer them to the extent | can.”” These words reveal the
humility of Pippalada.

The one-year period of austerities that he asks the five 1o observe was 1o test
their humility. If you go to a man believing him to be your gure you must accept
that whatever he asks vou to do is lor your good. It is faith like this that is meant by
draddha.

Sraddha, paripragna

The Lord says in the Gita {4-34) that one must receive upadesa rom jnanins
who know the Reality. Five verses later {4-39), He declares: “"Shraddhavan labhate
infnam’’ {The man of faith and attentiveness ocbtains jnana). Bhagavan too here
says that the disciple should go on probing the teacher, questioning him again and
again. He uses the word “pariprasna™. "Praina’™ by itsell means knowledge
acquired by putting questions to the teacher. By adding the prefix “parl” the term
means “'deep or thorough inquiny” {questioning again and again). This is not the
same as the practice obtaining teday of trying to find out whether the teacher
knows his subject by asking him guestions and trying to humiliate him! The
pummose of paripraéna is to inquire thoroughly intof a subject so as to gain full
understanding of it. The Lord uses two words along with “paripraéna’™ to make his
meaning clear. (These words convey a meaning which is contrary to the present-
day approach to the teacher) The word that comes before is “pranipitam™

1 & 2 “Kurathutam™ and “'niratkugarn’ are Tamil words.
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“making obesance to the teacher” [by prostrating onesell] inanattitude
of humble reverence. The word that comes after "pariprasna’ (s "seva’. il means
that the student should serve the teacher, First the disciple must be humble, then
Fe must serve his gury, The basis of all this is unshakeable faith in the teacher
iéraddhd), implying that any upadeda given by the gury is for the disciple’s good.
Only such students have been exhorted to leam by questioning their guru again
and again.

Gurus in whorm such faith can be reposed arise only in gurukulas conducted by
individual gurus, not in tinstitutions. The student has always to live with such a guru
and then only can he know the extent of his knowledge and his character How are
such things to be known in institutions? Whether itis a school or a college there are
separate teachers for different subjects and they memorise some notes, go through
the motions of teaching, and pretend to be learned men. In contrast, how was the
Upanisadic rsi, the Upanisadic teacher? When questioned on a subject, he said: 7'
will answer to the extent | can . [n these days will you come across such an
example of humility, such sincerity of purpose and honesty, in a man who
occupies the teacher’s seat, “Sigya’ means one who has humility. Apart from the
digya, who must be humility personified, here we have the guru also exemplifying
the same quality.

If the guru and the disciple lived a simple life of harmony, itis because they were
like members of the same family in the gurukula and they were of one heart. There
were na secrets in their relationship and the one had nothing to hide from the
other. How could there be such a heart-to-heart relationship between the guru and
his disciple in a school run on an institutional basis? Because of the familiar
relationship the guru opened out his mind to his student and laid bare all his
intellectual gifts. To deserving students he emptied out all that he knew. To the
scholars who had come to him for enlightenment, Pippalada said: 1 will answer
your questions to the extent [ know''. He added at the same time: "1 will 1ell you all
that | know.'” Thus he came forward to make a complete gift of all the vidya in his
possession. We hear nowadays that some teachers are afraid of their students
excelling them. We also hear that some teachers claim thesis written or prepared
by their students as their own. The kinship obtaining in the gurukula and the
affection and concern of the guru for his pupil will not be found in institutionalised
education

Testing students

Just as a jewel is cut 5o as to make 1t more lustrous, $o was the student constantly
tested so as to make him shine in his studies and character, There were rsis who
made students work without teaching them for long and purified them thus in the
crucible of service.

There was for instance Updkosala® who was a student of the guru Jabila
Satyakdma. According to the “syllabus’” and “curriculum' of those times,
salyakama taught his students for twelve years the Vedas, the $astras, etc. But he
did not admit Upakosala alone to the lessons. For twelve years he entrusted him

I This story occurs in the Chindogra Upanisad (4- 10},
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with the responsibility of looking after his {the rsi’s] Agnis, sacred fires,’ The boy
never grumbled. For twelve long years he lived in the gurukula without attending
any class and carving out all his guru's wishes.

The practice was that, aller the adhyayana had been completed and the
samskdra called samavarttana had been performed, the disciple was sent home
from the gurukula. Thereafter he marmed and settled down to the grhasthidrama
{or householder's life). Satyakama performed the samévarttana of all his disciples
except Upikosala, He negiected this pupil or seemed to neglect him.

Even then Upékosala remained patient doing the work allofted 1o him by
his guru,

Gurupatni or guru’s wife

Satyakama's wite, who had all along noted how Updkosala had been treated by
his guru, lost her patience. She said to her husband: “This boy Upakosala has
ohserved strict brahmacarva and practised tapasya. He has tended your sacred
fires all these years. And | have never seen you teaching him, H you do not wish to
eam the curse of these Agnis you must start teaching this poor boy from now
onwards at least.” Thus she fought with the rsi for Upikosala,

This "fight" has many implications for us, We leam a number of interesting
things from what the tsi's wife told her husband. First, she was more considerate to
the students than was the guru, considerate like 2 mother to the children who had
eome away from their homaes,

We also find exemplified in her one of two types of dharmapatnis. Some
pativratas {wives who are totally loyal and dedicated to their husbands) think that
there must be full obedience to the husband irrespective of whether or not what he
says or does ts in keeping with dharma. Naliyani was one such. For the sake of
satistying his desire she camied her sick and seedy husband to & place of ill fame.
The other type of pativratd believes that, lest her husband suffer a lapse from
dharma, it is her duty to remind him of what is morally nght.

S, for instance, tells Rama when he is about 1o go o the forest without her: s
it not & woman's dharma not 1o be separated from her husband even if she sulfers
much while remaining with him? Have you not spoken of stridharma {the code of
conduet for women) and persuaded your mother to stay by the side of your father
instead of accompanying you to the forest? That being so, does not the same
dharma apply to me? s it just on your pan 1o ask me o remain here instead qI
accompanying vou to the forest? Arguing in this manner she succeeded in
obtaining Réma's consent to her going with him to the forest,

It was not an idle warning that the Satyakarha’s wife gave her husband when she
told him that he would incur the wrath of Agm. In reality the divine powers were a
living presence in the homes of rsis and, therefore, if the sages acted against
dharma they would show their anger. Satyakdma’s wife was truly wormied that,

| Thare are & number of Agnis sccording to the Grhyasdtras ard Srautasifras.
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because Upakosala had remained untaught for so many years, her husband woula
ment the curse of Agni. Another point arising from this account 15 that the Agnis in
Satvakima's ddrama were a powerful hiving force as we will notice later in this
aloTy,

Hegardless of his wife's waming, Satyakama went out, as if he wanted to test
Upakosala still further. As for the student he was agitated by the thought that has
guru did not listen to his wife. He was also pained that, because of him, differences
had developed between the guru and his wife. Waornging about all this he could not
even qulp down his food. The guru's wife, in her anxiety, asked him why he had
not 2aten. He replied: *'1t's due to illness of the mind. { have no appetite for fooed."”

Taught by divine powers, but....

[t was then that the Agnis, who had been tended with such care by Upakosala,
revealed themselves, ""Poor boy, he has served us so faithfully and now he suffers
so much that he cannot even eat. Without any further delay we must give him
upadesa ourselves," so they decided among themselves. They gave upadesa to
Upékosala — first all the three Agnis together and then each individually taught him
Agni-vidyd and Atma-vidya,

The Agmis thought that, if they gave Upakosala all upadesa, it would mean that
he did not need his guru. The importance of the guru, they felt, should in no way

be diminished. So they stopped with giving the boy the philosophical part of the
Agni-vidys and Atrma-vidya and said to him: “Dear child, from now your dcirya
has to teach you how to have realisation of these vidyas and to tell you the
procedure and technigque for the purpose.”

The acarya returned home, calling, “Up&kosala.™ The student responded with
“0) Bhagwin" and stood before him. The Upanigad subtly points out here that,
though the guru had severely tested Upakosala and the boy had suffered in mind,
the bond of affection between the two had not weakened a bit.

The guru looked at the boy. The boy's face shone with tejas (lustre). Satyakama
guessed what had happened and asked him: “Dear child, who gave you
upadesa?' Fear ook hald of Upakosala, thﬁ fear whether it had been wrong on his
part to have recelved upadesa in the guru's absence. Also he was puzzled as to
whether he should inform the guru about the Agnis who had so kindly given him
upadeia. He thought that he should not hide anything from his quru and that, at
the same time, he should not unrestrainedly tell him all that had happened. He
decided that he must inform the teacher with circumspection what had transpired
in his absence. He said: "Who else, Svaml, who else would have given me
upadeia? Only these Agnis gave it. They were not like what they look now, They
looked somewhat different then ™

Upékosala now came out successful in his guru's final test also, Satyakama had
gone ouf deliberately knowing in his mind that a stage had been reached when the
Agnis, unable to wait any longer, would give his student upadesa. What was the

reason for his acting in this manner? Early in Satyakama’s own hife he had gone
through a similar experience.
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tAnd this is the story. '] Satyakama's upanayana was performed by a rsi called
Haridruma. One day Handruma asked Satyakdma to tend some 400 head of
emaciated cattie. The disciple smd to himself: 1 will return to my qura only after
these cattle which are skin and bone are fed well. | will wait until the cows calve
and there are 1,000 head of catile.” it took many yvears for Satyakdma's resolve to
Become Tulfilled,

As the brahmacarin Satyakama returned with the cattle to the gurukula atter the
lapse of so many years, one of the bulls in the herd gave hum upadeda, On the
following day Agmi gave hun upadesa and on the two subsequent days a harhsa
and a waterbird called matku did the same. Satyakima, by virlue of the upadeda
received from all these, became lustrous in the same way as Upakosala now.
Haridruma asked him the same quesnon that Satyakama was to put 1o Upakosala
later. Satyakima answered it with the same tact and circumspection with which
Upakosala wad 1o answer it later. He said 1o Handruma “No human being gave
me upadeda.” He declared that he wanted Handruma alone to be his gues

The indispensability of the acarya is underlined here. The message is: “Only
that vidya will bear the highest fruit which is given directly by word of mouth by the
acarya,” Thinking perhaps that it would be impertinent to make such an
observation himsell Satvakama merely said: “What [ have gathered from great
men like you s the lesson that only that vidya will bear the highest fruit which has
been leamed from the gum,™

The Upanisads throughout illustrate the ideal of guru-sisya reiationship,

Fram the story of Satyakama, the student. let us return o the story of
Satyakama, the eacher. He had known from his own expenence that even il he
had not given upadesa to Upakosala centan divine powers would give 1t He now
wanted 1o find out how the pupil would behave after receiving upadesa from the
divine powers: There was no need for the disciple to tolerate the indifference of his
qure any more. He could still receive all upadeda from the divine powers,
Satyakama wanted to finkd out whaether Upakosala would think thus and become
coaceited. I he s going to have his adhyayana completed here, let me see
whether he will be proud about the upadeta he has received from Agni. Let me test
him." Such were the thoughts of Satyakama.

Upakosala passed this test with distinclion, as they say, and his guru was
pleased, “What upadesa did the Agmis give you?" he asked his disciple. Upakosala
told the quou ail about it Sayakama blessed him and made up for his past neghect
by giving him upadeds mimself. The upadeda gven by the Agnis had been
meamplete and now the gur completed it

Independent thinking

What was the function of the guru in ancient ttimes? Unlike what obtains At
present he was not satisfied with giving some lectures and covering the portion

1 (hdndogua Lpamsad (d4-4)
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hefore going home for the day in peace. The guru (in the old days) again and again
tested the student and moulded his character, making him chaste in heart and
mind. It was only aiter rnaking sure about his character that he nurtured his student’s
intelligence and knowledge. There is nothing more dangerous for a man than o
possess intelligence without character.

The qurus then knew the sort of upadesa needed by a student according to his
stage of development. Much thought went into how the boy was 10 be raised from
one stage to the next. The guru imparted vidyd progressively. Bhrgu received his
education from his father Varuna'. At first when he was not mature enough his
father taught him, basing hiz lesson on the premise that the annamayakoda® that is
the body, was the Truth or Reality, Then he made him perform austenties until the
boy realised the unreality of the body. Later Varuna based his lesson on the
prémise that the pranamayakos$a was the Truth. Thus making him perform
austerities again and again - that is by developing the awareness of the Self by
degrees — he revealed to his disciple the final Truth. "The prana (the vital force] is
not the Reality but the manas {the mind}; the manas is not the Reality but vynana
{knowledge, understanding). no, higher than all this, existing by iself, in the form
of Ananda (Biiss} is the Atrman and that is Truth, the Realiny.™

Is it possible to teach a student in this manner in an institution — teach him
according to the stages of his development, raising him step by step?

There is another important thing to be noted. Montesson and other
educationists say: ""Children should be left to learn by themselves as they work. in
the same way, they must be free to think for themselves and leamn for themselves.
Everything now is taught from books and the child merely memorises his lessons. '’

When the guru entrusts to his student the preliminary work relating to sacrifices,
the latter has the opportunity of doing and leaming things for himself. So far as the
other castes are concemed they leam their craft or rrade by watching their father or
grandfather waork, According to our $astras there is room for such practical lkeaming
in our systermn of education. And just as the students were directly invalved in work
and encouraged to gain practical knowledge of their subject, there was scope in
our old method of education for students to think for themselves and become
enlightened. The story of Bhygu is proof of this, YVaruna who was both Bhrou's
father and guru encouraged his son to think for himself and realise the Truth,

There are a number of stories in which the quru gives upadesa and asks the
disciple to go and perform austerities, that is to meditate on his upadesa. On the

disciple's return the guru asks him to speak about his understanding of the
upadeia.

Here is another story. It is also from the Chandogya Upanisad (Bth chapter).
There was an asura called Virocana who believed that there was no Truth beyond

1 Fram the “Taithirigopansad,” ' Bhrgu-valii”
Z Sheath made of food
3 Sheath made of the wival forees or airs.
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the body. But even he was helped by Prajipat to engage himself in philosophical
inquiry, although he came to the wrong conclusion that the body was the Truth,
The paint to note is that unlike the idlers and gossips in our midst today wha do no
thinking at all, the asura was at least made to think for himself and arrive at some
concept, erroneous though it was. Gurus in the old days did not reject students and
accepted them in the belief that it would be worthwhile to try and bring about
some improvemnent in them however small it be. The story of Virocana is
proof of it.

When someone was accepted as a disciple, even it he was good for nothing, the
guru tried to make him acquire some quality or ather. According to the Upanisad,
Virocana, though an asura, obeyed the bidding of Prajdpati and observed
brahmacarya for thirty-two years to help him in his philosophical quest.

Indra, king of the devas, was also, like Virocana, a student of Prajapat and he
too wanted to know the Reality. However, unhke Virocana, he did not stop at the
stage of knowledge in which the body seemed to him to be the Truth, As we saw
in the story of Bhrgu, unable to find fulfilment in bodily pleasures, he came again
to Prajpati. To test his fitness to know the truth beyond bodily pleasures, Prajapati
kept him in his drama for thirty-two years asking him to observe brahmacarya
during the period. Great truths are taught only after a student is kept under the
discipline of sirict vows even if he be someone so distinguished as the king of the

devas. Indra spent 101 years in all controiling his senses and Prajapati taught him
at last the ultimate Atma-tattva,

The present educational system in which the deserving and undeserving
students are not differentiated has led to evils like scientists discovenng or
inventing things that create more and more harm to the Atman. Doctors support
sinful methods of treatment. There are many reasons for this, One of them is that
when education is institutionally based it is not possible to give individual attention
to the students and ensure their character and conduct.

To care for students with total attention is extremely difficult. it places a great
burden and responsibility on the shoulders of the guru. The disciple might even be
irritated by such attention on the part of the teacher and might exclaim:"Whois he
to keep examining me all the time and torment me with tests.” Gurus in ancient
times devoted themselves to teaching without expecting any reward. Their goal
was the spread of vidys. And spreading vidyd meant educating the desening.
(Today there is laxity everywhere and people are cut loose so to speak and every-
body is taught everything, devaluing in the process education itseif.} To teach the
deserving alone woukl mean putting the student to the severest of tests. The criterion
for enrolment wouldbe notintelligence alone butcharacter and good-naturedness
also. Gurus in the old days realised that, as far as possible, the student must be
made deserving of knowledge stage by slage.

Even the great lord of the devas, Indra, had no escape from this strict system.
Why, the asura king Virocana was also similarly bound by it and it shows the keen
interest taken in the propagation of vidya in those days. More remarkable, as we
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learn from the stories told above, the dcdrya belonged to such a high plane and
possessed such noble qualities that the students thought to themselves: ""The guru
is entitled to be strict with us. To submit to 50 noble a gury, a teacher who is so
highly quatified, will only help in the creation of our well-being. We do not stand
to lose anything.”

There is one more important point to note. Who is an uttama-purusa (man
belonging to the highest category)? [s it enough for a man so called to lead a chaste
and blameless life? [s it sufficient for him to be honest and austere and be without
any passion? A man possessing such qualities will eam the respect and devolion of
other poeple. But will he attract students, students whao would like to restde in his
gurukula with him? If a man is austere, remarkably intelligent and uncompromi-
singly honest you will feel compelled to make obelsance to him from a distance
You will not wish to live in his home with him. To persuade the student to stay with
the guru, the latter must have, apart from all other qualities, a loving heart and
mind. He must also be a man of grace and compassion. Of all the qualities of an
uttama-purusa his loving nature, grace and compassion count as the foremost. Itis
love or affection that is transformed into divine power, the compassion that has the
capacity to protect, Such love or compassion Is termed aruf in Tamil and
“anugraha" in Sanskrit.

Krsna and his acaryas

Our $astras and Purdnas tell us that our &cdryas in olden times, endowed as they
were with grace and compassion, were ideal men. That the bond of alfection
between the guru and the pupil should ever remain strong and constant without
ever diminishing was the prayer uttered through mantras at the very beginning of
the lessons. The Upanisadic prayer in the beginning and conclusion of the daily
patha (lesson) is; ""May we, the guru and the $isya, ever remain without ill-will for
one another.” " The hand that beats also embraces:” the Gcaryas of the past exem-
plified the truth of this saying. They were strict when the occasion demanded
striciness, and they poured out their affection when the occasion demanded
affection. We realise this when we read the Bhagavaia - purdana.

Bhagavan Krsna himself reminds Kucela (Sudama) of the days when they lived
together in the gurukula, After slaying Kamsa and after their upanayana was
performed, HKrsna and Balardma went for gurukulavasa to the Brihmin
Sandipani's d%rama. Krsna is the source of all knowledge, all vidyad, However, an
example was to be set to the world in devotion to the teacher. That is why,
according to the Bhigavata, Krsna studied as an ordinary pupil under an acanya,
However, the Lord had his mission to accomplish, the wark of his incamation to
carry out, 5o the usual twelve years were not spent in his education. Instead, with
his divine power, he learned one $3stra a day and thus, in the course of sixty-four
days, learned all the subjects. (The same was the case with Balarbma. After all, was
he not also a divine incarnation?) From this Sandipani realised that Krsna was a
divine being. After completing his gurukulavasa, Krsna asked his guru: “"Whal
daksind should | give yﬂu?”'ﬁm achrya asked him to fetch  his son who, many
years earlier, had been swept away by the sea and had departed for Yama's abode.
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This was the daksina that the guru desired of his disciple. But this 1s not relevant to
our present subject,

Our subject is teacher-student relationship. Although S&ndipani was aware of
the divine character of Krsna, he also knew that the Lord had come in the guise of
a pupil wanting to demonstrate to the world that the student (though an avatara)
must be made to work in the 3érama and must be made pure through his humility.

So the sage did not make an exception in the case of Kisna in the matter of
serving him,

Krsna was a darling among darling children. At the same time, he was the
learned among the leamed. But inobedience to his gure he fetched firewoond
from the forest. He recalls to his class-mate Hucela their days together in the
gurukuia,

One day Krsna and Kucela went to the forest to fetch firewood. Darkness
descended and it poured and poured. There was such a deluge that they were
unable 1o make out the ups and downs of the wooded terrain. In the fearful
darkness nothing could be seen. In his sport of playing the part of a human the
Lord pretended that he could not find his way back to the &frama. He now asks
Kucela recalling the incident: **You and | were full of fear and sorrow and, holding
one another's hand, we went round and round in the darkness. Do you remember
that?"" This incident illustrates how the guru was a taskmaster.

Now let us listen to the Lord himself about the other side of the guru, his love
and affection for his pupils. “Anxious that we had not returned to the adrama, the
auru searched for us and found us at daybreak. He was so mowved as he saw us that
he said: ‘Poor boys, you have suffered so much for my sake.” How heartily did he
bless us to make up for the trouble we had taken. "All the good things that you
desire will be fulfilled,’ he said. ‘May the Vedas you have learned always protect
you in their full glory and power’.”

The gquru not only personified a wealth of leamning, he also represented a wealth
of character. a wealth of discipline or anusthana (religious practices) and a wealth
of inner virtues {Atma-sampat). It was the gurukula system of old that shaped him
thus. When a guru was responsible for the students residing with him in his 84rama,
it became incumbent upon both teacher and taught to remain unblemished in
character. The system itself so moulded them as to achieve this purpose.

To deserve the affection and respect of students, the guru must be a man of
character living a disciplined life. He must possess the capacity to shed grace. Only
with such a guru will the students like to live. On the intellectual plane too the
reacher must be well advanced, He must take the trouble of acquiring more and
maore knowledge in his $&stra to enable him to answer students who, as mentioned
by the Lord in the Gits, keep questioning him [paripragna).

Learning by questioning

There Is something remarkable about this method of leaming in which paripraéna
iquestioning again and again] plays an important role. There are many instances in
the Upanisads to demonstrate how students learn by irequent questioning of their
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teacher. In the Git3, you find Arjuna often interrupting Krsna to put questions to

him, Questioning and cross-questioning are an indication that the student is
attentive to the lesson taught by the teacher.

If a professor thinks that all he has to do is to prepare for a “lecture’ and
reproduce what he has prepared bafore the class, there is no need for him to study
his subject any further. He could deceive his class by pretending to know
everything about his subject. When the student questions him in between (this is
called ““paripragna’’} the professor will be compelled to have a thorough grasp of
his subject. During pariprasna his ignorance, or gaps in knowledge, will be
disclosed and he will be obliged to study his subject further in depth and extent.

Paripragna will encourage both teacher and student to try to go deeper into a
subject. Just asthe teacher puts questions to the student, the student
should put questions to the teacher. In this way new and interesting insights will be
gained. 4. Krishnamurti holds question-and-answer sessions - and they are said to
be mnteresting. We too conduct classes in Bhasyapitha and Vakyartha and we find
them interesting when intelligent questions are asked. "Aha, we didn't know this
before. This didn't occur to us... We must find out the answer to it” - in this way
there is greater keenness to know all aspects of the subject taught or discussed.

Sankaricarya himself has spoken about this matter. An ahsorbing aspect of his
Bhasyas is that, in his discussions, he himself anticipates the likely questions and
cross-gquestions of the opponents of his systemn. In his answers he, 50 to speak, hits
the nail on the head. He posits the opposition point of view as “'pirvapaksa’” and
gstablishes his own conclusion as “siddhanta™. In his Bhasya on the
Brhadaranyvaka Upanisad - in the upakrama (somewhat sirmilar to an introducton)
to the second chapterhe provides an example of the excellence of this method. He
observes: "By dealing with a subject in the form of the opponent’s questions and
the answers to them the mind of the listener (or student) is attracted. If, as in Tarka
ddstra {logic), statements are made in a terse epigrammalic form it hecomes difficult
to understand subtle points or truths.”’

There are some learmned people who do not have the ability to present a subject
in the form of a lecture. But if you keep asking them questions they keep answering
them satisfactorily, In this manner the questioner could extract all the relevant
information about the subject concerned.

There was a sthapati {master carpenter} called Maélaikandan Somasundara
Acsri. He could not read or write nor make speeches. But he knew everything
about the building of chariots. He had made a name for himself by building
chanots for some twenty or twenty-flve temples. But he could not speak about his
work. He came to the Agama-Silpa conferencee held in 1962 af llayattankuti. 5a.
Ganegan, who was in charge of the armangements, very much regretted the fact
that the sthapati, though so knowledgeable about his art, could not speak about it
belore the sadas {conference or assembly). It was then that the idea of paripragna
gccurred to me. | said to Ganedan: “You have a general idea of chariot-making.
Based on your knowledge, keep questioning the sthapati on his work. He will be
able to pass on all his knowledge on chariot-butlding”. As decided, Ganesan kept
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putting very inteligent questions to the sthapati and the Acar kept giving excellent
answers, Indeed, during this session the subject so developed as to suggest the
shape of a chariot. People who were present talked about it as an extremely
interesting and sigmficant item of the sadas. The Acln was presented with a gold
necklace and given the title of “"Emperor of Chariots” {(Ratha-chakravarting, |
mention this to illusirate the valug of paripradna.

The guru is moulded by the disciple

Two qualifications for a guru are mentioned in the Mupdakopanizad (1-2-12) in
the passage déaling with the concept of the Paramatman {ParamBtrma-tattva). Here
one is exhorted to “'go to the gquru for refuge””. One qualification for the guru is that
he must be a frotriya. A drotriva ts one who is steeped in the Vedas. Erudition in the
Vedas constitutes his educational qualification.

But as a guru he must have a second qualification. That s he mudt be a
Brahma-nisthaka: apart from possessing knowledge of the Paramatman to the
utmost imits, he must have realisation of It in his heart. Such personal experience
or realisation is not possible without love, the spirit of sacrifice, the desire to help
others and truthiul conduct, It means that the Upanisadic &cirva, unlike the
present-day professor, was not merely a man of knowledge but a teacher who
possessed a wealth of qualities which enabled him to lead his student to the
realisation of the Self. In English one speaks of "qualities of head and heart”". Like
that, the guru must be distinguished intellectually and must have a big heart, The
student living with him in the gurukula helps the guru In realising this. In other

wiords, just as the disciple is moulded by the teacher, the teacher is also (indirectly)
moulded by his disciple.

The gurupithas

In ali this talk 1 had in mind not only the guru who teaches his students lessons
but also those who have come ina line of succession like me with the title of guru
and are seatea on the gurupithas. These gurupithas were established for the
well-being of the people and to take them on the right path across the jungle of
samsira (worldly life) and to lead them to vara, It i3 only when the disciples are

vituous, living in accordance with the discipline prescribed by the shstras
pertaining to them, that we too will eam their support and respect by following the

far stricter injunctions of the £astras that are meant for us and by observing the
discipline and conduct of our calling (Acira and anusthina). Otherwise what will
happen if the disciples, as In the present times, do not live according to the mles
meant for them? The sannylsi-guru who does no more than try to live according to
the rules he has to obderve evokes their admiration. A guru who is a vati {an ascéetic
who has controlled his senses) must eat the simplest of food, ltve in the humblest
of dwellings, and wear the simplest of clothes, Even for the slightest impurity he
must bathe and fast, He must remain ever austere, observe the rules of Scéra
without even a little deviation from them. Only then will he be true to himsell as a
sannyasin and attain siddhi. Only then will he be a true guru and become capable
of leading his disciples from this worldly life on 1o uniting them: with the Supreme
Beinag.
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Those who work in an atomic energy plant have to observe a number of
precautions to protect themselves from radiation. Simifarly, we too have to protect
ourselves from the radiation of lapses in dcira (conduct according to the £astras)
and remain ever alert. A man whose work is concerned with atomic reactors wiil
hurt himself and cause damage to the reactor if he does not  observe  the rules
of the establishment. The result is that those who are to benefit from the reactor
will stand to lose. Action is taken against the man who does not strictly abserve the
rules governing work in an atomic plant. On the other hand, if he is strict in the
observance of the rules, nobody holds a celebration to congratulate him.

Similarly; if we fail even a bit in observing our dharma as ascetics we must be
questioned about it, But we don't deserve praise for our adherence to it. The
anxiety is about whether we can truly practise the yati-dharma {the duties of
ascetics) fully. That being the case, if you shower praises on us exclaiming.”" O what
a hard life of vows and observances vou are leading! How you suffer for our sake!
What great sacrifices are you making!”, In course of fime we will become
conceited because of the praises. And what will be the result?Y We might stop
observing one by one such practices as we are now observing partly, or only
fractionally. This will mean the end of the matha (the gurupitha) and with it all the
good that should accrue to the world from the matha will come to an end.

The dchrya who lives strictly according to the discipline expected of him will not
receive any praise if his disciples are also careful in-the observance of the vows,
fasts and other rules of cara and anusthana enjoined on them. In this way he will not
pecome conceited nor will there be any risk of his becoming lax in his observances.
This is my wish: “"May [ have good disciples like the ones described above. If we,
the gurus, are guilty of any lapse in the observance of our rules they must question
us about it and comrect us. They must ask us: ‘Why, Svamiji, is it proper for you to
do like this?"

A sannydsin who is on his own and a pitha-guru

My statement that the quality of the disciples determines the quality of the guru
applies to the gurupithas also. A sannyésin who is on his own need to have
knowiledge only of the religious sampradaya (religious tradition and code of
conduct) to which he belongs. He must of course go beyond and become a jianin
or a devotee in order to resign himself to the will of the Lord. It is different with the
sannyasinsg who head the gurupithas or mathalayas. They have to clear the doubts
ralsed by their disciples on the £astras. They have to haold conferences of the
learned and find answers to intricate questions on religious practices and other
subjects. So they must have a mastery of the $istras,

When the disciples seek advice and enlightenment on the sastras, the heads of
the mathas will be enthusiastic about leaming more to answer their questions.
They will also be encouraged to hold meetings of leamed people to inquire into
the sastras and amive at decisions on matters in dispute. The disciples who seak
advice must themselves possess knowledge of the $astras. Those whe do not
possess any such knowledge will obviously have no doubts to clear. When they
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have doubts they go to their gury, the head of the matha, to clear them. Disciples
are becoming less and iess acguainted with the sastras. It is so amoang the Hindu
community in general, The extent of the leaming associated with gurupithas is
commensurate with that possessed by the disciples of the gurus.

It is sad that since people are becoming less and less conversant with the {astras
the gurupithas are also descending to their level. Is there a greater danger to our
religion than the fact that the qurupithas, whose duty it is to preserve the Sastras for
the present and for the future, are themselves wanting in this respect? 5o you must
learn the $astras 10 the best of your ability not only for your own sake but also for
the sake of elevating us to the true desired level. That means you must realise that
it is ywour responsibility to make the gurus cccupying the gurupithas more
determined in preserving the sastras. In pursuit of this goal you must yoursel!
acquire good knowledge of the $astras

What happens when this is not done? There is a saying: "Where there is no
sugarcane factory the flowers of the fluppa’ tree serve as sugar.”' If | talk to you a bit
about this or that subject, you praise me to the skies. An engineer must know
engineering, a doctor must know therapeutics. Similarly, the head of a gurupitha
must know the £astras. If he does not know them it is bad, There is no need to laud
a guru if he happens to know something about the $astras,

Apart from matiers relating to the sastras of old, | happen to speak about things
connected with the new sciences, about history, epigraphy. linguistics, etc. People
learned in all these disciplines come to me. They actually come to speak to me
about their personal problems. In between | just provoke them to speak on
subjects in which they are experts so that | too may learn a little from them. ltis in
this way that [ have got to know the A B C of a number of subjects and learned to
lecture on them! Listening to me, you marvel at my performance and sing my
praises, describing me as “omniscient’”’, as a “treasure-house of all arts”, and as
“one possessing insight into all knowledge™”

| mention this to impress on you that,  when the disciples are learned, the
quru, so as to keep up with them.is compelled to rise to a higher level of vidya.

There is greater likelihood of good acaryas and good disciples emerging if you
have a systemn in which the gurukulas are small in scale with the dc@ryas and
disciples residing together in harmony.

T

1 See glossany.
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Part Four

Institutionalism
Sankara's work for a necessary evil

It is when a guru is on his own as an individual, without the backing of an
institution, that he has greater reason to remain pure of heart and mind, | make this
statement in spite of the fact that | myself head an institution and have the title of
“Acanya”. S¢i Sankara Bhagavadpada was the very first to introduce an institution
in our religion, an institution with a strong foundation. It was again he who brought
together the lollowers of our religion thus on an institutional basis, thereby
-enabling our religion to flourish withow! losing even a bit of its vitality. Lwho praise
Sankardcanya for his work of institutionalisation, support at the same time the
systern of individual Scéryas (teachers without the backing of an institution).

Praising Sri Sankara {for what he accomplished) is justified. What would happen
toy the vatt community of our people if there were only a few ajframas under
individuals functioning on their own and a handiul of disciples however virtuous
they be?

Al was well when the country was sparsely populated. People then followed
the path prescribed by the Sistras and lived as humble citizens, looking upon as an
ideal the few who led a life of inward puring. But, in course of time, the population
mereased, and it meant that the “quantity’” grew and the "quality’ declined. The
result was a lowering of the standards of that section of people who were expected
te bhe an ideal for others,

Taking advantage of this situation, other religions like Buddhism and Jainism
created a rift In society. They realised that they could perform their work as an
apposition and grow in strength only by organising themselves on an institutional
basis. And they did precisely this and grew strong, winning the suppor! of the rulers
alsa,

During these times it became imperative to bring together people belonging to
our religion as a united body sticking together like tamarind pounded and stored in
a jar and not like a bag of dmalakas’ that get easily scattered. To accomplish this our
Achrya had to bring our people under an institutional order. This he did on a
national scale to the astonishment of the whole world. No amount of praise would
be adequate for this great work of his.

However, even this (uniting our people under an order] must be deseribed as a
necessary evil: a lesser evil with which it became necessary 10 repulse a bigger evil,
When there is organisational backing it is possible that the acirya of a school or a
mathalaya may not be always awake to the need to preserve the strength of hig Self
{Atma-bala). The backing of the people, monetary strength and ownership of
property are “disincentives'’ as far as fostering an schrya'sAtma-bala (spiritual
strength) is concerned. That is why, in the beginning, the gurukulas were under
mdividual dclngas,

1 See glossacy
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Educational institutions with a number of Acaryas teaching in the same
establishment came into being on a wide scale only with the emergence of
Buddhism and Jainism. The universities of Nalanda and Taksadild came up at that
time.

Big educational institutions of old

Taksadila (Taxila, now in Pakistan) was famous long before the time of the
Buddhists — in fact right from the Upanisadic period. The region in which it is
sttuated was then called Gandhira, Gandhart was a princess of the Gandhara
kingdom. It was in Taksasila that the great-grandson of the Pandavas, Janamejaya,
performed the sarpayaga (snake sacrifice). Belore him, it was also there that the
Mahabharata epic was first introduced to the sages. So much for its connection
with the Mahabharata. Taksasdila's connection with the Hamayana is much greater,
The place owes its name to the fact that it was founded by Bharata's son Taksa, It
had its origin in Vedic times. When Fa-hsien travelled in India in the fifth century
AD, and wrote about his travels, it abounded in Buddhist caityas and viharas, Later
the Hunas raided the city and razed it to the ground. When Hsuan Tsang visited it
200 vears after Fa-hsien he found the place in rains.

We learn that Taksafila was a great Buddhist centre of education. But it had no
central university teaching a variety of subjects. Instead, it had a number of small
schools located in the same place. Though not under a central set-up, sixteen
subjects were taught including the Vedas. Great men like Canakya, it is said, were
taught here.

