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The Offertory

UL TURE isthe face and knowledge, the body of

wisdom. Asthe flood-tide ebbs down, the river
flows perennial, cleansed of all traces of turbidity.
Likewise the stream of India's wisdom has harmonised
itself to the enduring rhythm, having assimilated all
that was fine and dynamic in the currents of foreign
cultures that crossed its flow. Thiswisdom of India
with itsunbroken cord of catholicity has, through the
ages, won the acclamation of the world.

The dictum that Indian wisdom is exclusively
spiritual in content, and to that extent, unrealistic,
abstract and theoretical, is avery facile one. It was,
doubtless, by intuitive experience that the Rishis com-
prehended spiritual truths and revealed them in
tones of rapture. But the savants, who interpreted
these empirical Texts adopted strictly logical methods,
in the same way as they did, the theoretical problems
of life. This perhaps gave rise to the contradictions,
seen between the Texts and the ancient commentaries
there-of. In the welter of these differing commentaries
and the Texts the layman caught confused and stood
helpless, and a simple way of life and right conduct
were no-where clear or near.



It is against this background that the life and
personality of Vemana and others like him must be
appraised. These saints were neither Rishis nor savants.
But their one inmost urge was the redemption of Man.
In an atmosphere of utter freedom, both from hoary
tradition and contemporary practice they preached the
path of Humanism, and for this their vehicle was
mostly the spokenword and the homely idiom that
straight carried the message to the hearts of the people-

In course of time, as the older Prakrits went out
of vogue and Sanskrit became exclusive, many an
Indian language developed into adequate vehicles of
thought and expression. The various peoples while
rightly cherishing their own language as a priceless
heritage, have tended to treat with indifference and
underestimate other languages. Thus the Mahara-
shtrian is inclined to rank Ramdas as the greatest
Indian poet; while the Andhra arrogates that eminen-
ce to Nannaya. Besides this dangerous vice of
Aprovincial vanity, the growth of cultural integrity of
India has suffered, in range, as the gains and gifts of
each language lay aside from the collective wealth.

To present the best that has been sung and
thought in the various Indian languages to the widest
possible circle of readers has been one of the funda-
mental aims of The Hyderabad Telugu Acadamy. It
isin pursuance of this aim that the present work
"Vemana: His philosophy" is being published in



English, as this will facilitate trandation into the
various living languages

The Academy owes a degp debt of gratitude to
Dr. Ishwar Topa, Professor in Indian Culture, whose
objectivity and Historical acumen have enhanced the
value of the work.

It is hoped that the publication of thiswork at a
period in History when the intellectuals all the world
over ae sndng perversion of knowledge and a cul-
tural crisis, and when the nations and their leaders
aein dire fear praying for sanity and peece is well-
timed. May-be in the voice of Vemana lurks a

messgel

The Hyderabad Telugu Academy

15th August 1950
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EDIEVAL India records the cultural achieve-
| ments of the great personalities who deeply
influenced and moulded the life of the people
and kept alive their spirit. Among these, the Bhagats
and Suf ess rank as the torch-bearers of Hindu-Muslim
culture. Hindus and Musalmans have attached them-
saves to the world of the Bhagats and Suf ess The
real culturalisation of Indian life was their undying
work. Hindu-Muslim culture, asaliving specimen of
medieval Indian culture, owed its existence and
" blossoming' to their untiring zea and selfless service.
They unsurpassed as the harbingers of a humanised
culture aswell. Modern India thinks of a Bhagat or
Sufee in terms of contempt and dubs him as a dud.
This is due to the lack of appreciation on her part to
axss the intrinsic qualities of areal Bhagat or Sufee
as a self-cultured personality. That he carries in his
person hidden gems of humanism and serves God thro-
ugh His creation are facts of least significance to her.

