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CHAPTER XVI
MAIN FEATURES OF THE MAHAYANA

TrE obscurest period in the history of Buddhism is that which
follows the reign of Asoka, but the enquirer cannot grope for
long in these dark ages without stumbling upon the word
Mahayana, This is the name given to a movement which in its
various phases may be regarded as a philosophical school, a sect
and a church, and though it is not always easy to define its
relationship to other schools and sects it certainly became a
prominent aspect of Buddhism in India about the beginning of
our era besides achieving enduring triumphs in the Far East.
The word! signifies Great Vehicle or Carriage, that is a means
of conveyance to salvation, and is contrasted with Hinayana,
the Littla Vehicle, a name bestowed on the more conservative
party though not willingly accepted by them. The simplest
description of the two Vehicles is that given by the Chinese
traveller I-Ching (635-713 A.p.) who saw them both as living
realities in India. He says® “Those who worship Bodhisattvas
and read Mahayana Sutras are called Mahayanists, while those
who do not do this are called Hinayanists.” In other words,
the Mahayanists have seriptures of their own, not included in
the Hinayanist Canon and adore superhuman beings in the stage
of existence immediately below Buddhahood and practically
differing little from Indian deities. Many characteristics conld
be added to I-Ching's description but they might not prove
universally true of the Mahayana nor entirely absent from the
Hinayana, for however divergent the two Vehicles may have
become when separated geographically, for instance in Ceylon
and Japan, it is clear that when they were in contact, as in

1 Bunskrit, Makdydng; Chinese, Ta ON'#ng (pronounced Taoi Shing in many
southerm provinees); Japanese, Dai-jo; Tibetan, Theg-pa-chen-po; Mongolinn,
Yald-kilgin: Sanskrit, Hinoydna; Chinese, Hmao-ON'éng; Jupanese, Shi-jo;
Tibetan, Theg-dman; Mongolian [Mthikin-Eilgin. In Sanskrit the synonyma agra.
yina and ultama-yios are also found,

* Record of Buddhist practices. Tranal. Takakusu, 1806, p. 14. Hsfian Chuang

seems to have thought that acceptance of the Yogloiryabhiimi {Nanjio, 1170) was
essential forn Mohsyanist. See hislife, transl. by Beal, p. 39, transl. by Julien, p. 50.

1—2
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India and China, the distinction was not always sharp. But«in
general the Mahayana was more popular, not in the sense of
being simpler, for parts of its teaching were exceedingly abstruse,
but in the sense of striving to invent or include doctrines agree-
able to the masses. It was less monastic than the older
PBuddhism, and more emotional; warmer in charity, more
personal in devotion, more ornate in art, literature and ritual,
more disposed to evolution and development, whereas the
Hinayana was conservative and rigid, secluded in its cloisters
and open to the plausible if unjust accusation of selfishness.
The two sections are sometimes described as northern and
southern Buddhism, but except as a rough description of their
distribution at the present day, this distinction is not accurate,
for the Mahayana penetrated to Java, while the Hinayana
reached Central Asia and China. But it is true that the develop-
ment of the Mahayana was due to influences prevalent in
northern India and not equally prevalent in the South. The
terms Pali and Sanskrit Buddhism are convenient and as
accurate as can be expected of any nomenclature covering so
large a field.

Though European writers usually talk of fwo Yinas or
Vehicles—the great and the little—and though this is clearly
the important distinction for historical purposes, yet Indian and
Chinese Buddhists frequently enumerate three. These are the
Srdvakaydna, the vehicle of the ordinary Bhikshu who hopes to
become an Arhat, the Pratyekabuddhayina for the rare beings
who are able to become Buddhas but do not preach the law to
others, and in contrast to both of these the Mahdydna or vehicle
of Buddhas and Bodhisattvas. As a rule these three Vehicles
are not regarded as hostile or even incompatible. Thus the
Lofus sutra', maintains that there is really but one wvehicle
though by a wise concession to human weakness the Buddha
lets it appear that there are three to suit divers tastes, And the
Mahayana is not a single vehicle but rather a train comprising
many carriages of different classes. It has an unfortunate but
distinct later phase known in Sanskrit as Mantrayina and
Vajrayina but generally described by Europeans as Tantrism.
This phase took some of the worst features in Hinduism, such

1 Baddharma-Pundardks, chap. mr For brevity, T asually cite this work by the
title of The Lotus.
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as spells, charms, and the worship of goddesses, and with mis-
placed ingenuity fitted them into Buddhism. I shall treat of it
in a subsequent chapter, for it is chronologically late. The
silence of Hsiian Chuang and I-Ching implies that in the seventh
century it was not a noticeable aspect of Indian Buddhism.

Although the record of the Mahayana in literature and art
ia clear and even brilliant, it is not easy either to trace its rise
or connect its development with other events in India. Its
annals are an interminable list of names and doctrines, but
bring before us few living personalities and hence are dull.
They are like a record of the Christian Church’s fight against
Arians, Monophysites and Nestorians with all the great figures
of Byzantine history omitted or called in question. Hence I fear
that my readers (if I have any) may find these chapters repellent,
a mist of hypotheses and a catalogue of ancient paradoxes.
1 can only urge that if the history of the Mahayana is uncertain,
its teaching fanciful and its scriptures tedious, yet it has been
a force of the first magnitude in the secular history and art of
China, Japan and Tibet and even to-day the most metaphysical
of its sacred books, the Diamond Cutter, has probably more
readers than Kant and Hegel.

Since the early history of the Mahayana is a matter for
argument rather than precise statement, it will perhaps be best
to begin with some account of its doctrines and literature and
proceed afterwards to chronology. I may, however, mention
that general tradition connects it with King Kanishka and
asserts that the great doctors Aévaghosha and Nigirjuna lived
in and immediately after his reign. The attitude of Kanishka
and of the Council which he summoned towards the Mahayana
is far from clear and I shall say something about this difficult
subject below. Unfortunately his date is not beyond dispute
for while a considerable consensus of opinion fixes his accession
at about 78 A.p., some scholars place it earlier and others in the
second century A.p.! Apart from this, it appears established
that the Sukhivati-vyiiha which is definitely Mahayanist was
translated into Chinese between 147 and 186 A.p. We may
assume that it was then already well known and had been com-
posed some time before, so that, whatever Kanishka's date may

i The date 58 n.c. has probably fow supporters among scholars now, especially
after Marshall's discoveries,
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have heen,]hhnyuﬁstdmtn‘mamuﬂhlwhminw
about the time of the Christian era, and perhaps considerably
earlier, Humraﬂynnunadntnﬁkeamignarnmundlmh
selected to mark the beginning of a great school. Such a body
of doctrine must have existed piecemeal and unauthorized before
it was collected and recognized and some tenets are older than
others. Enlarging I-Ching's definition we may find in the
Mahayana seven lines of thought or practice. All are not found
in all sects and some are shared with the Hinayana but probably
none are found fully developed outside the Mahayana. Many of
them have parallels in the contemporary phases of Hinduism.

1. A belief in Bodhisattvas and in the power of human
beings to become Bodhisattvas.

9 A code of altruistic ethics which teaches that everyone
must do good in the interest of the whole world and make over
to others any merit he may acquire by his virtues. The aim of
the religious life is to become a Bodhisattva, not to become an
Arhat.

3. A doctrine that Buddhas are supernatural beings, distri-
buted through infinite space and time, and innumerable. In the
language of later theology a Buddha has three bodies and still
later there is a group of five Buddhas.

4. Various systems of idealist metaphysics, which tend to
regard the Buddha essence or Nirvana much as Brahman is
regarded in the Vedanta.

5. A canon composed in Sanskrit and apparently later than
the Pali Canon. J

6. Habitual worship of images and elaboration of ritual.
There is a dangerous tendency to rely on fogmule and charms.

7. A special doctrine of salvation by faith in a Buddha,
usually Amitibha, and invocation of his name. Mahayanism
can exist without this doctrine but it is tolerated by most sects
and considered essential by some.




CHAPTER XVII
BODHISATTVAS

Ler us now consider these doctrines and take first the worship
of Bodhisattvas. This word means one whose essence is know-
ledge but is used in the technical sense of a being who is in
process of obtaining but has not yet obtained Buddhahood.
The Pali Canon shows little interest in the personality of
Bodhisattvas and regards them simply as the preliminary or
larval form of a Buddha, either Sakyamuni' or some of his
predecessors. It was incredible that a being so superior to
ordinary humanity as & Buddha should be suddenly produced
in a human family nor could he be regarded as an incarnation
in the strict sense. But it was both logical and edifying to
suppose that he was the product of a long evolution of virtue,
of good deeds and noble resolutions extending through count-
less ages and culminating in a being superior to the Devas.
Such a being awaited in the Tushita heaven the time fixed for
his appearance on carth as a Buddha and his birth was accom-
panied by marvels. But though the Pali Canon thus recognizes
the Bodhisattva as a type which, if rare, yet makes its appear-
ance at certain intervals, it leaves the matter there. It is not
suggested that saints should try to become Bodhisattvas and
Buddhas, or that Bodhisattvas can be helpers of mankind®
But both these trains of thought are natural developments of
the older ideas and soon made themselves prominent. It is a
characteristic doctrine of Mahayanism that men can fry and
should try to become Bodhisattvas.

t Tn dealing with the Mahsyanists, I use the expression S8ikyamuni in preference
to Gotama. Tt is their own titls for the tescher snd it seems incongroous to use the
purely homan name of Gotama in describing doetrines which represent him as
superhoman,

¢ But Kings Hsin-byu-shin of Burma and 8 Sdryavames Rima of Biam have
left inseriptions recording their desire to become Boddhss, See my chapters m
Burma and Siam below, Muahayanist ideas may easily have entered these countriss
from China, but even in Ceylon the idea of becoming a Buddha or Bodhisattva ks
not unknown. See Manual of o Mystic (P.T.5. 1018}, pp. xviii and 140
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In the Pali Canon we hear of Arhats, Paceeka Buddhas, and
perfect Buddhas. For all three the ultimate goal is the same,
namely Nirvana, but a Pacceka Buddha is greater than an
Arhat, because he has greater intellectual powers though he is
not omniscient, and a perfect Buddha is greater still, partly
because he is omniscient and partly because he saves others.
But if we admit that the ecareer of the Buddha is better and
nobler, and also that it is, as the Introduction to the Jitaka
recounts, simply the result of an earnest resolution to school
himself and help others, kept firmly through the long chain of
existences, there is nothing illogical or presumptuous in making
our goal not the quest of personal salvation, but the attainment
of Bodhisattvaship, that is the state of those who may aspire
to become Buddhas. In fact the Arhat, engrossed in his own
salvation, is excused only by his humility and is open to the
charge of selfish desire, since the passion for Nirvana is an
ambition like any other and the quest for salvation can be best
followed by devoting oneself entirely to others. But though my
object here is to render intelligible the Mahayanist point of view
including its objections to Hinayanism, I must defend the latter
from the accusation of selfishness. The vigorous and authorita-
tive character of Gotama led him to regard all mankind as
patients requiring treatment and to emphasize the truth that
they could cure themselves if they would try. But the Buddhism
of the Pali Canon does not ignore the duties of loving and
instructing others!; it merely insists on man’s power to save
himself if properly instructed and bids him do it at once: “sell
all that thou hast and follow me."” And the Mahayana, if less
gelf-centred, has also less self-reliance, and self-discipline. It is
more human and charitable, but also more easygoing : it teaches
the believer to lean on external supports which if well chosen
may be a help, but if trusted without diserimination become
paralyzing abuses. And if we look at the abuses of both systems
the fossilized monk of the Hinayana will compare favourably

1 E.g. in Itivattakam 75, there is a description of the man who is like a drought
and gives nothing, the man who is like rain in a certain district and the man who
is Sabbabhiitinukampakn, compassionate to all creatures, nnd like min falling
everywhore. Similarly ib, 84, and elsewhere, we have descriptions of persona
{ordinary disciples as well s Boddhas) who are bomn for the welfare of gods and
men bahujrnahitiys, babojanssukhiya, lokinukampiys, atthiya, hitiya, sukhiya
devamanunssinnm,
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with the tantric adept. It was to the corruptions of the
Mahayana rather than of the Hinayana that the decay of
Buddhism in India was due.

The career of the Bodhisattva was early divided into stages
(bhiimi) each marked by the acquisition of some virtue in his
triumphant course. The stages are variously reckoned as five,
seven and ten. The Mahivastu?, which is the earliest work where
the progress is deseribed, enumerates ten without distinguishing
them very clearly. Later writers commonly look at the Bodhi-
sattva's task from the humbler point of view of the beginner
who wishes to learn the initiatory stages. For them the
Bodhisattva is primarily not a supernatural being or even a
saint but simply a religious person who wishes to perform the
duties and enjoy the privileges of the Church to the full, much
like a communicant in the language of contemporary Christianity.
We have a manual for those who would follow this path, in the
Bodhicaryivatéra of Sintideva, which in its humility, sweetness
and fervent piety has been rightly compared with the De
Imitatione Christi. In many respects the virtues of the Bodhi-
sattva are those of the Arhat. His will must be strenuons and
concentrated ; he must cultivate the strictest morality, patience,
energy, meditation and knowledge. But he is also a devotes,
o bhakia: he adores all the Buddhas of the past, present and
future as well as sundry superhuman Bodhizattvas, and he con-
fesses his sins, not after the fashion of the Patimokkha, but by
accusing himself before these heavenly Protectors and vowing
to sin no more.

Sintideva lived in the seventh century® but tells us that he
follows the scriptures and has nothing new to say. This seems
to be true for, though his book being a manual of devotion
presents its subject-matter in a dogmatic form, its main ideas
are stated and even elaborated in the Lotus, Not only are
eminent figures in the Church, such as Siriputra and Ananda,
there designated as future Buddhas, but the same dignity is
predicted wholesale for five hundred and again for two thonsand

1 Ed. Benart, vol. . p. 142

* The Bodbicaryivatira was edited by Minayeff, 1880 and also in the Jowrnal
of the Buddhist Tert Sociely and the Bibliotheca Indica. De la Vallée Poussin
published parts of the text and commentary in his BouddAisme and also a translation
in 1807.
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monks while in Chapter x is sketched the course to be followed
by *young men or young ladies of good family” who wish to
become Bodhisattvas!. The chief difference is that the Bodhi-
carydvatira portrays a more spiritual life, it speaks more of
devotion, less of the million shapes that compose the heavenly
host: more of love and wisdom, less of the merits of reading
particular sitras. While rendering to it and the faith that
produced it all honour, we must remember that it is typical of
the Mahayana only in the sense that the De Imitatione Christi is
typical of Roman Catholicism, for both faiths have other sides.

Sintideva's Bodhisattva, when conceiving the thought of
Bodhi or eventual supreme enlightenment to be obtained, it
may be, only after numberless births, feels first a sympathetic
joy in the good actions of all living beings. He addresses to the
Buddhas a prayer which is not a mere act of commemoration,
but a request to preach the law and to defer their entrance into
Nirvana. He then makes over to others whatever merit he may
possess or acquire and offers himself and all his possessions,
moral and material, as a sacrifice for the salvation of all beings.
This on the one hand does not much exceed the limits of ddnam
or the virtue of giving as practised by Sikyamuni in previous
births according to the Pali scriptures, but on the other it
contains in embryo the doctrine of vicarious merit and salvation
through a saviour. The older tradition admits that the future
Buddha (eg. in the Vessantara birth-story) gives all that is
asked from him including life, wife and children. To consider
the surrender and transfer of merit (pattidina in Pali) as
parallel is o natural though perhaps false analogy. But the
transfer of Karma is not altogether foreign to Brahmanic
thought, for it is held that s wife may share in her husband’s
Karma nor iz it wholly unknown to Sinhalese Buddhism®. After
thus deliberately rejecting all personal suceess and selfish aims,
the neophyte makes a vow (pranidhfina) to acquire enlighten-
ment for the good of all beings and not to swerve from the
rules of life and faith requisite for this end. He is then a “son

1 The career of the Bodhisativa is also discussed in detail in the Avatamsaka
siiten and in works attributed to Nigirjuna and Sthiramatl, the Lakshans-vimukis-
hridaya-kistrs and the Mahiyina-dharma-dhitvavideshata-gistrn. 1 only know of
these works ma gquoted by Teitaro Suruki.

2 See Childers, Pali Dict, wv, Patti, Pattianuppadinam and Pufifio,
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of Buddha,” & phrase which is merely a natural metaphor for
saying that he is one of the household of faith! but still paves
thé way to later ideas which make the celestial Bodhisattva an
emanation or spiritual son of a celestial Buddha.

Asanga gives? a more technical and scholastic description of
the ten bhiimis or stages which mark the Bodhisattva's progress
towards complete enlightenment and culminate in a phase
bearing the remarkable but ancient name of Dharmamegha
known also to the Yoga philosophy. The other stages are called :
muditd (joyful): vimald (immaculate): prabhdkari (light giving):
arcismati (radiant): durjaya (hard to gain): abhimulhi (facing,
because it faces both transmigration and Nirvana): diramgamd
(far-going): acald (immovable): sddhumati (good minded).

The incamate Buddhas and Bodhisattvas of Tibet are a
travesty of the Mahayana which on Indian soil adhered to the
sound doctrine that saints are known by their achievements as
men and cannot be selected among infant prodigies?. It was
the general though not universal opinion that one who had
entered on the career of & Bodhisattva could not fall so low as
to be reborn in any state of punishment, but the spirit of
humility and self-efiacement which has always marked the
Buddhist ideal tended to represent his triumph as incalculably
distant, Meanwhile, although in the whirl of births he was on
the upward grade, he yet had his ups and downs and there is
no evidence that Indian or Far Eastern Buddhists arrogated to
themselves special claims and powers on the ground that they
were well advanced in the carcer of Buddhahood. The vow to
suppress self and follow the light not only in this life but in all
future births contains an element of faith or fantasy, but has
any religion formed a nobler or even equivalent picture of the
soul’s destiny or built a better staircase from the world of men
to the immeasurable spheres of the superhuman?

One aspect of the story of Sikyamuni and his antecedent
births thus led to the idea that all may become Buddhas. An

1 Tt geeurs in the Pali Canon, eg. Ttivottakam 100. Thssa me tumhe puttd
orasd, mukhato jitd, dhammaji.

* Seefylvain Livi, Makdydna-siltrdlankdra; introduction and passim, For much
sdditional information about the Bhdimis see De Ia Vallée Possin's article * Bodhi-
sattva" in B RE.

# Eminent doctors such as Nigirjuna and Asanga sre often described as Bodhi
sattvas just as eminent Hindu teschers, e.g. Caitanys, are described as Avatiras
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equally natural development in another direction created
celestial and superhuman Bodhisattvas. The Hinayana held
that Gotama, before his last birth, dwelt in the Tushita heaven
enjoying the power and splendour of an Indian god and it looked
forward to the advent of Maitreya. But it admitted no other
Bodhisattvas, a consequence apparently of the doetrine that
there can only be one Buddha at a time. But the luxuriant
fancy of India, which loves to multiply divinities, soon broke
through this restriction and fashioned for itself beautiful images
of benevolent beings who refuse the bliss of Nirvana that they
may alleviate the sufferings of others'. So far as we can judge,
the figures of these Bodhisattvas took shape just about the
same time that the personalities of Vishnu and Siva were
acquiring consistency. The impulse in both cases is the same,
namely the desire to express in a form accessible to human
prayer and sympathetic to human emotion the forces which
rule the universe. But in this work of portraiture the Buddhists
laid more emphasis on moral and spiritual law than did the
Brahmans: they isolated in personification gualities not found
isolated in nature. Siva is the law of change, of death and
rebirth, with all the riot of slanghter and priapism which it
entails: Vishnu is the protector and preserver, the type of good
energy warring against evil, but the unity of the figure is
smothered by mythology and broken up into various incarna-
tions. But Avalokita and Manjuéri, though they had not such
strong roots in Indian humanity as Siva and Vishnu, are genii
of purer and brighter presence. They are the personifications
of kindness and knowledge. Though manifold in shape, they
have little to do with mythology, and are analogous to the
archangels of Christian and Jewish tradition and to the Amesha
Spentas of Zoroastrianism. With these latter they may have
some historical connection, for Persian ideas may well have
influenced Buddhism about the time of the Christian era. How-
ever difficult it may be to prove the foreign origin of Bodhisat-
tvas, few of them have a clear origin in India and all of them

! The idea that Arhats may postpone their entry into Nirvana for the good of
the world is not unknown to the Pali Canon.  According to the Mahs Parin-Sotta
the Buddha himself might have done so. Legends which cannot be called definitely
Mahayanist relste how Pingdols and others are to tarry until Msitreyn come and
how Kidynpa in a loss active rile awaits him in a cave or tomb, ready to revive at
his advent. See J.A. 1918, 1. pp. 106, 270,
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are much better known in Central Asia and China. But they
are represented with the appesrance and attributes of Indian
Devas, as is natural, since even in the Pali Canon Devas form
the Buddha's retinune. The early Buddhists considered that
these spirits, whether called Bodhisattvas or Devas, had attained
their high position in the same way as Sikyamuni himself, that
is by the practice of moral and intellectual virtues through
countless existences, but subsequently they came to be regarded
as emanations or sons of superhuman Buddhas. Thus the
Kiranda-vyiiha relates how the original Adi-Buddha produced
Avalokita by meditation and how he in his turn produced the
universe with its gods.

Millions of unnamed Bodhisattvas are freely mentioned and
even in the older books vopious lists of names are found!, but
two, Avalokita and Manjuéri, tower above the rest, among
whom only few have a definite personality. The tantric school
counts eight of the first rank. Maitreya (who does not stand on
the same footing as the others), SBamantabhadra, Mahisthina-
pripta and above all Kshitigarbha, have some importance,
especially in China and Japan.

Avalokita® in many forms and in many ages has been one
of the principal deities of Asia but his origin is obscure. His
main attributes are plain. He is the personification of divine
mercy and pity but even the meaning of his name is doubtful.
In its full form it is Avalokitedvara, often rendered the Lord
who looks down (from heaven). This is an appropriate title for
the God of Mercy, but the obvious meaning of the participle
avalokita in Sanskrit is passive, the Lord who is locked at.
Kern® thinks it may mean the Lord who is everywhere visible
as a very present help in trouble, or else the Lord of View, like
the epithet Drishtiguru applied to Siva, Another form of the
name is Lokeévara or Lord of the world and this suggests that
avalokita may be a synonym of loka, meaning the visible uni-
verse, It has also been suggested that the name may refer to
the small image of Amitibha which is set in his diadem and
thus looks down on him. But such small images set in the head
of a larger figure are not distinctive of Avalokita: they are found

1 E.g. Lotus, chap. .

* D la Vallée Poussin's articlo ** Avalokita” in E.B.E. may be consulted.
¥ Lotas, 8.B.K. xx1. p. 407,
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in other Buddhist statues and paintings and also outside India,
for instance at Palmyra. The Tibetan translation of the name!
means he who sees with bright eyes. Hsiian Chuang’s rendering
Kwan-tzii-tsai® expresses the same ides, but the more usual
Chinese translation Kuan-yin or Kuan-shih-yin, the deity who
looks upon wvoices or the region of voices, seems to imply a
verbal misunderstanding, For the use of Yin or voice makes us
suspect that the translator identified the last part of Avalokite-
dvara not with févara lord but with svara sound®,
Avalokitedvara is unknown to the Pali Canon and the
Milinda Pafiha. So far as I can discover he is not mentioned in
the Divyivadina, Jitakamili or any work attributed to
Advaghosha. His name does not occur in the Lalita-vistara but
a list of Bodhisattvas in its introductory chapter includes
Mahikarundecandin, suggesting Mahfkarona, the Great Com-
passionate, which is one of his epithets. In the Lotus! he is
placed second in the introductory list of Bodhisattvas after
Manjusri. But Chapter xx1v, which is probably a later addition,
is dedicated to his praises as Samantamukha, he who looks
every way or the omnipresent. In this section his character as
the all-merciful saviour is fully developed. He saves those who
call on him from shipwreck, and execution, from robbers and
all violence and distress. He saves too from moral evils, such
as passion, hatred and folly. He grants children to women who
worship him. This power, which is commonly exercised by
female deities, is worth remarking as a hint of his subsequent
transformation into a goddess. For the better achievement of
his merciful deeds, he assumes all manner of forms, and appears
in the guise of a Buddha, a Bodhisattva, a Hindu deity, a goblin,
or & Brahman and in fact in any shape. This chapter was
translated into Chinese before 417 A.p. and therefore can hardly
be later than 350. He is also mentioned in the Sukhfvati-vyiiha.

I sPyan-ras-grigs rendored in Mongol by Nidibir-Gdeilei, The othes comemon
Mongol naume Ariobalo appears to be a corruption of Aryivalokits,
> ; Meaning spparently the secing and self-existent ane, O, Ta-tzfi-tsal as o name
iva.
:h: Wnnt in the drama Milatimidhava is culled Avalokiti. It ia not
r it is a [eminine form of the divine j meaning
looked-at, or admirahle, e

* SBE. xxi. pp. 4 and 406 €. Tt was translated in Uhinese between
AD,
and 316 and chap, xx1v waa szparately t o

. ranslatad betwean 4.p. ;
Nanjio, Catalogne Noa, 136, 137, 138, SRR it
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The records of the Chinese pilgrims Fa-Hsien and Hsiian Chuang?
indicate that his worship prevailed in India from the fourth till
the seventh century and we are perhaps justified in dating its
beginnings at least two centuries earlier. But the absence of
any mention of it in the writings of Aévaghosha is remarkable®.

Avalokita is connected with a mountain called Potala or
Potalaka. The name is borne by the palace of the Grand Lama
at Lhassa and by another Lamaistic establishment at Jehol in
north China. It reappears in the sacred island of P'u-t'o near
Ningpo. In all these cases the name of Avalokita's Indian
residence has been transferred to foreign shrines. In India there
were at least two places called Potala or Potalaka—one at the
mouth of the Indus and one in the south. No certain connection
has been traced between the former and the Bodhisattva but in
the seventh century the latter was regarded as his abode. Our
information about it comes mainly from Hsiian Chuang? who
describes it when speaking of the Malakuta country and as near
the Mo-lo-ya (Malaya) mountain. But apparently he did not
visit it and this makes it probable that it was not a religious
centre but a mountain in the south of which Buddhists in the
north wrote with little precision®. There is no evidence that
Avalokita was first worshipped on this Potalaka, though he is
often associated with mountains such as Kapota in Magadha
and Valavati in Katiha® In fact the connection of Potala with
Avalokita remains a mystery.

Avalokita has, like most Bodhisattvas, many names. Among
the principal are Mahikaruna, the Great Compassionate one,
Lokanatha or Lokeévara, the Lord of the world, and Padmapéni,
or lotus-handed. This last refers to his appearance as portrayed
in statues and miniatures. In the older works of art his figure

i Haiian Choang (Watters, m. 215, 224) relates how an Indian sage recited the
Bui-hsin dhirani before Kuan-tzfi-teai’s image for three years.

t As will be noticed from time to time in these pages, the sudden appearancs of
new deities in Indinn literature often seems strange. The fact is that until deities
are geaernlly recognized, standard works pay no attention to them.

2 Watters, vol. I pp. 228 . Tt is said that Potaluks is also mentioned in the
Hwa-yen-ching or Avatamsaks siitra. Tibetan tradition conneets it with the Silya
family. Bee Caoma do Korbs, Tibetan studies reprinted 1912, pp. 32-34.

& Just as the Lankivatirs sitm purports to have been delivered at Lankbapura-
srmudrn.malaya-ikbers rendered in the Chinese translation as *in the city of Lanka
on the summit of the Maluyn mountain on the border of the sea.™

¥ Bea Foucher, Teonographie bouddhique, 1900, pp. 100, 102,
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is human, without redundant limbs, and represents a youth in
the costume of an Indian prince with a high jewelled chignon,
or sometimes a crown. The head-dress is nsually surmounted
by a small figure of Amitibha. His right hand is extended in
the position known as the gesture of charity®. In his left he
carries a red lotus and he often stands on a larger blossom. His
complexion is white or red. Sometimes he has four arms and

in later images a great number. He then carries besides the .

lotus such objects as a book, a rosary and a jug of nectar®,

The images with many eyes and arms seem an attempt to
represent him as looking after the unhappy in all quarters and
stretching out his hands in help?, It is doubtful if the Bodhisat-
tvas of the Gandhara sculptures, though approaching the type
of Avalokita, represent him rather than any other, but nearly
all the Buddhist sites of India contain representations of him
which date from the early centuries of our erat and others are
preserved in the miniaturés of manuscripts®,

He is not a mere adaptation of any one Hindu god. Some
of his attributes are also those of Brahmi. Though in some late
texts he is said to have evolved the world from himself, his
characteristic function is not to create but, like Vishnu, to save
and like Vishnu he holds a lotus. But also he has the title of
{4vara, which is specially applied to Siva. Thus he does not
issue from any local cult and has no single mythological pedigree
but is the idea of divine compassion represented with such
materials as the art and mythology of the day offered.

He is often accompanied by a female figure Tard®. In the
tantric period she is recognized as his spouse and her images,
common in northern India from the seventh century onwards,

1 Varamudra.

% Thesa as wall a5 the red colour are sttribates of the Hindu deity Brahmd.

# A templo on the north side of the lake in the lmperial City at Peking contains
s gigantic image of him which has literally & thousand heads and a thousand hands.
This monstrous fignre is o waming against an attempt to represent metaphors
Hterally.

& Waddell on the Cult of Avalokita, J.R.A.5, 1804, pp. 51 f. thinks they are
not earlier than the fifth century.

¥ Bee especially Foncher, [eonograpiie Bouddhique, Paria, 1000,

' Bee especially de Blonay, Evudes pour servir 4 Uhistoire de o déesse bouddhigue
Tdrd, Paris, 1895, Tini coutinued to be worshipped as a Hindu goddess after
Buddhism had disappeared and several works were written in ber honour. See
Raj. Mitrs, Search for Sk, MSS. 1v. 168, 171, x. 67.
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show that she was adored as a female Bodhisattva. In Tibet
Tard is an important deity who assumes many forms and even
before the tantric influence had become prominent she seems
to have been associated with Avalokita. In the Dharma-
sangraha she is named as one of the four Devis, and she is
mentioned twice under the name of To-lo Pu-sa by Hsiian
Chuang, who saw a statue of her in Vaisali and another at
Tiladhaka in Magadha. This last stood on the right of a
gigantic figure of Buddha, Avalokita being on his left!.

¢+ Hsiian Chuang distinguishes To-lo (Tird) and Kuan-tzii-tsai.
The latter under the name of Kuan-yin or Kwannon has become
the most popular goddess of China and Japan, but is apparently
a form of Avalokita. The god in his desire to help mankind
assumes many shapes and, among these, divine womanhood has
by the suffrage of millions been judged the most appropriate.
But Tara was not originally the same as Kuan-yin, though the
fact that she accompanies Avalokita and shares his attributes
may have made it easier to think of him in female form®.

The circumstances in which Avalokita became a goddess are
obsoure. The Indian images of him are not feminine, although
his sex is hardly noticed before the tantric period. He is not a
male deity like Krishna, but a strong, bright spirit and like the
Christian archangels above sexual distinctions, No female form
of him is reported from Tibet and this confirms the ides that
none was known in India® and that the change was made in
China. It was probably facilitated by the worship of Thrd and
of Hariti, an ogress who was converted by the Buddha and is
frequently represented in her regenerate state caressing a child.

! About the time of Hsiian Chmang's travels Sarvajfidmitra wrote a hymn to
Tiird which has been preserved and published by de Blonay, 1804,

# Chinese Buddhista say Tird and Kuan-Yin are the same but the difference
between them is this, Tiré is an Indian and Lamaist goddess mssocialed with
Avalokita and in origin analogons to the Saktis of Tantrism. Kuan-yin is s female
form of Avalokita who ean assume all shapes. The original Kuan-yin was & male
deity : male Kuan-yins sre not unknown in Chins and are said to be the rule in
Kores. But Tird and Kvan-yin may justly be described sa the same in so far as
they nre attempts to embody the idea of divine pity in & Madonna,

* Bot many scholars think that the formuls Om mapipadmes hum, which i
supposed to be sddressed to Avalokits, is really an invocation to o form of Sakt
callod Mapipadmi. A Nepaless inscription says that *The Siktas call him Sakti”
(E.R.E. vol. 1. p. 260 and J.4, 1x. 102), but this may be merely a way of saying
that be is identical with the grest gods of all sects,

E @ 2
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She is mentioned by Hsiian Chuang and by I-Ching who adds
that her image was already known in China. The Chinese also
worshipped a native goddess called T'ien-hou or T'ou-mu. Kuan-
yin was also identified with an ancient Chinese heroine called
Mino-shén!, This is parallel to the legend of Ti-tsang (Kshiti-
garbha) who, though a male Bodhisattva, was a virtuous
maiden in two of his previous existences. Evidently Chinese
religious sentiment required a Madonna and it is not unnatural
if the god of mercy, who was reputed to assume many shapes
and to give sons to the childless, came to be thought of chiefly
in & feminine form. The artists of the T'ang dynasty usually
represented Avalokita as a youth with a slight moustache and
the evidence as to early female figures does not seem to me
strong®, though a priori I see no reason for doubting their exis-
tence. In 1102 a Chinese monk named P'u-ming published a
romantic legend of Kuan-yin's earthly life which helped to
popularize her worship. In this and many other cases the later
developments of Buddhism are due to Chinese fancy and have
no connection with Indian tradition.

Tird is a goddess of north India, Nepal and the Lamaist
Church and almost unknown in China and Japan. Her name
means she who causes to cross, that is who saves, life and its
troubles being by a common metaphor described as a sea. Térd
also means a star and in Puranic mythology is the name given
to the mother of Buddha, the planet Mercury. Whether the
name was first used by Buddhists or Brahmans is unknown,
but after the seventh century there was a decided tendency to
give Tard the epithets bestowed on the Saktis of Siva and
assimilate her to those goddesses, Thus in the list of her 108
names® she is described among other more amiable attributes as

1 Harlez, Livre des eaprila ef des immoriels, p. 195, and Doré, Becherches sur lea
rupersdilions en Chine, pp. 4-138, .

¥ Ses Fenollosa, E pochs of Chinese and Jopanese Art, L pp. 105 and 124; Jobmaton,
Buddhist China, 2756 fi. Several Chinese deities appear to be of uncertain or varying
eex. Thus Chun-ti is sometimes describod as & deified Chinese General and sometimes
identified with the Indian goddess Maricl, Yi-ti, generally masonline, is sometimes
feminine. See Doré, Le. 212 Still more strangely the Patriarch Advaghosha (Ma
Ming) ia represented by a female figure. On the other hand the monk Tu Shéng
(e. 706 &.p.) is said to have been an inesrnation of the female Kuan Yin, Mafijudrd
is said to be worshipped in Nepal sometimes a8 & male, sometimes as & female.
8ee Bendall and Haraproasd, Nepalese M8, p. lxvii

¥ de Blonay, Le. pp. 48-57.
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terrible, furious, the slayer of evil beings, the destroyer, and
Kali: also as carrying skulls and being the mother of the Vedas.
Here we have if not the borrowing by Buddhists of a Saiva
deity, at least the grafting of Saiva conceptions on a Bodhisattva.

The second great Bodhisattva Mafjuéri! has other similar
names, such as Mafijunitha and Mafijughosha, the word Madiju
meaning sweet or pleasant, He is also Vagiévara, the Lord of
Speech, and Kumirabhita, the Prince, which possibly implies
that he is the Buddha’s eldest son, charged with the government
under his direction. He has much the same literary history as
Avalokita, not being mentioned in the Pali Canon nor in the
earlier Sanskrit works such as the Lalita-vistara and Divyiva-
diina. But his name occurs in the Sukhdvati-vyilha: he is the
principal interlocutor in the Lankévatira siitra and is extolled
in the Ratnakaranda-vyiiha-sitra®, In the greater part of the
Lotus he is the principal Bodhisattva and instructs Maitreya,
because, though his youth is eternal, he has known many
Buddhas through innumerable ages. The Lotus® alto recounts
how he visited the depths of the sea and converted the inhabi-
tants thereof and how the Lord taught him what are the duties
of a Bodhisattva after the Buddha has entered finally into
Nirvana. As a rule he has no consort and appears as a male
Athene, all intellect and chastity, but sometimes Lakshmi or
Sarasvati or both are described as his consorts®,

His worship prevailed not only in India but in Nepal, Tibet,
China, Japan and Java. Fa-Hsien states that he was honoured
in Central India, and Hsiian Chuang that there were stupas
dedicated to him at Muttra®, He is also said to have been
incarnate in Atida, the Tibetan reformer, and in Vairocana who
introduced Buddhism to Khotan, but, great as is his benevo-
lence, he is not so much the helper of human beings, which is
Avalokita’s special function, as the personification of thought,

! Chinese, Man-chu-shih-li, or Wén-shu; Jupanese, Monju; Tibetan, hJam-pahi.
dbyans (proncunced Jam-yang).

Mafiju is good Sanakrit, but it must be confessed that the name has o Central-
Asian ring.

* Translsted into Chinese 270 4., * Chaps. xt and xmm.

4 A spocinl work Mafijusrivikridita (Nanjio, 184, 185) translated into Chinese
8313 4.0, is quoted as describing Mafjuiri’s transformations and exploits,

! Haiian Chuang also relstes how he assisted a philesopher called Ch'en-na
{ =Dhnniga) and bade him stody Mahayanist bools.

-2
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knowledge, and meditation. It is for this that he has in his
bands the sword of knowledge and a book. A beautiful figure
from Java bearing these emblems is in the Berlin Museum?,
Miniatures represent him as of a yellow colour with the hands
(when they do not carry emblems) set in the position known as
teaching the law®. Other signs which distinguish his images are
the blue lotus and the lion on which he sits.

An interesting fact about Mafijudri is his association with
China®, not only in Chinese but in late Indian legends. The
mountain Wu-t'ai-shan in the province of Shan-si is sacred to
him and is covered with temples erected in his honour®. The
name (mountain of five terraces) is rendered in Sanskrit as
Pancaéirsha, or Pancaéikha, and occurs both in the Svayambhi
Purina and in the text appended to miniatures representing
Maiijuéri. The principal temple is said to have been erected
between 471 and 500 o.p. 1 have not seen any statement that
the locality was sacred in pre-Buddhist times, but it was
probably regarded as the haunt of deities, one of whom—
perhaps some spirit of divination—was identified with the wise
Mafijuéri. It is possible that during the various inroads of
Greco-Bactrians, Yiieh-Chih, and other Central Asian tribes
into India, Mafijusri was somehow imported into the pantheon
of the Mahayana from China or Central Asia, and he has,
ezpecially in the earlier descriptions, a certain pure and abstract
quality which recalls the Amesha-Spentas of Persia. But still
his attributes are Indian, and there is little positive evidence of
a foreign origin. I-Ching is the first to tell us that the Hindus
believed he came from China 3. Hsiian Chuang does not mention
this belief, and probably did not hear of it, for it is an interesting
detail which no one writing for a Chinese audience would have
omitted. We may therefore suppose that the idea arose in India
about 660 A.n. By that date the temples of Wu-t'ai-Shan would

! 1t in reproduced in Griinwedel's Buddhist Art in India. Translated by Gibson,
1901, p. 200.

* Dharmacakramudrm.

* For the Nepalese legends seo B. Levi, Le Nepal, 1905-8,

* For an ascount of this ssered mountain see Edkins, Religion in China, chaps,
IV to xix,

¥ Bee I-tsing, trans. Takakusu, 1898, p. 136, For some further remarks on the
poasible foreign origin of Madijuiri see below, chapter on Central Asis The verses
attributed to King Harsha (Nanjio, 1071) praise the roliquaries of China but without

——
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have had time to become celebrated, and the visits paid to
India by distinguished Chinese Buddhists would be likely to
create the impression that China was o centre of the faith and
frequented by Bodhisattvas!. We hear that Vajrabodhi (about
700) and Prajiia (782) both went to China to adore Mafijusri.
In 824 a Tibetan envoy arrived at the Chinese Court to ask for
an image of Maifijuéri, and later the Grand Lamas officially
recognized that he was incarnate in the Emperor®. Another
legend relates that Mafjusei came from Wu-t'ai-Shan to adore
a miraculous lotus? that appeared on the lake which then filled
Nepal. With a blow of his sword he cleft the mountain barrier
and thus drained the valley and introduced civilization. There
may be hidden in this some tradition of the introduction of
culture into Nepal but the Nepalese legends are late and in their
collected form do not go back beyond the sixteenth century.
After Avalokita and Maiijusri the most important Bodhisat-
tva is Maitreya?, also called Ajita or unconquered, who is the
only one recognized by the Pali Canon®. This is because he does
not stand on the same footing as the others. They are super-
human in their origin as well as in their career, whereas Maitreya
is simply a being who like Gotama has lived innumerable lives
and ultimately made himself worthy of Buddhahood which he
awaits in heaven. There is no reason to doubt that Gotama
regarded himself as one in a series of Buddhas: the Pali
scriptures relate that he mentioned his predecessors by name,
and also spoke of unnumbered Buddhas to come®. Nevertheless
Maitreya or Metteyya is rarely mentioned in the Pali Canon’.

! Bome of the Tantras, e, the Mahicinnkramicim, though they do not connect
Mafijukri with China, represent some of their most surprising novelties as having
been bronght thence by ancient sages liloe Vasishtho

" JR A5 pew series, xo. 522 and J.A 8.8, 1882, p. 41. The name Mancho
perhaps contributed to this belief.

® 1t in described as a Svayambhi or spontanecus manifestation of the Adi-
Buddha.

¢ Banskrit, Maitrevn; Pali, Metteyyn; Chinese, Mi.li; Japaness, Mirokn;
Mongol, Maidari; Tibetan, Byams.pa (propoanced Jampa). For the history of the
Muitreyn ides ses capecianlly Pér, B.E.F.E.0, 1811, pp. 439457,

¥ But a Siamese inscription of about 1361, possibly influenced by Chinese
Mahaynniam, speaks of the ten Bodhisattvas headed by Metteyyn. Sce B.E F.E.0,
1917, No. 2, pp. 30, 31.

* E.g. in the Mahiparinibbiina Sitra.

T Dig. Nik. xxvr 25 and Buddhavamss, xxvm. 19, and even this last verse is
said to be an addition.
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He is, however, frequently alluded to in the exegetical Pali
literature, in the Andgata-vamsa and in the earlier Sanskrit
works such as the Lalita-vistara, the Divylvadina and Mahi-
vastu. In the Lotus he plays a prominent part, but still is
subordinate to Mafijuéri. Ultimately he was eclipsed by the
two great Bodhisattvas but in the early centuries of our era he
received much respect. His images are frequent in all parts of
the Buddhist world: he was believed to watch over the propaga-
tion of the Faith’, and to have made special revelations to
Asafiga®. In paintings he is usually of a golden colour: his
statues, which are often gigantic, show him standing or sitting
in the European fashion and not cross-legged. He appears to
be represented in the earliest Gandharan sculptures and there
was a famous image of him in Udyina of which Fa-Hsien
(309414 A.p.) speaks as if it were already ancient®, Hsiian
Chuang describes it as well as a stupa erected ! to commemorate
Sakyamuni’s prediction that Maitreya would be his successor.
On attaining Buddhahood he will become lord of a terrestrial
paradise and hold three assemblies under a dragon flower tree?,
at which all who have been good Buddhists in previous births
will become Arhats, I-Ching speaks of meditating on the advent
of Maitreya in language like that which Christian piety uses of
the second coming of Christ and concludes a poem which is
incorporated in his work with the aspiration ** Deep as the depth
of a lake be my pure and calm meditation. Let me look for the
first meeting under the Tree of the Dragon Flower when I hear
the deep rippling voice of the Buddha Maitreya®.” But messianic

1 Ber g, Watters, Yilan Chicang, 1. 230,

¥ Bee Watters and Pérd in B.E.F.E0. 1011, 430, A templo of Muitreya has
been found st Turfan in Central Asia with a Chiness inseription which speaks of
him ns an active and benevolent deity manifesting himsell in many formsa

* He has not fared well in Chinese iconography which represenits him as an
enormoasly fat smiling monk. In the Liang dynasty there was o monk called Py.taj
(Jup. Hotei) who was regurded as an incarmation of Maitreya and became a

sabject for carieatare. It would appear that the Bodhisattva himself has becomn
enperseded by this cheerful but undignified incarnation.
! The stupa was apparently at Benares but Hsiian Chusng's narmtive is mot
elear and other versions make Rijagrihn or Srivasti the scene of the prediction,
¥ Campa. Thin is his bodhi tree under which he will obiain enlightenment as
wm under the Ficus religioss. Ench Buddhs has his own special kind of
i free.

* Record of the Buddhist religion, Trans. Taknkusu, p. 213. See too Watters,
Yian Chwang, 1. 57, 144, 210, 215,
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ideas were not much developed in either Buddhism or Hinduism
and perhaps the figures of both Maitreya and Kalki owe some-
thing to Persian legends about Saoshyant the Saviour.

The other Bodhisattvas, though lauded in special treatises,
have left little impression on Indian Buddhism and have
obtained in the Far East most of whatever importance they
possess, The makers of images and miniatures assign to each his
proper shape and colour, but when we read about them we feel
that we are dealing not with the ohbjects of real worship or even
the products of a lively imagination, but with names and figures
which have a value for picturesque but conventional art.

Among the best known is Samantabhadra, the all gracious?,
who is still a popular deity in Tibet and the patron saint of the
sacred mountain Omei in China, with which he is associated as
Mafijudri with Wu-t'ai-shan. He is represented as green and
riding on an elephant. In Indian Buddhism he has a moderately
prominent position. He is mentioned in the Dharmasangraha
and in one chapter of the Lotus he is charged with the special
duty of protecting those who follow the law. But the Chinese
pilgrims do not mention his worship.

Mahasthimaprapta® is a somewhat similar figure. A chapter
of the Lotus (x1x) is dedicated to him without however giving
any clear ides of his personality and he is extolled in several
descriptions of Sukhivati or Paradise, especially in the Ami-
tayurdhydna-sitra, Together with Amitibha and Avalokita he
forms a triad who rule this Happy Land and are often repre-
gented by three images in Chinese temples.

Vajrapini is mentioned in many lists of Bodhisattvas (e.g.
in the Dharmasangraha) but is of somewhat doubtful position
as Hsiian Chuang calls him a deva?®. Historically his recognition
as a Bodhisattva is interesting for he is merely Indra trans-
formed into a Buddhist. The mysterious personages called
Vajradhara and Vajrasattva, who in later times are even

1 Chinese P'u-hsien. Ses Johnston, From Peking o Mandalay, for an interesting
account of Mt. Omei.

% Op Mahisthins. Chinese, Tni-shih-chibh. He appesrs to be the Arhat Maud-
galyiyans deified. In Chins and Japan there is & marked tendency to regard all
Bodhisatévas as ancient worthies who by their vowa and virtuss have risen to their
present high position. But these euhemeristic explanstions are common in the Par
East and the real origin of the Bodhisattvas may be quite different.

1 E.g. Watters, 1. p. 228, . 216,
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identified with the original Buddha spirit, are further develop-
ments of Vajrapini. He owes his elevation to the fact that
Vajra, originally meaning simply thunderbolt, came to be used
as a mystical expression for the highest truth.

More important than these is Kshitigarbha, Ti-tsang or
Jizo! who in China and Japan ranks second only to Kuan-yin.
Visser has consecrated to him an interesting monograph?® which
shows what strange changes and chances may attend spirits
and how ideal figures may alter as century after century they
travel from land to land. We know little about the origin of
Kshitigarbha. The name seems to mean Earth-womb and he
has a shadowy counterpart in Akiéagarbha, a similar deity of
the air, who it seems never had a hold on human hearts, The
Earth is generally personified as a goddess? and Kshitigarbha
has some slight feminine traits, though on the whole decidedly
masculine. The stories of his previous births relate how he was
twice a woman: in Japan he was identified with the mountain
goddess of Kamado, and he helps women in labour, a boon
generally accorded by goddesses. In the pantheon of India he
played an inconspicucus part?, though reckoned one of the eight
great Bodhisattvas, but met with more general esteem in
Turkestan, where he began to collect the attributes afterwards
defined in the Far East. It is there that his history and trans-
formations become clear.

He is primarily & deity of the nether world, but like Amitibha
and Avalokita he made a vow to help all living creatures and
specially to deliver them from hell. The Taoists pictured hell
as divided into ten departments ruled over by as many kings,
and Chinese fancy made Ti-tsang the superintendent of these
functionaries. He thus becomes not so much a Saviour as the
kindly superintendent of a prison who preaches to the inmates
and willingly procures their release. Then we hear of six Ti-
tsangs, corresponding to the six worlds of sentient beings, the
gracious spirit being supposed to multiply his personality in

! Kshitigarbha is translated into Chinese as Ti-teang nnd Jiz5 ia the Japansss
proounciation of the same two chamoters.

E In Oslasial. Ztsft. 1913-15, Bee too Johnston, Buddhist China, chap, v,

* The Earth goddess is known to the earliest Buddhist legends, The Buddhs
called ber to witness when sitting under the Bo tree,

* Three Bltras, analysed by Viaser, treat of Kshitigarbho, Thoy are Nanjio,
Noa. 04, 63, 67.
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order to minister to the wants of all. He is often represented
uamunk,shﬁinhnndmdwithlhamm The origin of
hhisguimianntulmmditpﬂthnpﬁmfmtubhprﬁﬁﬂm births.
But in the eighth century a monk of Chiu Hua! was regarded
as an incarnation of Ti-tsang and after death his body was gilded
and enshrined as an object of worship. In later times the
Bodhisattva was confused with the incarnation, in the same
nyuthaporﬂyﬁgumufh-mi,mmnun!yknmmm
langhing Buddha, has been substituted for Maitreya in Chinese
iconography.

In Japan the cult of the six Jizos became very popular.
They were regarded as the deities of roads? and their effigies
ultimately superseded the ancient phallic gods of the crossways.
In this martial country the Bodhisattva assumed yet another
charncter as Shogun Jizd, a militant priest riding on horseback?
and wearing a helmet who became the patron saint of warriors
and was even identified with the Japanese war god, Hachiman.
Until the seventeenth century Jizé was worshipped principally
by soldiers and priests, but subsequently his cult spread among
all classes and in all districts, His benevolent activities as a
guide and saviour were more and more emphasized: he heals
sickness, he lengthens life, he leads to heaven, he saves from
hell: he even suffers as a substitute in hell and is the special
protector of the souls of children amid the perils of the under-
world. Though this modern figure of Jizd is wrought with
ancient materials, it is in the main a work of Japanese senti-
ment.,

1 A colebrated monastery in the portion of An-hui which lies to the south of the
Yang-tse. Bes Johnston, Buddkist China, chaps. v, IX and X.

% There is some reason to think that even in Turkestan Kshitigarbha was a god
of roads.

% In Annam too Jizd is represented on horseback.



CHAPTER XVIII
THE BUDDHAS OF MAHAYANISM

Tms mythology did not grow up around the Buddha without
affecting the central fignre. To understand the extraordinary
changes of meaning both mythological and metaphysical which
the word Buddha undergoes in Mahayanist theology we must
keep in mind not the personality of Gotama but the idea that
he is one of several successive Buddhas who for convenience
may be counted as four, seven or twenty-four but who really
form an infinite series extending without limit backwards into
the past and forwards into the future!. This belief in a series of
Buddhas produced a plentiful crop of imaginary personalities
and also of speculations as to their connection with one another,
with the phenomena of the world and with the human soul.

In the Pali Canon the Buddhas antecedent to Gotama are
introduced much like ancient kings as part of the legendary
history of this world. But in the Lalita-vistara (Chap. xx) and
the Lotus (Chap, viz) we hear of Buddhas, usually described as
Tathégatas, who apparently do not belong to this world at all,
but rule various points of the compass, or regions described as
Buddha-fields (Buddha-kshetra). Their names are not the same
in the different accounts and we remain dazzled by an endless
panorama of an infinity of universes with an infinity of shining
Buddhas, illuminating infinite space.

Somewhat later five of these unearthly Buddhas were formed
into a pentad and described as Jinas* or Dhyéni Buddhas
(Buddhas of contemplation), namely, Vairocana, Akshobhya,
Ratnasambhava, Amitibha and Amoghasiddhi. In the fully
developed form of this doctrine these five personages are

! In Mahiiparinib. Sut. .. 18 the Buddha is made to speak of all the other Baddhas
who have been in the long sges of the past and will be in the long ages of the future,
® Though Dhyini Boddha is the title most frequently used in European works
it would appear that Jina is more usnal in Sanskrit works, snd in fact Dhydni
Buddha is handly known outside Nepaless literaturs, Ratnasambhsva snd Amo-
ghasiddhi are rarely mentioned apart from the others. According to Getty (Gods of

Northern Buddhbizm, pp. 26, 27) a group of six, incloding the Adi-Buddhs himself
under the name of Vajrasattva, is sometimes worshipped,
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produced by contemplation from the Adi-Buddha or original
Bn&ﬂhupiritmdthmueheapmdmnﬁmnﬂjam.mc]n&hg

Mahayana creed cannot be fixed but probably the symmetrical
arrangement of five Buddhas is not anterior to the tantric
period! of Buddhism.

The most important of the five are Vairocana and Amitibha.
Akshobhya is mentioned in both the Lotus and Smaller Sukhé-
vati-vyiiha as the ohief Buddha of the eastern quarter, and a
work purporting to be a description of his paradize still extant
i Chinese? is said to have been translated in the time of the
Eastern Han dynasty. But even in the Far East he did not
find many worshippers. More enduring has been the glory of
Vairocana who is the chief deity of the Shingon sect in Japan
and is represented by the gigantic image in the temple at Nara.
In Java he seems to have becn regarded as the principal and
supreme Buddha. The name ooccurs in the Mahivastu as the
designation of an otherwise unknown Buddha of luminous
attributes and in the Lotus we hear of a distant Buddha-world
called Vairocana-rasmi-pratimandita, embellished by the rays
of the sun®. Vairocana is clearly a derivative of Virocana, a
recognized title of the sun in Sanskrit, and is rendered in Chinese
by Ta-jih meaning great Sun. How this solar deity first came
to be regarded as a Buddha is not known but the connection
between a Buddha and light has always been recognized. Even
the Pali texts represent Gotama as being luminous on some
oceasions and in the Mahayanist scriptures Buddhas are radiant
and light-giving beings, surrounded by halos of prodigious extent
and emitting flashes which illuminate the depths of space. The
visions of innumerable paradises in all quarters containing
jewelled stupas and lighted by refulgent Buddhas which are
frequent in these works seem founded on astronomy vaporized
under the influence of the idea that there are millions of universes
all equally transitory and unsubstantial. There is no reason, 8o

i About the same pericd Siva and Vishnn were worshipped in five forms. See
below, Book v. chap. IIL sec. 3 ad fin.

* Nanjio, Cat. No. 28.

3 Viroeana also gocurs in the Chindogyn Up. v, 7 and 8 as the name ol an

Asurs who misunderstood the teaching of Prajipati, Verocana is the name of an
_Asura in Bam. Nik 1. =i L. &
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far as I see, to regard Gotama as a mythical solar hero, but the
celestial Buddhas? clearly have many solar attributes. This is
natural. Solar deities are so abundant in Vedic mythology that
it is hardly possible to be a benevolent god without having
something of the character of the sun. The stream of foreign
religions which flowed into India from Bactria and Persia about
the time of the Christian era brought new aspects of sun worship
such as Mithra, Helios and Apollo and strengthened the tendency
to connect divinity and light. And this connection was peculiarly
appropriate and obvious in the case of a Buddha, for Buddhaa
are clearly revealers and light-givers, conquerors of darkness
and dispellers of ignorance,

Amitibha (or the Buddha of measureless light), rising suddenly
from an obscure origin, has like Avalokita and Vishnu become
one of the great gods of Asia. He is also known as Amitdyus
or measureless life, and is therefore a god of light and immortality.
According to both the Lotus and the Smaller Sukhavati-vythas
he is the lord of the western quarter but he is unknown to the
Lalita-vistara. It gives the ruler of the west a lengthy title®,
which suggests a land of gardens. Now Paradise, which has
biblical authority as a name for the place of departed spirits,
appears to mean in Persian a park or enclosed garden and the
Avesta speaks of four heavens, the good thought Paradise, the
good word Paradise, the good deed Paradise and the Endless
Lights?®. This last expression bears a remarkable resemblance
to the name of Amitibha and we can understand that he should
rule the west, because it is the home to which the sun and
departed spirits go. Amitdbha’s Paradise is called Sukhdvati
or Happy Land. In the Puranas the city of Varupa (who is
suspected of having a non-Indian origin) is said to be situated
in the west and is called Sukha (Linga P. and Vayu P.) or
Mukhya (so Vishnu P. and others). The name Amitibha also
ocours in the Vishnu Purana as the name of a class of gods and
it is curious that they are in one place? associated with other

! The inmes of many of these Buddhas, perhaps the majority, contain some
word expressive of light such as Aditya, prabhil or tejas.

! Chap. xx, Fu:hpitlﬂtmmriji:knwmjmbbijﬁa.

! Bg. Yoshts. xxn. and xxiv. S.B.E. vol. xxm. PR 317 and 44, The title

Pure Land (Chinese Ch'ing-t'n, Japanese Jo-do) has slso a Persinn about it
Bee farther in the chapter on Central Asia. o
* Vishna P, Book mr. chap. i
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deities called the Mukhyas. The worship of Amitdbha, so far
as its history can be traced, goes back to SBaraha, the teacher of
Nigirjuna. He is said to have been a Sudra and his name seems
un-Indian., This supports the theory that this worship was
foreign and imported into Indial.

This worship and the doctrine on which it is based are an
almost complete contradiction of Gotama's teaching, for they
amount to this, that religion consists in faith in Amitibha and
prayer to him, in return for which he will receive his followers
after death in his paradise. Yet this is not a late travesty of
Buddhism but a relatively early development which must have
begun about the Christian era. The principal works in which
it is preached are the Greater Sukhiivati-vyiiha or Description
of the Happy Land, translated into Chinese between 147 and
186 A.D., the lesser work of the same name translated in 402 A.p.
and the Siitra of meditation on Amitiyus?® translated in 424.
The first of these works purports to be a discourse of Sikyamuni
himself, delivered on the Vulture’s Peak in answer to the
questions of Ananda. He relates how innumerable ages ago
there was a monk called Dharmikara who, with the help of the
Buddha of that period, made a vow or vows® to become a
Buddha but on conditions. That is to say he rejected the
Buddhahood to which he might become entitled unless hia
merits obtained certain advantages for others, and having
obtained Buddhahood on these conditions he can now canse
them to be fulfilled. In other words he can apportion his vast
store of accumulated merit to such persons and in such manner
as he chooses. The gist of the conditions is that he should when
he obtained Buddhahood be lord of a paradise whose inhabitants
live in unbroken happiness until they obtain Nirvana, All who
have thought of this paradise ten times are to be admitted
therein, unless they have committed grievous sin, and Amitibha
will appear to them at the moment of death so that their
thoughts may not be troubled. The Buddha shows Ananda a

1 8ap below : Bection on Centrn! Asis, and Grilnwedel, Mythologie, 31, 36 and
notes : Taranatha (Shiefner), p. 93 and notes.

¢ Amitiyur-dhyans-sitra. All thres works are translated in 8.8 K. vol. ztax.

* Pragidhina. Not only Amitibha but all Bodhisativas (especially Avalokita
and Kahitigarbha) sre supposed to have made such vows. This idea is very common
in China and Jepan but goes back to Indian sources. See eg. Lotus, xxIv.
vierse J.
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miraculous vision of this paradise and its joys are described in
language recalling the account of the New Jerusalem in the
book of Revelation and, though coarser pleasures are excluded,
all the delights of the eye and ear, such as jewels, gardens,
flowers, rivers and the songs of birds await the faithful.”

The smaller Sukhiivati-vyiiha, represented as preached by
Sikyamuni at Srivasti, is occupied almost entirely with a
description of the paradise. It marks a new departure in
definitely preaching salvation by faith only, not by works,
whereas the previous treatise, though dwelling on the efficacy
of faith, also makes merit a requisite for life in heaven, But the
shorter discourse says dogmatically “Beings are not born in
that Buddha country as a reward and result of good works
performed in this present life. No, all men or women who hear
and bear in mind for one, two, three, four, five, six or seven
nights the name of Amitiyus, when they come to die, Amitdyus
will stand before them in the hour of death, they will depart
this life with quiet minds and after death they will be born in
Paradise.”

The Amitdyur-dhydna-siitra alzo purports to be the teaching
of Sakyamuni and has an historical introduction connecting it
with Queen Vaidehi and King Bimbiséra. In theology it is more
advanced than the other treatises: it is familiar with the doctrine
of Dharma-kiya (which will be discussed below) and it represents
the rulers of paradise as a trind, Amitiyus being assisted by
Avalokita and Mahasthimapripta'. Admission to the paradise
can be obtained in varions ways, but the method recommended
is the practice of a series of meditations which are described in
detail. The system is comprehensive, for salvation can be ob-
tained by mere virtue with little or no prayer but also by a single
invocation of Amitdyus, which suffices to free from deadly sins.