Malanda, on the other hand, was an institution similar to the universities of
present times. From the ruins of Nijands we leam that it had large lecture halls and
hostels. Nalanda i3 in Bihar, the Magadha of olden times. "Bihar" is derived from
“vihara'', “vihar'. Rajagrha (Rajgir) which was assoclated with the Buddha's life is
near Pfaliputra (Patna) and close by is Nalanda. One of the important Buddhist
philosophers, Nagarjuna, chose this place for the university (vidva-vidyilaya,
sarva-kalitald or, as it is called in Tamil, pafakafaikazhakam/). We learn that
MaJandd university was at its zenith in the fifth century AD during the reign of
MNarasimha Baladiwa, Apart from Buddhist §3stras, other subjects were also taught
like the Vedas to some extent and, to a larger extent, arithmetic (ganita),
astronomy, Tarka, music, medicine, elc. There were 10,000 residential students
here. We feel proud about the fact that many good students came here to learn
from Europe and other parts of Asia.

It seems that engineering and other technical subjects of the time which were
taught in Taksadild were not taught at Nalanda. Though all students were admitted,
the purpose of Nalanda university was in parficular the creation of Buddhist
bhiksus {monks). So, probably, “worldly' technical subjects of practical use were
not included in the currdculurn. But astronomy was taught and there was an
excellent cbservatory in Malanda with instruments to scan the skies. There was also
a library housed in a building with nine floors,

Mahmud of Ghazni, Mohammad Ghori and others invaded India and made
havoc of our cultural heritage. The Slave dynasty began its rule in the 13th
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century. Nijandd university went into decline from that time and eventually to
ruins. But it 1s a matter of pride for India that a university like it lourished for as
long a period as eight centuries,

Three centuries after Malandd university had reached ils zenith {in the Sth
centuryl, the Vikramasils university was established on a hill on the banks of the
Ganga in Bengal by Dharmapala of the Pala dynasty. Dharmapala also built a
Buddhist marhalaya attached to it. Many bhiksus from Tibet came to learn here. A
large number of monks also went from here to spread Buddhism in Tibet. Many
Buddhist texts (especially Tantrik} became unavailable in India in later times and
had to be obtained from Tibet. Even now many old books have been discovered
in the Tibetan monasteries. Their presence in Tibet could be traced to the time of
contacts between Tibet and India when Nalanda and Vikramasila universities
flourished.

In ancient times there were a number of centres which taught the Hindu $astras,
arts and sciences. Kasi in the North and Kanci in the South were two of the most
important of these, In the land of Gandhiji's binth, Kathiawar, Valabhi was an
excellent educational centre. Another great centre was Vikramaditya's UjjayinT in
central India. | have mentioned, north, south and west. Navadvipa, associated with
the Hindu religion, was a centre of leamning and it was situated in the east, in
Bengal. It has come to be called Nadia. In earller times all Hindu darfanas [systems
of philosophy) were taught here. Later, just as N3Janda and Vikramadila were
destroved by the Muslim onslaught, Navadvipa too fell under evil days. But in the
15th century it reemerged from its ruins. In earlier times, it had been a seat of
learning where many subjects were taught, but now it was famous panticularly for
Tarka-sastra {logic).

But in all these places, where Vedic studies formed part of the curriculum, there
were individual gurukutas which functioned in groups but which were not under
&y universitg,

This does not mean that there were no Hindu educational institutions at all
under one central body like a university. Even before the advent of Buddhism and
Jainism there were big gurukulas here and there. Generation after generation, new
commentaries must have appeared, works based on new inguiries, on the fourteen
different vidya-s (branches of leaming) based on the Vedas. Poetry and drama also
must have continued to flourish. As a result of contacts gained with other countries
from the tme of Alexander’s invasion, we must have become acquainted with new
sciences, new subjects. All these must have taken strides over the decades and the
centuries,

Apart from the Buddhist and Jaina centres of education, there must have existed
institutions belonging to the Vedic tradition also that were similar to the big
universities of today with many students studying at the same centre. It must have
been so especially after it became difficult to conduct classes with one teacher, or
with one teacher with a couple of assistants. When the subjects themselves gained
in dimension, it became difficult for the student to study them in all their aspects.
To some extent even in earlier times all students must have been taught only the
basics of a subject and parts of it in detail as an “optional”’. When a thousand
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students came to study under Patafjali Maharsi in Cidambaram, each wanting to
learn a different lesson, he hed a curain erected between him and the students.
Sitting behind the curtain and taking the formn of Sesa (one of his earlier births) with
his one thousand mouths, he taught the students, speaking to them with each one
of his tongues. So goes the story.

The new religions and big educational institutions

The rise of Buddhism and Jainism, with the vigorous . propagation of their
doctrines, led to more contacts with other countries and the development of

various arts and sciences, This necessitated big educational institutions, Earlier the
system had consisted of gurukulas under individual gurus with a few students.

There was another important reason for big educational institutions to come
into being with the advent of the new religions. Perhaps those who induced
Hindus {o join these new faiths genuinely wanted knowledge 1o spread among the
people. But we know from our recent history that, when it comes to religious
conversion, there can be another hidden maotive, What have we seen in recent
times? Heligion has been "nicely” propagated and conversions made through the
establishment of schools everywhere and through scholarships. We have had so
much experience of all this. [t occurs to me that when non-Vedic religions made
their appearance in this country they must have established educational
institutions on a large scale so as to lure more and more converts, It must also be

mentioned that obtaining among us were cerlain unique or peculiar circumstances
which helped to draw the comman people to these new faiths in this manner.

Peculiar circumstances

What were these circumstances? Our forefathers had laid down that Brihmins
must give instruclion to members of all castes in their respective occupations.

Besides, Brahmins also gave them instruction in dharma and imparted knowledge
concerming the Sell. However, the Vedas were not taught directly 1o people

belonging 1o the fourth varna, According to our varpa-dharma, different
occupations were allotted to different communities. In this system, Vedic

education and the practices arising from the Vedas were the lifelong eccupation
exclusively of the Brihmins.

Vedic mstruction was given 1o Ksatrivas and Valdyas only up to & point and it
was not given to the fourth vama at all. Though the Vedas were not directly taught
to the founth vama, they and others were taught the truths contained in them, the
meaning of Vedic concepts, the Purdnas and epics and ethics.

However, this teaching for spiritual development did not, in the case of the
common people, take the form of classroom instruction, involving gurus and
disciples. In the gurukuias the teaching meant mainly instruction in the Vedas.
Afver their work of teaching the Vedas, etc, the dchryas taught people belonging to
other castes. The common folk leamed about spiritual and moral matters from
those conversant with the Puarbnas, the epics and works on personal and social
conduct rather than from the dcdrpas of the gurukulas,

Feople belonging to the fourth vama, who were already doing their work
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effictently, had no need to leave their nomes and go to some remote gurukula to
learn their occupation, Nor did they have need to send their children to the
gurukula since the home itself was their school.

The Smrtis declare that the Vedas alone need to be learned from Brahmins, that
the rest of the subjects, and the various cralts and frades could be leamed from
others, Such an arrangement was permitted from a practical point of view.
Children belonging to the labour class did not spend some years first in learning
their job and then applying it in eaming their livelihood. They leamed as they
worked, assisting their elders at home. Only when some fine aspect of work had to
be leamned, some doubt to be cleared or some subtle skill acquired did they go to
the Brahmins for help. Since, however, there were people conversant with the
minute details or finer points of a craft or trade among members of the community
concerned also there was not always the need to go to the Brafimin to leam them.
Goldsmiths, sculptors, carpenters and other artisans are called dcdns in Tami}
{“acdn™ is from “&chrya’'}: this shows that among the communities following such
occupations there were experts to teach their children,

We must note here that, although the three vamas (Brdhmins, Ksatrivas and
Vaidyas) had the right in olden times to learn the Vedas and become students in
gurukulas, the upanayana of the children belonging to these castes was performed
at different ages. The practice of aksardbhyasa {leaming the alphabet) before the
upanayana must have orginated in later times, Aksardbhyasa is not included in the
40 sarmskaras (rites). [n the earliest school there was no writing or any such thing as
written matter. As | have said before instruction was entirely oval — it was by
listening that one learned. Upanayvana was then the commencemaent of education.
During the upanayana ceremony the upadesa {inittation) was given through the
great Gayatr! mantra and this upadesa was the seed sown [or learning the Vedas by
listening. Alter the upanayana the child was sent to the gurukula,

The Brahmin child was sent to his guru after his upanayana performed at the
age of eight. The initiation of the Ksatriya child was at eleven and of the Vaidya
child at twelve. They were similarly sent to the guru at these respective ages. The
Brabmin child's upanayana must be performed before he is 16 years of age.
Similarly the upper limit for the Ksatriva is 22 and for the Vailya24d . If the Brahmin
child happens to be very bright his upanavana may be performed at five, the
corresponding ages for bright Ksatriya and Vaidya children being six and eight.

Why did the education of castes other than Brahmins commence later? Any
child develops a flair for work according to its natural enviconment. It has the:
instinct to imitate The non-Brahmincastes did a great deal of manual work, One
wielded the knife or the swaord, another ploughed the fleld, vet another wove, Thus
they were engaged in various manual actvities. Childrer: of these people, for each
of whom a particular trade was a svadharma (own duty), could not learn by
ohservation any trade or ¢raft actually being practised in a gurukula. The gurukula
was not a workshop.

Nowadays, there are educationists like Montesson who declare that it is not
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right to learn lessons in the abstract, in an empty manner. According to them
learning must be by actual doing. When a child does not learn by "doing”” he will
not be moulded properly and those brought up in such a system will not alsa do
their job properly. The Montessori sysiem is nothing new to us. Our lorefathers
practised something similar to it. That is why all children, except those of
Brahmins, whose lifetime occupation was expanding the horizons of knowledge,
were not put in a gurukula when they were very young. Such children, living
happily with their parents dnd grandparents, could make use of their instinct of
imitatlon to leam their occupations (by “'doing”'). Besides, the parents received
their children’s help and made extra profit.

There is another aspect to be noted. Brihmin children who had to cultvate
mantras that are invested with sacred power had many restrictions with regard to
food and other habits unlike other children. How could children of other castes
obtain food to which they were used from gurukulas run by Brahmins? Such
children joined the gurukula at an age when they could control their palate. This
wias the reason why thelr upanayana was performed when they were older than
Brahmin children.

If non-Brihmin children were to leam their trade or occupation they could do
s al home to a considerable extent.  Ksalriya and Vaidya children were to join
the gurukula only to study the Vedas. There was no need for them to attain the
same proficiency in this subject as Brahmin children. Otherwise it would tell upon
their own cocupation, their svadharma. It was so enough {or them {o gain a limited
degree of Vedic knowledge and for that purpose they did not have to spend as
many yvears in leaming as Brahmin children,

Different syllabuses

Education and such matters came, in course of ime, to be centred on Brahmin

society. Rsatriva princes and other important members of royaity also spent a
considerable number of vears in the gurukula.

But importance must have been given to the caturdasa-vidyd-s (lourteen
branches of learning) of Bréhmins and subjects like the science or art of warlare,
Arthatastra (political economy and statecrafl), ete, were taught only on an
elementary level. Since Brihmins had to be qualified to teach the occupations of
other castes the gurukulavasa of some Brahmin students extended upito morethan
twelve years. During this period they were taught Dhanurveda, political economy,
sculpture or music. But this did not apply to all Bréhmins.

Ksatriya children had to study Arthadastra, Dhanurveda {art of warlare) and
statecraft thoroughly. So the syllabus and curriculum for them must have been
different from thoseof the Brahmin children There might possibly have existed
gurukulas exclusively for Ksatriya children. Or it might be that in gurukulas, where
the fourteen branches of leaming of Brihmins were taught, the Ksatriya children
also learned them up to a point or in between other lessans. Later, it is likely, they
went to exclusive gurukulas 1o leam statecraft, the an of warlare, ete,  more
thoroughly, Like the inter-collegiate classes prevalent now, students of different
gurukulas might have jointly studied some subjects. Bharadvaja taught not anly his
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son Drona but the Ksatriva Drupada. Similarly, the Ksatriva Krsna and the Brahmin
Hucela (Sudima) studied together.

Two different stories

But note a difference here. Bharadvija was unsumpassed in Dhanurveda, His
som Drona learned the art thoroughly from him and from Parasurdma. Later he
gave training in it to the Pindava and Kaurava princes. The Brahmin Kucela would
not have studied in this manner. Between the stories of Drona and Kucela there is
another difference but | am straying far my subject. I will tell the stories in
brief since they are well known being from the Mahabharata and the Bhagavata.

Drona, in the latter part of his life, suffered a spell of poverty. He went to
Drupada for help in the belief that, as his old classmate, he had a right to ask for
such help. Intoxicated as he was with power Drupada was cold to him thinking4hat
it was beneath his dignity to receive him. " This wretched Brahmin, aha, he wants
to flaunt his friendship before me?"' so he sald to himself full of contempt for the
visitor. Years later, wanting to take revenge on his old friend, Drona made Arjuna
take Drupada prisoner. Reluctantly, Drupada gave away half his kingdom to
Drona. But the humiliation rankled in Drupada's breast and he performed a
sactifice with the sole purpose of begetting a son who would slay Drona. From the
sacrificial fire arose Dystadyumna and Draupadi.

Later, when Ariuna won the hand of Draupadi in the svayamvara contest,
Drupada gladly gifted away his daughter in marriage to the Pandava prince, not
minding the fact that the voung man had earlier taken him captive. During his
confrontation with the Pandava he had formed a high opinion of him for his valour.
5o his anger was directed against Drona who had incited Arjuna against him.
Eventually, in the Mahabharata war, Arjuna had to face his guru Drona in battle, It
was not an easy confrontation for the Pandava for Drona was an unrivalied
Warrior.

You know the story of how Arjuna left the responsibility for his victory in the
hands of Krsna and how the truthful Dharmaputra (Yudhisthira)l was persuaded to
say that Asvatthama. Drona’s only son, so dear to his father, had been killed. Also
of how an elephant called Afvatthima was killed and Dharmaputra was made to
exclaim: “Afvatthdmd hatah hufijarah”™ (Advatthdma, the elephant, has been
killed). As Yudhisthira said these words Krsna blew his conch-shell Padcajanya and
the last word “'kufijarah’ {elephant) was drowned in the sound and Drona did not
hear it. Broken-hearted, he cast away his weapons and drew back from the combat
faltering. At that opportune moment Drstadyumna lunged forward and killed him
The Mahabhérata adds that all those who watched the scene in the Pandava army
felt outraged by the ignoble deed.

The other story is contrary in spirit to this and is such as to gladden our hearts,
Like Drona, Kucela too suffered the pangs of poverty and went to Krsna, his
classmate, for help. Bhagavan was not indifferent to him and received him with
roval honours and with all his love, gave him a seat by his side, worshipped at his
feet and asked Rukmini to fan him with the whisk. Krsna's Maya was such that
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Kucela returned home without speaking a word about his poverty. But before
Kucela was home Bhagavin created a rain of gold for the poor Brahmin who could
now hardly recognise his house and was lost in wonder.

The story of Kucela makes us happy while that of Drona with its account of
ill-will and injustice creates misgivings in our mind. Here | will say what [ think of
the two Brahmins. Kucela, however poor he was and however much he suffered,
tiwed humbly and virtuously with the determination that he must not forsake the
dharma of a Brahmin. That brought him great hanour, Drona was also a great man.
But, as a Brihmin, he did not stop with teaching Dhanurveda, but himsel! took up
arms and engaged himsell in combat. That is why his story did not take the happy
tumn that Kucela's did. [t is true that he did not confront Drupada directiv and did no
more than incite Arjuna against him. Even so it was not proper for him as a
Brahmin to become affronted in the manner of a Ksatriva and feel the urge for
revenge, though it might be conceded thet Drupada gave him cause for anger.
From the very beginning he took an interest in the art of warlare to an extent maore
than proper for a Brahmin and he received training in it from his father as well as
from Parasurdma. In this manner, little by litle, damage was done to his svadharma
(his own duties by birth).

That by such conduct Drona brought difficulties upon himszalf and others was
shown by later events in his life, [f so came o pass that he had to fight an the side
of the unjust Duryedhana, How painful it must have been for him. Sharper than
the arrows of Arjuna were the words hurled at him by Bhimasena in the barttefield.
Bhima accuses him of acting against the Brahminic dharma. Drona could say
nothing in answer and had to swallow the insuit,

A Brahmin deserves esteem and respect only inscfar  as he remains a Brahmin,
If he slips in his Brahminlc dharma he incurs the disrespect of others. These wuths
are revealed in a striking manner in the stories of Kucela and Drona

Brahmins during the Buddha's time

It is likely that a number of Brahmins during the Buddha's time did not live
according to their dharma. ([ had thought that the stories of Drona and Kucela were
nol relevant to our subject but eventually they do appear to fit in). The Buddha
sought hard to find a solution to the cessation of sorrow or duhkha. He sought in
vain an answer from the Brahmin scholars of his time. Subsequently, he practised
austerities and found that desire was the root cause of all sorrow. And the cause of
desire was Maya (illusion). Mayh it is that makes you believe that this world {s real.
Moksa or nirvBna (deliverance} is that which dispels Maya. [n nirvana there is
nothingness. When there is nothing there 1= no Maya also, no desire, no sorrow.
We leam from the story of the Buddha that he discovered these truths and
proclaimed them to the world.

However, the truths that are said to have been discovered by him had been
proclaimed earlier by the Vedas and the Upanisads and by 4astras like the Gita.
The Buddha himselfl could net say anpthing  final  about the nature of nirvana
and he left it to be understood as a state of arid $itnya or vacuity. We have covered
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ground beyond in making if clear that moksa 1s not S0nya but the state of fullness,
the state of supreme bliss of the true consciousness (paripGrna-saccidananda), fno
Brahmins came lorward at the time to demonstrate this truth to the Buddha should
we not take it as a sign of their degeneration?

The Buddha and the Jina (Varddhamana Mahavira) claimed that the offering of
animals in sacrifice was himisa and condemned it. The Buddha and Mahavira gave
a paramount place to ahimsd. But ahimsa has an important place in the Vedic
religion too. In fact ahirmsd is the first among the ordinary virtues (sédharana
dharma) of all mankind. However, Bhagavin has so ordained it that worldly affairs
are 1o be conducted by the joint efforts of the gods and humans. And this "plan”
of Bhagavian was revealed or made known to the sages. Accordingly the sages
arranged sacrifices to be performed to please the celestials. In return {or this they
send us therr blessings in the form of rains and cause the natural forces to be
beneficial to man. When propitiating the devas the bali {oblation) they like is 10 be
offered as an dhuti { what is offered i the sacnibicial fire).

It is not proper for us to ask how Bhagavan's creation is such that the devas who
do good to us are fond of such bali. His creation is a marvel and beyvond our
comprehension. How is if that in God's creation, the lion and the kite look so
majestic and handsome and yet are fond of flesh? Trees that are ablossom with
fragrant flowers — don't they require foul-smelling manure? It may be that,
similarly, the bali, purified by mantras, is food for the celestials,

If & king has to protect his country agamst thefts and other crimes he has to
employ hounds. And surely the hounds have to be fed meat. In the same way
when the devas do good to the world they have to be given in ahuti the vapal
they like. Also noteworthy is the fact that the yajfa-pasu lany animal given
in sacrifice and not necessarily a cow} is not 10 be compared to the animal fed 1o
the hound and digested by it The soul of the vajidapasu attains a meritorios world

Appayya Diksita lived about four hondred years ago. He was a very
kind-hearted man. He is believed to have said in sorrow: "Being a Brahmin | have
to kill dumb creatures and perform sacrifices. O Supreme Being, [ offer these
animals in sacrifice in the faith that they have their final rest at your lotus feet. You
must mspire in men faith in the Vedas which proclaim this {that the animals
sacrificed will attain the lotus feet of the Lord).” S0 saving he periormed the
Vajapeya-yaga. Al the time, right before all the peaple present, a celestial vehicle
descended to earth. The animals whose wvapa had been offered i the
sacrificial fire appeared in a divine form. The Gandharvas and the Apsarases who
came with the celestal vehicle treated the animals with honour and 1ok them
away. dimilar stories are told in the Puranas also.

[t does not matter whether or not we see with our eyes that the animals sacrifi-
ced attain a meritorious world, We do see with our eyes that a sacrifice, performed
strictly conforming to the rules laid down i the Vedas, brings benefits.
Performance of vajrias during droughts brings rains. During famines they cause the
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crops to be plentiful. Duoring epidemics they create a healthy atmosphere all round.
Recognising this, people support yajAas since they bring blessings from the dewvas
s propitiated

it is considerad just to perform experiments on rabbits and rats and kill them
in the laboratories to discover medicines for man., sacriflicing animals in vajias
could also be justified since it is done for the prosperity of mankind.

[t seems when the Buddha and the Jina condemned yajrias there were no
Brahmins capable of demonstrating that the animals sacrificed attained a realm of
merit, Mor were there probably virtuous Brahmins who could perform sacrifices in
the prescribed manner and dermonstrate in practice how mankind benefited
thereby. That is why the Buddha and the Jina were abie to defy the authority of the
Vadas, found newraligions and propagate them. When the Brabiming, who are the
custodians of the Vedas, declined in their spiritual power, respect for the Vedas
must have so diminished among people as o have created a favourable climate for
the new religions.

I had begun by saying that the story of Drona was not relevant to my theme. But
we found in the course of the namation how Brahmins became lax in the
observance of their svadharma. Drona was an example in this respect. But it is not
enough to cite the case of an individual like him in this context. There was a decline
in general among Brahmins since they became less mindful of their religious
practices. In this state of decline non-Vedic religions like Buddhism and Jainism
took root.

Ksatrivas and Brahmins

The Briahmin Drona was opposed by the Ksatriva Drupada. The Buddha and
the Jina, who were opposed to the Viedas studied by the Brahmins and to the
yajfias and other religious duties performed by them, were also both Ksatriyas.
Centuries later, that is 500 vears before cur time, another man appeared who too
opposed the authority of the Vedas and also the vamasrama dharma like the
Buddha and the Jina. However, without severing himself completely from Hindu
dharma, he accepted the ndma—japa of Hindus, the meditation of the Sahda, the
Brahman, etc , and established the 5ikh religlon. He too was a Ksatriva,

Drupada and Kartavinya were examples of those who harboured [li-will against
Brahmins as individuals. The first, as we have already noticed, was a foe of Drona
and the second of Jamadagni Maharsi. Both were Ksatrivas but they were neither
opposed to Brahminle Ideas and concepts nor did they want to establish new
religlons.

In the case of Drupada what began as contempt turned into hatred, And in the
case Oof Kartavirya it was jealousy for Jamadagni first that developed into hatred.
Kartavirya thought about Jamadagni thus: "“This Brahmin Jamadagni, wearing
just a piece of cloth to hide his modesty, lives in a hat, but with the power of his
austeritles he has won that which [ can't obtain with the prawess of my arm, He has
abtained the sacred cow Surabhi from the gods, the cow that vields al] hisdesires.
Mo wonder his wife s so  lavish in her hospitality to me and to my whole
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entourage.” Jealousy so incited turned into hatred and he killed the mahargi in the
end.

Then you must have heard of the rivalny between the Brahmin Vasistha and the
rsatriya Visvamitra, of how the latter was determined in pursuing his objective that he
should be called a “Brahmarst” by no less a sage than his rval Vasistha, In our
Puranas and fastras we have a few instances of the conflict between Brahmins,
remarkable for their power of austerities, and Hsatriyas renowned for their physical
Prowess,

I we further inquire into this subject of Brahmin-Ksatriva conflict, the false
propaganda mounted nowadays against vamasrama-dharma will be exposed.
Present-day reformers argue that Turks, whites and other invaders could bring the
Indian sub-continent under their heel because our society was riven and weakenecd
by caste differences. The implication of this charge is that Brahmins managed to
keep the rajas under their control and suppressed the rest of the people. As a
consequence, it is said, the embittered castes, who formed the majority, became
indifferent to the fortunes of the nation ("What does it matter whether it is Rama
who rules the country or Révana?). 5o much so, the argument goes, when
foreigners invaded the land, these “embittered castes” did not cooperate in the
country's defence or they even helped the invaders. This view, whose purpose s to
tar the Brahmins as the culpnts responsible for the subjugation of the nation by
foreigners, in fact implies that these other castes were themselves guilty They
betrayed the nation (according to this view) on the pretext that they had not been
given an elevated status. As a matter of lact there Is no historical evidence to show
that they harboured any ill-will against Brahmins and Ksatrivas. Notwithstanding
this, the histories written by Europeans make the above charge. And our own
people, who are influenced by such prejudiced accounts, repeat the charge again
and again: the charge that it was because of the differences created by
varna dharma and the lack of unity among Hindus supposedly resulting from it
that we again and again came under the thrall of foreigners.

If foreign powers succeeded in establishing their rule among us it is because
there was no unity among the réjas, not because of differences arising out of
varma-dharma. If at all there was at some time or other any confrontation between
the castes, it was, as mentioned above, between Brihmins and Ksatriyas.

How the fourth varpa respected the Vedic tradition

Unuil the beginning of this century Vaisyas and Sudras did not nurse any ill-will
against Brahmins nor did they wish their ruin. Even in the present times it is the
Ksatrivas who have been opposed to the dominance of Brahmins.

Brahmins were drawn to the British educational system before other
communities and consequently they also lapsed from their dharma. The authority
exercised by the chiefs of states and principalities and by the zamindars passed into
the hands of foreign rulers. So the true Ksatriyas or those who came in their place
suffered considerably in wealth and influence. When a kingdom changes hands, it is
after all the ruling family and the nobles surrounding it that are affected. This s what
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revaeal the truth, What is suggested in the history written by Europeans themselves?
Contrarny to what is errone~usly believed at presant, there was firm unity in the
nation only during times when the varnasrama-dharma based on the Vedas was
strictly practised. Great empires ruled by great imperial dynasties fourished during
such pericds. And the country was seldom subjected 1o foreign invasions then.
it was when kingdoms, supporting non-Vedic religions that propagated ahimsa
were ruling that the unity of the natton was undermined resulting in the fracturing
of the country into a number of states. The way was paved thus for its becoming an
easy prey to foreign invaders.

5“"." facts are subtly indicated in the histories written by foreigners. Now, after
our becoming free, these are openly and emphatically being proclaimed by

distinguished historians like K.M. Munshi® who are engaged in "
history without any blas. gag rewnng our

Munshi is not an old-fashioned Sanstanist like me. He isa reformist, and a frend
of Gandhiji’'s. And he was a member of the Nehru cabinet, So he cannal be
included among the “reactionaries’” who insist on jati dharma (or caste). But in the
interast of truth he and people of his thinking have made the above observation
about the nation's unity.

The Mauryan empire was prosperous during the reign of Candragupta who
maintained the order of Vedic Soara and vamédrama, After Adoka, who supported
Buddhism, the Mauryan empire broke up and lell a prey 1o the Scythians (Shkas),
Pérthians {from Asta Minor which was under Greek rulers), the Kusinas and others.
Later Pusyamitra Sunga came fo power as emperor, supported the
Vedic tradition and performed the asvamedha sacrifice. The nation became
reinvigorated as if with an infusion of new blood. The empires of subsequent rulers
like Samudragupta, Candragupta Vikramiaditya of the Gupta dynastry (not to be
confused with Candragupta Maurva mentioned earlier) who performed the
afvamedha sacriflice flourished under the systemn of vam@srama. Munshi and other
historians like him point out that it was varna-dharma chiefly that inspired social
unity and social strength during the peried of the impernal Hindu dynasties.

The various castes lived zestiully and took pride in their allotted cccupations in
the assurance that they were well knit and well protected. The entire working class
(engaged in various frades and crafts) were linked together like a chain, well
integrated with each section complementing the other and confributing together to
the unity of the country. The historians mentioned above point out that, uniike the
Buddhist and Jaina doctrine of nirvana or kalvalya which did not appeal to the
minds of people, there was something real and positive about the Hindu religion
with itz varnatrama-dharma. it had avataras descended to earth — like Radma and
Krsna — who had all the auspicious attributes and who like all of us humans,
married and begol children, They ruled over kingdoms and, instead of subscribing
to ahimsd and tolerating outrages against society, waged war successfully against
the forces of evil and wickedness. Thus the creative urges of the Hindu religion led
to the formation of great empires.

WM. Munshi (1887.1971}, founder of the Bhirativa Vides Blisvan, was abvioedy living when the
Paramagur made this siaternen,
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| have seen an extract from the writings of Munshi. In it he shows that it is not
altogether true that, Harsavardhana, the Buddhist, built a great empire. This belief
gained ground from the popular work, Marsacarita, in which the author Bina, who
was patronised by Harsa, has given an exaggerated picture of the greatness of his
king and his kingdom. The Gupta empire before Harsa was much bigger than it
and unlike MHarsa's lasted long with the suppor of Hindu dharma. Harsa's empire
did not survive him.

Most of the Buddhist rulers also realised that without the binding force of the
vamasrama system, society would become loosened and disintegrate like a bag of
Jmlas emptied, that if they adhered to ahimsi the country would be weakened and
become an easy target for greedy foreign powers. So they supported ahimsa only
nominally and, though they built caityas and viharas, they too fought wars. They
also supported people carmying on their trades according to the vama-dharma.
Even when their kingdoms weakened, thed too honoured worthy Brahmins of
their time.

The facts of history belie the accusation that, as a result of the constraints of the
varna-dharma of Brahmins, the nation was weakened and became an easy target
for foreign invaders. After Adoka, when the Mauryan empire had its downfall, it
was a Brahmin who got together the people and established the Satavidhana
empire in the Deccan,

My purpose in speaking about our history is to impress upon you the fact that
pecple who have lived as one family should not be divided by sowing the seeds of
poison in the minds of any one section of them,

Advaita and the state

Let me also expose ancther lie similar to the one about vama-dharma, Some
critics say: “'Because of regarding the world as nothing but Maya (illusion) as taught
by Sankaracirya, Hindus lost their spirit of adventure and enterprise and Decame
a soft people. That s how India was enslaved by foreign powers,” The Acansa
never expounded Advaita and Mayd as doctrines to be followed in practice by all
people. He brought them to the path of karm@nusthana (performance of religious
duties) and worship based on devotion. He exharted only people who had maturity
of mind to take to the path of Advaita with its concept of Maya.

To prove this it is sufficient here to cite what is historically known te be a fact.
The source of inspiration for the founding of three powerful empires were
Brahmins who were uncompromising Advaitins.

Maltk Kafur, in the course of his devastating expedition through the South down
to Rimesvaram, razed many a temple to the ground and inflicted a deep wound on
Hindu society. But our culture and civilisation came to the fore and attained the
pinnacle of glony again, The credit for this should go to the Vijayanagara emparors.
Who was it that helped to found their empire? The answer is Vidyaranya Svamin,
the celebrated Advaita exponent, scholar and statesman
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The kingdom of Tanjivitr ruled by the Nayaks was at first & branch of the
Vijayanagara empire. The man who was responsible for it founding was Govinda
Driksits. He was a grhastha (householder) but was called. “Advaithchrya’. Sivaj
established the Maritha empire and saved Hindu society from the onslaught of

Aurangzeb and his religious bigotry. His source of inspiration was an Advaitin and
brahmacarin called Semartha Ramadasa.

Some people pretend to be very knowledgeable but speak without a sense of
responsibility on subjects like caste, the unity of India, Advaita, ete. Their views are
calculated 1o create a sense of inferionty in us with regard to our great religious and
cultural traditions. There was no rivalry or jealousy at all in the Hindu community
arising out of caste or education. Such feelings obtained perhaps between
Ksatriyas and BrShmins, though not to any significent degree

Restraint even in conflict

Even with regard to conflicts between Brahmins and Ksatriyas ~ which were
infrequent —- there were some features which testify 10 the greatness of our
national culture and these need to be noted. In other countries f there were
differences of opinion, say. between the Pope and a king or between the ulema
and a sultan, they ended in a real quamel or fight that sometimes took a bloody
turn. Here it was different, Our kings did not try to put down Bréhmins with their
brute strength, i, as is erroneously claimed, the Brihmins lorded it over all the
rest, breathing down their necks, during times of conflict between them and the
Ksatriyas the common people would have instigated the Ksatriyas to do away with
the Brihmins. But this never happened.

When there was an encounter between Brahmins and Ksatriyas, the community
that wielded the sword acted under certain constraints and within certain bounds.
It speaks for the virtuous character of the common people who, though not
entitled to study the Vedas, never used any opportunity that might have ansen to
incite a quarrel between communities.

Opposition based on knowledge

The matter is not to be left at that If Brahmins were really conceited about their
intellestual attainments and superiority of caste, how would they have been placed
on 2 high pedestal by people of virtue belonging to other castes? Does not justice
demand that a community that is overbearing and arragant should be kept under
control? Indeed a community that is not remarkable for its physical strength could
have easily been put down. Butl we know from history that no steps were taken at
any time against Brihming on the pretext that they were overbearing. This shows
that, apart from being intellectually distinguished, Brahmins were also men of
character who deserved respect.

[t was because they were leamed that Brahmins were intellectually distinguished.
But, apart from intellectual brilliance, it was the system of education then
prevailing, especially gurukulavasa that so moulded their character and conduct as
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to earn the respect of others.

Conflict with Brihmins, whenever it occurred on any significant scale, had
nothing to do with the power gained through material possessions, [! arose from
appositton to the Vedic religion or differences with it 1t was doctrinal, that is based
on the siddhinta or system of thought of another religron in relation to the Vedic
dharma. And such opposition was proof of the intellectual strength of Brihmins in
that they had to be confronted on the conceptual level. | make this remark in
relation to the advent of Buddhism, Jainism and Sikhism.

Sikhism was nol as much opposed 1o the Vedic religion as Buddhism and
Jainism had been. Though it rejected vama-dharma and ritual, the elements that
form the backbone of the Vedic religion, it did not proclaim itself as opposed to its
mother religion, Le. Hinduism. There were 5Sikh gurus who gave asylum to
Bréhmin pandits who had suffered at the hands of foreign Muslim rulers. Indeed,
they even fought these forelgn rulers.

The Buddha, the Jina and Nanak, who were all Ksatriyas, opposed Brihmins in
a shttvika manner {not through brute strength). Their confrontation was based on
religtous and philosophical ideas, a field in which the Brahmins excelled.

Those were times when Brahmins somewhat lagged behind in Atma-bala, in
inward force. But the proponents of the new religions recognised .aat the true
strength of Br&hmins lay in their traditional £hstras. To achieve victory over them
and establish the superiority of their philosophy, they had to encounter BrEhmins
on the plane of ideas and not through physical encounter. According to
psychologists, like individual consclousness, thereis  “'racial’’ as well as  “'class"
consclousness. They also speak of powerful individuals arising as leaders of groups
from time to time. A seclion of Ksatrivas, if not all, wished to do better than
Brahmins in  philosophy. The Buddha and the Jina emerged as representatives
of this group, This (the fact that the rivalry between Brahmins and Ksatrivas was
centred on religious doctrines and philosophical concepts) is a matter of pride for
both communities,

Brihmins need not be the exclusive repositories of knowledge, philosophy, ete.
Ksatrives ruled in accordance with the advice given by Brahmins leamed in the
sastras. A section of this ruling class must have been conscious that, apant from
their physical valour, they also possessed intellectual distinction. And this must
have acted as a motive in the founding of new religions.