The Bhagats and Sufees of medieval India,
undoubtedly, were ardent lovers of God, but their love



for man was no less intense and unbounded. As a
God-absorbed humanity, they never neglected but
always looked after the well-being of the creation of
God. Theworshipof God created in them such humane
feelings and sentiments that they dared not snap but
strengthen the tie of human relationship. The well-
being of man was the key-note of their activity. If a
cursory glance is cast at the lives of the great Bhagats
and Sufees, it becomes evident that they were, in fact,
the servants of God as well asof man. That the service
of God lies in serving man was their unshakeable
belief. Hence the God-loving and man-serving saints
of our country reached their 'destination' by precept
and practice in self-culture for the good of mankind.
In this way, they were blessed with the vision of divi-
nity and enviably effected far-reaching changes in the
thought and activity of the people. Theresult of their
fundamental teachings culminated in the development
of acommon cultural heritage for all peoples of our
country, irrespective of community or religion. That
they taught many a precious lesson in self-education
was their unmatched contribution to humanistic philo-
sophy. Their own life set an example in living upto
the principle of the unity of man, which they preached
through the unity of God as a common basis of human
living.

Hindus and Musalmans as their followers lived
together in a peaceful and harmonious relationship.
The socio-cultural history of our country has ample date
to record that the disciples and followers of the Bhagats



and Sufees were found among the members of every
community with the result that the Hindus and Musal-
mans were knitted together into a community of com-
mon ideal and aspiration. The achievements of these
Bhagats and Sufees stand out pre-eminent in promoting
Hindu-Muslim culture and in establishing universal
brotherhood of man. But the India of today fails to
comprehend the inner meaning of such a social miracle
in human relationship, as she has forgotten the lessons
of synthesised culture as a dynamic human force
of self-culturalisation. The truth of the matter is that
the true message of humanism as delivered by the
Bhagats and Sufees is what she needs at present in
order to live at peace and in toleration with her peoples
as a nation. To lay unction to her lacerated soul, after
the dawning of freedom, is not possible without the
readjustment of human relationship on principles of
social peace, social tolerance and social equality. The
Bhagats and Sufees, in their own unique way, showed
the path of human concord and social peace which
cultural heritage can be revived for her own good.

Vemana was one among the luminaries of the
saintly world of India. His whole philosophy was the
outcome of the quintessence of divine worship. The
promotion of the principles of Immunisation he found
in divine worship, as wisdom is hidden in the worship
of God. Man remains unaware of himself, as long as
he does not realise God. Vemana's philosophy was
neither moribund nor impractical. Its human dynamics
was its forte. His burning desire was to initiate man
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into the secrets of his own 'treasure-house’. According
to Vemana, humanisation is not possible without divine
worship: Man only, after his humanisation, can become
a true worshipper of God. A-human man can never be
aworshipper of God. Vemana's interpretation of this
aspect of humanisation throws new light on divine
worship. It is thisvery achievement of Vemanain the
realm of self-culture that helps man to establish a new
relationship with God.

As Vemana had been a keen diviner of men and
things, the message of his philosophy as culture was
not only significant for his age but it can also be the
source of inspiration and guidance for the man of the
world of every age.

For this reason, Vemana's message can become
distinctly audible even today as it had been in his time.
Though he was bornfor his age, it isthe universal appeal
in his messsage of humanisation that can be compre-
hended and appreciated by every individual or any
country. This universal aspect of Vemana's philosophy
has perforced the author to undertake the preparation
of this small work.

The author is conscious of the fact that he has
brought to light for the first time in coherent form the
teachings of Vemana as a philosophy of culture. He
is not aware whether he has succeeded in elucidating
Vemana's philosophy, but he is quite convinced that
Vemana, among the galaxy of Indian saints like Kabir,
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Nanak, Basava, Shah Latif, Dadu and others, was.
really a great saint who lived for humanising the life of
man by serving the cause of divine worship.

The author hasto encounter difficulties in the
preparation of this work, as he has to condense the
thoughts of Vemana into a philosophy. The ignorance
of the Telugu language was his first difficulty. Char-
les Phillip Brown's version of Vemanas Verses* was
the only source-book that he could lay his hands
upon for his studies in the exposition of the saint's
philosophy.

