ORIGIN AND DEVELOPMENT OF THE IDEA AND
INSTITUTION OF RENUNCIATION IN VEDANTA

Introdiction

A long controversy, which still persists, concerns the
origin and development of the idea and institution of Re-
nunciation in India. The present paper is an attempt to the
Understanding of Renunciation as a unique expression of
the Indian spiritual consciousness. It is my centention here
that Sawwmnydsa, which is linked with asceticism and
monastic organization, is the most fundamental trait of
the Indian religious spirit which Indian philosophy and
religion as a whole developed and hence is part of the whole
of Indian culture. Asceticism was largely concerned with
the man who sought spiritual realization, the Sidhaka (also
desgcribed as muni or yati in the Rgvedea), as he is called in
the later technical language, his undertaking being directed
to the quest for a direct contact with Reality or enublova
(spiritual experience). Monastic organization, on the other
hand, was an aspect of institutional life of society. Bearing
this in mind, it can be asserted here that Renunciation be-
longs to the common spirit of all Indian religions, includ-
ing Buddhism and Jainism. Suresvara, the foremost disciple
of Sarhkara, remarks that, though systems of thought includ-
ing Buddhism may differ in their metaphysical orientations,
they are all unanimous on teaching Renunciation.!

The phenomenon of Renunciation in the whole of
Indian tradition, is not based on the positivistic, anti-reli-
gious or anti-metaphysical outlook as might be the case with
gome of the ethical or humanistic traditions but it is an
inseparable part of the eschaton of Moksa(Freedom)itself.?
Since the Understanding of the Ultimate reality and Free-
dom differs from system to system, the rationale of Renun-
ciation is bound to differ and it would be a grave injustice
not to take into account the multi-dimensional nature of
Renunciation. In fact, some scholars have interpreted this
phenomenon without proper regard to this point. Indian
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philosophy, therefore, has resulted in simplifications, which
are, moreover, inferred from a limited body of data, Con-
clusions based on such study need further revision and
construction. Eleanor Roosevelt’s following impressions of
India state a widespread view:

. ..Prime Minister Nehru is trying to develop a demo-
cracy that, though perhaps not exactly like ours, will
ensure all the people personal freedom. But if an
accompanying material prosperity is also to be achiev-
ed — and the government will not be successful unless
it can demonstrate certain progress on the material
side — considerable education and re-education of the
people will be necessary. For a helief in the virtue of
renunciation is not an incentive to hard work for mate-
rial gain; but only hard work by all the people is going
to bring any real betterment of their living conditions.
Somehow a spiritual incentive, a substitute for renun-
ciation, will have to be found... My own feeling is
that with their religious and cultural background
something different will be required to spark in them
the conviction that the modern struggle of a highly
technologically developed state is worthwhile.?

Leaving the details of this remark to be considered in the
following pages we may add here that the present survey
of the growth and development of Renunciation throughout
the Indian tradition and its various motifs shows some of
the peculiarities of the idea and the institution of Renun-
ciation which refuse to be dogmatically classified into a
rigid category of life-world negation.*

Nature of Renunciation

It should be pointed out that the term ‘Renunciation’
(Samnydsa) has different shades of meaning emhasized by
different writers. Most of them have understood the term to
mean isolation from, and indifference to the world. Com-
menting on the genesis of the Roman Catholic asceticism,
J. L. Mackenzie points out: “The flight from the world was
religiously motivated; it was an effort to achieve a closer
communion with God by abandoning human society and
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human comforig.”® A. J. Toynbee’s observation on the
Desert Hermits is as follows: “Turning their back on the
wickedness of the world, they sought redemption by the
infliction of suffering on themselves”.® Hence Renunciation
has been taken to mean “the form of religious life led by
those, who having separated themselves entirely from the
world, live in solitude.”?