This psychological factor is revealed in another aspect also, Are not Brahmins
recognised in the $3stras as sintvikas? In real life too they remained more vireous
and peace-ioving than others. The Ksatrivas, on the other hand, were doughty and
warhike and thus réjasa. 5o to look at the matter psychologically — they must have
wanted to show themselves to be more sattvika than Brahmins {in addition to
wanting to excel them intelleciually and 1o show themselves 1o be more deeply
concerned aboutl philosaphical matters]. This desire led to the founding of new
religions. It was perhaps for this reason that {to show themselves to be more
sattvika than Brihimns) that they taught ahimsa in an extreme form and opposed
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the yajnas in which animals were sacnficed. This does not mean that their sincerity
in advocating ahimsa is doubted. All that is meant is that their convictian about
non-injury probably arose oul of their feeling that they must excel Brahmins in
sattvika qualities.

The big schools and the new religions

The Bréhminie doctrine of the authority of the Vedas, of Vedic dharma and
vama had no place in the new religions founded by the Buddha and the Jina.
There are rules as to who can study the Vedas and who cannot. But the study of the
basic texts of the new religions was thrown open to all. 50, naturally {unlike the old
Vedic gurukulas which were small), they had to establish big schools for all their
followers.

Admitting all without distinction to the new schools led to another development
in education. The $&stras were taught in the gurukulas only in Sanskrit with all its
grammatical refinements. The common people did not know Sanskrit; they knew
only one or another of the Prakrs. One of the basic Buddhist texts, the Trpitaka {it
is in three parns). is in the Prakn called Pak. The Angas, the authoritative texts of the
Jainas, are composed in another Prakrt, Arddhamagadhi.

An important method of carrving out religious conversion among unlettered
people without the use of force is by establishing schools, spreading education
among them and teaching them religious texts. We know, in this context, the work
of Christian missions. Flve hundred years ago, when Nanak wanted to propagate
his religion of Sikhism he realised that Punjabi had no script. The Guru who came
after him, that is Guru Angad® had to invent a script. He collected Guru Nanak's
teachings and propagated them. The script is called Gurumubhl since it had its
origin in the Guru {from the Guru's mouth). The point to note 13 that those who
want to convert people to their faith in a sattvika and clever manner without using
force do so by establishing schools. Discarding the language of the leamed,
Sanskrit, the Buddhists and the Jainas had recourse to the language understood by
the common peaple — one or another of the Prakrts.

Subsequently, however, when the Buddhist and Jaina systems of thought
developed the need arose for the expression of subtle and abstruse ideas. The
Buddhists and the Jainas also then accepted Sanshrit as the most suitable vehicle
for the purpose. Hsuan Tsang, who came to India during the reign of
Harsavardhana (7th centuny AD), says that the Buddhists held their discussions in
Sanskrit. However it be, schools bigger than before began to appear when the
need was felt 1o teach the common people through the medium of their own
tongue.

Gurukulas for Brihmins

[ have already spoken about the system prevalent before the Buddhist and Jaina
periods. Vaidyas and Siidras went to Brahmin acaryas to be taught anly about
highly specialised subjects. The gurukulas were otherwise meant mainly for
Brahmins and Ksatrivas, indeed it would be more comect to say that they were
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meant mostly for Brahmin children. In those days gurukulas, education, ete, were
associated mainly with Brahmins. Among Ksatriyas, the princes, other important
members of the royal family, children of the chiet officials, ete, lived in the
gurukulas, It seems other children belonging to that caste —— that ts children of
ordinary soldiers, of aides and others — were taught at home by the father or in
special schools where training was given in arms. Even such Ksatriva children as
those who lived in the gurhuias might not have received their education along
with Brahmin children.

Now to recapitulate briefly what | have said about education and the vama
systemn. There was no need for Ksatrivas to Jeam the Vedas in their entirety and
alzo the fourteen vidyd-s, Similarly, Brahmin boys might not have made a detailed
study of the art of warlare (Dhanurveda) except those who were to traln Ksatriyas,
Others might not have studied subjects not needed for their livelihood like
statecraft and Dhanurveda. So Brihming #nd Ksatrivas must have had different
syltabuses. However, it Is certain that children of the two castes must have learned,
at intervals, the caturdada —vidys-s together in the same gurukula,

Since Vaidyas have the right to leam fhe Vedas it is likely that their childrén also
studied in Brahmin gqurakulas. However, in course of time, as the population grew,
new goods had to be manufactured and sold, and more contacts made with the
outside world, Vaildvas had, for the [ast-mentioned réason, to go to, and settle in,
loreign countries. That being the case, theymust have in due course put aside the
study of the Vedas and specialiscd in the subjects of direct concern to them from
childhood onwards like commerce and cow protection. They could not learn from
books the day-to-day changes in market trends nor the art of dealing with people.
In any case, there were no books available then to teach such matters. So the
Vaidya boys did not receive education to any high degree. They acquired an
elementary knowledge of the Vedas, and leamed religious practices and the
4@stras only to the extent needed for their trade or occupation. But from childhood
onwards they were trained in their work directly by their father or grandfather and
thus got to know first-hand the secrets of thelr trade and the skills required for it.

Education in early times was generally confined to Brahmins. That is why, even
centuries later, the word pétha, which means the study of the Vedas, occurs in the
term used for the school, pathasala. The word “scarya™, which means a ‘teacher’
who gives complete education to a pupil beginning with-the upadefa of Géyatri,
15 now used as ddinpar in Tamil for the man who teaches atheism, communism, ete,
also. The upidhyaga, meaning the one who taught the Vedas for a living without
having given the Gayatri upadesa, is still used in Tamil as vastivdr.

“Manava’’, “"Manakkan "

"Sisya" and “vidyarthin" in Sanskrit are known as “mdénavan” or “méndkkan""
in Tamil. In cepnn! (poetry) the word is mapl. " It occurs in the passage dealing with
the Vamana incamation in the Divyaprabandharm. "Manava" means a "man”’.
The human race began from Manuw. That is how we have “manuja”, “manusya",

and “manava” in Sansknt— the Tami] “manitan’”, “mdnutan’™, ete, “Man" in English is also
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related to Manu, He who has “manas” | the capaciby 1o think, is a man. Westerners-
say that man is a thinking animal. ""Manava’” means a man “"Mdnavan means a
child, boy. Since education is imparted from childhood the student = called
“manavan or "manakkan’’. The Tamié “"mani”™ s also from this. but [ike
“mdnavan” it does not denote a studemt of any caste. “Mind” means a
brahmacarin who has had his upanayana. Such usage could be traced 1o the fact
that in the old days students were mostly Brahmin brahmacénns - and the usage
persisted in later imes also.

The fact that Brahmin children had special education in the old days did not give
rise to any misgivings among others. These latter did not need gurukulavasa for
their way of life or occupation. They had the good sense to realise that when
necessary they could consult the Brahmin on difficult technical points. They also
did not feel that there was anything wrong about the fact that "'he (the Brahmin)
alone studied certain subjects; he alone lived according to a certain discipline ™.
They found satisfaction in the belief that everyone camed out his duty according to
his caste or family and that, as a result, there would be all-round happiness and
fulfilment. “"The Vedas that the Brahmin chants and the sacrifice that he performs
are intended for our well-being also. The life of severe discipline enjoined on him
points a goal to us also. Let him therefore keep doing his work according (o his way
of life. Let us not go and interfere with it. Let us not compete with im or have any
feeling of rivalry with him."” Such was the attitude of people for ages. And as long
as this attitude was prevalent life in the community was orderly and harmonious.

System of labour not affected

The Buddha and the Jina misunderstoad this system of education and life. Tt is
possible that their view was influenced by how the Brihmins of their time
conducted themselves, The Brihmins then must have been proud of being
high-born  without however living a life of religious discipline and withowt
acquiring Vedantic knowledge. But, instead of trving to correct them and restore
them to the true path of Hindu dharma, the Buddha and the Jina said: "The
purpose of the Vedas itsell is wrong. There must be no caste division. The division
of caste in the Vedic dharma is disciminatory.” FHuman nature is such that when
the common people heard such talk they began to lose their faith in the old arder
slightly. ““We will do what they (supporters of Vedic dharma) do not do for vou,
in this manner the Buddhists and Jainas organised their religions without any
caste, They taught their basic texts (the $astras and aris) in the speech of the
common peaple in order to make thern easier 1o teach students in big educational
institutions. Was not such an arrangement a big boost 1o conversion?

Motwithstanding all this there was an important featlure of society at the time to
be noted. Even as conversions to Buddhism and Jainism were going on, the
systemn of hereditary occupations was not disturbed. It means that even when faith
in Vedic observances and Vedbnta was in a somewhat weakened state, and the
position of Brahmins as leaders among the common people was somewhat
shaken, people continued to carmy on their hereditary occupations. Vama-dharma
did not die away so far as non-Brihmins were concerned, The non-Brahmin did
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not perform any sacrifices and he was little involved in philosaphical inguiry. He
paid heed to the proponents of the new religions about not accepting the
leadership of Brahmins, but he hardly tried to examine or understand the concepts
or doctrines of the new religlons.

Generally speaking, any new movement gains support from.  its opposition
to certain things. It does not, to the same extent, gain acceptance for its rules of
conduct or creed, When Gandhiji said, "“Drive out the white man'’, people unlted
under him to oppose the foreigner. But how many who claim to be his followers
Hve according to his teachinags of ahims, truth, discipline and devotion to [Svara?
Mot many, you will sadly note. We carried on a big struggle not so much against the
adharma of foreign rule as for the freedom to live as we like. When Gandhiji
himself wanted to bind us to a certain dharma we did not like te submit to it
We love to point a finger at the faults of others and oppose them instead of
realising our own faults and trying to corret ourselves. If I were to speak one word
asking vou to hold a conference or a convention ta oppose atheism or conversion,
you would do so at once, make hard-hitting speeches and pass resolutions. But if
I'were to tell you to live according to the dastras, would you pay any heed to it? Na.
Similarly, the comman people did not follow the dharma or ideas of Buddhism and
Jainism. In this context, mention must be made of one feature of the new religions
which was not possible to practise. They held up ahimsa and renunciation as ideals
to be followed by all people, unlike our religion which makes compromises.
Jainism, particularly, has the severest regimen to torment one's body. Buddhism
and Jaintsm are not like Hinduism which teaches happy and easy step-by-step
ways of progress towards the highest ideal. So, though the Buddhist and Jaina

religions had a wide following, their adherents did not practise thelr teachings with
any sense of conviction.

The system of hereditary cccupations, it is impartant to note, was not given up.
People continued to practise the hereditany susterm because of the realisation that
to give it up would mean confusion about who would do what. Besides, it would
result in the rise of dvalry and jealousy among various sections of society and the
breakdown of life in the community in general. The edicts of Afoka and other kings
belonging to the Buddhist-Jaina traditions proclaim that even during their reigns
vama-dharma was prevalent and that they too respected it.

This may be confirmed without any room for doubt if we consider the following.
[Here the Paramaguru examines the history of India relating to the period under
discussion.] Subsequent to the time of the Buddha and the Jina there appeared
exponents of Tarka-Sastra like Udayanacirya, Mimamsakas like Kumarlabhatta
who gave the utmost importance to the performance of Vedic rites and a life lived
according to the Vedas and, finally, our own AcBrya (Sankara), the Vedantin, They
held debates with the exponents of Buddhism and Jainism and triumphed over
them. As a result the eternal Veda dharma with its vamaframa system was
restored to its old glory, This is a fact supported by histony,

But, according to the history written by Euromeans with the deliberate
purpose of maligning Hindus — and their texts are accepted as sacrosanct by

:18




The Guru Tradition

many of aur own people today — Buddhism and Jainism were a powerful force in
the period intervening the advent of those religions and the birth of Sankaracana
If this were true how would it have been possible 1o restore the Vedic vama
systern? There is no prool 1o sustain the beliefl that, after all people had become
one caste, they were again divided according to the varna-dharma throughout the
country, during the time of Sankara Bhagavadpada, on orders issued thus: “You
be a Brahmin, vou a Ksatriva, vou a Vaidya and you a member of the fourth
varna.”” Fortunately, like so many other stories concocted in the name of history,
there s no account to substantiate the restoration of the varna system in this
reanner. Such an account will not be accepted by any intelligent person

The system of hereditary occupations had existed for centunes, naturally as it
were, and it would have been equally natural for people born in a particular caste
af community to carry on, without guestioning, the occupation handed down from
genetation to generation. However, once this system of caste-based occupations
was discontinued it would not be possible for anyone to revive it “'Let yvou be of

this caste —— let you be of this ather caste,” no one would agree 1o this son of
thing. Instead, complaints would be heard: “Why can't he be in that caste? | will be
inn another caste.” H Buddhism and Jainisr had spread all over this vast country

and a new society witl.out any differences of caste had been established, it would
have been impossible to impose varma-dharma again on & nationwide basis.

It is universally agreed that during the time of Sankardcarya all non-Hindu
religlons had already begun to decline. But, If all the people in the country had
given up their hereditary occupations, it would have been impossible for a single
individual even of Sankara’s stature to bring them all again into the vara-dharma
fold. That he accomplished such a task with the help of & ruler is also not known.
There is no historical evidence at all, nor any proof in literature, that varnadrama
was re-gstablished by royal edict. When a king like Ninrasir Nedumaran embraced
Jainism his common subiects were probably afraid to go to temples, or to practise
the rites of our religion opertly, but it would be preposterous 1o suggest that all of
them embraced either of the two new faiths,

Even durnng the period, when Buddhism and Jainismm had a considerable
following, people did not give up their hereditary cccupations. It means that a
change in religious thinking was not accompanied by a change in the pattern of
worldly life and that the caste system stilf flourished, That 1s why when the saint
Sambandha umed back a king to Hinduism from another religion, the common
people abandoned their fear, started going to temples again and practised the
Vedic dharma. Many of these who had embraced other faiths returned to the
Hindu fold. However it be, the system of occupations based on caste remained
unaffected throughout (irrespective of conversion or reconversion).

Buddhism and Jainism never took root on a nationwide basis

Buddhism and Jainism did not take root on a nationwide scale. On the whole,
the structure of Hindu soctety was not affected by the new religions to any
significant extent. If you look at the question from a religious, and not from a social
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point of view, you will see that Brihmins and others, with their special involvernent
in religion, did not embrace the new faith in large numbers. Koon Pandyan
embraced Jainism but his wife and his chief minister Kulciravar did not follow his
example.

Above all, to consider what is particularly relevant 1o our subject, not many
non-Brhihmins received thelr education from the Buddhist or Jaina schools, As
stated earlier, they continued to carmy on their hereditary occupations. Since they
could receive practical training from their elders at home they had no need 10 go
to any school, However, a very small number of non-HBrihmins must have joined
the Buddhist or Jaina schools since they thought these institutions taught all
subjects without observing any caste distinction. However, in proportion 1o the
total population they were small in number. Even so, schools bigger in size and
larger in number came 1o be established lor their sake.

It must alse be mentioned that the number of people who joined the Buddhist
bhikgu sangha formed a very small percentage of the community. Though it is true
that the bhiksu-dharma so expanded as to become a target of rdicule, it does not
maan that a large percentage of people renounced the world and became monks.
In the earlier pericd the majority of people who renounced the world and became
sannyising were Brihmins but they did so after living through the first three
Adramas. A few Brahmins received sannyasa directly while they were yet in the
brahmacaryisrama (bachalorhood), If you take the number of sannyasins then to
be 1/2% or 1% of the population, after the advent of Buddhism and Jainism,
when bhiksus were accepted from all castes, the corresponding percentage could
not be more than 4 or 5. The remaining, who formed more than 90%, must
have continued to live their life as before. However, when you find three doctors
in a place instead of the usual one,you feel that there are too many. Similarly,
when the monks who had formed 1/2% or 1% of the population increased to 4%
or 5% it must have been felt that therewere too many of them.  Also, unlike
Hindu sannyasins, who lived individually (that is each by himself), the Buddhist
monks lived in groups, as a sangha, and since they stayed in one place and
conducted schools there it looked as if they constituted a large community,

it would be difficult for a society to tolerate or suffer the strain of 4% or 5% of its
strength becoming sannyésing swom to observe very strict rules of life, As a

reaction to this, the discipline in such a society would be loosened. This is precisely
what happened.

So far as the social structure of the country was concerned, during the Buddhist
and Jaina periods the system of labour according 1o the vama-dharma was not
particularly affected. And in the religious sphere, though there was some laxity in
the matter of Vedic observances and though Vedic education also suffered slightly,

they did not altogether lose their force. Nor did the non-Vedic religions flourish to
any great extent on a countrywide basis.

There were, however, rare pccasions when non-Vedic religions flourished with
the support of the state. On the intellectual level also they had some support. But
during these times a Sankara or a Samibandha arose to restore the Vedic religion to
a slate cven brighter than belore.
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All European historlans are not partisan in their accounts. There are individuals
evernywhere who respect the truth. And, apart from them, institutions also who
respect the truth. Take the case of Oxford University. It has earned a name for itself
for its irnpartality and for the authenticity of its inguirles and views on any subject.
If this university publishes a book on a topic once, it does not regard it as the last
word on the subject. It keeps carmying out further résearch in it. As a result of fresh
investigations, if new maternal is discovered and f such material is authentic, it is
accepted courageously and brought out in a revised edition of the book, or in an
altogether new work., The university has published a history of India in this

manner. '

It is stated in this book very cleardy: “In every period in the history of india
Buddhism and Jainism have gained great influence in one or two of its many
kingdoms. A large proportion of the population of these kingdoms have also
embraced these religions. But, if anybody claims that either of these two faiths had
at any Ume spread all over the country, it must be sertously questioned. From the
beginning, the Hindu religion of Brahmins has been a living force in every age. It
is a matter to be understood without any doubt that there were a great many
people following it in every age. A ‘Buddhist period” and a “Jzina period’ in the
history of India are spoken of in a number of books. This is wrong, an erronecus
view presented deliberately. There has never been a Buddhist period nor a Jaina
pericd, Neither Buddhism nor Jainism has ever pushed out Hinduism totally nor
has either taken its place, though they have flourished in one or two regions or
kingdoms."

| started with the subject of education and, if | have talked about other things,
they are not unrelated. What is the purpose of education? Is it not the quest for
truth, for the truth being revealed? At present our children are taught views that are
contrary to the truth. They are taught that the Buddha and the Jina, who appeared
not long after the beginnings of civilisation in our country, created a stir in the life
of the people which had been based on the Vedic tradition. Theya re alse told that
the new religious leaders established their faiths on a firm footing throughout the
land. Shouid I not bring to the notice of all concerned that such a preposterous
view s taught as histony?

The excellence of the gurukula system is underlined by the fact that it was based
on nurturing certain qualities-in the student like purity of heart and life. The system
also shows that true education is fostered not through establishment of a big

I A prolesact of histony states that the Paramagure must be relarming to Vincent Smith's The Oxford
Histary of India. He also points out that the abservations of the Paramagure must be based an the
foflowimg patsage in the book:

"It must be clearly understood that Brihmanical Hindulsm continued 1o exist snd to claim
innumerable adherents throughout the ages. it may well be doubted if Buddhism can be cormectly
described a3 having been the prevailing religion of India a4 8 whole o any time. The phease ‘Buddhis
petiod” to be found in many books i false snd misleading. Neither a Buddhist nor a Jain period ever
exiited. From time 10 time Buddhism and Jainism obtained exceptional success and an unusually fasge
percentage of adherents an the population of one ingdom or another, but nether horewy ever
superseded Brahmanical Hinduism,"
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pniversity and the creanon of wextbook committees and simlar institutions

Wikat do we mean when we say that Sankaracanya or Jhdnasamibandha restored
the Hindo dharma o its old glory? They translormed the state of religicus afairs
during the fime the Hindu dharma had declined in varous pants of the country and
other religicns had become dominant. More significantly, they established the
supremacy of the Hindu siddhanta among the learmed and thinking sections of the
people. Thera is no reason to believe that the hereditary systerm of labour based on
caste — which is an important social aspect of Hindu dhanmna - had gone into decay
and that a religious leadaer whe came later re-established U, [Thera s absolutely ne
possibility of a refigiouws leader bringing about a social chanae of such propottions
without the help of an imperial ruler.]

One particularly remarkable feature of Sankaracirya's greatness is that, though
he accomplished what no one else could have accomplished, he did not possess
the slightest self-pride. That is why in all his works, commentanes, prakarana texts
and hymns, there is no! a single mention about himsell. This kas led 10 differences
af opinion about his age and other matters conceming hss life. From a passage in
one of his works - and it 15 the only reference refevant to cur subject - we leam
without any room for doubt that during his time there was ne ruler in India whose
writ ran throughout the countny, no ruler who could be called o "samvabhauma”
{imperiai rulee or “universal monarch™).

There i= a menbion of devas in the Brahmasara (Brst chapter, third pada, 33cd
sitra), Commenting on it Sankara says that the devas indeed exist  and that they
have contacts with humans " Because no one from among us has the capacity to
rmake contacts with the devas, i 15 not right for us to ash how men could have made
confacts with thermn i earlier times. One who asks 50 can also arque perversely
that, since at present [that (s during gankarﬁ-:ﬁrj,la'ﬁ time] there is no sarvabhauma
in our country, there was na sarvabhauma at all at any time and that, since the
varnadrama system has deternorated, there was no vamadrama system at all at any
time."’

What do we understand from this statement? Even an impenal ruler cannot
enforce the vamadrama system all over the country through a fliat. Let
us congider such o possibility as a hypothesis, But the fact is that there was no such
ruler during the time of Sankaracarya. Similatly, if vama- dharma lounshed after
hirn, with its earfier vitaling, it means that even during his hietime it could not have
altogether ceased 1o exist,

iSankara's statement that there was no sarvabhauma dueing his time confirms
the point | made earlier. During the time of Buddhism and Jainism, when our yulers
subscribed to either of the two religions with their empiasis on ahlmish, prosperous
and powerful empires could not have emerged and sustained themselves. The
nation was also at the time subject to invasion by less civilised hordes from abroad.
Sankaracarya was born during such a period when there was ro shrvabhauma. Let
this pass. Bven if there was no geeat empire at the time vama-dharma had not
tolally ceased to exist)
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You may ask: "Did you not say, did you not quote what the Acarya had himself
mentioned in connection with his statement about the absence of an imperial ruler
during his time, that the varnaérama system had deteriorated? Now you speak
differently and say that it had not totally become extinet.”

My answer is this, The fact is neither had the varnadrama dharma totally become
extinct nor did it fourish in all its strength and perfection. Sankara himself
ohserves that in his time the caste division was “avyavasthitapriva™. It means not
that it had ceased to exist altegether, but that it had becomae loosened. It must have
become “'irmegular’”, that is without the required discipline. Probably my earlier
description that it had remained "intact” is not quite right. At the same time it is not
true to say that the system had ceased to exist.

This is how | picture to myself the state of affairs then. The influence of the
Brahmin must have declined because of his conduct having been such as to invite
criticism. Also the common people must have been turned against him by making
them believe that he had created a “discriminatory’” sacial systemn. The sacrifices
he conducted and his exposition of dharma must have reached a low level
Though these factors which give spiritual strength to the community had declined,
the common people must have carried on their work according to the hereditarny
system of cccupations since it helped the smooth functioning of worldly life. So far
as they were concerned they were ignorant about the concepts of Vedanta and
Buddhism and Jalnism. They had, to the best of their ability, followed the ideals of
life of Brahmins of virtue, had worshipped Kama and Krsna and had thereby
become mature within. The majority of them now, since they did not have the
leadership of Brahmins, did not become spiritually elevated but somehow
practised the worship of the duties of their choice.

When Vedic leadership was not available any longer, people fell victim to fierce,
disgusting or tearsuome practices of worship like those of the Kapalikas. Those who
were not in their fold paid cbeisance to the Buddha or the Tirthankara, instead of
Rama and Krsna, Kapali or KA[T. But it would not be true to claim that they had any
knowledge of the doctrines of these religlons or faiths.

Leadership and the common people

You may ask: “Like the Brahmins who provided leadership, did not the
Buddhist and Jaina monks provide leadership to the common people?' | must say
‘Mo 1 say so not because | am obliged to give such an answer as a Hindu guru.
I do so in all impartiaiity. There were so many great men among Buddhists and
Jainas, so many great monks, so many men of erudition, s many philanthropists
and so many men known for their self-sacrifice. | myself have somr » admiration for
the philosophy ol MNagarjuna.’ It is alsd true that these bhiksus, more than the
Brihmins, lived in close association with the commen people and mixed with
them. Even so they did not provide leadership to them.

Why?

1 Magaruna, lounder of the Midhyamika schoal of Buddhism,
He propounded the docirine of Vaobd.

123




The Guru Tradition

What i leadership? Leadership consists in making others follow one’s path
They may be said to possess the quality of leadership who, others think, may be followed
as an ideal. In other words, he who is followed as an ideal or example, has the
quality of leadership. The common people would like to follow the example of
those who are householders with wives and children, not those like bhiksus who
have tumed away completely from life and perform the severest of austerities.
They may have devolion and respect for such people who have renounced the
world. HBut since they do not set an example of how life is to be lived they cannot
be regarded as leaders.

in the Vedic dharma the Brahmins were looked upon as an ideal. And since they
spent the greater part of their lives as householders, other communities could
follow thelr example in practice. And indeed they did so.

When the Buddha and the Jina founded their new religions without any caste
distinctions, there appeared a good number of monks. The result was a decline in
the quality of sannyasi$rama. It so happened later that many of these monks
had to seek escape from their monastic life. 5o much so bhiksus came to be scoffed

at by the common people,

To explain the matter further. To starl with, the monks practised rigorous
austerities compared to the householder and were elevated to a high position, But
the common people could not benefit kom their leadership (because they were
bevond their reach). Later, when a number of bhiksus themselves were seen to be
guilty of lapses, they became the target of ridicule because they had abased them-
selves and taken a direction opposite to what would have made them leaders. In

this context it s sufficient to read Mahendra Pallava’s prahasana’ (farcical comedy)
Mattavilfsam,

To repeat, even after the advent of Buddhism and Jainism people on the whole

did not give up their hereditary occupations whatever be the religion that they
claimed to follow,

The great work of Adi Sankara

interest in religious doctrines was confined to a few learned people, that is to the
world of scholars, At first Udayana, later Kumirila and others and, finally,
Sankarschrya —jall three conducted disputations with panditas and refuted the
tenets of Buddhism and Jainism.

In this context, Sankaricanya’s performance was astounding. 1t was not that he
merely completed the task of the Tarkikas and Mimamisakas who had half driven
out Buddhism and Jainism from the country. Tarka and Mimdmsé were
confined to the scholars and could hardly be the religion of the common people.
The Advaita of the Acaryad also was understood only by the learned. More than

1 Makendra Pallava (7th century AD), the great Pallava ruler.
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understanding it, realising {or having anubhava) was possible only for one in
a lakh or a crore. The Aclngd, who established such an abstruse doctrine, also did
immense good to the people on another level. After refuting other religions he
formulated a system of worship that was shom of any vulgarity or gruesome prachices.
It was a sipstemn not onby for the learned but for the entire soctety. Sankara restored
Vedic karminusthina {system of religious cbservances) to its earlier glory, ensured
the advancement of virtuous Brahmins and made the rest of the community go
forward under their leadership.

“Leadership'' here does not mean that the Brahmins led a procession holding

up flags, spoke from the platform or were garlanded or othenwise honoured with
ponnadai®.  Theirs  was  silent  leadership. The  Brahmins lived
unobtrusively in a spinit of self-sacrifice and discipline, practising the ideals of
ahimsa, devotion, love and non-possessiveness, and crealing a sepse of
fearlessness in others. "'Leadership’ was what the common people derived on
their own from the "leader’” as an example for their lives

[t was Sankaracirya who made possible through this leadership the
advancement of the Atman which gave a reaning to the life of the entire community
and uplifted them. What 5 India? India means dharma, devotion and the
richness of the Atman. Sankara infused this spirit of India, this oxygen in the
people and made India live again, As | stated earlier, the appellation "Acdrga™
supremely fitted Sankara. He functioned accordihg to the qualities essential to an
Scarya: he contributed not only to the intellectual progress of people but also
nourished their heart and Self and provided the inspiration for their disciplined
conduct. And he taught this lesson not only to India but to the entire world,

He travelled through the whole country, triumphed over exponents of other
doctnines. {Indeed these other doctrines fled the country, so to speak, after
suffering defeat at his hands.) But this alone did not constitute the victory of
Hinduism, because victory accomplished through argurment is merely intellectual,
How is the refutation of other religions sufficient to create a sense of discipline
among the people, how is it encugh to make them devout or to give at least the
wiser and more mature among them the realisation of the Atman? If you ask me
what constitutes the achievemnent of Sankara that is without a parallel, this is my answer;
Apart from establishing dharma, bhakti and Advaita-ifidna and apart from refuting the
tenets of other religlons, he made his victory complete by making it the victory of the
Vedic religion,

It is generally said that our Acarya established the supremacy of jidna among
the three paths to salvation (karma, bhakti and jiana). This is of course true, but it
was again he who re-established the path of karma and bhakti by giving them new
life. Karma and dharma are interconnected (the one is integral to the other); the
two go hand in hand. According to the Vedle $3stras, a man's dharma, that is the
way of life, is based on his kulakarma or occupation according to caste. The
kuladharma and svadharma are used in the Gitd and other fstras in the sense of
kulakarma and, what arises from birth, svakarma.

I See glossany
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What is the path cut out for us by our Acdrya® Attaining purity of the citta or
consciousness by performing the work laid down by the 4astras is the first step.
Meditating on [vara with the consclousness so made pure, that is through
devotion, takes us a step further. Through that very meditation the consciousness
itself is erased and, finally, Advaita-jfifina is obtained, This jina means becoming
one with [évara (in other words it is lévara uniting with Svara).

That which deals with the karma of each one of us is the Dharmagastra or Smrti.
That which fosters bhakti is embodied by the Puranas. And that which provides the
means of Advaita-jfiana {awareness of non-duality} is Vedanta, e, the Upanisads,
the crest of the Sruti or the Vedas. The Acarya is the abode of all three — of the Sruti
for jfidna, of the Smrtt for karma and of the Purdnas for bhakti, He is indeed a
temple of all three, declares a verse,

“Sruti-Smti-Purndném dlayam karunédlavam
Namami Bhagavadpéda-Sankaram Loka: -Sankaram "

Sankara Bhagavadpada, the Acarya of jiana, did gocd not only to a few people
who had attained maturity within, He was the abode of compassion since he did
good to all mankind by showing them the paths of karma and bhakti. ("Sam”
means “good” or “well-being™; “kara"” means "to do”, Sankara Bhagavadpida
was “Loka-Sankara”. He did good to all the world, all mankind.}

The Acarya, through his intellectual work, brought Bréhmins back to their
mother religlon. Just as in the old system of education knowledge was woven
together with anusthana or religious observances, he bound them to
karmé&nusthana, In this way he was instrumental not only in their attaining purity of
consciousness (citta-duddhi} but in their becoming an ideal to be followed by all
members of soclely, an example 1o them of how life s to be Hved,

When Sankara visited a place he held disputations with the learmed peaple
there. He also restored the temples of the place to their old glomy, established
yantras in them and rendered deities of a fierce aspect benign.

it will not be doing adequate justice to Sankara by glorifying him again and
again only as the teacher of Advaita. In this way we do not portray him or his work
fully. The goal he taught mankind is Advaita and he established it as an
unshakeabie doctrine or systern. But those who can inwardly realise the truth of
Advaita are few. Sankara was a benefactor of all people -~ not only of a few -
hecause he taught them the supreme means of attaining purity of citta, through
karma based on the éAstras. Besides, he fostered bhakti among all by
reviving temple worship on a large scale. He created the system of worship called
“Sanmata’ which provides for the worship of one or more from among six deities
according to one’s choice or wish (worship of “istadevata), Each deity is regarded
a5 an aspect or form of the Paramatman and, as such, its devotee does not look
down upon the worship of other deities. Sankaricirya also initiated the
“Paficayatana pOjs"" of one's istadevatas. In this manner he broke doum
the differences and quarrels among Hindus and reunited them.

The worship of five delties ~ Swva, Amba, Vignu, Vindyaks and Sdrya - s called “PaficByatana pajs”
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Starting with “achrya” and “upadhyaya" and the differences between them |
have digressed far to speak about the greatness of Sankarbesrya. But [ will tell you
how this topic is related to the subject of educational institutions. Other religions
(Buddhism and Jainism} established big schools and colleges and kept invifing to
them students belonging to all castes. But the common people were interested
only in cammying on their hereditary occupations. So, as stated before, the home
itself was the school for their children and they did not join in any considerable
numbers the schools started by the Buddhists or Jainas. Even those who joined
them must have dropped out after the first two years or so. Only those
who were hereditarily involved in leaming and philosophy - first Brahmins
and then Ksatrivas — must have joined the new schools in large numbers and
completed the entire course. We come across, here and there, in the story of the
Buddha's life, accounts of his having debates with Brahmins and of Brahmins
embracing his religlon. The Buddha opposed Brihmanya but ## was from
Brahmins that he received much suppert not only for his religion but for his
schools. After all, Brahmins it were who were mainly interested in debates on
religion and philosophy.

To sum up, it was during the time that Buddhism and Jainism flourished that a
systemn of education common to all, with a variety of teachers working in the same
school, came up. But even during this period the caste system was prevalent.

Comparing past and present

We need not rack our brains by going into ancient history to study the subject of
caste. Caste consclousness has been in our blood from time immemorial.
Europeans, particularly Christian missionaries, have attacked varna-dharma with
greater harshness and sarcasm than most others, They too, like the Buddhists and
Jainas much belore them, have established schools and colleges. But with one
difference. The Buddhists and Jainas, realising the need to impant sound
knowledge to the students, included the Vedic cdturdada-vidya-s (fourteen

branches of leaming) in the curriculum along with their own doctrines. If caste
ceased to have any lorce as & result of the propagation of their doctrines and

peaple no longer carried on their hereditary occupations, what would have been
the result? There would have been a vacuum in society and the Buddhists and
Jainas would not have found a substitute for the system of hereditary occupations.
It must have been for this reason, for society to continue to function properly, that
they iet the system go on.

But what happened during the regime of the British? They threw to the winds
the sastras based on Vedic learning. As a substitute for the work traditionally
performed by all people, they brought, one after another, machinery, coal, steam,
electricity, efc. The system of occupations according to caste almost came to an
end. Apart from this, they cleverly did another kind of damage by creating the fure
of material prosperity. They also propagated ill-will amongst communities by
promoting, on the pretext of camying out research in history, " Aryan-Dravidian”
racist feelings.
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Whatever the fate of the other cccupations, the lifelong occupation of Vedic
studies for which there is not — and there cannot be — any substitute was brought
to near extinction. Our own people, especially those who are entitled to the Vedic
“occupation” {the custodians of the Vedas), have contributed thelr “'serdce”
towards. this end and eamed punya or merit as a result! The consequence of all
this is that, but for a handful of ald-fashioned adherents of the Vedas like me, all
others think that caste Is a great indignity and that it belangs to an uncivilised
system. However, although the division of labour on the basis of heredity has all
but ceased to exist and although all peopie believe that this will be beneficial to our
progress, not more than ten cut of a hundred come forward boldly for intercaste
marriages. This means that, even in this state of decay of caste and of traditional
values, consciousness of caste is ingrained in all of us. Are not elections stll
contested mostly on the basis of caste? It is no wonder then that during the
Buddhist-Jaina periods, when there were nofactories and when the economy was
based on each village having its own handicrafts, the various castes continued to
function according to their occupations.

On another matter too we could make a guess about conditions in the past on
the basis of the situation prevailing today, Who are the people to have taken 1o
Western education for long and to have become proficient in it? The answer is
Brahmins. Until the protest movement was engendered by the feeling that
Brahmins had come to occupy most of the posts, tradesmen, artisans, ete, did not
take to Western education. Originally they had stuck to their traditional work
telling themselves, "“We have a family occupation and that is enough to fill our
bellies.” It was the Brahmin, with his concemn for knowledge, who took to Westermn
education when new courses like “arts”, “'science”, etc, came up during the
British regime.