Principal R. Subbarao has made the task of the
author easy by writing anilluminating Introduction on
the life and poetry of Vemana, to whom he gratefully
acknowledges his debt of thankfulness. The author
wishes to express his deep sense of gratitude to the
Hyderabad Telugu Academy for sponsoring the publi-
cation of this book.

|. TOPA

27. George Town,
Secanderabad.

THE VERSES OF VEMANA : Moral, Religious aud Satirical,
Madras, 1911.
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SAINT VEMANA






Jatroductori

EMA, Vemanaor Mahayogi Vemanaarefamiliar

names to the thirty million people whose

mother-tongueis Telugu. There arewell nigh-
two thousand five hundred verses, that is, about 8 to
10 thousand lines claiming the voice of this
philosopher-poet of the Andhras. These verses are
in simple, short native metre and are studded with
homely idiom and popular proverb. Their langauge
isnot strictly grammatical but sometimescolloquial. It
is terse, epigrammatic but never pedantic or obsolete..
For centuriesthese verses have been on the tongue of the
Andhra people, both educated and uneducated. They
have an unmistakable note of spirituality. And,
sometimes they sting with satire; while every verse
has one common line ending with the author's name
"Vema.'

Vemanas couplets have been read, recited and
quoted with religious fervour by many and as literary
examples of pungent humour and caustic satire by a
cultured few. Inthe circles of scholars and poets, he
was not held in much esteem, but his influence on the
unsophisticated has been abiding.
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The Andhras have never been bigots or
obscurantists. They ae not even ascetic by
temperament or tradition. They love and enjoy the
good things of the earth and are generally open-minded
and receptive. Emotional by nature and artistic in
disposition, an Andhrais wont to be swayed by the
ideal rather than the mundane. Aesthetics more than
religion grips his soul. A fresh approach to life, or a
new way of refinement is his characteristic.  Such
being the case cent per cent 'ascetics' like Vemana
are few in the Andhrahistory, though worthy pontiffs
to the principal Mutths of Shankaracharya are
customarily recruited from the Andhra Brahmin
community.

About 1825 A.D. Charles Phillip Brown of the
Indian Civil Service, while serving in the Andhra
districts, happened to listen to Vemana” verses and was
irresistibly drawn towards their mellowed content and
simple language. As a result of his efforts a number
of manuscripts of Vemanas verses from different parts
of the Telugu districts were procured and an attempt
was made with the aid of some pandits to sift and edit
them. Mr. Brown himself selected from the huge
mass of manuscripts six hundred and ninety-three (693)
verses and published them along with his English
translation, piece by piece. Later, during the year
1920, generally known asthe first decade of the Telugu
Renaissance, keen interest marked the inauguration of
a memorable meeting at Madras to pay homage to
Vemana, the poet, philosopher and mystic, all combined.
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Since then Vemana's verses have never ceased to attract
the attention and appreciation of the modern Telugu
scholars and critics, with the result that new editions
of his selected poems, his biographies, and numerous
essays on hiswork appeared from time to time. Literary
stalwarts like the late K. V. Laxman Rao and Dr. C. R.
Reddy have successfully tried their penmanship on one
aspect or the other of thisgreat saint of,the Andhradesa.

To fix, with precision, the time of Vemana on the
basis of uncontroversial evidence is difficult. Mr.
Brown has put him in the seventeenth century, but
the Andhra research scholars have, after much inves-
tigation and elucidation, assigned the period between
1386 and 1505, with a - not - altogether - disputable
probability of his birthin 1412 or 1472 (earlier than
Sri Krishna Deva Raya of Vizayanagaram and later
than Basava, the great founder of the Veera-Saiva cult).

Regarding the birth-place of Vemana also there
is more than one conclusion. A verse in the name of
Vemana states:

"Thevillage is Kondavidu, the residence in
the west street; The first house is in
Moogachinthapalli; What shall | say?
My caste is that of the uncultured Reddys. "

From the foregoing, it is evident that his
birth-place was Moogachinthapalli, avillage in the
present Ongole Taluk and later he took his residence
at Kondavidu, the once famous regal fort-city of the
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Reddy kings. Both the villages are inthe Guntur
district. But other sources, supported by tradition,
lend equal, if not more, proof to the view that Vemana
might have been born in Kondavidu, Guntur district,
lived in Gandikota in the Anantapur district and died
at Katharpalli, Cuddappa district. Even today what
goes by the name of Vemanasmadhi, (the tomb of Ve-
mana) is at Katharpalli where daily worship is being
observed. Itis aso learnt that his descendants are still
existing inthevillages of Nallacheruvu and Katharpalli
of the present Nellore district. But it must be said in
all fairness that there is much weight in the persistent
tradition and widely-held view that Vemana belonged
to the ceded districts, though he might have travelled
all through the Telugu country. The unmistakable
tinge of provincial idiomand vocabulary in hisverses
as internal evidence bears out this conclusion also.