In the Indian (Vedanta) tradition Renunciation has
also been similarly defined. Thus while explaining the mean-
ing of Semydsa according to Vidyaranya, the author of the
great manual on Renunciation, the Jivawn-Mukti-Vivcka,
Pandit S. S. &asiri observes as follows:

The path of liberation, according to Vidyaranya, is
indicated in one word — Renunciation. .. Vidyaranya
would not understand it in any but the formal orthodox
sense in which he Esis of yore (Hindu Seers) princi-
pally employed it. Have no concern bodily or mental,
direct or indirect, with the world, live in entire isola-
tion, so to speak, and wear the orthodox insignia of
the order — this is Swmydse, according to Vidyaranya.®

The quetion, however, remains, how a life of entire
isolation and indifference can ever be the end of existence,
not to talk of Freedom? How can such a long tradition of
Renunciation gain as much ground as it did throughout the
Indian religious tradition on the basis of isolation? How
can a Vedic religion, which Sarhkara re-established, be
possible on the gheer principle of indfference? Professor
J. G. Arapura anticipates these while making the following
statement: “Actually, the real reason for Samkara’s critic-
ism of two systems, viz., the Sarmkhya dualistic realism and
Buddhistic subjective idealism (Yogdacira) is their in-
ability to account for liberation. These may be singled out
precisely because they are diametrically opposite and be-
cause their views, if adhered to, will destroy rational
grounds of experience as well as the possibility of the
world.”® B. G. Tilak also refutes this theory of isolation as
the central theme of the Vedanta of Sarkara.!®
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In the light of the above observations, I am inclined to
suggest that the pattern of Renunciation in the Vedanta has
a different implication from what has been suggested by
various scholars in terms of isolation or indifference.

Two quite different conceptions mingle in the his-
tory of asceticism. One of these preserves the original
meaning of discipline of the body for some ultimate:
purpose, as when William James urges sacrifice to God
and duty as the means of training the will. The other
conception distrusts the body altogether. Asceticism
has then as its function not the training but the des--
troying of the body or the negation of its importance."

What is especially noteworthy here is that the Vedanta,
while agreeing with other systems pertaining to the signi-
ficance of Renunciation, assigns a different reason for it.
Karly Buddhism might have succumbed to the temptation
of unconditional and absolute Renunciation because of its
different metaphysical outlook but the Vedante would go
against its nature if it sets up a doctrine of Renunciation
independently of the Brdahmanical society and ethos from
which it evolved. The objective of Renunciation is to pro-
vide opportunity for the progressive development of the
various aspects of human personality with reference to
which alone the social ideal can be attained. As M. Winter-
nitz remarks: “It is in their opinion to be approached only
from the point of view of the asrama theory, according to
which the Aryan has first to paés the state of brafimacarin,
the student of the Veda, and of the householder (gihapati)
who founds family, offers sacrifices and honours the Birdah-
manas, before he is allowed to retire as a hermit or an

1”19

ascetic’’.

Here one might argue that the dsrama discipline was
relaxed in later times as is the case with the Advaita
Vedanta but it is to be remembered that even the Vedanta.
could not dispose of the importance of brahmaecarye
(student life) and perhaps the early Renunciation was a
theoretical exception and not a general practice. A recent
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.article of E. Skorpen in the Philosophy East and West
states:

But in Hinduism from greater antiquity another
pattern of worldly withdrawal has also existed, quite
different from the predominant Western or the Bud-
dhist approach. This sprang from the Hindu concep-
tion of the four natural stages of life which after early
childhood are those of student (brehmacarin), house-
holder (grhastha), forest hermit (vanapresthe) and
homeless mendicant (Samnydsin)., On this pattern re-
nunciation is the act not of people in religious com-
munities who have not undergone secular experience
and responsibility but of individuals who have—a
difference of some note.”™

‘Neither the West nor Buddhism offered the kind of scheme
of life ocn the pattern of Hinduism as reflected in the Brah-
manical dsramas or in the Padimdas of Jainism.