Let us consider the situation. The tjas had ceased to rule then and the Brahmin
therefore no longer enjoved roval patronage. He not only lost faith in the grace of
[évara, he ceased to possess qualities like courage and the spirit of self-sacrifice
needed to pursue the dharma he was expected to pursue even at the cost of
his life. That was the time when the white man cleverly tempted him with the
opportunity of jobs and for this he had to take to the system of education instituted
by-the foreigner. The Brahmin succumbed to the temptation and became the first
slave to Western education.

First was created the purely imaginary fear of “'Brihmin supremacy™ and, on
the pretext of putting an end to it, the Englishman established schools and colleges
with the purpose of weakening Hinduism itself. And those who joined them were
mostly Brahmins. This led to “'Brihmin supremacy” in another sense and, to
oppose it, the Justice Party, the Kazhakam, etc, were formed, consequently weak-
ening Hindu unity and undermining Hindu society. All this had been according to
the Englishman’s own plan. From this you may guess how in earlier times followers
of other religions (Buddhists and Jainas) established educational institutions meant
for all without any distinction of caste,
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Today, even though people do not pursue their hereditary occupations, there
are machines and factories to do all work and there is no damage done 1o society
even if people do not camy on their hereditary occupations. But in the old days it
was not like now. So the majority of the labouring classes would have carried on
their hereditary occupations without joining any of the schools, The subjects in
which the BrAhmin was particularly interested like the $astras, philosophy, poetry,
astranomy (also astrology] must have then extended their frontiers day by day, But
the subjects in which the Ksatriyas were interested did not register any similar
progress. No new methods of warfare were developed nor did the science of
warfare advance spectacularly as in modem times, The same could be said about
the subjects in which the third vama, constituted by the Vaidyas, was interested: there
was no day-by-day advancement of the sastras connected with trade and
commerce, no new courses like B.Com., business management and C.A.,

There were no factones then and the question of establishing schools or
polytechnics for members of the fourth vama did no! arise. So their system of
leaming continued as before ~ that is leaming while weorking with their elders. The
new schools created on a big scale did not attract communities other than
Brahmins in large numbers. The majority of people belonging to the non-Brahmin
communities believed that their livelihood would be affected by going to school
and by leamning subjects that were of no practical use to them. Who then, among the
non-Brihmin castes, went to these schools? The alfluent, those who had so
much property that they did not have to worry about eaming their daily bread,
There were also a lew who were perhaps not well-to-do but were indifferent to
worldly life and possessed the hunger to know the etemal truth, Among such men
was Appar Svimin.' He belonged to the fourth vama and acquired leaming by
studying in a Jaina school. But the percentage of non-Brihmins who went to the
new Buddhist or Jaina schools was very small. Next to Brahmins, Ksatrivas joined
these institutions in considerable numbers, then Vaifyas and people belonging to
the {ourth varna - in that order.

When Macaulay's systern of education was introduced o “nicely™™ in the last
cenfury a5 o uproot our religious and cultural traditions without our becoming
even aware of it, who joinied the new schools? Mostly Brahmin children. Similar
must have been the case with the Buddhist and Jaina schools started centuries earfier.
The majority of those who joined them must have been Brahmins. The Brahminic
svadharma must have very much gone into decline then, though not to the same
extent as today. The new religions could not have taken root otherwise. In the
name of ahimsid the Brihmin's most important duty (occupation} of performing
sacrifices came under attack. In works like the Sankara-vijavam, we see that the
devas {celestials) complain before [Svara about the decline in the duty of the
performance of sacrifices {yajfianusthdna). Since their traditional occupation and

means of livelihood were alfected, Brahmins must have embraced the new

A great Tamil saint-poet

“The Paramadurd uses the word "nicely™ with all its South Indian nuances of meaning, suggesting things
done so smoothly and skilfully as 1o conceal thelr real intent,
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religions and become Buddhist and Jaina monks in greater numbers than people
of other communities. They must have also formed a large part of entrants to the
new schools. Mowever, it would not be frue to say that all Brahmin: embraced
either of the new religions in order to fill their bellies. Many of them must have
become converts out of a genuine inlerest in philosophy and education.

Through the observance of svadharma and the meditation of the Gayatd,
Brihmins acquire citfa-fuddhi and their intelligence is lumined. [n this respect
Brahmins must have suffered a slight setback during the period we are speaking
about. But there is something called tradition or parampanga: certain qualittes and
skills are in the blood, {So it must have been with the Brihmins who joined the new
achools ) It s only alter the lapse of many generations that the traditionally acquired
qualities are totally eroded. My great anxiety is that we should not face such an
eventuality in the generation after our owp. Once it has been pedalled a bicycle
keeps going on its own momentum, Similarly, without any pedalling in the form of
new anusthana {religious observances) on their part, Brahmins can go forward to
some extent because of the push given them by their forefathers. This hereditary
“pedal force™ of intelleciual brilliance stood the Brihmins in good stead even
during the penod when the other religions prospered. History repeats itself. We
have seen the same thing happening before our eves with the English system of
education coming into lorce. Brihmins, more than others, had the appetite to
learn about the doctrines of the new religions.

From the time of Adoka, when Buddhism was propagated in foreign countries,
we developed contacts with the intellectuals of old civilisations like Greece and
China. This was a fresh Incentive for Brahmins in thely intellectual pursuits. The
need arose for us to learn from foreign countries such aspects as we did not know
of subjects like astronomy. We had to teach them subjects they did not know ltke
geometry, surgery {the {astra associated with Sudruta), ete. This provided a fresh
encouragement to Brihmins to join the new schools, In these mstitutions students
belonging to all castes from India studied together. There were foreign students
who studied under our upadhyayvas, Similarly, teachers from abroad taught classes
which included our students. However, among the students from our cwn country
Brshmins predominated, followed by Ksatrivas, Vaifvss and SOdras in that order

Buddhist-Jaina education

_]_g-t us forget what the Buddhists and Jainas did en the pretext of propagating
religious doctrines or holding philosophical discussions, Let us forget how these
great advocates of ahimsd pushed down followers af other religions from the
terraces or rooftops of buildings. Let us also forget how they set fire to buildings
belonging to the institutions of other refligions, their mathalayas. But we cannot
find fault with their education system for such was the excellence achieved by it.
Nor can we find fault with them with regard to their propagation of knowledge
or of philosophy. Their contribution to lilerature has also not been inconsiderable
Among the two — the Buddhists and Jainas - the Buddhists had gréater influence
in the North, while the Jainas had a greater Impact in the South,
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In Tamil the school is called paili from the fact that in the old days education was
given to people belonging to all castes in the Jaina monasteries called palfis. The
suffix “palli” in many place names denotes that the place in guestion had Jaina
schools. There is a belief that (Tirucirapalli {Tirucirapaliihis so called because it
had a school belonging to the Jaina monk Cira.

{The word “paili"" has a number of interesting associations. It means in Tamil
“reclining’” or “'going to sleep” — pafli-arai is bedroom. The daina monks who
hved in the caves of the mountains used finely polished stones or slabs for beds.
Such stones are still to be seen in the Pandyan region and places like Tirucirapalli,

lJaina monks oulled out each hair of the head by its root 50 as to have a smooth
pate. They got the name Sramana (Camana in Tamil) from the fact that they
suffered bodily pain. But, when there was an indiscriminate increase n the
number of manks, they fell to the temptation of a lile of ease Emd one result of this
was they made stone as smaoth or soft as cotton {lo make beds).* In saying this [ am
not attacking or rediculing the followers of any religion, | merely wish to point out
that an ideal suffers when it is atempted to be practised on a wide and pnpular basis,

{After the advent of [slam and its spread in the South the mosgue also came to
be called “palli fudsall” in the seme way as the Jaina and Buddhist palli. This led
to confusion amang ignorant people about religions other than their own: even
today some peaple in Kerala call Muslims Bauddhas.)®

| was speaking to you about the contribution made by Buddhists and Jainas to
lterature. The five great Tamil poetical works belong to them, What is regarded as
a work of the utmost importance in Tamil, Cilappatikdram, was composed by the
Jaina mank lango. Manimekalal is by the Buddhist Cittalai Cattanar. Kundalakesi
15 alse a Buddhist poetical work. Civakacintdmant is by the Jaina [Camanal
Tiruttakkadevar. The author of Kalingattuparani is also a Jaina. The.grammatical
work NMannidd, Yapparunkalakkirikai {a work on poetics), Aranensdram (it is a work
on renunciation), Nafadivdr (a work on ethics) — all these are by Jaina monks. The
grammatical work Wrachoshivam is by a Buddhist

In the Morth there were Buddhist universities so big that their fame spread far to
other countries, They had many faculties and were run efficiently and in a
disciplined manner. A number of Chinese pilgnms came to India mainly to learn
Buddhist doctrines and philosophy in one or another of these institutions. Recantly
I read in a book that Musan Tsang {Yuan CHwangl was one such Chinese who,
alter studying at Nalanda university, taught there and held the position eguivalent
to the prasent-day dean.

"The tmplication is that peophe were adnitted to Jsina monsstenes without paving any regard o their
{tniess

ot only mosques, chierches are also called pallis m Kerala. When a Hindu embraces Christianinyg of

balae D 15 said 4o “jown the Marga®, which conlains a clear ielerence 10 conversion in earlier tmes to
ilhe Marga or Buddhism
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Writing

There was another reason for the remarkable growth of Buddhist unversities.

Brahming gave importance to memory power. They prayed specially for
such power {'mayi medham™), for keennessy of miellgence. and they
constantly nuntured both, In this way, listening to some lesson or passage once of
twice, they absorbed it in their memory. Chaste and simple living ensured that
there was no waste of intellectual and physical energy mn the pursuit of wordly
pleasures or comiorts,. Through rigorous observance of religious practices. the
hungers of the body were wrung out and brightness of intelligence acquired.
Besides, by meditating on the Gayati mantra, studying the Vedas, practising
pranayéma and observing brahmacarya, the mind shone with knowledqge.

Brahmins thus developed their memory power. Teaching was one of their six
duties. People belonging 1o varous fields, carrying on varlous trades or occu-
pations, would come to learn from the Brahmin. In the assemblies of the leamed,
he would be guestioned on the £astras. On such occasions how could he keep
thumbing through the pages of a book for his answer? So he had 1o cultivate his
intellectual powers to such an extent that his mind itself would be like a library of
hooks. He had 10 keep his memony power honed 5o that it always remained bright.
For this he had to make certain sacrifices. All this became part of the creed of the
true Brahmins. Such being the tradition, the great corpus of texts, the Vedas, got
the name of Sruti, that which is heard by the ear - and not read by the eve. The
Vedas are called in Tamil "Exhutdtakifovi®; it means "unwritten old text™,

If a subject is not retained in the mind and instead written down in books or on
palm-leaves, we will increasingly tend to neglect it, telling ourselves, **After all it is
all in the book. We can refer to it when the need arises.” The habit of memaorising
a text or reading # intently and grasping ils meaning & on the decline. We see this
happening before our eyes. Our forefathers went to the extent of stating: “You
have writlen it, haven™ you? Well, that means it will serve no purpose.” There is a
saying: ""Speak a thousand, write not even one™'{Sahasram vada, ekarm ma likha'').

A book [ read recently has it that, as opposed 1o the practice described above
{that is of Brahmins depending on their memory to learn and teach), the Buddhists
introduced the method of teaching based on written texts (palm-leaves). According
to the author of the book and also researchers of our own time. the "Sitras”
appeared a little before the time of Alexander's invasion of India, that is in the 6th
century BC. The Sitras contain our £stras in a terse or aphoristic form, as for
example in the Brahmasitra, the Yogasiira, the Vidkarapasotre., The word
“hpikara’ {one who writes) occurs in Panini's Vidkarsnasirrs, also the word
“grantha”, meaning & book, That we knew the art of writing (that we had a seript)
from the time of the Sitras is proved by this, However, Indians of the tme hept
thewr writing to the minimum,

According to the book | mentioned above, writing was used only for purposes
fike publishing royal fiats. The 48stras and literary works were not written down by
memorised and taught orally. It is not anly the Vedic Samhita {collection of
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mantras) that was not written down; even the Brahmanas which explain the Vedic
rites were not put down in writing. According to the author of the book, in these
texts there 15 no mention of any bark or any kind of leather that could have served
the purpose of paper then. Nor is there in it any reference to ink or any writing
“instrument. The author says that the earliest Brahmi script discovered belongs to
the edicts of Adoka, 3rd century BC - these are connected with Buddhism. In the
Ramayana and the Mahabharata there are references to Rama and the Pandavas
receiving their vidyabhyasa, but there is no mention that they leamed to write.
According to the same author, in the life of the Buddha entitled Lafitavistara, there
is @ menton of the child Buddha (Siddhé&rtha) having learned to write. What is
heard by the ear and leamnt is “Sruti”’; what is memorised and practised and taught
is “'Smrti”. Even if these could be written down, the ideal was not to make a
subject “cheap” in that manner with the likelihood of its being forgotten, so says
the author of the book,

A student who learns the Vedas by reading, a “likhitapSthaka', was looked
down upon and called “'pathak@dhama’. The book referred to above says that the

practice of writing down the $astras commenced with the Buddhists. And that was
not without reason,

Waging wars, internal policing and working as state officials — all these formed
part of Ksatriva dharma. The Vaifya had to protect cattle and carry on trade.
Members of the fourth vama eamed their livelihood by manual labour. If all these
people were asked to spend many years in the gurukula in the same way as
Brahmin children, insisting that they should sharpen their minds, cultivate their
power of memorny and leam without reading and writing, what.use would be kn-
owledge 5o gained in their occupation in later life? Mot only would it not be useful,
it might even prove to be a hindrance. The reason: according to their vama they
had, in their childhood and vouth, to leam by cbservation and practice the occu.
pation they were to pursue in later life. Ksatriyas had to learn the use of weapons,
Vaidya children had to leam trade and commerce by closely watching transactions
and business practices. Others had to leam their work by apprenticing themselves
to their father or grandfather.

The need for constant memorising would be an obstacle to such practical
training. Jn respect of leaming by memorising these castes would not have the
advantage of the impetus given by their forefathers, the momentum of the
Vpedalling”’ done by them. | do not wish to speak Iin demeaning terms about these
castes, That is why | have emphasised the words “in respect of learmming by memao-
rising . Everyone excels in the skill needed for his hereditary occupation. A young
Brahmin will take a lifetime to wield the sword in the manner a Ksatriva lad does.
Even grown-ups in other communities will not be able to deal in a commeodity and
make a profit Gy selling it in the same way as a Vaidya boy does. It is the same with
the hard work put in by the fourth vama: by the time a Brahmin woman washes
one pancapitra (vessel used in ritual), a young maidservant will have washed all
the dishes in the household.

As stated in the book referred to above, it was the Buddhists who changed the
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systern of education from that of leaming by listening to leaming by reading, from
the use of the ear to the use of the eye. When education was given chiefly to
Brahmins, teaching orally and leaming by listening were found suffictent. When
the Buddhists started schools for other communities along with Brdhmins it
became necessany to give instruction through reading instead of writing and not
through memaorising.

Even so, communities other than Brahmins, and next to them Ksatriyas, did not
join these Buddhist institutions in any large numbers. Nat only that, until recently,
they learned the skills of their respective hereditary occupations through practical
training. Or in their oral tradition they memorised the verses pertaining to their
respective crafts and trades as had been the practice from early times. You go to an
Ayurvedic physician: you will hear him reeling off the verses relating to his
prescription. The sthapati or master carpenter alse recites verses pertaining to
his job.

it has now become customary for people to put the question: "'Do you know to
read and write?"" Until some generations ago, village folk knew neither. But so far
as their work or occupation was concemed they were better than a BE. or a
B Tech. of today. Some of these villagers must have leamed to read and memorise
a few verses and others must have memorised the same by listening to them. Only
a few must have learned to write at all. Even if they did not have any remarkable
memory power, they must have bzen sufficiently intelligent to memorise the
lessons pertaining at least to their subject, They would not have bothered about
subjects and stories of little relevance to them.

It is not that there were no dullards among Brihmins. Alse we know from the
history of our past that other castes also produced men of outstanding intelligence.
Such men are still to be met with in these castes,

After the appearance of big Buddhist educational institutions, it became the
practice to give instruction through writing, Another reason for this practice was
the continuous development in the £3stras, the emergence of new distras, arts, and
sciences (vijidna). How was it possible to preserve knowledge in all these subjects
by memorising the lessons however keen one's intelligence was, even iIf it was
sharp like the kusa grazs? 5o it became necessany to put everything down in writing
for the purpose of teaching.
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Part Five

Big Vedic universities

When the Buddhists and the Jainas became a force with the establishment of big
educational institutions, could the other religion, that is the Vedic religion, lag
behind if it were to hold its head high?

Thus Hindus too started big schools to teach the Veda-vidya-s along with other
subjects. There is always a new awakening in any field when there is opposition to
it. There is then also a new spurt of energy among those engaged in it. In our own
times we notice how the propagation of atheism (nastikya) has created a new
awakening among bellevers. People whe had no devotion or neglected their
religious observances, people who were no better than idlers. have come forward
as astikas (believers). And this has led to a number of kumbhabhisekas and the
holding of religious discourses. Also people have begun to perform worship at
home and observe some religious vow or other

During the time of the Buddha, Bréhmins were to some extent ignorant of their
traditions. The Buddha criticised their religion and big schools were established in
support of Buddhism. As a reaction to this there was a gradual awakening amonag
a section of the Vedic community. They too wanted to start big schoaols like the
Buddhists and acquire learning in several subjects. Brahmins joined these insti-
tutlons in larde numbers. Thus there emerged big educational institutions
belonging to the Vedic religion and to Buddhism and Jainism as well. All this led to
a growth in Vedic and non-Vedic philosophies, in literature, in the sciences and in
the arts.

The Vedic religion and culture had grown without any organisation behind them
sid purely on the strength of the personal anusthina (religious observances) of
individuals. When Buddhism and Jainism developed on an organisational basis,
with the cry “Sangharm faranam gacchami™.! the need for some kind of
organisation was felt among followers of our religion too.  have spoken about this
before. Whatever the extent to which Sankarfearnya had revived the old order it
was found that our gurubkulas under individual 3cansas were not adequate to meet
the challenge of the universities belonging to the new religions. It was increasingly
found necessary to create our own educational institutions on an organised basis,
each under a number of teachers, to give instruction not only in the Vedas, but in
the arts and the sciences of the time. It was during this period that the pathassla
bagan to appear along with the gurukula.

in the Morth such big Vedic pathasalas were called fol. An institution similar to

the elementary school is called a pathadala there. The fof teaches grammar in detail
apart from astronomy, poetry, etc.

Thus there were many Hindu teaching establishments in the old days.

In earlier times, the dcdrva was not paid any salary and he was satisfied with the
daksind, whatever it was, that the student gave him after completing his education.

"1 go 1o the order for refuge”. "Sangham' = usually translated as “order”, tha order of monks here
[t implies & “joining tegether”, an "organisation”™
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This class of Acaryas laded away and a new class of upadhyayas took their place
and they were supported by kings, nobles and local people or by endowments,

{It was not only the Brahmin who received roval support lor camying an his
hereditary occupation but others too like the potter, the washerman, the  péjar

who conducted the pala of the village deity, the drummer, elc.)

The custom followed by the student to obtain his foed in the old days: he
begged for alms and what he received in this manner he gave 1o his guru’s wife,
She did her own cooking because the rites called "Valdfvadeva-bali” and the
worship of the gods in the gurukula could not be performed with the bhiksh
brought by the pupil. A householder, according to the {astras, is not allowed to
take cooked tood from others. 5o there s deparate cooking in the quru’s
household,

Although in the old days the rulers did not make roval endowments as their
counterparts in later times were to do for the malntenance of educational insti-
tutions, they did give donations to the 3caryas of thelr time. This they did not only
to nurture virtuous and distinguished scholars and earn their blessings but alse to
help them in the performance of sacrifices so essential to the prosperity of the
kingdom, It was out of such donations received from the kings as well as cut of the
gifts of land and gold that the dcryas of ancient times maintained their qurukulas
and households and performed yigas in addition. The quru’s wife would feed the
student not only with the alms he brought. She would supplement it with what she
cooked for the household. She would ask the student with much affection to eat
well, On festive days the guru would make him gifts of clothes, ete, and give him
his blessings. In this way, just as the student had taken refuge under the guru.
surrendering himsell in body and spirit and giving up all his material possessions,
the guru blessed him with all his resources of body, material and spirit

With the disappearance of this noble spstem of education and with the starting
of big schools came the system of upadhyiyas. Maintained as they were through
salanies paid from royal endowments they were concerned only with imparting
knowledge to their students. As mentioned before, it was because of unavoidable
circumstances that such & system of salaried teachers came Into force.

When the frontiers of knowledge extended — when new subjects developed -
it became necessary for many uphdhydvas to work together in the same educa-
tional mstitution. Also different teachers had 10 hold classes for different students
In between, when the Brihminic dhamma declined with the spread of other
religions and the gurukula system weakened, simifar schools (big in scale and with
a number of teachers) had to be created to restore Veda-vidyd o its earlier glony.

The gurukula elements in big schools

Though these new institutions were not of the same high standard as the earlier
gurukulas, it does not mean that they were as bad as present-day colleges and
universities are. In a sense they too were gurukulas, Thelr students did not live at
home and go 1o the vidydssld every day. They resided in the vidyssilh and
studied there. From this you should not think that there was anything like the
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present-day hostel then. In the hostel nowadays there is a single warden for a large
number of students and the teachers do not live with them. In the
vidyasalas mentioned by me it was different. The students were not separated from
the teachers - the two stayed together. Instead of one warden looking after a large

number of students, a number of teachers looked after them, residing with them to
ensure their discipline. The teacher who taught a number of students who

constituted a class was also their warden. Today, as a result of unsatisfactory
discipline, the students are, abandoned to their ways. But even in the large
vidyasalas of the time | am speaking about, when the number of gurukulas under

individual teachers had decreased, the students lived under the strict discipline of
their masters.

[n Taksasilad, which was Buddhist, the system was that each upadhyaya had
under hirmn a certain number of children who were exclusively his students, Here a
number of gurukulas were conducted at the same place. But it was not like a
centralised university, Nalanda, however, resembled in structure the university of
later times. But what we described as the gurukulas of Taksadila did not exactly
qualify to be so called because they had one big drawback, namely, the teachers
were paid salaries from the fees collected from the students. If the students were
unable to pay their fees they had to compensate for it by doing physical work, How
can you compare these institutions to the gurukulas of old? It was in one such
ancient gurukula that Krgna, though he was the Lord himseli, had to do physical
work (kainkarna). Mot a word was spoken about daksina in these old gurukulas
until the entire education of the pupil had been completed.

In the Buddhist educational institutions of later times the teachers were monks
and they lived in viharas where all their needs were met. Even so they charged
their students a fee. However, their system deserves to be appreciated for the
reason that under it the students were divided into groups, each being placed
wnder a teacher. Aftention was paid to each student individually.

in the Vedic schoaol, where hundreds of students studied, it is likely bhiksacansa
was not practized. Probably only those who directly went to study the Vedas and
the Upanisads observed bhiksicarya. But even in the case of the ather students
there was no slackness as we witness today. Now the students eat what they like,
see what they like and speak what they like. The teachers then maintained contral
over all aspects of the student’s life. Above all, what is discarded today as of no
basic value to education was given the highest imponance in these gurukulas: §
mean the Veédic schools of later times too gave importance to religious
observances without the slightest lapse on the part of the students. Indeed, this has
been the living force of aur great civilisation, its very life-breath,

If you examine the literature, history and roval edicts of that time it will be seen
that the quality of both students and teachers in the vidyasalas was of a high order.
Although not egual to the gurukulas of the ancient rsis, we learn that in these later
schools the teacher-student relationship was based on high ideals Learmned
teachers of good character and conduct taught here students who were truly
interested in learning, studems who were humble and devoted to their teachers.

If there were a nomber of men who had mastery over a $astra or an art in some
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comer of the country, students from a thousand or two thousand miles away
sought them at a time when there were no rallway trains, aeroplanes or postal
communication. They left their homes, friends and relatives and travelled far to
team at the vidyadals there. [ will give one or two instances.

Kanci as a centre of education

Of the vidyadalas all over the country connected with the Vedic dharma [ will
speak in particular about those in the Kafici mandala.  Kafcipuram has always been
a centre of study of various $8siris and of the philosophical inquiry connected with
a number of religious traditfons. The great saint Appar Svamin said about Kafici:
“Halvivaikaraivillafa, Kacci-mdnagar (the greal city of Kanci with limitless
education - a vast lake of education without bounds). That Appar spoke like this
about the city is of special significance. There are some great men, jiianins, who
have realised lvara and who have the strength to bless others, but they may not be
educated to any level in the formal sense. They may even believe that a high level
of education or erudition is not necessary. In recent times, Sri Ramakrsna
Paramahamsa was one such, There are other great men who must have, so to
speak, ‘reached the other shore of education” (that is they are vastly learned). Sri
Ramakrsna’s first disciple Vivelknanda was one such. Appar Svamin was also like
this in the matter of being highly educated. When he was a Jaina, with the name of
Dharmasena, he studied at the Jaina school of Tiruppbtiripuliyir and became fully
conversant with the Jaina system of thought. He was the humblest of the humble
and in his Tevdram verses {Tamil Saiva hymns} we see his profound knowledge of
all $astras including the Upanisads, It Is particularly significant for such a man to say
that Karicl was specially important for education.

Kadcipuram is associated with the sarvajiia-pitha ("'seat of omniscience'). Only
that seat s called “sarvajfia-pitha™ which 5 ascended by men who answer
questions put by scholars in all the £3stras. We read in books that the pitha would
have four doors and many steps leading up to the seat, that on every step there
would be an image that would put 2 question (to the man going up the steps) and
declare: "'Only if you answer this guestion may you ascend the next step.”” What-
ever it be, it s certain that only those who answered questions asked by great
scholars well versed in many $3stras could occupy the pitha, Our Acarya
{Sankarschnyal ascended the sarvajfia-pitha in this way.

We know as a fact of history that, apart from men leamed in Hinduism, there
were erudite Buddhists and Jainas in Kafcipuram. Leamed Buddhists like
Dingnéga and Dharmapala belonged to Kancl, Manimehkalai was initlated into
Buddhism here by Aravanavadigal. A section of Kifci called Tirupparuttikunzam
was a big Jaina centre. Fierce ways of worship, not based on any religious work or
philosophical concept.nor related to the Vedas, like Kipilika and Kaldmukha tried
to take root in the Kafici mandala. S&nkar&caryu made the eight Kalis hare gentie
and benign and installed the Sricakra before Ambé Karhdksi. However, all this is
not relevant to our present subject of education. My point is that Kancl was a place
where discussions were held not only by leamed men belonging to the various
Hindu siddhintas but also by Buddhists and Jainas. Much could be said on this
subject, but not now. [ have now to tell you the story of my new discoverny,
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“My research” regarding ghatikas

It was while wanting to speak to you about my research work that | talked about
“guru”, “vadhyar’ (“uphdhyiya’), elc, as an introduction, and | drifted afar. { am
not going to delay the story of my research any further.

You must have heard the term “'ghatikisthana'. Or it may seem to you that you
have heard it — or you may not have heard it at all. Though | may seem to be
joking about it, | must say with regret that knowledge about our ancient sastras,
about our ancient system of education and about the establishments created for
them is precious little. When | Inquired about ghatikisthina of people
who | thought should know about i, [ received ne information from  them,
Some, though, claimed that they had heard the name. While many ghatikasthinas
had existed in Tamil N&gu, these people said: ""Vidyasilis called ghatikasthinas
have existed only in the Godavari valley. We don't know anything beyond them."”
1 was happy that they knew at least that the term ghatikisthina meant a vidyadala

The name “ghatikésthina™ denotes an educational institulion in which the
Vedas and 48stras were taught along with the arts and sclences of the time. |
wonder whether in later imes the name applied also to schools which had nothing
o do with Vedic learning. Originally the name meant a school where the Vedas
formed the chiel subject. In Tamil they say "ghatikd" for short.

| spoke to you about the existence of many educational institutions which were
not exactly gurukulas but which had many teachers giving Instruction to a large
number of students not only in the Vedas but also in secular subjects. | also
cbserved that such institutions, which had been few before the Buddha,
increased in number after him. With a little research [ was able to find out that these
institutions were called ghatikdsthdnas. The educational institutions in Kafei |
referred to were such ghatikisthdnas. There iz no need to go 1o the Godivari ar
Gangotri for them.’

The next step in my research was to find out through a study of history, literature
and epigraphy where these ghatikas had existed. [ did a great deal of investigation.
[ will speak about it a bit later. Haven't | started it all to blow my own trumpert?

Why the name "“ghatika’?

What aroused my curiosity particularly was the name “"ghatikd" and my effors
to find an explanation for it made me plunge into my investigations.,

One meaning of “ghatikd” s “a small pot”. “"Ghata” means a “big pot”
“Ghatikf™' means a pot smaller than a ghata. Another meaning of the word is a unit
of time (ndzhikai! in Tami]). | became eager to know in what sense “"ghatika’ was
used for a vidyadsls. None of the people | questioned about it knew the answer.
Eventually, with all my investigation or probing (tendipfrkal), | passed in my

' The Paramaguru, spaaking to a Tamil audience, wants to 31r¢dd the point that ghatikdathanas had
existed right in thelr own ragion,

2. Ohvie sdehiiad 16 24 minutads,
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research work. | am now weaving a yam to boast about it!

The Oriental Manuscripts Librany, Madras, has printed many works from
palm-leal manuscripts, Recently | was reading its publication, Abhogam. In

speaking about this work | must tell you about the book that s its "father'’, the
book that is its “grandfather” or “great-frandfather’’, etc. Since all these are
Advaitic £istras it is good for you 10 know a little bit about them. Let me tell you.

Vyhsa composed the Brahmasiitra and Sankaracirya wrole a commentary on it,
Vacaspati Midra wrote an explanatory commentary on this commentary - he called
it Bhadmati after his wife. As a commentary on the commentary called Bhamat,
Amalinanda wrote the Kalpafaru. Now Abhoga s a commentary by
Lakeminrsimha on the Kalpatary. That means if Sankaricarya’s commentary is the
child of the Brahmasdtra, Abhoga is the grandchild's grandchild,

After reading Abhoga, [ had to refer to the book that is its "father'’, Kalpataru.
In. one passage in it there was a mention of "'ghatik&sthina’’.

The reference was in the explanation to the 24th sitra, fourth pada, third chapter
of Brahmasdira. It is the passage in which the sltrakira or author, Vyasa, expresses
the opinion that there Jjs such a thing as sannyisasrama. Jaimini in his
Pirvamim3msd contends that a man attains moksa directly by performing Vedic
karma as & grhastha or householder and that there should be no sannyasa in which
Vedic karma is eschewed. Vyhsa rebuts this view and esiablishes that there is a
wriva or fourth asrama {that is sannyasa).

The qualifications of a sannyasin are given by Amalananda in his Kalpataru. The
sannyasin must remove his §ikhé (tult of hair} and must have a shaven head. He
must also cut off his sacred thread — such is the general belief. However, according
to some, & sannyasin can keep his $ikha and sacred thread. Such is the custom
among followers of the Ramanuja siddhanta (Vifisthdvaita). The author of the
Kalpataru gives his opinion as to which is the right view:

“Ye tu $ikhd-yvajfiopavita-tyiga-ripa-pdramahamsya-vrtlim na manyante te na
pasyant! pratyaksa ghatikasthinesu pathyamdina Atharvanim
Srufim — sasikham vapanam krtva bahis-stitram tyajet budhah ™

(They say that the man who goes to the highest level among sannydsins, the
Paramahamsa state, need not shave his head and cut off his sacred thread. Those who
speak thus do not seem to have heard the words of the Atharvaveda spoken by
those who study the Vedas in the ghatikasthana:"The wise man who takes to
sannyfisa must remove his Sikhé and discard his sacred thread.”

Another important matter we leam from this is that in the period under
reference the study of the Atharvaveda had not been totally discontinued - that the
fourth Veda was also taught. Let that be. In this passage the term “ghatiksth&na™
is mentioned. The reference to students studying the Vedas in the ghatikisthana is
contalned in an ancient Advaitic text - so it means that the ghatikisthinas were
highly respected by leamed people,

1 Thas discourse was given in 1965
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We learn from what Amalinanda says in the concluding part of his Kalpataru
that he was & contemporary of Krsna and Mahbdeva of the Yadava dynasty of
Drevagin, ¢ md-13th century. (It means 100 or 150 years after Raman uja.} [ looked
for authoritative references to ghatikasthanas before and after this date. My
research led me to 1,000 years before the time of Amalananda.

The antiquity of ghatikis

In the beginning of the 4th century AD, a certain king studied under a guru in 2
ghatikasthana. He belonged to the Simoga {Shimoga) region of Kam#étaka, And
the ghatikdsthina where he studied was in Kificipuram! The fame of Kidci as 2
centre of leaming was so great that a king living several hundreds miles away
wanted to go and study there. Since his guru also went with him to study there, it
means that the $istras were taught in depth in this ghatikasthéns.

Our people have travelled 1.000 or 1,500 miles seeking knowledge and
enlightenment during times when there was no transport either by rail or by road.
They have travelled from KRafcl to Kist and Pajaliputra and 5o on. | spoke to you
about Patafijali having taught at Cidambaram (Chidambaram). A disciple had
come from Gaudadesa or Bengadl to leam from him. He was called Gauda.
Sanharkchrya’s guru was his “grand pupil {disciple’s disciple). When Sankars was
teaching Vedénta in Kist a student called Sanandana came from the Cola country
to learn from him: Sanandana came to be called Padmapida® later,

The king who went to Kaficl from Simoga was Mayiravarman. His guru was
Virasarman.

(“Sarman” denotes a Brahmin, “"Varman™ a Ksatriya, “Gupta” a Valdva, and
“Dasa™ a SGdra)

The two, Mayiravarman and Viradarman, went to Kafcl to learn all $8stras
{"pravacanam nikhilam™), so says the epigraph or éasana of Kakusthavarman who
ruled two regnal periods subsequent to Mayaravarman, This inscription is on the
pillar of the Sri Pranavedvarasvmin temple in Talagunta in Simoga district. The
text of the inscription is printed in the Epigraphica indica, Vol. VI,

“vah prayiyva Pallavendrapurim™

Referring to Kafici as Pailavendrapuri the inseription says that the king joined
the ghatikd (“ghatikam viveda™).

The king or the prince, after having completed his education under his guru,
came with his teacher to Kaficipuram to lelarn the $8stras in their entirety. From the
fact that people came to study at the ghatiké in KEfcl we learn fhat the
Tamil-speaking region too had great centres of leaming like the universities of
Nalands and Taksasila.

During the time of Maytiravarman, that is in the 4th century AD, the Pallava king
Skandadisya was ruling from Kaficipuram. We leam from another epigraph - that
of Vijayanandivarman {Il - at VelGrpalayam that Skandadisya won a ghatika after

1 There i & rederencd 5o his B an earlr chapler on " guna-blakh ™
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defeating another king called Satyasena. VelGrpalayam is seven miles north-wes:
of Arakonam {in North Arcot district). This epigraph is printed in South indian
Inscriptions, Vol. I, Pant V.