Strange as such doetrines appear when set beside the Pali
texts, it is clear that in their origin and even in the form which
they assume in the larger Sukhivati-vyiiha they are simply an
exaggeration of ordinary Mahayanist teaching®. Amitibha is

1 These Bodhisattvas are also mentioned but without muach emphosis in the
Greater Sukhivati-vyihs.

* Even in Hinayanist works such as the Nidinakathi Sumedin’s resolution to
became a Buddhs, formed as he lies on the ground before Dipankars, hes a resem.
blance to Amida’s vow. He reaclves to attain the truth, to enable menkind to cross
the soi of the world and only then to attain Nirvans.
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merely a monk who devotes himself to the religious life, namely
seeking bodhi for the good of others. He differs from every day
devotees only in the degree of sanctity and success obtained by
his exertions. The operations which he performs are nothing
but examples on a stupendons scale of paripimand or the
assignment of one’s own merits to others. His paradise, though
in popular esteem equivalent to the Persian or Christian heaven,
is not really so: strictly speaking it is not an ultimate ideal but
a bleased region in which Nirvana may be obtained without toil
or care,

Though this teaching had brilliant success in China and
Japan, where it still flourishes, the worship of Amitibha was
never predominant in India. In Nepal and Tibet he is one
among many deities: the Chinese pilgrims hardly mention him:
his figure is not particularly frequent in Indian iconography*
and, except in the works composed specially in his honour, he
appears as an incidental rather than as a necessary figure. The
whole doctrine is hardly strenuous enough for Indians, To pray
to the Buddha at the end of a sinful life, enter his paradise and
obtain ultimate Nirvana in comfort is not only open to the same
charge of egoism as the Hinayana scheme of salvation but is
much easier and may lead to the abandonment of religious effort.
And the Hindu, who above all things likes to busy himself with
his own salvation, does not take kindly to these expedients.
Numerous deities promise a long spell of heaven as a reward for
the mere utterance of their names?, yet the believer continues
to labour earnestly in ceremonies or meditation. It would be
interesting to know whether this doctrine of salvation by the
utterance of a single name or prayer originated among Buddhists
or Brahmans, In any case it is closely related to old ideas about
the magie power of Vedic verses.

The five Jinas and other supernatural personages are often
regarded as manifestations of a single Buddha-force and at
last this force is personified as Adi-Buddha®. This admittedly

1 Bee Foucher, Teonographie Bouddhique dans ['Inde.

* The Bhagavad-gith states quite clearly the doctrine of the desth-bed prayer
{viiz. od init.). “He who lesves this body and departs remembering me in hia
last moments comes to my essence. Whatever form {of deity) he remembers when
hlﬂmﬂ‘[lumthhbod].tuth:thﬂgﬂﬂhlﬁngbmundtﬂpmdurmit"

! Seeart. Adi-Buddha in E.R.E. Asangs in the Sttrilankirs (1x. 77) condemns
the doctrins of Adi-Buddha, showing that the term was known then, even U it
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theistic form of Buddhism is late and is recorded from Nepal,
Tibet (in the Kilacakra system) and Java, o distribution which
implies that it was exported from Bengal'. But another form
in which the Buddha-force is impersonal and analogous to the
Parabrahma of the Vedinta is much older. Yet when this

philosophic idea is expressed in popular langnage it comes very

near to Theism. As Kern has pointed out, Buddha is not called

Deva or Tévara in the Lotus simply because he is above such

beings. He declares that he has existed and will exist for

incalculable ages and has preached and will preach in innumer-

able millions of worlds. His birth here and his nirvana are

illusory, kindly devices which may help weak disciples but do

not mark the real beginning and end of his activity. This implies

a view of Buddha's personality which is more precisely defined

in the doctrine known as Trikiya or the three bodies* and

expounded in the Mahiyina-sitrilankira, the Awakening of

Faith, the Suvarna-prabhisa sfitra® and many other works. It

may be stated dogmatically as follows, but it assumes somewhat

divergent forms according as it is treated theologically or meta-

physically.

A Buddha has three bodies or forms of existence. The first
is the Dharma-kiiya, which is the essence of all Buddhas. It is
true knowledge or Bodhi. It may also be described as Nirvana
and also as the one permanent reality underlying all phenomena
and all individuals. The second is the Sambhoga-kiiya, or body
had not the precise dogmntic sense which it acqoired later. His argument is thit
no one can becoms o Boddha without an equipment (Sambhirs) of merit and

knowledge, Surh sn equipment can only be obtained from a previons Boddhs
and therefore the series of Buddhas must extend infinitely backwards,

1 For the prevalence of the doctrine in medieval Bengal see B. K. Sarkar,
Folllare Element in Hindu Culture, which is however sparing of procise relerences.
The Dharma or Niraiijana of the Sinya Purina seems to be squivalent to Adi-
Boddha

Bometimes the Adi-Buddhs is identified with Vajmsativa or Samantshhades,
although these beings are otherwise classified us Bodhisattvas. This ‘appears
analogous to the procednre common in Hinduism by which & devotes declares
that his special deity is oll the gods and the supreme spirit.

* 1t would appear that some of the Tantras treat of five bodies, adding to the
three here given others such as the Anandakiga, Vajmkiys and Svabhivakiyn.
For this doctrine see especially De la Vallée Poussin, J B 4.8, 10904, Pp- 943-007
and Muwfon, 1013, pp. 257 . Jigs-med nam-mbi, the historian of Tibetan Baddhism,
describes four. Ses Huth, Gew. d. Bud. in d. Mongolei, vol. 1. PP B3-50. Hindnism
also ussiyms to living beings thrvo bodies, the Kirapa-darim, lingak snd stiidak

3 Tranalated into Chinese by Dharmarnksha between 307 and 439 an.
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of enjoyment, that is to say the radiant and superhuman form
in which Buddhas appear in their paradises or when otherwise
manifesting themselves in celestial splendour. The third is the
Nirmina-kiiys, or the body of transformation, that is to say
the human form worn by 8ikyamuni or any other Buddha and
regarded as a transformation of his true nature and almost a
distortion, because it is so partial and inadequate an expression
of it. Later theology regards Amitibha, Amitiyus and Sikya-
muni as a series corresponding to the three bodies. Amitabha
does not really express the whole Dharma-kiya, which is
incapable of personification, but when he is accurately dis-
tinguished from Amitayus (and frequently they are regarded as
synonyms) he is made the more remote and ethereal of the two.
Amitayus with his rich ornaments and his flask containing the
water of eternal life is the ideal of a splendidly beneficent saviour
and represents the Sambhoga-kiyal. Sikyamuni is the same
beneficent being shrunk into human form. But this is only one
aspect, and not the most important, of the doctrine of the three
bodies. We can easily understand the Sambhoga-kiya and
Nirmana-kiya: they correspond to a deity such as Vishnu and
his incarnation Krishna, and they are puzzling in Buddhism
simply because we think naturally of the older view (not entirely
discarded by the Mahayana) which makes the human Buddha
the crown and apex of a series of lives that find in him their
fulfilment. But it is less easy to understand the Dharma-kiya.

The word should perhaps be translated as body of the law
and the thought originally underlying it may have been that
the essential nature of a Buddha, that which makes him &
Buddha, is the law which he preaches. As we might say, the
teacher lives in his teaching: while it survives, he is active and
not dead.

The change from metaphor to theology is illustrated by
Hsiian Chuang when he states? (no doubt quoting from his
edition of the Pitakas) that Gotama when dying said to those
around him “Say not that the Tathigata is undergoing final
! The prototype of the Sambhogs-kiiya is found in the Pali Canon, for the Buddha
(Mah&parinib. Sut. 1. 22) that when he sppears among the different classes of
his form and voice are similar to theirs.

* Watters, vol. ow. p. 38. “Bpiritual essence ™ is Fa-shén in Chinese, i.¢. Dharma.
¥8. Another passage is quoted to the effect that “heneeforth the observances
all my discipies constitute the Tathignta's Fa-abén, eternal and imperishable ™

B IL a
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This apparently corresponds to the passage in the Pali Canon',
which runs *“It may be that in some of you the thought may
arise, the word of the Master is ended: we have no more a
teacher. But it is not thus that you should regard it. The truths
and the rules which I have set forth, let them, after I am gone,
be the Teacher to you.” But in Buddhist writings, including
the oldest Pali texts, Dharma or Dhamma has another important
meaning. It signifies phenomenon or mental state (the two being
identical for an idealistic philosophy) and comprises both the
external and the internal world. Now the Dharma-kiya is
emphatically not a phenomenon but it may be regarded as the
gubstratum or totality of phenomena or as that which gives
phenomena whatever reality they possess and the double use
of the word dharma rendered such divagations of meaning
easier?, Hindus have a tendency to identify being and know-
ledge. According to the Vedinta philosophy he who knows
Brahman, knows that he himself is Brahman and therefore he
actually is Brahman, In the same way the true body of the
Buddha is prajiii or knowledge®. By this is meant a knowledge
which transcends the distinction between subject and object and
which sees that neither animate beings nor inanimate things
have individuality or separate existence, Thus the Dharma-
kiya being an intelligence which sees the illusory quality of the
world and also how the illusion originates* may be regarded as
the origin and ground of all phenomena. As such it is also called
Tathigata-garbha and Dharma-dhitu, the matrix or storehouse
of all phenomena. On the other hand, inasmuch as it is beyond
them and implies their unreality, it may also be regarded as the
annihilation of all phenomena, in other words as Nirvana. In
fact the Dharma-kiya (or Bhiita-tathaté) is sometimes® defined
in words similar to those which the Pali Canon makes the
Buddha use when asked if the Perfect Saint exists after death—
“it is neither that which is existence nor that which is non-

* Mahiparinib. Sut. v1. L

* Bomething similar might happen in English if think snd thing wers pro-
nounced in the ssme way and a thing were believed to be that which we can think.

¥ Bee Ashiasihasriki Prajfii-piramitd, chap. 1v, near beginning.

% Tt is in this last point that no inferior intelligence can follow the thought of
& Buddba,

& The Awakening of Faith, Teitaro Busuki, p. 50,
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nor that which is neither existence nor non-existence.” In more
thaulogiualhngugaitmyhasﬁdthntmrdingmthagmﬂ
opinion of the Mahayanists a Buddha attains to Nirvana hy
the very act of becoming a Buddha and is therefore beyond
everything which we call existence. Yet the compassion which
he feels for mankind and the good Karma which he has accumu-
lated cause a human image of him (Nirméipa-kiiya) to appear
among men for their instruction and a superhuman image,
perceptible yet not material, to appear in Paradise.




CHAPTER XIX
MAHAYANIST METAPHYSICS

Tavs the theory of the three bodies, especially of the Dharma-
kiya, is bound up with a theory of ontology. Metaphysics
became a passion among the travellers of the Great Vehicle as
psychology had been in earlier times. They may indeed be
reproached with being bad Buddhists since they insisted on
speculating on those questions which Gotama had declared to
be unprofitable and incapable of an answer in human language.
He refused to pronounce on the whence, the whither and the
nature of things, but bade his disciples walk in the eightfold
path and analyse the human mind, because such analysis con-
_ duces to spiritual progress. India was the last country in the
world where such restrictions were likely to be observed. Much
Mahayanist literature is not religious at all but simply meta-
physics treated in an authoritative and ecclesiastical manner.
The nature and origin of the world are discussed as freely as in
the Vedinta and with similar results: the old ethics and psy-
chology receive scant attention. Yet the difference is less than
might be supposed. Anyone who reads these treatises and
notices the number of apparently eternal beings and the talk
about the universal mind is likely to think the old doctrine that
nothing has an &tman or soul, has been forgotten. But this
impression is not correct ; the doctrine of Nairdtmyam is asserted
g0 uncompromisingly that from one point of view it may be
gaid that even Buddhas do not exist. The meaning of this
doctrine is that no being or object contains an unchangeable
permanent self, which lives unaltered in the same or in different
bodies. On the contrary individual existences consist of nothing
but a collection of skandhas or a sankina, a succession or series
of mental phenomena. In the Pali books this doctrine is applied
chiefly to the soul and psychological enquiries. The Mahayana
applied it to the external world and proved by ingenions argu-
ments that nothing at all exists. Similarly the doctrine of
Karma is maintained, though it is seriously modified by the
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to another. The Mahayana continued to teach that an act once
performed affects a particular series of mental states until its
effect is exhausted, or in popular language that an individual
enjoys or suffers through a series of births the consequences
of previous acts. Even the instance of Amitibha’s paradise,
though it strains the doctrine of Karma to the utmost, does
not repudiate it. For the believer performs an act—to wit,
the invocation of Amitibha—to which has been attached the
wonderful result that the performer is reborn in a blessed state.
This is not essentially different from the idea found in the Pali
Canon that attentions paid to a Buddha may be rewarded by
& happy rebirth in heaven?,

Mahayanist metaphysics, like all other departments of this
theology, are beset by the difficulty that the anthorities who
treat of them are not always in accord and do not pretend to
be in accord. The idea that variety is permissible in belief and
conduct iz deeply rooted in later Buddhism: there are many
vehicles, some better than others no doubt and some very
ramshackle, but all are capable of conveying their
to salvation, Nominally the Mahayana was divided into only
two schools of philosophy: practically every important treatise
propounds a system with features of its own. The two schools
are the Yoghciras and Midhyamikas®. Both are idealists and
deny the reality of the external world, but whereas the Yogficiras
(also called Vijiidnavidins) admit that Vijiilna or consciousness
and the series of states of which it consists are real, the Madhya-
mikas refuse the title of reality to both the subjective and the
objective world and hence gained a reputation of being complete
nihilists. Probably the Madhyamikas are the elder school.

Both schools attach importance to the distinction between
relative and absolute knowledge. Relative knowledge is true for
human beings living in the world: that is to say it is not more
false than the world of appearance in which they live, The
Hinayanist doctrines are true in this sense. Absolute knowledge

! E.g. in Mahiparinib, Sut, 1v. 57, the Buddha says “There has been Iuid up by
Conda the smith (who had given him his last meal) a knrma redounding to length
of life, to good fortuns, to good {ame, to the inberitance of heaven, and of soversign
power.”

# Btrictly speaking Madhyameka is the nume of the school Midhyamika of its
adherents. Both forms are nsed, &5, Madhyamakakirikis and Midhynmikasiitra,
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rises above the world of appearance and is altogether true but
difficult to express in words. The Yogicira makes three
divisions, dividing the inferior knowledge into two. It dis-
tinguishes first illusory knowledge (parikalpita) such as mistaking
a piece of rope for a snake or belief in the existence of individual
souls. Secondly knowledge which depends on the relations of
things (paratantra) and which though not absolutely wrong is
necessarily limited, such as belief in the real existence of ropes
and snakes. And thirdly absolute knowledge (parinishpanna),
which understands all things as the manifestation of an under-
lying principle. The Madhyamikas more simply divide knowledge
into samuriti-satya and paramdrtha-salya, that is the truth of
everyday life and transcendental truth. The world and ordinary
religion with its doctrines and injunctions about good works are
real and true as samvriti but in absolute truth (paramdriham)
we attain Nirvana and then the world with its human Buddhas
and its gods exists no more. The word &inyam or Sinyaid, that
is void, is often used as the equivalent of paramdrtham. Void
must be understood as meaning not an abyss of nothingness
but that which is found to be devoid of all the attributes which
we try to ascribe to it. The world of ordinary experience is not
void, for a great number of statements can be made about it,
but absolute truth is void, because nothing whatever can be
predicated of it. Yet even this colourless designation is not
perfectly accurate!, because neither being nor not-being can be
predicated of absolute truth. It is for this reason, namely that
they admit neither being nor not-being but something between
the two, that the followers of Nigirjuna are known as the
Madhyamikas or school of the middle doctrine, though the
European reader is tempted to say that their theories are
extreme to the point of being a reductio ad absurdum of the
whole system. Yet though much of their logic seems late and
useless sophistry, its affinity to early Buddhism cannot be denied.
The fourfold proposition that the answer to certain questions
cannot be any of the statements “is," “is not,” “both is and
is not,” “neither is nor is not,” is part of the earliest known
stratum of Buddhism. The Buddha himself is represented as

1 Nigirjuna says Binyam iti na vaktavyam aéinyam iti va bhavet Ubhayam
nobhayam ceti prijiiptyartham tu kathynte, “It cannot be called void or not
vuid or both or neither but in order to somehow indicate it, it is called Slnyati™
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saying! that most people hold either to a belief in being or to
a belief in not being. But neither belief is possible for one who
considers the question with full knowledge. “That things have
being is one extreme: that things have no being is the other
extreme, These extremes have been avoided by the Tathigata
and it is a middle doctrine that he teaches,” namely, dependent
origination as explained in the chain of twelve links. The
Midhyamika theory that objects have no absolute and inde-
pendent existence but appear to exist in virtue of their relations
is a restatement of this ancient dictum.

The Mahayanist doctors find an ethical meaning in their
negations. If things poasessed svabldva, real, absolute, self-
determined existence, then the four truths and especially the
cessation of suffering and attainment of sanctity would be
impossible. For if things were due not to causation but to their
own self-determining nature (and the Hindus always scem to
understand real existence in this sense) cessation of evil and
attainment of the good would be alike impossible: the four
Noble Truths imply a world which is in a state of constant
becoming, that is a world which is not really existent.

But for all that the doctrine of finyatd as stated in the
Méadhyamika aphorisms aseribed to Nigirjuna leaves an im-
pression of audacious and ingenious sophistry. After laying
down that every object in the world exists only in relation to
every other object and has no self-existence, the treatise pro-
ceeds to prove that rest and motion are alike impossible. We
speak about the path along which we are passing but there is
really no such thing, for if we divide the path accurately, it
always proves separable into the part which has been passed
over and the part which will be passed over. There is no part
which is being passed over. This of course amounts to a denial
of the existence of present time. Time consists of past and
future separated by an indivisible and immeasurable instant.
The minimum of time which has any meaning for us implies
a change, and two elements, a former and a subsequent. The
present minute or the present hour are fallacious expressions®,

1 Bam. Nik. xxm. 90, 16

* Qotama, the founder of the Nyiya philosophy, also admitied the force of the
arguments aguinst the existence of present time bat regarded them as a reductio ad
abmurdum. Shadworth Hodgson in his Philosophy of Reflection, vol. 1 p. 253 also
treats of the question.
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Therefore no one ever is passing along a path. Again you cannot
logically say that the passer is passing, for the sentence is
redundant: the verb adds nothing to the noun and vice versa:
but on the other hand you clearly cannot say that the non-
passer is passing. Again if you say that the passer and the
passing are identical, you overlock the distinction between the
agent and the act and both become unreal. But you cannot
maintain that the passer is different from the passing, for a
passer as distinct from passing and passing as distinct from a
passer have no meaning. *But how can two entities exist at
all, if they exist neither as identical with one another nor as
different from one another?™

The above, though much abridged, gives an idea of the logic
of these siitras, They proceed to show that all manner of things,
guch as the five skandhas, the elements, contact, attachment,
fire and fuel, origination, continuation and extinction have no
real existence. Similar reasoning is then applied to religious
topics: the world of transmigration as well as bondage and
liberation are declared non-existent. In reality no soul is in
bondage and none is released!. Similarly Karma, the Buddha
himself, the four truths, Nirvana and the twelve links in the
chain of eausation are all unreal. This is not a declaration of
seepticism. It means that the Buddha as a human or celestial
being and Nirvana as a state attainable in this world are con-
ceivable only in connection with this world and therefore, like
the world, unreal. No religious idea can enter into the unreal
(that is the practical) life of the world unless it is itself unreal.
This sounds a topsy turvy argument but it is really the same as
the Advaita doctrine. The Vedinta is on the one hand a scheme
of salvation for liberating souls which transmigrate unceasingly
in & world ruled by a personal God. But when true knowledge
is attained, the soul sees that it is identical with the Highest
Brahman and that souls which are in bondage and God who
rules the world are illusions like the world itself. But the Advaita
has at least a verbal superiority over the Midhyamika philosophy,
for in its terminology Brahman is the real and the existent con-
trasted with the world of illusion. The result of giving to what
the Advaita calls the real and existent the name of éinyatd or

! The Sinkhyn philosophy makes s similar statement, thoogh for diferent
reasgns,
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void is disconcerting. To say that everything without distinction
is non-existent is much the same as saying that everything is
existent. It only means that a wrong sense is habitually given
to the word exist, as if it meant to be self-contained and without
relation to other objects. Unless we can make a verbal contrast
and assert that there is something which does exist, it seems
futile to insist on the unreality of the world. Yet this mode of
thought is not confined to text-books on logic, It invades the
scriptures, and appears (for instance) in the Diamond Cutter?
which is still one of the most venerated books of devotion in
China and Japan. In this work the Buddha explains that a
Bodhisattva must resolve to deliver all living beings and yet
must understand that after he has thus delivered innumerable
beings, no one has been delivered. And why! Because no one
is to be called a Bodhisattva for whom there exists the idea of
a being, or person. Similarly a saint does not think that he is
a saint, for if he did so think, he would believe in a self, and a
person. There ocour continually in this work phrases cast in
the following form: *what was preached as a store of merit, that
was preached as no store of merit? by the Tathigata and there-
fore it is called a store of merit. If there existed a store of merit,
the Tathigata would not have preached a store of merit.” That
is to say, if I understand this dark language rightly, accumulated
merit is part of the world of illusion which we live in and by
speaking of it as he did the Buddha implied that it, like every-
thing else in the world, is really non-existent. Did it belong to
the sphere of absolute truth, he would not have spoken of it as
if it were one of the things commonly but erroneously supposed
to exist. Finally we are told of the highest knowledge “ Even
the smallest thing is not known or perceived there; therefore it
is called the highest perfect knowledge.” That is to say perfect
knowledge transcends all distinctions; it recognises the illusory
nature of all individuality and the truth of sameness, the never-
changing one behind the ever-changing many. In this sense it
is said to perceive nothing and know nothing.

One might expect that a philosophy thus prone to use the

1 Vajracchediki. See S.B.E. vol xux. It was translaied into Chinese by

Kuméirajive (384417 0.} .
® Or in other repetitions of the same formula, beings, ideas, good things, signa,

etc., ste.
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language of extreme nihilism would slip into a destroctive, or
at least negative system. But Mahayanism was pulled equally
strongly in the uppmitedimﬁunbyt.hﬂpapnlnandmpﬂo-
hgiodahmmtawhichitmntﬁnndandwumthtwhoiﬂ
inolined to theism and even polytheism quite as much as to
atheism and acosmism. A modern Japanese writer! says that
Dharma-kiiya “may be considered to be equivalent to the
Christian conception of the Godhead.” This is excessive a5 &
historical statement of the yiew current in India during the early
centuries of our era, but it does seem true that Dharma-kiya was
made the equivalent of the Hindu coneeption of Param Brahma
and also that it is very nearly equivalent to the Chinese Taol,

The work called Awakening of Faith® and ascribed to
Aévaghosha is not extant in Sanskrit but was translated into
Chinese in 553 A.n. Its doctrine is practically that of the
Yogicira school and this makes the ascription doubtful, but it
is a most important treatise. It is regarded as authoritative in
China and Japan ot the present day and it illustrates the triple
tendency of the Mahayana towards metaphysics, mythology,
and devotional piety. It declares that faith has four aspects.
Three of these are the three Jewels, or Buddha, the Law and
the Church, and cover between them the whole field of religion
and morality as generally understood. The exposition is tinged
with & fine unselfish emotion and tells the believer that though
he should strive not for his own emancipation but for the
salvation of others yet he himself receives unselfish and super-
natural assistance, He is remembered and guarded by Buddhas
and Bodhisattvas in all quarters of the Universe who are
eternally trying to liberate mankind by various expedients
(updya). By expedient is meant a modified presentment of the
truth, which is easier of comprehension and, if not the goal, at
least on the road to it, such as the Paradise of Amitibhat,

1 Boyen Shako, Sermons of o Buddhist Abbot, p. 47.

% See for & simple and persussive statement of these abstruse doctrines s
charming little book ealled Wu-Wei by H. Borel.

s Transluted from the Chinese by Teitaro Sozuki, 1900. The translation must
be need with eare, an ita frequent use of the word sowl may lead to misunderstanding.

4 Asaign's work Mahdydng-eilirdlankdra {edited and translated by 8. Lévi)
whinhnwmmuchrﬂthenmgrﬂqndhzﬂanlinﬁmskﬁtureﬂuinﬂhinu
and Tibetan translstions. Tt is & lueid and authoritative trestise but does not

appear to have ever been popular, or to be read now in the Far East. For Yogicirs
see also Musdon, 1M, p. 370,
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But the remaining aspect of faith, which is the one that the
author putsfirst in his enumeration, and treats at great length, is
%10 believe in the fundamental truth, that is to think joyfully
of suchness.” By suchness (in Sanskrit bhiifa-tathatd, in Chinese
Chén ju) is meant absolute truth as contrasted with the relative
truth of ordinary experience!. The word is not illuminating nor
likely to excite religious emotion and the most that can be said
for it is that it is less dreary than the void of Nigirjuna.
Another and more positive synonym is dharma-dhdtu, the all-
embracing totality of things. It is only through our ignorance
and subjectivity that things appear distinct and individuate.
Could we transcend this subjectivity, isolated objects would
cease to exist. Things in their fundamental nature cannot be
named or explained: they are beyond the range of language and
perception: they have no signs of distinction but possess absolute
sameness (samatd). From this totality of things nothing can be
excluded and to it nothing can be added. Yet it is also siinyatd,
negation or the void, because it cannot be said to possess any
of the attributes of the world we live in: neither existence nor
non-existence, nor unity nor plurality can be predicted of it.
According to the celebrated formula of Nigarjuna known as
the eight Nos there is in it “neither production (uipdda) nor
destruction (uccheda) nor annihilation (nirodha) nor persistence
(sasvaid) nor unity (ekdrtha) nor plurality (ndndrtha) nor coming
in (dgamana) nor going out (nirgama).” But when we perceive
that both subject and object are unreal we also see that suchness
is the one reality and from that point of view it may be regarded
as the Dharma-kiya of all Buddhas. It is also called Tathigata-
garbha, the womb or store-house of the Buddha, from which all
individual existences are evolved under the law of causation,
but this aspect of it is already affected by ignorance, for in
Bhiita-tathatd as known in the light of the highest truth there
is neither causation nor production. The Yogdcira employs the
word dimyatd (void), though not so much as its sister school,
but it makes special use of the term dlaya-vijiidna, the receptacle
or store of consciousness, This in so far as it is superindividual
is an aspect of suchness, but when it affirms and particularises
itself it becomes ciffa, that is the human mind, or to be more

% The discussion of fafhatd in Kathivatthu, x1x. & seama to record an early
phase of these specalstions.
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accurate the substratum of the human mind from which is
developed manas, or the principle of will, self-consciousness and
solf-affirmation. Similarly the Vedinta philosophy, though it
has no term corresponding to dlaya-vijiidna, is familiar with the
idea that Brahman is in one aspect immeasurable and all-
embracing but in another is infinitesimal and dwells in the
human heart: or that Brahman after creating the world entered
into it. Again another aspect of suchness is enlightenment
(bodhi), that is absolute knowledge free from the limitations of
subject and object. This “is the universal Dharma-kiya of the
Tathigatas™ and on account of this all Tathigatas are spoken
of as abiding in enlightenment a priori. This enlightenment may
be negative (as #inydta) in the sense that it transcends all
relations but it may also be affirmative and then “it transforms
and unfolds itself, whenever conditions are favourable, in the
form of a Tathigata or some other form in order that all beings
may be induced to bring their store of merit to maturity®."

Tt will be seen from the above that the absolute truth of the
Mahayanists varies from a severely metaphysical conception,
the indescribable thing in itself, to something very like an all-
pervading benevolent essence which from time to time takes
shape in o Buddha. And here we see how easy is the transition
from the old Buddhism to a form of pantheism. For if we admit
that the Buddha is a superhuman intelligence appearing from
time to time according to a certain law, we add little to this
statement by saying that the essence or spirit of the cosmos
manifests itself from time to time as a Buddha. Only, such
words as essence or spirit are not really correct. The world of
individuals is the same as the highest truth, the same as the
Dharma-kiya, the same as Nirvana. Itisonly through ignorance
that it appears to be different and particularized. Ignorance,
the essence of which consists in believing in the distinction
between subject and object, is also called defilement and the
highest truth passes through various stages of defilement ending
with that where under the influence of egoism and passion the
external world of particulars is believed to be everything. But
the various stages may influence one another® so that under a
higher influence the mind which is involved in subjectivity

! Awakening of Faith, Teitaro Suzuki, pp. 62 and 70,
* The process is generally called Visana or perfuming.
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begins to long for Nirvans. Yet Nirvana is not something
different from or beyond the world of experience; it does not
really involve annihilation of the skandhas. Just as in the
Advaita he who has the true knowledge sees that he himself
and everything else is Brahman, so for the Mahayanist all things
are seen {o be Nirvana, fo be the Dharma-kdya. It is sometimes'
said that there are four kinds of Nirvana (a) absolute Nirvana,
which is & synonym of the Dharma-kiya and in that sense
universally present in all beings, () upadhisesha-nirvigs, the
state of enlightenment which can be attained during life, while
the body with its limitations still remains, () anupadhiseshn-
nirvaga, » higher degree of the same state attained after death
when the hindrances of the body are removed, (d) Nirvana
without abode or apratishthita-nirvina. Those who attain to
this understand that there is no real antithesis between Samsira
and Nirvana?: they do not seek for rest or emancipation but
devote themselves to beneficent activity and to leading their
fellows to salvation. Although these statements that Nirvana
and Samsira are the same are not at all in the manner of the
older Buddhism, yet this ideal of disinterested activity combined
with Nirvana is not inconsistent with the portrait of Gotama
preserved in the Pali Canon.

The Mahayanist Buddhism of the Far East makes free use
of such phrases as the Buddha in the heart, the Buddha mind
and the Buddha nature, These seem to represent such Sanskrit
terms as Buddhatva and Bodhicitta which can receive either
an ethical or a metaphysical emphasis. The former line of
thought is well shown in Sintideva® who treats Bodhicitta as
the initial impulse and motive power of the religious life, com-
bining intellectual illumination and unselfish devotion to the
good of others. Thus regarded it is a guiding and stimulating
principle somewhat analogous to the Holy Spirit in Christinnity.
But the Bodhicitta is also the essential quality of a Buddha
(and the Holy Spirit too is a member of the Trinity) and in so
far as a man has the Bodhicitta he is one with all Buddhas.

! Vijfiknamitra Sdstra. Chiness version quoted by Teitaro Suzuki, Outlines of
Mahdydna Buddbism, p. 343. Apparently both upidhi nnd upadhi are used in
Buddhist Sanskrit. Upadi is the Pali form.

* 8y the Madbyamika Sastra (xxv. 10) states that there is no difference between

Samsirs and Nirvioa. Cf. Rabindranath Tagore, Sadiana, pp. 160-164.
3 Eg. Bodhicaryivatirs, chap. 1, called praise of the Bodhicitta.
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Thilmﬁmpﬁoniapﬂrhnpumndsrginl}nﬂﬂhinnlmtﬂ is also
as old as the Upanishads and only another form of the doctrine
that the spirit in every man (antaryAmin) is identical with the
Supreme Spirit. It is developed in many works still popular in
the Far East! and was the fundamental thesis of Bodhidharma,
the founder of the Zen school. But the practical character of
the Chinese and Japanese has led them to attach more import-
ance to the moral and intellectual side of this doctrine than to
the metaphysical and pantheistic side.

1 E.g. the P'u-t'i-hain.li-hsinng-lun (Nanjio, 1304), tranalated from Nigirjuna,
and the Ta-Ch'éng-fa-chish-wa-ch's-pieh-lun, translated from Sthiramati (Nanjio,
1258),



CHAPTER XX
MAHAYANIST SCRIPTURES

I a previous chapter I have discussed the Pali Canon and I
shall subsequently have something to say about the Chinese
and Tibetan Canons, which are libraries of religious and edifying
works rather than sacred books similar to the Vedas or the
Bible. My present object is to speak of the Sanskrit literature,
chiefly sutras, which appeared contemporaneously with the rise
of Mahayanism in India.

The Mahayanist scriptures are the largest body of sacred
writings extant in the world, but it is not easy either to define
the limits of the Canon or to say when it was put together.
According to & common tradition Kanishka played for the
Church of the Great Vehicle much the same part as Asoka for
the Theravidins and summoned a Couneil which wrote com-
mentaries on the Tripitaka, This may be reasonably held to
include a recension of the text commented on but we do not
know what that text was, and the brief and perplexing accounts
of the Council which we possess indicate not that it gave its
imprimatur to Mahayanist sutras but that it was specially
concerned with the Abhidharma works of the Sarvastividin
school.

In any case no Canon formed in the time of Kanishka can
have been equivalent to the collections of writings accepted to-
day in China and Tibet, for they contain works later than any
date which can be assigned to his reign, as do also the nine
sacred books revered in Nepal. It was agreed among Indian
Buddhists that the scriptures were divided among the three
Pitakas or baskets, but we may surmise that there was no
unanimity as to the precise contents of each basket. In India
the need for unanimity in such matters is not felt. The Brah-
mans always recognized that the most holy and most jealously
preserved scriptures could exist in various recensions and the
Mahabharata shows how generations of respectful and un-
critical hearers may allow adventitious matter of all sorts to




45 THE MAHAYANA [es.

be incorporated in a work. Something of the same kind happened
with the Pitakas, We know that the Pali recension which we
possess was not the only one, for fragments of a Banskrit version
have been discovered.

There was probably a large floating literature of sutras, often
presenting several recensions of the same document worked up
in different ways. Just as additions were made to the list of
Upanishads up to the middle ages, although the character of
the later works was different from that of the earlier, so new
sutras, modern in date and in tone, were received in the capacious
basket. And just as the Puranas were accepted as sacred books
without undermining the authority of the Vedas, so new
Buddhist scriptures superseded without condemning the old
ones. Various Mahayanist schools had their own versions of the
Vinaya which apparently contain the same rules as the Pali
text but also much additional narrative, and Asanga quotes
from works corresponding to the Pali Nikiyas, though his
doctrine belongs to another age!. The Abhidharma section of
the Pali Canon seems however to have been peculiar to the
Theravida school. The Barvistividin Pitaka of the same name
was entirely different and, judging from the Chinese Canon, the
Mahayanists gave the title to philosophic works by such authors
as Asanga and Vasubandhu, some of which were described as
revelations from Maitreya.

Specially characteristic of Mahayanist Buddhism are the
Vaipulya® sutras, that is sutras of great extension or develop-
ment, These works, of which the Lotus is an example, follow
the same scheme aa the older sutras but are of wider scape and
on a much larger scale, for they often consist of twenty or more
chapters. They usually attempt to give a general exposition of
the whole Dharma, or at least of some aspect of it which is

! In the Mahiyina-sdtrilankim he quotes frequently from the Samyukta and
:iﬂtmmﬂpm;mmpmdmghthnhmyutumdjngutmﬁ'ﬂjudth

® A mading Vaitulys has also been found in some manuseripts of the Lotus
discovered at Kashgnr and it is snggested that the word may refer to the seot of
Votallss or Vetulyakss mentioned in the Commentary on the EKsthivatthu ss
holding that the Buddha really remained in the Tushita heaven and sent o phantom
to represont him in the world and that it was Ananda, not the Buddhs, who
preached the law. Bee Kern, Vers, en Meod. der K. Ak v Wetenscha ppen, Ledterk.,
R 4 D, v ppe 312-0, Amstordam, 1907, and De In Vallie Poussin's notice of
this article in J.R.A.8. 1007, pp. 4340, But this interprelation doss not seem
very probable.
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mfnlhdnimﬁ&mtfwthndghtumdmnfﬁfe. The chief
Mhmnythnﬂnddhu,whuhinmuuduﬁmﬁng
on the Vulture Peak, or some other well-known locality, and
mmdudhyng:utmbhgammyufwhummmpuu
human beings, Thnnmdmnfthaﬂimumhmmmunly

for ornate and poetic sutras and these compositions seem to be
the outcome of that taste, The literary ideas and methods which
produced them are illustratod by the Sdtrilankira of Agva-
ghosha, a collection of edifying tales, many of which use the
materials supplied by the Pali Nikiyas and Vinaya but present
them in & more effective and artistic form. It was thought a
Ppious task to amplify and embellish the simple narratives handed
down by tradition,

The Mahayanist scriptures are composed in Sanskrit not in
Pali, but it isanly rarely—forinstance in the works of Advaghosha
—that Buddhist S8anskrit conforms to the rules of the classical
language. Usually the words deviate from this standard both
infnmtndmmﬂngmdoftenaugmthnbthnunmmhm
it is & sanskritized version of an older work in some popular
dialect, brought into partial conformity with literary usage. In
the poetical portions, this process of sanskritization encountered
greater difficulties than in prose, because metre and prosody
often refused to admit the changes required by grammar, so
that this poetical dialect cannot be called either Sanskrit, Pali
or Magadhi but remains a mixture of learned and popular
speech. But Sanskrit did not become sacred language for the
Mahayanists like Latin for Roman Catholics. It is rather Pali
which has assumed this position among the Hinayanists, for
Burmese and Sinhalese translations of the Pitakas acquired no
authority. But in the north the principle® that every man might
read the Buddha's word in his own vernacular was usually
respected : and the populations of Contral Asin, the Chinese, the
Tibetans, and the Mongols translated the scriptures into their

v, 180 6,

* Seo Cullsvaggn, v, 53, Tlurmﬂnlngeﬂdtﬂﬂ_rhlhttﬁtlhddh.'-*qﬂnm
not to be enshrine in an artificial Nterary form which will prevont them from
Leing popular.

En 4
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own languages without attaching any superstitious importance
to the original words, nnless they were Dhirapis or spells.

About the time of the Christian era or perhaps rather earlier,
greater use began to be made of writing for religious purposes.
The old practice of reciting the scriptures was not discontinued
but no objection was made to preserving and reading them in
written copies. According to tradition, the Pali seriptures were
committed to writing in Ceylon during the reign of Vattagimani,
that is according to the most recent chronology about 20 B.C.,
and Kanishka caused to be engraved on copper plates the com-
mentaries composed by the council which he summoned. In
Aévaghoshal we find the story of a Brahman who casually taking
up & book to pass the time lights on a copy of the Sutra of the
Twelve Canses and is converted. But though the Buddhista
remained on the whole true to the old view that the important
thing was to understand and disseminate the substance of the
Master’s teaching and not merely to preserve the text as if it
were a sacred formula, still we see growing up in Mahayanist
works ideas about the sanctity and efficacy of scripture which
are foreign to the Pali Canon. Many sutras (for instance the
Diamond Cutter) extol themselves as all-sufficient for salvation:
the Prajiid-paramiti commences with a salutation addressed not
as usunal to the Buddha but to the work itself, as if it were
a deity, and Hodgson states that the Buddhists of Nepal
worship their nine sacred books. Nor was the idea excluded
that certain words, especially formule or spells called Dhirani,
have in themselves a mysterious efficacy and potency® Some
of these are cited and recommended in the Lotus?®. In so far as
the repetition of sacred words or spells is regarded as an integral
part of the religious life, the doctrine has no warrant in the
earlier teaching. It obvionsly becomes more and more pro-
minent in later works. But the idea itself is old, for it is clearly
the same that produced a belief in the Brahmanic mantras,
particularly the mantras of the Atharva Veda, and early
Buddhism did not reject mantras in their proper place, Thus*
the deities present themselves to the Buddha and offer to teach
him a formula which will protect his disciples from the attacks
of evil spirits. Hziian Chuang even states that the council which

! Bitrilankira, 1. 2.

£ See Waddell, “The Dhirapl cult™ in Osasiol. Zisft, 1912, pp, 1565 fi.

¥ (Chap. xxi, which is however o later addition. ¢ Dig. Nik. 32
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sat at Rijagriha after the Buddha's death compiled five Pitakas,
one of which consisted of Dharanis!, and it may be that the
mﬂmﬁmufmnhtextambagunumdyuthamﬂmﬁnnuf
discourses and rules. But for many centuries there is no evidence
that they were in any way confounded with the Dharma.

The Mahayanist scriptures are so voluminous that not even
thudargywmexpmtadtommm:nnymnﬁdwﬂ:hputuf
them®. Indeed they make no claim to be a connected whole.
The theory was rather that there were many vehicles plying on
the road to salvation and many guide books. No traveller
thought of taking the whole library but only a few volumes
which suited him. Most of the Chinese and Japanese sects
avowedly base themselves upon three sutras, selected according
to the taste of each school from the hundreds quoted in cata-
logues. Thus the T’ien-t'ai sect has for its seriptures the Lotus,
the Nirvipa-sitra and the Prajfid-paramita, while the Shin-shu
sect admits only the three Amidist sutras,

The following are the names of some of the principal
Mahayanist scriptures. Comparatively few of them have been
published in Europe and some exist only in Chinese or Japanese
translations.

1. Prajid-piramitd or transcendental knowledge? is a
generic name given to a whole literature consisting of treatises
on the doctrine of siinyatd, which vary greatly in length, They
are classed as sutras, being described as discourses delivered by
the Buddha on the Vulture Peak. At least ten are known,
besides excerpts which are sometimes described as substantive
works, The great collection translated into Chinese by Hsiian
Chuang is said to consist of 200,000 verses and to comprise
sixteen different sutras?., The earliest translation of one of these
treatises into Chinese (Nanjio, 5) was made about 170 4.p. and

1 Wattors, Yian Chwang, o p. 160, .
* The Mahivyutpatti (65) gives a Hat of 105 siitraa,
* The word pirum.iti means as an adjective gone io the further shore or froms-
cendent. As a feminine substantive it means o transcendent virtus or perfection.
* Boe Walleser, Prajidpdramiti in Quellen der Religiomsgeschichie, Fp 15 M.
S.B.E. xurx, Nanjio, Catalogue Nos. 1-20 and Rajendrulals Mitra's Nepalese
Buddhist Literature, pp. 177 f. Versions are mentioned consisting of 125,000 verses,
100,000 verses, 25,000 verses, 10,000 verses and S000 verses respectively. (Similarly
at the beginning of the Mahibbirata we are told that the Epio consists of 8800
verses, of 24,000 and of 100,000.) Of these the last or Ashtasihasriki has been
published in the Hibliotheca Indica and the secuml or Satasihasriki fs in procesa
1 9060 4 —32
;Y ?l:- . 1
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everything indicates that portions of the Prajiif-pAramitd are
first century of our era. Prajiis not only means knowledge of

the absolute truth, that is to say of élinyatd or the void, but is
regarded as an ontological principle synonymous with Bodhi and

Dharma-kiys. Thus Buddhas not only possess this knowledge

in the ordinary sense but they are the knowledge manifest in

human form, and Prajii is often personified as a goddess.

All these works lay great stress on the doctrine of dinyatd, and

the non-existence of the world of experience. The longest re-

cension is said to contain a polemic against the Hinayana.

The Diamond Cutter is one of the best known of these trans-
cendental treatises and the two short works called Heart of the
Prajfiipiramiti, which are widely read in Japan, appear to be
brief abstracts of the essence of this teaching.

2. The Saddharma-pundarika, or Lotus of the Good Law?,
is one of the best known Mahayanist sutras and is highly
esteemed in China and Japan. It purports to be a discourse
delivered by Sakyamuni on the Vulture Peak to an assemblage
of Bodhisattvas. The Lotus clearly affirms the multiplicity of
vehicles, or various ways of teaching the law, and also the
eternity of the Buddha, but it does not emphasize, although it
mentions, the doctrine of éiinyatd. The work consists of two
parts of which the second (chaps. XX1-XxV1) is & later addition.
This second part contains spells and many mythological
narratives, including one of an ancient Bodhisattva who burnt
himself alive in honour of a former Buddha. Portions of the
Lotus were translated into Chinese under the Western Tsin
Dynasty 265-316 A.p. and it is quoted in the Mahi-prajid-
phramitd-sistra ascribed to Naghrjuna®. The first part is
of publicstion. 1t is in prose, 2o that the expression * versea™ appears not to mean
that the works are Githia, A Khotanese version of the Vajmechediki is edited in
Hoernle's Manuscript Remaing by Sten Konow, The Sanakrit text was edited by
Max Miiller in dneedota Oromiensia.

1 The Sanskrit text has been edited by Kern and Nanjio in Bibliothecs Buddfion;
translated by Bumouf (Le Lotus de In bonne Loi), 1852 and by Kem (Saddharma-
popdarika) in 8. 8.E. vol. xx1.

® There appesra to have been an earlier Chinese version of 255 An. but it has
been lost. Bee Nanjio, p. 390. Ouoe of the later Chinese versions alludes to the
exintence of two recensions (Nanjio, No, 139). See B.E.F.E.O. 1011, p. 4563, Frag-

ments of & shorter and apparently earlier recenaion of the Lotus have been discovered
in E. Turkestan. See J.B.A.8. 1916, pp. 260-277.
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probably not later than the first century A.p. The Lotus is
nnfmtmhlgmdbhtn]!ngihhmdmmlymnmmt
unpoetic translation by the late Professor Kern, but it is a great
religious poem which starting from humanity regards religion
as cosmic and universal, rather than something mainly con-
cerned with our earth. The discourses of Sikyamuni are
accompanied in it by stupendous miracles culminating in a
grand cosmic phantasmagoria in which is evoked the stupa
containing the body of a departed Buddha, that is a shrine
containing the eternal truth.

3. The Lalita-vistara' is a life of Sakyamuni up to the com-
mencement of his mission, Though the setting of the story is
miraculons and Buddhas and Bodhisattvas innumerable are
freely spoken of, yet the work does not enunciate the character-
istic Mahayanist doctrines so definitely as the other treatises
here enumerated. It is said to have originally belonged to the
school of the Sarvistividins and to have been subsequently
accepted by the Mahayanists, and though it is not an epic but
a collection of ballads and legends, yet it often reads as if it
were a preliminary study for Aévaghosha’s Buddhacarita, Tt
contains Sanskrit versions of old legends, which are almost
verbal renderings of the Pali text, but also new material and
seems to be conscious of relating novelties which may arouse
scepticism for it interrupts the narrative to anathematize those
who do not believe in the miracles of the Nativity and to extol
the merits of faith (fraddhd not bhalti). It is probably coeval
with the earlier Gandharan art but there are no facts to fix its
date?®.

4. The Lankivatira® gives an account of the revelation of
the good Law by Sikyamuni when visiting Lanka. It is pre-
sumably subsequent to the period when Ceylon had become a

b Edited by Rajendralala Mitra in the Bibliothera Indica and partially translated
in the same serica. A later eritical edition by Lefmann, 1802-8,

* The early Chinese translations esem doubtful. One eid to have been made
under the later Han has been lost. See Nanjio, No, 150,

* Bee Burnouf, Introduction, pp. 458 £ and J.R. 4.8, 1005, pp. 831 £ Rajen-
dralala Mites, Nepalese Buddhisl Literature, p. 113, A brief analysis is given in
. 4.8.B. June, 1005 according to which the sitm professes to be the work of a
humun suthor, Jina of the clan of Kityliyana born at Campl. An edition of the
Sanskrit text published by the Buddhist Text Soclety is cited but 1 have not seen
it. Chinese tranalations were made in 443 and 516 but the fiset is incomplete and
doea not correspond with our Sanskrit text.
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centre of Buddhism, but the story is pure fancy and unconnected
with history or with older legends. It relates how the Buddha
alighted on Mt Malaya in Lanka. Ravana came to pay his
and asked for definitions of virtue and vice which were
given. The Bodhisattva Mahimati (apparently Mafijuér) pro-
ceeded to propound a series of more abstruse questions which
are answered at considerable length. The Lankiivatira repre-
sents a mature phase of speculation and not only eriticizes the
Sankhya, Pisupata and other Hindu schools, but is conscious
of the growing resemblance of Mahayanism to Brahmanic
philosophy and tries to explain it. It contains a prophecy about
Nagirjuna and another which mentions the Guptas, and it
appears to allude to the domination of the Huns. This allusion
would make its date as late as the sixth century but a translation
into Chinese which is said to correspond with the Sanskrit text
was made in 513. If so the barbarians referred to cannot be the
Huns. An earlier translation made in 443 does not agree with
our Sanskrit text and perhaps the work existed in several
recensions.
5. The Suvarna-prabhisa or Glitter of Gold! is a Vaipulya
sfitra in many ways resembling the Lotus. It insists on the
supernatural character of the Buddha. Hewas never really born
nor entered into Nirvana but is the Dharma-kiya. The scene
is laid at Rijagriha and many Brahmanic deities are among the
interlocutors. It was translated into Chinese about 420 A.p. and
fragments of a translation into Uigur have been discovered in
Turkestan?., The contents comprise philosophy, legends and
1ls.
!PEE. Gapda-vyiitha® or the Structure of the World, which is
compared to a bubble. The name is not found in the catalogue
of the Chinese Tripitaka but the work is said to be the same as
the Avatamsaka sitra which is popular in the Far East under
the name of Hua-yén in China or Ke-gon in Japan. The identity
of the two books could not have been guessed from the extracts
and analyses which have been published but is guaranteed by

1 Abwiract by Rajendralals Mitrs, Nepalese Buddhisi Lif. p. 241,

* See Nanjio, No. 127 and F. W, K. Muller in Ablandl, der K. Prevas. Aknd.
der Wissenschaften, 1008. The Ulgur text is published in Bibliotheca Buddhicn,
1814. Fragments of the Sanskrit text have also been found in Turkestan,

% Abstract by Raj. Mitra, Nepalese Buddhist Lit. pp. 90 fl. The Sikshisamuceays
cites the Gapds-vyihs several times and doea not mention the Avatamsalka.
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high authorities!. It is possible however that the Ganda-vyiha
is only a portion of the larger work called Avatamsaka. So far
as can be judged from the extracts, this text preaches in a fully
developed form, the doctrines of Sunyatd, Dharma-kiya, the
omnipresence of the Buddha and the redemption of the world
by the exertions of Bodhisattvas. Yet it seems to be early, for
a portion of it was translated into Chinese about 170 A.p.
(Nanjio, 102) and about 405 Kumirajiva translated a com-
mentary on it ascribed to Nigirjuna (Nanjio, 1180).

7. Tathigata-guhyaka. This work is known by the analysis
of Rajendralala Mitra from which it appears to be a Tantra of
the worst class and probably late. Its proper title is said to be
Sriguhyasamaja. Watanabe states that the work catalogued by
Nanjio under No. 1027 and translated into Chinese about
1000 A.p. is an expurgated version of it. The Sikshisamuccaya
cites the Tathigata-guhya-sitra several times. The relations of
these works to one another are not quite clear.

8. Samidhirijan® is a Vyikarana or narrative deseribing
different forms of meditation of which the Samadhirija is the
greatest and best. The scene is laid on the Vulture’s Peak and
the principal interlocutors are Sikyamuni and Candraprabha,
a rich man of Rijagriha, It appears to be the same as the
Candrapradipa-siitra and is a complete and copious treatise,
which not only expounds the topic from which it takes its name
but incidentally enumerates the chief principles of Mahayanism.
Watanabe?® states that it is the Yiieh-téng-san-mei-ching
(Nanjio, 191) translated about 450 and again in 557 A.D.

9. Dasabhimisvara®. An account of the ten stages in the
career of a Bodhisattva before he can attain to Buddhahood.
The scene is laid in the paradise of Indra where Sikyamuni was
temporarily sojourning and the principal interlocutor is a Bodhi-
sattva named Vajragarbha. It is said to be the same as the
Dasabhiimika-siitra first translated into Chinese about 300 A.p.

! The statement was first made on the authority of Takakusu gquoted by
Wintemitz in es. Ind. Lil. 1. £ p. 242. Watanabe in J.R.A4.5. 1011, 663 makes
an equally definite statement as to the identity of the two works. The identity i
confirmed by Pelliot in J.4. 1914, m. pp. 118-121.

2 Abstract by Raj. Mitra, Nepolese Buddhist Lit, pp. 81 £ Quoted in
Sintideva's Bodhiearyivatirs, vire 104,

¥ Bee J.R.A.S. 1911, 663

4 Abstract by Baj. Mitra, Nepalese Buddhiat Lit. pp, 81 i
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(Nanjio, 105 and 110) but this work appears to be merely &
portion of the Ganda-vyiiha or Avatamsaka mentioned above.
These nine works are all extant in Sanskrit and are known
in Nepal as the nine Dharmas, the word Dharma being an
abbreviation for Dharmaparydya, revolution or exposition of the
law, & term frequently used in the works themselves to describe
a comprehensive discourse delivered by the Buddha, They are
all quoted in the Sikshisamuccaya, supposed to have been
written about 650 A.p. No similar collection of nine seems to
be known in Tibet or the Far East and the origin of the selection
is obscure. As however the list does not include the Svayambhii
Purina, the principal indigenous scripture of Nepal, it may go
back to an Indian source and represent an old tradition.
Besides the nine Dharmas, numerous other sitras exist in
Sanskrit, Chinese, Tibetan and the languages of Central Asia.
Few have been edited or translated and even when something is
knownof their character detailed information as to their contenta
is usually wanting. Among the better known are the following.
10. One of the sitras most read in China and admired
because its style has a literary quality unuosoal in Buddhist
works is commonly known as the Léng-yen-ching. The full title
is Shou-léng-yen-san-mei-ching which is the Chinese trans-
litteration of Sirangama Samfdhi!, This sutra is quoted by
name in the Sikshisamuccaya and fragments of the Sanskrit
text have been found in Turkestan®, The Sirangama-Samédhi
Siitra has been conjectured to be the same as the Samidhirdja,
but the accounts of Rajendralala Mitra and Beal do not support
this theory. Beal's translation leaves the impression that it
resembles a Pali sutta. The scene is laid in the Jetavana with
few miraculous nccessories. The Buddha discusses with Ananda
the loeation of the soul and after confuting his theories expounds
the doctrine of the Dharma-kiya. The fragments found in
Turkestan recommend a particular form of meditation.
11. Taranitha informs us that among the many Mahayanist
works which appeared in the reign of Kanishka's son was the
! Translated in part by Beal, Cafena of Buddhist Scriptures, pp. 286-360. Sea
also Teitnro Suzuld, Dullines of Mahdydna, p. 157. For notioos of the text see
Nanjio, Noa 300, 4448, 15858. Fa-Hsien, chap, xx1x. For the equivalence of Shon-

léng-yen and Sirangama see Nanfio's note to No, 390 and Julien, Méthode, 1007
and Vasilief, p. 175.

* See bikshis, ed. Bendall, pp. 8, 01 nod Hoernle, Manwscript remaina, 1. pp. 125

|‘fI
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Ratna-kiita-dharma-paryiya in 1000 sections and the Ratnakiita
is cited not only by the Sikshfisamuccaya but by Asanga!. The
Tibetan and Chinese canons contain sections with this name
comprising forty-eight or forty-nine items among which ave the
three important treatises about Amitibha’s paradise and many
dialogues called Paripricchd, that is, questions put by some
personage, human or superhuman, and furnished with appro-
priate replies®. The Chinese Ratnakiita is said to have been
compiled by Bodhiruchi (693-713 A.p.) but of course he is
responsible only for the selection not for the composition of the
works included. Section 14 of this Ratnakiita is said to be
identical with chapters 11 and 12 of the Milasarvistividin
Vinaya?.

12. The Guna-kiranda-vylha and Kirapda-vyfiha are said
to be two recensions of the same work, the first in verse the
second in prose. Both are devoted to the praise of Avalokita
who is represented as the presiding deity of the universe. He
has refused to enter Buddhahood himself until all living
creatures aftain to true knowledge and is specially occupied in
procuring the release of those who suffer in hell. The Guna-
kiranda-vyfiha contains a remarkable account of the origin of
the world which is said to be absent from the prose version.
The primeval Buddha spirit, Adi-Buddha or Svayambhii, pro-
duces Avalokita by meditation, and Avalokita produces the
material world and the gods of Hinduism from his body, Siva
from his forehead, Nirdyana from his heart and s0 on. As such ~
doetrines are not known to have appeared in Indian Buddhism
before the tenth century it seems probable that the versified
edition is late. But a work with the title Ratna-kirandaka-
vyiitha-sitra was translated into Chinese in 270 and the Kiranda-
vyiha is said to have been the first work translated into
Tibetan®,

! Mahifiyins-sitrilankira, xix. 20,

! E.g. the Rashtra-pils-poaripricchi edited in Banskeit by Finot, Bibliof,
Buddbdea, 1901. The Sanskrif text seems to agree with the Chinese version. The
roal number of siitrms in the Ratnakils seams to be 48, two being practically the same
but represented as uttered on differont cccosions,

¥ There is another somewhat similar eollection of sitras in the Chinese Cancn
called Ta Tsi or Mahisannipita but unlike the Ratnakiitn it seems to contain few
well-known or popular works.

4 1 know of these works only by Raj. Mitra's abstracts, Nepal Bud. Lil. pp. 05
and 101, The prose text is said to have been published in Sanskrit at Cnloutta, 1873,
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13. The Karupi-pundarika® or Lotus of Compassion is
mainly occupied with the description of an imaginary continent
called Padmadhitu, its Buddha and its many splendours. Tt
exists in Sanskrit and was translated into Chinese about 400 A.p.
(Nanjio, No. 142).

14. The Mahavairocanibhisambhodhi called in Chinese Ta-
jih-ching or Great Sun sutra should perhaps be mentioned as it
is the principal scripture of the Chén-yen (Japanese Shingon)
school. It is a late work of unknown origin. It was translated
into Chinese in 724 A.p. but the Sanskrit text has not been
found.

There are a great number of other sutras which are important
for the history of literature, although little attention is paid to
them by Buddhists at the present day. Such are the Mahayanist
version of the Mahaparinirvina recounting the death and burial
of the Buddha and the Mahasannipita-siitra, which apparently
includes the Saryagarbha and Candragarbha siitras. All these
works were translated into Chinese about 420 A.p. and must
therefore be of respectable antiquity.

Besides the sutras, there are many compositions styled
Avadinas or pious legends®, These, though recognized by
Mahayanists, do not as a rule contain expositions of the Sinyatd
and Dharma-kiiya and are not sharply distinguished from the
more imaginative of the Hinayanist scriptures®. But they
introduce a multiplicity of Buddhas and Bodhisattvas and
represent Sikyamuni as a superhuman worker of miracles.

They correspond in many respects to the Pali Vinaya but
teach right conduct not so much by precept as by edifying
stories and, like most Mahayanist works they lay less stress upon
monastic discipline than on unselfish virtue exercised thronghout
successive existences, There are a dozen or more collections of
Avadinas of which the most important are the Mahivastu and
the Divyivadina., The former? is an encyclopadic work which
contains inter alia a life of Sikyamuni. It describes itself as

' Raj. Mitm, Nepalese Buddhist Lit, pp. 255 ff. Tho Sanakrit text was pablished
for the Buddhist Text Society, Caloutta, 1808,

* Avnidiina is primarily & great and glorions act + hence an secount of such an aot,

2 The Avadina-fatakn {Feer, dnnales du Musde Guimel, TVIO) scems (o be
entirely Hinayanist.

* Edited by Senart, 3 vols. 1882-1897, Windisch, Die Komposition des Mahd-
pastu, 1000, Article “Mahivasta” in E.R.E.
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belonging to the Lokottaravadins, a section of the Aryamahi-
sanghikas. The Lokottaravidins were an ancient sect, pre-
cursors of the Mahayana rather than a branch of it, and much
of the Mahivastu is parallel to the Pali Canon and may have
been composed a century or two before our era, But other parts
seem to belong to the Gandharan period and the mention of
Chinese and Hunnish writing points to a much later date?. If
it was originally a Vinaya treatise, it has been distended out of
all recognition by the addition of legends and anecdotes but it
still retains a certain amount of matter found also in the Pali
and Tibetan Vinayas. There were probably several recensions
in which successive additions were made to the original nucleus.
One interpolation is the lengthy and important section called
Dasgabhiimika, describing the career of a Bodhisattva. It is the
only part of the Mahfivastu which can be called definitely
Mahayanist. The rest of the work marks a transitional stage in
doetrine, just as its language is neither Prakrit or Sanskrit but
gome ancient vernacular brought into partial conformity with
Banskrit grammar. No Chinese translation is known.

The Divyivadana® is a collection of legends, part of which
is known as the Asokivadina and gives an edifying life of that
pious monarch. This portion was translated into Chinese a.p.
317420 and the work probably dates from the third century
of our era. It is loosely constructed: considerable portions of it
seem to be identical with the Vinaya of the Sarvistividins and
others with passages in the works of Advaghosha.

The Avadinas lie on the borderland between scripture and
pious literature which uses human argument and refers to
seripture for its anthority. Of this literature the Mahayanist
church has a goodly collection and the works ascribed to such
doctors as Aévaghosha, Nigirjuna, Asanga and Vasubandhu
hold a high place in general esteem. The Chinese Canon places
many of them in the Pitakas (especially in the Abhidharma
Pitaka) and not among the works of miscellaneous writers.

The Mahayanist seriptures are still a living force. In Nepal
the nine Dharmas receive superstitious homage rather than

1 8o too do the words Horipithaks (astrologer), Ujjhebhaka (? Uzbek), Pali-
yaksha (? Felix). The word Yogicira (1. 120) may refer simply to the practice of
Yoga and mot to the school which bore this naume.