Taking into account the different emphasis we have laid
on the nature of Renunciation, a working definition should
be such that it includes the motifs of various traditions and
vet be relevant to the Indian context in general. In its most
characteristic sense, Renunciation would indicate a spiritual
attitude having no superficial concern, direct or indirect,
with the world ag it forces itself mechanically and blindly
upon us, for what characterizes the superficial structure of
the world is its wrongness embodied in its relative and
dependent status, too finite and too imperfect, to help
achieve the tranquillity of mind, which once realized, trans-
forms the nature of universe so radically (to the extent of
its disappearance, as if) that the world becomes an arena
for the discharge of motiveless activity at the religious
plane, free from all anxieties born of egotism and self-
aggrandizement. The present definition implies three ele-
ments: (a) Renunciation aims at the denial and transcen-
dence of the universe and the obligations associated with
it only when the latter is approached independently of any
Reality behind it. This is the world at its surface and there-
fore it does not attract the Indian spiritual thought which
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is based on reflection and self-culture. Hence the importance
of brahmacarya. (b) The superficial structure of the uni-
verse is not denied dogmatically. Behind it is the strong
support of Sruti (revelation), based cn the understanding
of each and every school which has its own cosmology, and
(¢) Renunciation unfolds the meaning of existence by eli-
minating egoism (ehwiikdra) which constitutes human
conditioning and keeps oneself divided from the rest of the
universe. It aims at the complete eradication of all obstacles,
stemming from the gulf between the object and subject as
if they were independent and autonomous.

These characteristics differ slightly in various tradi-
tions but the underlying theme of Renunciation remains the
same. It stands primarily for the self-culture which is
essential for the social culture, finally culminating in the
realization of the harmonious whole where all the conflicts
completely disappear and the man becomes virtuous by
nature.” But in order to justify the present standpoint
with regard to the nature of Renunciation, It us turn to
the Brahmanical schools to ascertain as to what extent, this
approach is plausible.

(a) The Vedas:

Without going into the controversy whether the Vedas
represent a philosophy, system of philosophy, mythology or
cosmogony, our aim is to see the elements of Renunciation
which the Vedic thinkers supplied for subsequent thought
so that Indian philosophy could never cut itself off from the
general structure of Renunciation, tacitly implied or im-
perfectly conceived by the Vedas.

If the argument presented above is valid, it follows that
in the Rgvedic times, the doctrine of renunciation was not
unknown., There are also some evidences which prove that
the Vedic thinkers also knew and promulgated the insti-
tutional apect of Renunciation, refusing the claims of those
scholars who think that Buddhism actually introduced Re-
nunciation into Indian religions as it was absent in the
Vedic thought.’” It should be noted here that when the
Buddha himself renounced the world, there are evidencs to
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provide the existence of the renunciants as is seen in the
“Legend of the Four Signs”.'® The legendary status of these
signs might be disputed but the renunciaion on the part of
Siddharthe cannot be regarded as original or without
precedent.'”

But the renunciation doctrine as we find in the Egveda
is markedly different from the one we find in the Buddhism
in the sense that the former also incorporates such ideas as
those of brahmacdrin,'® grhaati,"™ muni (ascetic)*® and
Yatit  (sawinyiasin).*? The ascetics are called ‘vatara-
dand’? (it stands for nakedness, “one having only the wind
of air for one’s waist-girdle.) The word ‘Sramana’ which be-
came very favourite with Buddhism has been used in the
Taittiviye Avenyalke’’ which belongs to the Yajurveda. The
following remark of Professor G. S. Ghurye is very signi-
ficant :

The fact that in the Taittiriya Arapyala (11, 7) Rsis
are said to have existed in former times, who were not
deseribed, as a little later they came to be, as either
‘Suimnyasing or ‘Parividjckas’ but as ‘Sramanas’ that
is those who were ‘endeavouring’, is signifient. It

should be noted that even in the Brhiaddranyakopeni-
sad, which cannot be much later than the Taittiriya
Aranyalka, at one place (IV, 3,22), occur the terms
‘Sramane’ and ‘Tdpaese’. The passage in question des-
cribes the nature of the high stage of perfection. ..
Sayanacarya explaing the word Sramane in this pas-
gsage to mean Parivrajaka, ascetic, that is one ‘who has
entered the fourth of the four regular ‘@éramas’. He
takes the term ‘tapas’ to stand for ‘vanaprasthae’, the

225

third of the four ‘a@dramas’.