“Skandasifyastato abhavad-dvijindm ghatikam

rdjiiah Satyasendt jahara vah”

“[vijanam ghatikdm"™ means the “ghatika of Brahmins™_ It is clear from this that
the ghatika was concemed with Vedic leaming. And from the Kalpararu we gather
that the Atharvaveda, which is not leamed now, was studied in the ghatiki. Since
the acguisition of the ghatika from a rival king is specially mentioned, it means it
must have been a large establishment, similar to a university,

It is likely that, aparnt from Veda-vidya, other subjects studied by the castes that
have the right to learn the Vedas — Brahmins, Ksatriyas and Vaidyas — were taught
in the ghatikds. It must be surmised that Skandadisya acquired the ghatika from
Satyasena because the ghatika, where the art of warfare was taught, tumed out
wartiors for future generations. Or it may be that the rdji in question won the
ghatika from another ruler for the simple reason that it was a citadel of knowledge.

The word “dvija’ means "twice-bom"”, All the first three vamas, by virtue of the
upanayana samskfra or rite, are regarded as bom a second time and are dvijas. So

in the ghatikas, said to belong to dvijas, Ksatrivas must have also studied.
Mayiiravarman was a Ksatriva.

Satyasena was the king from whom Skandadisya won the ghatiki. His name
suggests that he must have been one of the Satyaputta ("'putta’™ is from "putra”™)
kings mentioned in the ASokan edicts. | have done some research to armrive at the
conclusion that these Satyaputras were rulers of of Tondatmandalam.

From another Vellrpalayam inscription we leam that Narasimhavarman, apart
from building the Kailasanatha temple in Kaficipuram, rebuilt a ghatikasthana for
Brahmins (here the word “dvijanam™ occurs). "Punar vwathat" (buill again): such
being the reference it means that long before the ime of Narasimhavarman there
was a ghatikdé and that it had gone into disrepair. Realising its importance
MNarasimhavarman must have rebuilt 1. The inscrption is in beautiful verse form:

Tatputrasinah Narasimhavarma
Punarvyathat yvo ghatikdm dvijanam
Sildmayam veéma Saditkamauleh
Hailadsakalpam ca Mahendrakalpam

Stone temples

“Silamayam vesma’ suggests a house made of granite. Since a temple means
today a structure of stone kept upon stone, why should this be specially
mentioned? There is a reason for doing 0. In the beginning of the Tth century,
before the time of Mahendravarman, temples were built of bricks, wood, etc. It
was Mahendravarman who built the first stone temple. Instead of “built” we must
say he was the one who “took it” . Even in his time the practice of cutting stone
from the mountains and making slabs for the construction of temples had not
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started. Then how were stone temples bullt? Temples were carved out from huge
racks, This was the first development from the eardy temples of bricks and wood,
The second development took place 100 years after Mahendravarman, during the
time of Marasimhavarman Il {R&jasimha Pallava). It was he who had big rocks
broken into pleces to build temples by placing stone upon stone, The first such
temple was the Kailasanatha temple of Kancipuram, The reference in “éilamayam
vedma'' is to this temple.

When an entire temple is carved out of a rock (this s what is meant in Tamil as
kutaivarai kovill it suggests that we go in search of the Lord, Now the rock was made
to come in search of us and it was broken down and its pieces built together like a
structure of bricks. In this way the Kailasan&tha temple was the first sanctuary to be
built of stones in which the Lord himself came in search of us.

This temple, bullt as Kailisa on earth, is mentioned as “Kallfsa-kalpa™. It is
referred to briefly as “'Mahaendrakalpah’™ to denote that it was built by
Mahendravarman, using his own methed of construction.

Mahendravarman, who was brought back to the Vedic religion from Jainism by
Appar Svamin, built cave temples in Mamandir, Pallavaram {Pallavarpuram], and
below the Malatkottal {Rock Fort) temple in Tirucirapalli. He lived in the early
Jth century AD. His son was also a MNarasimhavarman. He was the “"Mamalla"
who went as a conqueror up 1o Vatapl, But it was not he who built the Kaildsanbtha
ternple. That sanctuary was built by Narasimhavarman 1. The ruler who was called
“Mamalla’ was his great-grandson, Narasimhavarman {l. In order not to confuse
him with his great-grandiather, Narasimhavarman I, he is referred to by his regnal
name of Rijasimha. Since he came in the famous line of Mahendravarman and
built tempies, he referred to his consbruction as "'Mahendrakaipah''.

“Sasinkamaull” is Paromedvara who is also known as “Candragekhara”
“Silamavam vesma SaiSnkamauleh!” — the “"fa-kira alliteration is pleasing to
the ear.

The temple and the ghatika

The ghatikd was for the study of the Vedas - and the temple was for the worship
of Deva (“Devéridhana'), That MNarasimhavarman bullt both is extremely
appropriate. The Daivasannidhya' in 2 temple is achieved by the prina-pralistha
carried out with Vedic mantras, kumbhibhiseka and pdja. The temple iz the fruit
that hangs from the tree of Sandtana dharma which i sustained by the roots con-
stituted by the Vedas. The "fruit”, that is the “temple”, s to be enjoyed” by all.
The "causé” of this fruit is hidden as roots in the form of the Vedas.®

It was in the line of kings like Narasimhavarman that, alter the rajas went into
decline, the Cettiars and Pillals {also Nagarattirs) appeared to foster our religion,

"The living presence of the divine, neamess 1o the divine.

THere the Parmmaguru phays upon the word “Marai® which Hterally means "hidden™ it is alse the Tamil
weard for the Vadas_
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They kept up the tradition of renovating temples and creating pathashlas. (When a
ternple was renovated, they also established a pathadald together with it.)

The fruit of studying in a pithaséla is indeed this, viz., that the feet of the
all-knowing (omniscient) [évara will be available for meditation and worship. it was
only for the realisation of this frait that temples were buiit by our forelathers,

In the passage on education in Tirvkural, Tiruvalluvar gives the name of
“VElarivan™ !ﬂf?:vara. It iz indeed a word pregnant with meaning. " Viilanvan™ is
one who knows evendhing (omniscient). However much one may be learned or
educated, one should not be conceited about it. One should feel humble because

one's knowledge is nothing but a drop compared to the {ocean of) omniscience of
the Lord.

In the eighth century

Ancther stone inscription relating to a ghatikasthdna belongs to the Brth century,
It shows that the ghatikd was a prosperous institution {South Indian Inseriptions,
Vol. V). This inscription is o be found in the Valkuntha Perumbl temple,
Kafcipuram.

Once the main branch of the Pallava dynasty did not have an heir and the result
was anarchy in Kaficipuram. There was then in another branch of the dynasty a
ruler of minor importance called Hiranyavarman., The leading citizens of
Kafcipuram went in a delegation to him and appesied fo him to send his son
Paramefvaravarman to be crowned king in Kafcipuram. Hiranyavarman agreed.
Soon after, Vedic savants conducted the coronation ceremony of Parametvara-
varman and gave him the title of Nandivarmapallava, While mentioning this, the
ingeription referred to above adds that there were teachers from the ghatiks not
only in the “delegation™ of the Kahcipuram citizens to Hiranyavarman bu! also
among the Brahmins who conducted the coronation ceremony. Here is proof of the
high place accorded to the ghatikdsthdna and the esteem i which s teachers
were held

The Cilukyas who ruled from Vatapi (Badami) had the titles of “"Vikramaditya™
and “Satyidraya’. They and the Pallavas were frequently at war — victory and
defeat more or less altemated. On one of the pillars of the Kailisandtha temple of
Kanel (this s west of the mahdmandapa), there is an inscription mentioning the
charities of one of these Chllukya rulers, Vikramdaditya Satyaéraya. It respectiully
describes the inmates of the ghaikd in Kancd as "mahdjana” and wams i Sanshrit
that “"whoever does harm to this dharma would incur the sin of killing the
mahajana of the ghatiks.”

Format of a §3sana

A royal edict has generally three parts. In the first part is the “prafasti’” or words
of praise. In this pratasti the r3jd who made a parnicular donation, with the
assurance of its being made permanent, is extolled. So also his ancestors. It is the
second part of the insciption tha! gives the detals of the charty - to whom it
was made, the date on which it was made, and the nature of the charity, ete. The
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concluding part has “Vydsagitd"' wverses. For the proper execution of the
endowment made, the “dharmakartas™ {those in charge of religious and charitable
work in temples and other places) are exhoned to execute it honestly. Thereby
they would earn merit {as described in the inscription). By not executing the
endowment properly and honestly they would incur sins as listed. Usually,
mention is made of "the sin of killing a black cow on the banks of the Ganga®  This
is the worst of sins. Mentioned instead of this in the above inseription is: “incurring
the sin of killing the ghatikd-mahajana™. Hence it follows that killing the mahajana

in the ghatikd was considered as great a sin as Rilling a black cow on the banks of
the Gangh.

7,000 students
From another stone inscription we have information of 4 big ghatika which was
almost like an entire village. It indeed arouses our wonder. Seven thousand

students studied in this ghatika, The inscription pertaining to this is on a rock in the
river Niva flowing past the village Tiruvallam near Gudiattam in North Arcot
district. It has been discovered as belonging to the first half of the 8th century. The
inseription is published in South hdian fnscriprions, Vel 1, Part | Most stone
inscriptions relate to charities. endowments, etc. and this oo, after speaking about
a charitable act, warns: “"Whoever does damage 1o this "dharma’ will eam the sin
of killing all of 7,000 inmates in the ghatika.”

The “Kadakudi' copper-plate inscriptions of Nandivarma Pallava are famous,
In Part I, Vol I, of the book of inscriptions | referred to earlier, we learn how the
kings of the time built ghatikas with great respect for, and affirmation of faith in,
Brahmmns (they are called Bhiidevas - gods of earth), The kings were called
Keitractdimanis - Ksatrivas who were like crest-jewels of their caste, Even though
the acaryas of the ghalikisthina did not conduct any gurukula they mented being
called “deva-dvijas’’ since they were conversant with all the four Vedas and
excelled in the performance of riles according fo dharma.

Simmilar to the ghatikd of 7000 students, we also come 1o know about ghatikas
with 3,000 and 1,000 inmates, There is a village called Brahmadéyam in the talug
of Ceyyaru of North Arcot. The very word 'Brahmadeyam™ means that which has
been offered to Brahmins. There is a temple of Candramaulidvara in this village In
a niche in one of the walls of the sanctum sanciorum is an inscription mentioning
“trafrdjvaghatikdmadhpastamuviiiram™, The mention of “muvdwiram® (three
thousand in Tamil} shows that 3,000 students studied in the ghatika in a continuous
stream and this drew the attention and respect of all people. In another Tamil
inscription is mentioned “ghatikei erhayiram’™ {'ghatiks of seven thousand™}). Ina
certain place, a ghatikd in which a thousand students studied is referred to as
“ghatikd-sahasram .

Some people opine that the figures 7,000, 3000, etc, are an exaggeration
Even if we concede that they are and make an allowance lor the exaggeration, is
it not reasonable to think that there should have been at least half the number of
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students in cach of the ghatikis mentionad? §s # not remarkable also that more
than 1,000 students studied Veda-£5stras at the same place?

in Andhra and Karnédtaka

Although it was in Kéfcipuram that ghatikds were supported most - and it was
there that they attained the heights of excellence - we know that even during the
sinth century kings of the Telugu country had established ghatikas in the Godavard
valley. When excavating a pond there in the Sikkulla agrahéra, Tuni talug, a
copper-plate was discovered. It belonged 1o Vikramendravarman I of the
Visnukundin dynasty. The inscription states that he established a ghatik3d “in a
proper manner and eamed a heap of ment" {Yathividhi viniempita ghatikbvipta
punyasancayasyal,

in Kamataks we find inscriptions of the 12th century which refer to ghatkds. This
will be seen from the Epigraphica Kamataka.

[n the Hemavati Toftappa temple of Kamakontanahalli in Tumbkdr district there
is an inscription of Tribhuvans Mallideva Cola Mahirajd who ruled in the latter hati
of the 12th century. It speaks about 2 ghatikisthing in Henchrapatianam and the
gifting away of a village belore the Nonampedvarasvimin there. The inscription
says: Srimadu Hencérapationata Maki-ghatikssthina Sri Nonampesvaradevara
sannidhinadalli..”

Mandayam iz in Mysore'. There, in Halegere, an edict has been discovered of
Sivambra, a ruler of the Prihvi Konkani dynasty, [t mentions a gift of land and gives
the name of the donee as Madhavagarman, belonging 1o the Handasaqotra. He is
fauded as “'ene of a thousand belonging to a ghatikd” (Ghattks-sahasraya

Handasagotraya Madhavadarmane™) Epigraphica KarnStaka, Mandya talug,
Vol II1, page 108,

There is & stone inscnption of Cennardyapattana belonging to 1442, In our
history of ghatikds we have come to the middle of the 15th century, that is 1,100
years from eary 4th century AD, when Maylravarman came from Kamataka to
study at the ghatikd of Kificipuram. Now many ghatikis had appeared in
Kamétaka itself. Among them one belonging to the period of this inscription and
established in the month of Bhidrapada in the Dundubhit vear. It refers 10 the
institution  with respect and devotion as “ghatikdrama” instead of
“ghatikdsthina”. We infer from this that, just as an individual guro had conducted
a gurukula, here {in this ghatiké) a number of Aciryvas gave instruction to hundreds
of students and the place remained as sacred as an &drama.

in the Cola land

The Cola kingdom was well known in the matter of Veda-$astras and education,
but the pithadalis there were not known to have been called ghatikas. Even so we
know that in VeppattGr (Vempattfie) in Tanjiviir district there was a school in which
great scholars taught and it was called a ghatikd, We discover this from the
mscription of Rbjendra Cola Il in the sanctum sanctorum of the Vedapuridvara

! The eterenee 1 1o the old prscely saie of Mysore whath o now part of Kamataks
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temple in Tirukkazhittittai. This is the southern boundary of the region where
ghafikis were to be found.

In Maharastra

When [ started speaking about ghatikas [ mentioned Amalananda. He lived in
Devagii now called Daulatdbad. It iz in Maharastra (Maharashtra). Since he
mentions ghatikas it is reasonable to presume that there were universities called
ghalikas also in the region where he lived. Or during his period, mid-13th century,
the fame of the ghatikas of Kanci must have been such as to have reached his ears.
Students from all over the country and belonging to various tradiions must have
come to study at this ghatlkd and, considering its reputation, he asks in surprise:
"Does not 50 and so know about the students of the Atharvaveda chanting the
mantra that speaks abdut sannyssa?"

*“Ghatika’’ and *‘ghatikara™ :

We know how ghatikds were famous. But how is the name ghatika derived? |
keep boasting about having seen so many inscriptions without trying to answer this
question. Now should [ not alse "brag™ about how | found out all about the name?

Everyone perhaps knows that "ghata’ means a "pot”. A ghatika is a small pot.
We have, forinstance, pairs, “'lata-latika"’, “"patra-patrika®’, and “‘ghata-ghatikd" in
the sarme manner. The second word in each of these pairs is the diminutive form of
the first. But what is the connection between “pot’” and “school?”

| said “‘ghatikd" also means “ndzhikal” (a2 Tamil word meaning a unit of time).
It is in this sense that the term “amrta-ghatikai” is used. Since time was measured
by the water trickling from a pot, the unit of ime called "“nazhikai” was named
“ghatikd'" after ghata. You find the idea tn “ghatik@ra’ (“time-plece, “watch'’,
“elock"”}.

“All right, but why should an educational institution which resembled a college
be called a ‘ghatika *Were the students always watching the ghatikd expecting the
class to finish? And is the name derived from that?'’' These are some amusing
thoughts, However, in academic matters of such seriousness — that is a subject
concermned with Vedic leaming - could a name suggesting ridicule be proper?

Ghatikacalam

There is a place called Solingar which was called Colasimhapuram in the old
days. (It i3 also known as Colalingapuram.) Another name for it is Ghatikacalam,
meaning "Ghatikd Mountain’' . | ingquired of people there about the significance of
the  word “ghatika’. They said that by staying on this mountain for just one
ghatikd — that is one ndzhikai - all evil, including trouble caused by malignant
spirits, would wvanish with the power and grace of the deity here, that is
Narasimhamirti. Hence the name “Ghatikacalam”, This was of no help to my
research,

[ sought an explanation for the word “ghatikd’ cccurring in the name of the

Tamil book, Ninmanikkatikai, | came to understand that “'ghatikd’” meant a
“small piece’’ and that in this work four pieces of upadeda, four gems, were strundg
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together in each verse — hence the name Nénmanikkatikal. From this also | could
not make out how the term “ghatikd™ was applied 1o an educational institution.

Rewarded at Iast

! made further inquiries about the word “ghatikd”, | long brooded over the
word. | questioned learned people about it - but all in vain. However, my
eagerness to know the meaning of the word as applied to an educational institution
became only keener. And, at last, my inguiries yielded fruit.

Just as | found a reference to “ghatikd™" in the Kalpataru which is considered an
Uttaramimamss-astra, | found an explanation for the word in a Parvamimimss
work, Happily, information relating to our education was obtained from
Mimamsh which is one of the caturdasa vidy&-s (fourteen branches of learning).

In Prayiga, in the 5th century BC

A leading exponent of Plrvamimarhsa, Kumédrilabhatta, has written a
commentary called Tanfravdritika. In its “Halpasttrddhikarana™ is a verse (the
subject of the wverse s not relevant here] containing the phrase
“ghatikd-mirgavrttisu’ and this is what is important 1o us,

| spoke about the existance of ghatikas from the 4th century AD up 1o 1,000
years thereafier and | poimted out, with pride. evidence for it in the form of royal
inscriptions, Now we see that there were ghatlikis in the S5th century BC, about a
thousand years prior to the 4th century AD.' Evidence for this is something better
than roval inscriptions, the word of a contemporary of our Acarya, the $hstraic
pranouncement of Kumérilabhatia.

That is to say the educational institutions called "' ghatikis" flourished for more
than 2.000 years. If Sankaricarya introduced institutionalism in the Hindu religion,
the education connected with that religion was alio institutionalised dunng his
time in the form of ghatikas, When the Buddhists began to wield some influence
smong the intellectuals, the Thrkikas and the Mimdmsakds opposed them. It
appears that the ghatikis must have been established by bringing together scholars
steeped in the Veda-vidyd. What was started then expanded over the centuries.

Apart from confirming the very early existence of the ghatikfis we leamn from
Kumarilabhatia’s reference 10 them how these institutions were found in reglons
extending from the Gangh in the North to the land of the Colas in the South.
Kumdrila then lived at Prayhga which centuries later came to be called Allahabad,
Since he mentions what educationists were familiar with [ {"ghatka-marga-vrttisu™}
it means that the educational institution called ghatikasth@na was known from
Allahabad in the North 1o Veppattir (Cola territory) in the South.

Let us leave aside questions like the origins of the ghatikas, their dates, the
extent of the region where they existed. Was not our problem with the very name
“ghatika’?

This b4 based o e wview that Sankars hved bebween 508 - 476 B0
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Light on name

We discover the reason behind the name “ghatika” from the commentary of
Bhalta Somedvara on Kumérilabhatta's Tantndrtika. Bhatta Somedvara explains
“ghatikasthna™ thus:

Vedakausala-jiifissbrtham tattad-Veda-bhaga- cinha-lekh-

wani ghatikBysm kumbhakhysydm niksipya, tattad - Veda-bhaga
parikis-kble tanydknsva, skrsta lekhyd-cinhitam

Vedam patha itvadhyetardh anupujvante iti ghalikd-marga-
varting anuyogah. ™

The words, "anuyogesu ghatiki-mirga-vittisu™, appears in a verse in
Tantravdrttika. The commenator {Bhatta Somedvara) describes what it means (or
mentions wha! it refers tol and concludes by saying that this s
“ghatikh-marga- vartinoe anuyogah”

“Ghatikd-marga-vrtti” means the "way of teaching as imparted in the ghatika”
Those who lollow i are “ghatikd-marga-vartis” “Anuyoga” refers 1o the
conducting of inquirtes, or examinations.

From Somedvara’s account of how examinations were conducted at the
ghalikdsthana we understand the reason behind the name “ghatikd"”
"Ghatikiydm kumbhikhyiyim'' “kumbha™™ means a pot; the name "ghatka™ [s
connected with the pot. Somedvara explains that the name ""ghatikh’ & derived
from the fact that examinations were conducted by using pots in the schools called
“ghatikhs’’

What is this method of examination or test? How do you account far the potin
#? A candidate answering a question paper in an examination nowadays after
mugging up the subject is called 'ghafam-afittdn™ in Tamil_ is the name “ghatika"
derived from such an idea? | told you earlier that a name suggestve of ridicule
could not have been applied to an educational instifution that was much
respected.

To find out whether a student's adhyayana is thorough he must be able to chant
any mantra he is asked to chant, The purpose of an examination is to test this.

D wddll éxplain to you through a concrete example, and not in an abstract manner,
how this test was conducted.

Suppose we want 1o find out whether the student being examined knows a
particular mantra in the Rigveda. He must chant it without a clue being given 1o its
first word, Since adhyayana implies memorising, if the first word is given also, the
student, in all likzlihood, will be able toe chant the entire mantra,

So he was given a mere indication, a number. for instance, and asked to chant
the mantra the examiner had in mind.

How was this number gl\ren?

There are more than 10,0 mantras in the Rgveda. To number them from 1 to
10,000 would be difficult. Fortunately, the Veda has been arranged into a number
of divisions, each division having a number of sections, and each section having a
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number of siktas further divided into a certain number of rks. A rk is a mantra and is
like a sloka or verse.

In the division mentioned above there are two types. There are ten mandalas
and each mandala is divided into “anuvikas' and each anuvika is divided into
“suktas’’. This is one type. In the second type, there are eight ‘astakis’” and each
astakd has sub-divisions called “adhyayas”, each adhyaya being further divided
into sitktas

Mow it 1= @asy to test a student by giving him a clue in the form of a number {or
numbers). Suppose an examiner gave the number 2-4-3-5. If the ghatikd in

gquestion followed the mandaia division, the student had to chant the fifth tk in the
third siikta of the fourth anuvaka in the second mandala. If the astakd division was

followed, the student had to chant the fifth th in the third stkta in the fourth
adhyaya of the second astaks.

What is the connection between this and the ghata or pot?

Instead of the examiner giving the number orally it would be clearer to the
student if he wrote them down. So clues in the form of numbers were inscribed on
bits of palm-leaf and kept in a pot, These bits of palm-leaf could be used again and
again unlike the numbers orally given. They would, in additton, constitute
documentary evidence in case any dispute arose with regard to the test,

During the examination the student had to take out a chit from the pot and chant
the tk mentioned in it. Apart from single ths, the student was tested in the same
manner with regard to saktas and Pancatl (the latter in the case of the Yajurveda),

The practice was followed in the election to the local administration in Tamil
Nadu. It was called "kudavola/” election. An innocent child was asked to take out
a chit from a number of chits in a2 pot. In the ghatikd@ examination the student
hirnsalf rmust have taken out the chit or perhaps the teacher, or some intermediany,
Instead of appointing the teacher himself the examiner, a third man was probably
asked to take out the chit as the examiner.

The test was conducted in such a way that no doubts could arise about its
propriety. Whether the examiner was theteacher himself or an outsider there was
no room for the sort of malpractices we witness today like, for instance, the
examinees being told the questions beforehand. The questions were in the form of
numbers written or inscribed on chits kept in the pot and the student had to answer
according to the numbers which he got as a matter of chance. There was thus no
ikelihood of any doubt arsing with regard to the proper conduct of the
examination,

From the explanation given by Bhalfa Somefvara we leam that it was from the
ghatd used in examining students that the vidyasals concemed was called ghatika.
In discovering the meaning of the name "ghallkd" there is the joy of finding a
treasure!

A little bit of Sanskrit

Since | have spoken at length about the subject of teaching [ will teach you a
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little bit of Sanskrit by way of explaining the meaning of the passage quoted earlier
irom Bhatta Somedvara.

“Vedakaugala-jijfidsartham’ — to find out how much proficiency (a candidate)
possesses in the Vedas; “tattad-Vedabhiga" — in those parts of the Vedas (that the
students have studied); "cinhalekhydni” - chits containing clues or indications;
“ghalikayam kumbhakhyiyam™ - in pots that are called ghatkas, "niksipya™ -
after being kept {or put in them); “tattad Vedabhaga-pariksakale” — when the
examination in that part of the Veda is being conducted; “'tani 3krsya" - after
removing or taking them (that is the slips); “"akrstalekhyd-cinhitam” — according to
the clue contained {in the slip); "Vedam patha iti'" - chant the Veda; “adhyetarah™
— adhyapakas; anuyujyate” - conduct {the examination).

Appropriateness of the pot

How fitting was the idea of involving the kumbha or pot in Vedic education. As
stated earlier, the Veda dharma is a great tree. Its study, Vedadhyayana, constitutes
its roots, What iz the ultimate “phala’ of this tree. "Phala™ means "fruit:"" |
suppose you know that. The temple is the fruit of fulfilment of the Veda dharma.
The gopurams, the vimanas, the images are imbued with the Vedic mantras and
made to radiate for the well-being of the world. 1t is the kumbha that transmits the
power of the mantras, The temple is made a tempie by anoinment of the gopuram,
vimana, kalasas (they too are kumbhas!) and the divine idols with the sacred water
(water imbued with the properties of the mantras) contained in the kumbha. Such
is the nature of the kumbh&bhiseka ceremony. The kumbha that is part of the fruit
of the Vedas (the temple) becomes the ghatd at the time of the examination
conducted in the vidyashia.

There was satisfaction and immense happiness in leamng that the name
“ghatiksthfna™ was derlved in this wey. There was also satisfaction tn having
passed in the research.

Vedic schools in Tamizhakam

Through this research we were able to find out that, like the big educational
institutions called ghatikas in Tondaimandalam, there were large Veda piihagilis
in other parts of the Tamil country also. But these latter were not known by the
name of ghatikas.

There is a view prevalent now that learning did not flourish to the same extent
in the South Arcot North Arcot and Chengalpattu areas as it did in theCola, Pafidya
and Tondai kingdoms. This view will be proved wrong if we study the inscriptions
found in these areas. There were big vidyasalds in these parts but they were not
called ghatikasthénas. In Bahdr, which is between Cuddalore and Pondicherry,
five copper-plate inscriptions have been discovered. According to them there was
a large vidya£515 in B&har which taught the caturdasawvidyé-s, each vidyd having a
separate department. The inscription alse mentions that, in the latter half of the
ninth century, a minister of king Vijayanrpatunga had donated three villages for its
maintenance.
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There is a Varadarija Perumal temple in Tribhuvanam (also called Tribhuvani)
near Bihir (not to be confused with the Tribhuvanam of Tanjavir distrnict). On the
eastern, western and northemn walls of this temple there are inscriptions, dated
1048, belonging to the time of Rajadhirdja. We learn from these inscnptions that
there was a fairly big vidy8s5l8 in Tribhuvanam which had 190 students and 12
teachers. Sixty students learned the Rgveda, 60 the Yajurveds, 20 the S&maveda
and the remaining 50 the $3stras. Of them 70 specialised in Vedanta and the rare
text of grammar called Adpdvafara, Apart from these subjects the Rambayana, the
Mahabhirata and the Dharmadastra of Manu are also taught,

There is a Vaisnava-gama called Vaikhdnasa. Among the four important temples
of Srivaisnavas - Srirangam, Tirupati, Kaficipuram and Melakote - in Tirupati
alone are the rites conducted according to the Valkhinasa- kgama. The remaining
three follow the Pancardtra-Zgama. In the Tribhuvanam school Vaikhinasa was
also one of the subjects taught.

According to the inscription, a noteworthy feature of this pathaiala (of
Trichuvanam) was that both teachers and taught were bound by rule not to be
engaged in activities other than teaching and leaming respectively,

Ennbyviram is a village between Vizhupuram and Tindivanam. It is also known
by another name, Rijardja-Caturvedimangalam: the name denotes that the village
had been donated by Rijardja to Brahmins well versed in the four Vedas. From an
inscription of R&jendra Cola |, we leam that there was a big educational institution
in Ennayiram with 340 students and 14 teachers. The students were divided into
two batches = 270 in the lower class and 70 in the higher. Of the 270 in the lower
class, 75 studied the Rgveda, 75 the Yajurveda, 20 the Chéndogya $8kha of the
Samaveda, 20 the Talavikdra $3kha of the Samaveda, 20 the Sukla-Yajurveda or
Vijasaneva, 10 the Atharvaveda, 20 the Bodhayana Grhya-kalpa which is one of
the Vedangas, and 40 Ripdvatira. (We have mentioned that 75 studied the
Yajurveda and that 20 studied the Sukla-Yajurveda. “Krma  and ™ Sukla™ are
two divisions of the Yajurveda. The first-mentioned 75 must have studied the
Krsna-Yajurveda, The majority of Yajurvedins in Tami] Nadu belong to the
“Krsna' division.)

Atharvaveda

Since some cenluries ago there has been hardly any following for the
Atharvaveda nor has it been studied during the same period, However, during the
11th century, 10 students studied this Veda in the phthasila at Ennayiram in Tamil
Madu. When | first spoke to you about the story of ghatikas:| told you that students
of the Atharvaveda were mentioned in the Kalpataru. The Atharvaveda must have
been leamed at Bahir also. The basis of our religion is constituted by the fourteen
vidyd-s and there was a department each for these vidyé-s in our schools. So the
Atharvaveda must also have been taught in them. In later times, for some reason,
followers of the Atharvaveda dwindled in numbers and almost came 1o nil and it
ceased to be studied.
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Respect for many sastiras

in the higher class of 70 at Enniyiram, 25 learned grammar, 35 studied the
Prabhikara siddhénta of Parvamimams@ which is slightly different from the
siddhanta of Kumaériabhatta, and 10 studied Vedanta or Uttaramimamsa. (I am
reminded of the inscription of Aditya Karikdla in the Nageévarasvamin temple of
Kumbhakonam which mentions an endowment for the study of Prabhakara's
Mimamsa.)

According to another inscription in Enndyiram there was an endowment to feed
Brahmins {scholars and others) and Srivaisnavas. Every day 506 Brihmins were
fed.

Pazhaya Sivaram is about 12 miles from Kaficipuram. Near it, on the banks of
Falar, is Tirumukhkital where there is a Valsnava temple. According to an
inscription of Virardjendra Deva tn this temple {date 1067}, a vidya4ald and a
hospital were run from the income of the temple. In this school 10 students studied
the Rgveda, 10 the Yajurveda, 20 grammar, 10 the Pancardtra-gama. You may
remember that 1 told you of the Pancardtra having a wider following than
Vaikhanasa of the two Agamas. It is mentioned that, flve Vaikhanasa Brahmins
conducted piija in a Siva temple. They were called Sivayogins. There were also
three Saiva Brahmins in the vidyadala.

The Vedas and Agamas

A point to be noted in the foregoing is that in these inscriptions the Brahmins
who studied the Vedas and $3stras and those who studied subjects connected with
temple ritual — Pancardtrins and Vaikhanasas — are mentioned separately.
However, the differentiation is not total, In the same vidyasala the Vedas and
Agamas were both taught. The two were promoted as branches of the same
Sanatana dharma

In a stone inscription in Panayvavaram, near Ennadyiram, Briahmins and
Shvayogins are mentioned separately as Vaidikas and students of Agamas. Fifty
from the former group and 10 from the latter were fed every day. {In Kerala, during
temple festivals, Brahmins are fed even today’ in the name of “'agram’’. In those
days Brahmins in Tamil Nadu must also have been fed - this is just my conjecture. )

Harmony

We realise from the various Inscriptions that unity in diversity is the main leature
of our religion. As pointed out before, it was under the same roof that the Vedas
and ﬁ.gamas were studled. Besides, as far as the wwo Vaisnava-Ggamas are
concerned — Paficaratra and Vaikhanasa - in some Pancardtra termples VaikhBnasa
was taught. What should make us happier is the fact that in some Vaisnava temples
the Saiva-agama was also taught.

i
The Paramaguru made this statement many years agqo. The custem of feading Brahmins, i the

utupwras {leeding houses of temples), has been discontinued in Herals, except perhaps on rare-
DCCEsSIDNS
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Temples and Vidya

[ spoke to you about the education given in temples. | must explain it a bit
further.

About 1,000 vears ago, the rulers known as the later Colas were a more
dominant power than the Pindyas and the Pallavas. It was only after Vijayalaya
brought about a new awakening that Pardntaka, Rbjardja, Rajendra and others
extended the frontiers of the Cola empire. A matter for pride 12 not 50 moch how
this empire expanded as how ant and culture flounshed during this period. Dunng
the time of the Pallavas the temples were built on a small or medium scale and
now, during the period of the Colas, they were built on a large scale, At the same
time, education, Herature, music, dance, all these took great sirides. A beautiful
aspect of this advancement was that it was not merely a case of the building of
temples going on the one side and culture growing on the other. It was with the
Lord as the base, with the temple as the [sthila) “'gross™ centre, that both
education and culture developed.

Now took shape the idea of establishing schools right inside the temple. The
“wyikarana-dina-mandapa’ found in many Saiva temples belongs to this period,
Since the temples that were built now were big there were facilities in them to
conduct colleges of higher education. If you see the temples of Cidambaram.
Tanjavir and so0 on you will notice double-storeyed bulldings inside the premises
almost touching the outer walls. These were bullt by the Cola kings during the
10th-12th centuries as * Tiruchuttu-mafikai™, meaning buildings around the sacred
walls. Classes were conducted inside these bulldings. They also houssed the
equivalent of today’s libraries, *'Sarasvati bhandaras” . Manuscripts were collected
and copled and kept carefully in them and they were made available to teacners
and students. A “‘bhandara’ is ke a store room: there were in the kingdoms of the
time offices like “dhana-bhindsra” (treasury) and “dhinya-bhandara"™ {godown
for grainl. The man in charge of the treasury was “dhana-bhandara™ Similarly
dhanya-bhindbra who was in charge of the godown for grain. (The supply in those
days was not as erralic &4 it s today and did not glve rise to requent complaints )
If there was a bhandara for education, of which the presiding delty is Sarasvaii,
what else could it be but a library? That is how we have the beautiful name
“Sarasvati-bhiindara™

Since these colleges were conducted inside the temples it did not mean that
instruction was given in them only in religious subjects. ! said that there was a
mandapa exclusively for grammar. However, even secular education was not
meant o be taught keeping aside lévara and religious observances. It was to create
this consciousness, that leaming shouid not be divorced from the divine, that the
colleges of general education were constructed inside the temples. There is
evidence to show that subjects like Ayurveda were also taught. the implication
being that there must have been a medical college also.

Pride and shame

All this shows the great achievements of our forefathers in education. In this
story | have been able to do research in many matters and connecting them with
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one another 10 come 1o cenain conclusions. By reading vatious books, scanning
inscriptions and through other means | got to know much information. S0 much so
that | exclaimed in wonder: “Have | come to know so much?™!

It is well known that big hills have been excavated in Ellora to create temples
with their breath-takingly beautiful sculptures. Those who see them exclaim in
wonder: “"How could such temples have been built!™ It 8 not that visitors and
devotees alone are lost in wonder. The chief architect himsel!, alter completing his
work of excavating the caves, bullding the temples and crealingthe sculptures was
filled with amazement, He gave expression to his wonder in a verse which is
inscribed on a stone in the Killasandtha temple. The verse says: “'l cannot believe
— and | am aghast — that all this sacred work was accomplished by me. No longer
will | be able to build Hke this. I must tnuly have been possessed...”” | am reminded
of this statement now *

In my very boast (about my rediscovery of our traditions of Vedic education)
there is something about which | must feel small. From the 5th century BC to the
15th century AD — that is for 2,000 years — institutions for Vedic leamning flounshed
throughout the country, but as a guru of this religion (of Hindus) [ did not know
about them until recenthy, Mot only that, my inquiry inte the subject did not elicit
any information from our leamed people. It shows that we are not only ignorant
about our ancient cultural traditions but also indifferent to them. Education in our
national $astras has declined to such an extent. [t is a matter for shame that the
ghatikisthanas that flourished until the 15th century and the other Vedic schools
that prospered to an equal extent (though they were not called ghatikas) became
extinct afterwards. Indeed they had so iretrievably gone into oblivion that we did
nol even know the meanng of the term “ghahkd’™.