® Edited by Cowell and Neil, 1886, See Nanjio, 1144
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intelligent study, but in Tibet and the Far East the Prajii-
phramitd, the Lotus and the sutras about Amitibha are in daily
use for public worship and private reading. I have heard the
first-named work as well as the Léng-yen-ching expounded, that
is, read alond with an extempore paraphrase, to lay congrega-
tions in China, and the section of it called the Diamond Cutter
is the book which is most commonly in the hands of
Tibetans. The Lotus is the special seripture of the Nichiren
sect in Japan but is universally respected. The twenty-fourth
chapter which contains the praises of Avalokita is often printed
separately. The Amitibha siitras take the place of the New
Testament for the Jodo and Shin sects and copies of them may
also be found in almost every monastery throughout China and
Annam. The Suvarpaprabhiisa is said to be specially popular
among the Mongols. I know Chinese Buddhists who read the
Hus-yen (Avatamsaka) every day. Modern Japanese writers
quote frequently from the Lankivatira and Kiéyapa-parivarta
but I have not met with any instance of these works being in
popular use,

I have mentioned already the obscurity surrounding the
history of the Mahayanist Canon in India and it may seem to
throw doubt on the authenticity of these seriptures. Unauthentio
they certainly are in the sense that European criticism is not
likely to accept as historical the discourses which they attribute
to the Buddha and others, but there is no reason to doubt that
they are treatises composed in India early in our era and repre-
senting the doctrines then prevalent. The religions public of
India has never felt any difficulty in accepting works of merit
—and often only very moderate merit—as revelations, whether
called Upanishads, Puranas, Sutras or what not. Only rarely
have such works received any formal approbation, such as
recognition by a council. Indeed it is rather in Ceylon, Burma,
Tibet and China than in India itself that authoritative lists of
scriptures have been compiled. The natural instinet of the
Hindus was not to close the Canon but to leave it open for any
additions which might be vouchsafed.

Two sketches of an elastic Mahayanist Canon of this kind
are preserved, one in the Sikshdsamuccaya! attributed to
Santideva, who probably flourished in the seventh century, and

1 Edited by Bendall in Bibl, Buddkiea.
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the other in a little work called the Duration of the Law,
reporting & discourse by an otherwise unknown Nandimitra,
ssid to have lived in Ceylon 800 years after the Buddha's death?.
The former is a compendium of doctrine illustrated by quotations
from what the author regarded as scripture. He cites about a
hundred Mahayanist sutras, refers to the Vinaya and Divyé-
vadina but not apparently to the Abhidharma, He mentions
no Tantras® and not many Dhiragis,

The second work was translated by Hsiian Chuang and was
therefore probably written before 600 A.p.* Otherwise there is
no external evidence for fixing its date. It represents Nandi-
mitra as explaining on his deathbed the steps taken by the
Buddha to protect the True Law and in what works that Law
is to be found. Like the Chinese Tripitaka it recognizes both
Mahsyanist and Hinayanist works, but evidently prefers the
former and styles them collectively Bodhisattva-Pitaka. It
enumerates about fifty sutras by name, beginming with the
Prajiid-pAramité, the Lotus and other well-known texts. Then
comes a list of works with titles ending in Samidhi, followed by
others called Paripricchd® or questions. A new category seems
to be formed by the Buddhivatamsaka-sitra with which the
sutras about Amitibha's Paradise are associated. Then comes
the Mahisannipita-sitra sssociated with works which may
correspond to the Ratnakita division of the Chinese Canon®,
The writer adds that there are *“ hundreds of myriads of similar
sutras classified in groups and categories.” He mentions the
Vinaya and Abhidharma without further particulars, whereas
in describing the Hinayanist versions of these two Pitakas he
gives many details.

The importance of this list lies in the fact that it is Indian
rather than in its date, for the earliest catalogue of the Chinese
Tripitaka compiled about® 510 is perhaps older and certainly

3 Nanjio, No, 1488, For a learned disoussion of this work see Lévi and Chavannes
in J. 4. 1910, Nos. t and m

% 1t is not likely that the Tathigatha-gubya-sitm which it quotes is the sama
&s the Tantra with a similur name analysed by Hajendralal Mitra.

* Watters, J.R.4.5. 1828, p. 331 says there seema to have been an earlisr
translation, : g

& Many works with this title will be found in Nanjie.

* But the Chiness titls seema rather to represent Ratnardal.

* Bee Nanjio, pp. xiii-xvil.
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ampler. But if the catalogue stood alone, it might be hard to
myhuwhrthanhuﬁondwuﬂnmitm&mmﬂhhﬂm :
But taking the Indian and Chinese evidence together, it is clear
that in the sixth uuntmylndiml{a-hl]rmiatu{ﬂ}wm
Hinayanist scriptures while preferring their own, (b) made little
use of the Vinaya or Abhidharma for argument or edification,
though the former was very important as a code, (¢) recognized
extremely numerous sutras, grouped in various classes such as
Mahasannipita and Buddhivatamsaka, (d) and did not use
works called Tantras. Probably much the same is true of the
fourth century and even earlier, for Asanga in one work?! quotes
both Maha- and Hinayanist scriptures and among the former
cites by name seventeen sutras, including one called Paripricchl
ar questions.

i Mahiyins-sitrilankire. See Lévi's introduction, p. 14. The " Questions"
sutra is Brahma-paripricchi.



CHAPTER XXI
. CHRONOLOGY OF THE MAHAYANA

Ix the previous chapters I have enumerated some features of
Mahayanism, such as the worship of Bodhisattvas leading to
mythology, the deification of Buddhas, entailing a theology as
complicated as the Christian creeds, the combination of meta-
physics with religion, and the rise of new scriptures consecrating
all these innovations, I will now essay the more difficult task
of arranging these phenomena in some sort of chronological
setting.

The wvoluminous Chinese literature concerning Buddhism
offers valuable assistance, for the Chinese, unlike the Hindus,
have a natural disposition to write simple narratives recording
facts and dates. But they are diarists and chroniclers rather
than historians. The Chinese pilgrims to India give a good
account of their itinerary and experiences, but they have little
idea of investigating and arranging past events and merely
recount traditions connected with the places which they visited.
In spite of this their statements have considerable historical
value and on the whole harmonize with the literary and
archeological data furnished by India.

The Tibetan Lama Taranitha who completed his History
of Indian Buddhism?! in 1608 is a less satisfactory authority.
He merits attention but also scepticism and caution. His work
is a compilation but is not to be despised on that ground, for
the Tibetan translations of Sanskrit works offer a rich mine of
information about the history of the Mahayana. Unfortunately
few of these works take the historical point of view and Tira-
nitha’s own method is as uncritical as his materials. Dire
confusion prevails as to chronology and even as to names?, 50

t Translated by Schiefner, 1800, Tiranitha informa ns (p. 251) that his chief
suthorities wers the history of Eshemendrabhadra, the Buddhapurina of Indra-
datta snd Bhataghati's history of the succession of the Aciryns.

® The Tibetans generally translate instead of translitersting Indian names. It
is as if an English history of Greece were to speak of Leader of the People inatead
of Ageailana
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that the work is almost useless as a connected account, though
it contains many interesting details, :
Two epochs are of special importance for the development
of later Indian Buddhism, that of Kanizshka and that of Vasu-
bandhu and his brother Asanga. The reader may expect me to
discuss at length the date of Kanishka’s aceession, but I do not
propose to do so for it may be hoped that in the next few years
archmological research in India or Central Asia will fix the
chronology of the Koshans and meanwhile it is waste of time
to argue about probabilities or at any rate it can be done
profitably only in special articles. At present the majority of
scholars place his accession at about 78 A.p., others put it back
to 58 B.0. and arrange the Kushan kings in a different order?,
while still others® think that he did not come to the throne until
the second century was well advanced. The evidence of art,
particularly of numismatics, indicates that Kanishka reigned
towards the end of his dynasty rather than at the beginning,
but the use of Greek on his coins and his traditional connection
with the beginnings of the Mahayana are arguments against a
very late date. If the date 78 A.p. is accepted, the conversion
of the Yiieh-chih to Buddhism and its diffusion in Central Asia
cannot have been the work of Kanishka, for Buddhism began
to reach China by land about the time of the Christian era®
There is however no reason to assume that they were his work.
Kanishka, like Constantine, probably favoured a winning cause,
and Buddhism may have been gradually making its way among
the Kushans and their neighbours for a couple of centuries
before his time. In any case, however important his reign may

! They place Kanishks, Visishka, Huvishka and Vasudeva before Endphises 1
and Kadphises IT.

® E.g. Stafl Holstein who also thinks that Kanishka's triba shoald be called
Kusha not Kushan, Vincent Bmith in his latest work (Oxford History of ndia,
P- 130) gives 120 ., &3 the most probable date.

* My chief dificulty in accepting 78-123 A.p. as the reign of Kuniahka is that
the Chiness Annals record the doings of Pan Ch'ac betwesn 73 and 102 in Central
Asis, with which region Kanishka is believed to have had relations, and yet do
not mention his name. This silence makes it primd fueie probable that he [ived
either before or after Pan Ch'ac’s carcer.

The eatalogues of the Chinese Tripitaks state that An-8hih.Kao (148<170 amn)
translated the Mirgnbhlmi-siten of Bsngharaksba, whowas the chaplain of Kanishka,
But this unfortunstely proves nothing except that Kanishka eannot have besn
wery late. The work is not & seripture for whose recognition some lapse of time must

be postulated. An-Shih-kao, who came from the west, may very well bave translated
a recent pnd popolsr treatise,



scholars have generally placed him in the fourth or fifth century
but Péri* appears to have proved that he lived from about 280
10 300 A.p. and I shall adopt this view. This chronology makes
a reasonable setting for the development of Buddhism. It
Kanishka reigned from about 78 to 123 A.p. or even later, there
is no difficulty in supposing that Advaghosha flourished jn his
reign and was followed by Nigirjuna, The collapse of the
Kushan Empire was probably accompanied by raids from
Iranian tribes, for Persian influence appears to have been strong
in India during the confused interval between the Kushans
and Guptas (225-320). The latter inangurated the revival of
Hinduism but still showed favour to individual Buddhists, and
we know from Fa-Hsien that Buddhism was fairly flourishing
during his visit to India (309-415). There is nothing improbable
in supposing that Vasubandhu, who is stated to have lived at
Court, was patronized by the early Guptas. The blank in
Buddhist history which follows his career can be explained first
by the progress of Hinduism at the expense of Buddhism and
secondly by the invasions of the Huns, The Chinese pilgrim
Sung-Yiin has left us an account of India in this distressful
period and for the seventh century the works of Hsiian Chuang
and I-Ching give copious information.

In investigating the beginnings of the Mahayana we may
start from the epoch of Asoka, who is regarded by tradition as
the patron and consolidator of the Hinayanist Church. And the
tradition seems on the whole correct: the united evidence of

states that it was after the Couneil that Mahayanist texts began t0 appear. I
Kanishka flourished about 50 A.p. this would fit in with Tiranitha's statements
and what we know of the history of Buddhism, )

* BEF.E.O. 1911, 330-300. Satiéchandrs Vidyabhishans srrived ai the same

conclusion in J.A.5.5. 1005, P 227,
E I &
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known as Mahayanist. That these latter are posterior in time
is practically admitted by the books that teach them, for they
are constantly described as the crown and completion of & pro-
gressive revelation. Thus the Lotus! illustrates the evolution of
doctrine by a story which curiously resembles the parable of
the prodigal son except that the returned penitent does not
recognize his father, who proceeds to reveal gradually his name
and position, keeping back the full truth to the last. Similarly
it is held in the Far East that there were five periods in Sikya-
muni’s teaching which after passing through the stage of the
Hinayana culminated in the Prajiid-paramitd and Amitabha
sutras shortly before his death. Such statements admit the
historical priority of the Hinayana: it is rudimentary (that is
early) truth which needs completion and expansion. Many
critics demur to the assumption that primitive Buddhism was
a system of ethics purged of superstition and mythology. And
in & way they are right. Could we get hold of a primitive
Buddhist, we should probably find that miracles, magic, and
superhuman beings played a large part in his mind and that
the Buddha did not appear to him as what we call a human
teacher. In that sense the germs of the Mahayana existed in
the lifetime of Gotama. But the difference between early and
later Buddhism lies in this, that the deities who surround the
Buddha in the Pali Pitakas are mere accessories: his teaching
would not be affected if they were all removed. But the Bodhi-
sattvas in the Lotus or the Sutra of the Happy Land have &
doctrinal significance.

Though in India old ideas persist with unusual vitality, still
even there they can live only if they either develop or gather
round them new accretions. As one of the religions of India,
Buddhism was sensitive to the general movement of Indian
thought, or rather it was a part of that movement. We see as
clearly in Buddhist as in non-Buddhist India that there was &
tendency to construct philosophic systems and another tendency
to create deities satisfying to the emotions as wellastothe intellect
and yet another tendency to compose new seriptures. But apart

1 Chap. Iv.
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from this parallel development, it becomes clear after the
Christian era that Buddhism is becoming surrounded by Hindu-
ism. The influence is not indeed one-sided: there is interdepen-
dence and interpenetration but the net result is that the general
Indian features of each religions period overpower the specially
Buddhist features and in the end we find that while Hinduism
has only been profoundly modified Buddhism has vanished.

If we examine the Pali Pitakas, inclnding the heresies
mentioned in the Kathivatthu, we find that they contain the
germs of many Mahayanist ideas. Thus side by side with the
human portrait of the Buddha there is the doctrine that he is
one in a series of supernatural teachers, each with the same
life-history, and this life is connected with the whole course of
nature, as is shown by the sympathetic earthquakes which mark
its crises. His birth iz sopernatural and had he willed it he
could have lived until the end of the present Kalpal. 8o, too,
the nature of & Buddha when he iz released from form, that is
after death, is deep and unfathomable as the ocean®. The Kathi-
vatthu condemns the ideas (thus showing that they existed) that
Buddhas are born in all quarters of the universe, that the Buddha
was superhuman in the ordinary affairs of life, that he was not
really born in the world of men and that he did not preach the
Law himself. These last two heresies are attributed by the
commentary to the Vetulyakas who are said to have believed
that he remained in the Tushita heaven and sent a phantom to
preach on earth, Here we have the rudiments of the doctrine
afterwards systematized under the name of the three bodies of
Buddha. Similarly though Nirvana is regarded as primarily an
ethical state, the Pali Canon contains the expression Nirvina-
dhitu and the idea® that Nirvana is a sphere or realm (dyatanan)
which transcends the transitory world and in which such
antitheses are coming and going, birth and death, cease to exist.
This foreshadows the doctrine of Bhilta-tathati and we seem to
hear o prelude to the dialectic of Nigirjuna when the Kathd-
vatthu disonsses whether Sufifintd or the void is predicable of
the Skandhas and when it condemns the views that anything
now existing existed in the past: and that knowledge of the
present is possible (whereas the moment anything is known it

1 Mahiparinib, Sut. nL ® Majj. Nik. T
¥ Udins, vion 1-4.
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is really past). The Kathivatthu also condemns the proposition
that a Bodhisattva can be reborn in realms of woe or fall into
error, and this proposition hints that the career of a Bodhisattva
was considered of general interest.

The Mahayana grows out of the Hinayana and in many
respects the Hinayana passes into it and is preserved unchanged.
Itﬂtrmthatmrmdmgthemmwwondnrhowthmmﬂd-
lous cosmic vision can represent itseli as the teaching of Gotama,
but the Buddhacarita of Advaghosha, though embellished with
literary mythology, hardly advances in doctrine beyond the Pali
sutras describing the marvels of the Buddha's nativity! and the
greater part of Nighrjuna's Friendly Epistle, which purports to
contain an epitome of the faith, is in phraseclogy as well as
thought perfectly in harmony with the Pali Canon. Whence
comes this difference of tone in works accepted by the same
gchool?! One difficulty of the historian who essays to account
for the Iater phases of Buddhism is to apportion duly the
influence of Indian and foreign elements. On the one hand, the
Mahayana, whether we call it a development or perversion, is
a product of Indian thought. To explain its trinities, its saviours,
its doctrine of self sacrifice it is not necessary to seck abroad.
New schools, anxious to claim continuity and antiguity, gladly
retained as much of the old doctrine as they could. But on the
other hand, Indian Buddhism came into contact with foreign,
especially Iranian, ideas and undoubtedly assimilated some of
them. From time to time I have drawn attention to such cases
in this work, but as a rule the foreign ideas are so thoroughly
mastered and indianized that they cease to be obvious. They
merely open up to Indian thought a new path wherein it can
move in its own way.

In the period following Asoka’s death Buddhism suffered a
temporary eclipse. Pushyamitra who in 184 B.c. overthrew the
Mauryas and established the Sunga dynasty was a patron of the
Brahmans. TiranAtha describes him?® as a ferocious persecutor,
and the Divyivadina supports the story. But the perseeution,
if it really occurred, was probably local and did not seriously
check the spread of Buddhism, which before the time of Kanishka
had extended northwards to Bactria and Kashmir. The latter
territory became the special home of the Sarvistividins. It was

! Accariyabbhutssuttam. Majj. Nik 123, * Chap. xvL
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in the reign of Pushyamitra that the Grwco-Bactrian king
Menander or Milinda invaded India (155-3 B.0.) and there were
many other invasions and settlements of tribes coming from
the north-west and variously described as Sakas, Pahlavas,
Parthians and Yavanas, culminating in the conquests of the
Kushans, The whole period was disturbed and confused but some
general statements can be made with considerable confidence.,
From about 300B.0. to 100 Ap. we find inscriptions,
buildings and statues testifying to the piety of Buddhist and
Jain donors but hardly any indications of a similar liberality to
Brahmans. In the second and third centuries A.p. grants of
land to Brahmans and their temples begin to be recorded and
in the fourth century (that is with the rise of the Gupta Dynasty)
such grants become frequent. These facts can hardly be inter-
preted otherwise than as meaning that from 300 B.c. to 100 A.p.
the upper classes of India favoured Buddhism and Jainism and
did not favour the Brahmans in the same way or to the same
extent. But it must be remembered that the religion of the
Brahmans continued throughout this period and produced a
copious literature, and also that the absence of works of art
may be due to the fact that their worship was performed in
sacrificial enclosures and that they had not yet begun to use
temples and statues, After the first century A.p. we have first
a gradual and then a rapid rise in Brahmanic influence. Inserip-
tions as well as books indicate that a linguistic change occurred
in the same period. At first popular dialects were regarded as
sufficiently dignified and current to be the medium for both
seripture and official records. Sanskrit remained a thing apart—
the peculiar possession of the Brahman literati. Then the
popular language was sanskritized, the rules of Sanskrit grammar
being accepted as the standard to which it ought to conform,
though perfect conformity was impracticable. In much the same
way the modern Greeks try to bring Romaic into line with
classical Greek. Finally Sanskrit was recognized as the proper
language for literature, government and religion. The earliest
inscriptions! in correct Sanskrit seem to date from the second
century A.p. Further, the invaders who entered India from the

! That of Rudrmdaman at Girnar, dated 72 in the Baka Era, hos hitherto been
considered the oldest, but it is now said that one discovered at Isapur near Muttra
is older. See J.R.A.8 1012, p. 114,
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north-west favoured Buddhism on the whole. Coins indicate
that some of them worshipped Siva! but the number and beauty
of Buddhist monuments erected under their rule can hardly be
interpreted except as a sign of their patronage. And their con-
version was natural for they had no strong religious convictions
of their own and the Brahmans with their pride of caste shrank
from foreigners, But Buddhism had no prejudice of race or
elass: it was animated by a missionary spirit and it was probably
the stronger creed at this period. It not only met the invaders
on their entry into India but it sent missionaries to them in
Baetria and Afghanistan, so that to some extent they brought
Buddhism with them. But it was a Buddhism combined with
the most varied elements. Hellenic art and religion had made
the figures of Apollo, Herakles and Helios familiar in Bactria,
and both Bactria and northern Indin were in touch with
Zoroastrians. The mixed cults of these borderlands readily
professed allegiance to the Buddha but, not understanding
Indian ideas, simply made him into a deity and having done
this were not likely to repudiate other Indian deities. Thus in
its outward form the Buddhism of the invaders tended to be
a compound of Indian, Greck and Persian ideas in which Sun
worship played a large part, for not only Indian myths, but
Apollo and Helios and the Persian Mithra all entered into it.
Persian influence in art is discernible as early as the architecture
of Asoka: in dootrine it has something to do with such figures
a8 Vairocana and Amitibha. Greco-Roman influence also was
powerful in art and through art affected religion. In Asoka’s
time likenesses of the Buddha were unknown and the adoration
of images, if not entirely due to the art of Gandhara, was at
least encouraged by it.

But though coins and sculpture bring clearly before us a
medley of deities corresponding to a medley of human races,
they do not help us much in tracing the growth of thought,
phases of which are preserved in a literature sufficiently copious
though the record sometimes fails at the points of transition
where it would be of most interest. It is natural that sacred
books should record accepted results rather than tentative
innovations and even disguise the latter. But we can fix a few
dates which enable us to judge what shape Buddhism was taking

E.g. Kadphises IT and Vasudeva.
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about the time of the Christian era, The Tibetan historian
Thranitha is not of much help, for his chronology is most
confused, but still he definitely connects the appearance of
Mahayanist texts with the reign of Kanishka and the period
immediately following it! and regards them as a new pheno-
menon, Greaterassistance is furnished by the Chinese translators,
whose dates are known with some exactitude. Thus the earliest
Buddhist work rendered into Chinese is said to be the sutra of
forty-two sections, translated by Kadyapn Mitanga in 67 a.Dn.
It consists of extracts or resumés of the Buddha’s i
mostly prefaced by the words *“The Buddha said,” doubtless in
imitation of the Confucian Analects where the introductory
formula “The master said” plays a similar part. Its ideas and
precepts are Hinayanist?: the Arhat is held up as the ideal and
in a remarkable passage® where the degrees of sanctity are
graded and compared no mention is made of Bodhisattvas.
This first translation was followed by a long series of others,
principally from the Sutra-Pitaka, for very little of the Vinaya
was translated before the fifth century. A great number of
Hinayanist sutras were translated before 300 A.p. but very few
after 450, On the other hand portions of the sutra about Amida’s
Paradise, of the Prajif-piramita, and of the Avatamsaka were
translated about 150 A.p, and translations of the Lotus and
Lalita-vistara appeared about 300.

Great caution is necessary in using these data and the
circumstances of China as well as of India must be taken into
account. If translations of the Vinaya and complete collections
of sutras are late in appearing, it does not follow that the
corresponding Indian texts are late, for the need of the Vinaya
was not felt until monasteries began to spring up. Most of the
tranalations made before the fifth century are extracts and of
indifferent workmanship., Some are retained in the Chinese
Tripitaka but are superseded by later versions. But however
inacourate and incomplete these older translations may be, if
any of them can be identified with a part of an extant SBanskrit

! Chape. xI1, X111,

® The last seotion (42) as tranalated by Teitaro SBusoki in the Sermons of a
Buddiist Abbof may seem an exception, for it contains such statementis as "I con-
sider the dostrine of ssmeness aa the absalute ground of reality,” But the tranals.

tion seems Lo me doabtiul.
¥ Heo. 11.
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work it follows that at least that part of the work and the
doctrines contained in it were current in India or Central Asia
some time before the translation was made. Applying this
principle we may conclude that the Hinayana and Mahayana
were flourishing side by side in India and Central Asia in the
first century a.p. and that the Happy Land sutras and portions
of the Prajid-piramitd already existed. From that time on-
wards Mahayanist literature as represented by Chinese transla-
tions steadily increases, and after 400 A.p. Hinayanist literature
declines, with two exceptions, the Vinaya and the Abhidharma
books of the Sarvistividins. The Vinayn was evidently regarded
as a rule of life independent of theology, but it is remarkable
that Hsiian Chuang after his return from India in 645 should
have thought it worth while to translate the philosophy of the
Sarvistiviidins.

Other considerations render this chronology probable. Two
conspicuous features of the Mahayana are the worship of
Bodhisattvas and idealist philosophy. These are obviously
parallel to the worship of Siva and Vishnu, and to the rise of
the Vedanta. Now the worship of these deities was probably
not prevalent before 300 B.0., for they are almost unknown to
the Pali Pitakas, and it was fully developed about the time of
the Bhagavad-gith which perhaps assumed its present form a
little before the Christian era. Not only is the combination of
devotion and metaphysics found in this work similar to the
tone of many Mahayanist sutras but the manifestation of
Krishna in his divine form is like the transformation scenes of
the Lotus'. The chief moral principle of the Bhagavad-gitd is
substantially the same as that preseribed for Bodhisattvas. It
teaches that action is superior to inaction, but that action should
be wholly disinterested and not directed to any selfish object.
This is precisely the attitude of the Bodhisattva who avoids the
inaction of those who are engrossed in self-culture as much as
the pursuit of wealth or pleasure. Both the Gitd and Mahayanist
treatises lay stress on faith. He who thinks on Krishna when
dying goes to Krishna® just as he who thinks on Amitibha goes

* Just as all gods and worlds are seen within Krislina's body, so we are told in
the Knrands-vyilha {which is however a later work) that in the pores of Avalokita's
ekin are woods snd mountains where dwell suints and gods.

* Bhag. G. vim. 6.
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to the Happy Land and the idea is not unknown to the Pali
taxtu.{:;ritﬁmhmmplatae:prmiﬁinthantnryﬂfﬂsﬁh&-

The idea of a benevolent deity to be worshipped with devo-
tion and faith and not with ceremonies is strange to old
Buddhism and old Brahmanism alike. It was a popular idea
which became so strong that neither priests nor Bhikshus could
ignore it and in its ultimate result it is hard to say whether
Buddhist or Brahmanic elements are more prominent. Both
Avalokita and Krishna are Devas. The former has the beauty
of holiness and the strength which it gives, but algo the weakness
of a somewhat abstract figure: the latter is very personal and
gprings from the heart of India but to those who are not Hindus
seems wanting in purity and simplicity. The divine character
of both figures is due to Brahmanism rather than Buddhism,
but the new form of worship which laid stress on a frame of
mind rather than on ceremonial and the idea of Avatiras or the
periodic appearance of superhuman saviours and teachers indi-
cate the influence of Buddhism on Brahmanism.

There is a similar parallel between the newer Buddhist
philosophy and the Vedantist school represented by Sankara,
and Indian crities detected it. Sankara was called a Pracchanna-
bauddha or erypto-buddhist by his theological opponents? and
the resemblance between the two systems in thought, if not in
word, is striking. Both distingnish relative and absolute truth:
for both the relative truth is practically theism, for both
absolute truth is beyond description and whether it is called
Brahman, Dharma-kiiya or Sinyatd is not equivalent to God
in the Christian or Mohammedan sense, Just as for the Vedantist
there exist in the light of the highest knowledge neither a
personal God nor an individual soul, so the Midhyamika Satra
can declare that the Buddha does not really exist. The Maha-
yanist philosophers do not use the word Miyd but they state
the same theory in a more subjective form by ascribing the
appearance of the phenomenal world to ignorance, a nomen-

' Commeniary on Dhammapada, P.T.5. edition, pp. 26 . especially p. 33

% Bee Riminujn, Seibhishya, . 2, 27 and Padma-Purins dttarakands 43
{quoted by Subtankar in Vienna Oriental Jowrn. vol. xx. 1008). Miyividam
asaochigtrim procchonnam bavddham veynte. The Midhves were specially bitter
in their denunciation of
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clature which is derived from the Buddha's phrase, “From
ignorance come the Bankhiiras.”

Here, as elsewhere, Buddhist and Brahmanic ideas acted
and reacted in such complex interrelations that it is hard to
say which has borrowed from the other. As to dates, the older
Upanishads which contain the foundations but not the complete
edifice of Vedantism, seem a little earlior than the Buddha.,
Now we know that within the Vedantist school there were
divergenees of opinion which later received classic expression
in the hands of Sankara and Riminuja. The latter rejected
the doctrines of Miyd and of the difference between relative
and absolute truth. The germs of both schools are to be found
in the Upanishads but it seems probable that the ideas of
Sankara were originally worked out among Buddhists rather
than among Brahmans and were rightly described by their
opponents as disguised Buddhism. As early as 520 A.n. Bodhi-
dharma preached in China a doctrine which is practically the
same as the Advaita,

The earliest known work in which the theory of Miyi and
the Advaita philosophy are clearly formulated is the metrical
treatise known as the Kirikd of Gaudapida, This name was
borne by the teacher of Sankara’s teacher, who must have lived
about 700 A.p., but the high position accorded to the work,
which is usually printed with the Mandikya Upanishad and is
practically regarded as! a part of it, make an earlier date
probable. Both in language and thought it bears a striking
resemblance to Buddhist writings of the Midhyamika school
and also contains many ideas and similes which reappear in the
works of Sankara®. On the other hand the Lankivatira Sitra
which was translated into Chinese in 513 and therefore can
hardly have been composed later than 450, is conscious that its
doctrines resemble Brahmanic philosophy, for an interlocutor

1 Or as itself forming four separate Upanishads. For other arguments in favour
of an early daie see Walleser, diterer Veddate, pp. 14 . He states that the Kirikd
is guoted in the Tibstan translations of Bhavaviveka's Tarkyjnili. - Bhavaviveks
was certainly anterior to the travels of Haiian Chunng and perhaps was much sardier.
But if he died about 800 o.n. a work quoted by him can handly have been later than
550 snd may be much earlier. But see also Jacohi in J.4.0.8. April, 1913, p. 51.

* For the resemblances to Nigirjuna see J.R.4.8. 1910, pp. 136 f1. Especially
remarkable are 1. 32 na nirodho na cotpattir, ete., and 1. 50 and the whole arga-

ment that eansation is impossible. Noticeable too is the nse of Buddhist terms like
upiyn, nirviga, baddhs and ddibuddla, though not alwayas in the Buddhist sense.
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objects that the language used in it by the Buddha about the
Tathigatha-garbha is very like the Brahmanio doctrine of the
Atman. To which the Buddha replies that his language is a
concession to those who cannot stomach the doctrine of the
negation of reality in all its austerity, Some of the best known
verses of Gaudapida compare the world of appearance to the
apparent circle of fire produeed by whirling a lighted torch.
This striking image occurs first in the Maitriyana Upanishad
(v1i. 24), which shows other indications of an acquaintance with
Buddhism, and also in the Lankivatira Sitra.

A real affinity unites the doctrine of Sankara to the teaching
of Gotama himself. That teaching as presented in the Pali
Pitakas is marked by its negative and deliberately cireum-
scribed character, Its rule is silence when strict accuracy of
expression is impossible, whereas later philosophy does not
shrink from phrases which are suggestive, if not exact. Gotama
refuses to admit that the human soul is a fixed entity or Atman,
but he does not condemn (though he also does not discuss) the
idea that the whole world of change and becoming, including
human souls, is the expression or disguise of some one ineffable
principle. He teaches too that the human mind can grow until
it develops now faculties and powers and becomes the Buddha
mind, which sees the whole chain of births, the order of the
world, and the reality of cmancipation. As the object of the
whole system is practical, Nirvana is always regarded as a
terminus ad quem or an escape (nissaranam) from this transitory
world, and this view is more accurate as well as more edifying
than the view which treats Brahman or Siinyati as the origin
of the universe. When the Vedanta teaches that this changing
troubled world is merely the disguise of that unchanging and
untroubled state into which saints can pass, it is, I believe,
following Gotama's thought, but giving it an expression which
he would have considered imperfect.



CHAPTER XXII
FROM KANISHKA TO VASUBANDHU

TranITION, as mentioned above, connects the rise of the
Mahayana with the reign of Kanishka. Materials for forming
a picture of Indian life under his rule are not plentiful but it
was clearly an age of fusion. His hereditary dominions were
ample and he had no need to spend his reign in conquests, but
he probably subdued Kashmir as well as Khotan, Yarkand and
Kashgar!, Hostages from one of these states were sent to reside
in India and all accounts agree that they were treated with
generosity and that their sojourn improved the relations of
Kanishka with the northern tribes. His capital was Purushapura
or Peshawar, and the locality, like many other features of his
reign, indicates & tendency to amalgamate India with Persia
and Central Asia. It was embellished with masterpieces of
Gandharan sculpture and its chief ornament was a great stiipa
built by the king for the reception of the relics of the Buddha
which he collected. This building is described by several Chinese
pilgrims® and its proportions, though variously stated, were
sufficient to render it celebrated in all the Buddhist world. It
is said to have been several times burnt, and rebuilt, but so
solid a structure can hardly have been totally destroyed by fire
and the greater part of the monument discovered in 1908
probably dates from the time of Kanishka. The base is a square
measuring 285 feet on each side, with massive towers at the
corners, and on each of the four faces projections bearing stair-

1 The uncertainty as to the date of Kanishks nsturally makes it uncertain
whether hie was the hero of these conguests, Kashmir wns certainly ineloded in
the dominions of the Kushans and was a favourite residence of Kanishka. About
00 A.p. & Kushan king attacked Central Asin but was repulsed by the Chiness
general Pan-Ch'ao. Later, after the death of Pan-Ch'so (perhaps about 103 an.),
he renewed the sttempt and conquered Kashgpar, Yarkand snd Khotan Bee
Vineent Smith, Early History of Indio, 3rd ed. pp. 253 iL

3 Bee Fuo-Heien, ed. Legge, p. 33, B.E.F.E.O. 1903 (Sung Yin), pp. 420 I
Watters, Yian Chwang, & pp. 204 f. J.R.4.5. 1900, p. 1058, 1912, p. 114. For the
general strooture of e stdpas soe Foucher, L'art (rédeo- Bouddhigue du Gandhara,
pp- 45 i,
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cases. The sides were ornamented with stucco figures of the
Buddha and according to the Chinese pilgrims the super-
structure was crowned with an iron pillar on which were set
twenty-five gilded disks. Inside was found a metal casket, still
containing the sacred bones, and bearing an inseription which
presents two points of great interest. Firstly it mentions
*“Agidala the overseer of works at Kanishka's vihira,” that is,
probably Agesilaus, a foreigner in the king's service. Secondly
it states that the casket was made “for the acceptance of the
teachers of the Sarvistividin sect!,” and the idea that Kanishka
was the special patron of the Mahayana must be reconsidered
in the light of this statement.

Legends ascribe Kanishka's fervour for the Buddhist faith
not to education but to conversion. His coinage, of which
abundant specimens have been preserved, confirms this for it
presents images of Greek, Persian, Indian and perhaps Baby-
lonian deities showing how wvaried was the mythology which
may have mingled with Gandharan Buddhism. The coins
bearing figures of the Buddha are not numerous and, as he
undounbtedly left behind him the reputation of & pious Buddhist,
it is probable that they were struck late in his reign and represent
his last religious phase®. Hsiian Chuang?® repeats some legends
which relate that he was originally anti-Buddhist, and that
after his conversion he summoned a council and built s stupa.

The substance of these legends is probable. Kanishka as a
barbarian but docile conqueror was likely to adopt Buddhism
if he wished to keep abreast of the thought and civilisation of
his subjects, for at that time it undoubtedly inspired the intellect
and art of north-western India. Both as a statesman and as an
enquirer after truth he would wish to promote harmony and
stop sectarian squabbles. His action resembles that of Con-
stantine who after his conversion to Christianity proceeded to
summon the Council of Nicma in order to stop the dissensions
of the Church and settle what were the tenets of the religion
which he had embraced, a point about which both he and

T LRAS 1908, p. 1068, “Acaryanam Sarvastivadinam peatigrahe.™

* Similarly Harsha became a Buddhist late in life,
® Watters, vol. & p. 203 He places Kanishka's ancoession 400 years after the

death of the Buddha, which is one of the arguments for supposing Kanishka to have
reigned about 50 n.e., but in another passage (Watters, 1. 222, 224} he appears to
place it 500 vears after the death.
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Kanishka seem to have felt some uncertainty, Our knowledge
of Kanishka's Council depends chiefly on the traditions reported
by Hsiian Chuang! which present many difficulties. He tells us
that the king, acting in consultation with Paréva, issued
summonses to all the learned doctors of his realm. They came
in such erowds that a severe test was imposed and only 499
Arhats were selected. There was some discussion as to the place
of meeting but finally Kashmir® was selected and the king built
& monastery for the Brethren. When the Council met, there
arose a question as to whether Vasumitra (who is not further
described) should be admitted secing that he was not an Arhat
but aspired to the career of a Bodhisattva. But owing to the
interposition of spirits he was not only admitted but made
president,

The texts of the Tripitaka were collected and the Council
“composed 100,000 stanzas of Upadesa Sistras explanatory of
the canonical siitras, 100,000 stanzas of Vinaya-vibhisha Sistras
explanatory of the Vinaya and 100,000 of Abhidharma-vibhisha
Sastras explanatory of the Abhidharma. For this exposition of
the Tripitaka all learning from remote antiquity was thoroughly
examined; the general sense and the terse language (of the
Buddhist scriptures) was again and again made clear and dis-
tinct, and learning was widely diffused for the safe-guiding of
disciples. King Kanishka caused the treatises when finished to
be written out on copper plates and enclosed these in stone
boxes which he deposited in a tope made for the purpose, He
then ordered spirits to keep and guard the texts and not to allow
any to be taken out of the country by heretics; those who wished
to study them could do so in the country. When leaving to
return to his own country, Kanishka renewed Asoka’s gift of
all Kashmir to the Buddhist Church?.”

Paramértha (409-569 A.p.) in his Life of Vasubandhu® gives
an account of a council generally considered to be the same as

I Whatters, vol 1. 270-1.

* But Tamnitha says some suthorities held that it met al Jalandhara. Some
Chinese works say it was held at Kandahar.

¥ Wattors, Le.

& Translated by Tokakost in Toung Poo, 1004, pp. 260 . Paramirihs was
a native of Ujjain who arrived st Nonking in 548 and made many tranalations, but
it is quite possible that this life of Vasubandhu is not o translstion but original
notes of his own.
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that described by Hsiian Chuang, though the differences in the
two versions are considerable. He says that about five hundred
years! after the Buddhas death (i.e. between 87 B.c. and 13 A.D.
if the Buddha died 487 p.0.) an Indian Arhat called Katydyani-
putra, who was a monk of the Sarvistividin school, went to
Kipin or Kashmir. There with 500 other Arhats and 500 Bodhi-
sattvas he collected the Abhidharma of the Sarvistividins and
arranged it in eight books called Ka-lan-ta (Sanskrit Grantha)
or Kan-tu (Pali Gantho). This compilation was also called
Jiiiina-prasthina. He then made a proclamation inviting all
who had heard the Buddha preach to communicate what they
remembered. Many spirits responded and contributed their
reminiscences which were examined by the Council and, when
they did not contradict the siitras and the Vinaya, were accepted,
but otherwise were rejected. The selected pieces were grouped
according to their subject-matter. Those about wisdom formed
the Prajiid Grantha, and those about meditation the Dhyana
Grantha and so on. After finishing the eight books they pro-
ceeded to the composition of a commentary or Vibhishi and
invited the assistance of Aévaghosha. When he came to
Kashmir, Katydyani-putra expounded the eight books to him
and Advaghoshs put them into literary form. At the end of
twelve years the composition of the commentary was finished.
It consisted of 1,000,000 verses....Katyiyani-putra set up a
stone inscribed with this proclamation. “Those who hereafter
learn this law must not go out of Kashmir. No sentence of the
eight books, or of the Vibhisha must pass out of the land, lest
other schools or the Mahayana should corrupt the true law.”
This proclamation was reported to the king who approved it.
The sages of Kashmir had power over demons and set them to
guard the entrance to the country, but we are told that anyone
desirous of learning the law could come to Kashmir and was in
no way interrupted.

There follows a story telling how, despite this pmh:hmun
a native of Ayodhya succeeded in learning the law in Kashmir

* Chinese exprossions like “in the five hundred years after the Buddha's death™
probably mean the perind 400500 of the era commencing with the Boddha's denth
and not the period G00-600. The period 1-104 is “ the one hundred years,™ 101-200
“the two hundred years™ and so on. See BEF.E0, 1811, 350, Buat it must be
remombered that the date of the Boddha's death is not yet cortain. The latest

theory (Vincent Bmith, 1#18) places it in 554 p.o



80 THE MAHAYANA fon.

and subsequently teaching it in his native land. Paramértha’s
account seems exaggerated, whereas the prohibition described
by Hsiian Chuang is intelligible. It was forbidden to take the
official copies of the law out of Kashmir, lest heretics should
tamper with them.

Thranitha' gives a singularly confused account of the
meeting, which he expressly calls the third council, but makes
gome important statements about it. He says that it put an
end to the dissensions which had been distracting the Buddhist
Church for mearly a century and that it recognized all the
eighteen sects as holding the true doctrine: that it put the
Vinaya in writing as well as such parts of the Sttrapitaka and
Abhidharma as were still unwritten and corrected those which
already existed as written texts: that all kinds of Mahayanist
writings appeared at this time but that the Srivakas raised no
opposition.

It is hard to say how much history can be extracted from
these vague and discrepant stories. They seem to refer to one
assembly regarded (at least in Tibet) as the third council of the
Church and held under Kanishka four or five hundred years®
after the Buddha's death. As to what happened at the council
tradition seems to justify the following deductions, though as the
tradition is certainly jumbled it may also be incorrect in details.

(@) The council is recognized only by the northern Church
and is unknown to the Churches of Ceylon, Burma and Siam.
It seems to have regarded Kashmir as sacred land outside which
the true doctrine was exposed to danger. (b) But it was not
a specially Mahayanist meeting but rather a conference of peace
and compromise. Taranitha says this clearly :in Hsiian Chuang’s
account an assembly of Arhats (which at this time must have
meant Hinayanists) elect a president who was not an Arhat and
acoording to Paramfirtha the assembly consisted of 500 Arhats
and 500 Bodhisattvas who were convened by a leader of the
Sarvistividin school and ended by requesting Asvaghosha to
revise their work. (¢) The literary result of the council was the

1 Chap: X1

* Ses Watters, . pp. 222, 224 and 270, 1t is worth noting that Hslinn Chunng
says Anoka lived one hundred years after the Buddha's death. Ses Watters, 1. p. 267.
Soe also the note of 8. Lévi in J.R.4.8. 1014, pp. 1016-1019, citing traditions to the
effect that thers were 300 years between Upogupta, the teacher of Ascks, and

Kanishka, who is thos made to relgn aboot 31 4.n. On the other hand Kanishka's
chapluin Sangharaksha is said to have lived 700 years after the Baddha.




xxu] FROM KANISHKA TO VASUBANDHU 81

composition of commentaries on the three Pitakas. One of these,
the Abhidharma-mahivibhashi-édstra, translated into Chinese
in 437-9 and still extagt, is said to be a work of encyelopaedic
character, hardly a commentary in the strict sense. Paramirtha
perhaps made a confusion in saying that the Jiiina-prasthina
itself was composed at the council. The traditions indicate that
the council to some extent sifted and revised the Tripitaka and
perhaps it accepted the seven Abhidharma books of the Sarvisti-
védins'!. But it is not stated or implied that it composed or
sanctioned Mahayanist books. Téranfitha merely says that
such books appeared at this time and that the Hinayanists
raised no active objection.

Bat if the above is the gist of the traditions, the position
described is not clear. The council is recognized by Mahayanists
yet it appears to have resulted in the composition of a Sarvisti-
viidin treatise, and the tradition connecting the Sarvistividins
with the council is not likely to be wrong, for they are recognized
in the inscription on Kanishka’s casket, and Gandhara and
Kashmir were their headquarters. The decisions of councils are
often politic rather than logical and it may be that the doctors
summoned by Kanishka, while compiling Sarvistividin treatises,
admitted the principle that there iz more than one vehicle which
can take mankind to salvation. Perhaps some compromise based
on geography was arranged, such as that Kashmir should be left
to the Sarvistividin school which had long flourished there, but
that no opposition should be offered to the Mahayanistselsewhere,

The relations of the Sarvéstividins to Mahayanism are
exceedingly difficult to define and there are hardly sufficient
materials for a connected account of this once important sect,
but I will state some facts about it which seem certain,

It is ancient, for the Kathivatthu alludes to its doctrines®.
It flourished in Gandhara, Kashmir and Central Asia, and

Kanishka’s casket shows that he patronized it?, But it appears

! Boe Takalousu in J.P.T.5. 1005, pp. 67 . For the Sarvistividin Canon, see
my chapter on the Chiness Tripitakn,

¥ Sec above, vol. L p. 262, For an account of the doctrines see also Vasilief,
245 . Rockhill, Life of the Buddha, pp. 190 £

* Ita connection with Gandhara and Kashmir s plainly indicated in its own
scriptures. See Preyluski’s article on * Le Nord-Ouest de 'Inde dans le Vinoya des
Milasarvistividing,” J.4. 1014, i pp. 463 . Thia Vinays must have received con-
siderable additions as time went on and in its present form is pasterior to Kanishka,

E. 1L ]
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to have been hardly known in Ceylon or Southern India. It was
the principal northern form ufmm,mmmﬂp
was the southern form. I-Ching however says it prevailed
in the Malay Archipelago.

Its doetrines, so far as known, were Hinayanist but it was
distinguished from cognate schools by holding that the external
world can be said to exist and is not merely a continual process
of becoming. It had its own version of the Abhidharma and of
the Vinaya. In the time of Fa-Hsien the latter was still pre-
served orally and was not written. The adherents of this school
were also called Vaibhishikas, and Vibhashd was a name given
to their exegetical literature,

But the association of the Sarvistividins with Mahayanists
is clear from the council of Kanishka onwards. Many eminent
Buddhists began by being Sarvistividins and became Mahayan-
ists, their earlier belief being regarded as preliminary rather
than erroneons, Hsiian Chuang translated the Sarvistividin
seriptures in his old age and I-Ching belonged to the Milla-
sarviistiviidin school!; yet both authors write as if they were
devout Mahayanists. The Tibetan Church is generally regarded
as an extreme form of Mahayanism but its Vinaya is that of the
Sarvistiviadins.

Though the Sarvistividins can hardly have accepted idealist
metaphysics, yet the evidence of art and their own version of
the Vinaya make it probable that they tolerated a moderate
amount of mythology, and the Mahayanists, who like all
philosophers were obliged to admit the provisional validity of
the external world, may also have admitted their analysis of
the same as provisionally valid. The strength of the Hinayanist
schools lay in the Vinaya. The Mahayanists showed a tendency
to replace it by legends and vague if noble aspirations. But a
code of discipline was necessary for large monasteries and the
code of the SBarvistividins enjoyed general esteem in Central
Asia and China.

Three stages in the history of Indian Buddhism are marked
by the names of Aévaghosha, Nigirjuna and the two brothers

1 The distinction between Sarvistividin and Milnsarvistividin is not clear to
me. I can only suggest that when o section of the school accepted the Mahivibhishil
and were known as Vaibhishikas others who approved of the school chiefly on
nocount of its excellent Vinaya ealled themselves Primitive Sarvistividine
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Asanga and Vasubandhu. It would be easier to give a precise
description of its development if we were sure which of the works
ascribed to these worthies are authentic, but it seems that
Advaghosha represents an ornate and transitional phase of the
older schools leading to Mahayanism, whereas Nigirjuna is
connected with the Prajiid-piramiti and the nihilistic philosophy
described in the preceding chapter, Asanga was the founder of
the later and more scholastic system called Yoghefra and is also
associated with a series of revelations said to have been made
by Maitreya.

As mentioned above, tradition makes Advaghoshal, one of
the most brilliant among Sanskrit writers, live at the court of
Kanishka?® and according to some accounts he was given to the
Kushans as part of a war indemnity. The tradition? is confirmed
by the style and contents of his poems and it has been noted
by Foucher that his treatment of legends is in remarkable accord
with their artistic presentment in the Gandharan sculptures.
Also fragmentary manuscripts of his dramas discovered in
Central Asin appear to date from the Kushan epoch. Adva-
ghosha's rank as a poet depends chiefly on his Buddhacarita,
or life of the Buddha up to the time of his enlightenment. It
is the earliest example of a Kivya, usually translated as artificial
epie, but here literary skill is subservient to the theme and does
not, as too often in later works, overwhelm it. The Buddha is
its hero, as Rima of the RimAyana, and it sings the events of
his earlier life in a fine flow of elaborate but impassioned
language. Another of his poems*, discovered only a few years
ago, treats of the conversion of Nanda, the Buddha's half-brother.

| Bee Bylvain Lévi, J. 4. 1008, xn. 57 ff., and Winternite, Ges. Ind. Lit 1. i,
pp. 201 1.

¥ The only reason for doubting it is that two stories (Nos. 14 and 31) in the
Bitrilankirn (which sppears to be a genuine work) refer to Eanishka as if he had
redgned in the past. This may be a poetic artifice or it may be that the stories are
interpolations. Bee for the traditions Watters on Yéan Chwang, m. 102-4 and
Tnlnknsi in J.R.A.8. 1805, p. 53 who quotes the Chinese Samyukta-ratna-pitaks.
siitrd and the Reoord of Indisn Patrarchs, The Chiness list of Patrlarchs is com.
patible with the view that Advaghoshs was alive about 125 op. for he was the
twellth Patrinrch and Bodhidharma the twenty-sighth visited China in 520, This
gives nbout 400 years for sixteen Patrinrohs, which is possible, for these worthles
were long-lived. But the list hos little nuthority.

* The traditions are conveniently ocollected in the introduction to Teitaro
Soenki’s translation of The Awakening of Faith

' The Saundsrinandskivyn
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Various other works are ascribed to Aévaghosha and for the
history of Buddhism it is of great interest to decide whether he
was really the author of The Awakening of Faith. This skilful
expogition of a difficult theme is worthy of the writer of the
Buddhacarita but other reasons make his authorship doubtful,
for the theology of the work may be described as the full-blown
flower of Mahayanism untainted by Tantrism. It includes the
doctrines of Bhita-tathati, Alayavijfiina, Tathdgatagarbha and
the three bodies of Buddha. It would be dangerous to say that
these ideas did not exist in the time of Kanishka, but what is
known of the development of doctrine leads us to expect their
full expression not then but a century or two later and other
circamstances raise suspicions as to Aévaghosha's authorship.
His undoubted works were translated into Chinese about
400 a.v. but The Awakening of Faith a century and a half later!.
Yet if this concise and authoritative compendium had existed
in 400, it is strange that the earlier translators neglected it. Tt
is also stated that an old Chinese catalogue of the Tripitaka
does not name Advaghosha as the author?,

The undoubted works of Aévaghosha treat the Buddha with
ornate but grave rhetoric as the hero of an epic. His progress
is attended by miracles such as Indian taste demands, but they
hardly exceed the marvels recounted in the Pali seriptures and
there is no sign that the hero is identified, as in the Ramayana
of Tulsi Das or the Gospel according to 8t John, with the divine
spirit. The poet clearly feels personal devotion to a Saviour.
He dwells on the duty of teaching others and not
seeking one's own salvation, but he does not formulate dogmas.

The name most definitely connected with the early pro-
mulgation of Mahayanism is Nighrjuna®. A preponderance of

1 Bee Nanjio, Nos. 1182, 1351, 1250, 1200, Tt is noticeable that the translstor
Parambrtha shows o special interest in the life and works of Asangs and Vasahandhu,

* Boe Winternite, Ges. Ind. Lit. 11, i, p. 211, It is also noticeable that The
Awakening of Foith appears to quote the Lankivatirs sitra which is not generally
regarded as an esrly Mahayanist work.

* Nigirjuna cannot have beon the founder of the Mahavana for in his Mahi.
prajfid-piramiti-tistra (Nanjio, 1169, translation by Kumérsjiva) he cites infer alia
the Lotus, the Vimalakirti-siitra, and o work called Mahdyina-éistre. See 5E. F.E.0.
1811, p. 453. For Nagirjuna see sspecially Grimwedsl, Mythologie, pp. 20 ff. and
the bibliography given in the notes. Jour. Budd. Text. Soc. v, part iv. pp. TH
Watters, ¥Filan Chwang, pp. 200 f. Taranitha, chap. xv and Wintemnitz, Ges. Tad.
Lit. . 1. pp. 250 /1.
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Chinese tradition makes him the second patriarch after Aéva-
ghosha! and this agrees with the Kashmir chronicle which
implies that he lived®soon after Kanishka®. He probably
flourished in the latter half of the second century. But his
biographies extant in Chinese and Tibetan are almost wholly
mythical, even crediting him with a life of several centuries, and
thnmmtthaﬁmbuhnpediatGthmtnfawgmimﬂhhtory
from them. He is said to have been by birth a Brahman of
Vidarbha (Berar) and to have had as teacher a Sudra named
Saraba or Rahulabhadra. When the legend states that he
visited the Nigas in the depths of the sea and obtained books
from them, it seems to admit that he preached new doctrines,
It is noticeable that he is represented not only as a philosopher
but as a great magician, builder, physician, and maker of images,

Many works are attributed to him but they have not the
same authenticity as the poems of Aévaghosha, Some schools
make him the author of the Prajiid-phramitd but it is more
usually regarded as a revelation. The commentary on it known
as Mahd-prajiid-piramiti-istra is generally accepted as his
work. A consensus of tradition makes him the author of the
Midhyamika* aphorisms of which some account has been given
above. It is the principal authority of its school and is provided
with a commentary attributed to the author himself and with
a later one by Candrakirti*. There is also ascribed to him a
work called the Subrillekha or friendly letter, a compendium of
Buddhist doctrines, addressed to an Indian king® This work

! He is omitted from the list of Buddhabhadrs, giving the succession acoording
to the Sarvistiviiding, to which school he did not belong, I-Ching classes him with
Afvaghosha and Aryadevns as belonging to the sarly period.

* Bijataranginl, 1. 173, 177.

* Edited in the Bibliotheca Buddhica by De In Vallée Poussin and (in part} in
the Jowrnal of the Buddhist Tert Soc. See too Walleser, Die Mittlere Lehre des
Ndplrjuna nach der Tibetischen Fersion tibertragen, 1011 : noch der Chinesischen
Fersion bertragen, 1012

* The aseription of these works to Nigirjuna is probably correet for they wern
translated by Kumirsjiva who was sufficiently near him in date 1o be in tauch
with good tradition.

* The name of this king, variously given as Udsyans, Jetaks and Sitavihana,
has not been identified with certainty from the various transcriptions and transls-
tions in the Chinese and Tibetan versions, See /. Pali Text Soc. for 1886 and I.Ching
Records of the Buddhist Religion (trans. Tokaknsu), pp. 158 . The Andhra Kkings
who reigned from about 240 p.c. to 225 4.0, all claimed to belong to the Sitavihany
dynasty. The stupa of Amarivati in the Zndhra territory is surrounded by & stone
railing ascribed to the period 160-200 a.p. snd Nigirjuna may have addressed a
plous king living about that time,
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is old for it was translated into Chinese in 434 A.D. and is a
homily for laymen. Itmynnutﬁngntth&wmih'
Mrunﬁmmtuiitdaﬂnwithth&maﬂufgudmﬁm
and the terrors of future punishment, quite in the manner of
the Hinayana. But it also commends the use of images and
incense in worship, it mentions Avalokita and Amitibha and it
holdsup the ideal of attaining Buddhahood. Nagarjuna's author-
ship is not beyond dispute but these ideas may well represent
a type of popular Buddhism slightly posterior to A8 A

In most lists of patriarchs Nigrjuna is followed by Deva,
also called Aryadeva, Kinadeva or Nilanetra. I-Ching mentions
him among the older teachers and a commentary on his principal
work, the Satagistra, is attributed to Vasubandhu®, Little is
known of his special teaching but he is regarded as an important
doctor and his pupil Dharmatrita is also important if not as
an author at least as a compiler, for Sanskrit collections
of verses corresponding to the Pali Dhammapada are ascribed
to him. Aryadeva was a native of southern India®.

The next epoch in the history of Buddhism is marked by
the names of Asanga and Vasubandhu. The interval between
them and Deva produced no teacher of importance, but Kuméir-
alabdha, the founder of the Sautrintika school and perhaps
identical with Kumérata the eighteenth Patriarch of the Chinese
lists, may be mentioned. Hsiian Chuang says* that he was
carried off in captivity by a king who reigned somewhere in
the east of the Pamirs and that he, Advaghosha, Nigarjuna and
Deva were styled the four shining suns.

Asanga and Vasunbandhu were hrothers, sons of a Brahman
who lived at Peshawar. They were both converted from the
Sarvistivadin school to Mahayanism, but the third brother

1 For other works attributed to Nigirjuna see Nanjio, Nos 1189, 1179, 1180,
1186 and Walleser's introduction to Mittlere Lehre nach der Chinesischen Version
The Dharmassngraha, a Ssnakrit theological glossary, is also attributed to Nigir-
juns ns well as the tantric work Panoskrama. But it is not likely that the latter
dates from his epoch.

* Nanjio, No. 1168,

3 The very canfused lagends nbout him suggest a comparison with the Dravidian
legend of a devotes who tore out ane of his syes and offered it to Bivn. See Griin-
wedsl, Mythologie, p. 34 and notes. Polemics against various Hinayanist sects are
pscribed o him. See Nanjio, Noa. 1258, 1260.

4 Watters, Yian Chwang, . p. 286, Hsiino Chuang does not gay that the four

wers contemporary but that in the time of Kamiralahdhn they were callod the
four Huna.
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?mhndhuanjoyadthamnﬁﬂmmaithamﬁgningmmmh,
who was probably Candragupta L. This identification depends
on the hypothesis that Vasubandhu lived from about 280 to
360 A.p. which, as already mentioned, seems to me to have
been proved by M. Périt. The earlier Gupta kings though not
Buddhists were tolerant, as is shown by the fact that the king
of Ceylon® was allowed to erect a magnificent monastery at
Nilanda in the reign of Samudragupta (. 330-375 A.D.).

Asanga founded the school known as Yogdcdra and many
authorities ascribe to him the introduction of magical practices
and Tantrism. But though he is a considerable figure in the
history of Buddhism, I doubt if his importance or culpability
is 20 great as this. Forif tradition can be trusted, earlier teachers
especially Nigarjuna dealt in spells and invocations and the
works of Asanga® known to us are characterized by a somewhat
scholastic piety and are chicfly occupied in defining and des-
cribing the various stages in the spiritual development of a
Bodhisattva. It is true that he admits the use of magical
formule* as an aid in this evolution but they form only a slight
part of his system and it does not appear that the Chén-yen or
Shingon sect of the Far East (the Sanskrit Mantrayéna) traced
its lineage back to him.

Our estimate of his position in the history of Buddhism must

of Faith. If this treatize was composed by Aévaghosha then
doctrines respecting the three bodies of Buddha, the Tathigata-
garbha and the Alaya-vijiina were not only known but
scientifically formulated considerably before Asanga. The con-
clusion cannot be rejected as ahsurd—for Aévaghosha might
speak differently in poems and in philosophical treatises—but

i For Asngs and Vasubandhu see Péri in B.E.F.E.0. 1011, pp. 330-300,
Vineent Smith in Early History of India, third edition, pp. 328-334. Winternite,
s, Tnd, Lat, 1L i p. 256, Watters, T iion hwang, L. pp. 210, 355308, Turaniths,
chap, I Grinwede!, Mythologie, p. 35

8 Meghavarman. See V. Bmith, Le. 287,

3 Two have been preserved in Sanskrit: the Mahiy inn-sittrilankirs (Ed. v.
Transl., §. Lévi, 1007-1011) and the Bodhisattva-bhiumi {English summary in
Muséan, 1005-6). A briof analysis of the literaturs of the Yogieira school according
1o Tibetan sutharities is given by Stcherbatekol in Musdon, 1905, pp. 144-155.

¢ Mahiyino-sitril xvon. 7173 The cminous word maithuna slso ocours in
this work, xvis. 46,
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it is surprising, and it is probable that the treatise is not his.
If so, Asanga may have been the first to elaborate systematically
(though not to originate) the idea that*thought is the one and
onlyreality. Nigirjuna’s nihilism was probably the older theory.
It sounds late and elaborate but still it follows easily if the
dialectic of Gotama is applied uncompromisingly not only to
our mental processes but to the external world. Yet even in
India the result was felt to be fantastic and sophistical and it
is not surprising if after the lapse of a few generations a new
system of idealism became fashionable which, although none
too intelligible, was abstruse rather than paradoxical.

Asanga was alleged to have received revelations from
Maitreya and five of his works are attributed to this Bodhisattva
who enjoyed considerable honour at this period. It may be that
the veneration for the Buddha of the future, the Messiah who
would reign over his saints in a pure land, owed something to
Persian influence which was strong in India during the decadence
of the Kushans!. Both Mithraism and Manich®ism classified
their adepts in various ranks, and the Yogicira doctors who
delight in grading the progress of the Bodhisattva may have
borrowed something from them® Asanga’s doctrine of defile-
ment (kleda) and purification may also owe something to Mani,
as suggested by S. Lévi.

In spite of his literary merits Asanga remains a doctor rather
than a saint or poet®. His speculations have little to do with
either Gotama or Amitibha and he was thus not in living touch
with either the old or new schools. His brother Vasubandhu
had perhaps a greater position. He is reckoned as the twentieth
Patriarch and Tibetan tradition conneets him with the worship
of Amitibhat,

Paramirtha's life of Vasubandhu represents him as having
frequented the court of Vikramiditya (to be identified with
Candragupta I), who at first favoured the Sinkhya philosophy

! Yincent Smith, e p. 275,

* But there are of course abundant Indinn precedents, Brahmanical as well ag
Buddhist, for describing various degrees of sanctity or knowledge,

* The wooden statues of Asanga and Vasubandho preserved in the KEofukaji at
Nora are masterpieces of art but can hardly claim to be other than works of imuging.
tion. They date from abont 800 a.0. See for an excellent reproduction Tajima's
Select Relics, 1. x.