Speaking of Vemanas caste, Brown contented
that he belonged to a community of wandering
ministrels, known as Jangams who came in the wake of
the Veera-Saiva cult. It is utterly untenable: Vemana
had a soft corner for the Reddys and the Kapus. In
accordance with literary convention he had described
the caste of the Kapus in many of his verses as the
'Milk'-the symbol of sweetness and purity. Vemana
was one of them, either a Reddy or a Kapu.

Glimpses into the closing era and the times in
which Vemana lived are clues to the correct
understanding of his moral teachings, his piercing
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satire, his moving pathos, and all the rest as reveaed
in hisverses. After the downfall of the Kakatiyaempire
the political sovereign power in the Andhradesa
pased into the hands of the Reddys, who ruled from
Addanki, Kondavidu and Rajahmundry. Their reign
which lasted for a period of nearly a century and a
half synchronised with remarkably intense activitiesin
the domain of literature and culture. The Reddy
kings were not only the patrons of literature but were
themselves great poets and commentators. Great
poets such as Yerrapragada, Vamanabhatta and
Srinadha in the closing days of the Reddy reign, were
either in their courts or were fondly patronised by
them. It was during these times, due to the highly
developed aesthetic taste of the Reddy kings, that the
dramas of Kalidas were studied from a purely literary
standpoint and their hidden aesthetic beauty was
revealed in fresh commentaries. History tells us that
Kumaragiri Reddy, like Agnimitraof Kalidasas drama,
waswholly acreature of the harem and gave himself up
to the cult of 'the heaven on earth’. Pleasure-seeking
was his creed. Music, dance, love and luxury were
the gay expressions of the waysof hislife. During his
time even a roaring import trade in spices, scents, and
articles of luxury came into existence. It is said that
he converted nights into days during the spring festival
celebrations. It is permissibly inferred that Srinadha's
life and poetry, who came immediately after
Kumaragiri, isapicture of light and shade of the socia
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conditions prevalent in the Andhradesa. It was
brimful with gaiety, extravaganza, enjoyment and
mirth, but social morality and public life were at their
lowest ebb.

In the sphere of religion, the Andhradesa was
dominated by Saivism whose missionary activity,
through poems and songs, popularised extensively
itscultand itsritual. The reactionsof Veera-Saivism
were neither slight nor slow. A spirit of vehement
opposition, bordering on vengeful enmity, rose against
the Brahmanic religion, the authority of the Vedas,
Vedic ritual and caste stratification. Instead, the idea
of human brotherhood and the conception of one-God
burst forth in all fullness. The Veera-Saivic writers,
who were bitterly against the Vedic ideal and ritual,
were merciless in their attack on Brahmans and their
Texts. The Veera-Saivic writers adopted a purely
native metre and popular language for their composi-
tions that straightaway touched the chord of the
common man. Their writings succeeded in
discrediting the Brahmanic ideal and demolishing the
time-honoured structure of the Brahmanic society by
their dauntless courage, their dire invective, their
abundant love and their uncompromising concern for
the emancipation of the common man. The neglect,
ignorarice and squalor, and the sad state of society
equally contributed to the acceptance of their message
by their supremacy over the people. It is no wonder
that all the fervour and zeal incidental to the upcoming
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of a reformation in the Andhradesa were witnessed in
aggressive social movements propagated with the catchy
spirit of humanism and the new mesge of a
democratic religion. This led to the conflict of
idealogies in the domain of thought and values. The
work of pulling down the socia edifice was quick and
Speedy, but its re-construction and re-building moved
with slow and difficult pace. Such isthe picture of
society, full of revolt, confusion and disorder, as it
existed just before Vemana was born, or possibly
while he was actually living. To add, perhaps,
Vemana saw with his own eyes the rule of the Reddys
fall and crumble and with it their aesthetic and cultural
ideals dso. Thisdigression hereis, indeed, necessay
to estimate correctly the seeming vehemence with
which Vemana's compositions are replete.