Al a time when there was no easy means of fransport and commumnication,
students from vartous parts of the country travelled 1 000 or 2,000 miles to leamn
at vidydsthanas which had a strength of 1.000 or 2,000, Just think ol #1. These
institutions flourished for as long as 2,000 years! But today when theére are 50 many
facilities and studenis go on loreign trips 1o be trained in subjects that are not
essential, there is not a single vidydsthana similar to those of the past. We should
hang our heads in shame. Let 90 or 95 students out of 100 learn the modern
sciences or business courses. But let at least five students out of 100 learn subjects
that are truly ours like religion, grammar, logic, medicine, ete. And could not such
students, in addition, learn subjects like physics, chemistry, biology, astronomy
and engineenng and conduct research?

e

WOperoasly the Parsmaguiu i speaking in mock pride.

2y 14 ot in any stone inscription of the temple itsell but inthe "Barods copperplate imsenplion ™ that
there it 3 relerence to how the architect Kailsanstha temphe {1t was built in the 8th century during the
rergn of the Ristraleita king Krina ) was lost in woader a1 hes ouwn wark Afler havng falied to créate
apothet wanchusny ke that of Kalieandtha be enchrmed ' How dd | buld the Elocs temple!’
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A plan for national vidya

The govermnment spends thousands of crores of rupess on economic planning
instead of merely talling about culture, if oniy i1 spends one-hundredih of ths
amount, universities could be established {or our ancient Sastras. Schalarships and
stipends could be given 1o students for the purpose and, after their graduation.
grants could be given to them for research — or aid could be given otherwise. In this
way our great traditions could be nurtured.

But, since such vidya must be taught in accordance with the $34tras 50 as o
derive the true benefils from if, it seems it would be better. after all, of the
government did not undertske the responsibility to teach it All politicat panties
are committed 1o reformist views. Such being the case, one wonders whether it is
possible 10 do anything according to the Sastras. according to the of dos and
don'ts lmd down by them. So, instead of expecting help from the government or
cribicising it, members of the public who respect the $astras must come forward to

petiorm the task (that is establishing universities 1o promote our ancient 4astras and
traditions).

The right method

The bfe-gwving factor for establishing new schools for our ancient ars and
Lastras isnsistence upon the introduction of our old method of teaching. It means
that such schools must be different from their counterparts belonging 10 other
cultures, If the subject is an old $&stra. the method of teaching it must also be old.
When a European or Amernican woman comes 1o any of our temples or mathas
does she not wear a san? Similarly, the educational institutions meant for
traditonal Hindu learning wiil be infused with life only if they are conducted in the
manner suited to them. Even in a Hindu temple buiit in America the navedya (the
olfering made to the deity} is not biscuits but puiivedara (rice cooked in tamarind
soup,with spices added), When there is a performance of Bharatandtyam does
not the dancer wear the costume depicted in sculptures that are 1,000 years old?
in the same manner, if there are schools for Hindu ars and £3stras, they must not
be like the universities of 1oday which are housed in big buildings and in which
people wear European-style clothes. Our schools, as far as possible. must be run
run according to the tracdinonal methods.

fn ancient times, the rsis had their gurukulas in dwellings made of leaves and
creepers. Today, it is not practicable to conduct colleges in forests. In medieval
timeés or earlier, ghalikbs came up even in the towns. But the colieges or
universities | am talking about should not be conducted right in urban centres,
The ghatikasthanas which funclioned in the cities during the middle ages
werg nol atfected by the sornt of evil urban ways and worldly activities fhat we
wilness today.

The gqurukulas of old were in the forests. There was no scope lor diversion in
them nor were the student: exposed to the sort of temptations that would
militate against the strict observance of brahmacarya The sole aim as well as
interest of the students was study_ (It must also be mentioned that dunng that
perod there were fewer towns and a much vaster area was under forest than now |
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The students were not confined 1o their rooms but were in tune with nature, living
in the midst of streams and greenery, playing with deer, grazing cows and
meditating on the Gayatri mantra, sitting in the open with the sky for a roof. Unlike
today, when students live an artificial or “mechanical” life, their counterparts then
lived every moment of their life truly and happily. Rabindranath Tagore has
extolled this kind of life led in our ancient gurukulas. He founded a forest university
himself, the Vidva-Bhéarati. Even during times when there were no vidyasslis big
enough fo be called universities, the rsis built thelr parnasilas in the jorests, each
parmasild being a gurukula. Large areas blessed with natural beauty remained
places of education (vidya-bhimi).

We must now establish at least a few vidyasalas to promaote our national $3stras
and arts. As far as possible they must be situated far away from urban centres with
their degenerate values of life. Nothing should be done that would detract from the
beauly of their natural surroundings. As for the studenits, they should not fall victim
to modern fashions, in the matter of dress, etc. Also there should be no big
buildings either to house the schools, or to accommodate the students and the staff.

Village statistics

When | go visiting places | see boards displayed by the local panchayats. Written
on the board are facts and figures relating to the village concerned: population,
area, crops, the number of literate inhabitants, etc. In addition, the percentages of
literate people in countries like England, America and Japan are also given to
impress upon us how low the corresponding percentages in India are. The authorities
display these figures to provide the motive for our nation too to advance like
foreign countries in literacy and education. They believe perhaps that by such
propaganda people will be persuaded to send their children to schools and that
education will, as a result, become more widespread.

The essential statistics

It oecurs to me that we must find out how many people of character and lear-
ning there are in a village and display the figures on the board, Suppose figures are
given for each wvilllage of its literates and itz people of character and the
percentages for the two categories. Will you learn from the board that where there
are more literate people there are also more individuals of good character?

“"How do you find out the man of character in any locality?"" it will be asked. "'ls
your suggestion practicable?”” These are reasonable questions.

An alternative occurs to me. Even if you cannot make a list of people of
character and others, you could make another list easily, The police and the civil
courts maintain a list of pickpockets, tax evaders, people arrested for crimes like
thefts, fraud, impersonation, prostitution, murder, dacoity, ete. Even if you do not
have the figures for such criminals the nomber of “'cases’ may be available. So if
mentlon 8 made on the panchayat board of the number of criminals — or the
rnumber of criminal cases — instead of the number of literate people, we will obtain
certatn useful facts.
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Literacy and crime

Wherever education is more "advanced” and widespread the incidence of
crime is also higher — this speaks for the type of education given all over the world.
It is in countries where there is a rapid growth of schools, colleges and
post-graduate courses that crime also is on the increase.

Among unlettered people living in the forests and mountains the police have
very little work to do. These people have no need for lawyers,

As modem education takes strides, more and mor novel forms of erime develop
and also new skills in cheating and fraud. If crimes like the fraud perpetrated by
industrialists and politiclans, and the corruption practised in a shroud of secrecy do
not reach the lawcouwrts it is because they have behind them the new skills acquired by
criminals. Three-fourths of the crimes committed in any locality do not come to the
knowledge of the police or the courts. It is not only the incidence of civil offences
that has gone up as a result of the new skills obtained through education. Big bank
robberies, spraying an entire council of ministers with bullets, staging coups,
toppling govemments with muscle and money power - all such crimes and
offences are executed in a clever and well-planned manner and are made possible
because of modem education. Apart from these, crimes like brawls, people being
threatened with pistols or the shooting of innocent citizens are increasing day by
day in countries where education is widespread. Things have so deteriorated that
university lecturers throw stones at others during senate meetings or hit one
another with chairs,

Among the uneducated Adivasis there may occasionally be a family quarrel or
a tribal dispute in which a head is lopped off. That is a crime committed in anger,
an act doene on a momentary impulse. The Adivasis are otherwise innocent of the
sort of crimes mentioned earlier. The unlettered aboriginals are incapable of

crimes like forgery and cheating or well-planned and organised robberies and
thefts.

Is education unnecessary?

Does the foregoing suggest that there is no need for education? Have not great
men spoken about the imperative need for education? “Writing and arithmetic
are like the two eyes," they say Auvvai,the great Tami] saint-poetess goes further-

Havaivdki-kkompédkik-kittakatte nirkum

Avaivalfa nalla marangal — chavainaguve

Nittelai vadive nincdn; kurippariva

Matta tavannan maram

Briefly, it means that one who does not know writing is like wood. And Bhartthari,

the Sanskrit poet, has it that a man without vidya Is an animal: “vidysvihinah
paguh’,

Our own experience of how educated people behave or conduct themselves is
one thing and what great men have said in praise of education is another. How do
we reconcile the two? If we examine the matter a little deeply we will see that there
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is nothing irreconcilable between the two. The education that great men speak
about or have in mind is different from the system prevalent today. There will be
no incidence of crime il we implement the type of education that they have in
mind. The great men whao spoke about the need for education did not have in mind
a system calculated to develop only the intelligence. Education, accarding to

them, must nurture devotion, Such a view is in agreement with what Tiruvaliuvar,
the celebrated Tamil poet, says:

Karratanal ayvapavan enkol? Valarivan
MNarral 162h8"r dnin

It is because education is not connected with the divine, because it dogs not
inculcate fear in God and concems itself only with knowledge, that it has become
perverse and led to undesirable consequences.

White men and Muslims — and education

it may be remarked:.” There is religious education in many countries. But there
too you encounter the sort of crimes  and misconduct you spoke about”. | concede
that what obtains in the West — prayer, teaching of the Bible, efc - i5 not enough.
A student 15 bound by the discipline of religious observaries so that the
waywardness of his mind is corrected. [tis because the mind is let free, without any
control, that erimes are committed. In the West students are not brought under the
discipline of religious practices. That apart, the intellectuals there beheve that
religion comes only next o sclence (even older people there believe so). They are
relther here nor there.

Consider, on the other hand, the Muslim countries. The crimes | spoke about are not
much in evidence there. On a state level they may covet or capture other lands, stage
coups, but as individual citizens of their own lands they cannot be faulted so much.
When people of the countries surrounding them are engaged in wrongful action and
conflict, they too ane drawn into their ways - bul not to the same extent as others. The
reason for this is that religious discipline is very pronounced among Muslims. In
addition, similar to our Dharmadistras, they have a system called the Sharia’ on which
their law of punishment is based. Muslim states in general have not evolved any new
jurisprudence and stll follow the Shariz’. Unlike people in the West, Muslims are
generally deeply proud of their religion. For that reason the incidence of crime in their
countries is not as high as in other lands, the reason being that they do not dare go
against the tenets of their religion to the same extent as pecple in other countries go
against theirs. Don't we see that, unlike people in the West who are fickle in their
fashion and live a life of unfettered freedom, most Muslims still follow, as far as possible,
their old modes of dress, behaviour, etc. | may be sald on the whole that, if a
people are brought under a system of discipline, they will not be involved in crime
over-much, Although Muslims have done much harm to the Hindu religion, we
cannot but speak in appreciation of their pride in, and commiiment to, their
religion.

In the communist countries

We see the same {that is less incidence of crime) in the communist countries where
there is a curb on the religious spint. In China and the Soviet Union where people are
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not allowed to have anything to do with religion®, the incidence of crime is very low.
Believers like us [Sstikas) cannol of course accep! the communist doctrine. But for that
reascn we cannot but concede that, as a result of the stemn discipline imposed in the
communist countries, the incidence of crime is low and people there do not abandon
thems¢lves or freely commil offences. The communist regime was established by
freeing people from the bonds of religion, with the promise that all people would be
made equal and would become comrades of one another, But, realising that without
the bonds of religion it would not be possible to maintain order amona the people, they
bound them to something else -- they substituted religion with the stemer discipline of
the state!

However, itis nol a matter of pride for a society to maintain order through fear - fear
of man-made laws and fear of the men enforcing them. The right thing for it is to
maintain order and discipline through fear of the Lord and His laws, But nobler
still, and a matter of greater pride, is to love the Lord and not stray in the least from
the dharma that He embodies,

But everybody will not measure up to such a level or ideal. So the gurus conducted
vidyashlds according to the $8stras and the laws laid down by the Lord and brought the
vounger generation under control as policemen enforcing the divine law {policemen
who combined strictness with grace and compassion}, Children were led on the right
path. The gurus demonstrated that in this manner education, far from encouraging
yvoung people to commit wrongs, promoted the growth of virlue and noble qualities,

Life in this country is imbued with the religious spirit, But it is our great mistortune
that, like the communists who are opposed to religion, our republican sarkar has
resolved that only secular education will be imparted to children in India. Unlike in
communist countries  where the state enforces  arder in the life of its citizens,
people in India are allowed to live with all the bonds of discipline loosened.

Vidya with humility

Humble devetion to the guru is part of the devotion to lévara, and it is this which
gives education its true characier, Without the “pathya” (diet restricions) of humble
devotion the medicine called vidyd will not be efficacious. That is why fram the ime of
Kega Paramétman education and humility have been braided together and students
made 'vidyd-vinaya-sampanna'’ (those possessing a wealth of leaming and humility).
Such humility can be inculcated only in a gurukula in which the teacher, without
caring for his salary, keeps the student in his home, feeds him and cares for him. It

5 to make this humility total and meaningful that the pupil begs for his food. As a
beggar his pride drops e a feather and he becomes humble.

Devotion to Kvara and humility before the guru help in subduing the leamer’s ego
(ahamikira). That leaming which does not erase the "'l-consciousness” will lead onlyto
peril. Religious observance, devotion to Ivara, serving the guru and right education ~
these will obliterate the student’s ahamkara and render him pore. Without these
education will make him swollen-headed. He will be inclined to boast: “"See, how

"The atutude 10 relegion has now changed, especially in the Soviet Union.

160




The Guru Tradition

much ['ve leamed.” They speak about “wvidyd-garva™ pride in leaming or in
education.

Mere outward adherence to anusthina {religious observances) will not do, noris it
enough 1o serve one's gury and become devoted to Hvara for appearance's sake. We
often hear people remarking of some scholar or other: "He's devout and sinict in his
religious observances. But how conceited is he about his leaming!’ Many scholars,
who seerm o be 3stikas, are vain about their knowledge, Seeing himself as one such
Tayumanavasvamin said: "Kalldla perkalé nallavarkal, nallavarkal” (" They are good,
They are good”’, the Tamil saint-poet thus praises the unleftered twice, And he
laments: Karrum arivillita en karmatiai en shotken?” {"'What do | say of my karma?
Educated though | am | have no true knowledge.™)

The student will leam to be humble if he is truly devoted imwardly, is strict in his
religious observances and has faith in his gura. If the uneducated are good 1o some
extent, how much more virtuwous, how much nobler in nature, must be the truly
educated? If the educated become accustomed o wrang-doing more than even the
forest-dwellers, it is because their ahamkira has grown as a result of their

education or, more correctly, the method according to which they have been
taught.
Gurukulavisa to curb “"aham"

Gurukulavasa is of the greatest help in destroying the ego. If a student is asked 1o be
devoted to what seems a remote [fvara and it he is asked to study the $astras belonging
 to the remote past, it will not be easy for him to leamn the gualities of discipline and
hurmility. If at all he acquires any good qualities it will be on a superficial level, That is
why the pupil was taken in his childhood itself to a great man and entrusted to his care.
The sincere and untainted devotion of the guru and his anusthana, based on dharma
and karma, served as an example to the disciple and he oo leamed these qualities.
{To explain the Paramaguru’s statement. Education given in the abstract will have
little value. in a gurukula, the teacher is a living exampie to befoliowed ~ a living
illustration of what is to be learned through the dastras. |

Why not possible?

Such a noble systern as gurukulavidsa should not be given up on the plea that it is
impracticable today, Why is it impracticable? In the previous generation. why, until
the beginning of this generation, some $astras and arts were promoted through
gurukulavisa. The subjects concerned were not taught as extensively as they
should have been, but o the extent they were taught it was in keeping with the

gurukula system. ]
The ancient tradiion of our music deall with in the “Bharata-S8stra™ and

Cilappatikiram mingled with the style that the Muslims brought with them to become
Hindustani music in the North, And our own old paddhati developed further as
Camatic (Kamataka) music. During the past 400 or 500 years these two paddhatis have
grown and earned the respect of all the world: indeed they constitute a great cultural
treasure of our nation_ In bath systems, great vidhilins, great ustdds and pandits have
appeared generation after generation. Has not all this progress been achieved without
the establishment of any big school or college and mostly through the gurukula
systemn? Colleges for music were established only some 40 to 50 years ago.
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Tanjévir paintings, woodcraft, Pattamada mats - we send them from [ndia as
presents at royal weddings in England, at coronation ceremontes, efc, and we take
pride in doing so. In which schools or colleges were these arts and crafts taught and
how have they come to survive until today? These crafts have been kep! alive by
individual artists and crafismen who give training at home to their own children and
others.

Responsibility of the public

The gurukula system ol education must be revived as far as possible, It must be
implemented for Vedic leaming more than for other subjects. Few Vedic gurus are
to be lound today who have the qualifications required for an 3cirva and who will
take full responsibility for their pupils and maintain them as well as their own
farnilies without expecting any material rewards. Such gurus were in abundanee in
the past when there was royal patronage. We, who claim to be rulers in the
present-day democracy, must take the place of the kings of old and join together to
create the funds necessary 1o save this system from extinetion.

For the progress of Veda-vidya

The little work done by a few people to promote Vedic learning hera and there is
in danger of becoming disorganised. It has become necessary 1o centralise it. For
this purpose the Matha (the Kafci Kamakoti Pithal has deawn up a number of plans
and created atrustwith the objective of preserving the Vedas. The people in charge
of this trust may be approached for details of the scheme. It is vour duty to give it
monetary and matenial help so that the Veda-dastra-vidya will flourish and grow
particularly according to the ancient tradition. You are all born in this country.
Whether you like 1t or not, don't vou suffer its climate, sometimes shivering in the
cold season or perspiring in the heat of summer? Now bear this burden of the duty
of maintaining the Veda-vidya as another discomfon. Since 1 am your gume you
must, after all, submit (o my browbeating! [The Paramaguru laughs heartily as he
says this.)

A common objective of these schemes is to pay the teachers well. ""Paying well”
does not mean that the teachers will live in bungalows and drive about in cars. The
aim 15 that they should not sufler any hardship. In these days, when inflation has
become a permanent feature of life, even a "peon' (| wonder whether people will
be angry when | use the very word) gets Rs 400 or Rs 500 a month as salary. The
Vedic scholars must be paid adequately so that they may live with a sense of
sell-respect, even if they do not live ostentatiously. Don't you ask a musiciag to
sing for two hours, honour him and pay him Rs. 500 or Rs. 1,000°

Do teachers exist without students? We are in a woeful state today because
people are averse to subjects ke the Vedas, $astras and cultyre. The stipend paid to
students of Vedic pithifalis must be attractive enough to draw them to these

schools right from thetr childhood. After finishing his studies, a student must be

=

t Vieda Rakshana Nodhs Trust, “"Sregas’’, 2 Sixth Mun Road, Nanganaliur, Madras-600 061,
& Musicians are pasd much mare todey, especially in the Norh
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anabled 1o subsist at least on gruel (kanjil for the rest of his life. For thi% purpose
some money must be placed in his name in fixed deposit. There should be no risk of
the principal being squandered by him and he must receive only the interest, We do
all this now on a small scale. After the death of the student the deposit will devolve
to his family instead of to the trust. Only by such means — making provision for such
alegacy - will future generations be motivated to study the Vedas. Their
conscience, a little aroused, they will follow in the footsteps of their fathers and
grandiathers. They must be inspired to think thus: “We too must, like our father and

grandfather, dedicate ourselves to Vedic learning.” Education in Veda-sastra will
then continue ta be imparted in the proper traditional manner in the future.

Learning and money

"“Vidya for the sake of vidyd"' is the highest of ideals for teachers as well as for
taught. Vidya for wvitta ~ leaming for money — 15 a middling principle or goal,
Learning only for money is the lowest objective of education. Nowadays the
outlook of people all over the world i5 so debased that they want meney without
learning. That being the case, adhering to a very high ideal may not serve any
practical purpose. That i why we must promote our vidyd by providing a fair
measure of monetan help to teachers as well as to students.

At the same time, | have been constantly pleading for the credtion of such
conditions as would help the emergence of at least a few gurukulas of the ideal type.

Bhiksacarya

The highest form of gurukula education is that which does not have money for its
metive. There is nothing to equal the gurukula conducted by gurus who, in a spirit of
utter self-sacrifice and without caring for hardships like hunger, spread learning
with single-minded devotion. Students would shine in leaming only when their
gurus combine erudition with high-mindedness, It is all right for such gurus not to
worrny about thelr own hunger, but what about their disciples? A young student
should not wilt in hunger. In the old days a Brahmin who did adhyayana had family
property: it is not so today. When the Vedic scholar has to struggle for his livelihood
how can he look after his pupil? Itis here that the pupil’s bhiksicarya comes in good
stead. The student must sustain himself by begging for his food. Not only that. If he
goes begging to four or five houses for his own food, he must go to another four or

five for his master's food. As stated before, since the teacher should not eat cooked
food brought from others, the student must beg for rice {uncocked), pulses,

vegetables, etc,, for his master and his family.

Preserving the ideal

[t may be asked: "'Where do you lind such teachers and students these days? Why
do you speak about things that serve no purpose in practice?” But | do speak
because as one having the title of guru | must not fail in my duty of at least reminding
people orally of our high ideals. You should not allow a system to die away without
at least being conscious of its ideals. After all, Jesus Christ did not worry about who
would follow him when he sald: ... whosoever shall smite thee on thy right cheek,
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cooperation of all in this.

The Veda-bhasya is directly connected with the Viedas. The Vedangas must also
be propagated, particularly vyakarana {grammar), jyotisa which developed later
inte astronomy and mathematics,

Among the four “upingss” of the Vedas, the second part of Mimamsa is
Vedsnta. The doctrines of Sankara, Ramamua and Madhva come under
Vedsnta As far as this Matha (Kadci Kamakoti Pitha) is concemed our chiet
responsibility is promoting Advaita-Vedanta and we hold gatherings of scholars
{sadas) for the purpose.

The Matha has been holding the Advaita Sabha from before the tum of the
century, We also support the publication of books in this sampradaya or tradition.
In the same manner, the REmanuja and Madhva mathas support the Visistadvaita
and Dvaita sam- pradayas respectively. (If | were to speak the truth, | should say
that the Madhvas and Srivalsnavas have better commitment to their systems and
religious observances than Smébrtas have to Adveita and the observances
pertaining to it.)

Customarily, Vedinta and siddhinta are spoken of separately. But

iva Siddhanta is a Vedic doctrine based on Vedinta. It is promoted by the
Adhinakartas® Similardy there are mathdlayas whicH preserve the sampradiyas of
Caitanya, Nimbarka, Vallabha and 30 on.

“Philosophy’ taught in universities is mostly the Vedantic system, Since, all over
the world, philosophical ingquiry Is given more importance than religious dhser-
vances, Vedanta is gaining importance day by day, The purely philosophical pan
of Vedinta has become world-famous without its theistic aspects. Indeed, Vedanta
itself has come to be regarded as Advaita and this has caused resentment and
anger among followers of other sampradiyas. That apart, thanks to the work of
universities, Vedinta, more than any other anclent istra, is a living force today.

There iz no place in this Vedinta (studied as a university course) for dchra and
anusthina {religious conduct and observances). Besides, in the name of research,
expression is glven to views contrary to those held by our ancestors. [Although
they say that they are scientific and open-minded, some of these researchers are
biased in their views and theories.) So much so we are not fully satisfied with the
sort of Vedinta propagated by the universities.

Let people of other countries laud the pure metaphysics of Advaita and endea-
vour as best they can to study it. May be some rare Individuals among them, by
virtue of the merit earmned in their previous birth, will gain mastery in it. Must there
not be something remarkable in their previous birth that they have been drawn o
Vedanta? However, as far as we are concemned, Vedic dcara and karménusthina
are vital. Never mind the research work done on Advaita or the number of books
written on it. Rnowledge of Advaita or monism gained in this manner will be
confined to one's intellectual perceptions and will be far from being realised

Ve hdhinatortas’ are heads of Sakvd mathas in Tamit Nadu
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without Scara and anusthiana, Sankarécirya, who established Advaita, firmly laid
down that a man should undertake philosophical inquiry only after becoming
inwardly pure through karmanusthana and devotion to  l4vara. (Unlike
followers of .other sampraddyas, who are exclusively devoled to one deity, the
Advaitin is devaoted to one or another manisfestation of the Paramdtman who is the
source of all. Where is the place for devotion 1o a deity in university education?
How does one become inwardly pure in it?

We need facilities to support traditional scholars in Vedanta-$astra and facilities
also for students to leam under them in the same traditional mannaer,

Comparative philosophy

Universittes conduct research in comparative religion and philosophy. They
inguire into various systems to find out how they agree with one another and how
they differ from one another. This kind of research is admirable. Even in the
traditional system of learning it is essential for the student of one sampradaya to
know the standpoint of other sampradayas. Take the dstra of any tradition or
system. [t seeks to establish its doctrine by citing the views of other systems and by
trying to refute them. The method adopted by the protagonists of our 48stra was to
apen the discussion by citing the views of the opposing side, developing them and
then rebutting them to establish their own system, ie. Advaita. Such was the
method adopted, more importantly among others, by Sankara Bhagavadpada.
However, people who leamn any £3stra, according to the present method, do not
study other 4éstras on their own, They do not go beyond what others have quoted
from these other systems. The dastras of the rval systems must be studied

thoroughly. It will help in understanding the truth without being prejudiced by
one's own views and predilections,

in any debate each individual arrives at conclusions according to his degree of
maturity or wisdom. But, whatever the conclusion amived at intellectually, it may
have no relation to his inner feelings on the subject. A man adheres to beliefs that
have made a deep impression on his mind. In the final analysis, Atmasatva (the
truth of Sell-realisation] is beyond debate. There is no denying this. However,
when we take up a $astra, to attain proficiency in it we must not only have a
thorough grasp of it but we must have a fair measure of knowledge of other sastras
too. It is only then that we will be able to appreciate the greatness of others even
though their systems of thought may not finally be acceptable to us. “Only our
philosophy, our system, is great. All else is empty™ -~ such a narmow outlook hasno
place in the world of knowledge.

In this country there are many who are proficlent in English. They must study
the philosophical systems of other nations in addition to cur own and write books
on them. These books or their substance could be made known to students of
colleges run according to the ancient method.

Similarities and dissimilarities

Our intellectuals must be encouraged to examine our country's sciences E.E'Id
“somi-sciences’ (of the latter I will speak to you shortly) and compare them with
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modern Western sciences. The results of their inguiry must be made available to
students of colleges run according to the old systemn.

We must not stop with finding out what our ancient texts have to say about a
subject, We must try to reconcile their findings, wherever it is possible, with the
theories of modern science, For example, the Ayurvedic physician must accept
what he may find beneflicial lor health in the Westem or some othéer system but
which of course is not contrary to the tenets of Ayurveda, Similarly, allopaths also
must accept Ayurvedic methods of treatment that may be found useful.

The Purdnas

Among the Vedangas, the Purdnas seem to be popular today, considering the
number of upanyisas, pravacanas and Harikatha recitals held everywhere. You
must realise that of the 18 Purénas many have not gained any popularity at all. As
for the Upa-purdnas and Sthala-purdnas, they are being forgotten. We must
honour the few existing scholars in these Purdnas, Upa-purdnas and
Sthala-purdnas, and look for students who will learn under them and will
eveniually become scholars themselves,

The same amangements must be made for the Plirwamimamsé, Tarka
(Nyaya-$astra), the Dharmadistra and other updngas. Among these, the
Dharmasastra will help us in observing &cdra and anusthana and make our lives
conform to the true traditions of Indian culture. On an intellectual plane, it is
important to propagate Mimams-$astra and Tarka-£astra,

Agama-dastra
Apart from all these, there s the mantra-£astra which is like a vast ocean, {There
is a work called Mantramahodadhi — “Mahodadhi” means a great ocean.}

Agama-3stra comes as a companion to mantra-astra. It deals with the building
of temples, investing them with the divine presence {Daivasannidhya) through
mantras, etc. There are a number of Agamas which deal 2t length with the building
of temples, the installation of deitles and the method of piijd or worship lollowed
for different deities, ete. 1t is the temple that brings the commaon people in touch
with the Paramatman. That is why | am particularly anxious that light should be
shed on this $8stra. Hecognising the importance of the Agamas, assemblies have
been held, at intervals during the past, of such people well versed in the Agamas
as are still in our midst — SivBcaryas, Bhattas and others. The government has also
given encouragement by establishing schools to teach the Agamas. However, 1 am
not sure how far these institutions are conducted according to the rules of the
dhstras. Our politicians are interested not so much in adhering to the $astras a3 in
bringing into every question irrelevant things like the place of the mother tongue
and the equality of castes. The true spirit of the Agamadistras will be kept alive if
they are taught according to the gurukula system, by 5 Bhatta or a Sivacanya, to
four or five students,

Vastu-§astra

We saw how the construction of temples is described in the Agamas. But where
is a temple to be bullt in a village or town, how s the village itself to be planned,
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how are the houses to be built and where should they be located? Answers to such
questions are to be sought in the ancient wastu-£istra. In building a house or
planning a village, it is not enough to bother about ventilation, sunlight, drinking
water, sewage, etc. People pay attention, or seem to pay attention, only to these.
Vastu-$astra deals with all these but something mare important also, It tells you
how a house should be bullt and how a village should be laid out in such a manner
as to ensure that they receive the radiation of divine powers. Vastu-§astra helps us
to construct a house in such a way as to make it suitable for our religious
observances.

Silpadiﬁtm

When we talk of the construction of temples we at once think of Silpa-dastra or
architecture and sculpture. There |s such a profusion of sculptures in India that the
whole world has not ceased to marvel at them. Associated as they are with divinity,
they are not meant to rouse the conscicusness but to purify it. It is not enough to
admire them as part of our cultural heritage. The sculptors and sthapatis must be
honoured and we must encourage students to study under them. Sculptors and
sthapalis are invited to the Agama sadas (conducted by the Kanci Matha) and given
a place of honour. After we started holding the sadas, the Lord has opened his eyes
{our starting the sadas itself, after all, was possible only because of His gracel and
many temples are being rencvated and new temples are being built. There is a
somewhat bright period today for dilping and for the dilpa-éistra and its teaching,

The government has established a school and a workshop for Silpa-sSastra.
Fortunately, this subject was originally taught by Brdbhmins and became the
hereditary occupation of a separate caste. 5o, nowadays, there is not much scope
for diluting it with elements that militate against the spirit of the $astra and acara.
To make a carving on a pillar or 1o make an image, the artist or artisan has to toil
for hours together every day. If a BrBhmin were to do this job, he would not be
able to perform his sacrifices and other religious dutles for the well-being of all the
world. Grammar, logie, Mimamsi and other subjects are taught orally, learmed
aurally and retained mentally. Sipa-$3stra demands day-long physical effort. That
is why it was entrusted to a separate caste.

In the same way, Brihmins taught only the theory in respect of sciences like
medicine. The practice was entrusted to other castes. Such sclences or arts became
a means of livelihood for them and being their sole protession or occupation they
gained thorough proficigncy in them. With increasingly better expertence and the
skill thus acquired, they were able to give practical training in arts like sculpture to
their children even without possessing any theoretical knowledge in them.

The sthapatis, however, knew enough theory not to violate the sastra in making
images. They could even guote the rules pertaining to the making of a mandapa or
a vimina of a temple. Present-day sthapatis too do not lag behind in this respect,
These artisans who constfitute the Visvakarma community became expert teachers
of their art. If they happened to be ignorant about some aspect or if they had a
doubl about some point, they consulted their Brahmin guru.
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Until recently, they lived in conformance with 1o Acdra, wearing a tuft (called kudurmi in
the South, sipdi in the North) and paficakacham (dhoti that is tucked back). Even
in these degenerate times it is a matter for congratulation that they maintain this
style. The sthapatls wear the sacred thread and are vegetarians. They work
according to the Silpa-$astra and bear no ill-will towards Brihmins, nor are they
opposed to Sanskrit. Some of them are well read in their $a3stra and can explain
passages in them. Nowadays there is much talk of equality and egalitananism. [
vou ask me whether this tradition will stand to lose H the government, in its anxieny
to put into practice the ideclogy of egalitarinism, starts colleges to teach the art of
Sllpa. my answer will regretiully  beyes”. If you remind me of my having said,
“you said there won 't be much anacara,” my answer will be 1 said there woudd not
be much anacara, not no andcara at all.” The reason is that the rules and discipline
for learning the art of the Vigvakarmas are not as strict as those for the students of
the Veda-$astra. The stricter the rules the more the chances of a breach in their
observances. Also, even if those who study the éilpa-$astra, and build temples and
make sculptures are somewhat lax in observing their Acira, the rites of
kumbhabhiseka and installation of deities conducted to the accompaniment of
mantras will wipe away the undesirable consequences thereof.

Village arts - folk-lore

Generation after generation, the pljan has been seen rattling his drum and
telling stories from the Mahabharata. He too practises an art and that art also is
based on a $astra, It should not die away with him and | ask you to make sure that
it is taught to his sons or other children. Make arrangements on a permanent hasis
with the creation of a fund and the provision of material help. Similarly, steps niust
be taken to promote karakam, puppetry and the arts connected with temples,
deities and Puranic lore and 1o ensure that they do not become extinct with our
generation. In our country all arts, whether they belong to the village or the town,
have a divine connection.

Moulding teachers for ancient arts and sciences

There are yet so many other $3stras. The fundamentals of $astras have existed in
our own  country for subjects otherwise thought to be modern like
physics, chemistry, zoology, geology and engineering. We may learn about them
from Vardhamihira's Brhatsamhitd and Bhojardja's Semardnganasitra. But, as a
result of the popularity gained by Westem sciences, there are few people
conversant with the sciences of our own country. So it is almost impessible to find
pecple who can teach them. But scholars and research workers should study old
books and palm-leaf manuscripts to find out more about our ancient sciences.
They should then try to give instruction in them to others.

[tis sad that today for certain types of learning there are not only no students,
there are no teachers also. Intellectuals and people skilled in research must study

old books and palm-leaf manuscripts. Or we must encourage them to look for such
books and manuscripts themselves and create facilities for their study. [n this way

we must mould teachers for our ancient arts and sciences and loak for students
wheo will study under them.
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Vidya that transcends the laws of nature

There were $8stras in our.country based on the natural forces and others which
could mot be explained through the natural laws known to us, These latter are
neglected today or rejected as “humbug™. Without taking such an attitude, we
must study such sdstras, verify whether or not they are really "humbug™ and try to
apply them in practice. My own view is that there may be "humbugs” among those
practising such arts but the £astras on which they are based may not themselves be
“humbug'’. Among these are nddi $astra, pradna, chaya-purusa Sastra (reading a
man's life or fortune from the shadow cast by him).