¢ Bee Eitel and Grinwedel, but I do not know in what texta this tradition is
found. It is remarkable that Paramirtha's lifo (T'oung Pao, 1904, PR 260-206)
does not say either that he was twentieth patriarch or that he worshipped Amida,
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but accorded some patronage to Buddhism. During this period
Vasubandhu was a Sarvistividin but of liberal views! and while
in this phase wrote th® Abhidharma-koéa, a general exposition
of the Abhidharma, mainly according to the views of the
Vaibhishikas but not without criticism. This celebrated work
is not well known in Europe® but iz still a text-book amongst
Japanese Buddhist students. It gained the esteem of all
schools and we are given to understand that it presupposed
the philosophy of the Vibhashi and of the Jiéna-prasthina.
Aeccording to Paramifirtha the original work consisted of 600
aphorisms in verse which were sent by the author to the
monks of Kashmir. They approved of the composition but, as
the aphorisms were concise, asked for fuller explanations,
Vasubandhu then expanded his verses into a prose commentary,
but meanwhile his views had undergone a change and when he
disapproved of any Vaibbishika doctrine, he criticized it.
This enlarged edition by no means pleased the brethren of
Kashmir and called forth polemics. He also wrote a controversial
work against the SBinkhya philosophy.

Late in life Vasubandhu, moved by the entreaties of his
brother Asanga, became a devout Mahayanist and wrote in his
old age Mahayanist treatises and commentaries?.

1 On receiving & larpe donation he built three monasteries, cne for Hinayanists,
ons for Mahayanists and one for nuna.

1 The work consists of 600 verses (Kiriki) with a lengthy prose commentary
(Bhishya) by the author. The Sanskrit original is lost bt translations have been
preserved in Chinese (Nanjio, Nos. 1267, 1269, 1270} and Tibetan (see Cordier, Caf.
% Fonda ibdiain da la Bib. Nai. 1914, pp. 304, 409). But the commentary on the
Bhishyn called Abhidharma-késa-vyikhyi, or Sphutirtha, by Yésomitra has been
preserved in Sanskrit in Nepa! and frequently cites the vorses as well as the
Bhishya in the original Sanskrit. A number of European ssvants are at present
occupled with this literstare and Sir Denison Ross (to whom 1 am indebted for
much information) contemplates the publication of an Uighur text of Book 1 found
in Central Asia. At present (1020), so far as T know, the only portion of the
Abhidharma-kisa in print i8 De Is Vallée Poussin’s edition and translation of
Book m1, containing the Tibetan amnd Sanskrit texts hot not the Chinese (De In
Vallée Poussin— Fasubandhu ef FYodomiira, London, 1914-18). This chapter deals
with such topics aa the structare of the universe, the manner and place of rebirth,
the chain of cansation, the geography of the world, the duration and chameteristics
ol Kalpas, and the appearance of Buddhas snd Cakravartine.

2 Bes Nanjio, pp. 371-2, for a list of his works translsted into Chinese. Hsiian
Chuang's acoount differs from the above (which is taken from Paramirtha) in
details. He slso tells & eurions story that Vasubandha promised to appear to his
iriends after death and ultimately did so, though he forgot his promise until people
began to say he had gone to hell.



CHAPTER XXIII

INDIAN BUDDHISM AS SEEN BY THE
CHINESE PILGRIMS

Asovur the time of Vasubandhu there existed four schools of
Indian Buddhism called Vaibhishika, Sautrintika, Midhyamika
and Yoga or Yogicira!, They were specially concerned with
philosophy and apparently cut across the older division into
eighteen sects, which at this period seem to have differed mainly
on points of discipline, Though not of great practical import-
ance, they long continued to play a certain part in controversial
works both Buddhist and Brahmanie. The first two which were
the older seem to have belonged to the Hinayana and the other
two even more definitely to the Mahayana, I-Ching® is quite
clear as to this. “There are but two kinds of the so-called
Mahayana” he says,  first the Midhyamika, second the Yoga....
These two systems are perfectly in accordance with the noble
doctrine. Can we say which of the two is right? Both equally
conform to truth and lead us to Nirvana" and so on. Bot he
does not say that the other two systems are also aspects of the
truth. This is the more remarkable because he himself followed
the Mula-sarviistividins. Apparently Sarvistividin and Vai-
bhiishika were different names for the same school, the latter
being applied to them because they identified themselves with
the commentary (Vibhishd) already mentioned whereas the
former and older designation came to be used chiefly with
reference to their disciplinary rules. Also there were two groups
of Sarvistividing, those of Gandhara and those of Kashmir,
The name of Vaibhishika was applied chiefly to the latter who,
if we may find a kernel of truth in legends which are certainly
exaggerated, endeavoured to make Kashmir a holy land with
a monopoly of the pure doctrine. Vasubandhu and Asanga
appear to have broken up this isolation for they first preached

! Soo Vasilief, Le Bowddhiame, Troisieme supplément, pp. 262 . EKéppen,

Rel. des Buddba, 1. 161, Takakusu in J. Pali Text Socicly, 190G, pp. 67-146,
¥ Records, translated Ly Takakusu, p, 15
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the Vaibhishika doctrines in a liberal and eclectic form outside
Kashmir and then by a natural transition and development
went over to the Malbyana, But the Vaibhashikas did not
disappear and were in existence even in the fourteenth century!.
Their chief tenet was the real existence of external objects. In
matters of doctrine they regarded their own Abhidharma as the
highest authority®. They also held that Gotama had an ordinary
human body and passed first into a preliminary form of Niryvana
when he attained Buddhahood and secondly into complete
Nirvana at his death. He was superhuman only in the sense
that he had intuitive knowledge and no need to learn. Their
contempt for sutras may have been due to the fact that many
of them discountenance the Vaibhishika views and also to &
knowledge that new ones were continually being composed.

I-Ching, who ends his work by asserting that all his state-
ments are according to the Arya-mila-sarvistivida-nikiya and
no other, gives an interesting summary of doctrine,

*Again I say: the most important are only one or two out
of eighty thousand doctrines of the Buddha: one should conform
to the worldly path but inwardly strive to secure true wisdom.
Now what is the worldly path? It is obeying prohibitive laws
and avoiding any crime. What is the true wisdom? It is fo
obliterate the distinction betiveen subject and object, to follow the
excellent truth and to free oneself from worldly attachments:
to do away with the trammels of the chain of cansality : further
to obtain merit by accumulating good works and finally to
realize the excellent meaning of perfect reality.”

Such a statement enables us to understand the remark
which he makes elsewhere that the same school may belong to
the Hinayana and Mahayana in different places, for, whatever
may be meant by wisdom which ajms at obliterating the
difference between subject and object, it is clearly not out of
sympathy with Yogicira doetrines, In another place where he
deseribes the curriculum followed by monks he says that they
learn the Yogiciryn-éastra first and then eight compositions of
Asanga and Vasubandhu, Among the works prescribed for logic
is the Nydyadviira-distra attributed to Nigirjuna, The monk

L They are mentioned in the Sarva-darfana-sangraha.
t Kern (Indion Buddhiam, p. 120) says they rejocted the authordty of the Bitms
altogether but gives no reference.
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should learn not only the Abhidharma of the Sarvastiviadins
but also the Agamas, equivalent to the Sitra-pitaka. So the
study of the siitras and the works of A%anga and Vasubandhu
is approved by a Sarvastivadin,

The Sautriintikas!, though accounted Hinayanists, mark a
step in the direction of the Mahayana. The founder of the schoaol
was Kumiralabdha, mentioned above. In their estimation of
scripture they reversed the views of the Vaibhishikas, for they
rejected the Abhidharma and accepted only the siitras, arguing
that the Abhidharma was practically an extract from them.
As literary criticism this is correct, if it means that the more
ancient siitras are older than the oldest Abhidharma books,
But the indiscriminate acceptance of siitras led to a creed in
which the supernatural played a larger part. The Sautrintikas
not only ascribed superhuman powers to the Buddha, but
believed in the doctrine of three bodies. In philosophy, though
they were realists, they held that external objects are not per-
ceived directly but that their existence is inferred?,

Something has already been said of the two other schools,
both of which denied the reality of the external world. The
differences between them were concerned with metaphysics
rather than theology and led to no popular controversies.

Up to this point the history of Indian Buddhism has proved
singularly nebulous. The most important dates are a matter of
argument, the chief personages half mythical. But when the
records of the Chinese pilgrims commence we are in touch with
something more solid. They record dates and facts, though we
must regret that they only repeat what they heard and make
no attempt to criticize Indian traditions or even to weave them
into & connected chronicle.

Fa-Hsien, the first of these interesting men, left China in
309 and resided in India from 405 to 411, spending three vears
at Pataliputra and two at Tamralipti. He visited the Panjab,
Hindustan and Bengal and his narrative leaves the impression
that all these were in the main Buddhist countries: of the Decean
which he did not visit he heard that its inhabitants were
barbarons and not Buddhists, though it contained some

! Bee Vaailief, pp. 301 fi. and varous notices in Haiian Chuang and Watters,
Also de Ia Vallée Poussin's srticle in E.R.E.

£ Haiinn Choang informs us that when he was in Srughna he studisd the
Yibhishi of the SBantrintikas, hutlhtphninﬁsnlﬂmnmnfthiltmhmlphju,
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Buddhist shrines. Of the Middle Kingdom (which according to
his reckoning begins with Muttra) he says that the people are
free and happy and naither kill any living creature nor drink
intoxicating liquor!, He does not hint at persecution though
he once or twice mentions that the Brahmans were jealous of
the Buddhists, Neither does he indicate that any strong
animosity prevailed between Maha- and Hinayanists. But the
two parties were distinet and he notes which prevailed in each
locality. He left China by land and found the Hinayana pre-
valent at Shen-shen and Wu-i (apparently localities not far from
Lob-Nor) but the Mahayana at Khotan. Nearer India, in
countries apparently corresponding to parts of Kashmir and
Gilgit, the monks were numerous and all Hinayanist. The same
was the case in Udyana, and in Gandhara the Hinayanists were
still in the majority. In the Panjab both schools were prevalent
but the Hinayana cvidently strong. In the district of Muttra
the Law was still more flourishing, monasteries and topes were
numerons and ample alms were given to the monks. He states
that the professors of the Abhidharma and Vinays made
offerings to those works, and the Mahayanista to the book
Prajid-piramitd, as well as to Manjuéri and Kwan-shih-yin.
He found the country in which are the sacred sites of Srivasti,
Kapilavastu and Kusiniiri sparsely inhabited and desolate, but
this seems to have been due to general causes, not specially to
the decay of religion. He mentions that ninety-six? varieties of
erroneous views are found among the Buddhists, which points
to the existence of numerons but not acutely hostile sects and
says that there still existed, apparently in Koéala, followers of
Devadatta who recognized three previous Buddhas but not
Sikyamuni. He visited the birth-places of these three Buddhas
which contained topes erected in their honour.

He found Magadha prosperous and pious. Of its capital,
Patna, he says “by the side of the topes of Asoka has been
made a Mahayana monastery very grand and beautiful, there
is also a Hinayana one, the two together containing 600 or 700
monks.” It is probable that this was typical of the religious
condition of Magadha and Bengal. Both schools existed but the

! Fa-Haien's Pravels, chap. xve.
* This figure is probably deduced from some artificial caleulstion of possible
heresies like the 62 wrong views enumersted in the Brahma-Jala siitra,
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“Mahayana was the more flourishing. Many of the old sites, such
as Rijagriha and Gaya, were deserted but there were new towns
near them and Bodh Gaya was a place of pilgrimage with three
monasteries. In the distriot of Tamralipti (Tamluk) on the
coast of Bengal were 22 monasteries. As his principal object
was to obtain copies of the Vinaya, he stayed three years in
Patna seeking and copying manuscripts. In this he found some
difficulty, for the varions schools of the Vinaya, which he says
were divided by trivial differences only, handed down their
respective versions orally. He found in the Mahayanist monastery
one manuscript of the Mahdsinghika rules and considered it the
most complete, but also took down the Sarvistividin rules,

After the death of Vasubandhu few names of even moderate
magnitude stand out in the history of Indian Buddhism. The
changes which occurred were great but gradual and due not to
the initiative of innovators but to the assimilative power of
Hinduism and to the attractions of magical and emotional rites.
But this tendency, though it doubtless existed, did not become
conspicuous until about 700 A.n. The accounts of the Chinese
pilgrims and the literature which has been preserved suggest
that in the intervening centuries the monks were chiefly ocenpied
with scholastic and exegetical work. The most distinguished
successors of Asanga were logicians, among whom Dinniiga was
pre-eminent. Sthiramati! and Gunamati appear to have belonged
to the same school and perhaps Bhavaviveka® too. The state-
ments as to his date are inconsistent but the interesting fact is
recorded that he utilized the terminology of the Sinkhya for
the purposes of the Mahayana.

Throughout the middle ages the study of logic was pursued
but Buddhists and Jains rather than by Brahmans®, Vasu-
bandhu composed some treatises dealing exclusively with logic
but it was his disciple Difiniga who separated it definitely from
philosophy and theology. As in idealist philosophy, so0 in pure
logic there was a parallel movement in the Buddhist and
Brahmanic schools, but if we may trust the statements of

' He must have lived in the fourth century as one of his works (Nanjio, 1243)
was translated between 307 and 430,

? Watters, Fiian Chwang, n. 221-224. Nanjio, 1237. The works of Clupamati
aleo are said to show a deep knowledge of the Binkhyna philosophy,

* For the history of logic in Indis, see Vidyibhusana's in teresting work Medimval
Sehool of Indian Logic, 1009. But 1 cannot acvept all his dates.
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Vicaspatimiéra (sbout 1100 A.n.) Dinndga interpreted the
aphorisms of the Nyaya philosophy in & heterodox or Buddhist
sense, This traces the hpginnings of Indian logic to a Brahmanio
source but subsoquently it flourished greatly in the hands of
Buddhists, especially Difindga and Dharmakirti, The former
appears to have been a native of Conjevaram and a contemporary
of Kilidisa. Both the logician and the poet were probably alive
in the reign of Kumiragupta (413-455). Dinniga spent much
time in Nilanda, and though the Sanskrit originals of his works
are lost the Tibetan translations! are preserved.

The Buddhist schools of logic continned for many centuries.
One flourished in Kashmir and another, founded by Candrago-
min, in Bengal. Both lasted almost until the Mohammedan
conquest of the two countries.

From about 470 to 530 A.p. northern India groaned under
the tyranny of the Huns. Their King Mihiragula is represented
as a determined enemy of Buddhism and a systematic destroyer
of monasteries. He is said to have been a worshipper of Siva
but his fury was probably inspired less by religions animosity
than by love of pillage and slaughter,

About 530 A.p. he was defeated by a coalition of Indian
princes and died ten years later amid storms and portents which
were believed to signify the descent of his wicked soul into hell.
It must have been about this time that Bodhidharma left India
for he arrived in Canton about 520, Aceording to the Chinese
he was the son of a king of a country called Hsiang-Chih in
gouthern India® and the twenty-eighth patriarch and he became
an important figure in the religion and art of the Far East.
But no allusion to him or to any of the Patriarchs after Vasu-
bandhu has been found in Indian literature nor in the works of
Hsiian Chuang and I-Ching. The inference is that he was of no
importance in India and that his reputation in China was not
great before the eighth century: also that the Chinese lists of
patriarchs do not represent the traditions of northern India.

! Difiniga’s principal works are the Pramipa-samuceays and the Nyiys-praveda.
Hsiian (huang calls him Ch'on-na. See Watters, 1w 200. See Stoherbaiskolin Misdon,
1904, pp. 120-171 for Difniga's influence on the development of the Naiviyikn
and Voifeahika schools.

* His personal name s said to have been PYu-ti-to-lo and his surname Cha-ti-li,

The latter is probably a eorroption of Kshatriyn. Hasiang-Chih possibly represents
anamo beginning with Gandha, but 1 can neither find nor suggest any identification,
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Religious feeling often ran high in southern India. Buddhists,
Jains and Hindus engaged in violent disputes, and persecution
was more frequent than in the north. Ij is easy to suppose that
Bodhidharma heing the head of some heretical sect had to fly
and followed the example of many monks in going to China.
But if so, no record of his school is forthcoming from his native
land, though the possibility that he was more than an individual
thinker and represented some movement unknown to ns cannot
be denied. We might suppose too that since Nigirjuna and
Aryadeva were southerners, their peculiar doctrines were coloured
by Dravidian ideas. But our available documents indicate that
the Buddhism of southern India was almost entirely Hinayanist,
analogous to that of Ceylon and not very sympathetic to the
Tamils.

The pilgrims Sung-Yiin and Hui-Shéng! visited Udyana and
Gandhara during the time of the Hun domination (518-521).
They found the king of the former a pious Buddhist but the
latter was governed by an Ephthalite chieftain, perhaps
Mihiragula himself, who was a worshipper of demons. Of the
Yetha or Ephthalites they make the general observation that
“their rules of politeness are very defective.” But they also say
that the population of Gandhara had a great respect for Bud-
dhizm and as they took back to China 170 volumes, *all standard
works belonging to the Great Vehicle,” the Ephthalite persecu-
tion cannot have destroyed the faith in north-western India.
But the evil days of decay were beginning. Henceforward we
have no more pictures of untroubled piety and prosperity. At
best Buddhism receives royal patronage in company with other
religions; sectarian conflicts increase and sometimes we hear of
persecution. About 600 A.p. a king of Central Bengal named
Sasinka who worshipped Siva attempted to extirpate Buddhism
in his dominions and destroyed the Bo treeat Bodh Gaya® On the
other hand we hear of the pious Plirpavarman, king of Magadha,
who made amends for these sacrileges, and of Siladitya, king of
the country called Mo-lo-po by the Chinese, who was so careful
of animal life, that he even strained the water drunk by his
horses and elephants, lest they should consume minute insects,

3 See B.E.F.E.0. 1903, pp. 370 .
* His evil deeds are several times mentioned by Hsiian Chuang. Tt required
& miracle to restare the Bo tree,
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~ We know more of Indian Buddhism in the seventh century
than in the periods which precede or follow it. The epoch was
marked by the reign sf the great king, or rather emperor,
Harsha-Vardhana (606-648 A.n.), and the works written by
Bina, Bhartrihari and others who frequented his court have
come down to us, A]mwmfortnnabeinpummhgthnmpiom
narrative of Hsiian Chuang, the greatest of the Chinese pilgrims,
who spent sixteen years (620-645) in India as well as the work
known as the “Record of the Buddhist religion as practised
in India and the Malay Archipelago,” composed by I-Ching who
travelled in those countries from 671 to 695, I-Ching also wrote
the lives of sixty Chinese pilgrims who visited India during the
seventh century and probably there were many others of whom
we have no record,

The reign of Harsha is thus illustrated by a number of
contemporary dateable works unusual in India. The king
himself wrote some Buddhist hymns?, and three dramas are
ascribed to him but were probably composed by some of the
literary men whom he patronized. For all that, the religious
ideas which they contain must have had his approval. The
Ratnivali and Priyadaréika are secular pieces and so far as
have any religious atmosphere it is Brahmanic, but the Nigi-
nanda is & Buddhist religious drama which opens Wwith an
invocation of the Buddha and has a Jataka story for its plot®,
Béina was himself a devout Brahman but his historical romance
Harshacarita and his novel called Kadambari both describe a
mixture of religions founded on observation of contemporary
life. In an interesting passage® he recounts the king’s visit to
& Buddhist ascetic. The influence of the holy man causes the
more intelligent animals in his neighbourhood, such as parrots,
to devote themselves to Buddhist lore, but he is surrounded by
devotees of the most diverse sects, Jains, Bhiigavatas, Pinca-
riitras, Lokdyatikas with followers of Kapila, Kanida and many

! Bea Ettinghausen, Harsharardhana, Appendix o

* The appesrance of Gouri ns o dea ez macking ot the end hardly shows that
Harsha's Buddhism had & Saktist tings but it does show that Buddhists of that
period tumed naturally to Sivaite mythology.

* Harshacarita, chap: vim. The parrots were expounding Vasubandhu's Abhi-
dharmakosa. Biga Erequently describes troops of holy men apparently living in
harmony but including followers of most diverse sects, See Eidsmbari, 103 and
304 : Harshacar, 67,

E.IL 7
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other teachers. Mayiira, another literary protégé of Harsha’s,
was like Baga a Brahman, and Subandhu, who flourished a little
before them, ignores Buddhism in hi* romance called Visa-

vadatti. But Bhartrihari, the still popular gnomic post, was

a Buddhist. It is true that he oscillated between the court and
the cloister no less than seven times, but this vacillation scems
to have been due to the weakness of the flesh, not to any change
of convictions. For our purpose the gist of this literature is that
Hinduism in many forms, some of them very unorthodox, was
becoming the normal religion of India but that there were still
many eminent Buddhists and that Buddhism had sufficient
prestige to attract Harsha and sufficient life to respond to his
patronage,

About 600 A.p. India was exhausted by her struggle with
the Huns., After it there remained only a multitude of small
states and obscure dynasties, but there was evidently a readiness
to accept any form of unifying and tranquillizing rule and for
nearly half a century this was provided by Harsha, He con-
guered northern India from the Panjab to Bengal but failed
to subdue the Deccan. Though a great part of his reign was
spent in war, learning and education flourished. Hsiian Chuang,
who was his honoured guest, gives a good account of his adminis-
tration but also makes it plain that brigandage prevailed and
that travelling was dangerous,

After 643 Harsha, who was growing elderly, devoted much
attention to religion and may be said to have become a Buddhist,
while allowing himself a certain eclectic freedom. Several creeds
were represented among his immediate relatives. Devotion to
Siva was traditional in the family: his father had been a zealous
worshipper of the Sun and his brother and sister were Buddhists
of the Sammitiya sect. Harsha by no meansdisowned Brahmanie
worship, but in his latter years his proclivity to Buddhism
became more marked and he endeavoured to emulate the piety
of Asoka. He founded rest houses and hospitals, as well as
monasteries and thousands of stupas. He prohibited the taking
of life and the use of animal food, and of the three periods into
which his day was divided two were devoted to religion and one
to business. He also exercised a surveillance over the whole
Buddhist order and advanced meritorious members.

Hsiian Chuang has left an interesting account of the religious

e s
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Htmlnﬂupectmleaorgini:adbyﬂnmhn. At Kanauj he attended
a great assembly during which a solemn procession took place
every day. A golden imhge of Buddha was borne on an elephant
and Harsha, dressed as Indra, held a canopy over it, while his
ally Raja Kumara', dressed as Brahmi, waved a fly-whisk. It
was subsequently washed by the king's own hands and in the
evening his Majesty, who like Akbar had a taste for religious
discussion, listened to the arguments of his Chinese guest. But
the royal instructions that no one was to speak against the
Master of the Law were so peremptory that even his biographer
admits there was no real discussion. These edifying pageants
were interrupted by disagreeable incidents which show that
Harsha's tolerance had not produced complete harmony. A
temporary monastery erected for the {Ates caught fire and a
fanatic attempted to stab the king. He confessed under
examination that he had been instigated to the crime by
Brahmans who were jealous of the favours which the Buddhists
received. It was also established that the incendiaries were
Brahmans and, after the ringleaders had been punished, five
hundred were exiled. Harsha then proceeded to Allahabad to
superintend a quinquennial distribution of alms. Tt was his
custom to let treasure accumulate for five years and then to
divide it among holy men and the poor. The proceedings lasted
seventy-five days and the concourse which collected to gaze and
receive must have resembled the fair still held on the same spot.
Buddhists, Brahmans and Jains all partook of the royal bounty
and the images of Buddha, Siirya and Siva were worshipped on
successive days, though greater honour was shown to the Buddha.
The king gave away everything that he had, even his robes
and jewels, and finally, arrayed in clothes borrowed from his
sister, rejoiced saying *“all T have has entered into incorruptible
and imperishable treasuries.” After this, adds Hsiian Chuang,
the king's vassals offered him jewels and robes so that the
treasury was replenished. This was the sixth quinguennial
distribution which Harsha had held and the last, for he died
in 648. He at first favoured the Hinayana but subsequently
went over to the Mahayana, being moved in part by the
exhortations of Hsiian Chuang.

! Tk in curions that Biga {Harshacarita, vir.) says of this prinee that from ehild-
bood he resolved never to worship anyone but Sive.

—2
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Yet the substance of Hsiian Chuang’s acconnt is that though
Buddhism was prospering in the Far East it was decaying in
India. Against this can be set instances®of royal piety like those
described, the fame enjoyed by the shrines and schools of
Magadha and the conversion of the king of Tibet in 638 A.n.
This event was due to Chinese as well as Indian influence, but
would hardly have occurred unless in north-eastern India
Buddhism had been esteemed the religion of civilization. Still
Hsiian Chuang’s long catalogue of deserted monasteries! has an
unmistakable significance. The decay was most pronounced in
the north-west and south. In Gandhara there were only a few
Buddhists : more than a thousand monasteries stood untenanted
and the Buddha's sacred bowl had vanished. In Takshadila the
monasteries were numerous but desolate : in Kashmir the people
followed a mixed faith. Only in Udyina was Buddhism held in
high esteem. In Sind the monks were numerous but indolent.

No doubt this desolation was largely due to the depredations
of Mihiragula. In the Decean and the extreme south there was
also a special cause, namely the prevalence of Jainism, which
somewhat later became the state religion in several kingdoms.
In Kalinga, Andhra and the kingdom of the Colas the pilgrim
reports that Jains were very numerous but counts Buddhist
monasteries only by tens and twenties. In Dravida there were
also 10,000 monks of the Sthavira school but in Malakuta
among many ruined monasteries only a few were still inhabited
and here again Jains were numerous.

For all Central India and Bengal the pilgrim’s statistics tell
the same tale, namely that though Buddhism was represented
both by monasteries and monks, the Deva-temples and un-
believers were also numerous, The most favourable accounts
are those given of Kananj, Ayodhya and Magadha where the
sacred sites naturally caused the devout to congregate,

The statistics which he gives as to sects are interesting®,
The total number of monks amounted to about 183,000, Of
these only 32,000 belonged definitely to the Mahayana: more

! The Rishtrapilaparipricchi (Ed. Finot, pp. ix-xi, 28-33) inveighs agninst
the moral degeneration of the Buddhist clergy. Thin work was translated into
Chinese betwean 659 and 818, 5o that demorlisation must have begun in the sixth
century.

* Seo Rhys Davids in J.B.4.8. 1801, pp. 418 .
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or at any rate resided in monasteries which tolerated either
course of study. Some riters speak as if after our era Mahayan-
ism was predominant in India and the Hinayana banished to its
extreme confines such as Ceylon and Kashmir. Yet about A.p.
640 this zealous Mahayanist! states that half the monks of India
were definitely Hinayanist while less than a fifth had equally
definite Mahayanist convietions, The Mahayana laid less stress
onmonasticism than the Hinayanaand therefore its strength may
have lain among the laity, but even so the admitted strength
of the Hinayana is remarkable. Three Hinayanist schools are
frequently mentioned, the Sthaviras, Sarvistividins and Sam-
mitiyas. The first are the well-known Sinhalese sect and were
found chiefly in the south (Conjeevaram) and in East Bengal,
besides the monks of the Sinhalese monastery at Gaya. The
Sarvistividins were found, as their history would lead us to
expect, chiefly in the north and beyond the frontiers of India
proper. But both were outnumbered by the Sammitiyas, who
amounted to nearly 44,000 monks. The chief doctrine? of this
sect is said to have been that individuals (puggalo) exist as such
in the truest sense. This doctrine was supported by reference
to the sutra known as the Burden and the Burden bearer?®. It
does not assert that there is a permanent and unchangeable
soul (attd) but it emphasizes the reality and importance of that
personality which all accept as true for practical purposes. It is
probable that in practice this belief differed little from the
ordinary Brahmanic doctrine of metempsychosis and this may
be one reason for the prevalence of the sect.

I-Ching, though he does not furnish statistics, gives a clear
conspectus of Buddhist sects as they existed in his time. He
starts from the ancient eighteen sects but divides them into
four groups or Nikdiyas. (a) The Arya-Mahisanghika-nikiya,
This comprised seven subdivisions but was apparently the least
influential school as it was not predominant anywhers, though

! Hsiian Chuang was not disposed to underrate the nombers of the Mahayans
for he says that the monks of Ceylon were Mahsyanists.

* Bee the beginning of the Kathivaithn. The doctrine is formulated in the
wards Puggalo upalabbhati saccikatthaparamattheniti, and there follows s dis-
cussion between & member of the orthodox school snd a Puggalavidin, that is one
who belinves in the existence of a person, soul or entity which transmigrates from
this werld to another, ? Bam. Nik. xxm. 221,
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it coexisted with other schools in most parts. The Lokottara-
viidins mentioned by Hsiian Chuang as existing at Bamiyan
belonged to it. They held that the Buddha was not subject to
the laws of nature. (8) Arya-Sthavira-nikdya, Thisis the school
to which our Pali Canon belongs, It was predominant in
gouthern India and Ceylon and was also found in eastern Bengal.
(¢) The Arya-Mila-sarvistiviida-nikiya with four subdivisions.
Almost all belonged to this school in northern India and it was
flourishing in Magadha. (d) The Arya-Sammitiya-nikiya with
fonr subdivisions flourished in Lita and Sindhu. Thus the last
three schools were preponderant in southern, northern and
western India respectively. All were followed in Magadha, no
doubt because the holy places and the University of Nilanda
attracted all shades of opinion, and Bengal scems to have been
similarly catholic. This is substantially the same as Hsiian
Chuang's statement except that I-Ching takes a more favourable
view of the position of the Sarvistivida, either because it was
his own school or because its position had really improved.

It would seem that in the estimation of both pilgrims the
Maha- and Hinayana are not schools but modes in which any
school can be studied. The Nikiya?! or school appears to have
been chiefly, though not exclusively, concerned with the rule
of discipline which naturally had more importance for Buddhist
monks than it has for European scholars. The observances of
each Nikiya were laid down in its own recension of the seriptures
which was sometimes oral and sometimes in writing. Probably
all the eighteen schools had separate Vinayas, and to some
extent they had different editions of the other Pitakas, for the
Sarviistividins had an Abhidharma of their own. But there
was no objection to combining the study of Sarvistividin
literature with the reading of treatises by Asanga and Vasu-

! This use of Nikiya must not be confused with its other use to denote a division
of the Bitra-Pitaks. It means a group or collection and hence con be nsed to denote
eithor & body of men or o collection of treatises. These Nikiyns are also not the
gams as the four schools (Vaibhishikas, ete,), mentioned above, which wers
speculative. Similarly in Europe a Presbyterian may be a Calvinist, but Presby-
terinnism has reference to Church government and Calvinism to doctrine,

There were in India at this time (1) two vehicles, Maha- and Hinayans, (2) four
speculative schools, Vaibhishikas, ote., (3) four disciplinary schools, Mils-sarvisti-
viidins, eto. These three classes are obvionsly not mutually exclusive. Thue I-Ching

approved of (o) the Mahayanna, (b} the MAidhyamiks and Yogheim, which he did
not consider inconsistent and () the Mila-sarvistivida.
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bandhu?! or sutras such as the Lotus, which I-Ching's master
read once a day for sixty years. I-Ching himself seems to
regard the two Vehicles as alternative forms of religion, both
excellent in their way, much as a Catholic theologian might
impartially explain the respective advantages of the active and
contemplative lives. “With resolutions rightly formed ™ he says
“we should look forward to meeting the coming Buddha
Maitreya. If we wish to gain the lesser fruition (of the Hinayana)
we may pursue it through the eight grades of sanctification.
But if we learn to follow the course of the greater fruition (of
the Mahayana) we must try to accomplish our work through
long ages®.”

1-Ching observes that both Vehicles agree in prescribing the
same discipline, in prohibiting the same offences and enjoining
the practice of the noble truths. His views, which are sub-
stantially those of Hsiian Chuang® must be those current in
the seventh century when the Hinayana was alowing the
Mahayana to overgrow it without resistance, but the relations
of the two creeds are sometimes stated differently. For instance
the Angulimiliya sutra4, known only in a Tibetan translation,
states that whereas for the Hinayana such formuls as the four
truths and the eightfold path are of cardinal importance, the
Mahayana does not recognize them, and it is undoubtedly true
that the Vaipulya sutras frequently ignore the familiar doctrines
of early Buddhism and hint that they belong to a rudimentary
stage of instruction.

I-Ching makes no mention of persecution but he deplores the
decay of the faith. “The teaching of the Buddha is becoming
less prevalent in the world from day to day™ he says. *‘When
I compare what I have witnessed in my younger days and what
1 see to-day in my old age, the state is altogether different and
we are bearing witness to this and it is hoped we shall be more

1 I-Ching, tranal. Takakusu, p. 186,

® Three Asankhya Kalpas, I-Ching, Takakusu's transl. pp. 196-7. Ha seems to
regard the Mahayana as the better way. He quotes Nigirjune's allusions to
Avalokita and Amitiyos with apparent approval; he tells us how one of his teachers
worshipped Amitiyus and strove to prepare himself for Sukhiivati and how the
Lotus was the fsvourite seripture of snother, He further tells us that the Mid-
hyamilka and the Yogs systems are both perfoctly correct,

' Haiinn Chuang speaks of Mahayanists belonging to the Sthavim school

¢ Quoted by Rockhill, Life of the Buddha, pp. 106 f,
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attentive in future.” Though he speaks regretfully of lax or
incorrect discipline, he does not complain of the corruption of
the faith by Tantrism and magical practices. He does however
deprecate in an exceedingly curious passage the prevalence of
religious suicide!,

Except for progressive decay, the condition of Indian
Buddhism as described by the two pilgrims is much the same.
Meals were supplied to monks in the monasteries and it was no
longer usual to beg for food in the streets, since the practice is
mentioned by I-Ching as excoptional. On Upavasatha days it
was the custom for the pious laity to entertain the monks and
the meal was sometimes preceded by a religious service per-
formed before an image and accompanied by musie. I-Ching
describes the musical services with devout enthusiasm. “The
priests perform the ordinary service late in the afternoon or in
the evening twilight. They come out of the monastery and walk
three times round a stupa, offering incense and flowers. Then
they all kneel down and one of them who sings well begins to
chant hymns describing the virtues of the great Teacher and
continues to sing ten or twenty &lokas. They then return to
the place in the monastery where they usnally assemble and,
when all have sat down, a reciter mounting the lion-seat (which
is near the head priest) reads a short sutra. Among the scriptures
for such an occasion the ‘Service in three parts’ is often used.
This is a selection of Aévaghosha. The first part contains ten
glokas of a hymn. The second part is a selection from some
scripture consisting of the Buddha’s words. Then there is an
additional hymn as the third part of the service, of more than
ten glokas, being prayers that express the wish to bring one’s
merits to maturity. After the singing the assembled Bhikshus
exclaim Subhishita or Sidhu, that is well-said or brave. The
reader descends and the Bhikshus in order salute the lion-seat,
the seats of Bodhisattvas and Arhats, and the superior of the
monastery2,™

! Chape. xxxvor and xxxre, He seoms to say that it Is right for the ity to
make an offering of their bodiss by burning but not for Bhikshus, The practico
is recognized and commended in the Lotus, chap, xxn, which however is & lnter
addition to the original work.

* I.Ching, transl. Takakusu, pp. 1534 somewhat abridged. I-Ching (pp. 1668-T)

speaks of Mitrichets as the principal hymn writer and does not identify him with
Advaghosha. ey i
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I-Ching also tells us of the ceremonial bathing of images and
prefaces his description by the remark that *the meaning of
the Truths is so proformd that it is a matter beyond the com-
prehension of vulgar minds while the ablution of the holy
images is practicable for all. Though the Great Teacher has
entered Nirvana yet his image exists and we should worship it
with zeal as though in his presence. Those who constantly offer
incense and flowers to it are enabled to purify their thoughts
and those who perpetually bathe his image are enabled to over-
come the sins that involve them in darkness!.” He appears to
contemplate chiefly the veneration of images of Sakyamuni but
figures of Bodhisattvas were also conspicnouns features in temples,
as we know not only from archaology but from the biography
of Hsiian Chuang, where it is said that worshippers used to
throw flowers and silk scarves at the image of Avalokita and
draw anguries from the way they fell.

Monasteries were liberally decorated with statues, earvings
and pietures®. They often comprised several courts and temples.
Hsiian Chuang says that a monastery in Magadha which he
calls Ti-lo-shi-ka had “four courts with three storeyed halls,
lofty terraces and a succession of open passages....At the head
of the road through the middle gate were three temples with
disks on the roof and hung with =mall bells; the bases were
surrounded by balustrades, and doors, windows, beams, walls,
and stairs were ornamented with gilt work in relief.” In the
three temples were large images representing the Buddha, Thrd
and Avalokita.

The great centres of Buddhist learning and monastic life,
mentioned by both pilgrims, were Valabhi or Balabhi in Gujarat
and Nalanda. The former was a district rather than a single
locality and contained 100 monasteries with 6000 monks of the
Sammitiya school. Nalanda was in Magadha not far from Gaya.
The date of its foundation is unknown but a great temple
(though apparently not the first) was built about 485 A.n.?

1 1 believe the golden image in the Araksn Pagoda st Mandaluy is still washed
with & ceremonial resembling that described by I-Ching.

* 1-Ching says that monasteries commonly had a statoe of Mahikils ns »

¥ By the Gupta king, Narasinhs Qupts Biliditya. Much information aboui
Nilanda will be found in Satis Chandra Vidynbhusana's Medioval School of Indian
Logic, pp. 145-147. Hsiian Chusng (Life, transl. Beal, p. 111) says that it was
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Fa-Hsien mentions a village called Nala but without indicating
that it was a seat of learning. Hence it is probable that the
University was not then in existence orwat least not celebrated.
Hsiian Chuang describes it as containing six monasteries built
by various kings and surrounded by an enclosing wall in which
there was only one gate. I-Ching writing later says that the
establishment owned 200 villages and contained eight halls with
more than 3000 monks. In the neighbourhood of the monastery
were & hundred sacred spots, several marked by temples and
topes. It was o resort for Buddhists from all countries and an
educational as well as o religions centre, 1-Ching says that
students spent two or three years there in learning and disputing
after which they went to the king’s court in search of a govern-
ment sppointment. Successful merit was rewarded not only by
rank but by grants of land. Both pilgrims mention the names
of several celebrities connected with Nalanda. But the worthies
of the seventh century did not attain to more than scholastic
eminence, The most important literary figure of the age is
Sintideva of whose life nothing is known, His writings however
prove that the Buddhism of this period was not a corrupt
superstition, but could inspire and nourish some of the most
beautiful thoughts which the creed has produced.

buailt 700 years before his time, that is, in the first century 5.0, He dwells on the
beauty of the buildings, ponds and Sowers,
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CHAPTER XXIV
DECADENCE OF BUDDHISM IN INDIA

Tar theme of this chapter is sad for it is the decadence, degra-
dation and ultimate disappearance of Buddhism in India. The
other great religions offer no precise parallel to this phenomenon
but they also do not offer a parallel to the cireumstances of
Buddhism at the time when it flourished in its native land.
Mohammedanism has been able to maintain itself in comparative
isolation: up to the present day Moslims and Christians share
the same cities rather than the same thoughts, especially when
(as often) they belong to different races. European Christianity
after a few centuries of existence had to contend with no rival
of approximately equal strength, for the struggle with Moham-
medanism was chiefly military and hardly concerned the merits
of the faiths. But Buddhism never had a similarly paramount
and unchallenged position. It never attempted to extirpate its
rivals. It coexisted with a mass of popular superstition which
it only gently reprobated and with a powerful hereditary priest-
hood, both intellectual and pliant, tenacious of their own ideas
and yet ready to countenance almost any other ideas as the
price of ruling. Neither Islam nor Christianity had soch an
adversary, and both of them and even Judaism resemble
Buddhism in having won greater success outside their native
lands than in them. Jerusalem is not an altogether satisfactory
spectacle to either Christians or Jews!,

Still all this does not completely explain the disappearance
of Buddhism from India. Before attempting to assign reasons,
we shall do well to review some facts and dates relating to the
period of decadence. If we take all India into consideration the
period is long, but in many, indeed in most, districts the process
of decay was rapid.

In the preceding chapter I have mentioned the accounts of
Indian Buddhism which we owe to the Chinese travellers, Hsiian
Chuang and I-Ching. The latter frankly deplores the decay of

1 Written before the war,
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thhithwhiuhhahadwitnmdinhismﬁfn{i.t.m
650-700 A.n.) but his travels in Indin were of relatively small
extent and he gives less local information®than previous pilgrims.
Hstian Chuang describing India in 620-845 a.p. is unwilling to
admit the decay but his truthful narrative lets it be seen, It is
only of Bengal and the present United Provinces that he can
be said to give a favourable account, and the prosperity of
Buddhism there was largely due to the personal influence of
Harsha!, In central and southern India, he tells us of little but
deserted monasteries. It is clear that Buddhism was dying out
but it is not so clear that it had ever been the real religion of
this region. In many parts it did not conguer the population
but so to speak built fortresses and left garrisons, Tt is probable
that the Buddhism of Andhra, Kalinga and the south was
represented by little more than such outposts, They included
Amarivati, where portions of the ruins seem assignable to about
150 A.p., and Ajantd, where some of the cave paintings are
thought to be as late as the sixth century. But of neither site
can we give any continuous history. In southern India the
introduction of Buddhism took place under the suspices of
Asoka himself, though his inscriptions have as yet been found
only in northern Mysore and not in the Tamil country, The
Tamil poems Manimégalei and Silappadigaram, especially the
former, represent it as prevalent and still preserving much of
its ancient simplicity. Even in later times when it had almost
completely disappeared from southern India, occasional Buddhist
temples were founded. Rajaraja endowed one at Negapatam
about 1000 A.0. In 1055 & monastery was erected at Belgami
in Mysore and a Buddhist town named Kalavati is mentioned
as existing in that state in 15332 But in spite of such survivals,
even in the sixth century Buddhism could not compete in
southern India with either Jainism or Hinduism and there are
no traces of its existence in the Deccan after 1150,

For the Konkan, Maharashtra and Gujarat, Hsiian Chuang’s
statistics are fairly satisfactory. But in all this region the
Sammitiya sect which apparently was nearer to Hindunism than
the others was the most important. [n Ujjain Buddhism was

! Even at Kanauj, the scens of Harsha's pious festivities, thers were 100 Buddhist
monasteries but 200 Deva temples.
1 Riee, Mysore and Coorg from the Inscriptions, p. 203,
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almost extinct but in many of the western states it lingered on,
perhaps only in isolated monasteries, until the twelfth century.
Inseriptions found at Ranheri (843 and 851 A.p.), Dambal (1095
A.n.) and in Miraj (1110 A.p.) testify that grants were made to
monasteries at these late dates!. But further north the faith
had to endure the violence of strangers. Sind was conquered
by the Arabs in 712; Gujarat and the surrounding country were
invaded by northern tribes and such invasions were always
inimical to the prosperity of monasteries.

This is even more true of the Panjab, the frontier provinces
and Kashmir. The older invaders such as the Yiieh-chih had
been favourably disposed to Buddhism, but those who came
Inter, such as the Huns, were predaceous barbarians with little
religion of any sort, In Hsiian Chuang’s time it was only in
Udyana that Buddhism could be said to be the religion of the
people and the torrent of Mohammedan invasion which swept
continuously through these countries during the middle ages
overwhelmed all earlier religions, and even Hinduism had to
yield. In Kashmir Buddhism soon became corrupt and according
to the Rijatarangini? the monks began to marry as carly as
the sixth century. King Lalitadityn (733-769) is credited with
having built monasteries as well as temples to the Sun, but his
snuccessors were Sivaites,

Bengal, especially western Bengal and Bihar, was the strong-
hold of decadent Buddhism, though even here hostile influences
were not absent. But about 730 A.p. a pious Buddhist named
Gopila founded the Pila dynasty and extended his power over
Magadha. The Pilas ruled for about 450 years and supplied
a long and devout line of defenders of the faith. But to the east
of their dominions lay the principality of Kanauj, a state of
varying size and fortunes and from the eighth century onwards
a stronghold of Brahmanic learning,

The revolution in Hinduism which definitely defeated,
though it did not annihilate, Buddhism is generally connected
with the names of Kumdrila Bhatta (c. 750) and Saakara
(c. 800). We know the doctrines of these teachers, for many of
their works have come down to us, but when we enquire what
was their political importance, or the scope and extent of the

1 Bee the note by Biihler in Journ. Pali Test Soc. 1896, p. 108,
' Rijatarnnging, mo 12,
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movement which they championed we are conscious (as so often)
of the extraordinary vagueness of Indian records even when
the subject might appeal to religious #nd philosophic minds?,

Kumiiri}a is said to have been a Brahman of Bihar who abjured
Buddhism for Hinduism and raged with the ardour of & proselyte
against his ancient faith. Tradition? represents him as

King Sudbhanvan to exterminate the Buddhists, But nothing i!
known of this king and he cannot have had the urhmwm-
with which he is credited.

Sankara was a Brahman of the south who in a short lifﬂ
found time to write numerous works, to wander over India, to
found a monastic order and build four monasteries, In doctrine
and discipline he was more pliant than Kumiri]la and he
assimilated many strong points of Buddhism. Both these
teachers are depicted as the suceessful heroes of public disputa-
tions in which the interest at stake was considerable. The
vanquished had to become a disciple of the vanquisher or to
forfeit his life and, if he was the head of an institution, to
surrender its property. These accounts, though exaggerated,
are probably a florid version of what ocourred and we may
surmise that the popular faith of the day was generally victorious.
What violence the rising tide of Hinduism may have wrought,
it iz hard to say. There is no evidence of any general persecution
of Buddhism in the sense in which one Christian sect persecuted
another in Europe. But at a rather later date we hear that
Jains were persecuted and tortured by Saiva princes both in
southern India and Gujarat, and if there were any detailed
account, epigraphic or literary, of such persecutions in the
eighth and ninth centuries, there would be no reason for
doubting it. But no details are forthcoming. Without resorting
to massacre, an anti-Buddhist king had in his power many
effective methods of hostility. He might confiscate or transfer
monastic property,or forbid his subjects to support monks. Con-
sidering the state of Buddhism as represented by Hsiian Chuang
and I-Ching it is probable that such measures would suffice to
ensure the trinmph of the Brahmans in most parts of India.

I Bee for the supposed persecution of Buddlilsm in India, J.P.T.8, 1806, PP
§7-02 and 107-111 and J.R.4.8. 1898, pp. 208-9,

* Ascontained in the Sankam-diz-vijaya ascribed to Midhava and the Sankars-
vijayn nacribed to Ansndagiri,
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After the epoch of Sankara; the history of Indian Buddhism
is confined to the Pila kingdom. Elsewhere we hear only of
isolated grants to monsteries and similar acts of piety, often
striking but hardly worthy of mention in comparison with the
enormous number of Brahmanic inscriptions. But in the Pila
kingdom' Buddhism, though corrupt, was flourishing so far as
the number of its adherents and royal favour were concerned.
Gopiila founded the monastery of Odontapuri or U
which according to some authorities was in the town of Bihar,
Dharmapila the second king of the dynasty (. 800 A.p.) built
on the north bank of the Ganges the even more celebrated
University of Vikramadila®, where many commentaries were
composed. It was a centre not only of tantric learning but of
logic and grammar, and is interesting as showing the connection
between Bengal and Tibet. Tibetans studied there and Sanskrit
books were translated into Tibetan within its cloisters. Dharma-
péla is said to have reigned sixty-four years and to have held
his court at Patna, which had fallen into decay but now began
to revive. According to Taranitha his successor Devapala built
Somapuri, conquered Orissa and waged war with the unbelievers
who had become numerous, no doubt as a result of the p i
of Sankara. But as a rule the Pilas, though they favoured
Buddhism, did not actively discourage Hindnism. They even
gave grants to Hindu temples and their prime ministers were
generally Brahmans who? used to erect non-Buddhist images
in Buddhist shrines. The dynasty continued through the
eleventh century and in this period some information as to the
condition of Indian Buddhism is afforded by the relations
between Bengal and Tibet. After the persecution of the tenth
century Tibetan Buddhism was revived by the preaching of
monks from Bengal. Mahipila then occupied the throne (¢. 978~
1030) and during his reign various learned men accepted invita-

! Thraniths in his twenty-sighth and following chapters gives an account,
unfortunately very confused, of the condition of Buddhism under the Pils dynasty.
Bes also B, K. Sarkar, Folklors Element in Hindu Culture, chap, xm, in which there
are many interesting statements but not sufficient references,

* Bee Vidyabhusana's Medioval School of Indian Logic, p. 150, for an account
of this monastery which was perhaps at the modern Pirthaghita, 1 have found
no account of what happened to Nalanda in this period but it seems to have dis-
sppeared us a seat of learning.

* Bee Thranitha, chap. xxviL
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fions to Tibet. More celebrated is the mission of Atisa, a monk
of the Vikramaéila monastery, which took place about 1038.
That these two missions should have beef invited and despatehed
shows that in the eleventh century Bengal was a centre of
Buddhist learning. Probably the numerous Sanskrit works

in Tibetan translations then existed in its monasteries.
But about the same time the power of the Pila dynasty, and
with it the influence of Buddhism, were curtailed by the estab-
lishment of the rival Sena dynasty in the eastern provinees.
Still, under Ramapéla, who reigned about 1100, the great
teacher Abhayakara was an ornament of the Mahayana.
Taranitha! eays that he corrected the text of the scriptures and
that in his time there were many Pandits and resident Bhikshus
in the monasteries of Vikramasila, Bodh-Gaya and Odontapuri.

There is thus every reason to suppose that in the twelfth
century Buddhism still flourished in Bihar, that its clergy
numbered several thousands and its learning was held in
esteem. The blow which destroyed its power was struck by
a Mohammedan invasion in 1193. In that year Ikhtiyar-ud-Din
Muhammad?, a general of Kutb-ud-Din, invaded Bihar with &
band of only two hundred men and with amacing audacity
seized the capital, which, consisting chiefly of palaces and
monasteries, collapsed without a blow. The monks were
massacred to a man, and when the victors, who appear not to
have understood what manner of place they had captured,
asked the meaning of the libraries which they saw, no one was
found capable of reading the books®. It was in 1193 also that
Benares was conquered by the Mohammedans. 1 have found
no record of the sack of the monastery at Sarnath but the ruins
are said to show traces of fire and other indications that it was
overwhelmed by some sudden disaster.

The Mohammedans had no special animus against Buddhism.
They were iconoclasts who saw merit in the destruction of
images and the slaughter of idolaters. But whereas Hinduism
was spread over the country, Buddhism was concentrated in

1 Chap. xxxvi It is interesting to notice that even at this lnte period he speaks
of Hinaynnists in Bengal.

* (Mten called Muhammad Bakhtyar but Bakhiyar seems to have been really
his [ather's name.

* Raverty, Tobat-i-Nanri, p. 552, "1t woa discovered that the whols of that
lnﬁmmddtywu&uulhpnndhthﬂ}ﬁnditﬂngﬂihﬂyﬂﬂlnﬂu:gnﬂihll."
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remained nothing outside them capable of withstanding either
the violence of the Moskms or the assimilative influsnce of the
Brahmans. Hence Buddhism suffered far more from these
invasions than Hinduism but still vestiges of it lingered long!
and exist even now in Orissa. Tiranitha says that the immediate
mﬂtﬂt&ahmtimmqmtmthcdiapemnlo{thumiﬁug
teachers and this may explain the sporadic occurrence of late
Buddhist inscriptions in other parts of India. He also tells us
that a king named Cangalaraja restored the ruined Buddhist
temples of Bengal about 1450, Elsewhere* he gives a not
discouraging picture of Buddhism in the Deccan, Gujarat and
Rajputana after the Moslim conquest of Magadha but adds
that the study of magic became more and more prevalent. In
the life of Caitanya it is stated that when travelling in southern
India (about 1510 .p.) he argued with Buddhists and confuted
them, apparently somewhere in Arcot3. Manuscripts preserved
in Nepal indicate that as late as the fifteenth or sixteenth
century Bengali copyists wrote out Buddhist works, and there
isevidence that Bodh-Gaya continued to be a place of pilgrimage.
In 1585 it was visited by a Nepalese named Abhaya RAja who
on his return erected in Patan a monastery imitated from what
he bhad seen in Bengal, and in 1777 the Tashi Lama sent an
embassy. But such instances prove little as to the religion of
the surrounding Hindu population, for at the present day
numerous Buddhist pilgrims, especially Burmese, frequent the
shrine. The control of the temple passed into the hands of the
Brahmans and for the ordinary Bengali Buddha became a
member of India's numerous pantheon. Pandit Harapragad
Sastri mentions a singular poem called Buddhacaritra, completed
in 1711 and celebrating an incarnation of Buddha whicl appar-
ently commenced in 1609 and was to end in the IRAPPEATANCS
of the golden age. But the being called Buddha is a form of
Vishnu and the work is as strange a jumble of religion as it is

! Muny of them have been collooted by Pandit Haraprasmd Sastri in Jour. As.
Soc. Bengal, 1805, pp. 55 &, and in his Discovery of living Buddhism in Bengal,
Caleutta, 1857,

* Chap. xv od fin. [s the Rimacandrn whom he mentions the last Yadava
King (about 1314)? Tiraniths speaks of his son.

* Caltanya-carit-amrita, chap. vir, transl. by Jadunath Sarkar, p- 85. This
biography was written in 1582 by Krishpadas. Caitanyn died in 1535,

E 8
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of languages, being written in **a curious medley of bad Sanskrit,
bad Hindi and bad Bihari.”

It is chiefly in Orissa that traces & Buddhism can still be
found within the limits of India proper. The Saraks of Baramba,
Tigaria and the adjoining parts of Cuttack describe themselves
as Buddhists!, Their name is the modern equivalent of Srivaka
and they apparently represent an ancient Buddhist community
which has become a sectarian caste. They have little knowledge
of their religion but mect once a year in the cave temples of
Khandagiri, to worship a deity called Buddhadevaor Caturbhuja.
All their ceremonies commence with the formula Ahimesd parama
dharma and they respect the temple of Puri, which is suspected
of having a Buddhist origin.

Nagendranith Vasu has published some interesting details
as to the survival of Buddhist ideas in Orissa®. He traces the
origin of this hardy though degraded form of Mahayanism to
Ramai Pandit?, a tantric Acirya of Magadha who wrote a work
called Sinya Purina which became popular. Orissa was one of
the regions which offered the longest resistance to Islam, for it
did not succumb until 1568, A period of Sivaism in the tenth
and eleventh centuriesisindicated by the temples of Bhubanesvar
and other monuments. But in the twelfth and thirteenth
centuries the reigning dynasty were worshippers of Vishnu and
built the great temples at Puri and Konirak, dedicated to
Jagannitha and Sirya-niriyana respectively. We do not
however hear that they persecuted Buddhism and there are
reasons for thinking that Jagannitha is a form of the Buddha®
and that the temple at Puri was originally a Buddhist site, It

t Oenaus of Fndia, 1901 : vol. vi. Bengal, pp. 427430,

& The Areheological Survey of Mayurobbanj (no date? 1911), vol. 1. pp. ev—eelxiii,
The part containing an sceount of Buddhism in Orissn is also printed separately
with the title Modern Buddhism, 1911.

3 For Rimii Pandit see Dinesh Chandrn Sen, Hist. Fengali Language ond Lil.
pp- 30-37, nnd also B, K. Backar, Fulllore Element an Hindu Culture, p. 182, snd
plsewhers. He sppears to have been born at the end of the tenth century and
though the Sanyn Purins has been re-cdited and interpolsted parts of it are said
to be in very old Bengali.

& Nagendranith Vasu guotes a conplet from the Mahibhirata of the post
Baraludass : **1 pay my bumble respects to the incarmnation of Boddhs who in
the form of Boddha dwells in the Nilicala, ie. Purh™ The Imperia]l Gazetteer of
India (s.v. Puri Town) states that in modem representstions of Vishpuo's ten
avatims, the ninth, or Buddhivatim, is sometimes represented by Jagannitha.
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is said that it contains a gigantic statue of the Buddha before
which a wall has been built and also that the image of Jagannitha,
which is little more thah a log of wood, is really a case enclos-
ing a Buddhist relic. King Pratiparudra (f 1529) persecuted
Buddhism, which implies that at this late date its adherents
were sufficiently numerous to attract attention. Either at the
beginning of his reign or before it there flourished a group of
six poets of whom the principal were Acyutinands Disa and
Disal. Their works are nominally devoted to the
eelebration of Krishna's praises and form the chief vernacular
scripture of the Vaishpavas in Orissa but in them Krishna, or
the highest form of the deity by whatever name he is called,
is constantly identified with Sinya or the Void, that favourite
term of Mahayanist philosophy. Passages from them are also
quoted stating that in the Kali age the followers of the Buddha
must disguise themselves; that there are 3000 crypto-buddhists
hidden in various parts of Orissa, that Hari has been incarnate
in many Buddhas and that the Buddha will appear again on
earth. The phrase “I take refuge in the Buddha, in MAtd
Adiéakti (= Dharma) and in the Sangha" is also quoted from
these works and Caitanya Disa describes five Vishnus, who are
apparently identical with the five Dhyini Buddhas®.
Taranitha states that the last king of Orissa, Mukunda
Deva, who was overthrown by the Mohammedans in 1568, was
a Buddhist and founded some temples and monasteries. In the
seventeenth century, there flourished a Buddhist poet named
Mahidevadisa®, and the Tibetan pilgrim Buddhagupta visited
among other sites the old capital of Mayurabhanja and saw a
stupa there. It is claimed that the tribe known as Bathuris or
Bauris have always been crypto-buddhists and have preserved
their ancient customs. They are however no credit to their
religion, for one of their principal ceremonies is hook-swinging 4,
The doctrine of the Bathuris is called Mahima Dharma and
experienced an interesting revival in 18755, A blind man named
Bhima Bhoi had a vision of the Buddha who restored his sight
* I give the dates or the authority of Narandrs Nith while thinking that they
may be somewhai too sarly. The two authors named wrote the Sinys Samhiti
and Nirguys Mahitmyn reapectively,
* Le, olxxvi ff., coxix-cexxiil, cexxxi,
" Author of & poem called Dharmagiti.
 Le. exvi ff. and coxxxii ! Le. coxxxiv .
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and bade him preach the law. He attracted some thousands of
adherents and led a band to Puri proclaiming that his mission
mtﬂhrh:gtnﬁghtthomtueufﬂlddhamnmhdintﬁi
temple. The Raja resisted the attempt and the followers of
Bhima Bhoi were worsted in a sanguinary encounter. Since
that time they have retired to the more remote districts of
Orissa and are said to hold that the Buddha will appear again
in a new incarnation. They are also called Kumbhipatias and
aecording to the last census of India (1911) are hostile to
Brahmans and probably number about 25,000.

Traces of Buddhism also survive in the worship of a deity
called Dharma-Réji or Dharma-Thakur which still prevails in
western and southern Bengall. Priests of this worship are
usually not Brahmans but of low caste, and Haraprasad thinks
that the laity who follow it may number *‘several millions."”
Though Dharma has come to be associated with the goddess
of small-pox and is believed even by his adorers to be a form
of Vishnu or of Siva, yet Dhyéna, or meditation, forms a part
of his worship and the prayers and literature of the sect retain
some traces of his origin. Thus he is said to be highly honoured
in Ceylon and receives the epithet Stinyamirti.

A corrupt form of Buddhism still exists in Nepal®. This
country when first heard of was in the hands of the Nevars
who have preserved some traditions of a migration from the
north and are akin to the Tibetans in race and langnage, though
like many non-Aryan tribes they have endeavoured to invent
for themselves s Hindu pedigree. Buddhism was introduced
under Asoka. As Indian influence was strong and communica-
tion with Tirhut and Bengal easy, it is probable that Buddhism
in Nepal reflected the phases which it underwent in Bengal.
A Nepalese inscription of the seventh century gives a list of
chrines of which seven are Sivaite, six Buddhist and four
Vishnuite®. After that date it was more successful in main-

i Bes Haraprasad Sastri, Le. He gives n curious acconnt of one of his temples
in Caleuttn. See also B. K. Sarkar, Folllore Element in Hindu Culiure for the
deeadencs of Baddhism in Bengnl and its survival in degencrate forms,

* Bee B. H. Hodgeon, Essays on the languages, literature and religion of Nepal
and Tibet, 1974. For the religion of Nepal see also Wright, History of Nepal, 1877:
C. Bendall, Journal of Literary and Archeological Research in Nepal, 1886; Rajen-
dralal Mitrs, Sansbrit Budidhint lilerature of Nepal; and especially B, Lévi, Lt Népal,

3 vaols, 1905-8.
8 8. Léviin J.A. . 1004, p. 225, He gives the date as 627.
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taining itself, for it did not suffer from Mohammedan attacks
and was less exposed to the assimilative influence of Brahman-
ism. That influence h¥wever, though operating in a foreign
country and on people not bred among Brahmanic traditions,
was nevertheless strong. In 1324 the king of Tirhut, being
expelled thence by Mohammedans, seized the throne of Nepal
and brought with him many learned Brahmans. His dynasty
was not permanent but later in the fourteenth century a
subsequent ruler, Jayasthiti, organized society and religion in
consultation with the Brahman immigrants. The followers of
the two religions were arranged in parallel divisions, a group
of Buddhists classified according to ocoupation corresponding
to each Hindu caste, and appropriate rules and ceremonies were
prescribed for the different sections. The code then established
is still in force in essentials and Nepal, being intellectually the
pupil of India, has continued to receive such new ideas as
appeared in the plains of Bengal. When these ascended to the
mountain valleys they were adopted, with free modification of
old and new material alike, by both Buddhists and Hindus,
but as both sects were geographically isolated, each tended to
resemble the other more than either resembled normal Buddhism
or Hinduism. Naturally the new ideas were mainly Brahmanie
and Buddhism had no chance of being fortified by an importa-
tion of even moderately orthodox doctrine. In the fourteenth
century arose the community of wandering ascetics called
Nithas who were reverenced by Hindus and Buddhists alike,
They rejected the observances of both creeds but often com-
bined their doctrines and, though disavowed by the Brahmans,
exercised a considerable influence among the lower castes. Some
of the peculiar deities of Nepal, such as Matsyendranith, have
attributes traceable to these wanderers. In 1760 Nepal was
conquered by the Gurkhas. This tribe seems related to the
Tibetan stock, as are the Nevars, but it had long been hindunized
and claimed a Rajput ancestry. Thus Gurkha rule has favoured
and accelerated the hinduizing of Nepalese Buddhism.