In the light of the above ohservation, the Sramana-
Brahmana controversy which denotes the two different
systems of Buddhism and Brahmanism loses its significance.
The remark of Dr. D. R. Bhandarkar that Sramanas are
non-Brahmanic or non-Vedic also falls to the ground.*® In
the Patika Swutta, the Buddha himself has mentioned
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Sramanas and Brahmenas belonging to the Brahmaniecal
period. If Sramanpas belonged to the pre-Buddhistic period
including the Vedic period, it cannot be said that the ascetic
order was the creation of Buddhism and references to the
effect can be found in Buddhism itself.2” Apart from ‘Sra-
manas, even the ‘yatis’ (meaning to control) constituted a
separate class of ascetics who cherished independent views
and did not believe in the Vedic ritualism. They belonged
to the fourth asrame of the samnydsa.”® Professor H. D.
Sharma establishes the same fact:

The vataraéuna of the Rgveda, who by the time of
Avanyalkas took the title of Sramane were the earliest
dissenters from the orthodox Vedic religion. They are
the same as the yafis ... This Sramane is the atyd-
Sramin of the Svetasvataropanisad (vi.21). Most prob-
ably it was before the rise of Buddhism that the old
three asramas were expanded into four...2®

It is certainly true that a systematic exposition of
either the theoretical structure of Renunciation or the prac-
tical aspect of it, viz., d§rama theory could not be legiti-
mately expected in the Vedas, but in the background of the
above discussion, it is clear that the Vedas themselves had
some incipient ideas about the renunciation both in its indi-
vidual setting as well as social or institutional.

Renunciation was introduced in the Vedas, unlike
Buddhism, with reference to an asrama theory. Besides
these references, we have clear indication of religious men-
dicancy as an institution of the Brahmanical society in the
Brahadaranyal:a.*® The view of S. Dutt that the institution
of religious mendicancy was quite foreign to the Vedic Aryan
society, signifying that it came from outside, namely, Bud-
dhism, does not seem to be tenable.’* The chief reason
assigned by Dutt is that the ‘yatis’ were not accepted as
aryans after discarding the sacrifices and Vedic rituals. But
in our opinion, the samnydsa as reflected in the lives of
yatis is beyond all these superficial considerations and re-
presents the peak of the spiritual life. Paul Deussen’s
following remark is very helpful: “Henceforth meditation
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alone is to serve as sacrificial cord and knowledge as the
lock of hair, the timeless Atman is to be both sacred thread
and lock of hair for him who has renounced the world,”sz
On account of this it is difficult to agree with Dutt who
thinks that: “the Vedas contemplate man’s life in one stage
only, that of the pious and dutiful householder. The Vedas
look to no beyond”.?® Professor B. Barua agreeing with the
view of Rhys Davids remarks that:

The Bhiksu order of homeless persons evolved
originally from the brahmacirins (mentioned in the
Rgveda once in x.109) who did not enter upon the stage
of householders . .. the §ramanas ... broke away from
past traditions, revolted against the older Vedic system
of sacrifice and self-mortification or dissented from
the later form of Brahmanic religion ... The revolt
showed itself in every possible manner. For example,
the dramanas. . .listened to nothing except their own
conscience.34 '

The following conclusions may be arrived at regard-
ing the position of Renunciation in the Vedas:

(a) Contrary to the common belief that the Vedas do not
entail the doetrine of Renunciation, we have found that the
Vedas provided incentives to the later development of In-
dian thought pertaining to the phenomenon of Renuncia-
tion. In this sense the Vedas constitute the unbroken
continuity of the tradition of Renunciation.

(b) We also discovered that the renunciation as an insti-
tution is not the creation of Buddhijsm. It is an ideal which

has a long history and can be discovered in the Vedas them-
selves.*

(c) We also noted that Renunciation does not take place
in a socio-religious vacuum but it originates from life and
centres around life. Only the perspective into which it views
life is different from that of the common morality.