Vemanas life, as is often the case with saints and
sars, is a veritable legend: He came from the
Kondaivdu Royal family. Though initiated and
educated in the old school of learning, he took to
colloquial speech as a matter of uncompromising ideal
born of hisinner urge and conviction. This
standpoint isrepresented by one school of thought about
him. The other school, with no less insistence, holds
that he was bornin asimple rustic family. He was
uneducated and untutored, and all his spiritual fervour
and enlightenment was entirely due to the initiation of
Somanadha, his guru. It may safely be assumed that
Vemana received no education of the traditional type.
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But, instances of divine insight and wisdom-
among the uneducated as witnessed in personalitieslike
Paramahamsa of our own time, are notrare. An
anecdote of his life giving a, super-natural touch is
worth mentioning. After his death, Vemana was
cremated at Katharpalli like all Sadhus, Once a
thunderbolt fell on the sacred tomb of Vemana.
Immediately the cemetery broke and Vemana, as a
beautiful boy of twelveyears, came out of it with the
thunderbolt in his hand and after a few minutes
re-entered the ever-resting place.

Now about Vemana's teachings and his philosophy.
Human voice and words are the chief instruments,
shaping, preserving and transmitting knowledge and
science from generation to generation. Vemana's
compositions, in the realm of the Telugu literature, may
be valued, as the reactions of a gifted soul to the world
around. And as a system of philosophy, revealing a
great seeker's re-interpretation of the Truth, the
undying sayings of this Andhra saint are worth
study and research. Despite interpolations, Vemana's
compositions cover a perplexingly great variety of
topics and problems, such asreligion, social differences,
human good and life. Vemana is wrongly dubbed as a
satirist and aniconoclast. It is true that his satire is
pointed, poignant and piercing, but all thisis dueto
his righteous indignation for sham ideals and his
fervour for speedy social and human 're-construction’
which were surging like tidal urges and flashing
revelation within his soul. No doubt, he bitesbitterly
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but without any malice. Inoneword, Vemanas satire
is perhaps no less virulent than the malady of the times.
If his whip was sharp, it was presumably because of
human lethargy and socia dearth, with the result that
waves of agony flowed from his voice. Hardly a sect
or acreed or a custom escaped his virulent shake-up
For instance:-

Lingayat religion is greater than all the six
religions, but there are no rogues worse
than the Lingadharis."

Or,

"Differences do exist among the followers of
religion; but, in truth, no difference can
exist in the spirit of their religions. The
Vaishnavite wears his silk cloth, perfects
his castemark on his fore-head but drinks
pots of toddy and deceives the innocent.”

Or,

"With har grown into long plaits, and
white ashes smeared all over the body, the
Sanyasis often convert their scarlet robes
into concubine's skirts."

Such naked couplets are there, but equally pure and
sublime are his other revealing couplets:

"Place one single plate before all people who
inhabit the earth; make them eat side by
sde and bury the caste.  Put your hand on
their head and initiate them into the Belief."
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Smilarly,

"Without seeing the Lord who isin your
heart, you bow to the stones, far and near.
If at all He lives, will He live in life or in
stone?"

Or,

"They torture their limbs and call themselves
Yogis but are unable to wash out their
mind's dirt; will the snake die if you beat
only on its ant-hill?"

In a vein of high philosophic mood, Vemana sys

"Oh Lord! If | seyoul forget myself. If |
behold myself | forget Thee. How can one
expect that he ses Thee and himself at
once?'

As the charity of all charities, he praises the giving of
food to the needy in the following lines:

"He who gives a handful of food to the needy
will straight go to Heaven; there is no
better charity thap that of doing good."

Or,

"He who collects millets like pearls, pounds
them properly, cooks nicely and serves the
food to the needy, what shall | say of him,
he becomes Siva Himself."

Vemanas verses adso exhibit keen powers of
observation as well as sweetness of thought:
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"Salt and camphor look very much alike; but
their taste and properties are poles asunder.
So dso the wise and the common among
the folk."

Or,

"A wife without patience, a child without
intelligence, great scholarship without
virtue are all worthless.”

Or,

"A small worm spoilsabigtree. So adsoa
small wicked man poisons agreat family."

Or,

"Even if an enemy, fitto be hanged, iscaught
in your hands, never do him harm. Instead,
help him to the utmost and beg him to go.
It isdeath unto him."

Or,

"Ifa dogis crowned ona most auspicious
occasion and seated on a golden throne, he
forgets not his innate nature.”

Or,

"How small is the seed compared to the
massive Banyan tree."