Since the time of Hodgson the worship of the Adi-Buddha,
or an original divine Buddha practically equivalent to God, has
been often described as charactegjstic of Nepalese religion and
stich a worship undoubtedly exists, But recent accounts indicate
that it is not prominent and also that it can hardly be con-
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sidered a distinct type of monotheistic Buddhism. The idea
that the five Dhy#ni-Buddhas are emanations or manifestations
of a single primordial Buddha-spirit is #natural development of
Mahayanist ideas, but no definite statement of it earlier than
the Kalacakra literature is forthcoming, though many earlier
works point towards it!. In modern Nepal the chief temple of
the Adi-Buddha is on the hill of Svayambhii (the self-existent)
near Katmandu, According to a legend preserved in the
Svayambhii Puripa, a special divine manifestation occurred in
ancient times on an adjoining lake; a miraculous lotus arose on
its surface, bearing an image, over which a Caitya was subse-
quently erected. The shrine is greatly venerated but this
Adi-Buddha, or Svayambhi, does not differ essentially from
other miraculous images in India which are said not to consist
of ordinary matter but to embody in some special way the
nature of a deity. The religion of Nepal is less remarkable for
new developments of Buddhism than for the singular fusion of
Buddhism with Hinduism which it presents and which helps
us to understand what must have been the last phase in Bengal.

The Nepalese Brahmans tolerate Buddhism. The Nepala-
mAhitmya says that to worship Buddha is to worship Siva, and
the Svayambhii Purina returns the compliment by recom-
mending the worship of Pasupati®. The official itinerary of the
Hindu pilgrim includes Svayambhii, where he adores Buddha
under that name. More often the two religions adore the same
image under different names: what is Avalokita to the one is
Mahikéla to the other. Durgi is explained as being the incarna-
tion of the Prajiid-piramita and she is even identified with the
Adi-Buddha. The Nepalese pantheon like the Tibetan contains
three elements, often united in modern legends: firstly aboriginal
deities, such as Nagas and other nature spirits: secondly
definitely Buddhist deities or Bodhisattvas of whom Manjuéri
receives the most honour: thirdly Hindu deities such as Gapesa
and Krishpa. The popular deity Matsyendranath appears to
combine all three elements in his own person.

Modern accounts of Nepal leave the impression that even

t The dootrine of the Adi-Buddhs is folly stated in the metrical version of the
Khranda-vyihs which appesrs to be & later paraphrase of the prose edition. Bee
Winternite, Gesch. Ind. Fit. 1. i. 238,

* Compare the fusion of Sivaism and Buddhism in Java,
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corrupt Buddhism is in a bad way, yet the number of religious
establishments is considerable. Celibacy is not observed by
their inmates, who ar§ called banras (bandyas). On entering
the order the novice takes the ancient vows but after four days
he returns to his tutor, confesses that they are too hard for him
and is absolved from his obligations. The classes known as
Bhikshus and Gubhirjus officiate ss priests, the latter being
the higher order. The principal ceremony is the offering of
melted butter. The more learned Gubhérjus receive the title of
Vajricirya! and have the sole right of officiating at marriages
and funerals.

There is little learning. The oldest scriptures in use are the
so-called nine Dharmas®. Hodgson describes these works as
much venerated and Rajendralal Mitra has analysed them, but
Sylvain Lévi heard little of them in 1898, though he mentions
the recitation of the Prajiii-piramitd. The Svayambhii Puripa
is an account of the manifestation of the Adi-Buddha written
in the style of those portions of the Brahmanic Purinas which
treat of the glories of some sacred place. In its present form if
can hardly be earlier than the sixteenth century A.n. The
Nepila-mihatmya is a similar work which, though of Brahmanic
origin, puts Buddha, Vishnu and Siva on the same footing and
identifies the first with Krishna. The Vagvati-mihdtmya? on
the other hand is strictly Sivaite and ignores Buddha's claims
to worship. The VAméavali, or Chronicle of Nepal, written in
the Gurkha language (Parbatiya) is also largely ocoupied with
an account of sacred sites and buildings and exists in two
versions, one Buddhist, the other Brahmanical.

But let us return to the decadence of Buddhism in India.
It is plain that persecution was not its main cause nor even
very important among the accessory causes. The available
records contain clearer statements about the persecution of
Jainism than of Buddhism but no doubt the latter came in for
some rough handling, though not enough to annihilate a
vigorous sect. Great numbers of monasteries in the north were
demolished by the Huns and a similar catastrophe brought

i Or Vajricirys-arhat-bhikshu-buddha, which in itsell shows what a medley
Nepalese Buddhlsm has become,

% Ses above chap. xx. for some nooount of these works.

¥ Dedicated to the swored river Vigvati or Bagmati.
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about the collapse of the Church in Bihar. But this last incident
eannot be called religious persecution, for Muhammad did not
even know what he was destroying. Biddhism did not arouse
more animosity than other Indian religions: the significant
feature is that when its temples and monasteries were demolished
it did not live on in the hearts of the people, as did Hinduism
with all its faults.

The relation between the laity and the Church in Buddhism
is curions and has had serious consequences for both good and
evil. The layman * takes refuge” in the Buddha, his law and
his church but does not swear exclusive allegiance: to follow
supplementary observances is not treasonable, provided they
are not in themselves objectionable. The Buddha prescribed
no eeremonies for births, deaths and marriages and apparently
expected the laity to continue in the observance of such rites
as were in use, To-day in China and Japan the good layman
is little more than one who pays more attention to Buddhism
than to other faiths. This charitable pliancy had much to do
with the victories of Buddhism in the Far East, where it had
to struggle against strong prejudices and could hardly have
made its way if it had been intolerant of local deities. But in
Indin we see the disadvantages of the omission to make the
laity members of a special corporation and the survival of the
Jains, who do form such a corporation, is a clear object lesson.
Social life in India tends to combine men in castes or in com-
munities which if not castes in the technical sense have much
the same character. Such communities have great vitality so
long as they maintain their peculiar usages, but when they
cease to do so they soon disintegrate and are reabsorbed.
Buddhism from the first never took the form of a corporation.
The special community which it instituted was the sangha or
body of monks. Otherwise, it aimed not at founding a sect but
at including all the world as lay believers on easy terms. This
principle worked well so long as the faith was in the ascendent
but its effect was disastrous when decline began. The line
dividing Buddhist laymen from ordinary Hindus became less
and less marked: distinctive teaching was found only in the
monasteries: these became poorly recruited and as they were
gradually deserted or destroyed by Mohammedans the religion
of the Buddha disappeared from his native land.
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Even in the monasteries the doctrine taught bore a closer
resemblance to Hinduism than to the preaching of Gotama and
it is this absence of the¥brotestant spirit, this pliant adaptability
to the ideas of each age, which caused Indian Buddhism to lose
its individuality and separate existence, In some localities its
disappearance and absorption were preceded by a monstrous
phase, known as Tantrism or Saktism, in which the worst elements
of Hindunism, those which would have been most repulsive
to Gotama, made an unnatural alliance with his church.

I treat of Tantrism and Siktism in another chapter. The
original meaning of Tantra as applied to literary compositions
is a simplified manual!. Thus we hear of Vishnuite Tantras and
in this sense there is a real similarity between Buddhist and
tantric teaching, for both set aside Brahmanic tradition as
needlessly complicated and both profess to preach a simple and
practical road to salvation. But in Hinduism and Buddhism
alike such words as Tantra and tantrie acquire a special sense
and imply the worship of the divine energy in a female form
called by many names such as Kili in the former, Tard in the
latter. This worship which in my opinion should be called
Siktism rather than Tantrism combines many elements:
ancient, savage superstitions as well as ingenious but fanciful
speculation, but its essence is always magic. It attempts to
attain by magical or sacramental formule and acts not only
prosperity and power but salvation, nirvana and union with
the supreme spirit. Some of its sects practise secret immoral
rites. It is sad to confess that degenerate Buddhism did not
remain uncorrupted by such abuses.

It is always a difficult and speculative task to trace the early
stages of new movements in Indian religion, but it is clear that
by the eighth century and perhaps earlier the Buddhism of Bihar
and Bengal had fallen a prey to this influence. Apparently the
publie ritual in the Vihiras remained unchanged and the usual
langunge about nirvdna and finyatd was not discarded, but it

! Handly any Buddhist Tantras have been odited in Europe. Bee Bendall,
Subbdabila-sangrala for s collection of extracts (also published in Wusdon, 1605),
and De la Vallée Poussin, Bowddhisme, Biudes of Matdriauz. Id. Pancokrama,
1804.

While this book was going through the press I received the Tibetan Tantra
called Bhrichakrasambhara (Avalon's Tantric Texts, vol. vio) with introduction
by A. Avalon, but have not been able to make use of it.
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was taught that those who followed a certain curriculum could
obtain salvation by magical methods, To enter this curriculuom
it was necessary to have a qualified teadfier and to receive from
him initiation or baptism (abhisheka), Of the subsequent rites
the most important is to evoke one of the many Buddhas or
Bodhisattvas recognized by the Mahayana and identify oneself
with him!, He who wishes to do this is often called a sidhaka
or magician but his achievements, like many Indian miracles,
are due to self-hypnotization. He is directed to repair to a
lonely place and offer worship there with flowers and prayers.
To this office succeed prolonged exercises in meditation which do
not depart much from the ancient canon since they include the
four Brahma-vihiras. Their object is to suppress thought and
leave the mind empty. Then the sidhaka fills this void with
the image of some Bodhisattva, for instance Avalokita. This
he does by uttering mystic syllables called bija or seed, because
they are supposed to germinate and grow into the figures which
he wishes to produce. In this way he imagines that he sees the
emblems of the Bodhisattva spring up round him one by one
and finally he himself assumes the shape of Avalokita and becomes
one with him. Something similar still exists in Tibet where
every Lama chooses a tutelary deity or Yi-dam whom he
summons in visible form after meditation and fasting®. Though
this procedure when set forth methodically in o mediseval manual
seems an absurd travesty of Buddhism, yet it has links with the
early faith. It is admitted in the Pitakas that certain forms of
meditation? lead to union with Brahmi and it is no great change
to make them lead to union with other supernatural beings.
Still we are not here breathing the atmosphere of the Pitakas,
The object is not to share Brahmi’'s heaven but to become
temporarily identified with a deity, and this is not a byway of
religion but the high road.

But there is a further stage of degradation. I have already
mentioned that varions Bodhisattvas are represented as accom-
panied by a female deity, particularly Avalokita by Tard, The

i Ses Foucher, Feomographiz bowddbigue, pp. 8 f1. De In Vallée Poussin, Houd-
dhisme, Btudes 8 Matériguz, pp. 213 ff. For Japanese tantric caremonies see tha
Bi-Do-In-Deon in the Annoles du Musde Guimel, vol. vio.

* In ancient Egypt also the Kher beb or magicinn- priest claimed the power of
becoming various gods. See Budge, Osirig, 1. 170 and Wisdemann, Magic im alten
Aegypten, 13 L

* The Brahma-vihirss. E.g. Dig. Nik. xmm.
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mythological and metaphysical ideas which have grown up
round Siva and Durgi also attached themselves to these couples.
The Buddha or Bodhiattva iz represented as enjoying nirvana
becsuse he is united to his spouse, and té the three bodies
already enumerated is added a fourth, the body of perfect bliss'.
Sometimes this idea merely leads to further developments of
the practices described above. Thus the devotee may imagine
that he enters into Tird as an embryo and is born of her as a
Buddha®., More often the argument is that since the bliss of
the Buddha consists in union with Tirf, nirvana can be obtained
by sexual union here, and we find many of the tantric wizards
represented as accompanied by female companions. The adept
should avoid all action but he is beyond good and evil and the
dangerous doctrine that he can do evil with impunity, which
the more respectable sects repudiate, is expressly tanght. The
sage iz not defiled by passion but conquers passion by passion:
he should commit every infamy: he should rob, lie and kill
Buddhas?®. These crazy precepts are probably little more than
a speculative application to the moral sphere of the doctrine
that all things are non-existent and hence equivalent. Buf
though tantrists did not go about robbing and murdering so
freely as their principles allowed, there is some evidence that
in the period of decadence the morality of the Bhikshus had
fallen into great discredit. Thus in the allegorical Vishnuite
drama called Prabodhacandrodaya and written at Kalanjar near
the end of the eleventh century Buddhists and Jains are repre-
sented as succumbing to the temptations of inebriety and
voluptuousness.

It is necessary to mention this phase of decadence but no
good purpose would be served by dwelling further on the
absurd and often disgusting prescriptions of such works as the
Tathigata-guhyaka. If the European reader is inclined to
condemn unreservedly a religion which even in decrepitude
could find place for such monstrosities, he should remember
that the aberrations of Indian religion are due not to its

1 Mahisukhakiya or vajeakiyn.

* De la Vallée Poussin, Bouddhisme, Etudes ef Mabériawr, p. 152,

* Bee Subbdshila-sangrahs edited by Bendall. Part 1. pp. 20 ff. eapecinlly p. 41,
Parasvaharagam  kiryam parsdirinishevapam Vakisvyam cinpitam nityam

sarvabuddhimées ghitayet. See also Tathipata-gohyaks in Rajendmlal Mitra's
Sanskril Literature in Nepal, pp. 201-204
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inherent depravity, but to its universality. In Europe these
wha follow disreputable occupations rarely suppose that they
have anything to do with the ChurcE. In India, robbers,
murderers, gamblers, prostitutes, and maniacs all have their

iate gods, and had the Marquis de Sade been a Hindun
he would probably have founded a new tantric sect. Put
though the details of Siktism are an unprofitable study, it is
of some importance to ascertain when it first invaded Buddhism
and to what extent it superseded older ideas.

Some critics! seem to imply—for their statements are not
very explicit—that Siktism formed part if not of the teaching
of the Buddha, at least of the medley of beliefs held by his
disciples. But I see no proof that Siktist beliefs—that is to
say erotic mysticism founded on the worship of goddesses—
were prevalent in Magadha or Kosala before the Christian era.
Although Siri, the goddess of luck, is mentioned in the Pitakas,
the popular deities whom they bring on the scene are almost
exclusively masculine®, And though in the older Brahmanio
books there are passages which might easily become tantric,
yet the transition is not made and the important truths of
religion are kept distinct from unclean rites and thoughts. The
Brihad-irapyaka contains a chapter which hardly admits of
translation but the object of the practices inculeated is simply
to ensure the birth of a son. The same work (not without
analogies in the ecstatic utterances of Christian saints) baldly
compares union with the Atman to the bliss of one who is
embraced by a beloved wife, but this is a mere illustration and
there is no hint of the doctrine that the goal of the religions
life is obtainable by maithuna. BStill such passages, though
innocent in themselves, make it easy to see how degrading
superstitions found an easy entrance into the noblest edifices
of Indian thought and possibly some heresies condemned in the
Kathivatthu® indicate that even at this early date the Buddhist
Church was contaminated by erotic fancies. But, if so, there is
no evidence that such malpractices were widespread. The

! For instance Do Is Vallée Poussin in his Bouddhisme, Eiudes ef Matériousr,
1606. In his later work, Bouddhisme, Opinions aur [histoire de la dogmatique, he
modifies his earlier views,

¥ Bee Dig. Nik xx. and xxx11.

¥ Ksthiv. xxmm. 1 and 2.
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appendices to the Lotus! show that the worship of a many-
named goddess, invoked as a defender of the faith, was beginning
to be a recognized fesjure of Buddhism. But they contain no
indications of left-handed Tantrism and the best proof that it
did not become prevalent until much later is afforded by the
narratives of the three Chinese pilgrims who all describe the
condition of religion in India and notice anything which they
thought singular or reprehensible. Fa-Hsien does not mention
the worship of any female deity?, nor does the Life of Vasu-
bandhu, but Asanga appears to allude to Saktism in one passage®,
Hsiian Chuang mentions images of Tard but without hinting
at tantric ritual, nor does I-Ching allude to it, nor does the
evidence of art and inscriptions attest its existence. It may
have been known as a form of popular superstition and even
have been practised by individual Bhikshus, but the silence of
1-Ching makes it improbable that it was then countenanced in
the schools of Magadha. He complains® of those who neglect
the Vinaya and “devote their whole attention to the doctrine
of nothingness,” but he says not a word about tantric abuses®.
The change probably occurred in the next half century® for
Padma-Sambhava, the founder of Lamaism who is said to have
resided in Gaya and Nalanda and to have arrived in Tibet in
747 A.D., is represented by tradition as a tantric wizard, and
about the same time translations of Tantras begin to appear in
Chinese, The translations of the sixth and seventh centuries,
including those of I-Ching, comprise a considerable though not
preponderant number of Dhiranis. After the seventh century

1 These nppendioes are Iater ndditions to the original text but they were trans-
lated into Chinese in the third century, Among the oldest Sanskrit MSS. from
Jupan is the Ushglsha.vijays-dhiranl and there is & goddess with a similar name.
But the Dhiragi is not Siktist. See text in Anecc. Oxon. Aryan series,

% He spenks of Kwan-ghih-yin but this is probably the male Avalokita.

* Muhiyiins-sitrilankics, 1x. 46. Of course there may be many other allnsions
in yot anedited works of Asanga but it is noticeable that this allusion to maithuna
in-only made in passing and is not connectad with the essence of his teaching,

' Tranal. Takakusu, p. 51.

* Tiranitha, chap, X seems also to assign a late origin to the Tantras though
his remarks are neither clear nor consistent with what he says in other passiges,
He i doubtless right in suggesting that tantric rites were practised surreptitiovsly
before they were recognized openly.

# 1t is nbout this time too that we hear of Tantrism in Hindulsm. In the drama
Malsti snd Madbava (c. 730 a.0.) the hervine i kiduapped and is sbout to be
sacrificed to the goddess Candi when she s rescued.
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these became very numerous and several Tantras were also
translated'. The inference seems to be that early in the eighth

Tantric Buddhism was due to the mixture of Mahayanist
teaching with aboriginal superstitions absorbed through the
medium of Hinduism, though in some cases there may have
been direct contact and mutual influence between Mahayanism
and aboriginal beliefs. But as a rule what happened was that
aboriginal deities were identified with Hindu deities and Bud-
dhism had not sufficient independence to keep its own pantheon
distinct, so that Vairocana and Tird received most of the
attributes, brahmanic or barbarous, given to Siva or Kili. The
worship of the goddesses, described in their hinduized form as
Durgi, Kili, ete., though found in most parts of India was
specially prevalent in the sub-himalayan districts both east and
west, Now Padma-Sambhava was a native of Udyina or Swat
and Tiranitha represents the chief Tantrists® as coming from
there or visiting it. Hsiian Chuang® tells us that the inhabitants
were devout Mahayanists but specially expert in magic and
exorcism. He also describes no less than four sacred places in
it where the Buddha in previous births gave his flesh, blood or
bones for the good of others. Have we here in a Buddhist form
some ancient legend of dismemberment like that told of Sati
in Assam? Of Kashmir he says that its religion was a mixture
of Buddhism with other beliefs?, These are precisely the con-
ditions most favourable to the growth of Tantrism and though

L Beo the Iatter part of Appendix 11 in Nanjic's Ca

8 By Lakitavajra, Lilivajra, Buddhadinti, Ratnavajra. Tharandtha also (tr.
Behiefner, p. 284) speaks of Tantras * Welches sus Udysns gebracht und nie in
Indien gewesen sind." It ia also noticeable, aa Grimwedel has pointed out, that
many of the siddhns or sorcerers bear names which have no meaning in Aryan
langunges : Bir-va-ps, Na-ro-pa, Lui-pa, etc. A ouricus |ate tradition represents
Biktism ns coming from China. See s quotation from the Mahioinatantrs in the
Archamlogioal Survey of Maywrabhang, p. ziv. Either China is here used loosely for
some country north of the Himalayas or the story is pure fancy, for with rare
exoeptions (for instance the Lamaism of the Yian dynasty) the Chinessa seem to
have rejected Siktist works or even to have expurgated them, eg. the Tathigata-
guhyaka.

¥ His nocount of Udyins and Kashmir will be found in Watters, chapters vo
nnd v

* Traces of Buddhism still exist, for necording to Bithler the Nilamnta Purfipn
arders the image of Buddha to be worshipped on Vaisakha 15 to the accompani-
ment of recitations by Bodidhist asceties,
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the bulk of the population are now Mohammedans, witcheraft
and sorcery are still rampant. Among the Hindu Kashmiris!
the most prevalent rejigion has always been the worship of
Siva, especially in the form representing him as half male, half
female. This cult is not far from Siktism and many allusions?
in the Rijatarangini indicate that left-hand worship was known,
though the author satirizes it as a corruption. He also several
times mentions® Mitri-cakras, that is circles sacred to the
Mothers or tantric goddesses. In Nepal and Tibet tantric
Buddhism is fully developed but these countries have received
8o much from India that they exhibit not a parallel growth,
but late Indian Tantrism as imported ready-made from Bengal.
It is here that we come nearest to the origins of Tantrism, for
though the same belicfs may have flourished in Udyina and
Kashmir they did not spread much in the Panjab or Hindustan,
where their progress was hindered at first by a healthy and
vigorous Hinduism and subsequently by Mohammedan in-
vasions. But from 700 to 1197 A.p. Bengal was remote alike
from the main currents of Indian religion and from foreign
raids: little Aryan thought or learning leavened the local
superstitions which were infecting and stifling decadent Bud-
dhism. Hsiian Chuang informs us that Bhaskaravarma king of
Kamaripa* attended the fétes celebrated by Harsha in 644 A.p.
and inscriptions found at Tezpur indicate that kings with Hindu
names reigned in Assam about 800 A.p. This is agreeable to the
supposition that an amalgamation of Sivaism and aboriginal
religion may have been in formation about 700 Ao.p. and have
influenced Buddhism.

In Bihar from the eighth century onwards the influence of
Tantrism was powerful and disastrous. The best information
about this epoch is still to be found in Tiranitha, in spite of
his defects.

He makes the interesting statement that in the reign of
Gopila who was a Buddhist, although his ministers were not
(730-740 A.p.), the Buddhists wished their religions buildings to

! For notices of Kashmirinn religion see Stein's translation of the Réjatarmngini
and Bihler, Tour in Search of Sanabril monvscripts, J. Bomb, 4.5, I8T7.

® v 11-18, vir. 278280, 205, 523,

! 1. 122, 335, 48 : o 09, v. &5,

¢ Also ealled Kumirn.



128 THE MAHAYANA  [om.

be kept separate from Hindu temples but that, in spite of
protests, life-sized images of Hindu deities were erected in
them!. The ritual too was affected, for we hear several times of
burnt offerings? and how Bodhibhadra, one of the later pro-
fessors of Vikramagils, was learned in the mystic lore of both
Buddhists and Brahmans. Nalanda and the other viharas
continned to be seats of learning and not merely monasteries,
and for some time there was a regular succession of teachers.
Taranitha gives us to understand that there were many students
and authors but that sorcery occupied an increasingly important
position. Of most teachers we are told that they saw some
deity, such as Avalokita or Tard. The deity was summoned by
the rites already described? and the object of the performer was
to obtain magical powers or siddhi. The successful sorcerer was
known as siddha, and we hear of 84 mahisiddhas, still celebrated
in Tibet, who extend from Rahulabhadra Nigirjuna to the
thirteenth century. Many of them bear names which appear
not to be Indian. .
The topics treated of in the Tantras are divided into Kriya
(ritual), Carya (apparently corresponding to Vinaya), Yoga, and
Anuttara-yoga. Sometimes the first three are contrasted with
the fourth and sometimes the first two are described as lower,
the third and fourth as higher. But the Anuttara-yoga is always
considered the highest and most mysterious®, Tiranitha says®
that the Tantras began to appear simultaneously with the
Mahayana sitras but adds that the Anufttara-yoga tantras
appeared gradually®. He also observes that the Achrya Ananda-
garbha? did much to spread them in Magadha, It is not until

1 Similarly statues of Mahidevi are found in Jain temples now, .6 in Qujamst,

% Thin very unbuddhist practice seems to have penetrated even to Japan.
Pumt offerings form part of the rtual in the temple of Naorita.

% Bap for instance the account of how Eamalarskshita summoned Yamiri,

& 8o too the Samhitis of the Vaishpavas snd the Agamas of the Saivas are
said to consist of four quarters teaching Jiinn, Yopn, Kriyi and Caryil respectively.
Ses Schirader, Introd. fo Pancaratra, p. 22. Bometimes five classes of Tantras are
ennmemated which are perhaps all eubdivisions of the Anuitars-yogs, namely
Guhyusumijs, Miyijila, Boddhasammiyogs, Candmguhyatiluks, Manjuérikrodha.
Ses Tiranithn (Schiefoer), p. 221

$ Chap. xum. But this seems hardly consistent with his other statementa.

# The Lamas in Tibet have a similar theory of progressive tantric revelation.
See Waddell, Fuddbinm of Tibet, pp. 58, 57.

? In the reign of Mahipala, §78-1030 4.0,
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a late period of the Pila dynasty that he mentions the Kilacakra
which is the most extravagant form of Buddhist Tantrism.

This accords with gther statements to the effect that the
Kilacakra tantra was introduced in 065 A.p. from Sambhala,
8 mysterious country in Central Asia. This system is said to
be Vishnuite rather than Sivaite. It specially patronizes the
cult of the mystic Buddhas such as Kalacakra and Heruka, all
of whom appear to be regarded as forms of Adi-Buddha or the
primordial Buddha essence. The Siddha named Pito is also
described as the author of this doctrine?!, which had less import-
ance in India than in Tibet.

On the other hand TaranAtha gives us the names of several
doctors of the Vinaya who flourished under the Pila dynasty.
Even as late as the reign of Rimapila (7 1080-1120) we hear
that the Hinayanists were numerous, In the reign of Dharma-
pala (c. 800 a.p.) some of them broke up the great silver image
of Heruka at Bodh-Gaya and bumnt the books of Mantras®.
These instances show that the older Buddhism was not entirely
overwhelmed by Tantrism® though perhaps it was kept alive
more by pilgrims than by local sentiment. Thus the Chinese
inscriptions of Bodh-Gaya though they speak at length of the
three bodies of Buddha show no signs of Tantrism, It would
appear that the worship celebrated in the holy places of Magadha
preserved a respectable side until the end. In the same way
although Tantrism is strong in the literature of the Lamas,
none of the many descriptions of Tibet indicate that there is
anything scandalous in the externals of religion. Probably in
Tibet, Nepal and medieval Magadha alike the existence of
disgraceful tantric literature does not indicate such widespread
depravity as might be supposed. But of its putrefying influence
in corrupting the minds of those who ought to have preserved

! Tiraniths, p. 275. For the whole subject see Grinwedsl, Mythologie des
Buddhismus, pp. 41-2 and my chapters on Tibet below.

* Schiefner (transl. Tarandtha, p. 221) describes these Srivakas or Hinayanista
as * Saindhavas wolche Crivaknas nos Simhala n.sw, waren." They are spparently
tho same as the Buindbava-grivakas often mentioned by Tiranitha. Are they

Hinnyanists from Sindh whers the Sammitiya school was prevalent? See also Pag

B Jon Zang, pp. cxix, 114 and 134 where Sarat Chandra Das explains Sendha-pa
83 & brahmanical ssct.

* The curious story (Thrankths, p. 208) in which a Buddhist at first refuses on
mhgiumgrnnndstuhkupnﬁinﬁnrmuﬁunu!ndrmunmnhnhljm“
ldiuppm-ulo{mgjn.

EIL )
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the pure faith there can be no doubt. More than any other form
of mixed belief it obliterated essential differences, for Buddhist
Tantrism and Sivaite Tantrism are myerely two varieties of
Tantrism.

What is happening at Bodh-Gaya at present! illustrates how
Buddhism disappeared from India. The abbot of a neighbouring
Sivaite monastery who claims the temple and grounds does not
wish, as & Mohammedan might, to destroy the building or even
fo efface Buddhist emblems. He wishes to supervise the whole
establishment and the visits of pilgrims, as well as to place on
the images of Buddha Hindu sectarian marks and other orna-
ments. Hindu pilgrims are still taken by their guides to venerate
the Bodhi tree and, but for the presence of foreign pilgrims, no
casual observer would suppose the spot to be anything but a
Hindu temple of unusual construction. The same process went
a step further in many shrines which had not the same celebrity
and effaced all traces and memory of Buddhism.

At the present day the Buddha isrecognized by the Brahmans
as an incarnation of Vishnu?, though the recognition is often
qualified by the statement that Vishnu assumed this form in
order to mislead the wicked who threatened to become too
powerful if they knew the true method of attaining superhuman
powers. But he is rarely worshipped in proprid persond®. Asa
rule Buddhist images and emblems are ascribed to Vishnu or
Siva, according to sectarian preferences, but in spite of fusion
some lingering semse of original animosity prevents Gotama
from receiving even such respect as is accorded to incarnations
like Paraéurima. At Bodh-Gaya I have been told that Hindu
pilgrims are taken by their guides to venerate the Bodhi-tree
but not the images of Buddha.

Yet in reviewing the disappearance of Buddhism from India
we must remember that it was absorbed not expelled. The
result of the mixture is justly called Hinduism, yet both in

i This paasage was written about 1010. In the curious femple at Gaya called
Bishnupad the chief object of veneration ia a foot-like mark. Such impressions are
venerated in many parts of the world as Buddha's feet and it scems probable,
eonsidering the locality, that this foutprint was attributed to Buddha before it
wae transferred to Vishnu, -

* There are no very early references to this Avatira. Tt is mentioned in some
of the Puranas (e.g. Bhigavata and Agni) and by Eshemendra.

* But see the instances quoted above from Kashmir and Nepal
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usages and beliefs it has taken over much that is Buddhist and
without Buddhism it would never have assumed its present
shape. To Buddhist influence are due for instance the rejection
by most sects of animal sacrifices: the doctrine of the sanctity
of animal life: monastic institutions and the ecclesiastioal
discipline found in the Dravidian regions. We may trace the
same influence with more or less certainty in the philosophy of
Sarikara and outside the purely religious sphere in the develop-
ment of Indian logic. These and similar points are dealt with
in more detail in other parts of this work and I need not dwell
on them here.
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BOOK V

Trz present book deals with Hinduism and includes the period
just treated in Book 1v. In many epochs the same mythological
and metaphysical ideas appear in a double form, Brahmanic and
Buddhist, and it is hard to say which form is the earlier.

Any work which like the present adopts a geographical and
historical treatment is bound to make Buddhism seem more
important than Hinduism and rightly, for the conversion and
transformation of China, Japan and many other countries are
a series of exploits of great moment for the history not merely
of religion but of civilization. Yet when I think of the antiquity,
variety and vitality of Hinduism in India—no small sphere—
the nine chapters which follow seem very inadequate. I can only
urge that though it would be easy to fill an encyclopadia with
accounts of Indian beliefs and practices, yet there is often great
gimilarity under superficial differences: the main lines of thought
are less numerous than they seem to be at first sight and they
tend to converge.



CHAPTER XXV
BIVA AND VISHNU

1

TaE striking difference between the earlier and later phases of
Indian religious belief, between the Vedic hymns, Brahmanas,
Upanishads and their accessory treatises on the one hand, and
the epies, Puripas, Tantras and later literature on the other, is
due chiefly to the predominance in the latter of the great gods
Siva and Vishnu, with the attendant features of sectarian wor-
ship and personal devotion to a particular deity. The difference
is not wholly chronological, for late writers sometimes take the
Vedic standpoint and ignore the worship of these deities, but
still their prominence in literature, and probably in popular
mythology, is posterior to the Vedic period. The change created
by their appearance is not merely the addition of two imposing
figures to an already ample pantheon; it is a revolution which
might be described as the introduction of & new religion, except
that it does not come as the enemy or destroyer of the old. The
worship of the new deities grows up peacefully in the midst of
the ancient rites; they receive the homage of the same popula-
tion and the ministrations of the same priests. The transition is
obscured but also was facilitated by the strength of Buddhism
during the period when it occurred. The Brahmans, confronted
by this formidable adversary, were disposed to favour any
popular religions movement which they could adapt to their
interests.

When the Hindu revival sets in under the Guptas, and
Buddhism begins to decline, we find that a change has taken
place which must have begun several centuries before, though
our imperfect chronology does not permit us to date it. Whereas
the Vedic sacrificers propitiated all the gods impartially and
regarded ritual as a sacred science giving power over nature,
the worshipper of the later deities is generally sectarian and
often emotional. He selects one for his adoration, and this
selected deity becomes not merely a great god among others
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but a gigantic cosmical figure in whom centre the philosophy,
pootry and passion of his devotees. He is almost God in the
European sense, but stiJl Indian deities, though they may have
a monopoly of adoration in their own sects, are never entirely
similar to Jehovah or Allah. They are at once more mythical,
more human and more philosophical, since they are conceived
of not as creators and mlers external to the world, but as forces
manifesting themselves in nature. An exuberant mythology
bestows on them monstrous forms, celestinl residences, wivea
and offspring: they make oceasional appearances in this world
as men and animals; they act under the influence of passions
which if titanie, are but human feelings magnified. The philoso-
pher accommodates them to his system by saying that Vishgu or
Siva is the form which the Supreme Spirit assumes as Lord of
the visible universe, a form which is real only in the same sense
that the visible world itself is real.

Vishnu and Rudra are known even to the Rig Veda but as
deities of no special eminence. It is only after the Vedic age
that they became, each for his own worshippers, undisputed
Lords of the Universe. A limiting date to the antiquity of
Sivaism and Vishnuism, as their cults may be called, is furnished
by Buddhist literature, at any rate for north-eastern India, The
Pali Pitakas frequently! introduce popular deities, but give no
prominence to Vishnu and Siva. They are apparently mentioned
under the names of Venhu and Isina, but are not differentiated
from a host of spirits now forgotten. The Pitakas have no pre-
judices in the matter of deities and their object is to represent
the most powerful of them as admitting their inferiority to the
Buddha. If Siva and Vishgu are not put forward in the same
way as Brahmi and Indra, the inference seems clear: it had
not occurred to anyone that they were particularly important.

The suttas of the Digha Nikdya in which these lists of deities
oceur were perhaps composed before 300 B.c.? About that date
Megasthenes, the Greek envoy at Pataliputra, describes two
Indian deities under the names of Dionysus and Herakles.
They are generally identified with Krishpa and Siva. It might
be difficult to deduce this identity from an analysis of each

1 Beo eapecially Dig. Nik, xx. and xxxm,

¥ But the lists may be pieces of fulk-lore older than the suttas in which they
are moorporated.
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and Krishpa with Dionysus, but the fact remains that a somewhat
superficial foreign observer was impressed with the idea that
the Hindus worshipped two great gods. He would hardly have
derived this idea from the Vedic pantheon, and it is not clear
to what gods he can refer if not to Siva and Vishnu. It thus
seems probable that these two cults took shape about the fourth
century B.c. Their apparently sudden appearance is due to their
popular character and to the absence of any record in art. The
statuary and carving of the Asokan period and immediately
succeeding centuries is exclusively Buddhist. No temples or
images remain to illustrate the first growth of Hinduism (as the
later form of Indian religion is commonly styled) out of the
earlier Brahmanism. Literature (on which we are dependent
for our information) takes little account of the early career of
popular gods before they win the recognition of the priesthood
and aristocracy, but when that recognition is once obtained
they appear in all their majesty and without any hint that their
honours are recent.

As already mentioned, we have evidence that in the fifth or
sixth century before Christ the Vedie or Brahmanic religion waa
not the only form of worship and philosophy in India. There
were popular deities and rites to which the Brahmans were
not opposed and which they countenanced when it suited
them. What takes place in India to-day took place then.
When some aboriginal deity becomes important owing to the
prosperity of the tribe or locality with which he is connected,
he is recognized by the Brahmans and admitted to their
pantheon, perhaps as the son or incarnation of some personage
more generally accepted as divine. The prestige of the Brahmans
is sufficient to make such recognition an honour, but it is also
their interest and millennial habit to secure control of every
important religions movement and to incorporate rather than
suppress. And this incorporation is more than mere recognition:
the parvenu god borrows something from the manners and
attributes of the olympian society to which he is introduced.
The greater he grows, the more considerable is the process of
fusion and borrowing. Hindu philosophy ever seeks for the one
amongst the many and popular thought, in a more confused
way, pursues the same goal. It combines and identifies its
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deities, feeling dimly that taken singly they are too partial to
be truly divine, or it piles attributes upon them striving to make
each an adequate diving whole.

Among the processes which have contributed to form Vishgu
and Siva we must reckon the invasions which entered India
from the north-west!., In Bactria and Sogdiana there met and
were combined the art and religious ideas of Greece and Persia,
and whatever elements were imported by the Yiieh-chih and
other tribes who came from the Chinese frontier. The person-
alities of Vishnu and Siva need not be ascribed to foreign
influence. The ruder invaders took kindly to the worship of
Siva, but there is no proof that they introduced it. But Persian
and Greco-Bactrian influence favoured the creation of more
definite deities, more personal and more pictorial. The gods of
the Vedic hymns are vague and indistinct: the Supreme Being
of the Upanishads altogether impersonal, but Mithra and Apollo,
though divine in their majesty, are human in their persons and
in the appeal they make to humanity. The influence of these
foreign conceptions and especially of their representation in art
is best seen in Indian Buddhism. Hinduism has not so ancient
an artistic record and therefore the Graeco-Bactrian influence
on it is less obvious, for the sculpture of the Gupta period does
not seem due to this inspiration. Neither in outward form nor
in character do Vishnu and Siva show much more resemblance
to Apollo and Mithra than to the Vedic gods. Their exuberant,
fantastic shapes, their many heads and arms, are a symbol of
their complex and multiple attributes. They are not restricted
by the limits of personality but are great polymorphic forces,
not to be indicated by the limits of one human shape®,

! The Dionysus of Mogasthenes is a doity who comes {rom the west with an
army that suffers from the heut of the plains. If we could be certain that he meant
Siva by Dionysus this would be valuable evidence, But he clearly misunderstood
many things in Indian religion. Greek legends connected Dionysus with Indis and
the East.

* Macdonell seems to me correct in saying (J.R.A8. 1015, p. 125) that one
reasan why Indinn deitics have many srms is that they may bo able to carry the
varigus symbols by whicl they are chameterized. Another reason is that worship
is nsually accompanied by dhyine, that is forming & mental image of the deity aa
described in a particular text. E.g. the worshipper repeats a mantea which deseribes
n deity in language which was originally metaphorical as having many heads and
arms and at the same time he ought to make o mental image of such a figore,
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2

_ Though alike in their grandeur and multiplicity, Vishnu and
Siva are not otherwise similar. In their co developed
forms they represent two ways of looking at the world, The
main ideas of the Vaishnavas are human and emotional. The
deity saves and loves: he asks for a worship of love. He appears
in human incarnations and is known as well or better by these
incarnations than in his original form. But in Sivaism the main
current of thought is scientific and philosophic rather than
emotionall. This statement may seem strange if one thinks of
the wild rites and legends connected with Siva and his spouse.
Nevertheless the fundamental conception of Sivaism, the cosmic
force which changes and in changing both destroys and repro-
duces, is strictly scientific and contrasts with the human,
pathetic, loving sentiments of Vishnuism. And scandalous as
the worship of the generative principle may become, the potency
of this impulse in the world scheme cannot be denied. Agreeably
to his character of a force rather than an emotion Siva does not
become incarnate? as a popular hero and saviour like Rima or
Krishpa, but he assumes various supernatural forms for special
purposes, Both worships, despite their differences, show charac-
teristics which are common to most phases of Indian religion,
Both seek for deliverance from transmigration and are penetrated
with a sense of the sorrow inherent in human and animal life:
both develop or adopt philosophical doctrines which rise high
above the level usually attained by popular beliefs, and both

* Bat some forma of Sivaism in southern India comie even nearer to emotional
Christianity than does Vishnuism,

* | cannot discover that any alleged ayatir of Siva has now or has had fGrmerly
any importance, but the Viyu, Lifiga and Kdrma Purina give lists of mch inesmations,
ns does also the Catechism of the Shuivs religion translated by Foulkes. But Indian
sects have a sirong tendency to nseribe all possible schievements and sttribotes to
their gods. The mere fact that Vishgo becomes incarnate incites the srdent Sivaite
to say that his god can do the same. A curions instance of this rivalry is fonnd in
the story that Siva manifested himself as Sarablin-mirti in order to curh the farosity
of Vishyn when incamate in the Man Lion (see Gopinitha Ttao, Hindu feon. p. 46)
Siva often appears in & special form, not necessarily human, for & speeial purpose
{=g. Virsbhadra) and some tantric Buddhas seem to be imitations of these appori-
tions. There is a strong element of Sivaism borrowed from Bengal in the mythology
ol Tibet snd Mongolia, where such personages as Hevajra, Sampvars, and Mahikils
have a considernble importance under the strange titls of Buddbas,
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have erotic aspects in which they fall below the standard of
morality usually professed by important sects whether in Asia
or Europe. ’

The name Siva is enphemistic. It means propitious and, like
Eumenides, is used as a deprecating and complimentary title
for the god of terrors. It is not his earliest designation and does
not occur as a proper name in the Rig Veda where he is known
88 Rudra, a word of disputed derivation, but probably meaning
the roarer. Comparatively few hymns are addressed to Rudra,
but he is clearly distingnished from the other Vedic gods.
Whereas they are cheerful and benevolent figures, heis maleficent
and terrible: they are gods of the heaven but he is a god of the
earth. He is the ““man-slayer”” and the sender of disease, but
if he restrains these activities he can give safety and health.
**Slay us not, for thou art gracious,” and so the Destroyer comes
to be the Gracious One!. It has been suggested that the name
Siva is connected with the Tamil word givappu red and also
that Rudra means not the roarer but the red or shining one.
These etymologies seem to me possible but not proved. But
Rudra is different in character from the other gods of the Rig
Veda. It would be rash to say that the Aryan invaders of India
brought with them no god of this sort but it is probable that
this element in their pantheon increased as they gradually
united in blood and ideas with the Dravidian population. But
we know nothing of the beliefs of the Dravidians at this remote
period. We only know that in later ages emotional religion,
finding expression as so-called devil-dancing in its lower and
as mystical poetry in its higher phases, was prevalent among
them.

The White Yajur Veda® contains a celebrated prayer known
as the Satarudriya addressed to Rudra or the Rudras, for the
power invoked seems to be now many and now one. This deity,
who is described by a long string of epithets, receives the name
of Sankara (afterwards a well-known epithet of Siva) and is
blue-necked. He is begged to be diva or propitious, but the
word is an epithet, not a proper name. He haunts mountains
and deserted, uncanny places: he is the patron of violent and
lawless men, of soldiers and robbers (the two are evidently

! The passage from one epithet to the other is very plain in B.V. L. 114
% Book xvi.
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considered much the same), of thieves, cheats and pilferers?, but:
also of eraftsmen and huntsmen and is himself *‘an observant
merchant”': he is the lord of hosts of gpirits, “‘ill-formed and
of all forms.” But he is also a great cosmic foree who **dwells
in flowing streams and in billows and in tranquil waters and in
rivers and on islands...and at the roots of trees..."” : who *‘exists
in incantations, in punishments, in prosperity, in the soil, in
the threshing-floor...in the woods and in the bushes, in gound
and in echo...in young grass and in foam...in gravel and in
streams...in green things and in dry things...Reverence to the
leaf and to him who is in the fall of the leaf, the threatener,
the slayer, the vexer and the afflicter.”” Here we see how an
evil and disreputable god, the patron of low castes and violent
oocupations, becomes associated with the uncanny forces of
nature and is on the way to become an All-God?®.

Rudra is frequently mentioned in the Atharva Veda. He is
conceived much as in the Satarudriya, and is the lord of spirits
and of animals. ‘‘For thee the beasts of the wood, the deer,
swans and various winged birds are placed in the forest: thy
living ereatures exist in the waters: for thee the celestial waters
flow. Thou shootest at the monsters of the ocean, and there is
to thee nothing far or near?®.”

These passages show that the main conceptions out of which
the character of the later Siva is built existed in Vedic times.
The Rudra of the Yajur and Atharva Vedas is not Brahmanio:
he is not the god of priests and orderly ritual, but of wild people
and places. But he is not a petty provincial demon who afflicts
rustics and their cattle. Though there is some hesitation between
one Rudra and many Rudras, the destructive forces are unified
in thought and the destroyer is not opposed to creation as a
devil or as the principle of evil, but with profounder insight is
recognized as the Lord and Law of all living things.

But though the outline of Siva is found in Vedie writings,
later centuries added new features to his cult. Chief among
these is the worship of a column known as the Linga, the emblem
under which he is now most commonly adored. It is a phallic

! In the play Mricchakntiki or The Clay Cart { probably of the sixth centurya.n.)
& burglur invokea Kirtikeya, the son of Siva, who is said to have taoght different
styles of house-hreaking.

* A similarly strange collocation of attributes s found in Daksha's hymn to
Siva. Mahibhirnta, xo. Sec. 285, # Atharva, v. xi. 2. 34
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symbol though usually decent in appearance. The Vedas do not
countenance this worship and it is not clear that it was even
known to them'. It is first enjoined in the MahAbhirata and
there only in two passages? which appear to be late additions.
The inference scems to be that it was accepted as part of
Hinduism just about the time that our edition of the Mahi-
bhirata was compiled?®. The old theory that it was borrowed
from aboriginal and especially from Dravidian tribes? is now
discredited. In the first place the instances cited of phallic
worship among aboriginal tribes are not particularly numerous
or striking. Secondly, linga worship, though prevalent in the
south, is not confined to it, but flourishes in all parts of India,
even in Assam and Nepal. Thirdly, it is not connected with low
castes, with orgies, with obscene or bloodthirsty rites or with
anything which can be called un-Aryan. Tt forms part of the
private devotions of the strictest Bralimans, and despite the
significance of the emblem, the worship offered to it is perfectly
decorous®, The evidence thus suggests that this cultus grew up
among Brahmanical Hindus in the early centuries of our era.
The idea that there was something divine in virility and genera-
tion already existed. The choice of the symbol—the stone pillar
—may have been influenced by two circumstances. Firstly, the
Buddhist veneration of stilpas, especially miniature stiipas,
must have made familiar the idea that a cone or column is a
religious emblem®, and secondly the linga may be compared to

* It is not certain if the Sispadevih whom Indrs is asked to destray in Rig. V.
VIL 21. 5 and x. 09. 3 sre priapic demons or worshippers of the phallus,

® vir seos, 202, 203, and xnm sec. 14.

* The inscriptions of Camboja and Champa seem to be the best proof of the
antiquity of Linga worship. A Cambojan insoription of about 550 A.D. records
the dedication of a lings and the worship must have taken some time to resch
Camboja from India. Some lingas discovered in India am said to be snterior to
the Christian era.

* Bee F. Kittel, Usber den Ursprung der Linga Kultus, and Barth, Religiona of
India, p. 261.

* As is also its appearance, as a rule. Bot thers are exeeptions to this. Some
Hindus deny that the Linga is & phallic smblom. It is hardly possible to maintain
this thesis in view of such passages as Mahdbh. xor. 14 and the innumerabls figures
in which there are both a lings and o Yoni But it is troe that in its later forms
the worship is purged of all grossness and that in its earlier forma the symbol
adored wos often a stiips-liks column or & pillar with figures on it.

! Buch ecenes as the relief from Amarivati figured in Grinwedel, Buddhist art
in I'ndia, p. 20, fig. 8, might ensily be supposed to reprosent the worship of the
an,mdmadlhh'lpilhnhvehmmnhlpp«duﬁngumlﬂwm
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the carved pillars or stone standards erected in honour of
Vishgu. Some lingas are carved and bear one or four faces, thus
entirely losing any phallic appearance, The wide extension of
this cult, though its origin seems late, is remarkable. Something
similar may be seen in the worship of Ganeéa: the first records
of it are even later, but it is now universal in India.

It may seem strange that a religion whose outward cere-
monies though unassuming and modest consist chiefly of the
worship of the linga, should draw its adherents largely from
the educated classes and be under no moral or social stigma.
Yet as an idea, as a philosophy, Sivaism possesses truth and
force. Tt gives the best picture which humanity has drawn of
the Lord of this world, not indeed of the ideal to which the
gaint aspires, nor of the fancies with which hope and emotion
people the spheres behind the veil, but of the force which rules
the Universe as it is, which reproduces and destroys, and in
performing one of these acts necessarily performs the other,
seeing that both are but aspects of change. For all animal and
human existence! is the produet of sexual desire: it is but
the temporary and transitory form of a force having neither
beginning nor end but continually manifesting itself in indi-
viduals who must have a beginning and an end. This force, to
which European taste bids us refer with such reticence, is the
true creator of the world, Not only is it unceasingly performing
the central miracle of producing new lives but it accompanies
it by unnumbered accessory miracles, which provide the new
born child with nourishment and make lowly organisms care
for their young as if they were gifted with human intelligence.
But the Creator is also the Destroyer, not in anger but by the
very nature of his activity. When the series of changes culmin-
ates in a crisis and an individual breaks up, we see death and
destruction, but in reality they oceur throughout the process of
growth. The egg is destroyed when the chicken is hatched: the
embryo ceases to exist when the child is born; when the man
comes into being, the child is no more. And for change, im-
provement and progress death is as necessary as birth, A world
of immortals would be a static world.

When once the figure of Siva has taken definite shape,

i Bt not of eourse the senl which, socording to the general Indisn ides, exisis
before and continues after the life of the body.
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lthibuhamdalﬁﬁhahmhﬁahedonitinm He is
the great ascetie, for asceticism in India means power, and Siva
iaﬂmpﬂmniﬁmﬁnnof‘hnpnrwmnfmm He may alternate
Sﬁmgalybetwnennustaﬁﬁmmﬂwﬂddahnmh, but the senti-
mentality of some Krishpaite sects is alien to him. He is a
mngim'nn.thnlurdnft:roopsofnp‘uita,mdthuuﬂmminmhiu
circle all the old animistic worship. But he is also identified
with Time (Mahikala) and Death (Mrityu) and as presiding over
procreation he is Ardhanareévara, half man, half woman.
Stuﬂuminmtadnrudaptedtumwntfurhinvnﬂnm
attributes, and he is provided with a divine family. He dwells
on Mount Kailisa: he has three eyes: above the central one ja
the erescent of the moon and the stream of the Ganges descends
‘from his braided hair: his throat is blue and enciroled by a
serpent and a necklace of skulls. In his hands he carries a three-
pronged trident and a drum. But the effigy or description varies,
for Siva is adored under many forms. He is Mahéddeva, the
Great God, Hara the Seizer, Bhairava the terrible one, Padupati,
the Lord of cattle, that is of human souls who are compared to
beasts. Local gods and heroes are identified with him. Thus
Gor Biba!, said to be a deified ghost of the aboriginal races,
reappears as Goreévara and is counted a form of Siva, as is also
Khandoba or Khande Rao, a deity conneoted with dogs.
Ganeéa, **the Lord of Hosts,” the God who removes obstacles and
is represented with an elephant’s head and accompanied by a rat,
is recognized as Siva’s son. Another son is Skanda or Kirtikeya,
the God of War, a great deity in Ceylon and sonthern India.
But more important both for the absorption of aboriginal cults
and for its influence on speculation and morality is the part
played by Siva's wife or female counterpart,

The worship of goddesses, though found in many seects, is
specially connected with Sivaism. A figure analogous to the
Madonna, the kind and compassionate goddess who helps and
pities all, appears in later Buddhism but for some reason this
train of thought has not been usual in India. Lakshm, Sarasvati
and Sitd are benevolent, but they hold no great position in
popular esteem®, and the being who attracts millions of wor-

* Crooke, Popular Beligion and Folklore of Norihérn India, 1. 84; T 219,

* They are however of some importance in Vishnnite theology. For instance
according to the school of Riminuja it is the Sakti (S} who reveals the true
doetrine to mankind. Vishyu is often said 1o have three consorts, Sd, Bhi and Lili

E L 10
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shippers under such names as Kili, Dirgi, or Mahidevi, though
she has many forms and aspects, is most commonly

as a terrible goddess who demands qfferings of blood. The
worship of this goddess or goddesses, for it is hard to say if she
is one or many, is treated of in a separate chapter. Though in
shrines dedicated to Siva his female counterpart or energy
(Sakti) also receives recognition, yet she is revered as the spouse
of her lord to whom honour is primarily due. But in Siktist
worship adoration is offered to the Sakti as being the form in
which his power is made manifest or even as the essential God-
head.

3

Let us now pass on to Vishnu. Though not one of the great
gods of the Veda, he is mentioned fairly often and with respect.
Indian commentators and comparative mythologists agree that
he is a solar deity. His chief exploit is that he took (or perhaps
in the earlier version habitually takes) three strides. This was
originally a description of the sun's progress across the firma-
ment but grew into a myth which relates that when the earth
was conquered by demons, Vishnu became incarnate as a dwarf
and induced the demon king to promise him as much space as
he could measure in three steps. Then, appearing in his true
form, he strode across earth and heaven and recovered the
world for mankind. His special character as the Preserver is
already outlined in the Veda. He is always benevolent: he took
his three steps for the good of men: he established and preserves
the heavens and earth. But he is not the principal solar deity
of the Rig Veda: Siirya, Savitri and Pushan receive more
invoeations. Though one hymn says that no one knows the
limits of his greatness, other passages show that he has no pre-
eminence, and even in the Mahdbhirata and the Vishpu-Puriiga
itself he is numbered among the Adityas or sons of Aditi. In
the Brihmanas, he is somewhat more important than in the
Rig Vedal, though he has not yet attained to any position like
that which he afterwards occupies,

Just as for Siva, =o for Vishnu we have no clear record of
the steps by which he advanced from & modest rank to the

t Eg. Bat Brih, 1. 2, 5. Ses also the strange legend i, x5 1. 1 where Vishgn
is deseribed as the best of the pods but is eaten by Indm. He is frequently (e.g. in

the Sata Brih) stuted to be identical with the sacrifive, and this was probably one
of the reasonas for his beeoming prominent,
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position of having but one rival in the popular esteem. But the
lines on which the change took place are clear. Even in his own
Church, Vishgu himse¥ claims comparatively little attention.
He is not a force like Siva that makes and mars, but a benevolent
and retiring personality who keeps things as they are. His
worship, as distinguished from that of his incarnations, is not
conspicuous in modern India, especially in the north. In the
south he is less overshadowed by Krishna, and many great
temples have been erected in his honour. In Travancore, which
is formally dedicated to him as his special domain, he is adored
under the name of Padmanabha. But his real claim to reverence,
his appeal to the Indian heart, is due to the fact that certain
deified human heroes, particularly Rima and Krishna, are
identified with him.

Deification is common in Indial. It exists to the present
day and even defunct Europeans do not escape its operation. In
modern times, when the idea of reincarnation had become familiar,
eminent men like Caitanya or Vallabhicirya were declared after
their death to be embodiments of Krishna without more ado,
but in earlier ages the process was probably double. First of all
the departed hero became a powerful ghost or deity in his own
right, and then this deity was identified with a Brahmanic god.
Many examples prove that a remarkable man receives worship
after death quite apart from any idea of incarnation.

The incarnations of Vishnu are most commonly given as ten?
but are not all of the same character. The first five, namely, the
Fish, Tortoise, Boar, Man-Lion and Dwarf, are mythical, and
due to his identification with supernatural creatures playing a
benevolent réle in legends with which he had originally no con-
nection. The sixth, however, Parafu-rima or Rima with the
axe, may contain historical elements. He is represented as a
militant Brahman who in the second age of the world extermin-

! Bee many modern examples in Crocke, Papular Religion and Folk Lore of
Novthern India, chap. 1v. and Census of India, 1801, vol, vi. Bemgal, pp. 106-8,
where are desoribed various deified heroes who are adored in Bengal, such na
Govelyi (n bandit), Sailesh, Karikh, Lirik, Amar Singh, and Gobind Rant (a slayes
of tigera). Compare too the worship of Gopi Nath and Zinds Kalisnn in the Paniib
an deseribed in Census of India, 1901, vol xvi. pp. 118-9,

* The Bhignvata Purina (1 i) and the Bhaktamila (see J.R.A.8. 1909, pp.
621 &) give longer lista of 22 and 26, and the Pancaritra gives 39, Bee Ahirbudlinys
Sambith, v. 50-65.

10—2
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ated the Kshatriyas, and after reclaiming Malabar from the sea,
gettled it with Brahmans. This legend clearly refers to a struggle
for supremacy between the two upper gastes, though we may
doubt if the trinmphs attributed to the priestly champion have
any foundation in fact. The Rimiyana' contains a singular
account of a contest between this Rima and the greater hero
of the same name in which Parasu-rdma admits the other’s
superiority. That is to say an epic edited under priestly super-
vision relates how the hero-god of the warriors vanquishes the
hero-god of the priests, and this hero-god of the warriors is then
worshipped by common consent as the greater divinity, but
under priestly patronage. The tenacity and vitality of the
Brahmans enabled them ultimately tolead the conqueror captive,
and Rama-candra became a champion of Brahmanism as much
as Paradn-rima,

Very interesting too is the ninth avatira (to leave for a
moment the strict numerical order) or Buddha®, The reason
assigned in Brahmanic literature for Vishnu’s appearance in this
character is that he wished to mislead the enemies of the gods
by false teaching, or that out of compassion for animals he
preached the abolition of Vedic sacrifices. Neither explanation
is very plausible and it is pretty clear that in the period when
degenerate Buddhism offered no objection to deification and
mythology, the Brahmans sanctioned the worship of the Buddha
under their auspices. But they did so only in a half-hearted
way. The Buddha was so important a personage that he had to
be explained by the intervention, kindly or hostile, of a deity®.

In his tenth incarnstion or Kalki!, which has yet to take

1 Book I, oantos T4-76.
s A parallel phenomenon is the belief found in Bali, that Buddha is Siva's

# For Brahmanic ideas about Buddha see Vishpo Purigs, mu. 18, The Bhigavata
Puripa, L 3 24 scems to maks the Buddhs incarnation futare. It also counta
Eapils and Rishabha, apparently identical with the lounder of the Sinkhys and
the first Jain =aint, as incarnations. The Padma Purigsa seems to nacribe not only
Buddhism but the Mayi doctring of Sankara to delnsions deliberately inspired by
gnds. T have not been able to find the passage in the printed edition of the Puriga
but it is gooted in Banskrit by Aufrecht, Cal. Ceod. Bib, Bodl p. 14, and Muir,
Original Sanalrit Terts, p. 108,

& Bpe Norman in Trans. Third Int. Congress of Religioms, 10 p. 85, In the fnd, Ani
1018, p. 145 Jayaswal tries to prove that Kalki is & historical personage snd identical
with King Yadodharman of Central India (about a.p. G00) and that the idea of
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place, Vishnu will appear as & Messiah, a coneeption possibly
influenced by Persian ideas. Here, where we are in the realm
of pure imagination, we see clearly what the signs of his avatiras
are supposed to be. His mission is to sweep away the wicked
and to ensure the triumph of the pious, but he comes as a
warrior and & horseman, not as a teacher, and if he protects
the good he does so by destroying evil. He has thus all the
attributes of a Kshatriya hero, and that is as a matter of fact
the real character of the two most important avatiiras to which
we now turn, Rima and Krishna.

Rima, often distinguished as Rima-candra, is usually
treated as the seventh incarnation and anterior to Krishna, for
he was born in the second age of this rapidly deteriorating
world, whereas Krishna did not appear until the third. But
his deification is later than that of Krishpa and probably an
imitation of it. He was the son of Dasaratha, King of Ayodhyi
or Oudh, but was driven into banishment by a palace intrigue.
He married Sitd, danghter of the King of Mithili. She was
carried off by Ravana, the demon tyrant of Ceylon, and Rima
re-captured her with the aid of Hanuman, King of the Monkeys,
and his hoste!. Is there any kernel of history in this story? An
examination of Hindu legends suggests that they usually pre-
serve names and genealogies correctly but distort facts, and
fantastically combine independent narratives. Rima was a
semi-divine hero in the tales of ancient Oudh, based on a real
personality, and Ceylon was colonized by Indians of Aryan
speech®. But can we assume that a king of Oudh really led an
expedition to the far south, with the aid of ape-like aborigines?

his being o future saviour is late. This theory offers difficulties, for firstly there isno
proof that the passages of the Mahabharota which mention Kalkd (m. 100, 13101;
. 191, 13111 ; xm. 340, 12968) are additions later than Yalodharman and secondly
if Kalli was first o historical figure and then projected into the future we should
expoct to hear that he will come ogain, but such language is not quoted. On the
other hand it seems quite likely (1) that there wos an old tmadition about & future
saviour called Kalki, (2) that Yastodharman after defeating the Huns sssumed the
ritle, (3) nnd that when it was found that the golden age had not recommenced ha
wan forgotten (a8 many pseudo-Messinhs have been) and Kalki again became
hope for the futare. Vincent Smith (Hist, of India, ed. m. p. 320) intimates that
Yadodharmun performed considerable exploits but was inordinately boastfal

! Another version of the story which omits the expedition to Ladka snd makes
Bitd the sistor of Rima in found in the Dasaratha Jitaka (B41).