QOur old sclences have not entirely been swept away by the new sciences. We
still have in our midst people who practise nadi éastra. This and similar §astras are
scomed as “unscientific’ but they may be regarded as “'super-sciences”. People
practising them must be supported and we must try o preserve their vidya by
finding studenis who will learmn under them. Rasavida-4astra and astralogy, which
are semi-sclences, must also be developed. There are a number of astralogers who

are wealthy and influential. But my concern is about preserving the vidya called
jyotisa or astralogy,

Medical science

All over India there are a number of Ayurvedic physicians and Siddha vadyas
who are prosperous and influential men. But we should not think that the Sastra is
their concern alone. We must do everything possible 1o preserve the ancient

Indian sciences of healing and develop them and encourage voung people to
study them.,

Yoga-fastra

| lefr out yoga-¢astra. “Yoga-4hstra' is generally understood to mean Patadjali's
work, Astdnga-voga, There are schools of yoga which are its branches or which
have developed from it or which are not even part of it. Kundalini-yoga,
Hathayoga, Kriva-yoga - there are 50 many types.

As a vidys, yoga must be practised with the utmost care and caution. People
who take to it must also possess considerable maturity of mind. The $3stras enjoin
us to perform prandydma for a few moments 50 &s to clear the mind, help us
meditate on the Lord. This is also a pant of yoga. But great caution is called for in
taking to yoga seriously. if one practises pranayama incorrectly or beyond one's
capacity, it might affect one's brain, even upset one’s mental balance. Yoga which
is meant o keep body and mind sound and healthy will do harm te both if not
practised properly. What happens when the yoga-48stra is pursued by people who
do not have sufficient maturity of mind? They go in search of siddhis (performing
feats, miracies) and try to acquire extraordinary powers with a view to becoming
famous, They try to lure someone or other and, if they fail, torment him or her with
their dubious yoglc power. When yoga is not learned by mature and deserving
people it will mean encouraging a new line of perverse practihoners and the
consequences will be dangerous,

171




The Guru Tradition

There are many yogasanas exclusively meant [or bodily health. A bit of caution
is necessary here too, but the possibilities they present for yoga sadhana [yogic
feats) and the consequent danger 1o the practitioner and others are not much, For
some time there has been talk that yogisanas must be taught in schools. For this
we need teachers capable of giving instruction to childréen in the intricate
manipulation of the body, arms, legs, ete. Moreover there is a particular time in the
day to practise yogiszana. The rule is that the stomach must be empty. Not to
observe such rules is to invite illness. Yoga should be taught on & mass scale only
after making sure about the observance of such mules and conditions. If our
children are to remain in good health they must be taught yogisanas in a proper
manner,

In other yoga practices far more caution i3 called for. They must be taught to
deserving students by vogins of excellent character. [t is doubtiul whether you or |
will succeed in persuading such yogins fo come and teach in our gurukulas. It is
also not easy to abtain students for them. The yogins themselves will decide who
is fit to receive instruction from them and they will do so through their Atrma-$akt.
There are quite a number of yogidramas today, Indeed, the trouble is there are
too many of them. We hear the word “yoga' more than ever from the lips of 5o
many people. It occurs to me that we could have a gurukula not for the practice of
yoga but to teach its theory. That will help in the ememgence of teachers with a true
understanding of the yoga-£asira. Their presence will be a waming to people who
stoop to anything in the name of yoga and try to lure people for their own selfish
ends. [t will ensure that only adramas teaching authentic voga will come into
@xistence,

Only theory — no practice

There must be the same approach to the rasavBda-$astra. Otherwise, on the
pretext of converting brass into gold, people will commit all kinds of pittalsttam®
{fraud). {The very word “piftalSttarn' is to be traced to the fraud committed in the

name of rasavida - “pittala’ or "pitala’ meaning brass, and “hitaka’" meaning
gold, together make “pittaliftam’ .} The study of rasavada must be confined to an
intellectual understanding of the subject. There should be no practical demon-
stration except to a limited extent on the part of the teacher 1o show that the
science is based on fact. The whole idea is 1o reveal [Svara’s gifts to man and
his {man’s) capacity to understand things. The study must merely arouse the
student’s sense of wonder, Altogether, rasavida is a subject to be handled with the
utmaost caution. But for that reason it should not be allowed to die out.

Vedanta

One aspect of what | spoke to you about yoga-gastra is applicable also to
Vedanta. Just as it is not possible to appoint a yogin as a gquru and get students to
learn under him, so it is with a ji&nin {one who is entightened) who has constanthy
endeavoured to study Vedadnta and obtained mastery in it. If we have in mind a

*Often used in ordinary Tamil specch
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Vedanta system with bhakti or devotion associated with i, it may not be possible
for us to obtain for our guruhkula a teacher who 15 devout and has also mastery of
the system. We may establish our gurukula to teach Vedanta merely on the intel:

fectual plane, not for the student to transiate knﬂwledge of the system taught into
inward experience or realisation. | told you that even in the old system of
education, Vedanta was taught like this. A disciple who studied in a school sought
a great jAana-gur or a great devotee or a great yogin and did sadhana under him.

Even when the £astras are taught purely to impart knowledage {i.e. without going
beyond for realisation) there must be, unlike today, emphasis on character and
right conduct based on the performance of religious duties. A student will be
moulded properly only if he is Brought under discipline, and faith and other virtues
are inculcated in him. | would like to stress again and again the fact that education
80 tmparted will not be misused in the life of the student later, and will be
employed only for the good of mankind.

All of us must endeavour to provide facilities for the study and promaotion of our
national aris and £4stras in the traditional manner and, as far as possible, on the
lines of the gurukula system. Only then will good conduct and religious obser-
vances develop along with leaming. There is a saying that, without 3c&ra and
virtee, Veda is not Veda. Tiruvalluvar declares that for a Brahmin right conduct is
above even learning.

What is to be done

What is the first step to be taken in this great task of promeoting our national
learning and shaping studerds of good conduct and character? All surviving
$hstrajfils (men leamed in various £3stras) must be brought together in a gurukula
or college and encouraged to teach the subjects in which they are adepts. Here, as
far as possible, all books and palm-leaf and other manuscripts must be collected
and preserved. Scholars must be given the incentive to conduct research in them
Aid must be provided to get at least important texts printed,

Learn and teach

We must make sure that any individual well versed in a subject teaches at least a
couple of students. Our ancients laid down the rule that a vidvan proficient in any
subject must teach and propagate the subject. It is futile to keep one's
leaming to oneself. One must become a teacher and transmit one’s leaming to
future generalions.

Just as there are four stages in a man's lite - brabmacarya, garhasthya,
vinaprastha, sannyisa — there are lour stages In teaching also. These are called
“adhiti”’, “bodha”, “Scarana’. “pracirana”. “Adhiti’’ means to leam. A man
must first learmn a subject thoroughly, Next he must try for bodha, that is he must tny
to gain insight into, and proficiency in, what he has leamed. The third is Scarana,
The first two are practised today by students with regard to a number of subjects.
But it is in Acarana that there is trouble. “Acarana’ means weaving into our life the
knpwledge we have gained in a subject. In other words translating our knowledge
in our practical life - living in accordance with what we have leamed.
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The qualifications of a2 vidvan are not complete with the three. The fourth and
final qualification Is “'pracdrana’. It means taking care to see that what we have
learned is not wasted but imparted at least to a few students. Propagating learning
s “pracdrana’’

Sriharsa has spoken about this with poetic elegence. He is the author of
MNaisadham, the story of Mala. Nala was the king of NisAdha, hence the name of the
work Maisadham. [t is a poetical work much appreciated by the leamed, There isa
saying, “'Maisadham vidvadausadham'. (“Naisadham is medicine for leamed
people.”’) In the passage describing how Mala learns the caturdasa-vidya-s, the
four stages are mentioned, The poet makes a pun on the word “caturdaga’”.

The word “caturdasa’ vields tbwo meanings. One meaning is “fourteen”. "Dasa’ -
15 ten; Ueaturdaga’ = four plus ten, that is fousteen. The four Vedas, their six Angas,
the four Ulpangas, together fourteen vidyi-s. Another meaning of “caturdaga’
= four datas or four stages. The poet has played on the idea that after learning the

caturdasa-vidyd-s Nala translated them into the four stages of adhita, bodha,
acarana and pracarana.

Propaganda

Fracdrana is not what it has come to mean today, the drumming up of things,
propaganda, Nowadays, statistics is employed as a means of high-pressure pro-
paganda. "“We have installed so many pump-sets, 50 many villages have been
electrified, so many crores have been spent on the plan™ - so goes the official
propaganda. Whether or not anything has been accomplished for the good of the
people, the statistics is calculated to impress thermn and earn the government their
appraciatinn.

Those who carry out religious conversions are highly skilled In propaganda. By
giving money or through some other clever means they induce ignorant people to
embrace their faith and annex village after village to their religion. Then they take a
census of such people converted (who knows, they may add to the figures on their
own) and announce: “See, so many people have found Hinduism useless and
come to our religion.’” They cany on propaganda for ther religion making use of
such statistics.

Later, if we somehow manage to get hold of the converts and ask them, "What is
it that you like in their religion that induced you to embrace {t?", they will just blink for
an answer. If pressed for an answer they will say: "'t is not that there is anything that we
did'nt like in the Hindu religion. Even if there is anything that we did'nt like there is
nothing in the new religion that we like more. To speak the truth we know nothing
about the new religion. We have no regard for It, nor are we interested in any wayin
religious matters. They gave us such and such things, They have promised to give
more. They have also promised to give us certain ‘rights’. [t is for these reasons that
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we joined their religion not because we understand it or are particularly fond of their’
belieis." They will thus speak to you the truth.

| say this because you should not mistake “‘pracdrana™ for propaganda or a
fraudulent kind of publicity campaign.

Creating an impression on others or confounding them with flattering figures
conceming our achlevements has never been a part of our cultural tradition. Qur
$astras do not hold that vidya should be spread for the sake of propaganda based on
statistics. | said in the beginning itself that the propagation of vidya is based on the
belief that leaming is meant only for those who can truly grasp what is taught. Such
is the rule laid down in the §astras.

Ohur tradition was established in the belief that each student becomes a vidvan
first, then he becomes a guru to teach students on his own and make them vidvins
{scholars) themselves. The student becoming a gum and the gur in turn creating
mare vidvins — thus has the line continued and evelved into our tradition.

Owr forefathers believed that the sin incurred by a man who dies without passing
on his vidyd to at least a couple of students was greater than that incurred by
another who dies with his wealth concealed, making it useless for others.

Financial aid and social prestige

We must find out the scholars from amongst us, nbtain students for them
and create facilities for them to leam. Just as there is a “chair" for some subject or
other in universities and it is “'funded", so these scholars should be given donations
in the same way as university professors are paid. Giving a donation or a
“sammana'' does not mean flaunting a salver containing cash before the donee.
Enhancing the prestige of a vidvin in the eyes of the entire community or society is
also a “sammana”. Our tradition proclaims that the scholar is superior to the king,
that he is honoured everywhere. This tradition, this aspect of our culture, should not
be allowed to fade away,

It is my deeply-felt wish to bring togeéther under the roof of our Matha ail those
learned in our ancient £astras and to matntain them on a permanent basis. With their
help we must create a disya-parampard in varous subjects. Who knows the will
of Amba?

If there happens to be a student who is truly keen to study an ancient §astra, are
we going to tell him: “There is no one to teach you your subject. Go and look for
some book or manuscript. Who cares? Bang your head against a brick-wall.” Mo,
we must not leave him to his fate. We must be able to provide facilities for his study.
We must tell the young man: “"Come, my boy, we have been waiting for yvou. We
had been looking for a teacher for you and now we have got one. He too has all the
white been locking forward to teach a student like you.™

Scholars who do not know how to teach or who do not like to teach must be

requested or prevailed upon o become teachers so that the £istras in which they
are proficient do not die away with them. Even if we do not succeed in involving

175




The Guru Tradition

such scholars in our scheme or lf there are no students forthcoming we must arrange
for their upkeep. People who made salt from the sea years ago and went to jail for
ten days or so are still honoured and given a penston for life —- or their families are
given a pension. What then about scholars who have dedicated themselves o
learning various $&stras, men who have studied their chosen $astra or art in all its
aspects? Should we not honour them and help them to Kve in {air comfort? Even if
they do not have students 1o teach, they must be respecied and given encourage-
ment, If not now, at some time later, their knowledge and worth will be revealed.
They must be persuaded to speak before assemblies of learned men and notes of
their speeches taken down, We could, through paripradna, try 10 gain light on the
subjects they have mastered, They could be made to write theses or other scholars
coubd write such theses with their help. Thus we must do evernything possible to
preserve and propagate our traditional sciences and arts and other dastras,

Be vidvans, all of you

It is not enough that you create facilities for others ta learn the $3stras, thouah that
is one of your essential duties. Every one of you must become proficient yourself in
one of our traditional subjects, vidya-s or arts. Your duties do not end with going to
your office, eaming a salary and maintaining your family. There are hundreds of
branches of leaming that are parnt of the country's heritage. You must try to leam
one of thern at least. Aparn from creating a group of teachers and students, every
one of you must become a student yourself and, after gaining expert knowledge in
a subject, become an &ciirya yourseli with students leaming under you.

If you are interested in linguistics, you may leam grammar, Nirukta, etc. If your
interest is in debate yvou may learn Tarka, Are you fand of music? Learn to play the
vina, the mrdanga or the jalataranga, Or be trained in vocal musie, Or else get hold
of a chisel and learn 1o sculpt. Many have handled the chisel and the hammer and
the result is there for all to see; the gopurams rising to the skies and proclaiming o
the world that the civilisation of India is as lofty as the sky.

To curb “aham’

The chisel is connected with the Lord. How did the sculptor dedicate his artistic
skill or genius to the Lord? Whatever the art or science we take up we must practise
it in the spirit that we are making an offering of it to [fvara, Otherwise, it will lead to
shambara. We will tend to boast about our proficiency in this or that, The religious
pithas are meant to help erase the ego of people who seek refuge under them. | am
seated on one such pitha, Our great culture and wraditions should not go in vain.
It is due to this concern of mine that | am urging you o study some branch
or other of our leaming or ask you to become an artist, But in doing so [

should not make you go in a direction that is contrary to the main purpose of the
Pitha, that is to diminish the ahamkara or ego-consciousness of people.

Evenjone must become proficient in some ant and, at the same time, have
devotion. Bear this in mind as you leam:"We leam everything only through lévara’s
grace. All arts are manifestations of his grace.” You miist also use your knowledge

of a 43stra or proficiency in an art in such a manner as will ultimately remind you of
the Lord.
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[f you take up linguistics you must try to seek the Sabda-Brahman. If it is music
you must iy to find fulfilment in the Nada-Brahman. [f vou become involved in
Tarka or research you must discover the reality of the Paramatman to the extentit is
possible. While leaming ganita or mathematics, you must be able to remind yourseli
about the immeasurable ﬁ.tmadatwq {Reality of the Atman). The invocatory stanzas
in the works of Bhaskarardya and Aryabhata show how they saw their subject as
related to Kvara. When we study botany, biclegy or whatever, we are reminded of
the Creator's marvellous work, If we study geography we will realise how he
exhibits his lila or plavfulness through the cosmos itself or in manifestations like the
mountains, plateaux, rivers, deserts, different climates, ete, Astronomy will make us
wonder about how he keeps sway over numberless worlds in the skies, In physics
we will learmn the laws of nature and through knowledge so gained we will be able to
conform to the dharma of man, Whatever the subject we leam we must have an
awareness of some aspect or other of the Paramitma-tattva. We must also help
others in obtaining such awareness. This is very important, Otherwise, it would

mean that | have shown you the way for “"vidyd-garva” (being conceited about
one's learning) which is worse than any other kind of vanity.

Be a learmer not an idler

“We face so many problems in life.” You will perhaps tell me as an excuse fornot
learning any of our traditional $astras. "“We are kept on our toes working in the
office or at home. You don't seem to realise all this and, sitting somewhere in a
matha, vou advise us 1o leam this and that, How is it possible for us?" you have the
will you will find the way to do anything. You say that you have to face so many
problems in life. But don't you spend your time in gossip, in reading the papers, in
seeing films and in playing cards? Half the time so wasted may be spent in public
welfare work and the other half in leaming. In this way some social work or other
will also be done. Finally, while our vidyd-s will be kept shining we too will
receive the light of knowledge.

It may be asked: "Shouldn't people who are exhausted by office work and are
racked by family worries have some diversion?" If you try 1o learn a subject with a
true interest and sincere involvement in it you will soon realise that there can be na
better diversion. The vidyl yvou have taken up will be a toenic for your fatigued mind
| am not asking you to give up vour diversions. You do have them in any case. Bu!
think for yourself and try to give up such diversions as you vourself may feel are a

waste of time. Learn a svadesdi vidya and become proficient in it. Such was the path
followed by our forefathers.

Since we are born as humans we must acquire all that s possible through human
knowledge and through that again try to go beyond the hyman plane. If we die
without having tried to transcend the human level, our birth will be no more than
that of a cow or a goat. A goat remains a goat all its life and dies a goat and a cow
remains a cow all its life and dies a cow. Neither the goat nor the cow has anything
to lose. They have to live in nature according to the dharma prescribed by [évara,
But it will be most unfortunate if those born as humans do not try to have their lives
filled with light theough the study of a vidys according to the dharma of higher

7y




The Guru Tradition

knowledge recelved as a gift through the grace of the Lord. The Lord is above all
knowledge and for His sake and for the sake of the Atmén one may forsake all
knowledge and all $§astras and vidya-s on the plea, ""What is the need for all these?"’
But in our present {unenlightened) state, we cannot do so. If we do so it will be the
puerile Vedinta mouthed by the idler.

When most people were vidvans

There are inscriptions in villages dating from ancient imes, In one of them the
words "' adesa-vidvad-jfana™ or ""adesa-vidvad-mahdjana’” are seen. These words are
also found in the “Srimukhas’’ of our Matha. You probably knowthat “*$esa’ means
“the rest' or the "remaining’’. " Afesa” means "without anything remaining”’. So
the inscription means that without any exception all inhabitants in the village
concerned wera leamed, We should not think that there is any exaggeration in this
claim. The reason is that, even if people other than Brihmins did not go to any
school, they were adepts in their respective occupations, trades or crafts, With
regard to the first varna we understand that there were Bralimins in every village
who knew two Vedas or two £€8stras. There were great pandifas (“scholar lions™)
occupying the guru-pithas like our Sankaracarya. In these days if you asked
a man reputed to be a pandita to explain the meaning of a word from a
Veda, he would reply: “'Let me consult the bhagya (the commentary) and [ will teli
vouw."" | am seated on a guru-pitha in keeping with our times.

You may take it that | am speaking in self-interest. [ want all people to become
vidvans so that the guru-pithas will flourish through the knowledge acquired by
people in all §astras. As | sald earlier, the guru is moulded according to the quality of
his disciples. If the disciples are leamed, the guru will correspondingly be
compelled to improve his own stature (in leaming), He should not grope foran
answer when one of his disciples questions him on a subject. So if the occupants of

quru-pithas are 1o be sufficiently well-versed in the §8stras, the responsibility is that
of the disciples.

Age no bar to learning

People who are asked to learn an art or a £8stra might ask: "'We have all these
years been used to a certain way of life. How is it possible, all of a sudden now, to
learn a $astra or an art? lsn't there a proper age for everything? Isn't there a saying
that that which cannot be done at five cannot be done at fifty?"" ! It is true that just as
there is a proper age for various matters, there is an age for leaming also. Butif you
have any regret on the score that, though born in this country, vou do not know
even a single native $astra you will really be able to leamn at any age. The keenness
of desire to know will iself give you the youthful enthusiasm and the capacity
necassany 1O grasp any Sub]'ﬁ-l:t-

If our life has been spent in a certain way, that ""certain way'" may not have been
the proper way. If we resclve that at least hereafter we will lead our life in the

“This is a paraphrase of the aciual Tamil saying: “What does not bend at five cannot bend at fifty, ™
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manner in which we should have rightly led it all these years, we will obtain the
enthustasm and determination to change for the better,

The question “whether it is possible to do something at fifty'" must be taken up as
a challenge. You must be able to prove that it is possible. You should take it that the
very purpose of the old saying is to provide a challenge that you can do what is
considered not possible. Many have successfully shown this.

As an example, | will mention the case of Professor Sundararama Ayyar, He
learned the $3stras when he was more than 50 years old. He could explain to big
assemblies of learned men {like those who participated In sessions of the Advaita
Sabha sssociated with the Sri Matha in Kumbhakonam) the meaning of abstract
philosophical passages that even old panditas steeped in such knowledge could
grasp only with difficulty.

Apart from creating a new generation of students, old people must also study

some $3stra themselves so that they may earn the Jood fortune of advancing to the
stage of Brahma-widys.

Not through the state.....

In the old days our kings were extremely erudite men. Their courts were filled
with leamed people. The ruler helped the growth of vidya by giving donations or
grants to the scholars. | do not have to say much about conditions now. Today
there is an education ministry as well as a cultural affairs ministry. We must
appreciate the little bit that is done for cultural advancement. In a country inhabited
by crores the government honours some ten panditas or so on Republic Day and it
gives grants to a few Oriental schools. A couple of chairs are also instituted in our
universities for our 4astras and festivals of rural arts are held for four or five days
every year. Now add up the amounts spent on ali these. The sum will not be
one-hundredth of the amount spent on economic planning, defence, irrigation, etc.
Mot a single political party is as much interested in education as itis in other matters.
There is a lot of talk to project our cultural image in foreign countries but what is
done in this respect is of no value since itis lar removed from the divine basis of our
culture and also not in keeping with the dastras. There is perhaps nothing more that
can be done in the matter considering the ways of today's government. Nor is it any
use blaming it.

There must be an awakening in the matter of vidya among the public and among
the disciples of the guru-pithas. It is their responsibility to work for the progress of
the fastras. In one sense, what is not done on a governmental level is all for the good
because otherwise there would be greater indifference on this score among the
people. When the govemment does nothing it is more likely that people will involve
themselves whole-heartedly in preserving and propagating our traditional national
vidya. They will give expression 1o their feelings thus: "It is our great heritage, our
national wealth. We must do evengthing to preserve it.”

Support for half-knowledge

If you consider the real state of education today you will feel sad. The standards
are declining day by day. One by one the £astras are dying oul. So many arts have
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already passed into oblivion. The glow of lireflies appears very bright in pitch-
darkness. Similarly, il the occupant of a guru-pitha knows a little bit about the
sastras and vidyd-s he is praised by his disciples as a "sarvajiia’ {omniscient). And
for his part he thinks that there is no need for him to learn any more

Mention of fireflies reminds me of a story It Is a true story and s concermed with
Nilakantha Diksita and Pazhamameri Mahadeva Sastri. Nilakantha [riksita was
minister 1o Tirumala Nayaka who built the famous Nayak Mahal and the new
mandapa in Madural. He was a great devotee and also a distinguished scholar.
Mahideva Sastri, on the other hand, was not famous like him, but even Diksita
apparently suffered intellectual defeat a1 his hands, so qoes the story. Mahadeva
Sastri composed a verse in which he had a dig at Diksita, The floka states that in a
world deveid of all knowledge, people with very little knowledge shine like fireflies.
Diksita therealter leamed to have great respect for Sastri.

Today's intellectual darkness is such that peopie with the gift of the gab glitter like
fireflies. The glow of lireflies is made dim by the light shed by the galaxies, and the
light shed by galaxies is bathed in the brighter ight of the moon. And when the sun
rises the moonlight is dispelled in his bnlliance, Owr progress in acquiring
knowledge must be similar. Even today we have in our midst a few conversant with
the $astras and in the ancient arts. We have experts in Ayurveda, silpa-sastra,
chaniot-making, Bharata-fistra, etc. But it is men of superficial knowledge, people who
can create an impression on others with thair glib talk, that earm respect. Showmen
are honoured and what counts is political partisanship and caste even in matters like
vidyd and knowledge. So much so it has become difficult for the true scholar to earn
support and recognition. The showmen, men with the gift of the gab, people who
canmake a lot of nolse with their half-knowledge, are able to write even on Vedanta
and win world fame. But nobody comes forward to publish the works of people who
are iruly learned, people who have made a profound study of their subject and
conducted inquiries into . In today’s state of affairs all that is needed is
showmanship and flamboyance. It seems there i no need for true merit. The reason
for this is that knowledge about £astras has declined 1o a deplorably low level
Though there are a number of people who are proficient in Western leamning. the
common man has no acquaintance with the traditional vidyd of the land. The result
15 that people are unable to assess the worth of true knowledge, nor can they
distinguish between true knowledge and half-knowledge. It is hali-knowledge that
glitters and it is persons with half-knowledge who win honour,

When few respect true knowledge, good scholars will feel downhearted and, in
their disappointment, fall to pass on thelr knowledge to thelr children or other
pupils. The result will be the eventual extinction of our vidyd-s. This is already
happening now and the process must be stopped. Thatis the purpose of all my talk.

A request to vidvins

[ is my duty to make a request to men of leaming. “"You must make sacrifices in
the cause of education. Without paying regard to whether or not you are respected,
you must get together a group of students and pass on to them your knowledge,
your vidyd. You must do it without minding the hardships you might encounter.”
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1deal scholars

In one or two places, | have come across families that have dedicated them-
selves to vidya, without caring for fame or money or honour. | have visited many
places and seen many things but these families made me happy beyond measure.

fn 1927-28 | was travelling in Kerala'. There is a place called Tiruvancikujam
there. Strictly speaking it is “Tiu-ancaikkalam™). It was the capital of Kerala in
ancient times. Kuladekhara Peruma) among the Azhvérs and Ceramén Perumél
among the 63 Nayanmiirs = the word “'Peruma]” occurs in the names of both royal
devatees — reigned from Tiruvancikulam. Of the places mentioned in the Tevaran)
[Tamil Saiva hymns] - “places that have been celebrated in song’ — there is just
one in the Malayalam-speaking area and it is Tiruvancikulam, However, in this
land there are thirteen of the 108 divine places of which the Azhvérs have sung.
There is a famous Bhagavati temple near Tiruvancikulam, in Kodungallur
(anglicisied as “Cranganore’). It was here that | sw a number of scholars leamed
in a variety of éastras — they cared not for the recognition of the outside world.

There seem to be so many rajés in Kodungaliur and its neighbourhood. Kerala
itseli has many r3jas. All property here is passed down to the next generation
according to the Marumakkatdvam law. (Even sucession 1o the gaddi is determined
in this manner.) if elsewhere property or wealth is passed from father to son, here
it s matrilineal, But how could a mother, a woman, look after property or wealth?
So it goes to her elder or younger brother. When he dies he cannot will it away to
his sons — it passes to his sister’s daughter. As stated before, this property will now
be looked after by her brother, He must be the nephew of the man who in our
account first took care of the property. From matemal uncle to nephew - so the
property passes from one generation to the next and hence the system is called
Marumakkatiyam® Strictly speaking, “tayam” should be understood as “dayam™
"Déayam’ i a Sanskrit word and means "division of property”. The word
“dayadi” means those who share the father’s or forefathers’ property.

Many of the rhjiz in the Kodungallur area are rijis according to the
Marumakkatiyam system. They are r3j&s only in name. Indeed their income s less
than that of what we call “middle-class” people. In Tamil Nadu only the poorest of
the poor have karnyi (gruel}, but in Kerala it constitutes the main item of food of the
people”®, In Tamil Nidu kanjf is taken from an earthen pot or a gourd. The rajas of
Kodungallur do not keep such pots or gourds. Jack trees are abundant in Kerala and
they make use of their leaves for "vessels” or ladles. Though their economic
condition is such, in the matter of leaming they - and even those associated with
them - are amazingly advanced. Not only the men, even the women, [ discoverad,
were proficient in some $istra or other. They do not take the trouble of making
themselves known outside, but the most distinguished among them are well known

' The name “Kerata' s used to denote the Malayalam-speaking area, The state called “Kerala™ had not
been formed yet in 192728,

¥ This system is no longer prevalent now,
*The eating habits of Keralites have changed now.
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outside their lahd. One such rbjk has eamed the title of "Mahimahopadhylva"
from the British government, These menwho, subsisting on kanji, have fostered our
ancient sastras must be locked upon as models by our community of the leamed.

It was before 1930 that [ saw this place in Kerala, About 40 vears later (November
1968) | came across people similarly leamned, this time, in the Telugu region. And it
was not an entire place but just one big family of learmed members. | was delighted
to see them and | sald to myself almost in wonder: "' Could there be a family in which
every member is learned in one 48stra or another?"”

This family of five brothers, in lpplr near Tendli, are calted “'Hari-sodarulu®. |
sow them af their house in Beswlda (now Vijayavida). The oldest brother was
called Hari Venkatasubbayya, The brothers had leamed the $astras according to the
anclent system and each had specislised in one subject like the Viedas, Vedabhagsya,
the Smyrtis, Purdnas, ele. They had got together their knowledge of these subjects
into books,

This is not what made them really greal. Anxious that the wealth of vidys they had
acquired should not go waste, they had taught the $3stras to their children. This is
what [ regard as significant. When the children of the family were five years old they
started leaming Sanskrit. Instead of tying them down to books, they were taught 1o
speak in simple Sanshkrit. It was a matter of joy for me to listen to these boys of seven
or eight speak in Sanskrit enunciating the words clearly,

In the old days there were places known for all their inhabitants, including
women, being learned {Vadesa-vidvad-jana™). Stories are told of women wha
wiped the courtyards of their houses with cowdung and at the same time reeled off
passages from Sanskrit. The panditas who came here to hold debates with their
local counterparts fled when they leamed about such women. There are also stories
of parakeets which debated among themselves on Tarka-g8stra {logic). There is
perhaps just a trickle of this tradition remaining in our country in one or two places,
amere “sample”” as it were of old times.

Vidyd, promoted by scholars as worship of [évara and without any consideration
of reward, will somehow become imbued with life and grow. [vara will help them
by showing them the way to sustain themselves. There were many such scholars in
the past. It was not only that supreme devotee, Tylgarsja, who spumed. royal
favours and who did not care for any fame. So many other great vidvans there
were who did not hanker after wealth, recognition and honour.

it is more difficult for a scholar to s "t
i purn honour than money. “Oh. | am
1ntell.gent1:md 0 learned and [ have not only conducted mm:r:h but Iwrtl'tﬁns:
great deal” - a vidvin who Is vain like this will hunger after famie and recognition,
Some panditas, in their arrogance, have gone to the extent of doubting thé
capacity of the world to understand them and its fitness to honour them.

) DE;E must exert onesell not only to become a scholar but also leam to become
umble.
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For the future

My statement that men of learning should not be engaged in the scramble for
money or honour does not mean that they should be conlingd 1o a comer without
recognition or thal they should be starved. Just as a scholar must try to promaote
learning by making sacrifices, others must place belore themselves the ideal of
sacrificing at least a bit of their time and money o preserve our heritage of vidya.
in other words they must look for the vidvans, those who are leamed in our ancient
arts and $astras, and help in their financial and soclal uplift. They must also bring
some students together who will study under them so that their learning will be
passed on to future generations.

Make it part of life

Even now research is being carred out in our old sastras. But it is done on a
purely academic fevel withoul any connection with life as lived in our society.
Heading papers; writing theses, conducting seminars and symposiums; aranging
discussions by a few people who have been chosen as “scholars™; publishing
books costing Rs 100 or Rs 200 {these books later gather dust in the shelves):
holding functions to release books in which ministers and high court judaes lecture
on our culture; writing lengthy reviews in newspapers — 50 goes the list of activities
nowadays. What purpose do they serve? The speeches and writings are forgotien
not long after they are made or printed, as the case may be. Those who take
pains on behalf of our old vidyh-s in the present set-up and conduct research and
seminars and bring out publications must be congratulated, But one cannot help
pointing out that their work does not have any enduring value. It does not take
root in the community and s soon forgotten. [t should be made an integral part of
the very life of our society. Only through the establishment of the guru-fisya
parampara in which one’s inner being and way of life are interwoven can such a
goal be achieved.

W our £astras are to be truly preserved, publishing books on them and stocking
them in libraries would serve no purpose. Even if such books were to be read and
research conducted in the same manner as now with the further publication of
books, no lasting purpose would be served. Mere book knowledge may lead 1o
mistakes being committed in life and may have undesirable consequences. The
subjects which have evolved according to the acara of our country musl be taught
accarding to the system developed in conformity with this céra. The purpose of
such teaching should be to help students control their senses, inculcate discipline
and other noble qualities and develop devotion to [dvara, Only then will it bring
benefits to the taught and ultimately result in the well-being of the entire nation,

Gurukulavisa in all fields

There is nothing better than the gurukula system to accomplish the task
desecribed above. If we adhere to it in its true form and il we succeed in obtaining
from the quru both knowledge and grace, we will be able to rid ourselves of all our
shorcomings. Even secular education could be conducted in this way with the help
of retired teachers or professors. The students must reside with them and serve them
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and appear for examinations privately. Just pretend that your children failed just
onee {in their reqular school) and send them for gurukulavasa for one year or so and
give the quru the necessary help forit. Ortry the gurukula method at least durning the
summer vacation of two months, | have been speaking in this vein for years,
blowing my conch-sheil] - let dawn break in its own time, :

The next best thing is to bring together a number of students under a group of
gurus in residential schools and giving instruction to them according 1o the Sastras.

| have spoken at such length about gurukulas and ghatikisthanas in the hope

that you will choose either of the two systems of education and serve the cause of
our national vidya.

May Amba bless us all

Ambd must bless you so that at least a little bit of what [ have told you 15 retained
in your mind. Sankaracirya observes in his commentary on the Kenopanisad that
Amba, whao is united with the omniscient lvara, shines as the very personification of
vidya, the most luminous of all lights. She must pervade our minds and inspire us all
to preserve our ancient vidya-s. Her grace alone can tum our mind away from the
goal of vitta (money, wealth} towards vidya. The light of vidya that illumined this
country all these ages is now dim and we are enveloped in darkness. Sankardcirya,
who says vidys is the greatest of all lights, concludes his commentary thus: "'t is not
that Uma-Parames$vari alone who, shining with vidyd, has acquired the name of
Haimavati, Whoever earns vidya and becomes a vidvan will obtain tefas, lustre,
through that very vidya,™

We could give two meanings to the word ““Haimavat?"" used in this context in the
Upanisad (Kena) for Amba. "Hima" means snow and since Uma was bom the
daughter of the snow-mountain Himavan the goddess is Haimavati, That which
connotes “hima" is "haima’"; that which denotes Siva is *Saiva”. Here the “'i-kara"
becomes “ai-kara". Similary, in Sanskrit, words which start with an Ve-kara" have
derivatives with "ai”. From "eka™ you get “alkya’; the daughter of "Kekaya" is
“Katkeyi''. According to this rule also “Hema™ becomes “Hatmavati'. “"‘Hema"
means gold. She who shines like gold is Haimavati, Since the Upanisad says that
Uma has "bahu-fobha’ it would be proper ta construe that she shines with the
lustre of gold. According to Sankardcarya it is because she is the form of vidya that
she is effulgent. While concluding his Vikpabhdsya, the Aclrya observes: “A
vidvan, even if he be bad-looking, shines with great lustre. ""Virdpobhi vidyivan
bahu-fobhate.] We say looking ot leamed people of viduous conducl and
character: "Look at the lustre on his face, What 2 fine look of learning he has.”
Similarly, we are able to make out an idler too from his face.

To go back to the imagery of pedalling the bicycle: Owing to the light of vidya
acquired by our forefathers, the faces of a few people today are still bright, It is the
compassion of Ambd which keeps the bicycle from stopping. May she make
everyone s face bright and spread the light of knowledge throughout the land.