In comprehending the full range of these cryptic
epigrams we are often lifted from our mundane plane
to the vision and sublimity of Vemana's soul.
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THE WAY OF HUMANISATION

emanas m? of humanisation issimple and

unsophisticated. Well-conversant with the low

cultural level of the common people as well as of
the higher starta of society he has to do ﬁlain talking
through his sermons. In the lives of the people he
has seen that man has not yet been culturalised. The
aristocratic society has failed to establish its claim as
the upholder and promoter of cultural values. In his
opinion, it has been found wanting in living a cultured
existence and in [r:)]aving a path for cultural leadership.
The aristocracy has undoubtedly acquired a place of
honour in society, but it exists as a fallen humanity.
Vemana has stripped naked its social values and its
moral standards and condemned its ways of life as
meaningless. Vemanas observations have been inter-
preted by the aristocratic society as sarcasm, but he has
done all this in his own unpretentious way to show
the light for its guidance and development.

" Those who consider themselves decent and
reputable look upon the mad Vemana with
astonishment; ah, the deity knows his real
hu}gnility while he appears only to deride
others."

That his plain speaking was not palatable to the
cultured men of his times is evident from hisown
observation. The main reason for their dislike seems
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that Vemana has not only flouted their cultured ways,
but also instructed them in the lessons of humanisation.
He has expressed explicitly that pride and haughtiness
are impediments in the making of man. Power,
splendour and prestige do not help in the upbuilding
of man, but his making is in his own struggle that
counts ultimately. Vemana has seen the paucity of
culture in the men of histimes and especially in the
aristocrats.

Vemana has been a keen student of human nature,
and as such has pondered deeply upon every phase of
human life. His standpoint is that human life is
governed by biological laws. Physical fitnessor
unfitness is determined by mental and emotional
conditions of man. Vemana elaboratesthe theme thus:

"If the body be well, the real nature of our
course is clearly seen; but when the body
falls into weakness, we cannot perceive
the truth of our state."

He has been aware of the fact that the disturbance
in the balance of life-forces creates in man a feeling of
helplessness, leading to his incoherent thinking or
thoughtlessness and is responsible for his ruination.
Erratic thinking is an expression of mere words, but it
isthe mind alone that makes thinking coherent and
meaningful. Vemanasays:. "The mind is more to be
depended on than mere words." As thereisno sense
in the existence of»thought without life, thinking has
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to serve the cause of life while in existence. Vemana
says.

" A lamp, if supplied with oil, flames meetly:
a light devoid of oil expires. Thus when
the body ceases to live our thoughts perish
with it."

Vemana has brought home that human life is not
at the mercy of an arbitrary law. Itisin fact the law
of self-culturalisation that lends substance and meaning
to it. The difference between animal life and human,
lifeis accentuated by the law of self-culturalisation.
Manisborn in the world for humanising his existence.
Self-culturalisation recognises the principle of
humanisation, which controls the free outlet of biolo-
gical powers of life. What Vemana meansto say is
that man through hisown indifference towards himself
lives without self-knowledge and is a cause of
self-ruination. Such human behaviour or mentality
displays the erraticness of destructive tendencies. To
live does not signify a day-in and day-out existence
likean animal. It is the conscious existence lived in
self-culture that fits man to play his role asa human
personality.

It has been Vemanas sincere desire that man
should cometo hisownin order to differentiate between
the meaning of what he is and what he isnot and then
adjust himself to hisown remaking. But Vemanafeds
repentant that man has not been up and doing in
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knowing himself and lets himself go down in ignorance.
Man should know his limitations. In thisway, his
pride can break into bits. Hisvalues can only alter,
if he begins to think in termsof self-education.
Vemana says.

“Neither in hisbirth or at his death is he
free; he is the disposer neither of his origin
or his end. Isitnot ridiculous to talk of
lordship in his intermediate life?"

In the exposition of such idess, Vemana lays bare
the psychological 'facts' about existence. It surprises
him to sse man pose as the '‘Master of the world" when
his own life isinreality a sham or ashadow. To know
the secret of life is to accept the preamble that man is
not the 'Master of the world®, as hisvery existence is
dependent upon factors which are beyond his control.
He has not realisad the nature of relationship with the
forces of the world with aview to determining his own
position in the order of things. Birth and death are
dages of his beginning and end, through which he has
to pass but over which he has no control. He thus
lives in the world without the sense of knowing the
reality and presumes his life asan abiding principle.
He thinks of himself as a miracle of an immutable and
imperishable power. Thisisfolly. Human lifeis not
usdless but has a value. To engross oneself in life
without realising its reality is afoolish act, and is no.
help to him nor s his attachment to life any use
Human life is functioning under the law of timeas
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well. Man has to discharge his duties and respon-
sibilitiesbearing in mind this aspect of life also. In.
this way, he can live in the world peacefully.