T But this colonization is attriboted by tmdition to Vijaya, not Bima.
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It is doubtful, and the narrative of the Rimiyana reads like
poetic invention rather than distorted history., And yet, what
can have prompted the legend except the occurrence of some
such expedition? In Rima's wife Sitd, seem to be combined
an agricultural goddess and a heroine of ancient romance,
embodying the Hindu ideal of the true wife.

‘We have no record of the steps by which Rima and Krishpa
were deified, although in different parts of the epic they are
presented in very different aspects, sometimes as little more
than human, sometimes as nothing less than the Supreme Deity.
But it can hardly be doubted that this deification owes some-
thing to the example of Buddhism. It may be said that the
development of both Buddhism and Hinduism in the centuries
immediately preceding and following our era gives parallel
manifestations of the same popular tendency to deify great men.
This is true, but the non-Buddhist forms of Indian religion
while not objecting to deification did not particularly encourage
it. But in this period, Buddhism and Jainism were powerful:
both of them sanctioned the veneration of great teachers and,
as they did not recognize sacrifice or adoration of gods, this
veneration became the basis of their cercmonies and easily
passed into worship. The Buddhists are not responsible for
the introduction of deification, but the fact that it was to
egome extent the basis of their public ceremonies must have
gone far to make the worship of Rima and Krishna seem
natural.

It is commonly said that whereas the whole divine nature
of Vishpu was embodied in Krishna, Rima was only a partial
incarnation. Half the god's essence took human form in him,
the other half being distributed among his brothers, Krishna
is a greater figure in popular esteem and receives the exclusive
devotion of more worshippers. The name of Rima commands
the reverence of most Hindus, and has a place in their prayers,
but his figure has not been invested with the attributes (often
of dubious moral value) which most attract sectarian devotion.
His worship combines ensily with the adoration of other deities.
The great temple of Ramesvaram on Adam’s Bridge is dedicated
not to Rima himself but to the linga which he erected there,
and Tulsi Das, the author of the Hindi Rimiayana, while in-
voking Rima as the Supreme Lord and redeemer of the world,
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Bmgrl:n‘.ﬁuaﬂj states! that his worship is not antagonistic to that
of Si

No inseriptions nopancient references testify to the worship
of Rima before our era and in the subsequent centuries two
phases can be distinguished. First, RAma is a great hero, an
incarnation of Vishnu for a particular purpose and analogous
to the Vimana or any other avatira: deserving as such of all
respect but still not the object of any special cult, This is the
view taken of Rédma in the Mahibhiirata, the Purinas, the
Raghuvamsa, and those parts of the RimAyanpa which go
beyond it are probably late additions®. But secondly Rima
becomes for his worshippers the supreme deity. Rdmifinuja (on
the Vedénta siitras, . 42) mentions him and Krishga as two
great incarnations in which the supreme being became manifest,
and since Krishna was certainly worshipped at this period as
identical with the All-God, it would appear that Rima held the
same position. Yet it was not until the fourteenth or fifteenth
century that he became for many sects the central and ultimate
divine figure,

In the more liberal sects the worship of Rimna passes easily
into theism and it is the direct parent of the Kabirpanth and
Sikhism, but unlike Krishnaism it does not lead to erotic excess.
Rama personifies the ideal of chivalry, Sitd of chastity. Less
edifying forms of worship may attract more attention, but it
must not be supposed that Rima is relegated to the penumbra
of philosophic thought. If anything so multiplex as Hinduism
can be said to have a watchword, it is the cry, Rim, Rém.
The story of his adventures has travelled even further than the
hero himself, and is known not only from Kashmir to Cape
Comorin but from Bombay to Java and Indo-China where it
is & common subject of art. In India the Riméiyapa is a
favourite recitation among all classes, and dramatized versions
of various episodes are performed as religious plays. Though
two late Upanishads, the Rimapirvatipaniya and Rama-
uttaratipaniya extol Rima as the Supreme Being, there is no
Béimapurdna. The fact is significant, as showing that his worship
did not possess precisely those features of priestly sectarianism
which mark the Puriinas and perhaps that it is later than the

! Bee wapecially book vr p. 67, in Growse's Tranalution.
¥ Boe Muir's Sanalri! Texts, vol. 1v. especially pp. 441-401
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Purinas. But it has inspired a large literature, more truly
popular than anything that the Purfinas contain. Thus we have
the Sanskrit Rimiyana itself, the Hind§ Rimayana, the Tamil
Ramiyana of Kamban, and works like the Adhyitma-Rimai-
yana and Yoga-Vasistha-Raméiyanal., Of all these, the Rama-
yana of Tulsi Das is specially remarkable and I shall speak of
it later at some length.
4 .

Krishna, the other great incarnation of Vishpu, is one of
the most conspicuous figures in the Indian pantheon, but his
historical origin remains obscure. The word which means black
or dark blue ocours in the Rig Veda as the name of an otherwise
unknown person. In the Chindogya Upanishad®, Krishna, the
son of Devaki, is mentioned as having been instructed by the
sage Ghora of the Angirasa clan, and it is probably implied that
Krishpa too belonged to that clan®. Later sectarian writers
never quote this verse, but their silence may be due to the fact
that the Upanishad does not refer to Krishna as if he were a
deity, and merely says that he received from Ghora instruction
after which he never thirsted again. The purport of it was that
the sacrifice may be performed without rites, the various parts
being typified by ordinary human actions, such as hunger,
eating, laughter, liberality, righteousness, ete. This doctrine has
some resemblance to Buddhist language® and if this Krishpa is
really the ancient hero out of whom the later deity was evolved,
there may be an allusion to some simple form of worship which
rejected ceremonial and was practised by the tribes to whom
Krishpa belonged. T shall recur to the question of these tribes

1 Ekapitha, who lived in the sixteenth century, calls the Adhyitma R. a modern
work, Sen Bhandnrknr, Vaishn, ond Saivizm, page48. The Yoga- Vasishtha R
ta be instruction given by Vasishiha to Rimas who wishes to abandon the world.
Ita date is unoertain butb it is guoted by authors of the fonrteenth century. 1t is
very popular, especially in south Indin, where an abridgment in Tamil called
Jiina-Vasishtha is moch read. Its doctrine appears to be Vedintist with o good
deal of Buddhist philosophy. Salvation is never to think that pleasures and puing
are “mine."” 1 Chind. Up. o 17. 6.

* The Kaush. Brihm. says that Krishpa was an Angirass xx¥. g The Anua-
krsmani says that the Krishoa of Rig Veds, vin. 74 was sn Atgimes, For Ghors
Atigirsa “the dread descendent of the Angirases” see Macdonell and Keith, Fedic
Index, 5w,

' Eg. Dig. Nik v. The Pincaritrn expressly states that Yopm is worship of
the beart und sell-sncrifice, being thus & sounterpart of the externalsacrifics (bihya-
yaga].
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and the Bhigavata sect below, but in this seetion I am con-
cerned with the personality of Krishna.

Visudeva is a well-bnown name of Krishna and a siitra of
Pagini’, especially if taken in conjunction with the comment of
Patanjali, appears to assert that it is not a clan name but the
name of a god. If s0o Visudeva must have been recognized as
4 god in the fourth century B.c. He is mentioned in inseriptions
which appear to date from about the second century 5.c.? and
in the last book of the Taittiriya Aranyaka?®, which however is
a later addition of uncertain date.

The name Krishna occurs in Buddhist writings in the form
Kanha, phonetically equivalent to Krishpa. In the Digha
Nikiiya® we hear of the clan of the Kaphiyanas (= Karshni-
yanas) and of one Kanha who became a great sage. This person
may be the Krishna of the Rig Veda, but there is no proof that
he is the same as our Krishna.

The Ghata-Jataka (No. 454) gives an account of Krishna's
childhood and subsequent exploits which in many points corre-
sponds with the Brahmanic legends of his life and contains
several familarincidents and names, such as Visudeva, Baladeva,
Kamsa. Yet it presents many peculiarities and is either an
independent version or a misrepresentation of a popular story
that had wandered far from its home, Jain tradition also shows
that these tales were popular and were worked up into different
forms, for the Jains have an elaborate system of ancient
patriarchs which includes Visudevas and Baladevas, Krishpa
is the ninth of the Black Visudevas® and is connected with
Dviravati or Dviraki. He will become the twelfth tirthankara
of the next world-period and a similar position will be attained
by Devaki, Rohini, Baladeva and Javakuméra, all members of
his family. This is a striking proof of the popularity of the
Krishpa legend outside the Brahmanie religion.

t Pig. 1v. 3. 98, Vdsudevdrjundbhydm vun, See Bhandarkar, Vaishnariens and
Saiviem, p. 3 and J.R.A.5, 1010, p. 168, Siitrs 85, just above, appears to point to
bhakti, taith or devotion, falt for this Visudeva.

* Especinlly the Besnagar column. Bee Hapson, Ancient India, p. 168 and
various articles in J. R.4.8. 1009-10.

Pxiovi

* mw i 23, Uliro so Kagho isi shosi. But this may refer to the Rishi mentioned
in B.V. von. 74 who has not necessarily anything to do with the god Krishpa.

¥ See Hemacandm Abhidbhinanintimani, Ed. Bochtlingk and Rien, p. 128, and
Bamett's translation of the Antagads Dasdo, pp. 13-15 and 67-82,
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No references to Krishna except the above have been found
in the earlier Upanishads and Siitras. He is not mentioned in
Manu but in one aspect or another heis the principal figure in
the Mahibhfirata, yet not exactly the hero. The Ramiyana
would have no plot without Rima, but the story of the Mahi-
bhiirata would not lose its unity if Krishna were omitted. He
takes the side of the PAndavas, and is sometimes a chief some-
times a god but he is not essential to the action of the epic.

The legend represents him as the son of Vasudeva, who be-
longed to the Sittvata sept! of the Yadava tribe, and of his
wife Devaki. It had been predicted to Kamsa, king of Mathura
(Muttra), that one of her sons would kill him. He therefore slew
her first six children: the seventh, Balarima, who is often
counted as an incarnation of Vishnu, was transferred by divine
intervention to the womb of Rohini. Krishpa, the eighth,
escaped by more natural methods. His father was able to give
him into the charge of Nanda, a herdsman, and his wife YAsoda
who brought him up at Gokula and Vrindivana. Here his youth
was passed in sporting with the Gopis or milkmaids, of whom
he is said to have married a thousand. He had time, however,
to perform acts of heroism, and after killing Kamsa, he trans-
ported the inhabitants of Mathura to the city of Dvirakd which
he had built on the coast of Gujarat. He became king of the
Yéidavas and continued his mission of clearing the earth of
tyrants and monsters. In the struggle between the Pindavas
and the sons of Dhritarishtra he championed the cause of the
former, and after the conclusion of the war retired to Dviraki.
Internecine conflict broke out among the Yadavas and annihi-
lated the race. Krishna himself withdrew to the forest and was
killed by a hunter called Jaras (old age) who shot him supposing
him to be a deer.

In the Mahibhirata and several Puriinas this bare outline
is distended with a plethora of miraculous incident remarkable
even in Indian literature, and almost all possible forms of divine
and human activity are attributed to this many-sided figure.
We may indeed suspect that his personality is dual even in the
simplest form of the legend for the scene changes from Mathuré
to Dviirakd, and his character is not quite the same in the two
regions. It is probable that an ancient military hero of the west

! Apparently the same as the Viishnis,
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has been combined with a deity or perhaps more than one deity.
The pile of story, sentiment and theology which ages have
heaped up round Krishna's name, represents him in three
principal aspects., Firstly, he is a warrior who destroys the
powers of evil. Becondly, he iz associated with love in all its
forms, ranging from amorous sport to the love of God in the
most spiritual and mystical sense. Thirdly, he is not only a deity,
but he actually becomes God in the European and also in the
pantheistic acceptation of the word, and is the centre of a
philosophic theology.

The first of these aspects is clearly the oldest and it is here,
if anywhere, that we may hope to find some fragments of
history. But the embellishments of poets and story-tellers have
been so many that we can only point to features which may
indieate a substratum of fact. In the legend, Krishna assists
the Pindavas against the Kauravas. Now many think that the
Piandavas represent a second and later immigration of Aryans
into India, composed of tribes who had halted in the Himalayas
and perhaps acquired some of the customs of the inhabitants,
including polyandry, for the five Pindavas had one wife in
common between them. Also, the meaning of the name Krishna,
black, suggests that he was a chief of some non-Aryan tribe.
It is, therefore, possible that one source of the Krishpa myth is
that a body of invading Aryans, described in the legend as the
Pindavas, who had not exactly the same laws and beliefs as
those already established in Hindustan, were aided by a powerful
aboriginal chief, just as the Sisodias in Rajputana were aided
by the Bhils. It is possible too that Krishpa's tribe may have
come from Kabul or other mountainous districts of the north
west, although one of the most definite points in the legend is
his connection with the coast town of Dvirakid. The fortifica-
tions of this town and the fruitless efforts of the demon king,
Balva, to conquer it by seige are deseribed in the Mahdbhiratal,
but the narrative is surrounded by an atmosphere of magic and
miracle rather than of history®.

L.or, xv.

¥ It would seem that the temple of Dviraki waa built between the composition
of the narrstive in the Mahibhirata and of the Vishon Pardoa, for while the former
enya the whole town was destroyed by the sea, the Intter excepts the temple and
exys that whoever visits it is freed from all his gios. See Wilson, Vishen Purdpa,
Y. p. 155,
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Though it would not be reasonable to pick out the less
fantastic parts of the Krishpa legend and interpret them as
history, yet we may fairly attach signdficance to the fact that
many episodes represent him as in conflict with Brahmanic
institutions and hardly maintaining the position of Vishnu
incarnate!. Thus he plunders Indra’s garden and defeats the
gods who attempt to resist him. He fights with Siva and Skanda.
He burns Benares and all its inhabitants. Yet he is called
Upendra, which, whatever other explanations sectarian in-
genuity may invent, can hardly mean anything but the Lesser
Indra, and he fills the humble post of Arjuna’s charioteer. His
kinsmen seem to have been of little repute, for part of his
mission was to destroy his own clan and after presiding over
its annihilation in internecine strife, he was slain himself, In
all this we see dimly the figure of some aboriginal hero who,
though ultimately canonized, represented a force not in complete
harmony with Brahmanic civilization. The figure has also many
solar attributes but these need not mean that its origin is to be
sought in a sun myth, but rather that, as many early deities
were forms of the sun, solar attributes came to be a natural
part of divinity and were ascribed to the deified Krishna just
as they were to the deified Buddha®.

Some anthors hold that the historical Krishna was a teacher,
similar to Zarathustra, and that though of the military class he
was chiefly occupied in founding or supporting what was after-
wards known as the religion of the Bhigavatas, a theistic system
inculcating the worship of one God, called Bhagavat, and
perhaps identical with the Sun. It is probable that Krishna

1 A most curious chapter of the Vishgu Purigs (1v. 13) contains o vindieation
of Erishpa'a charscter and a picture of old tribal life.

¥ Naither can T agree with some scholars that Krishna i= mainly snd primacily
a deity of vogetation. All Indian jdess about the Universe and God emphosize
the internction of life and death, growth and decay, spring and winter, Krishpa
is undonbtedly sssocinted with life, growth and generation, but so is Siva the
destroyer, or rather the transmuter. The aceount in the Mahdbhishys {on PAg. 1.
1. 26) of the masque representing the slaughter of Kamsa by Krishoa is surely a
slight foundation for the theory that Krishps was a natare god. 1t might be easily
argued that Christ s » vegetation spirit, for not only is Esater n spring festival but
there are numerous allusions to sowing and barvest in the Gospels and Paul illus-
trates the resurrection by the germination of com. It @8 & mistakes o seek for
uniformity in the history of religion. There wers in ancient times different types of

mind which invented different kinds of gods, just as now professors invent difforent
theories about gods,
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the hero was connected with the worship of a special deity,
but T see no evidence that he was primarily a teacher'. In the
earlier legends he is a man of arms: in the later he is not one
who devotes his life to teaching but a forceful personage who
explains the nature of God and the universe at the most un-
expected moments. Now the founders of religions such as
Mahévira and Buddha preserve their character as teachers even
in legend and do not accumulate miscellaneous heroic exploits.
Similarly modern founders of sects, like Caitanya, though
revered as incarnations, still retain their historical attributes.
But on the other hand many men of action have been deified
not because they taught anything but because they seemed to
be more than human forces. Réma is a classical example of
such deification and many local deities can be shown to be
warriors, bandits and hunters whose powers inspired respect.
It is said that there is a disposition in the Bombay Presidency
to deify the Maratha leader Sivaji®,

In his second aspect, Krishpa is a pastoral deity, sporting
among nymphs and cattle. It is possible that this Krishna is
in his origin distinct from the violent and tragic hero of Dviraki.
The two characters have little in common, except their lawless-
ness, and the date and locality of the two cyeles of legend are
different. But the death of Kamsa which is one of the oldest
incidents in the story (for it is mentioned in the Mahibhishya®)
belongs to both and Kamsa is consistently connected with
Muttra. The Mahibhfrata is mainly concerned with Krishna
the warrior: the few allusions in it to the freaks of the pastoral
Krishna occur in passages suspected of being late interpolations
and, even if they are genuine, show that little attention was paid
to his youth. But in later works, the relative importance is
reversed and the figure of the amorons herdsman almost
banishes the warrior. We can trace the growth of this figure in
the sculptures of the sixth century, in the Vishnu and Bhigavata
Purinas and the Giti-govinda (written about 1170), Even later
is the worship of Ridhi, Krishna's mistress, as a portion of the

¥ The Krishps of the Chindogys Upsnishad receives instruction but ik is nok
said that he wos himself & teacher.

* Hopkins, India Old and New, p. 105
* Bhandarksr. Allusions to Krishgs in Mahiblashya, Tad. dat 1574, p. M.
For the pastoral Krishos see Bhandarkar, Voishnovien and Soiviem, chap, 0x.
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deity, who is supposed to have divided himself into male and
female halves'. The birth and adventures of the pastoral Krishna
are located in the land of Braj, the dstrict round Muttra and
among the tribe of the Abhiras, but the warlike Krishna is
connected with the west, although his exploits extend to the
Ganges valley®. The Abhiras, now called Ahirs, were nomadic
herdsmen who came from the west and their movements between
Kathiawar and Muttra may have something to do with the
double location of the Krishpa legend.

Both archology and historical notices tell us something of
the history of Muttra. It was a great Buddhist and Jain centre,
as the statues and vihiras found there attest. Ptolemy calls it
the city of the gods, Fa-Hsien (400 a.p.) describesit as Buddhist,
but that faith was declining at the time of Hsilan Chuang’s
visit (c. 630 A.n.), The sculptural remains also indicate the
presence of Graco-Bactrian influence. We need not therefore
feel surprise if we find in the religious thought of Muttra elements
traceable to Greece, Persia or Central Asia. Some claim that
Christianity should be reckoned among these elements and I
shall discuss the question elsowhere. Here I will only say that
such ideas as were common to Christianity and to the religions
of Greece and western Asia probably did penetrate to India by
the northern route, but of specifically Christian idens I see no
proof. It is true that the pastoral Krishna is unlike all earlier
Indian deities, but then no close parallel to him can be adduced
from elsewhere, and, take him as a whole, he is a decidedly un-
Christian figure. The resemblance to Christianity consists in the
worship of a divine child, together with his mother. But this
feature is absent in the New Testament and seems to have been
borrowed from paganism by Christianity.

The legends of Muttra show even clearer traces than those
already quoted of hostility between Krishna and Brahmanism.,
He forbids the worship of Indra®, and when Indra in anger
sends down a deluge of rain, he protects the country by holding

! The divinity of Ridhi is taught specially in the Bralmavaivarta Purios and
the Nirada padcaritra, also oalled Jiinimritasire. She is also described in the
Gopila-tipanivs Upanishad of unknown date,

* ButKamsa sppearsin both series of legends, i.e., in the (Ghata-Jitalka which pon-
tainsnobint of the pastorad legends but is a variant of the story of the warlike Krishpa.

* YVishgu Puriga, v. 10, 11 from which the guotations in the text nre taken.
Much of it is repeated in the Harivamss. See for instance H. 508,
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up over it the hill of Goburdhan, which hlﬂ&mﬂﬁm
centres of pilgrimage!. The language which Vishnu Puriins !
attributes to him is eméremely remarkable. He interrupts a
sacrifice which his fosterfnther is offering to Indra and says,
“We have neither fields nor houses: we wander about
wherever we list, travelling in our waggons. What have we to
do with Indra? Cattle and mountains are (our) gods. Brahmans
offer worship with prayer: cultivators of the earth adore their
but we who tend our herds in the forests and
mountains should worship them and our kine.” _
This passage suggests that Krishna represents a tribe of
highland nomads who worshipped mountains and cattle and
came to terms with the Brahmanic ritual only after a struggle.
The worship of mountain spirits is common in Central Asin,
but I do not know of any evidence for cattle-worship in those
regions. Clemens of Alexandria®, writing at the end of the
second century A.D., tells us that the Indians worshipped
Herakles and Pan. The pastoral Krishna has considerable
resemblance to Pan or a Faun, but no representations of such
beings are recorded from Greeco-Indian sculptures. Several
Bacchio groups have however been discovered in Gandhara and
also at Muttra® and Megasthenes recognized Dionysus in some
Indian deity. Though the Bacchic revels and mysteries do not
explain the pastoral element in the Krishna legend, they offer
a parallel to some of its other features, such as the dancing and
the crowd of women, and I am inclined to think that such Greek
ideas may have germinated and proved fruitful in Muttra. The
Greek king Menander is said to have occupied the city (e. 155
B.¢.), and the sculptures found there indicate that Greek artistic
forms were used to express Indian ideas. There may have been
a similar fusion in religion.
In any case, Buddhism was predominant in Muttra for
several centuries. It no doubt forbade the animal sacrifices of
! The Muttra eycle of lagends cannot he very late for the insoription of Glaj
Lomor in Champa (811 4.0.) speaks of Niriyana holding up Goburdhan and a
Cambojun jnscription of Pres Eynkosey (070 4.0.) speaks of the banks of ths
Yamunit where Krishga sported. These legonds must have been prevalent in India

same time bofore they travelled so far. Some of them are depicted on & pillar found

at Mandor and possibly referable to the fourth century A.p. Seo Arch, Surrey Ind,
1905-1006, p. 135,

* Btrom. mL 1fH: Bes M'Crindl, dnciend Tndia, p. 153,
* Vincent Smith, Fine Art in Fudia, PRoOIM-138,
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the Brahmans and favoured milder rites. It may even offer
some explanation for the frivolons character of much in the
Krishna legend!. Most Brahmanic deities, extraordinary as
their conduct often is, are serious and imposing. But Buddhism
claimed for itself the serions side of religion and while it tolerated
local godlings treated them as fairies or elves. It was perhaps
while Krishna was a humble rustic deity of this sort, with no
claim to represent the Almighty, that there first gathered round
him the cycle of light love-stories which has clung to him ever
gince, In the hands of the Brahmans his worship has undergone
the strangest variations which touch the highest and lowest
planes of Hinddism, but the Muttra legend still retains its special
note of pastoral romance, and exhibits Krishga in two prineipal
characters, as the divine child and as the divine lover. The
mysteries of birth and of sexual union are congenial topics to
Hindu theology, but in the cult of Muttra we are not concerned
with reproduction as a world force, but simply with childhood
and love as emotional manifestations of the deity. The same
ideas occur in Christianity, and even in the Gospels Christ is
compared to a bridegroom, but the Krishna legend is far more
gross and naive.

The infant Krishna is commonly adored in the form known
as Makhan Chor or the Butter Thief®. This represents him as
a crawling child holding out one hand full of curds or butter
which he has stolen. We speak of idolizing a child, and when
Hindu women worship this image they are unconsciously
generalizing the process and worshipping childhood, its way-
ward pranks as well as its loveable simplicity, and though it is
hard for a man to think of the freaks of the butter thief as a
manifestation of divinity, yet clearly there is an analogy between
these childish escapades and the caprices of mature deities,
which are respectfully deseribed as mysteries. If one admits
the worship of the Bambino, it is not unreasonable to inelude
in it admiration of his rogueries, and the tender playfulness
which is permitted to enter into this cult appeals profoundly to

! In the Sutts-nipita Mirs, the Evil One is called Kagha, the phonstic equivalent
of Krishpa in Prikrit. Can it be that Mira and his daughters have anything to do
with Krishpa nnd the Gopis?

* Compare the Greek stories of the infant Hermes who steals Apallo's catile
and invents the lyre. Compare too, ss having & general resemblance to fantastic
Indian legends, the story of young Hephmstus,
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Indian women. Images of the Makhan Chor are sold by thou-
sands in the streets of Muttra.

Even more popular §s the image known as Kanhaya, which
represents the god as a young man playing the flute as he stands
in a careless attitude, which has something of Hellenie grace.
Krishna in this form is the beloved of the Gopis, or milk-maids,
of the land of Braj, and the spouse of Radha, though she had
10 monopoly of him. The stories of his frolics with these damsels
and the rites instituted in memory thereof have brought his wor-
ship into merited discredit. Krishnaism offers the most extensive
manifestation to be found in the world of what W. James calls
the theopathic condition asillustrated by nuns like Marguérite
Marie Alacoque, Saint Gertrude and the more distinguished
Saint Theresa. ‘“To be loved by God and loved by him to
distraction (jusqu'a la folie), Margaret melted away with love
at the thought of such a thing....She said to God, ‘Hold back,
0 my God, these torrents which overwhelm me or else enlarge
my capacity for their reception’1.” These are not the words of
the Gitd-govinda or the Prem Sagar, as might be supposed, but
of a Catholic Bishop describing the transporta of Sister Mar-
guérite Marie, and they illustrate the temper of Krishna's
worshippers. But the verses of the Marathi poet, Tukaram,
who lived about 1600 A.p. and sang the praises of Krishpa, rise
above this sentimentality though he uses the language of love.
In a letter to Sivaji, who desired to see him, he wrote, ““As a
chaste wife longs only to see her lord, such am I to Vitthala®,
All the world is to me Vitthala and nothing else: thee also I
behold in him.” He also wrote elsewhere, “‘he that taketh the
unprotected to his heart and doeth to a servant the same kind-
ness as to his own children, is assuredly the image of God.”
More recently Rimakrishna, whose sayings breathe a wide
intelligence as well as a wide charity, has given this religion of
love an expression which, if somewhat too sexual to be perfectly
in accordance with western taste, is nearly related to emotional
Christianity. “A true lover sees his god as his nearest and
dearest relative” he writes, “‘just as the shepherd women of

' Mgr. Bongard, Hiwoire de la Bienhowreuse Margudérite Marie. Quoted by
W. James, Fariefies of Beligious Experience, p. 343,

& Vitthal or Vittoba is a local deity of Pandharpur in the Decean (perhaps a
deified Brahman of the place) now identified with Krishna,

5 I 11
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Vrindivana saw in Krishpa not the Lord of the Universe but
their own beloved....The knowledge of God may be likened to
a man, while the love of God is like a goman. Knowledge has
entry only up to the outer rooms of God, and no one can enter
into the inner mysteries of God save a lover.... Knowledge and
love of God are ultimately one and the same. There is no
difference between pure knowledge and pure lovel.”

These extracts show how Krishna as the object of the soul’s
desire assumes the place of the Supreme Being or God. But
this surprising transformation® is not specially connected with
the pastoral and erotic Krishpa: the best known and most
thorough-going exposition of his divinity is found in the
Bhagavad-giti, which represents him as being in his human
aspect, a warrior and the charioteer of Arjuna. Probably some
seventy-five millions to-day worship Krishna, especially under
the name of Hari, as God in the pantheistic sense and naturally
the more his identity with the supreme spirit is emphasized, the
dimmer grow the legendary features which mark the hero of
Muttra and Dviraki, and the human element in him is reduced
to this very important point that the tie uniting him to his
warshippers is one of sentiment and affection.

In the following chapters I shall treat of this worship when
describing the various sects which practise it. A question
of some importance for the history of Krishna's deification is
the meaning of the name Visudeva. One explanation makes it
a patronymic, son of Vasudeva, and supposes that when this
prince Visudeva was deified his name, like Rima, was trans-
ferred to the deity. The other regards Visudeva as a name for
the deity used by the Sittvata clan and supposes that when
Krishna was deified this already well-known divine name was
bestowed on him. There is much to be said for this latter theory.
As we have seen the Jains give the title Visudeva to a series of
supermen, and a remarkable legend states® that a king called

! Life and Sayings of Rdmakpishna, Trana, F. Max Miller, pp. 137-8. The
English poet Crashaw makes free nse of religious metaphors drawn from love and
even Francia Thompson represents God as the lover of the Soul, ey, in his posm
Any Suini,

* Though surprising, it ean be pamlleled in modern times for Kabir (o, 1800)
was identified by his later [ollowers with the suprems spirit.

' Mah.i.;‘::r. Babhiip. x1v. Vishpu Pur. v. xxxiv. The name als oopors in the
Taittiviya Arapyaka {i. 31) & work of modersts if not t antiguity Ndsdysniys
vidmahe Vasudeviya dhimahi. o
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Paundraka who pretended to be a deity used the title Vasudeva
mdmﬂmadﬁﬁnhga'ﬁnmmuingit,imwhiuhimpnﬁmm
hutunh‘m.Thiaulaaﬂyimpﬁmthntthaﬁﬂnwumﬂhing
which could be detached from Krishna and not a mere patrony-
mic. Indian writings countenance both etymologies of the word.
As the name of the deity they derive it from vas to dwell, he
in whom all things abide and who abides in all?,

5
Siva and Vishpu are not in their nature different from other
Indian ideas, high or low. They are the offspring of philosophie
and poetic minds playing with a luxuriant popular mythology.
But even in the epics they have already become fixed points
in a flux of changing fancies and serve as receptacles in which
the most diverse notions are collected and stored. Nearly all
philosophy and superstition finds its place in Hinduism by being
connected with one or both of them. The two waorships are not
characteristic of different periods: they coexist when they first
become known to us as they do at the present day and in essential
doctrines they are much alike. We have no name for this
curious double theism in which each party describes its own
deity as the supreme god or All-god, yet without denying the
god of the other. Something similar might be produced in
Christianity if different Churches were avowedly to worship

different persons of the Trinity.

Siva and Vishnu are sometimes contrasted and opcasionally
their worshippers quarrel?. But the general inclination is rather
1 Bee Vishgo Por. vi v. See also Wilson, Vishpu Purdpa, i pp. 2 and 17,

* Thus the Sanra Purina inveighs sgainst the Midhva sect (ExxVIN.-X1.) and
ealls Vishgu the servant of Siva: n Purinic lagal work called the Veiddha. Harita.
Bamhitd is said to contain o polemic against Siva, Oecasionally we bear of collisions
between the followers of Vishgn and Siva or the desecratinn of tomplea by hoatile
fanatice.  But such conflicta take pluice most often not between widely differeni
weots but between subdivisions of the same sect, .g., Ten-galais and Vads-gnlais,
It would seem too that at present most Hindus of the higher oastes avoid ostentations
membership of the modemn secta, and though they may practise special devotion to
either Vishpu or Siva, yet they viait the temples of hoth deities when they go on
pllgrimages. Jogendra Nath Bhattacharys in his Hinds Ccater and Sects eaye (p. 364)
that aristocratic Bruhmans usually keep in their private chapels both s saligram
representing Vishou and emblems ropresenting Sive and his spouse. Hence different
observers vary in their estimates of the importance of ssctarian divisions, some
holding that sect is the essence of modern Hinduism and others that most educated
Hindus do not worship a sectarian deity., The Kirma Pordps, Part 1. chap, Xx11,
ocantains some curious rules az to what deities should be worshipped by the various
classes of men and spirts.

11—z
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to make the two figures approximate hy bestowing the same
attributes on both. A deity must be able to satisfy emotional
devotion: hence the Tamil Sivaite saye of Siva the destroyer,
““one should worship in supreme love him who does kindness to
the soul.”” But then the feature in the world which most im-
presses the Hindu is the constant change and destruction, and
this must find a place in the All-god. Hence the sportive kindly
Krishna eomes to be declared the destroyer of the worlds, It
is as if in some vast Dravidian temple one wandered through
two corridors differently ornamented and assigned to the priests
of different rites but both leading to the same image, Hence it
is not surprising to find that there is actually a deity—if indeed
the term is suitable, but European vocabularies hardly provide
one which meets the case—called Harihara (or Sankara-Nird-
yana), that is Siva and Vishpn combined. The Harivamsa
contains a hymn addressed to him: fairly ancient sculptures
attest the prevalence of his worship in the Deecan, especially
at Badimi, he was once the chief deity of Camboja and he is
still popular in south India. Here besides being worshipped
under his own name he has undergone a singular transformation
and has probably been amalgamated with some aboriginal deity.
Under the designation of Ayenfir (said to be a corruption of
Harihara) he is extensively worshipped as a village god and
reputed to be the son of Siva and Vishnu, the latter having
kindly assumed the form of a woman to effect his birth.
Another form of this inclination to combine and unite the
various manifestations of the Divine is the tendency to worship
groups of gods, a practice as old as the Vedas. Thus many
temples are dedicated to a group of five, namely, Siva, Vishnu,
Diirgi, Ganeda and the Sun and it is stated that every Hindu
worships these five deities in his daily prayers®. The Trimirti, or
figure of Brahma, Siva and Vishnu, illustrates the worship of
groups. Its importance has sometimes been over-estimated by
Europeans from an idea that it corresponded to the Christian
Trinity, but in reality this triad iz late and has little significance.
No stress is laid on the idea of three in one and the number of
persons can be increased. The Brahma-vaivarta Purina for
instance adds Krishna to Brahmd, Siva and Vishpu. The union

L Bhag.-gitd, xr. 23-34.
1 Sew Hrisa Chandrs Vasu, Duily proclice of the Hindus, p. 118.
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of three personalities is merely a way of summing up the chief
attributes of the All-God. Thus the Vishpu Purfpa! extols
Vishnu as being *‘Hiwanyagarbha, Hari and Sankara (i.e.
Brahmd, Vishpu and Siva), the creator, preserver and destroyer,”
but in another passage as him who is **Brahma, Iévara and
spirit (Pums), who with the three Gunas (qualities of matter) is
the cause of creation, preservation and destruction....” The
origin of the triad, so far as it has any doctrinal or philosophical
meaning, is probably to be sought in the personification of the
three Gunas®,

‘mlandi L

* Bee Maitriynoa Up. v. 2. It is highly probable that the celebrated imnge st

Elephanta is not a Trimiirti at all but a Mahedamiirti of Siva, See Gopinitha Rao,
Hindn Teonog. 1. 382,



CHAPTER XXVI

FEATURES OF HINDUISM: RITUAL, CASTE,
SECT, FAITH

1

Ix the last chapter I traced the growth of the great gods Siva
and Vishnu. The prominence of these figures is one of the marks
which distinguish the later phase of Indian religion from the
earlier. But it is also distinguished by various practices, insti-
tutions and heliefs, which are more or less connected with the
new deities. Such are a new ritual, the elaboration of the caste
system, the growth of sects, and the tendency to make devotion
to n particular deity the essence of religion. In the present
chapter I shall say something of these phenomena.

Hinduism has often and justly been compared to a jungle.
Az in the jungle every particle of soil seems to put forth its
spirit in vegetable life and plants grow on plants, creepers and
parasites on their more stalwart brethren, so in India art,
commerce, warfare and crime, every human interest and
aspiration seek for a manifestation in religion, and since men
and women of all classes and oceupations, all stages of education
and civilization, have contributed to Hinduism, much of it seems
low, foolish and even immoral. The jungle is not a park or
garden. Whatever can grow in it, does grow. The Brahmans
are not gardeners but forest officers. To attempt a history or
deseription of Indian creeds seems an enterprise as vast, hope-
less and pathless as a general account of European polities. As
for many centuries the life of Europe has expressed itself in
politics, so for even longer ages the life of India, which has mere
inhabitants than western Europe', has found expression in
religion, speculation and philosophy, and has left of all this
thought a voluminous record, mighty in bulk if wanting in
dates and events. And why should it chronicle them? The
truly religious mind does not care for the history of religion,

¥ The population of Indis (about 315 millions) is larger than that of Europe
without Buesin.
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just as among us the scientific mind does not dwell on the history
of science. _

Yet in spite of their exuberance Hinduism and the jungle
have considerable uniformity. Here and there in a tropical
forest some well-grown tree or brilliant flower attracts attention,
but the general impression left on the traveller by the vegetation
as he passes through it mile after mile is infinite repetition as
well as infinite lnxuriance. And so in Hinduism. A monograph
on one god or one teacher is an interesting study. But if we
continue the experiment, different gods and different teachers
are found to be much the same. We can write about Vishnuism
and Sivaism as if they were different religions and this, though
incomplete, is not incorrect. But in their higher phases both
show much the same excellences and when degraded both lead
to much the same abuses, except that the worship of Vishnu
does not allow animal sacrifices. This is true even of externals,
In the temples of Madura, Poona and Benares, the deities, the
rites, the doctrines, the race of the worshippers and the archi-
tecture are all different, yet the impression of uniformity is
strong. In spite of divergences the religion iz the same in all
three places: is smacks of the soil and nothing like it can be
found outside India.

Hinduism is an unusual combination of animism and pan-
theism, which are commonly regarded as the extremes of savage
and of philosophic belief. In India both may be found separately
but frequently they are combined in startling juxtaposition.
The same person who worships Vishpu as identical with the
universe also worships him in the form of a pebble or plantl.
The average Hindu, who cannot live permanently in the altitudes
of pantheistic thought, regards his gods as great natural forces,
akin to the mighty rivers which he also worships, irresistible
and often beneficent but also capricions and destructive. Whereas
Judaism, Christianity and Islam all identify the moral law with
the will and conduct of the deity, in Hinduism this is not com-
pletely admitted in practice, though a library might be filled

! But compare the English poot
“Flower in the eramnied wall,
I plock you out of the erannies,
...... but if 1 conld anderstand

What you are, root and ll, snd all in all
I should know what God and man is."
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fashion of the ancient world, a fashion which has in most lands
passed away. But whereas in the fourth century A.p. European
paganism, despite the efforts of anti-christian eclectics, proved
inelastic and incapable of satisfying new religious cravings, this
did not happen in India. The bottles of Hinduism have always
proved capable of holding all the wine poured into them. When
a new sentiment takes possession of men’s souls, such as love,
repentance, or the sense of sin, some deity of many shapes and
sympathies straightway adapts himself to the needs of his
worshippers. And yet in so doing the deity, though he enlarges
himself, does not change, and the result is that we often meet
with strange anachronisms, as if Jephthah should listen appre-
ciatively to the Sermon on the Mount and then sacrifice his
daughter to Christ. Many Hindu temples are served by dancing
girls who are admittedly prostitutes?, an institution which takes
us back to the cultus of Corinth and Babylon and is without
parallel in any nation on approximately the same level of civili-
zation. Only British law prevents widows from being burned
with their dead husbands, though even in the Vedie age the
custom had been discontinued as barbarous®, But for the same
legislation, human sacrifice would probably be common, What
the gods do and what their worshippers do in their service cannot
acearding to Hindu opinion be judged by ordinary laws of right
and wrong. The god is supra-moral: the worshipper when he
enters the temple leaves conventionality outside.

Yet it is unfair to represent Hinduism as characterized by
licence and cruelty. Such tendencies are counterbalanced by
the strength and prevalence of ideas based on renunciation and
self-effacement. All desire, all attachment to the world is an
evil; all self-assertion is wrong. Hinduism is constantly in
extromes: sometimes it exults in the dances of Krishpa or the
destructive fury of Kali: more often it strugples for release from
the transitory and for union with the permanent and real by

! Effarts am now being made by Hindus to suppress this institotion.

¥ In the Vedic funernl ceramonies the wife lies down by her dead hosband and
ia called back to the world of the living which points to un earlier form of the rite
where she died with him. Bot even at this period, those who did not follow the
Vedio customa may have killed widows with their hushands {mee too Ath. Veda,
xn. 3), and later, the invaders from Central Asig trobably reinforced the pasge.
The much-abused Tantras fockid it
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mH-dl_minlnrmkharmmmgntiun.whinhdmsntthnhm
suppression of both pleasure and pain. This is on the whole its
dominant note, 5

In the records accessible to us the transition from Brahman-
ilm—thntiu,tham]igiunnfhha?uduanﬂﬂrihmm—ﬁ
Hindm'amdmmtuppmrmdireuthutmmukadhyﬂnﬁdﬁnm
We see Buddhism grow at the expense of Brahmanism. We are
then conscious that it becomes profoundly modified under the
influence of new ideas. We see it decay and the religion of the
Brahmans emerge victorious. But that religion is not what it
was when Buddhism first arose, and is henceforth generally
known as Hinduism. The materials for studying the period in
which the change occurred—say 400 p.c. to 400 A.D.—are not
scanty, but they do not facilitate chronological investigation.
Art and architecture are mainly Buddhist until the Gupta period
(¢. 320 A.0.) and literature, though plentiful, is undated. The
Mahéibhirata and RAmAyana must have been edited in the
course of these B00 years, but they consist of different strata
and it is not easy to separate and arrange them without assuming
what we want to prove. From 400 B.c. (if not from an earlier
date) onwards there grew up a great volume of epic poetry,
founded on popular ballads, telling the stories of Rima and the
Pandavas®. It was distinet from the canonical literatures of both
Brahmans and Buddhists, but though it was not in its essential
character religious, yet so general in India is the interest in
religion that whole theological treatises were incorporated in
these stories without loss, in Indian opinion, to the interest of
the narrative. If at the present day a congregation is seen in

* For the history of the RimAynna and Mahibbirats and the dutes assignable
to the difflerent periods of growth, ses Winternite, Gesch. Ind. Lil. vol. &, p- 403 and
p- 439, Also Hopkine' Great Epic of fudia, p. 397, The two poems had assurmed
something like their present form in the second and forrth centaries A.n, respetively,
These are probably the latest dates for any substantial additions or alterstions and
there is considernble evidence that posms called Bhirata and Rimiyapa were well
kmown early in the Christinn ern. Thus in Aévaghosha's Siitrilankie (story XEIV)
they are mentioned as warlike poems inculoating unbuddhist views, The Rimiynga
ia mentioned in the Mahivibhishi and was known to Vasabandha (. .48, 1007,
P 99). A Cambojan inscription dating from the first years of the seventh century
records nrmngements made for the recitation of the Rimiyana, Puripa and com-
plete (adesha) Bhimta, which implies that they were known in India considerably
earlier. Bee Barth, Fracrip. Samscrites de Cambodge, pp. 20-31. The Mahabharata
itmelf admits that it is the rosult of gradoal growth for in the opening seotion ik
#ays that the Bhirnta consists of 8800 verses, 24,000 verses and 100,000 verses,
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a Hindu temple listening to a recitation, the text which is being
chanted will often prove to be part of the Mahdbhdrata. Such
4 ceremony is not due to forgetfulness of the Veda but is
repetition of what happened long before our era when rhapsodists
strung together popular narratives and popular theology. Such
theology cannot be rigidly separated from Brahmanism and
Buddhism. It grew up under their influence and accepted their
simpler ideas. But it brought with it popular beliefs which did
not strietly speaking belong to either system. By attacking the
main Brahmanic doctrines the Buddhists gave the popular
religion its opportunity. For instance, they condemned animal
sacrifices and derided the idea that trained priests and eompli-
cated rites are necessary. This did not destroy the influence of
the Brahmans but it disposed them to admit that the Vedie
sacrifices are not the only means of salvation and to authorize
other rites and beliefs. It was about this time, too, that a series
of invasions began to pour into India from the north-west. It
may be hard to distinguish between the foreign beliefs which
they introduced and the Indian beliefs which they accepted and
modified. But it is clear that their general effect was to upset
traditional ideas associated with a ritual and learning which
required lifelong study.
2

It has been well said! that Buddhism did not waste away
in India until rival sects had appropriated from it everything
they could make use of. Perhaps Hinduism had an even stronger
doctrinal influence on Buddhism. The deification of the Buddha,
the invention of Bodhisattvas who are equivalent to gods and
the extraordinary alliance between late Buddhism and Sivaism,
are all instances of the general Indian view overcoming the
special Buddhist view. But Buddhism is closely connected with
the theory of incarnations and the development of the Advaita
philosophy, and in the externals of religion, in rites, ceremonies
and institutions, its influence was great and lasting. We may
take first the doctrine of Ahimsa, non-injury, or in other words
the sanctity of animal life. This beautiful doctrine, the glory of
India, if not invented by the Buddha at least arose in schools
which were not Brahmanic and were related to the Jain and

! Hardy, Fndische Religionsgeschichte, p- 101,
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Buddhist movements, Tt formed no part of the Vedic religion
in which sacrifice often meant butchery. But in Hinduism, it
meets with extensive shough not universal acceptance. With
the Vaishnavas it is an article of faith nor do the worshippers
of Siva usually propitiate him with animal sacrifices, though
these are offered by the Siktas and also by the small class of
Brahmans who still preserve the Vedic rituall, Hardly any
Hindus habitually eat meat and most abhor it, especially beef,
Yot beef-eating seems to have been permitted in Vedic times
and even when parts of the Mahibhirata were composed.

Apart from animal sacrifices Buddhism was the main agent
in effecting a mighty revolution in worship and ritual. One is
tempted to regard the change as total and complete, but such -
wide assertions are rarely true in India: customs and institutions
are not swept away by reformers but are cut down like the grass
and like the grass grow up again. They sometimes die out but
they are rarely destroyed. The Vedic sacrifices are still occasion-
ally offered?, but for many centuries have been almost entirely
superseded by another form of worship associated with temples
and the veneration of images. This must have become the
dominant form of Hindu cultus in the first few centuries of our
era and probably earlier. It is one of the ironies of fate that the
Buddha and his followers should be responsible for the growth
of image worship, but it seems to be true. He laughed at
sacrifices and left to his disciples only two forms of religions
exercise, sermons and meditation. For Indian monks, this waa
perhaps sufficient, but the laity craved for some outward form
of worship. This was soon found in the respect shown to the
memory of the Buddha and the relies of his body, although
Hinduism never took kindly to relic worship. We hear too of
Cetiyas. In the Pitakas this word means a popular shrine uncon-
nected with either Buddhist or Brahmanic ceremonial, sometimes

! But some of these latter sacrifice imapes made of doogh instead of fiving
animals.

* It is snid that the Agnishtoma was performed in Benares in 1808, and in the
fast few years Tam told that one or two Vedic sacrifices have been afered annually
in various parts of southern India. T have myself seen the sites where siach sncrifices

wore offered in 1008-9 in Mysore ¢ity and in Chidambarsm, and in 1012 at Wei
near Poona. The most usual form of sacrifice now-a-days is snid to be the Viijapeya.

Much Vedie ritual is still preserved in the domestic life of the Nambathiri and other
Boahmans of southern India, See Cochin, Tribes and Castes, and Thurston, Castes

and Tribes of southern India,
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perhaps merely a sacred tree or stone, probably henoured bysuch
simple rites as decorating it with paint or flowers. A little later,
in Buddhist times, the Cetiya became # cenotaph or reliquary,
generally located near a monastery and surrounded by a passage
for reverential circumambulation.

Allusions in the Pitakas also indicate that then as now thers
were fairs. The early Buddhists thonght that though such
gatherings were not edifying they might be made so. They
erected sacred buildings near a monastery, and held festivals so
that people might colleet together, visit a holy place, and hear
sermons, In the earliest known sanctuaries, the funeral monu-
ment (for we can scarcely doubt that this is the origin of the
stiipa)! has already assumed the conventional form known as
Dagoba, consisting of a dome and chest of relics, with a spire
at the top, the whole surrounded by railings or a colonnade,
but though the earving is lavish, no figure of the Buddha himself
is to be seen. He is represented by a symbol such as a footprint,
wheel, or tree. But in the later school of sculpture known as
Gandhara or Greco-Buddhist he is frequently shown in a full
length portrait. This difference is remarkable. It is easy to say
that in the older school the Buddha was not depicted out of
reverence, but less easy to see why such delineation should have
shocked an Indian. But at any rate there is no difficulty in
understanding that Greeks or artists influenced by Greeks
would think it obvious and proper to make an effigy of their
principal hero. ¢

In these shrines we have if not the origin of the Hindu
temple, at any rate a parallel development more nearly allied
to it than anything in the Vedic religion?. For the Buddhist
shrine was o monument built over a receptacle containing relies
and the essential feature of Hindu temples is a cell containing
an image or emblem and generally surmounted by a tower, The
surrounding courts and corridors may assume gigantic propor-
tions, but the central shrine is never large. Images had no place

! The cutline of a stdpa moy be doe to imitation of houses constructed with
curyed bamboos as Vineent Smith contends (History of Fine Arl, p 17). Buot this
is campatible with the view Lhat stone buildings with this corved outline had come
to be used epeciully as funeral monuments before Buddhism popularized in India
and all Eastern Asn the architectaral form called stiipa.

! The temple of Afhole near Uuinmi-um.hnbrncunmtln‘gliuk'h:ml
Boddhist stiipa with a pradakships path and s Hindu shrine.
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in the Vedic sacrifices and those now worshipped in temples are
generally small and rude, and sometimes (as at Bhuvaneshwar
and Srirangam) the deity is represented by a block or carved
stone which cannot be moved, and may have been honoured
as a sacred rock long before the name of Vishnu or Siva was
known in those regions!. The conspicuous statues often found
outside the shrine are not generally worshipped and are merely
ornaments, Buddhism did not create the type of ritual now
used in Hindu temples, yet it contributed towards it, for it
attacked the old Brahmanic sacrifices, it countenanced the idea
that particular places and objects are holy, and it encouraged
the use of images. It is strange that these wide-spread ideas
should find no place in the Vedic religion, but even now-a-days
whenever the old Vedic sacrifices are celebrated they are uncon-
taminated by the temple ceremonial. More than this, the priests
or Pujiris who officiate in temples are not always Brahmans
and they rarely enjoy much consideration®. This curious and
marked feature may be connected with the inveterate Indian
feeling that, though it is well to multiply rites and rules for
neophytes, no great respect is due to men occupied with mere
ceremonial. But it also testifies to a dim consciousness that
modern temples and their ceremonies have little to do with the
thoughts and mode of life which made the Brahmans a force
in India. In many ways the Brahmans dissociate themselves
from popular religion. Thosp of good family will not perform
religious rites for Siidras and treat the Brahmans who do so as
inferiors®,

The simplest ceremonial in use at the present day is that
employed in some Sivaite temples. It consists in placing leaves
on the linga and pouring holy water over it. These rites, which
may be descended from prehistoric stone worship, are generally

I In most temples (at loast in southern Tndis) there are two images: the mdl.
vigraha which is of stone and fixed in the sanctuary, snd the ulam-wgraha which
is smaller, made of metu] anid carried in procesajon.

! Thos Bhattichiryn (Hindu Castes end Seets, p. 127) enumerntes eloven classes
of Brahmans, who “have a very low status on scoount of their being connected
with the grest public shrines,” snd adds that mers residence fn n place of pilgrimage
for a few generations tends to lower the status of & Brahmanic family,

2 Thus in Bengal there ia a sprcial olass, the Barna Bruhmans, who perform
religions rites [or the lower castes, and are divided into six elusses secording to the

eastes 10 whom they minister. Other Brahmans will not eat or intermorry with
them or even take water fram them.
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accompanied by the reading of a Puripa. But the commonest
form of temple ritual consists in treating the image or symbol
as an honoured human being?. It is awgkened, bathed, dressed
and put to bed at the close of day. Meals are served to it at
the usual hours. The food thus offered is called prasdd (or favour)
and is eaten by the devout. Once or twice a day the god holds
a levee and on festivals he is carried in procession, These cere-
monies are specially characteristic of the worship of Krishpa
whose images receive all the endearments lavished on a pet
child. But they are also used in the temples of Siva and Parvati,
and no less than twenty-two of them are performed in the course
of the day at the temple of Bhuvaneshwar in Orissa. It is elear
that the spirit of these rites is very different from that which
inspires public worship in other civilized countries at the present
day. They are not congregational or didactie, though if any of
the faithful are in the temple at the time of the god's levee it
is proper for them to enter and salute him. Neither do they
recall the magical ceremonies of the Vedic saerificest. The
waving of lights (arati) before the god and the burning of incense
are almost the only acts suggestive of ecclesiastical ritual. The
rest consists in treating a symbol or image as if it were a living
thing capable of enjoying simple physical pleasures. Here there
are two strata. We havereally ancient rites, such as the anointing
or ornamenting of stones and offerings of food in sacred places.
In this class too we may reckon the sacrifice of goats (and
formerly of human beings) to Kili*. But on the other hand the
growing idea of Bhakti, that is faith or devotion, imported a
sentimental element and the worshipper endeavoured to pet,
caress and amuse the deity.

It is hard to see anything either healthy or artistio in this

! This is extraordinarily like the temple ritoal of the ancient Egyptians. For
some aceount of the construction and ritual of soath Indian temples ses Richards
in J. of Mythic Soc. 1919, pp. 158-107.

* Bat Vedic mantms are used in these ceremonios. The libations of wator or
other liquids are said to be sccompanied by the mantrng recited at the Soma
maarifice,

¥ At these sacrifices there is no elaborate ritual or snggestion of symbolism.
The animal is beheaded and the inference is that KAL Hkes it. Similarly simple is
the offering of coconuts to Kill The worshipper gives a nut to the pujiri who
spliis it in two with sn axe, spills the milk and hands back half the nut to the
Iﬁ.ippﬂ+m1lthﬂlﬂﬂnfpﬁmiﬁwuﬂuhg that might be made to an African
fe
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ceremonies disgusts even appreciative foreigners, but these
services are not the whele of Hindu worship. All Hindus per-
fminthammufthadaynummmmtauipﬂvmdsmﬁm
varﬁngumrdingtomt.,mdnpinusmhmtdﬂpm-
dent on the temple like a catholic on his church. Indian
life is largely occupied with these private, intimate, individual
observances, hardly noticeable as ceremonies and concerned
with such things as dressing, ablution and the preparation of
food

The monastic institutions of India seem due to Buddhism,
There were wandering monks before the Buddha's time, but the
practice of founding establishments where they could reside
permanently, originated in his order. There appears to be no
record of Hindu (ss opposed to Buddhist) monasteries before
the time of Sanikara in the ninth century, though there must have
been places where the learned congregated or where wandering
ascetios could lodge. Saiikara perceived the advantage of the
cenobitio life for organizing religion and founded & number of
maths or colleges, Subsequent religious leaders imitated him,
At the present day these institutions are common, yet it is clear
that the wandering spirit is strong in Hindus and that they do
not take to monastic discipline and fixed residence as readily
as Tibetans and Burmese. A math is not so much a convent
as the abode of a teacher. His pupils frequent it and may
become semi-resident: aged pilgrims may make it their last
home, but the inmates are not a permanent body following a
fixed rule like the monks of a Vihira, The Sattras of Assam,
however, are true monasteries (though even there vows and
monastic costume are unknown) and so are the establishments
of the Swiminirdyana sect at Ahmedabad and Wartél.

3

The vast and complicated organization of caste is mainly
8 post-Vedic growth and in the Buddha’s time was only in the
making®. His order was open to all classes alike, but this does
not imply that he was adverse to caste, so far as it then pre-

! See especially the Ambatihs Satta (Dig. Nik. 3) and Rhys Davids's introdue-
tion.
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vailed, or denied that men are divided into categories deter-

mined by their deeds in other births. But on the whole the
influence of Buddhism was unfavourahle to caste, especially to
the pretensions of the Brahmans, and an extant polemic against
caste is ascribed (though doubtfully) to Asvaghoshal. On the
other hand, though caste is in its origin the expression of a
social rather than of a religious tendency, the whole institution
and mechanism have long been supported and exploited by the
Brahmans. Few of them would dispute the proposition that
a man cannot be a Hindu unless he belongs to a caste. The
reason of this support is undisguised, namely, that they are the
first and chief caste. They make their own position a matter of
religion and claim the power of purifying and rehabilitating
those who have lost caste but they do not usually interfere
with the rules of other castes or excommunicate those who
break them?®. That is the business of the Pancayat or caste
gouncil.

Sometimes religion and caste are in opposition, for many
modern religious leaders have begun by declaring that among
believers there are no social distinctions. This is true not only
of teachers whose orthodoxy is dubious, such as Ninak, the
founder of the Sikhs, and Basava, the founder of the Linglyats?,
but also of Vallabhicirya and Caitanya. But in nearly all cases
caste reasserts itself. The religious teachers of the sect receive
extravagant respect and form a body apart. This phenomenon,
which recurs in nearly all communities, shows how the Brahmans
established their position. At the same time social distinetions
make themselves felt among the laity, and those who claim to
be of good position dissociate themselves from those of lower
birth. The sect ends by observing caste on ordinary occasions,
and it is only in some temples (such as that of Jagannath at
Puri)* that the worshippers mix and eat a sacred meal together.
Sometimes, however, the sect which renounces caste becomes

! See Weber, Die Fajrasuchi and Nanjio, Catal No. 1303. In Ceylon st the
present day only members of the higher castes oan become Bhikichns

* Bai it is said that in Southern India serioas questions of caste are reported to
the abbot of the Bringerd monastery for his decision.

* The modern Lingiysts demur to the statement that their founder rejected
caste.

4 Bo too in the cakras of the Biktista all casten are equal during the performance
of the coremony.



xxvi] RITUAL, CASTE, SECT, FAITH 177

itself a caste, Thus, the Sikhs have become almost a nation and
other modern castes arising out of sects are the Atiths, who
are Sivaites, the Sarales, who appear to have been originally
Buddhists, and the Baishnabs (Vaishnavas), a name commonly
given in Bengal to those followers of Caitanya who persist in
the original rule of disregarding caste regulations within the
seot, and hence now form a separate community. But as a rule
sect and caste are not co-extensive and the caste is not a religious
corporation. Thus the different subdivisions of the Baniyas
belong to different sects and even in the same subdivision there
is no religious uniformity?.

Caste in its later developments is so complex and irregular,
that it is impossible to summarize it in a formula or explain it
as the development of one principle. In the earliest form known
two principles are already in operation., We have first racial
distinction. The three upper castes represent the invading
Aryans, the fourth the races whom they found in India, In the
modern system of caste, race is not a strong factor. Many who
claim to be Brahmans and Kshatriyas have no Aryan blood,
but still the Aryan element is strongest in the highest castes
and decreases as we descend the social scale and also decreases
in the higher castes in proportion as we move from the north-
west to the east and south. But secondly in the three upper
castes the dividing principle, as reported in the earliest accounts,
is not race but occupation. We find in most Aryan countries
a division into nobles and people, but in India these two classes
become three, the priests having been able to assume a pro-
minence unknown elsewhere and to stamp on literature their
claim to the highest rank. This claim was probably never
admitted in practice so completely as the priests desired. It
was certainly disputed in Buddhist times and I have myself
heard a young Rajput say that the Brahmans falsified the Epics
80 as to give themselves the first place.

It is not necessary for our purpose to describe the details of
the modern caste system. Its effect on Indian religion has been
considerable, for it created the social atmosphere in which the

! Bome (Khandelwals, Duss Srimalia and Palliwals) Inclods both Jains and
Vaishnavus: the Agarwals are moutly Vaishnavas but some of them are Jains and
some worship Siva and Kill Jogendr Nath Bhattacharya, Hindu Castes and Secta,
Pp. 205 £

E I 12
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various beliefs grew up and it has furnished the Brahmans with
the means of establishing their authority. But many religious
reformers preached that in religion caste does not exist—that
there is neither Jew nor Gentile in the language of another creed
—and though the application of this theory is never complete,
the imperfection is the result not of religious opposition but of
social pressure. Hindu life is permeated by the instinct that
society must be divided into communities having some common
interest and refusing to intermarry or eat with other com-
munities, The long list of modern castes hardly bears even a
theoretical relation to the four classes of Vedic times!, Numerous
subdivisions with exclusive rules as to intermarriage and eating
have arisen among the Brahmans and the strength of this
fissiparous instinet is seen among the Mohammedans who
nominally have no caste but yet are divided into groups with
much the same restrictions,

This remarkable tendency to form exelusive corporations is
perhaps correlated with the absence of political life in India.
Such ideas as nationality, citizenship, allegiance to a certain
prince, patriotic feelings for a certain territory are rarer and
vaguer than elsewhere, and yet the Hindu is dependent on his
fellows and does not like to stand alone. So finding little satis-
faction in the city or state he clings the more tenaciously to
emaller corporations. These have no one character: they are not
founded on any one logical principle but merely on the need
felt by people who have something in common to associate
together, Many are based on tribal divisions; some, such as
the Marathas and Newars, may be said to be nationalities. In
many the bond of union is oceupation, in a few it is sectarian
religion. We can still observe how members of a caste who
migrate from their original residence tend to form an entirely
new caste, and how intertribal marriages among the aborigines
create new tribes,

1 The names used are not the same. The four Vedic castes are called Foregu:
the hondreds of modern cantes are ealled Jdni.
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4

Sect! must not be cbnfounded with caste. Hindu seots are
of many kinds; some, if not militant, are at least exceedingly
self-confident. Others are so gentle in stating their views that
they might be called schools rather than sects, were the word
not too intellectunl. The notion that any creed or code can be
quod semper, quod ubique, quod ab omnibus, is less prevalent
than in Europe and even the Veda, though it is the eternal
word, is admitted to exist in several recensions. Hinduism is
possible as a creed only to those who select. In its literal sense
it means simply all the beliefs and rites recognized in India,
too multifarious and inconsistent for the most hospitable and
addled brain to hold. But the Hindus, who are as loth to
abolish queer beliefs and practices as they are to take animal
life, are also the most determined seekers after a satisfying form
of religion, Brahmanic ritual and Buddhist monasticism de-
mand the dedication of a life. Not every one can afford that,
but the sect is open to all. It attempts to sort out of the chaos
of mythology and superstition something which all can under-
stand and all may find useful, Tt selects some aspect of Hinduism
and makes the best of it. Sects usually start by preaching theism
and equality in the sight of God, but in a few generations
mythology and social distinctions creep in. Hence though the
prevalence of sect is undoubtedly a feature of modern Hinduism
it is also intelligible that some observers should assert that most
Hindus belong to the same general religion and that only the
minority are definitely sectarian. The sectarian tendency is
stronger in Vishnuism than in Sivaism. The latter has produced
some definite sects, as, for instance, Lingfiyats, but is not like
Vishnuism split up into a number of Churches each founded by
& human teacher and provided by him with a special creed.