! Thid t s lenerad translation of aTamil expression. [t means here: "'l have spoken what | should. 3t 15 up to
Yo 10 pay heed toit.™
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Part Six

I$vara and guru
The enduring legacy

The house that your father has left you is not enduring in character and will
crumble with the passage of time. You will have to repair it now and then,
whitewash it frequently and paint it. The landed property bequeathed by vour
father is no different. You have got to make investments in it and work hard year
after year to grow crops in it. Then there are lands which become fallow over the
years whatever the amount of manure you add to the soll. There are so many other
problems you have to face such as spells of drought, floods and trouble from pests.
Cir, it may be, water is not released from the dam whenever it is required. Above all,
there is the law of cellings on land holdings. Even if your inheritance is in the form of
money, there are problems like devaluation (or decrease in the purchasing power ot
money). You are faced with a variety of taxes and you live in fear of new imposts.
Besides, you will all the time live in fear of thefi.

In this way, whatever the wealth or property that you inhent, there is the likeli.
hood of its dwindling or perishing with the passage of time. That apart, there is the
possibility of the heir to the wealth or property becoming spoiled. To preserve his
inheritance somehow, he may be led to commit wrongs or have recourse to
unlawful procedures. He may, in order to make gains for himself, put others in
difficulties or to loss. He may stop at nothing. He may bribe people in authority,
resort to deception, maintain false accounts or, to circumvent the law on land
ceilings, divide the property through bendmi transactions, Which means that, if the
wealth or property is so much {the Paramaguru cups his hands to suggest a small
measure), the sin earned by him will be this much (the Paramaguru suggests a huge
amount with his hands).

But suppose the property of the heir grows, withou! his having done anything
unlawful but due to the merit eamed in his previous buth or through sheer fuck.
Even then, one day he will have to go, leaving everything behind. A man may own
a palatial house; he may have acres and acres of land yielding three crops a year
and Rs 20 crores in cash. Bul he will have to depart one day leaving everything
behind, without gaining, in the true sense, an iota from it all,

The property bequeathed 1o a son by his father is impermanent. [t is the same
with the wealth acquired by one’s own effort. The riches that are everlasting and
are never lost are neither bequeathed by the father nor are they acqu'-ed by us on
our own. 20 is the case with the property that does not have to be repaired or
rencvated at any time, the wealth that is not taxed or stolen or the riches that need
not be preserved by having recourse to wrongful means.

The guru alone can give us the wealth, the treasure, that is everlasting. It is not
the wealth that does not accompany us on our deparlure. The factisitis
the wealth that prevents us from returning {which means it is the wealth that
liberates us from the cycle of births). It is the wealth that unites us inseparably,
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indissolubly, with that which is ¢temal, the Paramatman,

This wealth called ifnana £ received as a blessing from the guru. It is given 1o us
in the form of the guru's upadeta and it neither diminishes with the passage of time
nor has it to be added to by our own effort. (It is unlike the property bequeathed by
our father; in trying to make it grow we only ¢arn a “bundle” of sin.}) The wealth
received as a blessing from the guru grows and makes us too grow with it.

Whatever the other wealth, the happiness derived from it is ephemeral.
The jfidna received as a blessing from the guru: that alone is “nitvinanda”™ or
etemal bliss,

Devotion to Idvara and to the guru

Mo amount of devotion on our part will be commensurate with the great goad
that is bestowed on us by our gquru. That is why it is said that we must be as devoted
to the guru as we must be to livara,

Yasya deve pard bhaktih yoathd deve latha gurau

One must have the same high devotion for the guru as one has for l4vara, so
says the verse'. It goes on to malntain that the inner meaning of the upadeda of the
gur is revealed in full only to such a high-souled disciple {the disciple who is a
mahatman). Since the disciple who is as devoted to the guru as he is to 4vara is
deseribed as a "mahitman™, it means that through this devotion iself he gains the
knowledge of the Self iAtmajfiana). The floka declares that the upadeéa of the
guru remains burning as a light in such a high-souled student.

“Tasyaité kathitd hyarthih prakdsanté mahdtmanah”

Jiaina realised

With reference to the word “prikifante’” in the verse: we should not
understand it to mean merely that “the brain will be able to grasp the meaning of
the upadesa’. The esoteric meanings grasped by the brain or the intellect are
taught by the guru himself n any case. The intellect need not necessarily function
with devotion, What then is the true meaning of the verse? It is this: the experience
or anubhava which ts the essence of the upadeda will become illumined in the
heart of the student. [The Paramaguru remains silent for a while and continues.. |

To think more deeply about the matter, what could be the truth behind the
statement that the “hidden or esoterlc meanings will become fllumined”? Are we
to take it that matters which remain concealed or are expressed all too tersely or
intricately in meaning or style will be revealed in all thelr clarity? You may
understand it so. With the grace of livara and the guru we will receive worldly and
other-worldly blessings and our intellect will be sharpened. And, as stated before,
we will be able to understand meanings that are hidden or are all too complex.

! The verse iz from the Svefadvatere Upanisad (though it alsa oceurs in the Gursgitd).

“Yasya deve pardbhakiify yathd dévé laths gurau
tasyaite kathitd hyarthab prakifante mahatmanh"
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But, to go beyond such an interpretation, vou will realise that it would be futile
to regard what is comprehended by the intellect as final or the ulimate. What is
the true purpose of instruction in knowledge of the Self (Adhyatmic upadesa)? Is it
to give mere intellectual safisfaction? No! Such satisfaction belongs to the ego, to
the ahamkara. But is not the destruction of the ego the very object of adhydtmic
upadéia? So even if the meaning is made clear through the intellect being
Hiurnined, it must mean that what is intellectually grasped leads you to the Atman.
In other words, the goal of upadesa is realisation of the Self and, therefore,
instruction should not stop with the intellect but go bevond to be directly
experienced by the student. “SvAnubhifl” means such direct experience,
realisation. There is a iva-caitanya, a life principle, that is the basis for the intellect
also. The experience that we mentioned must belong to this life, such is
svAnubhiti. Later the difference between jiva-caitanya and Brahma-caltanya will
be obliterated. So too the consciousness of the individual experencing it. And that
is the state of Eternal Truth, the moksa spoken of by Advaitins.

Svanbhiti s also called “'aparoksdnubhiti”™, Qur ﬁu:ﬁrya has written a work by
that name.

Let us consider "paroksa’ and “aparcksa'’. “Paroksa" is that which is hidden
from us, that which is secret, “Aparoksa® is its opposite. Knowledge gained by
listening is "parcksa”; knowledge that is experienced or realised is “aparoksa’.

That knowledge is hidden which is not inwardly experienced and does not give us
the bliss that is its very purposa,

We read pages and pages about the Courtdllam waterfall. Those who have
visited the place may describe it to us for hours. However, from listening to their
account, do we experience the joy of bathing in the waterfall? It is only when we
ourselves stand tn the waterfall for four or five minutes - not necessarily for hours
— that we realise the true jov of knowing it,

Reading tennes and tonnes of books concemning the Atman or memorising the
texts does not lead us anywhere. Even if you recelve upadeda from the guru on the
subject it will not serve any purpose if such upadesa i no more than an act of
hearing and does not transcend the intellectual plane of awareness. To that extent
it is parcksa. The upadesa must be voiced in the Atman as experience, as
realisation. Only then does it become aparoksa.

There is something interesting about all this. When the teacher’s upadeda is
understood on the intellectual plane it does not seem to have a secret character.
But since it is not realised in one's innermost being it has 1o be faken as’paroksa.
[t is only when it becomes an intimate inward experience that it is called
aparoksanubhti. It is here that an apparent contradiction arises,

We glve the label of “parcksa’ - secret, esoteric — when the guru’s upadeéa is
intellectually grasped. When it is realised in the inner recesses of our being,
transcending mere intellectual awareness, and becomes one with our deeper
existence, It is called aparoksa, something that is manifested outwardly.

We will explain the truth of the statement through an illustration. We all know
that milk iz a deliclous fluid. Similarly we know that sugar is a sweet substance.
When the sugar is dissolved in the milk and the mixture is heated a viscous
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substance is formed. We know that this substance must be delectable. But how do
we know by actual experience that it is delicious? What should we do to expen-
ence the joy to be derived from the sweet? We must eat it. It is only when the
sweet, an external object, is taken “In", that we truly “experience’ #t or realise
what it Is. Mow an external object, when we ate it, disappeared by going into ow
alimentary canal and became hidden. But it is in this hidden or secret state that we
could “experience’” it or realise its usefulness, By being taken in, the form of an

object became hidden but its purpose became revealed or was perceived in
the open.

We see that there are two kinds of "in"' and “out” or two kinds of “*within'" and
“oputside”’. Even when the form of an object is revealed, its substance remains
unillurnined, that is it remains hidden or secret, In the language of Vedanta it is
“paroksa’. When it goes in and its form is dissolved, its fruitful essence shines in us
and becomes aparoksa.

An object is as good as non-existing when its gross form is revealed without its
essential substance that is material to our purpose is beyond our reach. But it has
a meaning for us, it matters for us, if its purpose is well revealed, even though its
gross form is not recognised by us. If you accept that the inner substance of an
object is more important than its outer guise - hardly anyone will dispute this - the
state in which the substance is not revealed is "paroksa’ and the state in which it
is revealed and serves its purpose is “aparoksa’’.

When the upadefa is grasped on the intellectual plane alone, without our realising
the bliss that is its substance, it is paroksa. When is the upadeta aparoksa ?When we
transcend it, when the upadeda is beyond the intellect, when its essence is revealed
within as part of the inward life itself in the state of samadhi {absorption, union) in
which we forget ourselves, then the upadesa is aparoksa. Here we are not practising
any jugglery with the words “parohsa™ and“aparoksa” but merely stating the truth,

The intellect and the heart

What the intellect is aware of is one thing: what life, the inner being that is the
basis of the intellect, knows is another. The owl sees only at night. By day the bird
sees nothing. Man sees by day, not at night. The intellect does not experience
anything; it only knows, and it knows by Inquiry based on logic. The heart which
experiences objects is not aware of the debate or arguments based on knowledge.
The essential truth of life is the heart, the Innermost being.

The heart does not open out easily, Somehow, importance is given to a man's
intellect. So everything has to be absorbed by the brain, by the intellect. Matters
relating to the Atman, which are to be experienced by the heart, are first assessed
by the intellect in order to determine whether they are right or wrong. Even if the
intellect decides that something is right we tell ourselves: it is not enough if we
make a decision intellectually. That.way we do not derive the true benefit from the
pursuit of a subject. For instance, though we have understood from so many books

on Vedanta and from our guru’s upadesa that the Atman is saccidananda [see
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glossary], we know neither “sat” (being), "cit” (consciousness) nor “ananda’’
(blilss). Foolishly, we keep sorrowing about this and that. 5o we must bring into the
heart knowledge bevond the intellect.”

When the intellect is fatigued by the work it has to do and fails to attain the goal
of knowledge there s the urge to open out the heart. Such behaviour is a perverse
consequence of man being endowed with an intellect. The difficulty of opening
out the heart is felt more by people who are highly intelligent than by those of
humbler intellect. The latter, without racking their brains, accept things in faith, It
is we, the “intelligent”, who find ourselves in difficulties. But we too sometimes
feel that we cannot come to a conclusion about matters by weighing them in the
scales of our intellect, We then wonder whether all subjects are fit to be brought
under the jurisdiction of the intellect.

The Vedas, reasoning and experience

Our Acarya founded a system that still arouses the wonder of the world for the
brilllance of the intellectual edilice on which it is built. Even so he has sald: *"Do not
probe with vour brain such subjects as are mentioned in the Srufi (the Vedas). The
Paramé&tman, who is bevond the reach of the intellect, revealed the Vedas to the
r5is and they have passed them on to us for the world's well-being. Accept the
words of the Vedas without questioning.”

However, the Ac3rya himself (as mentioned earlier) has written works in which
he has applied his intellect to the utmost to establish his system firmly. In these he
has made a deep analysis of the questions concemed, anticipated the objections of
the opponents to his system and rebutted them effectively,

All Aciryas who belong to the Vedle tradition — Rama@nuja, Madhva (and, of
course, Sankara) — have unquestioningly accepted the Vedas as “'$abda pramina’
(evidence in the form of revealed sound or voice). But they have also, at the same
time, expounded their concepts at length through reasoning. All of them have
accepted the view that any siddhanta or system must conform to the Vedas and to
reason and that it must be in keeping with inner experience. The Vedas and thelr
pronouncements must be accepted in full. ""Yukti", reason or rational argument,
means that which is part of intellectual inguiny. It leads you to make decisions that
are not contrary to the Vedas. It also provides explanations to matters that are
merely hinted at in the Vedas or even inguires into and explains such matters as are
not mentioned in them. Sruti and yukti serve their purpose only if they take vou in
the end towards anubhava or experience (that is realisation of the truths
propounded). Such realisation occurs in the heart which resides deep in a
man's being.

Some Aciryas, who have established religious or philosophical systems, may
have had inner experiences that cannot be explained through the Vedas or through
reasoning. They could point to them as support for the great truths they have
propounded. Even peocple like us have certain inner experiences but we are
unable to explain them intellectually or rationally. A mother’s overflowing love,
the enchantment created by the beautiful playing of the vina are of this kind. On
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the contrary, there are experiences that are neither desirable nor salutary. Is it
possible to explain all of them rationally? Similarly, an 3clnya too may point 1o
such anubhava and ebserve: "Have you not had similar direct experiences? In the
same way, accept our anubhava pertaining to our siddhanta alse. The dcirnva who
tries to establish his system with such comparisons, citing parallels, has recourse to
the last of the triad ~ Sruti, yukti, anubhava,

In the end it 11 the siddhi or fulfilment obtained by the student that makes for his
great ranscendental experience imahanubhava). It is known as "svanubhdGti™” or
“aparoksanubhin™,

When we say that the Truth {tattva, “Thatness”, the Reality] will chine for the
man who is equally devoted to [§vara and the gury, it means the prakaga or light of
anubhiti or realisation. The word “prakaga”, according to Westemers, is enlighten.

ment or illumination. Such illumination is that of expenence orrealisation, not of
mere intellectual awareness

It is realisation that is of the utmost importance, of radical importance. If the
upadesa is to transcend the intellect and mature fully into anubhava one must have
devotion to [§vara and, no less, to the guru. It is that which will dig the land called
the heart and cause the spring called anubhava to rise. To put it differently, the
door called the heart will fling open in order 1o admit the light of jAdna.

Even if the inner meaning of the upadeds is illumined through reasoning, such
illumination must open the way for the light of anubhava, the light of the Atman.
For the intellect to give way without exuling in its own imperntance, there must be
devation. The verse, "Yasya deve pard bhakth'', ete, speaks about the necessity
for devotion to lvars and devotion to the guru that is commensurate with it.

&
Two hhnhtt-l?

To give some more thought 10 the matter. What are the two “bhakti-s"'? Is
devotion to [fvara one and devotion to the guru another? And would vou weigh
the two in the balance to find out whether they are equal in weight? No, such a
thing is not necessary. After all, has not [évara himself come to us in the guise of the
guru to reveal himself to us? Have not all the 43stras proclaimed this? Have not all
those great men 30 declared? Have they not said that their chosen deities had
come to them as gurus and blessed them, leading them on to the right path?

Auvval (the great Tamil saint-poetess) has said in her Vindyakar Akaval that
Vighnesvara himself came to her as her guru. Arunagirinbtha in his Kandar
Anubhdti prays to Muruga (Subrahmanya) to appear before him as his quru. He
prays to Kanda movingly on our behalf for we have no direct experience of the
god. He had actually already obtained anubhuti after receiving the blessings of
Muruga, He has mentioned this in his work. Subrahmanya had spoken to him;
“Forsaking everything be immersed inthe Atmanin silence. Do nothing, ™
Arunagirindtha says that al once everything vanished and he became united with
the One and Only Object. That Muruga gave Arunagirinitha such an upadefa and
that that upadess was transformed into realisation of the One and Only Object
shows that the god had come to him in the {orm of his guru, Manikkavacaka
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{another great Tamil saint-poet} alsc often speaks with great feeling about
Paramedvara having come to him, out of his great compassion, under the kurunia
tree at Tirupperunturai (also known as Avudayirkovil). He also speaks of how the
Exalted One, the One and Only Purusa, has descended to earth in the form of a
gury enabling us to see the Lord with our own eyes and to be in touch with him,

in his Navaratnamali Kilidasa speaks of Amba appearing as a guru and making

manifest all forms of freyas (liberation, fame, goodness, auspiciousness) of a high
arder.

" Dedikardpena darditdbhyudayam”™

So, if you take it that it is lfvara who s come in the form of your quru._. No, if
we say “take it it suggests something that is quite imaginary. Let me, therefore,
express my idea slightly differently. Is it not the truth that lévara himsell has come
as the gquru? If vou realise this, there is no need to speak separately of devotion to
Isvara and devotion to the guru. There is, in facl, noe need 1o speak of wo
“bhakti-s”". When the guru himself is [svara it means that we must be utterly
devoted to him and to him alone.

If you are devoted to lsvars who has come to you in the form of your gury or to
the guru who is [évara in human form, if you evince transcendent devation for him,
the true meaning of his upadefa will be transformed into your inward expenence
or anubhit, You will then attain liberation from the cycle of birth and death,

lévara, giver of the “‘fruit”

When we say that bhakti or devation will lead to mukti or salvation, it does not
mean that devotion will straightway result in salvation, Cur action by itself does naot
produce any result. It is [fvara who grants us the result, the phala or fruit of our
action. It 18 he who assesses the sins we have committed and the merit we have
eamed and the fruit of our actions. In this way, in response to our devotion, he
grants us jAbna out of his boundless compassion. We experience the bliss of salva-
tion as a fruit of the [fina. It is not our devotion that is directly instrumental in our
receiving any reward but the compassion of livara we deserve as a consequence.

If his devotion were true and sincere the devotee would not expect any reward
at all. Works like the Bhigavata proclaim that if we expect any returmn for our
devotion it is like an act of trading. a business transaction. But even il the devitee
does not expect any retum for his devotion, Bhagavan will respond to his bhakt:
out of his kindness. He will bless the devotee with jfana and grant him release from
samsara (worldly life, cycle of birth and death].

Two types of compassion?

i the guru is [$vara and lévara is the gury, it means that lévara bestows on vou
the great reward or phala in the form of guru-krpa (the teacher's compassion). At
first, as gury, he gives you upadeda. Il this upadeda is to transcend the intellectual
plane and become rooted within, you must have absolute devotion to the guru,
The latter, in that case, blesses you by vouchsafing direct experience of the
Atrnan, realisation, And this he does out of his supreme compassion,
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It is difficult to answer the question whether there are tawo kinds of ki or
compassion in the same way as there are two kinds of bhakti. We will have to find
out the percentages of the compassions of the guru and lvara respectively in
creating the light of jfidna in the disciple! The grace of jfiana is not something that
is to be apportioned between the kindnesses of the two, If you give some thought
to the matter, yvou will realise that it s the compassion of [fvara alone that is
manifested as the compassion of the guru,

The one recipient of all obeisance

The sastras proclaim that the obeisance paid by a devotee to the different forms
of Divinity attain the one and the same l§vara.

“Sarvadévanamaskirah Kefavam pratigacchat’™

it is the One and Only Paramatman that is manifested as different forms of the
Godhead. It is That which has become various dsdmis. So the namaskara or
obelsance made to any form of Divinity — one must add, the obeisance made to
any dsdmi — attains the One and Only Param&tman.

The word “Kefavam' in the above line should not be taken to mean the avatara
called Krsna or Visnu alone. "Kesava' is made up of the four words: "ka™, “a"",
“lda" and " Va''"Ka" means Brahmi and “a"' is Visnu. In the Yedas and the
Purénas, Brahma and Visnu are referred to thus in many places. Everyone knows
that “f4a"" means Siva. "Ka", “a" and “Ka" together make “'Kesa''. That means
Brahma, Visnu and Rudra, the Trimarti. "'Va"" denotes that which one has in one's
possession, what is under one’s sway. He who has the Trimirti under his sway, in
other words he who holds the Triminti in himself is ““Ke$ava". The Acarya gives
this meaning for the word in his commentary on the Visnusahasrandma. He who
contains in himself the lords of creation, preservation and dissolution must be the

Paraméiman, T!'ne obeisance made to any god or Asdmi is received by this
Paramatman, this Kedava, who is in that deity or dsdmi. ‘Sarvadevanamaskdrah

Kedavam pratigacchati,”

What is meant by “narnashara™? Does it mean merely prostrating aneself before
a deity or an individual? No. Such an act itself has only a secondary significance;
what is important is the feeling that goes with it, The feeling of devotion is demon-
strated in many ways. Namaskara is an act that signifies that we are nathing before
the Lord. It denotes bhakti. When it is proclaimed that the namaskara offered to
anyone will attain the Supreme Lord Kesava, it means that our devotion to anyone
i5 an offering to the One and Only ParBmatman,

One bhakti and one krpa

The subject about which we spoke earlier has been made clear here. Did we not
wonder about whether there were two “bhakti-s” and two “kipd-s"? We have
found the answer here. When our bhakti for anyone or everyone is an offering
to the Une and Only Paramatman, there is no need to speak separately of bhakti
for the guru and bhakti for lsvara. When our devotion for our guru is received by

lévara, where is the need to divide bhakti into two ~ the one for the quru and the
other for [fvara?
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Let us now turn to the subject of krpd, compassion, whether the kepa of the guru
and the kmpa of [svara are different. We have discovered an answer to this question
also. If a god, a great man or » guru has compassion for us, what is the reason? It
i only In consideration of our devotion. If we have devotion for them, they are
compassionate towards us in return, We have devotion - and they have compas.
sion. We offer themn our namaskira to signify our devotion and they respond by
glving us their blessings signifying their compassion.

if namaskara is for the One and Onaly Paramatman, does it not mean that the
Paramatman alone is the source of the blessimgs of all those to whom we have paid
abelsance? When they - the deity or the dsdmi — is not the real recipient of the
namashira do they have the right to bless us? if they are wise about such matters,
hiow will they respond to the obeisance made to them? Even if they, as a matter of
courtesy, orally give their blessings, they will place the obelsance or namaskéra so
made to them at the feet of lévara and pray: “'Q Lord, bless this child in whatever
manner you like to bless him." Pleading thus, they will themselves pay obeisance
to the Lord. If it is done in utter sincerity, for their sake lvara will pour out his
compassion on the child in greater measure.

It can never be that lEvara wants for himself all the namaskiras made to you and

that he expects your o give your blessings in return. Indeed [$vara and no other is
the source of all 35irvada, of all blessings.

We hear people lamenting: "“They are sald to be great men and they gave us
their blessings. But it was all in vain,” If the blessings of great men are of no avail,
it could mean either of twao things. One possibility is thae the great men réceiving
the obeisance must have thought to themselves: ""The nemesis of karma is bound
to overtake them. Let them cry when it does so, But | will comfort them so that they
do not ery now.'” The second possibility is thal some Mahimiyad concealed
playlully the will of the Lord. Or, it may be, the great men gave their blessings
forgetting that they were only an instrument of the Lord, Agirvada to be real must
have its source in lévara. The Lord's blessings must maniiest themselves through
the individual who apparently gives them,

It ts Tévara who inspires humility in the mind of the student or devotee and
makes him offer namaskara, Afterwards, it is [$vara who is the recipient of this very
namaskira made by the student or devotee to anyone. [t is not the individual to
whom obeisance is paid who blesses but Isvara who pervades him. Tévara alone is
the recipient of all namaskara and he alone gives blessings. Here we are speaking
of various kinds of bhakti: what we, in our ignorance, speak of guru-bhakdti,
Iévara-bhakti and bhakti for varous individuals as separate entities. The
cminpassinn shown us by the guru and others is nothing other than the compassion
of [évara,

How does the guru have the power of compassion? All powers belong fo the
One and Only l4vara. It is because the guru is one with the Lord that he too
acquires his power. It is through the compassion of lsvara that he is raised to the
position of the guru. Even after becoming a guru he is dependent on the kipa of
Hvara. Thus the guru has no capacity for compassion independent of lévara.

193




The Guro Tradilion

Tiruvarul {grace of the Lord) and guruvaryf (grace of the guru) are spoken of
separately. However, guruvarw! is in reality only Tiruvaru! since it stems from
the Lord.

“Yasya devé para bhaktih’: meaning of the verse

As we go on with our inguiry, it will become necessary to alter the verse slightly

{Yasya deve pard bhaktih”, etc ). What did we note in the verse? Whoever is
devoted to [$vara and the gure in equal measure, in him will shine the hidden
meanings of the upadeda. This means he will receive a whole range of blessings
from ifiAna lo liberation or moksa, We now realise, after our inguing, that we will be
the recipients of the same range of blessings (ifdna and moksal i we become
exclusively devoted to the gury, looking upon him as lévara, or to [fvara, looking
upon him as our guru,

In between we noted one maore point. Nothing gives phala or reward on its own,
it is [4vara alone who is the giver of phala. Devotion and knowledage by themselves
do not vield any fruit. We hove seen that it is in appreciation of our devotion that
lévara grants us the phala. Also, there are no different devotions perlaining 1o
different people or entities, There is only one kind of bhakti and that bhakti is for
Hvara. In addition, we saw that the source of the compassion received in response
to the devotion shown to different people or entities is {4vara and none else. It is
the krpa of lévara alone that is manifested through others who are mere
instruments of that kepa.

It is when [$vara showers his compassion in his form of quiy —— out of his
various manifestations — that we receive the imperishable wealth of jfiadna, the
blessing that unites us with the bliss that is everlasting,

Iévara or guru?

We have seen that it is enough 1o be exclusively devoled Lo either of the fwo
forms, [$vara or quru. It not lvara our guru? So should we be exclusively devoted
1o him? But then is not our guru [évara present before our eves or seen before us?
De not we say “gurub siksdt Param Brahma™? So should we be exclusively
devoted to the guru?

Since our tapic s “guru”, [ am going to ask you to go to the guru for refuge and
become exclusively deveted to him as ldvara.

Human nature and the desire for change

1 am not unaware of human nature. Human nature is such that not only ordinarny
foik but even individuale who are in an advanced state of wisdom are unable 10
devote their mind to one thing all the time. However good an obiect may be, your
involvernent with it cannot be of a lasting nature. Today's menu is sdmbdr, rasam
and curny.’ The dishes are good and you have no cause for complaint. But would
you like to have the same sémbir and rasam every day? You feel you must have a
change of the vegetables, of the menu. Later, you may still want a further change

1 Common South [ndian dishes
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and would like to eal citrdnna’ A musician may sing a rdga very well | but you will
tire of it if he sings the same in all his cutcheris? Whatever the field of interest or
activity, you would like to have a change now and then. At a particular moment
you may be totally engrossed in something, have an intense liking for it. You may
later feel the need for a change, Today you find dahi-vada3 delicious and gulp
down five or six vadas, but you will frown on 1t if you have the same again
tomorrow, the day after tomorrow and the subsequent day as well. Qur appetite
for a thing diminishes with the passage of time. It is in realisation of human nature,
our desire for change, that our religion has so many forms of gods and goddesses,
so many different forms of each deity, so many different ways of decorating them,
so many different vehicles for them and so many different ways of worship.

We go to a temple and stand, say, before the shrine of Ganeda. For a moment
or two our mind is filled with thoughts of the deity. But scon we become fidgety
and we scratch our hands or legs. The mind breaks free and wanders. But can we
really let our mind give such free rein that it should dwell on any rubbish-can?
Should we not draw it towards divine objects or entities? How is that to be done?
The wretched mind could not remain fixed on the image of Vighnedvara, however
attractive the god be with his pot-belly. It is here that the leaders of our religion try
to comiort us. “Such is the nature of the mind, child,” they tell us. *'You have got
to correct it little by little, make it steady, and bring it under contrel. The mind
desires change in evenything, But the change must be related to things divine, and
our religion provides you with variety. i your interest in Vighnedvara declines, do
not worry. Here, for a change, is Subrahmanya. Or you have so many other
deittes: Amman (Amba), Daksinamirti, Durgd, Nataraja, the 63 Nayanmirs. The
temple has all of them, Fix your mind on each deity for a moment or two. As a
result your mind will be immersed in the divine for a reasonably long time.”

Our rellgion has so many remarkable features. Of them one strikes me as
specially great. Hinduism is the only religion that prociaims the identity of the
fivatrnan and the Paramatman. This has come for high praise from many, including
intellectuals In India and abread. But somie of them speak with regret: “'This
religion has the jewel called Advaita which no other religion can claim to have. Howeuver,
there are practices and systems of worship that suggest duality and these are not shared by
other religions. And there is such an army of gods, not lo speak of the
contradictions in Hinduism.”

Advaita is indeed a great feature of our religlon. But it ocours to me that there is a
distinctive characteristic of Hinduism greater than it: the religion that
proclaims the great concept of Advaita has the vamadrama system and such a
profusion of deities. Advaita and the concept of the Paramétman constitute the
ideal, while the army of deities, the many types of dcdra or observances make up
our religion on the practical plane. If we aim to attain the ideal straightway our

1. Hice preparalions in lemon, lamannd, sesame, iaagen), ofc

2, This is how the word, used in the South for music recitals iz spelled. It is from the Hindi, kachan,
bwconue,

3. Cake made of pulses and soahked in curd
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efforts will end in failure or, worse, in hypocnsy or false pretences. The crowning
gfﬂ-l'!!.-' of our religion is that, while it insists on Advaita, it gives room for so much of
dualism and this in its anxiely - ndeed out of its compassion - 1o be halpiul to the
commaon people. It is for this reason that our Acdrya, the teacher of Advaia,
brought the vamasrama systemn under stricter discipline, instituted the order of
worship called “"Panchyitana”, Besides, he exhoned people to worship also
Subrahmanya and composed the hymn called Subrehmanvabhujanga. Whiie
cteating the system of the worship of the six deities, “"Sanmata”’. he included
"Haumaram™ (worship of Subrahmanyal in it. We have then daities like Rama,
Krsna, Narasimhamirti, Ambd, also Trpurasundarl, Bhavini, Bhramarambs,
Shradambd, etc, There are sacred rivers like the Ganga to be worshipped. There is

an entire “army’’ of deities and there are hymns composed in praise of each ane
af them.

Exclusive devotion: the ideal

While on the subject of exclusive devotion to one mirti {deva-miart, qury mdrt or
whatever}, | arrive at the conclusion that it is enough if you are devoted to your guru
But it does not mean that | ask you to become exclusively devoted to the guru right
away. What will happen [the Paramaguru says smiling] if you pay obeisance to me
and ignore my Candramaulidvara? Without him where is my bhiksa? How will | live?
Without him what will happen to the Matha? The Acsrya (Sankara Bhagavadpada)
himsell founded so many mathas. There are so many dcirvas bearing his name and
there are so many deities 1o be worshipped in these institutions in accordance with
the rules laid down by him. [ am speaking about my means of livelihood!

After all, the various deities are meant for you, You are not satishied with one
divine lorm or manifestation. Your interest is aroused when a number of deities are
brought together in the same way as in a rigamialikd — a number of ragas strung
together ke a garland, [The word the Paramaguru uses for “interest” is “rasa’" )
When [ speak fo you about ananya-bhakti or exclusive devotion to one min, | sm
reminding you of the ideal. It is not because | expect you at once to translate this
ideal inlo practice. Earlier, | spoke to you about yukti {reasoning) and anubhava
(the experience of realisation]. | now speak to you aboul ananya-bhakti as a matter

of yukti. It does not mean that you must try to bring such devotion into vour
anubhava at once.

Exclusive devotion: the difficulties

When you ascend to the highest level, you will realise that ananya-bhakti means
that there is nothing other than the Atman. It means the realisation of the bliss of
jrifna to which you are, $0 to speak, nailed. In the stage below i, your mind is not
fully erased but it has become completely integrated in what is required as its sole
support. Now you may have exclusive devotion for one mdGrti, ananya-bhaht
Otherwise, it will be all right if you are devoted to different deities with the
awareness that they are manifestations of the One and Only Paramatman and that
there s no high or low among them.

When we speak of one mirtl alone and that mirtt s the guru-marti, another
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question anses, Anindividual may have more than one guru. He may leam different
subjects from different gurus and he may receive inttiaiion into different mantras
imantra-diksa) from different gurus, Why “'may™'? Such must be the case with many
of you. Wheo gave you Brahmopades$a? Was it not your father? It was he who
initiated you into the Gayatrl mantra. This fact does not seem to occur to many.
They seem to think that mantra-diksa means initiation only In “‘Paficaksari”,
“Astaksarl, efe, and forget that it was their father who gave them diksa in the
mantra that is the "king'" of all mantras, the Gayatri, Many of vou must have also
received upadeta in Paficaksari, Astaksar also. And you must have received it from
a guru other than your father. That means you have maore than one diksi-gura.
Even very great men have had more than one guru: & vidys-guru first who gave
instruction in the astras and another gure who gave sannyisa-diksd. Some of them
have composed hymns in praise of their gurus.

One more point. There are mathdlayas, guru-pithas, which have two gurus at the
same time: the head of the matha and the one who will be succeeding him. Thatisin

the same matha there is a senior sva3min as well as a junior svdmin. Both have the
position of gur.

Furthermore, it is laid down in the $3stras that when you sit down for japa or
dhydna you have to meditate on the lineage of qurus. So it must be difficult in
practice to be devoted exclusively to one guru looking upon him as Hvara. Only a
few people can look upen one guru as all and have firm faith that in him is present
the entire lineage of gurus, the entirety of deities. Contrary to the nature of ordinary
human beings, their minds will not wander and hunger after change: they are
inseparably bound to the feet of their quru.

The stage immediately below the one in which the disciple receives the jfana
that obliterates the mind itself is the one in which the mind, without wandering, is
fixed on one ripa or form as its suppornt. The question arises whether In this lofty
stage the supporting form should be that of lévara or of the guru. It must be

]ansu.remd. Here | will place devotion to the quru on a level higher than devotion to
svara.

I$vara as guru and guru as I$vara

Do you understand the difference between the two? What does it mean to accept
[évara as our guru? It means that we need not seek a guru in the quise of a human
and we need to be devoted only to lévara. Let him be the guru who will lead us on to
the right path. Now let us tum to the question of accepting our guru as livara. Here
we do not have to be devoted to someone unseen, some unseen power. We will be
devoted to a guru who is present right before us and he will mean evenything t6 us.
He means to us everything, He is our [$vara. Itis about such acceptance of the guru
that | am going to speak to you at length.

How to accept the guru as I$vara

You will ask: “How can that be? Instead of worshipping lévara who has created
all this universe and holds sway over it, how can we have exclusive devotion to a

gurt who is human like us?"”
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Let lsvara be the creator of the entire universe, fet him rule over it or let him
destroy it. Why should you be bothered about all this? What is it that you expect of
that Great Power or Sakti? An jota of compassion to release you from the sarhsara
fﬂu are trapped in. What you need is liberation. The probiem of the unverse is
fvara’s worry, Whether it is My or 3 (divine spornt), whatever is creation actually,
it is his job. You do not profit by interfering with it nor does he have 1o gain anything.
What vou are concerned with is the impurity sticking to you and your sufferingas a
result of being trapped in sarhsbra. You want to be free from the dirt and worldly
existence. You need that which dispels the dirt, The guru is sufficient for your
purpose, the guru who imparts you the jfiana that protects and liberates you. All that
vou need is the one who takes you across. It is not necessany for you 1o have vara
who has created the cosmos and rules overit.

You may again say: “All ight. This gura gives me jfdna, Bul where does this
jfana originate? If the guru has the compassion {o impart me jAdna how did he

come by it? s not lévara the source or root cause of everything?”’

So letit be. As | told you belore, let [$vara beall-powerful. Lot him be the ocean
comaining everything. Let him be the ocean of jiidna and the acean of compassion.
Do you need all that great ocean to wash away your impurity? Will it not be enough
if the Ganga rises