(d) Another point which we indicated as a very important
one was the prevalence of the four dsramas in the vedic
times. It gave rise to the two streams of thought, one re-
I.P.Q.—10
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presented by the smrtis dealing with the gradual progres-
sion towards the Swmnyase and the other represented by
the Advaita Vedanta that one may proceed from the state
of brahmacarin to that of the Suvwnydsin, and finally,

(e) By introducing the concepts of renunciation and Jidana
without systematically unfolding them, the Vedas provided
cuidelines for the future development of thought about
Reality and Renunciation for which alternative solutions
were provided within and outside the tradition..

The evidences, however meagre, brought out so far
from the Vedas show where the seeds of Renunciation lay
which eventually bloszsomed out in the Upanisads.

Although the Vedas are more oriented to this worldli-
ness than the wpanisads and the Advaita Vedanta of
Samkara, it is a fact that the general outlook of the Veda
wags accommodated with the Vedantic spirit on the basis of
the positive ideal of the former in which the Indian philo-
sophy and religion were predominantly rooted. In this sense
only the Vedas can be regarded as the source of all later
thinking.

(b) The Upanisads’

In the previous section we noticed the implicit tendency
of the Vedas towards linking Renunciation with Jadana and
providing an institutional basis to Renunciation. Because
of a prominent place assigned to sacrifices and rituals in
the Vedic scheme of life, the philosophy of Renunciation
which appeared strongly in the tradition could not be
carried further. Because of the denial of ritualiem and the
Vedic sacrifices by the Yotis who constituted a group of
renunciants, it would be correct to hold that exclusive
emphasis laid on ritualism caused some confusions between
religious and ritualistic values, giving rise to a trend in
philosophy whiegh shifted from the external and formal
characteristics of ritualism to the inwardness of religious
experience.*® In my judgment, this constitutes the real
significance of the upanisadic thought on the subject. They
assign a somewhat different status to Renunciation by
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relating it more closely with Jadna, i.e. Brahma-Jiiana and
vet without divorcing themselves from the tradition.®?

There is a view of Renunciation according to which it
is a meditative act where contemplation plays a very vital
role. Here the emphasis is purely inward rather than out-
ward. The Brhadaraenyala gives a clear example of this. It
attaches a different significance to the principle of the
Asvamedhayajie (the horse-sacrifice) and transforms it
into a comtemplative form of Renunciation, according to
which everything is to be sacrificed for spiritual auto-
nomy.*® Here the universe takes the place of horse to be
offered for spiritual progress and realization. The same
upanisad attaches a very positively interior orientation to
what has been described as outward in the Veda: “Having
become calm, subdued, quiet, patiently enduring and col-
lected, one should see the Self in Self”.?® Commenting on
the above passage Paul Deussen remarks that the Vedic
study, sacrifice, alms, penance, fasting are the more out-
ward (bahya) but tranquillity, self-restraint, renunciation,
patience, concentration are the inward means to know-
ledge,*" while emphasizing the role of renunciation as linked
with Jhana, the Br. Up. further asserts: “Men knowing
Brahman, give up the desire for sons and wealth and pros-
perity and become almsmen”.4

The above passages regard Renunciation as a con-
sequence of the Brahma-Jiiane as also a means of attaining
it. These two positions brought out together in the Upani-
sads show the continuity of the Vedic tradition. As we
would see that Sarmkara’s theory of Karmae-Samnydsa
(action-renunciation), brought into line with Jadana for its
culmination in Self-knowledge has its basis in the Vedas.
tenunciation, therefore, is not a negative act but the real
culmination of the spiritual progress. There is no sense,
therefore, in interpreting Renunciation as something of a
negative character.

It, therefore, becomes ohviously an urgent matter to
examine the question of Renunciation as a religious attitude
towards wvyaveharika satye (empirical truth) where the
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latter does not stand cancelled or negated but is transform-
ed and transcended. This question can be examined theore-
tically from the standpoint of the Vedantic analysis of
Reality on the one hand, and by considering the role of the
adramas (stages of life) at the institutional level, on the
other. I submit that these questions are predominantly root-
ed in the Vedic tradition itself.