Having lived with the men of the world and
studied their nature at close quarters, Vemana observes
that man craves for worldly love. That man gets
affected by self-indulgence, intoxication of wealth and
outburst of passions are known facts to Vemana.
Knowing this, he never has .shunned the company of
worldly men. By livingamidst them, he has taken care
of them by doing them a good turn. He describes the
mentality of the worldly men thus:

" What is the dearest of all things? Life: but
gold is dearer than a thousand lives: and
dearer than gold are the words of a maiden."

It has been his painful experience that men desire
worldly love so that the things of the world may become
theirs. Their success or failurein lifeis judged by
such a worldly criterion. This Vemana calls the
aimlessness of life, as in worldly struggle man loses his
sense of realness. He should ponder well upon the
nature of worldly activity and interest in the light of
his sense of realness, and see that it does not hinder
the development of inner-culture. He has come into
the world to fight worldly values with a view to carving
out for himself a cultured existence.

Vemana has given worldly men enough food for
thought in his repeated messages of a humanised
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Culture. It has come within the purview of his
observation that the standards of a cultured man are
different from those of a worldly man, whom Vemana
desires to teach the value of self-culture for promoting
human qualities. Self-culturalisation justifies no mere
enjoyment of pleasures, craziness for wealth and
seeking of wordly happiness. In man's life these worldly
‘attributes' have their own limitations, as they do not
count in the scale of ultimate values but retain their
importance as a means. The wordly man ill-conceives
life without inner-culture.

Vemana has discredited flimsy life-values for the
art of living. To understand life and to know its secret
is what Vemana has preached. He classified huma-
nity culturally. There are different cultural types of
men in the world. The classification of human person-
ality is not determined by worldly standard of rich-
ness or poverty but by cultural values. Man, either
high or low, is the specimen of a particular cultural
pattern. « In the yorld, there is a variety of such
cultural patterns. It has been the achievement of
Vemana to specify patterns of culture. Having
asx=sd the importance of culture in human life, he
has shown a way how alow culture develops into a
high culture. The world has aso taught Vemanaa
painful lesson in the degeneration of a high culture
intoalow culture. Manis, infact, in need of acultural
guidance and directive. The real condition of the men
of the world is:
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"Seeing they cannot see; hearing they cannot
hear! What pride isthis? The saying is
verified, that "blind is his sight and deaf is
his hearing."

While pondering upon such human condition, he
has come to the conclusion that human life is marred
by indifferent and thoughtless living. Men do not
know what life demands of them. To live a lone
wordly life is considered by them asreal life. Living
in the world they dare not visualise the tantalising
sxenes behind the drama of their lives. Without
knowing such a secret of life, they have not been able
to know themselves. The first lesson in human
culturalisation is the cultivation of the sense of
understanding for human conduct. If it is cultivated,
man attains everything. In this way, he can alone be
the master of his own destiny. Vemana says.

"The deity bestows on us that alone which is
destined to us. what we gain is the result
not of fate but our own conduct: Brahma
is indeed the author of destiny, but we are
in all we do, and shall be the agents
ourselves rewarded or punished
accordingly."

In the culturalisation of man, Vemana stresses the
point that the fate of man is hidden in his own actions.
Human progress is culturalised human action and the
culturalisation of human actions is not possible so long
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as man is ignorant of his conduct. Such human
behaviour determines the real human status. Vemana
says.

"The best of the excellent on earth is he who
knoweth the truth."”

The criterion of the pleasure-seeking man is of a
non-cultural value. Vemana is of the opinion:

" The man who longs after thetrifling comforts
suffers the grief of many sorrows; it is out
of his power to attain the highest of bliss,
and live forever."