Most Indian sects are in their origin theistic, that is to say,
they take a particular deity and identify him with the Supreme
Being. But the pantheistic tendency does not disappear,
Popular religion naturally desires a personal deity, But it is
significant that the personal deity frequently sssumes pan-
theistic attributes and is declared to be both the world and the

L Bampradiya seems to be the ordinary Bsnskeit word for seetarian doctrine
It meana traditional teaching transmitied from one teasher to anather,

12—g
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human soul. The best known sects arose after Islam had entered
India and some of them, such as the Sikhs, show a blending
of Hindu and Moslem idess. But if %ohammedan influence
favoured the formation of corporations pledged to worship one
particular deity, it acted less by introducing something new
than by quickening a line of thought already existing. The
Bhagavad-gitd is as complete an exposition of sectarian pan-
theism as any utterances posterior to Mohammedanism.

The characteristic dootrine of sectarian Hinduism is bhakdi,
faith or devotion. The older word éraddhd, which is found in
the Vedas, is less emotional for it means simply belief in the
existence of a deity, whereas bhakti can often be rendered by
love, Tt is passionate, self-oblivious devotion to a deity who in
return (though many would say there is no bartering) bestows
his grace (prasdda or anugraha). St Augustine in defining faith
says: *‘Quid est credere in Deum? credendo amare, credendo
diligere, credendo in eum ire, et ejus membris incorporaril.”
This is an excellent paraphrase of bhakti and the words have an
oriental ring which is not quite that of the New Testament.
Though the doctrine of bhalkti marks the beginning of a new
epoch in Hinduism it is not necessary to regard it as an importa-
tion or due to Christianity. About the time of the Christian
era there was felt in many countries a craving for a gentler
and more emotional worship and though the history of
Bhaktism is obseure, Indian literature shows plainly how it may
be a development of native ideas. Its first great textbook is
the Bhagavad-gitd, but it is also mentioned in the last verse
of the Svetiévatara Upanishad and Pinini appears to allude to
bhakti felt for* Vasudeva. The Kathi Upanishad?® contains the
following passage:

“That Atman cannot be gained by the Veda, nor by under-
standing nor by much learning. He whom the Atman chooses,
by him the Atman can be gained. The Atman chooses him as
his own.” Here we have not the idea of faith or love, but we
have the negative statement that the Atman is not won by
knowledge and the positive statement that this Atman chooses

¥ 1 am discussing elsewhere the possible debt which Christianity and Hinduism
may owe to one another,

* Pinini, v. 3. 05-08.

1 Rathi Up.. 1, 2,23
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his own. In the Rig Veda! there is a poem put into the mouth
of Vac or speech, contajping such sentiments as *‘I give wealth
to him who gives sacriffe....I am that through which one eats,
breathes, sees, and hears....Him that T love I make strong, to
be a priest, a seer, a sage.”” This reads like an ancient preliminary
study for the Bhagavad-gitd. Like Krishna the deity claims to
be in all and, like him, to reward her votaries. It is true that
the **Come unto me ™ is not distinetly expressed, but it is surely
struggling for expression®. Again, in the Kaushitaki Upanishad
(mx. 1 and 2) Indra says to Pratardana, who had asked him for
a boon, *' Know me only: that is, what I deem most beneficial
to man, that he should know me....He who meditates on me
as life and immortality gains his full life in this world and in
heaven immortality.” Here the relation of the devotee to the
deity is purely intellectual not emotional, but the idea that
intellectual devotion directed to a particular deity will be
rewarded is clearly present. In the Rig Veda this same Indra
is called a deliverer and advoecate; a friend, & brother and a
father; even a father and mother in one. Here the worshipper
does not talk of bhalti because he does not analyze his feelings,
but clearly these phrases are inspired by affectionate devotion.

Nor is the spirit of bhakti absent from Buddhism. The severe
doctrine of the older schools declares that the Buddha is simply
a teacher and that every man must save himself, But since the
teacher is the source of the knowledge which saves, it is natural
to feel for him grateful and affectionate devotion. This sentiment
permeates the two books of poems called Thera and Therigithi
and sometimes finds clear expression®. In the commentary on
the Dhammapada® the doctrine of salvation by devotion is
affirmed in its extreme form, namely that a dying man who
has faith in the Buddha will be reborn in heaven. But this
commentary is not of early date and the doctrine quoted is
probably an instance of the Hinayana borrowing the attractive
features of the Mahayana. The sutras about Amitibha's
paradise, which were composed about the time of the Christian
era and owe something to Persian though not to Christian

I R.Y. x. 125

* Compare too the hymns of the B.V. to Varuga as s rudimentary expression
of Bhakti from the worshipper's point of view,

% E.g. Theragithd, 818841 and 1231-1245. i LR
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inﬂm,prmhfaiﬂ:inﬁmiﬂhhamthﬁwhuhdm
They who believe in him and call on his name will go to heaven.

When bhakti was once accepted as 4 part of Indian religion,
it was erected into a principle, analogous or superior to know-
ledge and was defined in Sitras! similar to those of the Sinkhya
and Vedanta. Butits importance in philosophy is small, whereas
its power as an impulse in popular religion has been enormous.
To estimate its moral and intellectual value is difficult, for like
so much in Hinduism it offers the sharpest contrasts. Its obvious
manifestations may seem to be acts of devotion which cannot
be commended ethically and belief in puerile stories: yet we find
that this offensive trash continually turns into gems of religious
thought unsurpassed in the annalsof Buddhism and Christianity.

The doctrine of bhakti is common to both Vishnuites and
Sivaites. It is perhaps in general estimation associated with the
former more than with the latter, but this is because the
Bhagavad-giti and various forms of devotion to Krishna are
well known, whereas the Tamil literature of Dravidian Sivaism
is ignored by many European scholars. One might be inclined
to suppose that the emotional faith sprang up first in the
worship of Vishpu, for the milder god seems a natural object
for love, whereas Siva has to undergo a certain transformation
before he can evoke such feelings. But there is no evidence that
this is the historical development of the bhakti sentiment, and
if the Bhagavad-gitd is emphatic in enjoining the worship of
Krishpa only, the Svetisvatara and Maitriyaniya Upanishads
favour Siva, and he is abundantly extolled in many parts of
the Mahibhirata. Here, as so often, exact chronology fails us
in the early history of these sects, but it is clear that the practice
of worshipping Siva and Vishnu, as being each by himself all-
sufficient, cannot have begun much later than the Christian era
and may have begun considerably earlier, even though people
did not call themselves Saivas or Vaishnavas.

! They are called the Bindilya Sitras and appear to be not older than about
the twelith century A.p., but the tradition which connects them with the School of
Sandilya may be just, for the teaching of this sape (Chiandog, Up. nw 14) lays stress
on will and belief, RimAnuja (Sri bhiahya, 1. 2, 43) refors to Rindilys as the alleged
author of the Paficaritra. There are other Bhakti sitrna called Nirndiyn and aseribed
to Niradn, published snd translated in The Sacred Hooks of the Hindus, No. 20
They consist of B4 short aphorisms. Raj. Mitra in his notices of Sanskrit 888,
desoribes & groat number of modern works dealing with Bhakti
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Bhakti is often associated with the doctrine of the

ness of God. This i strange to Europe'—may have its
roots partly in the non-moral attributes of some early
deities. Thus the Rudra of the Satarudriya hymn is a queer
character and a trickster. But it soon takes a p

tinge and is used to explain the creation and working of the
universe which is regarded not as an example of capricious,
ironical, inscrutable action, but rather as ifesting easy,
joyous movement and the exuberant rhythm of a dance executed
for its own sake. The European can hardly imagine a sensible
person doing anything without an object: he thinks it almost
profane to ascribe motiveless action to the Creator: he racks
his brain to discover any purpose in creation which is morally
worthy and moderately in accord with the facts of experience.
But he can find none. The Hindu, on the contrary, argues that
God being complete and perfect cannot be actuated by aims or
motives, for all such impulses imply a desire to obtain some-
thing, whereas a perfect and complete being is one which by
its very definition needs neither change nor addition. Therefore,
whatever activity is ascribed to the creator must not be thought
of as ealculating, purposeful endeavour, but as spontaneous,
exultant movement, needing and admitting no explanation, and
analogous to sport and play rather than to the proceedings of
prudent people. This view of the divine activity is expounded
by so serious a writer as Sankara in his commentary on the
Vedinta Sitras, and it also finds mythological expression in
numerous popular legends. The Tamil Puripas describe the
sixty-four miracles of Siva as his amusements: his laughter and
joyous movements brighten all things, and the street minstrels
sing ‘' He sports in the world, He sports in the soul®.” He is
supposed to dance in the Golden Hall of the temple at Chidam-
baram and something of the old legends of the Satarudriya

1 Yet it is found in Francis Thompson's poem called Any Saind
Bo bost
God lowves to jest
With childeen small, o freak
Of heavenly hide and seek
Fit
For thy wayward wit.
* Pope, The History of Manilka-Vagagar, p. 23. For the 84 sports of Siva see
Biddhanta Dipila, vol. 1x.
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hangs about such popular titles as the Deceiver and the Maniac
(Kalvar) and the stories of his going about disguised and
visiting his worshippers in the form of & mendicant. The idea
of sport and playfulness is also prominent in Vishnuism. Tt is
a striking feature in the cultus of both the infant and the
youthful Krishpa, but I have not found it recorded in the
severer worship of Rama,

Another feature of Hindu sects is the extravagant respect
paid to Gurus or teachers. The sanctity of the Guru is an old
conviction in India. By common consent he is entitled to
absolute obedience and offences against him are heinous crimes.
But in sectarian literature there appears a new claim, namely,
that the Guru in some way is or represents the god whose
worship he teaches. If the deity is thought of primarily as a
saviour, the Guru is said to deliver from suffering and hell: if
he requires surrender and sacrifice, then person and possessions
must be dedicated to the Guru. Membership of a sect can be
attained only by initiation at the hands of a Guru who can
teach a special mantra or formula of which each sect has its
own. In some of the more modern sects the Guru need not be
a Brahman, but if he cannot be venerated for his caste, the
deficiency is compensated by the respect which he receives as
a repository of oral teaching. The scriptural basis of many sects
is dubious and even when it exists, many of the devout (especially
women) have not the inclination or ability to read and therefore
take their religion from the lips of the Gurn, who thus becomes
an oracle and source of truth. In Bengal, the family Guru is
a regular institution in respectable castes. In many sects the
founder or other prominent saint is described as an incarnation
and receives veneration after death?,

This veneration or deification of the Guru is found in most
sects and assumes as extreme a form among the Saivas as
among the Vaishnavas. The Saiva Siddhdnta teaches that divine
instruction can be received only from one who is both god and
man, and that the true Guru is an incarnation of Siva. Thus the
works of Manikka-Vigagar and Umapati speak of Siva coming
to his devotees in the form of the Guru. In the sects that
worship Krishna the Gurus are frequently called Gosain

! Ey. Riminujs, Nammigvir, Bassva.
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(Goswami)'. Sometimes they are members of a particular
family, as among the . In other sects there is
no hereditary principle’and even a Sudra is eligible as Guru.

One other feature of Sectarian Hinduism must be mentioned,
It may be described as Tantrism or, in one of its aspects, as
the later Yoga and is a combination of practices and theories
which have their roots in the old literature and began to form
& connected doctrine at least as carly as the eighth century A.p.
Some of its principal ideas are as follows: (i) Letters and syllables
(and also their written forms and diagrams) have a potent
influence both for the human organism and for the universe.
This idea is found in the early Upanishads® and is fully de-
veloped in the later Sectarian Upanishads. (ii) The human
organism is & miniature copy of the universe®. It contains
many lines or channels {nadi) along which the nerve force moves
and also nervous centres distributed from the hips to the head.
(iii) In the lowest centre resides a force identical with the force
which creates the universe!. When by processes which are
partly physical it is roused and made to ascend to the highest
centre, emancipation and bliss are obtained. (iv) There is a
mysterious connection between the process of cosmie evolution
and sound, especially the sacred sound Om.

These ideas are developed most thoroughly in Saktist works,
but are by no means peculiar to them. They are found in the
Pancariitra and the later Puranas and have influenced almost
all modern sects, although those which are based on emotional
devotion are naturally less inclined to favour physical and
magical means of obtaining salvation.

! Apparently meaning * possessor of cows,” and originally s title of the youthful
Krishpa. Tt is also interpreted as meaning Lord of the Vedas or Lord of his own
Ll b

* E.g. the beginning of the Chind. Up. about the syllable Om. Eee too the last
section of the Aitareys Aran. The Yogs Upanishuds analyse and expluin Om and
some Vishnuite Upanishads (Nrisimha- and Rimati. paniya) enlirge on the subject
of letters and dingrama.

" The same idea pervades the old litemture in a slightly different form., The parts
of the sacrifice are constantly identifisd with parts of the universe or of the human
body.
¢ The cakras are mentioned in Act v of Milati and Midhava written early in

the eighth century. The doctrine of the nidfs oscurs in the older Upanishiads (=g,
Chiind. and Maitriyana) in o mdimentary form.
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CHAPTER XX'VII

THE EVOLUTION OF HINDUISM. BHAGAVATAS
AND PASUPATAS

1

Ispra is a literary country and naturally so great a change as
the transformation of the old religion into theistic sects preaching
salvation by devotion to a particular deity found expression in
a long and copious literature. This literature supplements and
supersedes the Vedic treatises but without impairing their
theoretical authority, and, since it cannot compare with them
in antiquity and has not the same historic interest, it has
received little attention from Indianists until the present
century. Butin spite of its defects it is of the highest importance
for an understanding of medieval and contemporary Hinduism.
Much of it is avowedly based on the principle that in this
degenerate age the Veda is difficult to understand?, and that
therefore God in His mercy has revealed other texts containing
a olear compendium of doctrine. Thus the great Vishnuite doctor
Riminuja states authoritatively *‘The incontrovertible fact
then is as follows: The Lord who is known from the Vedinta
texts...recognising that the Vedas are diffioult to fathom by all
beings other than himself...with a view to enable his devotees
to grasp the true meaning of the Vedas, himself composed the
Pancaritra-Sistra.”

This later sectarian literature falls into several divisions,

A. Certain episodes of the Mahibhirata. The most celebrated
of these is the Bhagavad-gita, which is probably anterior to the
Christian era. Though it is incorporated in the Epic it is fre-
quently spoken of as an independent work. Later and less
celebrated but greatly esteemed by Vishnuites is the latter part

L An attempt waa made to adapt the Veds to modemn idoas by composing new
Upanishads. The inspiration of such works is not denied but they have not the
mame influence as the litermture mentioned below,

* firi Bhishys, 1. 2. 43. S0 to0 the Vishon Puriga, 1. | describes itanlf as equal

in sanctity to the Vedan SBankars on Brah. Siitras, L 3. 33 says that the Puripas
e suthoritative.
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of book x1r, commonly known as Nirdyapiyal. Both these
episodes and others?are analogous to metrical Upanishads.
The MahibhArata even itself (1. 261) the Veda of Krishna
(Karshna).

The Rimiyana does not contain religious episodes com-
parable to those mentioned but the story has more than once
been re-written in a religious and philosophic form. Of such
versions the Adhyitmarimiyana® and Yoga-vadishtha-rami-
yana are very popular.

B. Though the Puriinas! are not at all alike, most of them
ehow clear affinity both as literature and as religious thought
to the various strata of the Maohibbirata, and to the Law Books,
especially the metrical code of Manu. These all represent a form
of orthodoxy which while admitting much that is not found
in the Veda is still Brahmanic and traditionalist. The older
Purigas (e.9. Matsya, Viyu, Markandeya, Vishnu), or at least
the older parts of them, are the literary expression of that Hindu
reaction which gained political power with the accession of the
Gupta dynasty. They are less definitely sectarian than later
works such as the Nirada and Linga Purinas, yet all are more
or less sectarian.

The most influential Puripa is the Bhigavata, one of the
great scriptures for all sects which worship Krishpa, It is said -
to have been translated into every language of India and forty
versions in Bengali alone are mentioned®. It was probably com-

1 Bee Grierson in Tad. Ast. 1008, p. 251 and p. 373,

t Eg. the Ssnatmujatiya and Anagitd (both in S.6.E. vir). Bee Deussen, Fier
philossophische Terte des Mahibhdratom.

¥ Forming part of tho Brahminds Poripa.

4 Boe for & summary of them Winternite, Geach, Ind. LiL 1. pp. 450-483. For
the dates soe Pargiter Dynastica of the Kali age. He holds that the historical portions
of the vlder Purinas were compiled in Prakrit about 250 a.n. and re-adited in
HSanskrit about 350. See also Vincent Smith, Early History, p. 21 and, agninet
Pargiter, Keith in J R.A.5. 1914, p. 1021, Albsruni (who wrote in 1030) mentions
vightern Purinas and gives two lists of thom. Bdpa (e. 620 o.p.) mentions the
recitation of the Viyu Puripa. The commentary on the Svetakvatara Upan,
aseribed to Sapkara quotes the Brahma P, Linga P. and Vishpu P, as sothorities
an well an Puranic texts describod as Vishpudharma and Sivadbarmotisre. But
the suthorship of this commentary in doubtful. The Pomnic literntore ss we know
it probably began with the Cupta dynssty or & contury befors it, hul the wond
Puripa in the sense of an ancient legend which ought to be learnt ocours an early
na the Satapaths Brihmaps (x1. 5. 0. 5) and even in AV, x 7. 24

¥ Boo Dinesh Chandra Sen, Hisl, Benguli Languoge and LiL pp. £20-2256,
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posed in the eighth or ninth century®. A free translation of the
tenth book into Hindi, called the Prem or Ocean of Love,
is greatly revered in northern India® sectarian Purinas
are frequently read at temple services. Besides the eighteen
great Purinas there are many others, and in south India at any
rate they were sometimes composed in the vernacular, as for
instance the Periya Purdpa (e. 1100 a.p.). These vernacular
Purinas seem to be collections of strangely fantastic fairy tales.

C. The word Tantra originally meant a manual giving the
essentials of a subject but later usage tends to restrict it fo
works, whether Hindu or Buddhist, inculeating the worship of
Siva's spouse. But there are exceptions to this restriction: the
Panca-tantra is a collection of stories and the Lakshmi-tantra is
a Vishnuite work?®,

The fact is that a whole class of Sanskrit religious literature
is described by the titles Tantra, Agama and Samhita?, which
taken in a wide sense are practically synonymous, though usage
is inclined to apply the first specially to Siktist works, the
second to Sivaite and the third to Vishnuite. The common
character of all these productions is that they do not attempt
to combine Vedic rites and ideas with sectarian worship, but
boldly state that, gince the prescriptions of the Veda are too
hard for this age, some generous deity has revealed an easier
teaching. This teaching naturally varies in detail, but it usually
comprises devotion to some special form of the godhead and
also a special ceremonial, which commences with initiation and
includes the use of mystic formule, letters and diagrams.

1 Pargiter, Le pp. xvii, xxviil. It does not belong to the lntest class of Puripas
for it seems to contemplute the pedormance of Sméirta rites not templs ceremoriial,
but it ia not quoted by Riminujs {twellth century) though he cites the Vishon
Puripa. Probably he disapproved of it

* Tt waa made as late as 1803 by Lalld Ji Lil, but is a rendering into Hindi of
a version in the Brj dialect, probably made in the sixteenth century.

8 Another Vishnuoito work is cited indifferently as Pidma-tantra or Padma-sum-
hitA, and the Bhigavata Poriga (1. 3. 8) speaks of the SBittvatam Tantram, which
is apparently the Bittvata-snmphiti. The work edited by Sehrader is described as the
Ahirbudknya Sambitd of the Pdnearitrn jyumn.

* Ben for some notices of these works A. Avalon's various publioations aboub
Tantra. Srinivasa Ivengnr, Outlines of Indion Philosophy, 118-181. Govindacaryns
Svimi on the Vaishoava Sambhitas, J.R.AS, 1911, pp. 935 £ Schomeris, faim-
Siddhdntn, pp. 7 M and Schrador's Infroduction to the Pidncardira, Whereas these
works claim to be independent of the Veds, the Sectarian Upanishads (see vol. L
P- 78) are an attempt to conneet post-Vedic sects with the Veda
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Tantras, Agamas and Samhitis all treat of their subject-matter
in four divisions! the of which relates to the great problems
of philosophy, the secotd to the discipline necessary for uniting
the self and God; the third and fourth to ceremonial.

These works have another feature in common, namely that
they are little known except to those Hindus who use them for
religious purposes and are probably not very anxious to see
them published. Though they are numerous, few of them have
been printed and those few have not been much studied by
European scholars. 1shall say something more about them below
in treating of the various sects. Some are of respectable antiquity
but it is also clear that modern texts pass under ancient names.
The Pancaritram and Pidupatam which are Vishnuite and
Sivaite Samhitis are mentioned in the MahibhArata. and some
extant Vishnuits Samhitis were perhaps composed in the fourth
century A.p0.* Riminujn as quoted above states that the
Pancardtra-éastra (apparently the same as the Pancaritra-tantra
which he also mentions) was composed by Visudeva himself
and also cites as scripture the Sattvata, Paushkara and Parama
Samhitis. In the same context he speaks of the Mahibhirata
as Bhirata-Samhita and the whole passage is interesting as being
a statement by a high authority of the reasons for accepting a
non-Vedic work like the Pancariitra as revealed scripture.

As already indicated European unsage makes the words
Tantra, Tantrism and tantric refer to the worship of goddesses.
It would be better to describe this literature and worship as
Biktism and to use Tantrism for a tendency in doctrine and
ceremonial which otherwise has no special name. T have been
informed by Tamil Pandits that at the present day the ritual
in some temples is smirta or according to Smriti, but in the
majority according to the Agamas or tantric. The former which
is followed by many well-known shrines (for instance in Benares
and in the great temples of south India) conforms to the pre-

V Jikna, Yoga, Caryi, Krivi. The ssme names nre used of Buddhist Tantras,
exvept that Anuttarm replaces Jiiina.

* Ses Bohrader, Introd. fo the Pdncardira, p. 88, In the Raghuvaman, x. 27.
Apamaa are not only mentioned but said to be extremely numerons. Bot in such
passages it is hard to say whether Agama means the books now so-callod or merely
tradition. Albernnl seems not to have known of this literature and a Tantes for
him is merely & minor treatise on astronomy. He evidently regnrds the Vedua,

Puriinas, philosophical Dardanas and Fpics as constituting the religions literstore
of India.
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cepts of the Purdnas, especially on festival days. The officiants
require no special initiation and offerings are presented.
But the Agamic ritual can be only by priests who
have received initiation, burnt offerings rarely form part of the
eeremony and vernacular hymns are freely used?®,

Such hymns however as well as processions and other forms
of worship which appeal directly to the religious emotions are
certainly not tantric. Tantrism is a species of religions magie,
differing from the Vedic sacrifices in method rather than
principle®, For all that, it sets aside the old rites and announces
itself as the new dispensation for this age. Among its prineipal
features are the following. The Tantras are a seripture for all,
and lay little stress on caste: the texts and the ritual which
they teach ean be understood only after initiation and with the
aid of a teacher: the ritual consists largely in the correct use of
spells, magical or sacramental syllables and letters, diagrams
and gestures: its object is less to beseech than to compel the
god to come to the worshipper: another object is to unite the
worshipper to the god and in fact transform him into the god:
man is a microcosm corresponding to the macrocosm or universe :
the spheres and currents of the universe are copied in miniature
in the human body and the same powers rule the same parts in
the greater and the lesser scheme., BSuch ideas are widely
disseminated in almost all modern sects?, though without

! Najagopala Chariar | Faishnorile Reformers, p. 4) says that in Vishno temples
two ritunls are nsed ealled Panearitra and Vaikhinasa, The Iatier is apparently
consistent with Bmiirts psage whereas the Pincaritra is not. From Gopinitha
Rao’s Elements of Hindu Iconography, pp. 66, 77, 78 it appears that thers ja o
Vaikhannsagama pamilel to the Panonritrigama. Tt is froquently quoted by this
author, thoogh as yet onpublished. It seema to be the ritual of thoss Bhignvatns
who worship both &Tﬂ and Vishou, It is said to exist in two recensions, prose and
metrieal, of which the former is perhaps the oldest of the Vaishpava ;'i.g:.maa. The
Vaikhinasa ritual was onee followed st Srirangam but Riminuja substitutid the
Pénearitea for it.

! Avalon, Principles of Tanlea, p. xxvil deseribes it aa *that dm-:lnpment of
the Vaidika Earmakiipda which under the nome of the Tantra Shistra ia the
scripture of the Kali age," Thia seema to me & correel statement of the tantsls
heory.

* Thos the Gantamiys Tantra which is held in high estimation by Vishnuite
bouseholders in Bengal, though not by asceties, is & complete application of Sikia
worship to the cult of Krishna, The Virahi Tantrs is also Vishouite. See Raj.
Mitra, Sonabrit MBS, of Bikaner, p. 553 and Notices of Sk, MSS. wy, (1870}, p. 08,
and L eelxxxvii. See too the usages of the Nambothin Brahmans as described in
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forming their essential doctrine, but I must repest that to say
all sects are tantric d not mean that they are all Saktist,

But Siktist sects are f tnﬂymdthmugblyhnﬁinin_

their theory and practice.

D. Besides the Sanskrit books mentioned above numerous
vernacular works, especially collections of hymns, are accepted
as authoritative by various sects, and almost
has scriptures of its own. In the south two Tamil hymnals, the
Devaram of the Sivaites and Naliyira Prabandham of the
Vishnuites, are recited in temples and are boldly stated to be
revelations equivalent to the Veda. In northern India may be
mentioned the Hindi Ramayana of Tulsi Das, which is almost
universally venerated, the Bhakta-mald of Nibhi Das!, the
Sur-sagar of Surdas and the Prem Sagar. In Assam the Nam
Gosha of Madhab Deb is honoured with the same homage as
a sacred image. The awkwardness of admitting direct inspiration
in late times is avoided by the theory of spiritual descent, that
Is to say of doctrinal transmission from teacher to teacher, the
divine revelation having been made to the original teacher at
a discreetly remote epoch.

2

In considering the evolution of modern Hinduism out of the
old Vedic religion, three of the many factors responsible for this
huge and complicated result deserve special attention. The first
is the unusual intensity and prevalence of the religions tempera-
ment. This has a double effect, both conservative and alterative:
ancient customs receive an unreasonable respect: they are not
abolished for their immorality or absurdity; but since real
interest implies some measure of constructive power, there is
& constant growth of new ideas and reinterpretations resulting
in inconsistent combinations. The second is the absence of
hierarchy and discipline. The guiding principle of the Brahmans
has always been not so much that they have a particular creed
to enforce, as that whatever is the creed of India they must be
its ministers. Naturally every priest is the champion of his own
god or rite, and such zeal may lead to occasional conflicts. But

Cochin T'ribes and Castes, 1, PP 220-233. In many ways the Nambuthicis preserve
the ancient Vedio pmotices,
* Bee Grierson's articlos Gleanings from the Bhaktamala in J.B.4.8. 1908-1910.
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though the antithesis between the ritualism of the older
Brahmanism and the faith or philosophy of Sivaism and Vishnu-
ism may remind us of the di between the Catholic
Church and Protestant reformers, yet historically there is no
resemblance in the development of the antithesis. To some
extent Hinduism showed a united front against Buddhism, but
the older Brahmanism had no organization which enabled it to
stand as a separate Church in opposition to movements which
it disliked. The third factor is the deeply rooted idea, which
reappears at frequent intervals from the time of the Upanishads
until to-day, that rules and rites and even creeds are somehow
part of the lower and temporal order of things which the soul
should transcend and leave behind. This idea tinges the whole
of Indian philosophy and continually crops up in practice. The
founder of a strange sect who declares that nothing is necessary
but faith in a particular deity and that all ceremonies and caste
observances are superfluous is not in the popular esteem a sub-
verter of Hinduism.

The history of both Sivaism and Vishnuism illustrates these
features. Siva begins as a wild deity of non-moral attributes.
As the religions sense develops he is not rejected like the less
reputable deities of the Jews and Arabs but remains and collects
round himself other strange wild ideas which in time are made
philosophical but not ethical. The rites of the new religion are,
if not antagonistic, at least alternative to the ancient sacrifices,
yet far from being forbidden they are performed by Brahmans
and modern Indian writers describe Siva as peculiarly the
Brahman's god. Finally the Sivaite schools of the Tamil country
reject in successive stages the grosser and more formal elements
until there remains nothing but an ecstatic and mystical mono-
theism. Similarly among the Vishnuites Krishpa is the centre
of legends which have even less of conventional morality. Yet
out of them arises a doctrine that the love of God is the one
thing needful so similar to Christian teaching that many have
supposed it must be borrowed.

The first clear accounts of the worship of Siva and Vishpu
are contained in the epics and indicate the existence of sectarian
religion, that is to say of exclusive devotion to one or other
deity. But there is also a tendency to find a place for both,
a tendency which culminates in the composite deity Sankara-



xxvit]  BHAGAVATAS AND PASUPATAS 103

Niiriyana already mentioned. Many of the Purinas! reflect this
ﬂwnnﬂpnhaﬂ:etwdaiﬂmimparﬁully. The Mahabhirata
not unfrequently does the same but the general impression left
by this poem is that the various parts of which it consists have
bmmmpmdnrmviuadinamhﬁanapiﬁt. The body of the
work is a narrative of exploits in which the hero Krishna plays
8 great part but revised so as to make him appear often as a
deity and sometimes as the Supreme Spirit. But much of the
didactic matter which has been added, particularly books xmr
and xmr, breathes an equally distinct Sivaite gpirit and in the
parts where Krishna is treated as a mere hero, the principal
god appears to be not Vishnu but Siva.

The Mahabharata and Puranas contain legends which,
though obscure, refer to conflicts of the worshippers of Siva
with those who offered Vedic sacrifices as well as with the
votaries of Vishpu, and to a subsequent reconciliation and
blending of the various cults, Among these is the well-known
story of Daksha’s sacrifice to which Siva was not invited.
Enraged at the omission he violently breaks up the sacrifice
either in person or through a being whom he creates for the
purpose, assaults the officiants and the gods who are present,
and is pacified by receiving a share. Similarly we hear® that he
once seized a victim at a sacrifice and that the gods in fear
allotted to him the choicest portion of the offerings. These stories
indicate that at one time Brahmans did not countenance his
worship and he is even represented as saying to his wife that
according to rule (dharmatah) he has no share in the sacrifice?,
Possibly human victims were immolated in his honour, as they
were in Kili's until recently, for in the Mahabharata® it is
related how Krishpa expostulated with Jarisandha who pro-

' Eg. Mirkngdeya, Vimans and Varihe. Also the Skands Upanishad.

* Mahibh. Vansparvan, 11001 . The Bhigavata Puriga, Book tv. see, 2-7
emphasizes more clearly the objections of the Rishis to Siva as an enemy of Vedio
eacrifices and a patron of unhallowed rites,

* Mahiibh, xm. sec, 983, In the same way the worship of Dionysns was onoe o
novelty in Greece and not countenanced by the more consarvative and reapectable

Em 12
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posed to offer to Siva a sacrifice of captive kings. In the Vishnu-
Purina, Krishpa fights with Siva andsburns Benares. But by
the time that the Mahabharata was piit together these quarrels
were not in an acute stage. In several passages! Krishna is
made to worship Siva as the Supreme Spirit and in others® vice
versa Siva celebrates the glory of Krishna. Vishnuites do not
dishelieve in Siva but they regard him as a god of this world,
whereas their own deity is cosmic and universal. Many
Vishnuite works® are said to be revealed by Siva who acts as
an intermediary between us and higher spheres.

3

In the following sections I shall endeavour to relate the
beginnings of sectarianism. The sects which are now most
important are relatively modern and arose in the twelfth
century or later, but the sectarian spirit can be traced back
several centuries before our era. By sectarians I mean wor-
shippers of Siva or Vishpu who were neither in complete
sympathy with the ancient Brahmanism nor yet excommuni-
cated by it and who had new texts and rites to replace or at
least supplement the Vedas and the Vedic sacrifices, It is
probable that the different types of early Indian religion had
originally different geographical spheres. Brahmanism flourished
in what we call the United Provinces: Buddhism arose in the
regions to the east of this district and both Vishnuism and
Sivaism are first heard of in the west.

The earliest sect of which we have any record is that of the
Bhigavatas, who were or became Vishnuite. At a date which
it is impossible to fix but considerably before the epoch of
Pigini, a tribe named the Yéddavas occupied the country
between Muttra and the shores of Gujarat. Septs of this tribe
were called Vishpi and Sittvata. The latter name has passed
into theology. Krishna belonged to this sept and it is probable
that this name Visudeva was not originally a patronymic but
the name of a deity worshipped by it. The hero Krishpa was
identified with this god and subsequently when the Brahmans
wished to bring this powerful sect within the pale of orthodoxy

1 Droga-p., 2362 f.  Annsisana-p., 500 £
1 £ Anusiasna.p., 0508

1 E.g. the Ahirbudhnyn SBambiti sod Adhyitmas Rémiyaga.
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both were identified with Vishpu. In the Mahabharata! the rule
or ritual (vidhi) of the Sitdvatas is treated as equivalent to that
of the Bhagavatas and a*work called the Sattvata Samhita is
still extant, Bhigavata appears to be the most general name
of the sect or sects and means simply of the Lord (Bhagavat),
that is worshippers of the one Lord?®, Their religion is also called
Ekintika dharma, or the religion with one object, that is
monotheism?.
Amnnidumbkﬂmtnmgmwupinbhissuhmlmdm
principal treatise i= often spoken of as Pincaritra because it
was revealed by Niriyana during five nights*. The name how-
ever appears to be strictly speaking applicable to a system or
body of doctrine and the usual term for the books in which this
system is expounded is Samhiti. Al previous discussions and
speculations about these works, of which little was known until
recently, are superseded by Schrader’s publication of the
Ahirbudhnya Samhitd, which appears to be representative of
its class®. The names of over two hundred are cited and of these
more than thirty are known to be extant in 35.° The majority
were composed in north-western India but the Pancaritra
doctrine spread to the Dravidian countries and new Samhitis
were produced there, the chief of which, the Tévara Sambhitd,
can hardly be later than 800 4.n.7 Of the older works Schrader

i ipar. ceoxxxvil, 12711 . In the B vad-gitd Krishpa sg that he ja
Mﬁm?thn Vrishnis, x1. 37. e F‘

® L. the title Bhiigavata Puriga,

! Ekiyana ia mentioned saveral times in the Chindogys Up, (v 1, 2 and
afterwards) as & branch of religious or litorary knowledge and in connection with
Niirads. But it is not represonted s the highest or satiafying knowledge,

! Evenin the Satapatha Br, Niriyaps is mentioned in connsetion with a morifive
lnating five days, x5, ],

* The Bambhitis hitherto best known to orientalists appear to be late and

'Ilhquohduuqh.ﬂtuumﬁdnhyl‘imumuhm‘ 80 it must then have bean
in axistence some centuries.

13—z
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thinks that the Ahirbudhnya was written in Kashmir! between
300 and 800 A.p. and perhaps as early as the fourth century.
1t mentions the Sittvata and Jayikitya, which must therefore
be older. :

The most remarkable feature of this literature is its elaborate
dootrine of evolution and emanation from the Deity, the world
process being conceived in the usual Hindu fashion as an alter-
nation of production and destruction. A distinction is drawn
between pure and gross creation. What we commonly call the
Universe is bounded by the shell of the cosmic egg and there
are innumerable such eggs, each with its own heavens and its
own tutelary deities such as Brahmi and Siva who are sharply
distinguished from Vishpu. But beyond this multitude of
worlds are more mysterious and spiritual spheres, the highest
heaven or Vaikuntha wherein dwells God in his highest form
(Para) with his Saktis?, certain archangels and liberated souls.
Evolution commences when at the end of the cosmie night the
dakti of Vishnu?® is differentiated from her Lord and assumes
the two forms of Force and Matter!. He as differentiated from
her is Vasudeva a personal deity with six attributes® and is the
first emanation, or Vytha, of the ineffable godhead. From him
proceeds Sankarshana, from Sankarshana Pradyumna, and from
Pradyumna Aniruddha. These three Vyithas take part in
oreation but also correspond to or preside over certain aspects
of human personality, namely Sankarshana to the soul that
animates all beings, Pradyumna to intelligence and Aniruddha
to individuality. Strange to say these seem to be the names of
distinguished personages in the Sittvata or Vrishni clan®. Mere
deification oceurs in many countries but the transformation of
heroes into metaphysical or psychological terms could hardly
have happened outside India. Next to the Vyiithas come twelve

t Thestory of Svetadvips or White Islund in the Santiparvan of the Mahibhirsta
states definitely that Nirsda received the Pancaritr there.
5;: Thare iz much diversity of statement as to whethor there are ons oF many

tis.

8 Vizhgu is the name of God in nll his nspects, but eapecially God as the absolute,
Visadeva is used both of God as the absolute snd also as the first emanation (Vyiiha):

¢ Kriyiéakti and Bhitidakti.

* JAina, alévarys, fakti, bala, virya, tejas. These are called gupas but are not
to be confounded with the three ordinary gnoas

% The words seem to have been originally proper names. Ses the articles in the
Petersbury Lencon,
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sub-Vyihas, among whom is Nariyapa', and thirty-nine
Avatiras. All these beings are outside the cosmic eggs and our
gross creation. As a predude to this last there takes place the
evolution of the aggregates or sources from which individual
souls and matter are drawn, of space and of time, and finally of
the elements, the process as deseribed seeming to follow an older
form of the Sinkhya philosophy than that known to us. The task
of human souls is to attain liberation, but though the language
of the Samhitds is not entirely consistent, the older view is that
they become like to God, not that they are absorbed in him®.

Thus it is not incorrect to say that the Bhigavata religion
is monotheistic and recognizes a creator of souls. Indeed
Sankara® condemns it on the very ground that it makes indi-
vidual souls originate from Visudeva, in which case since they
have an origin they must also have an end. But Riminuja in
replying to this criticism seems to depart from the older view,
for he says that the Supreme Being voluntarily abides in four
forms which include the soul, mind and the principle of indi-
viduality, This, if not Pantheism, is very different from
European monotheizsm?,

The history of these Bhiigavatas, Pincaritras or worshippers
of Vishpu must have begun several centuries before our era, for
there are allusions to them in Pinini and the Niddesa®. The
names of Visudeva and Sankarshapa occur in old inscriptions®
and the Greek Heliodoros calls himself a Bhigavata on the
column found at Besnagar and supposed to date from the first
part of the second century B.c.

The Pancaritra was not Brahmanic in origin’ and the form

! Niirdyags lke Vishgu is used to designate more than dne nspect of God.
Bometimes it denotes the Absolute,

¥ The shova hrief sketoh is based on Sclirader's Tnd, fo the Pdneardira where the
reader can find full details,

® Comment on Vedinta sitras, m 2, 42,

* And, as Schrader observes, the evolutionary system of the Pincaritrs is
practically concorned with only one force, the Sakti, which under the name Bhiti is
manifested as the Universe and as Kriya vitalizes and governs it (p. 31).

* On Sutta-nipts, 700, 792. The doctrine of the Vyihas is expounded in the
Mahibhirnta Sintip. cooxe. 36 ff., 70 fl.; cooxrr 20 f.

! Lider's List of Brahmi inscriptions, No. 8, supposed not to be Inter than 200
B.c. and No. 1112 supposed to be of the first century 8.0, Sankarshana is alio
mentioned in the Kautiliyn Arthadistra, xrm. 3.

* Some Bamhitis emphasize the distinction betwoen the followers of the Veda
and the enlightened ones who worship the Lord. See Schrader, Pdncardira, p. 07,
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of the Sinkhya philosophy from which it borrowed was also
un-Brahmanic. It seems to have grown up in north-western
India in the centuries when Iranian €nfluence was strong and
may owe to Zoroastrianism the doctrine of the Vyithas which
finds a parallel in the relation of Ahura Mazda to Spenta Mainyn,
his Holy Spirit, and in the Fravashis, It is also remarkable that
God is credited with six attributes comparable with the six Am-
esha Spentas. In other ways the Pincaritra seems to have some
connection with late Buddhism. Though it lays little stress
on the worship of goddesses, yet all the Vytihas and Avatiras
are provided with Saktis, like the Buddhas and Bodhisattvas of
tantric Buddhism, and in the period of quiescence which follows
on the dissolution of the Universe Vishnu is deseribed under the
name of Stinya or the void. Tt attaches great importance to the
Cakra, the wheel or discus which denotes Vishgu's will to bel,
to evolve and maintain the universe, and it may have contri-
buted some ideas to the very late form of Buddhism called
Kilacakra. This very word is used in the Ahirbudhnya Samhita
as the name of one of the many wheels engaged in the work of
evolution.

Though the Pincaritra is connected with Krishpa in its
origin, it gives no prominence to devotion to him under that
name as do modern sects and it knows nothing of the pastoral
Krishna®. It recommends the worship of the four Vyiihas®
presiding over the four quarters in much the same way that
late Buddhism adores the four Jinas depicted in somewhat
similar forms., Similarly the Sivaites say that Siva has five
faces, namely 18ina or Sadidiva (the highest, undifferentiated
form of the deity) at the top and below Vimadeva, Aghora,
Tatpurusha and Sadyojita, presiding respectively over the
north, south, east and west. It is thus clear that in the early
centuries of our era (or perhaps even before it) there was a
tendency in Vishnuism, Sivaism and Mahayanist Buddhism
alike to represent the ineffable godhead as manifested in four
aspects somewhat more intelligible to human minds and pro-
ducing in their turn many inferior manifestations. Possibly the

' Syhm iti Sankalpa, Ahirbudh. Sam. 1. 7. In some late Upsnishada (eg.
Niradaparivrijaka and Brihatsannyiss ) Cakei is used ns s synonym for s Pificaritra.

¥ The snme is true of Riminuja, who never quotes the Bhignvata Parina.

® Bee the quotations from the Bittvata Sambhiti in Schrader, pp: 150-154. As

in the Pincaritra there is the Pura above the four Vyihas, so some late forms of
Buaddhizm regard Vairocans as the source of four Jinas,



xxvit] BHAGAVATAS AND PASUPATAS 190

theory originated among the Vishnuites?, but as often happened
in India it was adopted by their opponents. None of these
theories are of much importance as living beliefs at the present
day but their influence can be seen in iconography.

As a seot the Pincaritras seem to have been a subdivision
of the Bhigavatas and probably at the present day many
Vishnuites would accept the second name but not the first. The
Paiicaritra is studied at only a few places in southern India
but its doctrines permeate the popular work called Bhaktamald
and in view of the express approbation of RimAnuja and other
authorities it can hardly be repudisted by the Sri-Vaishnavas.
Bhiigavata is sometimes used in the south as a name for Smiirias
who practise Vedic rites and worship both Siva and Vishnu®,

4+

In these early times there were strenuous theological struggles
now forgotten, though they have left their traces in the legends
which tell how the title of Krishna and others to divine honours
was challenged. Amalgamation was the usual method of con-
ciliation, Several gods grew sufficiently important to become in
the eyes of their worshippers the supreme spirit and at least
four were united in the deity of the Bhigavatas, namely,
Visudeva, Krishna, Vishnu and Nariyana. Of the first three
I have spoken already. Nariyana never became like Vishnu
and Krishpa o great mythological figure, but in the late Vedic
period he is a personification of the primmval waters from
which all things sprang or of the spirit which moved in them?®.
From this he easily became the supreme spirit who animates all
the universe and the name was probably acceptable to those
who desired a purer and simpler worship because it was con-
nected with comparatively few legends. But there is some
confusion in its use, for it is applied not only to the supreme
being but to a double incarnation of him called Nara-Nariyana,
and images of the pair may still be seen in Vishnuite temples.

1 The Manicheans also had gronps of five deities (see Chavannes and Pelliot in
J.4. 1013, 1. pp. 333-338) but they are just as likely to have borrowed from Bud-
dhism ns mice verad, * Eer Bhattacharyn, Hindu Casles and Sects, p. 565,

# Manu, 1. 10-11, identifies him with Brahma and savs. “The waters are eallad
Nirah hecanse they are produced from Nara, and he is called Niriyapa becanse
they were his place of movement (ayana).” The same statement occurs in the
Rariyapiya.
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They are said to have revealed the true doctrine to Narada and
are invoked at the beginning of each book of the Mahibhirata®.
One of the main theses of the Nariygniya® is the identity of
Nardyana and Vasudeva, the former being a Brahmanic, the
latter a non-Brahmanic name for the Deity.

. The celebrated Bhagavad-gitd® which is still held in such
respect that, like the New Testament or Koran, it is used in
law courts for the administration of oaths, is an early scripture
of the Bhigavata sect. In it the doctrines of Krishna's divinity,
the power of faith and the efficacy of grace are fully established.
It is declared to be too hard for flesh and blood to find by
meditation their way to the eternal imperceptible spirit, whereas
Krishpa comes straightway to those who make him their sole
desire, ““Set thy heart on me, become my devotee, sacrifice to
me and worship thou me. Then shalt thou come to me, Truly
I declare to thee thou art dear to me. Leave all (other) religious
duties and come to me as thy sole refuge, I will deliver thee
from thy sins. Sorrow not.” But the evolution of Sankarshana,
ete., is not mentioned. The poem has perhaps been re-edited

! They are sndd to hsve been the sons of Dharma (religion or rightecuaness) and
Ahimsd (not-injuring). This is obvious allegory indicating that the Bhigavats
religion rejected animal ssorifices. At the beginning of the Niriynpiys (
cecxxxv.) it is said that Niriyaga the soul of the universe took birth in u quadr,
form as the offspring of Dharma, vie. Narn, Niriyags, Hard and Krishon, Nam and
Niiriyana are often identified with Arjunn and Visudeva. E.g. Udyogap. xxlx. 19,

® Mahibhir. 1L

* It is an episode in Mahibbir. v1. and in its present form wos doubtless
elaborated apart from the rest. But we may surmise that the incident of Krishoa's
removing Arjuna’s seruples by o discourse appeared in the early versions of the
story and also that the discourse was longer and profounder than would seem
approptiate to the European reader of a tals of battles. But as the Vedidnia
philssophy and the doctrine of Krishpa's godhead developed, the disconrse may
have been amplificd and made to include later theological views. Garbe in his
German tranalation sttempts to distingnish the different strata und his explanation
of the inconsistencies ss due to sauccessive redactions and additions may contain
some truth. But these inconsistencies in theology are common to all sectarisn
writings and I think the main eause for them must be sought not so much in the
alteration and combination of documents, as in a mixed and eclectic mode of
thought. Even in European books of the first rank inconsistencies are not anknown
and they need not canse surprise in works whigh were not written down but com-
mitted to memory. A poet composing a long religious poem in this way snd feeling,
as muny Hindus feel, both that God is everything snd also that he ia & very présent
personal help, may very well express himself differently in different paris. On the
other hand the editors of such poems wre undoubtedly tempied to insert in them
later popular doctrines.
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- and interpolated several times but the strata can hardly be
distinguished, for the whole work, if not exactly paradoxical,
is eclectic and continually argues that what is apparently highest
is not best for a particular person. The Hindus generally regard
the contemplative life as the highest, but the Bhagavad-giti is
insistent in enjoining unselfish action : it admits that the supreme
reality cannot be grasped by the mind or expressed in speech,
but it recommends the worship of a personal deity. Even the
older parts of the poem appear to be considerably later than
Buddhism. But its mythology, if not Vedie, is also hardly
Puranic and it knows nothing of the legends about the pastoral
Krishna. It presupposes the Sinkhya and Yoga, though in what
stage of development it is hard to say, and in many respects its
style resembles the later Upanishads. I should suppose that it
assumed its present form about the time of the Christian era,
rather before than after, and I do not think it owes anything
to direct Christian influence. In its original form it may have
been considerably older.

The Bhagavad-gita identifies Krishpa with Visudeva and
with Vishnu but does not mention Niriyana and from its general
style I should imagine the Néirdyaniya to be a later poem. If so,
the evolution of Bhigavata theology will be that Krishna, a
great hero in a tribe lying outside the sphere of Brahmanism,
is first identified with Vasudeva, the god of that tribe, and then
both of them with Vishnu. At this stage the Bhagavad-gith was
composed. A later current of speculation added Nariyana to
the already complex figure, and a still later one, not accepted
by all sects, brought the pastoral and amorous legends of
Krishpa. Thus the history of the Bhigavatas illustrates the
Indian disposition to combine gods and to see in each of them
only an aspect of the one. But until a later period the types of
divinity known as Vishnu and Siva resisted combination. The
warshippers of Siva have in all periods shown less inclination
than the Vishnuites to form distinct and separate bodies and
the earliest Sivaite sect of which we know anything, the
Pisupatas!, arose slightly later than the Bhigavatas.

! The name appears not to be in common use now, but the Pisupats school js
reviewzd in the Sarva-dariuna safigraha (e, 1330),
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Patafijali the grammarian (c. 150 8.4.) mentions devotees of
Siva! and also images of Siva and Skanda, There is thus no
peason to doubt that worshippers of Siva were recognized as
a sect from at least 200 5.0, onwards, Further it seems probable
that the founder or an early teacher of the sect was an ascetic
ealled Lakulin or Lakulida, the club-bearer. The Viyu Purina®
makes Siva say that he will enter an unowned corpse and
become incarnate in this form at Kiyirohana, which has been
identified with Kirvin in Baroda. Now the Viyu is believed
to be the oldest of the Puripas, and it is probable that this
Lakulin whom it mentions lived before rather than after our
era and was especially connected with the Pidupata sect. This
word is derived from Pasupati, the Lord of cattle, an old title
of Rudra afterwards explained to mean the Lord of human
gouls. In the Sintiparvan® five systems of knowledge are
mentioned. SAnkhya, Yoga, the Vedas, Pdsupatam and Pan-
caritram, promulgated respectively by Kapila, Hiranyagarbha,
Apintaratamas, Siva the Lord of spirits and son of Brahmd,
and “The Lord (Bhagavin) himself.”” The author of these
verses, who evidently supported the Pincaritra, considered that
these five names represented the chief existing or permissible
varieties of religious thought. The omission of the Vedinta is
remarkable but perhaps it is included under Veda. Hence we
may conclude that when this passage was written (that is
probably before 400 a.p. and perhaps about the beginning of
our era) there were two popular religions ranking in publie

* Givabhigavata, sce his comment on Pinini, v. 3. 99 and v, 2. 76, The name is
remarkable and snggests that the Sivaites may have imitated the Bhigavatas.

% 1 xxiii. 200, The Bibliotheea I'nd. edition reads Nakull, Aufrecht (Badl MES.)
has Lakull. The sams story is found in Linga P. chap. xxrv. Laknli iz said to have
hund four pupils who founded four branches, Lakulin does not play &n important
part in modsm Sivaism but is mentioned in inscriptions from the tenth till the
thirteonth centuries. The Sarva-darians.aafigraha describes the Nuknliia-Pisnpats
system and ruotes Nakuliss who is clearly the same na Lakulin, The figures on
Kushan coins representing Siva as holding & elub may be meant for Lakulin but
also mny be influenced by Greek figures of Herakles, See for Lakulin Fleet in
J.B.AS 1907, pp. 419 . and Bhandarkar Vaishpariem and Soiviem, pp. 1158
The ooins of Wema Kadphises bear the title Mahidvara, apparently meaning
worshipper of the Great Lord. Temples in south Indin seem to have been named

after Kiyirohana in the seventh century a.n. See Qopinitha Rao, Hindu Teono-
graphy, m. p. 18, i Muhibhir, xin.
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esteem with the philosophic and ritual doctrines of the Brahmans,
The Mahibhirata contains a hymn? which praises Siva under
1008 names and is not without resemblance to the Bhagavad-
gitd. It contains a larger number of strange epithets, but Siva
is also extolled as the All-God, who asks for devotion and grants
grace. At the close of the hymn Siva says that he has introduced
the Pdsupata religion which partly contradicts and partly agrees
with the institutions of caste and the Adramas, but is blamed
by fools®.

These last words hint that the Pisupatas laid themsel
open to eriticism by their extravagant practices, such as strange
sounds and gestures®. But in such matters they were ontdone
by other sects called Kapilikas or Kilimukhas. These carried
skulls and ate the flesh of corpses, and were the fore-runners of
the filthy Aghoris, who were frequent in northern India especially
near Mount Abu and Girnar a century ago and perhaps are not
yet quite extinct. The biographers of Sankara® represent him
as contending with these demoniac fanatics not merely with the
weapons of controversy but as urging the princes who favoured
him to exterminate them,

Hindu authorities treat the Pasupatas as distinet from the
Saivas, or Sivaites, and the distinction was kept up in Camboja
in the fourteenth century. The Saivas appear to be simply
worshippers of Siva, who practice a sane ritual. In different
parts of India they have peculiarities of their own but whereas
the Vaishpavas have split up into many sects each revering its
own founder and his teaching, the Saivas, if not a united body,
present few well-marked divisions. Such as exist I shall notice
below in their geographical or historical connection®. Most of
them accept a system of theology or philosophy® which starts

! Mahibhir, x12. 13702 & 1t is recited by Duksha when he recognires the might
of Siva after the unfortunate incident of his sacrifice,

* Sinti-parvan, section celxxxv espocially line 10, 470 f.

* Bee Barva-darfana-safgrahs, chap. vL and the comments of Rimioojs aod
fiankara on Vedinta Sttras, 1. 2. 36.

& E.g. Batikarn-dig-vijaya. The first notice of these sects appears to be un inserip-
tion &t Igatpuri in the Nisik district of about 620 4.p. recording » grant for the
worship of Eapaledvara and the maintenance of Mahivritins { = Kapilikis) in his
temple. But doubtless the sects are much older,

! The principal are, the Pifupatas, the Salvasiddhintam of southern India and
the Sivaism of Kashmir,

* The Sarva-dariana-safigrahs, chap. Vi gives o summary of it.
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with three principles, all without beginning or end. These are
Pati or the Lord, that is Siva: Pasu, or the individual soul:
Piiéa or the fetter, that is matter or Ksrma?. The task of the
soul is to get free of its fotters and attain to the state of Siva.
But this final deliverance is not quite the same as the identity
with Brahman taught by the Vedinta: the soul becomes a Siva,
equal to the deity in power and knowledge but still dependent
on him rather than identical with him?.

Peculiar to Saiva theology is the doctrine of the five kaii-
cukas® or envelopes which limit the soul. Spirit in itself is free:
it is timeless and knows no restrictions of space, enjoyment,
knowledge and power. But when spirit is contracted to indi-
vidual experience, it can apprehend the universe only as a series
of changes in time and place: its enjoyment, knowledge and
power are cramped and curtailed by the limits of personality.
The terminology of the Saivas is original but the theory appears
to be an elaboration of the Pincaritra thesis that the soul is
surrounded by the sheath of Miyi. [

The early literature of the worshippers of Siva (corresponding
to the Samhitis of the Pincaritras) appears to have consisted
of twenty-eight works composed in Sanskrit and called Agamas®.
There is fairly good evidence for their antiquity. Tiramular, one _
of the earliest Tamil poets who is believed to have lived in the
first centuries of our era, speaks of them with enthusiasm and
the Buddhist Sanskrit works called Agamas (corresponding to

i The Pisupatas seom to attach less importance to this trind, though as they
speak of Pati, Padu snd the impuritics of the soul there is not mueh difference.
In their views of cansation and free will they differed slightly from the Saivas,
since they held that Siva is the universal and absolute oanse, the actions of indi-
viduals being effective only in so far as they are in conformity with the will of Sive.
The Safva siddhinta however holds that Siva’s will is not irreapective of individoal
Earma, although his independence is not therchy diminished. He is like & man
holding & magnet and directing the movements of neodle.

* There iz some difference of langnage and perhaps of doctrine on this point in
various Stvaite works Both Sivaites snd Paficaritrine somstimes employ the
language of the Advaita. But see Schrader, Inl o Padeardira, pp. 8L L

* The five Kaficukas {or six including Miyi) are siricily speaking tattvas of
which the Saivas enumerate 36 and are kils, niyat, riga, vidys and kali contrusted
with nityatva, vyipakntva, pimatva, sarvajnstvs, ssrvakeriritva which are
qualitios of spirit. Bee Chatterji, Kashmir éul'lliam., 75 fi., 180, where he points out
that the Kaficukas are essentinlly equivalent to Kasni's * forms of perception and
conception.” Bee too Schrader, Ink. fo Pancardira, B4, 80, 115.

4 Bes for names and other details Schomerus, Der Saiva-Siddhdnta, M 7,23
aluo many articles in the Siddhdnta-Dipika.
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mmwmmjmmhmmmm It is highly
probable that the same word was in use among both Hindus
and Buddhists at thewame time. And since the Mahibhirata
mentions the Pisupatam, there is no diffieulty in supposing that
expositions ufﬁi?ﬂtndmtrinaweﬁmmtinthﬂﬁntmmry
A.D. ar even B.0. But unless more texts of the Agamas come to
light the question of their age has little practical importance,
for it is said by native scholars that of the twenty-eight primary
books there survive only fragments of twenty, which treat of
ritual, besides the verses which form the text expounded at
length in the Sivaiidnabotham!. There are also said to be 120
Upigamas of which only two or three have been preserved
entire. Of these two have been printed in part, the Mrigendra
and Paushkara®. The former is cited in the Sarva-dardana-
sanigraha (about 1330) but does not show any signs of great
antiquity. Itis thus clear that the Agamas are not much studied
by modern Sivaites but it is unhesitatingly stated that they are
a revelation direct from Siva and equal to the Veda® and this
affirmation is important, even though the texts so praised are
little known, for it testifies to the general feeling that there are
other revelations than the Veda. But the Vedas, and the
Vedinta Sitras are not ignored. The latter are read in the light
of Nilakantha’s® commentary which is considered by south
Indian Pandits to be prior to Sankara,

* They are taken from the Agama ealled Ranrsva. The Sivaites of Kashmis
appear to have regarded the extant Siva-siitras is an Apama.

* The Sanskrit text and trapslation of the Mrigendra are published in the
Siddhdnta-Dipika, vol. 1v. 1901 ff. It is sometimes described as an Upédgama snd
sometimes as the Jiinspida of the Kimika Azama.

? 8o Tirnmilar. Nilakantha in hia commentary on the Vedints Siitras says:
“1 see no difference between the Veda and the Baivigama.™

* Or Bdkagthn, The commentary is translated in SiddAdnta-Dipike, vol. 1. £,
In spite of seotarian views as to its early date, it seems to be influenced by the
viewa and lsnguage of Riminuja.
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CHAPTER XXVIII

SANKARA. SIVAISM IN SOUTHERN INDIA.
KASHMIR. LINGAYATS

1

ABovuT the sixth century A.p. the decadence of Buddhism and
the invigoration of Brahmanism were both well advanced. The
Mahabharata existed as a great collection of epic and religious
poetry and the older Puranas were already composed. Even
at the present day authorities differ as to whether Siva or Vishnu
pommands the allegiance of the majority and naturally it is hard
to describe the distribution of sects in earlier times. The monu-
ments of the Guptas (for instance the ruins at Eran) suggest
that they were Vishnuites but a little later the cult of Siva
becomes more prominent. The Emperor Harsha (612-648) and
his family were eclectic, honouring Siva, the Sun and the
Buddha, but it is not recorded that they worshipped Vishnu.
Bapa who lived at his court indicates! that Sivaism was the
predominant form of worship, but also mentions Buddhists and
Bhigavatas. Hsiian Chuang on the other hand holds him up as
a devout Buddhist. Great Sivaite shrines in different parts of
India such as the temple of Bhuvaneshwar in Orissa and the
Kailas at Ellora were probably constructed in the seventh
century and it is likely that in the defeat of Buddhism the
worshippers of Siva played an active part.