The fundamental doctrine of all the pricipal Upanisads
is hard to discuss and decide here, but in the light of Sam-
kara’s commentaries on the Upanisads and the Vedanta-
Sutras, there seems to be ground for believing that a diver-
sity of opinion on this subject could not possibly arise.s?
This becomes more so because of the revealed nature of the
Upanisads as a part of the Vedas in a literal sense. “Verily,
this whole world is Brahman” ... this my Atman in my
inmost heart is this Brahiman’ .43

The understanding of this ultimate principle called
Brahman and Atman as the substratum or ground of Self
and no-Self is based on the principle of Unity which Renun-
ciation unveils in terms of Jfiana. The Mahdavakyas “I am
Brahmen”, “That thou art” can only be understood in key
of Renunciation which takes a very positive turn by isolat-
ing itself from evervthing other than the Ground which is
Brahman. But the isolation from everything else should not
be taken in a negative sense as everything is Bralhman.
Only in this context, neti meti (not this not this) which
describes the nature of Brehman helps the Sadhake to
reach the realms of ISvara, known as Seprapancha Brah-
maxn (Cosmic Brahman) by transcending the limitations of
the diversity of the Universe. This we have called the
Cosmie Renunciation. If it is the ideal of God that is the
central point of atiention, the world of varieties and limita-
tions will be transcended as the existence of the world
independently of God is inconceivable at the religious leve!
of existence. The Chandogya beautifully states: “Verily,
this whole world is Brahman, from which he comes forth,
without which he will be dissolved and in which he
breathes. Tranquil one should meditate on it. Now verily,
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a person consists of purpose. According to the purpose a
person has in this world, so does he become on departing
hence. So let him frame for himself a purpose”.** That is
precisely the acosmic Renunciation where God is replaced
by the philosophic realization of God in terms of one’s
identity with the whole. The views as presented here are
the same and if there is any difference, it is because of the
differences in the standpoint from which the Absolute has
been looked at. One of the Upanisads supports this conten-
tion: “To him he said: that which is the sound Aum, O
Satyakama, is verily the higher and the lower Brehman.
Therefore, with this support alone does the wise man reach
the one or the other.”*" Professor Haripad Chakraborti of
Calcutta says:

Samkara draws our attention to the importance of
Samnydse which may be said to be of two classes.
One class is meant to be the means of true knowledge
which every seeker aims at and the seocnd class is re-
gorted to by the man who has already had the vision of
Truth and who desires to relish the blissful state of
liberation even while living (Jivan-Multi) 1

These two types of Renunciation are nothing but the cos-
mic and acosmic along with the cosmic and acosmic nature
of Reality. The advaitin’s insistence on Renunciation stems
from his metaphysics but his efforts to accommodate Vedic
philosophy of action in its cosmic form is certainly of no
mean significance. The discipline of Karma-yoga!™ is a step
towards the acosmic renunciation. J. C. Oman observes:

By the Hindu speculative theologians asceticism with
a view to the repression of animal passions is regarded
as means to the purification of mind, such purgation
being an essential condition for the attainment of a
complete knowledge of Brahman with its attendant
freedom from Sawmsdre, i.e., embodied existence.'s

The knowledge of the Supreme Reality, called Brahman and
Atman is conceived as the highest spiritual attainment and
Semnyadse is the key to unlock the door.*? These Samnyasins
are known in the Upaniseds as ‘knowers of Brahman’.
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Renunciation in its Institutional Setting