The pleasure-seeking man, having abandoned the
ideal of a humanised culture, is after gross living.
He does not get to know the inner secret of his life.
Vemana has no word of appreciation for the
pleasure-seeking ideal of life, as he has known that this
way human life goes waste. The peace of heart can
never be thelot of a pleasure-seeking man, as he has
not gone through self-culturalisation. In the same
manner, that man is not esteemed by Vemana in whom
the feelings of gratitude are dried up. Vemana says

"He who says "I know nothing", is the
shrewdest of all; he who says "I am
learning." isameretalker. He who holds
his peace is the wisest and the best."

Vemana has visualised the intrinsic value of
culturalisation in the awakening of the sdf. For this
reason, he pronounces his judgement:
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" To know ones sdf is the chief object; is
there any other who can explain thisto us?
If we know not ourselves, none can teach
us."

In the awakening of the sdif, the value of the truth
of lifeis realised. Vemana has known it for a fact
that the people of the world do not value truth as
life, as their life is full of untruth and deceit. Human
culturalisation is a message of truth and instructs man
to be truthful and to walk the road of truth. The
man who dessts from truth isno more himself and
hislife is immersed in deception. The war between
truth and untruth in the personality of man is waged
for promoting his formative and unifying powers.
Untruth ssemsto thrive in the world at the expense
of humanisation. Inthis way, human conscience is
deadened and the truthful manisdisliked by theworld.
Vemana gives expression to these thoughts thus:

"He who gpesks rough plain truth is
reproached by all the world. Truth should
not be declared to thevile, butif you meet
with atruly great soul, declare the truth

tohim."

As a truthful man can never become popular
among wordly men, so the virtuous man remains
hidden from the world. Thereisa vast difference
between him and theworldly man. Inthisconnection,
Vemana says.
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"He who has no desire of women or of
richness, is nowhereto be found in the
earth: should there be such a one, hisvirtue
would yet be unknown to men."

The virtuous man is devoid of worldly desres.
The worldly men may profit by his virtues, but his
"worldly' existence isof noutility for them, because
hiscriterion is considered as usdess and impractical
But the fact remains unaltered that the principle of
virtue is not meaningless and valueless. In view of
human, culturalisation, it retains its value as the
formative forces of self-culture help in bringing about
virtuous living.

The cultural ideal of Vemana has been built upon
the edifice of humanised principles. Inthe sublimation
of human personality, man himself has to work up his
own way. No non-human factors come to his rescue
asin his living personality sublime forces are hidden.
What is needed is to realise the importance of the
culturalisation of human qualities for the well-being of
man. Vemana expressss his ideas about a self-cultured
man thus:

"Heisthetruly excellent man and superior
to all sectss who draws no invidious
distinctions between the castes"

Or,

" Hewho, inthe first place, swervesnot from
his own religion; who, in the second place.
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reviles the creed of no other man, who
cautiously refrains from forming any evil
desire: he shall livein happiness. heisthe
first of men."

Vemana has thus condensed the philosophy of
self-culture. That man alone is in a position to judge
aright his fellow-men, who has freed himself from the
prejudices of caste, tribe or clan and who has effaced
the difference between himself and others.

The cultured man is, in reality, a casteless man
who has eliminated from his being all the traces of
ill-feeling between his religion and the religion of
others and come to believe in the one basic principle
underlying all religions. Vemana believes that a true
religion promotes and fosters in man feelings and
sentiments of humanism and binds him with his
fellow-beings in a relationship of human understand-
ing and amity. It is common observation that the
religions of the world are instrumental in creating
conflict and strife in the lives of the people. But the
true religionists emphatically deny that religions can
be held responsiblefor perpetuating discord and disunity
and boldly assert that it is only false 'religion’ that
creates such human plight or mishap. If the spirit of
religion is made manifest through humanistic activity,
then harmony and concord between human relations
can be established on this earth of ours.

Religion is, in fact, away of living which not only
helps man to come closer to his creator, butto form ties
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of unity with all men. Vemana has said that if man
adheresto atruereligion, then he can never thinkill of
other religionsashisheartisfreefrom hatred. Itisreligon
alone that cultivates humane feelingsin him. In
self-culture, areligious man justifies his existence on the
principle of human tolerance, but he negates himself, if
heis without a living sense of equality and tolerance.
Thus, he becomes a true follower of his own religion.
The self-cultured man of Vemanas estimation is an
universal man who lives human values in his pers