Later Upanisads, referred to earlier, view the life of
Samnyase as a kind of consummation to which man should
progress. This position assigns a status to Renunciation in
the scheme of life (called asramas). It iz a continuation of
the implicitly conceived Vedic norm of life and therefore
rooted in the Vedas. The Chandogye mentions the first two
stages, namely, the brahmacarin and Grhasthe and also
seaks of tapas as the third branch of duty and contrasts
these three branches with the position of man who stands
established in Brahman.”® ‘The passage names’, says Paul
Deussen, ‘only three asramas, recognizes their values, but
contrasts with all three the “abiding steadfast in Bralman’ ;
and this last is subsequently developed into the fourth
asrama.”’ The fourth stage was exalted above the three
asramas, atyasramin, as it is said in the Svetdsvatare: “By
the power of austerity and grace of God, the wise Svetdsva-
tara in proper manter spoke about Brahman, the Supreme,
the pure, to the advanced ascetics what is pleasing to the
company of seers”.” It is important to remember here that
generally the stage of the Paramahamsa (the highest stage
of the spiritual person, known as Jivan-mukta) is not re-
presented by men who may not have undergone the Karma-
yoga and its duties and responsibilities imposed by the Vedic
culture. The Dharmasastras to which we come later high-
light this development to which even the Veddnta is not an
exception. The Vedanta with Jianae carried its own soecial
implications. The Sawnydsa is not tormal or an external
mode of living but an enlightened outlook. In fact, the
several passages of the Upanisads confirm this. We hear of
king Brhadratha who surrendered his kingdom, retires to
the forest and gives himself up to the most painful morti-
fication, gazing pointedly at the sun and standing with arms
erect and yet he is obliged to confess — ‘T am not acquainted
with the Atman’.5®

Considered accordingly, the Veddantic renunciation does
not demand what is impossible and therefore the ascetic life
was made an essential part of the brahmanical religious
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system.®™ The dominant tendency of Indian religious thought
still lies in the principle of Jiana-Karma-Samuceaye
(Union of Knowledge-Action theory)* and in my judgment
even the Advaita Vedanta and the Upanisads do not appear
to take an extreme view of denying the Sadhand as instru-
mental to not only the socio-religious life but also for self-
realization. Swami Madhavananda remarks:

According to the Vedanta, there is no actual change
in the Self, which is by nature pure and perfect. It is
ignorance or cvidyd that has covered its vision, so to
say and it appears as limited and subject to change.
Now this ignorance is embedded in the mind, and when
the mind is thoroughly purified through Sadhand ox
discipline the glory of the Afman manifests itself,"¢

And here it must be noted the dsrema life embodies a system
of vital social values, ethical principles, ends of life and
ideals of conduct for structuring the life of society, founded
on the Aryan tradition. The Brhadaranyaka asserts it: “On
that path goes whoever knows Bralman and who has done
holy works, as prescribed for the asramas and obtained
gsplendour.”™™ While commenting on the Sruti, Samkara
makes it clear that the duties of d$remas are useful for the
realization of Self."®* The Bhagavad-(Gitd characterizes the
ideal of Renunciation by exhortation to inculcate:

humility, sincerity, non-violence, forbearance, simpli-
city, devotion to the teacher, cleanliness, perseverance,
self-conquest, aversion to sense objects, freedom from
egotism. . . equanimity in happiness and misery, devo-
tion to God, love of solitude, pursuit of self-knowledge
and the vigilant awareness of the final end.?

The dsrama like dharma, according to the Veddnta has

a cosmic and 2 metacosmic aspect and these two aspects are
closely interlinked as we shall see more fully later.%® N. K.
Brahma’s following remark is very pertinent to this point:
Instead of denying that the Veddnta really describes

a stage beyond the sphere of morality, we have to point

out that as the Vedantic experience, implying a trans-
cendence of moral distinctions, comes after the severest
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moral discipline, which can, in no case be excused, but
is regarded as essential and compulsory, it cannot
justly be charged with ignoring or neglecting the
development of moral side of our nature. The Vedanta
only points out that there is something to be achieved
even beyond the highest moral progress and reveals to
us the nature of transcendent spiritual experience.®

Samnydsa culminates in the transcendent spiritual expe-
rience according to which the world becomes a sacred world
and the ideal of righteousness to which the Samnyasin
willingly corresponds is the ideal of God-man. Samnydasa
therefore is a sanctifying principle at the cosmic level and a
sanctified principle at the metacosmic.5!

Vietoria University of Kapil N. Tiwari
Wellington.
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