This conflict is connected with the names of Kumiri]a
Bhatta (c. 725 A.D.) and Sankara Acirya (c. 800 a.p.). It clearly
represents forces which cannot be restricted to the character of
individuals or the span of human lives, The elements which
compose Hinduism had been vigorous long before the eighth
century and Buddhism, though decadent, continued to exist in
India later. But probably the careers of these two men are the
best record of the decisive turn of the tide. It is often said that
they revived Hinduism, but however much they insisted on the

¥ In varous allusions to be found in the Kidambari and Horshnoarita.
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anthuﬁtyu{mdﬁnthaﬁun,tharulmltalthdrhbnm
mnuttom—mtnbﬁshthamufthiugarhinhpmvﬂodbdm
the rise of Buddhism, but to give authority and solidity to the
mixtmnfﬂmhmnniam,ﬁudﬂhigmlndpnpﬂube&&wﬂuh
had grown up. Kumiirila is said to have been a Brahman of
Bihuwhowunﬂuﬂdhhtmnnkhutbmnmanwmhippud

Sivnmdaumnlnuapemmtarofhiafurmufatththlthn -

pmnd.eda.kingnfhjsﬁmnmwdﬂudhmvmtum:ninm
ithnmmnﬁhnduynh&pecnmuﬁn.msi:nmnﬁmm
exaggeration but he was doubtless a determined enemy of the
Buddhists, as can be seen from his philosophical works!. He
taught little about metaphysics or the nature of God, but he
insisted on the necessity and efficacy of Vedic rites.

More important both as a thinker and an oTganizer was
Sankara. There is some discrepancy in the traditions of his
birth, but he was probably born about 788 A.D.2 in a family of
Nambutiri Brahmans at Kaladi® in the Cochin state. Kaladi
occupies a healthy position at some height above the sea level
and the neighbourhood is now used as a sanatorium. The cocoa-
nut trees and towered temples which mark many south Indian
landscapes are absent, and paddy fields alternate with a jungle
of flowering plants studded with clumps of bamboos. A broad
river broken by sandbanks winds through the district and near
the villages there are often beautiful avenues of great trees.
Not far distant is Trichur which possesses a Vedic college and
a large temple, forbidden to Europeans but like most edifices
in Malabar modest in architecture. This is not the land of giant
gopurams and multitudinous sculpture, but of lives dedicated

! The best known of thess is the Tantravirttika, a commentary on the Phrea-
mimimad.

* This is the generally aceepted date and does not appear to conflict with
anything else that is at present known of Sankars, An alternative suggestion is
some date between 500 and 50 (see Telung, 1.4, xrm. 1584, p. 95 and Fleet, 1.4,
XVL 1887, p. 41). But in this case, it s very strange that [-Ching does not mention
80 canspicuous an enemy of the Buddhists, Tt does not sem to me that the nee of
Plimavarman's name by Sankars in an illusteation (Comm. on Pedanta Sut. m. L 17)
necessarily implies they wers contemporaries, but it does prove that he cannot hava
lived before Pirnavarman.

* Another tradition says he was born at Chidambaram, but the temple st
Badrinath in the Himalayas said to have hesn founded by him has alwoys been
served by Nambutiri Brahmans from Malabar. In 1910 & greal templo ereoted in
his honour was consecrsted at Kaladi.

i '_"' '1.! -
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to the acquisition of traditional learning and the daily perform-
ance of complicated but inconspicuous rites.

The accounts of Sankara’s life are dittle but a collection of

in which, however, the following facts stand out. He
was the pupil of Govinda, who was himself the pupil of Gauda-
and this connection would be important could we be
certain that this Gaudapida was the author of the metrical
treatise on philosophy bearing his name. He wrote popular
hymns as well as commentaries on the Upanishads, Vedinta
Sutras and Bhagavad-gitd, thus recognizing both Vedic and
post-Vedie literature: he resided for some time on the Narbudda
and at Benares, and in the course of the journeys in which like
Paul he gave vent to his activity, he founded four maths or
monasteries, at Sringeri, Puri, Dwiraki and Badrinath in the
Himalaya. Near the latter he died before he was an old man.
On his deathbed he is said to have asked forgiveness for going
on pilgrimages and frequenting temples, because by so doing
he had seemed to forget that God is everywhere.

It is clear that his work both as an author and organizer
was considerable and permanent, and that much of his career
was spent outside Dravidian Jands. His greatest achieyvement
was his exposition of the Vedinta, of which I treat elsewhere.
He based his arguments unreservedly on the Vedic texts and
aimed at being merely conservative, but those texts and even
the ancient commentaries are obscure and inconsistent, and it
was reserved for his genius to produce from them a system which
in consistency, thoroughness and profundity holds the first place
in Indian philosophy. His work did not consist, as he himself
supposed, in harmonizing the Upanishads. In this department
of interpretation he is as uneritical as other orthodox com-
mentators, but he took the most profound thoughts of the old
literature and boldly constructed with them a great edifice of
speculation. Since his time the Vedinta has been regarded as
the principal philosophy of India—a position which it does not
goem to have held before—and his interpretation of it, though
often contested and not suited to popular religion, still commands
the respect and to some extent the adherence of most educated
Hindus.

In practical religion he clearly felt, as every Indian reformer
<till must feel, the want of discipline and a common standard,
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Though the Buddhism of his day had ceased to satisfy the needs
of India, he saw that its strength lay in its morality, its relative
freedom from superstition and its ecclesiastical organization.
Accordingly he denounced extravagant sects! and forbade such
practices as branding. He also instituted an order of ascetios?.
In doing this he was not only trying to obtain for Hinduism
the disciplinary advantages of the Buddhist church but also
to break through the rule prescribing that a Brahman must
ﬂ:ﬁh;hamhoﬂermﬂanlylateinﬁfedwmhhnuﬂ
entirely to religion. This rule did the Brahmans good service in
insuring the continuity and respectability of their class but it
tended to drive enthusiasts to other creeds. !

It does not seem that any sect can plausibly claim Sasikara
as founder or adherent. His real religion was Vedantism and
this, though not incompatible with sectarian worship, is pre-
disposed to be impartial. The legend says that when summoned
to his mother’s deathbed, he spoke to her first of the Vedinta
philosophy. But she bade him give her some consolation which
she could understand. So he recited a hymn to Siva, but when
the attendants of that god appeared she was frightened.

then recited a hymn to Vishnu and when his gentler
messengers came to her bedside, she gave her son her blessing
and allowed them to take her willing soul,

This story implies that he was ready to sanction any form
of reputable worship with a slight bias towards Vishnuism 3,
At the present day the Smirtas, who consider themselves his
followers, have a preference for the worship of Siva, But the
basis of their faith is not Sivaism but the recognition of the

! Hin eonfiiots with them are described in works called Sankarn-vijayn of which
at least four are extant,

® They are called Dudanimis whish merely means that each ascetic bears one
or other of ten surnames (Sarswati, Bharati, Tirtha, ete.). Seefors further neecunt
of them Jogendra Nath Bhattscharyn, Hindu Castes and Sects, pp. 874-370.

The order in all its branches seems to have strong paniheistic inclinations. Thay
mutter the formuls Sivo'ham, 1 am Siva,

* 1 have been tald by south Indian Pandits that they think Sankars was bom
in a Bhigavata family and that thers is some evidenco his kinsmen were trustees
of & temple of Krishga, The Siktas o alaim him, but the tradition that he opposed
the Bikias is strong and probabie. Many hymns sddressed to Vishyn, Siva and
various forms of Durgd are attributed to him I have not been nble to dissoves
what i= the external evidence for their nuthenticity but hymns must have been

popular in south India before the time of Sankars and it is emitiently prohable
that he did not neglect this important branch of composition,

E I 14-
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great body of Indian traditions known as Smriti. And that,
next to Vedintism, was the essence of Sankara’s teaching: he
wished to regard tradition as a coherent whole, based on the
eternal Veda but including authoritative Smriti to be inter-
preted in the light of the Veda, and thus he hoped to correct
extravagant and partial views and to lead to those heights
whenee it is seen that all is one, ** without difference.”

The results of Sankara's labours may still be seen in the
organization of southern Hinduism which is more complete than
in the north, It is even said that the head of the Sringeri
monastery in Mysore exercises an authority over Smirta
Brahmans similar to that of the Pope!, This is probably an
exaggeration but his decision is accepted as settling ecaste
disputes, and even to-day the Sringeri math® is one of the most
important religious institutions in India. The abbot, who is
known as Jagadguru, is head of the Smérta Brahmans. The
present occupant is said to be thirty-third in succession from
Sankara and numbers among his predecessors Siyanicirya, the
celebrated Vedic commentator who lived in the fourteenth
century. The continued prosperity of this establishment and of
other religious corporations in-the Dravidian country, whereas
the Mohammedans destroyed all monasteries whether Hindu or
Buddhist in the north, is one of the reasons for certain differences
in northern and southern Hinduism. For instance in northern
India any Brahman, whatever his avocation may be, is allowed
to perform religious ceremonies, whereas in the Deccan and south
India Brahmans are divided into Laukikas or secular and
Bhikshus or religious, The latter are householders, the name
having lost its monastic sense, but they have the exclusive right
of officiating and acting as Gurus and thus form a married
clergy.

1 Bee Bhattacharys, Hinds Casles and Sects, p. 10,

* This math has an endowment of about £5000 o year, instituted by the kinga
of Vijayanagar. The Gurn is treated with great respect. His palankin is carried
erossways to prevent anyone from pasaing him and he wears a jewelled head dross,
not nnlike & papal tinra, and wooden shoes covered with silver. See an interesting
socount of Sringeri in J. Mythic Society (Bangalore), vol. v pp, 18-33.

Schrader in his catnlogue of the Sanskrit MSS. in the Adyar Libmry, 1908,
notices an Upanishad ealled Mahimiyopanishad, ascribed to Safkara himeelf,
which deals with the wpeeial qualities of the four maths Each is desoribed aa
possessing one Veda, one Mahivikyam, ete. The second part deals with the three
ideal maths, Sumeru, Paramitmoan and Sistrithajnine
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It is possible that the influence of Sankara may have had
a puritanical side which partly accounts for the degeneration
of later Indian art. His tiigher teaching inculcated a spiritual
creed which needed no shrines, while for those who required
rites he recommended the old Brahmanic ritual rather than the
modern temple cultus. The result of this may have been that
piety and learning were diverted from art, so that architecture
and sculpture ceased to be in touch with the best religious
intelligence.

The debt of Sankara to Buddhism is an interesting question.
He indited polemics against it and contributed materially to its
downfall, but yet if the success of creeds is to be measured by
the permanence of ideas, there is some reason for thinking that
the vanquished led the conqueror captive. Sanikara’s approval
both in theory and in practice of the monastie life is Buddhistic
rather than Brahmanicall. The doctrines of Miiya and the
distinetion between higher and lower truth, which are of cardinal
importance in his philosophy, receive only dubious support from
the Upanishads and from Badardyana, but are practically
identical with the teachings of the Maidhyamika School of
Buddhism and it was towards this line of thought rather than
towards the theism of the Piasupatas or Bhiigavatas that he was
drawn. The affinity was recognized in India, for Safikara and his
school were stigmatized by their opponents as Buddhists in
disguise?,

2

The reader will perhaps have noticed that up to the career
of Saiikara we have been concerned exclusively with northern
India, and even Sankara, though a native of the south, lived
much in the north and it was the traditional sacred lore of the
north which he desired to establish as orthodoxy. Not only the
older literature, Brahmanic as well as Buddhist, but most of
the Puriinas ignore the great stretch of Dravidian country which
forms the southern portion of the peninsula and if the Ramiyana
sings of Rima’s bridge and the conquest of Lanka this is clearly
an excursion into the realms of fancy, Yet the Dravidian dis-

! There is pome reason to suppose [that the Math of Sringeri waa foundsid on

e

the site of & Buddhist monastery, § wurnal of Mythic Sociely, Bungalore, We: 1915 l/

piot 25 Vel-Vi_ ;ﬁ_

£ Pracchanna-bauddhs. See for further details Book 1v, ehap. xx1. ad fin.
142
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tricts are ample in extent, their monuments are remarkable,
their languages are cultivated, and Tamil literature possesses
considerable interest, antiquity and omginality. Unfurﬁumh!y
in dealing with these countries we experience in an

acute form the diffienlties which beset every attempt to trace
the history of ideas in India, namely, the absence of chronology.
Before 1000 A.p. materials for a connected history are hardly
accessible, There are, however, many inscriptions and a mass
of literature (itself of disputable date) containing historical
allusions, and from these may be put together not so much a
skeleton or framework as pictures of ancient life and thought
which may be arranged in a plausible order.

Tt may be said that where everything is so vague, it would
be better to dismiss the whole subject of southern India and its
religion, pending the acquisition of more certain information,
and this is what many writers have done. But such wide
regions, 50 many centuries, such important phases of literature
and thought are involved, that it is better to run the risk of
presenting them in false sequence than to ignore them. Briefly
it may be regarded as certain that in the early centuries of our
era Buddhism, Jainism and Brahmanism all flourished in
Dravidian lands. The first two gradually decayed and made way
for the last, although Jainism remained powerful until the tenth
century. At a fairly early date there were influential Sivaite
and Vishnuite sects, each with a devotional literature in the
vernacular. Somewhat later this literature takes a more philo-
sophic and ecclesiastical tinge and both sects produce a succession
of teachers. Tamil Sivaism, though important for the south, has
not spread much beyond its own province, but the Vishnuism
associated with such eminent names as Rimanuja and Riéminand
has influenced all India, and the latter teacher is the spiritual
ancestor of the Kahirpanthis, Sikhs and various unorthodox
seots, Political circumstances too tended to increase the im-
portance of the south in religion, for when nearly all the north
was in Moslim hands the kingdom of Vijayanagar was for more
than two centuries (e. 1330-1565) the bulwark of Hinduism.
But in filling up this outline the possibilities of error must be
remembercd. The poems of Manikka-Vagagar have such in-
dividuality of thcmght and style that one would suppose them
to mark a conspicuous religious movement. Yetsome authorities
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refer them to the third century and others to the eleventh, nor
has any standard been formulated for distinguishing earlier and
later varieties of Tamil.

I have already mentioned the view that the worship of Siva
and the Linga is Dravidian in origin and borrowed by the
Aryans. There is no proof that this worship had its first home
in the south and spread northwards, for the Vedic and epic
literature provides a sufficient pedigree for Siva, But this deity
always collected round himself attributes and epithets which
are not those of the Vedic gods but correspond with what we
know of non-Aryan Indian mythology. It is possible that these
un-Aryan cults attained in Dravidian lands foller and more
independent development than in the countries colonized by
the Aryans, so that the portrait of Siva, especially as drawn
by Tamil writers, does retain the features of some old Dravidian
deity, a deity who dances, who sports among men and bewilders
them by his puzzling disguises and transformations!. But it is
not proved that Siva was the chief god of the early Tamils.
An ancient poem, the Purra-Poru] Venbi-Milai®, which contains
hardly any allusions to him mentions as the principal objects
of worship the goddess Kottavai (Victorious) and her son
Muruvan. Popular legends? clearly indicate a former struggle
between the old religion and Hinduism ending as usual in the
recognition by the Brahmans of the ancient gods in o slightly
modified form.

We have no records whatever of the introduction of Brah-
manism into southern India but it may reasonably be supposed
to have made its appearance there several centuries before our
era, thongh in what form or with what strength we cannot say.
Tradition credits Agastya and Paradu-Rima with having estab-
lished colonies of Brahmans in the south at undated but remote
epochs. But whatever colonization occurred was not on a large
scale. An inscription found in Mysore® states that Mukkaopa
Kadamba (who probably lived in the third century A.p.)
imported a number of Brahman families from the north,

1 The old folklore of Bengal gives a picture of Siva, the peasant’s god, which
is neither Vedis nor Dravidian, See Dinesh Chandra Sen, Bengali Lang. ond Litf,
pp. 68 L. and 230 11,

* J,R.A.S. 1800, p. 242,

¥ Bes wome curious examples in Whitchead's Fillage Gods of South India.
4 Rioe, Mywore and Coorg from the Inacriptions, pp. 27 and 204
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because he could find none in the south. Though this language
may be exaggerated, it is evidence that Brahmans cannot have
been numerous at that time and it isgprobable that Buddhism
and Jainism were better represented. Three of Asoka's inserip-
tions have been found in Mysore and in his last edict

his missionary efforts he includes ‘‘the kings of the Pandyas
and Colas in the south” among the conquests of Buddhism.
Mahinda founded a monastery in the Tanjore district and
probably established Buddhism at various points of the Tamil
country on his way to Ceylon'. There is therefore no reason to
be doubtful of Buddhist activity, literary or other, if evidence for
it is forthcoming. Hsiian Chuang in 640 o.p. deplores the decay
of Buddhism and speaks of the ruins of many old monasteries.

Agcording to Jain tradition, which some think is supported
by inscriptions at Sravana-Belgola®, Bhadrabihu accompanied
by Candra Gupta (identified with the Maurya king of that name)
led a migration of Jains from the north to Mysore about 300 B.c.
The suthenticity of this tradition has been much eriticized but
it can hardly be disputed that Jainism came to southern India
about the same time as Buddhism and had there an equally
vigorous and even longer existence.

Most Tamil scholars are agreed in referring the oldest Tamil
literature to the first three centuries of our era and I see nothing
improbable in this. We know that Asoka introduced Buddhism
into south India. About the time of the Christian era there are
many indications that it was a civilized country® which main-
tained commercial relations with Rome and it is reasonable to
suppose that it had a literature. According to native tradition
there were three successive Sanghams, or Academies, at Madura.
The two earlier appear to be mythical, but the third has some
historical basis, although it is probable that poems belonging
to several centuries have been associated with it, Among those
which have been plausibly referred to the second century a.p.
are the two narrative poems Silappadhikaram and Mani-

} The early Brahmi inscriptions of southern Indin are said to be written in &
Dravidinn langnage with un admixture not of Sanskrit but of Pali worde See
Arch, Survey India, 1911-12, Part 1. p. 23,

;H?Soe Rice, Mysore and Coorg, pp. 3-5 and Fleet's eriticisms, .4, xxr. 1802,
P 287,

* The various notices in Kuropean clussieal authors as well as in the Sinhaless
chronicles prove this.
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mékhalai as well as the eelebrated collection of didactic verses
known as the Kural. The first two poems, especially the Mani-
m!khalni,mﬂuddhist.intone,ThnKurnliu ethical rather than
religious, it hardly mentions the deity?, shows no interest in
Brahmanic philosophy or ritual and extols a householder's life
above an ascetic’s. The Naladiyér is an anthology of somewhat
similar Jain poems which as a collection is said to date from
the eighth century, though verses in it may be older. This Jain
and Buddhist literature does not appear to have attained any
religions importance or to have been regarded as even quasi-
canonical, but the Dravidian Hindus produced two large colleo-
tions of sacred works, one Sivaite the other Vishnuite, which in
popular esteem rival the sanctity of the Vedas. Both consist of
hymns, attributed to a succession of saints and still sung in the
temple worship, and in both sects the saints are followed by
a series of teachers and philosophers. We will take the Sivaites
first.

3

Their collection of hymns is known as Tirumurai, and was
compiled by Nambi-Andar-Nambi said to have lived under
King Réjarija (c. 1000 a.p.). The first portion of it, known as
Deviram, contains the hymns of Sambandha, Appar and
Sundara. These persons are the most eminent of the sixty-three
saints® of the southern Sivaites and are credited with many
miracles. Tamil scholars® consider that Sambandha cannot have
lived later than the beginning of the seventh century. He was
an adversary of the Jains and Appar is said to have been
persecuted by the Buddhists. Of the other works comprised
in the Tirumurai the most important is the Tiruvigagam of
Minikka-Vicagar®, one of the finest devotional poems which
India can show. It is not, like the Bhagavad-gitd, an exposition
by the deity, but an outpouring of the soul fo the deity. It only
incidentally explains the poet's views: its main purpose is to
tell of his emotions, experiences and aspirations. This character-

1 Except in the first chapter.

= A complete list of them is given in Foulkes, Calechiom of the Shaiva religion,
1863, p. 21.

* Tamilian Andiguary, 3, 1908, pp. 1-65.

t Edited and translated by Pape, 1000,
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istic seems not to be personal but to mark the whole schoal of
Tamil Saiva writers.

This school, which is often called the Siddhinta!, though
perhaps that term is better i to later p
writers, is clearly akin to the Pisupata but alike in
sentiment and ritual far more refined. It is in fact one of the
most powerful and interesting forms which Hinduism has
assumed and it has even attracted the sympathetic interest of
Christians. The fervour of its utterances, the appeals to God as
a loving father, seem due to the temperament of the Tamils,
gince such sentiments do not find so clear an expression in other
parts of India. But still the whole system, though heated in
the furnace of Dravidian emotion, has not been recast in a new
mould. Its dogmas are those commeon to Sivaism in other parts
and it accepts as its ultimate authority the twenty-eight Saiva
Agamas. This however does not detract from the beauty of the
special noteand tone which sound in its Tamil hymns and prayers,

Whatever the teaching of the little known Agamas may be,
the Saiva-Siddhinta is closely allied to the Yoga and theistic
forms of the Sinkhya. It accepts the three ultimates, Pati the
Lord, Pasu his flock or souls, and Piga the fetter or matter.
So high is the first of these three entities exalted, so earnestly
supplicated, that he seems to attain a position like that of Allah
in Mohammedanism, as Creator and Disposer. But in spite of
oceasional phrases, the view of the Yoga that all three—God,
souls and matter—are eternal is maintained?, Between the
world periods there are pauses of quiescence and at the end of
these Siva evolves the universe and souls. That he may act in
them he also evolves from himself his energy or Paragatti (Sk.
Sakti). But this does not prevent the god himself in a personal
and often visible form from being for his devotees the one central
and living reality. The Sakti, often called Uma, is merely Siva’s
reflex and hardly an independent existence.

! Established opinion or doctrine. Used by the Jains as 8 name for their eanon,

* Thus the catechism of the Ssiva religion by Sabhapati Mudalivar (transl
Foulkes, 1883) after stating emphatically that the world is erested also says that
the aoul and the world are both etermal. Also just as in the Bhagavad-gitd the
ideas of the Vedanta and Siakhys sre incongruously combined, so in the Tirava-
gagam (e.g. Pope's edition, pp. 40 and 138) Siva is occasionally pantheized. Ha s
the hody and the soul, existence snd non-existence, the false and the troe, the bond
snd the relense.
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The remarkable feature of this religion, best seen in the
Tiruvagagam, is the personal tie which connects the soul with
God. Inmlit&utm‘with which I am acquainted has the
individual religious life—its struggles and dejection, its hopes
and fears, its confidence and its triumph—received a delineation
more frank and more profound. Despite the strangely exotic
colouring of much in the picture, net only its outline but its
details strikingly resemble the records of devout Christian lives
in Europe. Siva is addressed not only as Lord but as Father.
He loves and desires human souls. ‘““Hard though it is for
Brahmii and Vishnu to reach thee, yet thou did’st desire me.”
What the soul desires is deliverance from matter and life with
Siva, and this he grants by bestowing grace (Arul). ““With
mother love he came in grace and made me hiz"; 0 thou who
art to thy true servants true”; “‘To thee, O Father, may I
attain, may I yet dwell with thee.” Sometimes® the poet feels
that his sins have shut him off from communion with God.
He lies “‘like a worm in the midst of ants, gnawed by the senses
and troubled sore” ejaculating in utter misery ‘“Thou hast
forsaken me.” But more often he seems on the point of ex-
pressing a thought commoner in Christianity than in Indian
religion, namely that the troubles of this life are only a prepara-
tion for future beatitude. The idea that matter and suffering
are not altogether evil is found in the later Sinkhya where
Prakriti (which in some respects corresponds to Sakti) is re-
presented as a generous female power working in the interests
of the soul.

Among the many beauties of the Tiruvigagam is one which
reminds us of the works of 8t Francis and other Christian poetry,
namely the love of nature and animals, especially birds and
insects, There are constant allusions to plants and flowers; the
refrain of one poem calls on a dragon fly to sing the praises of
God and another bids the bird known as Kuyil call him to come.
In another ode the poet says he looks for the grace of God like
a patient heron watching night and day.

The first perusal of these poems impresses on the reader
their resemblance to Christian literature. They seem to be a
tropical version of Hymns Ancient and Modern and to ascribe
to the deity and his worshippers precisely those sentiments

it Ep Hymn vi
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which missionaries tell us are wanting among pagans—ifatherly
love, mmhgdavuthnmdthnblimdmm&mhnﬁm Itis
not surprising if many have seen in this tone the result of
Christian influence. Yet 1 duuutihiﬁ‘kthntthuhjpatmh
probable. For striking as is the likeness the contrast is often
equally striking. The deity described in words which almost
literally render **Sun of my soul, Thou Saviour dear” is also
the spouse of Umi with the white breasts and curled locks; he
daneces in the hallz of Tillai; and the line ** Bid thou in grace my
fears begone " is followed by two others indicated by dots as
being “‘not translateablel.”” Nor can we say that emotional
religion here uses the language of a mythology which it has
outgrown. The emotion itself while charged with the love of
god, the sense of sin and contrition, has in it another strain
which jars on Europeans. Siva sports with the world and his
worshippers treat him with an affectionate intimacy which may
be paralleled in the religion of Krishna but hardly in Christian-
ity®. Thus several hymns have reference to a game, such as
tossing about a ball (hymn vii), battledore and shuttlecock (xiv)
or some form of wrestling in which the opponents place their
hands on each other's shoulders (xv). The worshipper can even
soold the deity. “'If thou forsake me, I will make people smile
at thee. I shall abuse thee sore: madman clad in elephant skin:
madman that ate the poison: madman, who chose even me as
thy own®.”

Again, though in part the tone of these poems is Christian,
yet they contain little that suggests Christian doctrine, There
is nothing about redemption or a suffering god*, and many ideas
common to Christianity and Hinduism—such as the incarnation®,
the Trinity, and the divine child and his mother—are absent.
It is possible that in some of the later works of the Sittars

! Pope's Tirnvapgagam, p. 257.

* Yet I have read that American revivalists desoribe how you play base ball (an
American game) with Jesus.

! Pope's Tirurapagam, p 101.

# It does not seem to me that the legend of Siva's drinking the hals-hala poison
in really parallel to the sufferings of the Christian redeemer, At the most it is &
benevolent exploit like many performed by Vishpo.

* Although Siva is said to bave been many times incamate (see for instance
Catechiom of the Shairn religion, p. 20) he seems to have merely sppeared in himan

form on special cocasions and not to have been like Christ or Krishyga o god living
as & man from birth to death.
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Christian influence! may have supervened but most of this
Tamil poetry is explicable as the development of the ideas
expressed in the Bhagavad-giti and the Svetiévatara Upa-
nishad. Chronologi Christian influence is not impossible
and there is a tradition that Mapikka-Vigagar reconverted to
Hinduism some natives of Malabar who had become Christians®
but the uncertainty of his date makes it hard to fix his place
in the history of doctrine. Recent Hindu scholars are disposed
to assign him to the second or third century®. In support of
this, it is plausibly urged that he was an active adversary of
the Buddhists, that tradition is unanimous in regarding him as
earlier than the writers of the Deviram* who make references
(not however indisputable) to his poem, and that Perisiriyar,
who commented on it, lived abont 700 o.p. I confess that the
tone and sentiments of the poem seem to me what one would
expect in the eleventh rather than in the third century: it has
something of the same emotional quality as the Giti-govinda
and the Bhigavata-purina, though it differs from them in
dootrine and in its more masculine devotion. But the Dravidians
are not of the same race as the northern Hindus and since this
ecstatic monotheism is clearly characteristic of their literature,
it may have made its appearance in the south earlier than
alsewhere.

The Tirnvagagam is not unorthodox but it deals direct with
God and is somewhat heedless of priests. This feature becomes
more noticeable in other authors such as Pattapattu Pillai,
Kapilar and the Telugu poet Vémana. The first named appears
to have lived in the tenth century. The other two are legendary
figures to whom anthologies of popular gnomic verses are
ascribed and some of those attributed to Kapilar are probably
ancient, In all this poetry there rings out a note of almost
defiant monotheism, iconoclasm and antisacerdotalism. It may

! The lines which seem most clearly to reflect Christian influence are those
guoted by Caldwell from the Nana oura in the introduction to his Comparative
Grammar of the Dravidion languages, p. 127, but neither the date of the work nor
the original of the guotation is given. This part of the introduction is omitted in
the third edition.

¥ Tamilian Antiguary, 4, 1000, pp. 57-82.

3 Ik, pp. 1-57; Seaha Alyar gives 270 A.p. as the probable date, and 3756 aa
the Intest date,

* The Saiva eatechinm translated by Foulkes says (p. 27) that Hiva reveslud
the Timvacagam twice, first to Manikka-Vagagar and later to Tim-Kovaiyar,
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be partly explained by the fact that in the sonth Brahmanism
was preceded, or at least from early times accompanied, by
Buddhism and Jainism. These creeds did not make a conquest,
for the Dravidian temperament obviolisly needed a god who
could receive and reward passionate devotion, but they eleared
the air and spread such ideas as the superiority of good deeds
to rites and the uselessness of priests, Even now versesexpressing
these thoughts are popular in the Madras Presidency, but the
sect which produced them, known as the Sittars!, is entirely
extinct. Caldwell attributes its literature to the seventeenth
century, but the evidence available is small and it is clear that
this theistic anti-brahmanic school had a long life. As in other
cases, the Brahmans did not suppress so much as adapt it. The
collection which goes by the name of Siva-vikyam contains
poems of different ages and styles. Some are orthodox, others
have no trace of Brahmanism except the use of Siva as the name
of the deity. Yet it would seem that the anthology as a whole
has not fallen under sacerdotal censure?,

The important sect of the Lingdyats should perhaps be
regarded as an offshoot of this anti-hrahmanie school, but before
describing it, it may be well briefly to review the history of
orthodox Sivaism in the south.

By this phrase is not meant the sect or school which had
the support of Sankara but that which developed out of the
poems mentioned above without parting company with Brah-
manism. Sankara disapproved of their doctrine that the Lord
is the efficient canse of the world, nor would the substitution
of vernacular for Sanskrit literature and temple ceremonies for
Vedie sacrifices have found favour with him. But these were
evidently strong tendencies in popular religion. An important
portion of the Deviram and the Kanda Purfina of Knchivappar,
a Tamil adaptation of the Skanda Purina, were probably
written between G600 and 750 A.p,* About 1000 A.p. the Tiru-
murai (including the Deviiram) was arranged as a collection in
eleven parts, and about a century later Sekkilar composed the
Periya Puripa, a poetical hagiology, giving the legends of

L Banskrit, Siddha,

* Space lorbids me to quote the Siva-vikyam and Pattapstto Pillad, interesting
as they are, The reader is refersed to Gover, Folk-Songs of southern India, 1871,
& work which is well worth reading.

* The date of the Skanda Purioa creates no difficulty for Bendall considered
& M&. of it found in Nepal to be anterior to 658 o.D.
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Sivaite eaints and shrines. Many important temples were
dedicated to Siva during the eleventh and twelfth centuries,

There followed a pegiod of scholasticism in which the body
of doctrine called the Stiva Siddhinta was elaborated by four
Aediryas, namely Mey-Kanda-Devar! (1223), Arupandi, Marai-
fiina-Sambandhar and Umipati (1313). It will thus be seen
that the foundation of Sivaite philosophy in Tamil is later than
Riménuja and the first Vishnuite movements, and perhaps it
was influenced by them but the methodical exposition of the
Saiva-Siddhintam® does not differ materially from the more
poetic utterances of the Tiruvagagam. It recognizes the three
entities, the Lord, the soul and matter as separate, but it shows
a tendency (doubtless due to the influence of the Vediinta) both
to explain away the existence of matter and to identify the soul
with the Lord more closely than its original formuls allow.
Matter is described as Mfyd and is potentially contained in the
Lord who manifests it in the creative process which begins each
kalpa. The Lord is also said to be one with our souls and yet
other. The soul is by nature ignorant, in bondage to the illusion
of Miya and of Karma, but by the grace of the Lord it attains
to union (not identity) with him, in which it sees that its actions
are his actions.

In modern times Saiva theology is represented among
Dravidians by the works of Sivafiinar (1785) and his disciple
Kachiyappar: also by the poems of Rima-linga. Sivaism in
Madras and other parts of southern India is still a vigorous and
progressive Church which does not neglect European methods.
Its principal organ is an interesting magazine called Siddhanta-
Dipika or the Light of Truth. In northern India the Sivaites
are less distinet as a body and have less organization, but
temples to Siva are numerous and perhaps the majority of
Brahmans and ascetice regard him as their special deity and
read Sivaite rather than Vishnuite texts. But it is probably
also true that they are not sectarian in the same sense as the
waorshippers of Krishna.

It is not easy to estimate the relative numbers of Sivaites
and Vishnuites in south India, and good authorities hold

1 Owe of his maxims was odu adu ddal, that is the mind beeomes that (spiritoal
or materinl) with which it identifies itself most completely.

2 I is contained in fourteen listras, most of which are sttributed to the four
teachers mentioned above,
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views. The Sivaites are more united than the Vishnuites
(whose many divisions and conspicuous sectarian marks attract
attention) and are found chiefly m" upper classes and
among ascetics, but perhaps there is truth in an opinion
whiuhlmmhaude:prmadbyaTmﬂBmhmm;tht-ihu:
real division is not between the worshippers of Siva and of
Vishnu, but between Smirtas, those who follow more or less
strictly the ancient ritual observances and those who seek for
salvation by devotion and in practice neglect the Sanskrit
seriptures. There is little hostility. The worship of both gods is
sometimes performed in the same building as at Chidambaram
or in neighbouring shrines, as at Srirangam. In south Kanara
and Travancore it is generally held that the two deities are of
equal greatness and in many places are found images repre-
genting them united in one figure. But the great temples at
Madura, Tinnevelly and Tanjore are all dedicated to Siva or
members of his family. If in the philosophical literature of the
Siddhinta the purity of the theism taught is noticeable, in these
buildings it is rather the rich symbolism surrounding the god
which attracts attention. In his company are worshipped
Parvati, Ganeda, Subrahmanya, the bull Nandi and minor
attendants: he is shown leaping in the ecstacy of the dance and
on temple walls are often depicted his sixty-four sports or
miracles (lild). For the imagination of the Dravidians he is a
great rhythmic force, throbbing and exulting in all the works
of nature and exhibiting in kindly playfulness a thousand antics
and a thousand shapes.

4

Another school of Sivaite philosophy flourished in Kashmir!
from the ninth century onwards and is not yet extinct among
Pandits. It bases itself on the Agamas and includes among
them the still extant Siva-sitras said to have been discovered
as revelation by Vasugupta. He lived about 800 A.D. and
abandoned Buddhism for Sivaism. The school produced a dis-

t For the Kashmir school see Barnett in Muséon, 1908, pp. 271-277. J.RAS,
1010, pp- 707-747. Kashmir Banskrit series, particulasly vol. m. entitled Kashwir
Baiviem. The Siva sitras and the commentary Vimar'sind translated in Indias
Thought, 1911-12. Also Srinivasa Iyengar, Outlines of Indian Fhilosophy, pp.. 188
175 and Sarva-darfana-saiigroka, chap, vl
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tinguished line of literary men who flourished from the ninth
to the eleventh centuries?!. .

The most recent authorities state that the Kashmir school
is one and that there is ™ real opposition between the Spanda
and Pratyabhijfii sections®. The word Spanda, equivalent to
the godhead and ultimate reality, is interesting for it means
vibration accompanied by consciousness or, so to speak, self-
conscious ether. The term Pratyabhijfid or recognition is more
frequent in the later writings. Its meaning is as follows. Siva
is the only reality and the soul is Siva, but Maya? forces on the
soul a continuous stream of sensations. By the practice of
meditation it is possible to interrupt the stream and in those
moments light illuminates the darkness of the soul and it
recognizes that it is Siva, which it had forgotten. Also the
world is wholly unreal apart from Siva. It exists by his will and
in his mind. What seems to the soul to be cognition is really
recognition, for the soul (which is identical with the divine mind
but blinded and obstructed) recognizes that which exists only
in the divine mind.

It has been held that Kashmirian Sivaism is the parent of
the Dravidian Saiva Siddhinta and spread from Kashmir
southwards by way of Kalyan in the eleventh century, and this
hypothesis certainly receives support from the mention of
Kashmiri Brahmans in south Indian inscriptions of the four-
teenth century®. Yet I doubt if it is necessary to assume that
south Indian Sivaism was derived from Kashmir, for the worship
of Siva must have been general long before the eleventh century®
and Kashmiri Brahmans, far from introducing Nivaism to the
south, are more likely to have gone thither because they were
sure of a good reception, whereas they were exposed to Moslim

! Among them muy be mentioned Kallata, suthor of the Spanda Edrikds and
Bominanda of the Sivadrishti, who both flourished about 850-900, Utpala, who
composed the Pratyabhijfid-lirikis, lived some fifty yoars Istor, and in the eleventh
eontory Abhinava Gupta and Kshemarija compossd numerous commentaries.

¥ Kushmirian Salvi=m is often called Trika, that is tripartite, because, like other
wvarieties, it tresta of three ultimates Sim, Sabti, Anu or Pati, Pafu, Pdés, But it
hag a decided tendeney townrds monism,

? Also called the Saktl or Mitrika.

4 Bee Epig. Carn. v 8k. 114. 18, 30 and Jour, Mythic Socisly, 1917, pp. 176, 180.

¢ To say nothing of Sivaite temples like the Kailas nt Ellor, the chief doctrines
and even the terminology of Sivaite philosophy sre mentioned by Sankurs on Ved.
Butraa, m. 2. 37.
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in their own country. Also the forms which Sivaism
assumed in these two outlying provinces present differences: in

.

-

Kashmir it was chiefly philosophic, in Dravidian countries .

chiefly religious. In the south it calls God to help the sinner
out of the mire, whereas the school of Kashmir, especially in
its later developments, resombles the dootrine of Sankara,
though its terminology is its own.

Before the advent of Islam, Kashmir was a secluded but
cultured land. Its pleasant climate and beautiful scenery, said
to have been praised by Gotama himself?, attracted and stimu-
lated thinkers and it had some importance in the history of
Buddhism and of the Pancariitra as well as for Sivaism. It is
conmected with the Buddhist sect called Sarvastividins and in
this case the circumstances seem clear. The sect did not originate
:n Kashmir but its adherents settled there after attending the
Council of Kanishka and made it into a holy land. Subsequently,
first Vishnuism and then Sivaism? entered the mountain valleys
and flourished there, Kashmirian thinkers may have left an
individual impress on either system but they dealt with questions
which had already been treated of by others and their contribu-
tions, though interesting, do mot seem to have touched the
foundations of belief or to have inspired popular movements.
The essential similarity of all Sivaite schools is so great that
coincidences even in details do not prove descent or borrowing
and the special terms of Kashmirian philosophy, such as spanda
and pratyabhijiia, seem not to be used in the south.

The Siva-siitras consist of three sections, describing three
methods of attaining svacchanda or independence. One (the gist
of which has been given above) displays some though not great
originality: the second is Siktist, the third follows the ordinary
prescriptions of the Yoga. All Sivaite philosophy is really based
on this last and teaches the existence of matter, souls and a
deity, manifested in a series of phases. The relations of these
three ultimates are variously defined, and they may be identified
with one another, for the Sinkhya-Yoga doetrine may be com-

i Tn the Samyuktsvastu, chap. IL. (transl in J.A. 1914, 1L pp. 634, ete.) the
Buddha is represented as saying that Kashmir is the best land for meditation and
leading a religious life.

2 Chatterji, Kaskmir Suivism, p. 11, thinks that Abhinava Gupta’s Paramdrtha-
sdra, published by Barnett, was an adaptation of older verses current in India and
called the Adhirs Eirikis

-



xxvim] THE LINGAYATS 295

bined (though not very consistently) with the teaching of the
Vedinta, In Kashmirian Sivaism Vedintist influences seem
strong and it even callg itself Advaita. It is noteworthy that
Vasugupta, who di the Siva-siitras, also wrote a com-
mentary on the Bhagavad-gita.

The gist of the matter is that, since a taste for speculation
is far more prevalent in India than in Europe, there exist many
systems of popular philosophy which, being a mixture of religion
and metaphysics, involve two mental attitudes, The ordi
worshipper implores the Lord to deliver him from the bondage
of sin and matter: the philosopher and =aint wish to show that
thought is one and such ideas as sin and matter partial and
illusory. The originality of the Saiva Siddhinta lies less in its
dogmas than in its devotional character: in the feeling that the
soul is immersed in darkness and struggles upwards by the grace
of the Lord, so that the whole process of Karma and Mayai is
really beneficent,

5

As already mentioned Sivaism has an important though
unorthodox offshoot in the Lingiyats! or Lingavants. It
appears that they originated at Kalyan (now in the Nizam’s
dominions) at the time when a usurper named Bijjala (1156-
1167) had seized the throne of the Chalukyas, Their founder
was Basava (the vernacular form of Vrishabha) assisted by his
nephew Channabasava®, whose exploits and miracles are re-
corded in two Purinas composed in Kanarese and bearing their
respective names, According to one story Bijjala, who was a
Jain, persecuted the Lingliyats and was assassinated by them,
But there are other versions and the early legends of the sect
merit little credence. The Lingdyats are Puritans. They reject
oaste, the supremacy of the Brahmans, sacrifices and other rites,
and all the later Brahmanic literature. In theory they reverence
the Vedas but practically the two Purinas mentioned are their

I Beo Thorston, Castes and Tribes of southern Indiz, a.v. vol v, Pp- 236-201
snd Guzeifeer of the Bombay Presidency, vol. xxmr, article Bijapur, pp. 210-1884,

* An insoription found st Ablur in Dharwar also mentions Eamayyu as a
ehampion of Sivaite monotheism. He is perhaps the same as Channabassys. The
Lingdyats maintain that Bassva merely revived the old true religion of Siva and
founded nothing neow,

EIL 15
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sacred books!, They are strict vegetarians and teetotallers: they
do not insist on child marriages nor object to the remarriage of
widows. Their only object of worship is Siva in the form of a
lingam and they always carry one round the neck
or arm. It is remarkable that an exceptionally severe and
puritanical sect should choose this emblem as its object of
worship, but, as already observed, the lingam is merely a
symbol of the creative force and its worship is not accomplished
by indecent rites®. They hold that true Lingiyats are not liable
to be defiled by births or deaths, that they cannot be injured
by sorcery and that when they die their souls do not transmi-
grate but go straight to Siva. No prayers for the dead are
needed.

Though trustworthy details about the rise of the Lingiyats
are scarce, we can trace their spiritual ancestry, They present
in an organized form the creed which inspired Pattanatfu Pillai
in the tenth century. About a hundred years later came
RéméAnuja who founded a great Vishnuite Church and it is not
surprising if the Sivaites followed this example, nor if the least
orthodox party became the most definitely sectarian.

The sectarian impulse which is conspicuous after the eleventh
century was perhaps stimulated by the example of Moham-
medanism. There was little direet doctrinal influence, but a
religious people like the Hindus can hardly have failed to notice
the strength possessed by an association worshipping one god
of its own and united by one discipline. Syrian Christianity also
might have helped to familiarize the Linghyats with the idea
of a god not to be represented by images or propitiated by
gacrifices, but there is no proof that it was prevalent in the part
of the Deccan where they first appeared.

The Lingiyats spread rapidly after Basava's death®. They
gtill number about two millions and are to be found in most
Karanese-speaking districts. They are easily recognizable for
all earry the lingam, which is commonly enclosed in a red scarf

I They have also & book called Prabluling-lila, which is said to teach that the
deity ought to live in the believer's soul as he lives in the lingam, and collections
of early Kanarese sermons which are said to date from the thirteenth century.

* The use of the Lings by this scot supports the view that even in its origin the
symbol is not exclusively phallic.

* Their creed s sald to have been the state religion of the Wodsyars of Mysore
{1399-1000) and of the Nayaks of Keladi, Tkken or Bednur (1550-1783).
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worn round the neck or among the richer classes in a silver-box.
It is made of grey soapstone and a Lingéyat must on no account
part with it for a momeng. They are divided into the laity and
the Jangams or priests. e of these marry but others are
itinerant ascetics who wander over India frequenting especially
the five Simhiisanas or Lingiyat sees!. They are treated with
extreme respect by the laity and sometimes wear fantastio
costumes such as plates resembling armour or little bells which
announce their approach as they walk.

In doctrine the Lingiyats remain faithful to their original
tenets and do not worship any god or goddess except Siva in
the form of the Lingam, though they show respect to Ganeéa,
and other deities as also to the founder of their sect. But in
social matters it is agreed by all observers that they show a
tendency to reintroduce caste and to minimize the differences
separating them from more orthodox sects. According to
Basava's teaching all members of the community both men and
women are equal. But though converts from all castes are still
accepted, it was found at the last census that well-to-do
Lingdyats were anxious to be entered under the name of
Viradaiva Brahmans, Kshatriyas, eto., and did not admit that
caste distinctions are obliterated among them. Similarly though
the remarriage of widows is not forbidden there is a growing
tendency to look at it askance.

* At Kadur, Uijeni, Benares, Srisailam and Kedarnith in the Himalayns. In
every Lingiyat village there is & monnstery affilinted to one of these five establish.
ments. The great importance attached to monastic institutions in perhaps due to
Jain influence,
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CHAPTER MXIX
VISHNUISM IN SOUTH INDIA

1

Troven Sivaism can boast of an imposing array of temples,
teachers and scriptures in the north as well as in the south,
yet Vishnuism was equally strong and after 1000 A.D. perhaps
stronger. Thus Alberuni writing about north-western India in
1030 A.p. mentions Siva and Durgh several times incidentally
but devotes separate chapters to Nariyapa and Visudeva; he
quotes copiously from Vishnuite works® but not from sectarian
Givaite books. He mentions that the worshippers of Vishnu are
called Bhigavatas and he frequently refers to Rima. It is clear
that in giving an account of Vishnuism he considered that he
had for all practical purposes described the religion of the parts
of India which he knew.

In their main outlines the histories of Vishnuism and
Sivaism are the same. Both faiths first assumed a definite form
in northern India, but both flourished exceedingly when trans-
planted to the south and produced first a school of emotional
hymn writers and then in a maturer stage a goodly array of
theologians and philosophers as well as offshoots in the form of
eccentric sects which broke loose from Brahmanism altogether.
But Vishnuism having first spread from the north to the south
returned from the south to the north in great force, whereas
the history of Sivaism shows no such reflux®. Sivaism remained
comparatively homogeneous, but Vishnuism gave birth from
the eleventh century onwards to a series of sects or Churches
still extant and forming exclusive though not mutually hostile
associations. The chief Churches or Sampradiyas bear the names
of Sanakddi, Sri, Brahmi and Rudra. The first three were
founded by Nimbaditya, Riminuja and Madhva respectively.

i Snch s the Vishou Parina, Vishgu Dharma, sald to be s seotion of the Garuds
Puripa and the Bhagavad-giti.

£ The Hindus are well awnre that the dootrine of Bhakti spread from the south
to the north. See the allegory guoted in J.R.AS. 1911, p. 800.
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The Rudra-sampradiys was rendersd celebrated by Vallabha,
though he was not its founder.

The belief and pracgice of all Vishnuite sects alike is a
modified monotheism, th®worship of the Supreme Being under
some such name as Rima or Visudeva, But the monotheism
is not perfect. On the one hand it passes into pantheism: on

the other it is not completely disengaged from mythology and

in all sects the consort and attendants of the deity receive great
respect, even if this respect is theoretically distinguished from
adoration. Nearly all sects reject sacrifice in tofo and make the
basis of ralvation emotional—namely devotion to the deity, and
as a counterpart to this the chief characteristic of the deity is
loving condescension or grace. The theological philosophy of
each sect is nearly always, whatever name it may bear, a variety
of the system known as Vidishtidvaita, or qualified monism,
which is not unlike the Sinkhya-Yoga!, For Vishnuites as for
Sivaites there exist God, the soul and matter, but most secta
ghrink from regarding them as entirely separate and bridge
over the differences with various theories of emanations and
successive manifestations of the deity. But for practical religion
the soul is entangled in matter and, with the help of God,
struggles towards union with him. The precise nature and
intimacy of this union has given rise to as many subtle theories
and phrases as the sacraments in Europe. Vishnuite sects in
all parts of India show a tendency to recognize vernacular works
a8 their seriptures, but they also attach great importance to
the Upanishads, the Bhagavad-gitd, the Nariyaniya and the
Vedanta Sitras. Each has a special interpretation of these last
which becomes to some extent its motto.

But these books belong to the relatively older literature.
Many Vishnuite, or rather Krishnaite, works composed from the
eighth century onwards differ from them in tone and give pro-
minence to the god’s amorous adventures with the Gopis and
(still later) to the personality of Radhi. This ecstatic and
sentimental theology, though found in all parts of India, is
more prevalent in the north than in the south. Its great text-
book is the Bhigavata Purina. The same spirit is found in

i Thos Riminuja ssys (Sei Bhishya, m. 2. 43} that the Vedints Sitrns do not
refute the Sidkhys und Yoga but merely certain erroneous views as to Brahman
not being the self.
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Jayaﬁuﬂ’sﬂlﬁ-gmiuda.nppamﬂymmpomlhwlhmt
1170 o.n0. and reproducing in a polished form the religious
_dmmnorflmainwhiuhthﬂﬂfuﬂ?’ilhmiaaﬁﬂmprmtﬂ&.

2

The sect! founded by Nimbirka or Nimbiditya has some
connection with this poem. Its chief doctrine is known as
dvaitadvaitamata, or dualistic non-duality, which is explained
as meaning that, though the soul and matter are distinot from
God, they are yet as intimately connected with him as waves
with water or the coils of a rope with the rope itself. This
doctrine is referred to in the religious drama called Prabo-
dhacandrodaya, probably composed at the end of the eleventh
century. The Nimivats, as the adherents of the sect are called,
are found near Muttra and in Bengal. It is noticeable that this
seot, which had its origin in northern India, is said to have been
persecuted by the Juins® and to have been subsequently revived
by a teacher called Nivisa. This may explain why in the twelfth
century Vishnuism flourished in the south rather than in the
north?, Less is known of the Nimbirkas than of the other seets.
They worship Krishpa and Radhi and faith in Krishpa is =aid
to be the only way to salvation. Krishna was the deity of
the earliest bhakti-sects, Then in the fourteenth and fifteenth
centuries there was a reaction in favour of Rima as a more
spiritual deity, but subsequently Vallabha and Caitanya again
made the worship of Krishna popular. Nimbirka expressed his
views in a short commentary on the Vedinta Sttras and also
in ten verses containing a compendium of doctrine®.

L [t has been described as the earliest of the Vishnuite Churches and it would
be 80 if we could be sure that the existence of the dootrine called Dvaitidvaita
wis-equivalent to the existence of the sect. But Bhandarkar has shown some
reason for thinking that Nimbiditys lived after Riminujn. Tt must be admitted
that the worship of Ridhi and the dootrine of self-surrender or prapatti, both found
in the Dadadloki, are probably late.

* Bee (irierson in E.R.E. vol. I p. 457.

8 The Church of the Nimavats is also called Sanakidi-sampradiyn becatse it
professes to derive its doctrine from Ssnaka and his brethren who taught Nimda,
who tanght Nimbirkn. At least one sub-sect founded by Harivamsa (bom 1568)
wilopts s doctrine analogous to Saktism and worships Ridhi ss the manifestation
of Erishoa's energy.

¢ Called the Daksfloki Tt is translated in Bhandarkar’s Vaishy. and Soiviem,
pp- 6i3-5.
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3

As among the Sivaites, so among the Vishnuites of the south,
history begins with poyj-saints. They are called the twelve
Arvarst, For the three earliest no historical basis has been
found, but the later ones seem to be real personalities. The
most revered of them is Namm’Arvar also called Sathagopa,
whose images and pictures may be seen everywhere in south
India and receive the same reverence as figures of the gods®
He may have lived in the seventh or eighth century A.p.?

The chronology of the Arvirs is exceedingly vague but if
the praises of Siva were sung by poet-saints in the seventh
century, it is probable that the Vishnu worshippers were not
behindhand. Two circumstances argue a fairly early date.
First Nathamuni is said to have arranged the hymns of the
Agvirs and he probably lived about 1000 a.n. Therefore the
Arvirs must have become classics by this date. Secondly the
Bhigavata Purina® says that in the Kali age the worshippers
of Nardyana will be numerous in the Dravidian country, though
in other parts found only here and there, and that those who
drink the water of the Kaveri and other southern rivers will
mostly be devotees of Visudeva, This passage must have been
written after a Vishnuite movement had begun in the Dravidian
country?,

The hymns attributed to the Arvirs are commonly known
by the name of Prabandham or Niliyiram and are accepted by
the Tengalai Vishnuites as their canonical seriptures. The whole
collection contains 4000 verses arranged in four parts® and an

t Also spelt Alvar and Azhvar, The Tamil pronuneiation of this diffienlt letter
vories in different districts. The word apparently means one who is drowned or
immersad in the divine love. CF Azhi, the deep sea; Ashal, being deep or being
immerned. :

3 An educated Vaishpava told me at Scdirngam that devas and saints receive
the same homage.

2 1t is possible that the poems sttcibuted to Namm irvir and other saints are
really later compositions. See Epig. Ind, vol. vom. p. 204,

4 31 6. 3840,

% Bhandarkar { Vaishn, and Saiviem, p. 50) thinks it probable that Kulabelcara,
one of the middle Arvirs, lived about 1130, But the argument is not conclusive
and it s=ems to me i_mpmbq.l:!l& that he lived after Nithamuoni.

* The first called Muodal-Ayiram consists of nine hymns ascribed to various
giints such as Periyirvar and Andal The second and third each consist of a single
wotk the Periya-tim-mori and the Tiru-vay-mori ssoribed to Tim-mangsi and
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extract consisting of 602 verses selected for use in daily worship
is in part accessible!. This poetry shows the same ecstatic
devotion and love of nature as the Tiruvagagam, It contem-
plates the worship of images and a tgfaple ritual consisting in
awakening the god at morning and attending on him during
the day. It quotes the Upanishads and Bhagavad-giti, assumes
as a metaphysical basis a vedantized form of the Sinkhya
philosophy, and also accepts the legends of the pastoral Krishna
but without giving much detail. Jains, Buddhists and Saivas
are blamed and the repetition of the name Govinda is enjoined.
Though the hymns are not anti-Brahmanic they decidedly do
not contemplate a life spent in orthodox observances and their
reputed authors include several Sidras, a king and a woman,

After the poet-saints came the doctors and theologians.
Accounts of them, which seem historical in the main though
full of miraculous details, are found in the Tamil biographies®
illustrating the apostolic succession of teachers. It appears
fairly certain that Rimanuja, the fourth in succession, was alive
in 1118: the first, known as Nithamuni, may therefore have
lived 100-150 years earlier. None of his works are extant but
he is said to have arranged the poems of the Arvirs for recitation
in temple services. He went on a pilgrimage to northern India
and according to tradition was an adept in Yoga, being one of
the last to practise it in the south. Third in succession was his
grandson Yamundreirya (known as Alavandir or victor), who
spent the first part of his life as a wealthy layman but was
converted and resided at Srirangam. Here he composed several
important works in Sanskrit including one written to establish
the orthodoxy of the Paficariitra and its ritual®.

Namm'ipviic respectively. The fourth part or Iyar-pa is lile the first o miscellany
eontaining farther compositions by these two as well as by others.

! Nityinusandhinam series: edited with Telugu parsphrase and English transla-
tion by M. B. Srinivasa Aiyangar, Madras, 1808,

* Thebest known is the Guru-parampari-prabhivam of Brahmatantra -svatantra-
swimi. For an English account of these doctors ses T, Rijagopals Chariar, The
Faishnorite Beformers of Indin, Madras, 1D,

* Lgnmnprimﬁ:;yn\. He also wrote a wellknown bymn called Alavandir-
Stotram and a philosophical treatise called Siddhi-traya
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4

He was succeeded by Réminuja, a great name in Indian
theology both as the organizer of a most important sect and,
if not the founder!, at least the accepted exponent of the
Vigishtidvaita philosophy. Riminuja was born at Sriperum-
budur® near Madras, where he is still commemorated by a
celebrated shrine. As a youth he studied Sivaite philozophy at
Conjeevaram but abandoned it for Vishnuism. He appears to
have been a good administrator. He made the definitive collec-
tion of the hymns of the Arvirs and is said to have founded
700 maths and 89 hereditary abbotships, for he allowed the
members of his order to marry. He visited northern India,
including Kashmir if tradition may be believed, but his chief
residence was Srirangam., Towards the end of the eleventh
century however, the hostility of the Chola King Kulottunga,
who was an intolerant Sivaite, forced him to retire to Mysore.
Here he was protected by King Vittala Deva whom he converted
from Jainism and on the death of Kulottunga in 1118 he
returned to Srirangam where he ended his days. In the temple
there his tomb and a shrine where his image receives divine
honours may still be seen. His best known work? is the Sri
Bhishya or commentary on the Vedinta sttras.

The sect which he founded is known as the Sri Sampradiya
and its members as the Sri Vaishpavas. As among the Sivaites
revelation is often supposed to be made by Siva through Sakti,
2o here the Lord is said to have revealed the truth to his consort
Sri or Lakshmi, she to a demigod called Visvaksena, and he to
Namm'drvir, from whom Béminuja was eighth in spiritual
descent. Though the members of the sect are sometimes called
Ramaites the personality of Rima plays a small part in their
faith, especially as expounded by Riminuja. As names for the
deity he uses Niriyana and Visudeva and he quotes freely from

1 Ho states himself that he followed Boddhiyana, n commentator on the Sitras
of unknown date but anterior to Satkara, He quotes several other commentators
particalarly Dramida, so that his school must have had a long line of teachers,

® Bee Guzetieer of India, vol. xxmn. s.v. There s & Kanarese account of his life
called Dibya-caritea. For his life and teaching see also Bhandarkar in Berichis FITG
Int. Orient, Comgress, 1886, pp. 101 . Lives in English have been published at Madras
by Alkendaville Govindicarya (1906) and Krishpaswami Aiyengar (¥ 1009).

® He also wrote the Vedirthn Sutgrahas, Vedirtha Pradips, Vedinta Sirs and
a commentary oo the Bhagnvad-gitd.
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the Bhagavad-gith and the Vishnu Purigpa. Compared with the
emotional deism of Caitanya this faith seems somewhat philo-
and reticent. :

Ramannja clearly indicates its prmcipal points in the first
words of his Sri Bhashya. ‘‘May my mind be filled with devotion
towards the highest Brahman, the abode of Lakshmi; who is
luminously revealed in the Upanishads: who in sport produces,
sustains and reabsorbs the entire universe: whose only aim is
to foster the manifold classes of beings that humbly worship
him!.” He goes on to say that his teaching is that of the
Upanishads, *which was obscured by the mutual conflict of
manifold opinions,” and that he follows the commentary of
Bodhiyana and other teachers who have abridged it.

That is to say, the form of Vishnuism which Riminuja
made one of the principal religions of India claims to be the
teaching of the Upanishads, although he also affiliates himself
to the Bhigavatas, He interprets the part of the Vedinta
Sfitras which treats of this sect® as meaning that the author
states and ultimately disallows the objections raised to their
teaching and he definitely approves it. “As it is thus settled
that the highest Brahman or Niriyana himself is the promul-
gator of the entire Pancaritra and that this system teaches the
nature of Narayana and the proper way of worshipping him,
none can disestablish the view that in the Pancaritra all the
other doctrines are comprised®.”

The true tradition of the Upanishads he contends has been
distorted by *‘manifold opinions,” among which the doctrine
of Saiikars was no doubt the chief. That doctrine was naturally
distasteful to devotional poets, and from the time of Niathamuni
onwards a philosophic reaction against it grew up in Srirangam.
Rimdnuja preaches the worship of a loving God, though when
we read that God produces and reabgorbs the universe in sport,
we find that we are farther from Christianity than we at first
supposed. There is a touch of mythology in the mention of
Lakshmi® but it is clear that RimAnuja himself had little liking
for mythology. He barely mentions Rima and Krishna in the
§ri Bhishya nor does he pay much attention to the consort of

i 8.B.E. xuvm. p. 3. ' o 2 38-30. * 1. 2 43 ad fin.
* Rimirmja's introduction to the Bhagavad-giti is more ornate but does not
go much forther in dootrine than the passage here quoted.
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the deity. On the other hand he shows no sign of rejecting the
ritual and regulations of the Brahmans. He apparently wished to
provethat the doctrine of salvation by devotion to a personal god
is compatible with asystem asstrictly orthodox as Sankara’sown.

I shall treat elsewhere of his philosophy, known as the
ViishtAdvaita or non-duality, which yet recognizes a distinetion
between God and individual souls. The line of thought is old
and at all periods is clearly a compromise, unwilling to deny
that God is everything and yet dissatisfied with the idea that a
personal deity and ‘our individual transmigrating souls are all
merely illusion, Devotional theism was growing in Riménuja’s
time. He could not break with the Upanishads and Vedantic
tradition but he adapted them to the needs of his day. He
taught firstly that the material world and human souls are not
illusion but so to speak the body of God who comprises and
pervades them: secondly this God is omniscient, omnipresent,
almighty and all-merciful, and salvation (that is mukti or
deliverance from transmigration) is obtained by those souls who,
assisted by his grace, meditate on him and know him; thirdly
this salvation consists not in absorption into God but in blissful
existence near him and in participation of his glorious qualities.
He further held? that God exists in five modes, namely : (a) Para,
the entire supreme spirit, (b) the fourfold manifestation as Visu-
deva, Sankarshana, Pradyumna and Anirnddha, (¢) incarna-
tions such as Rima and Krishna, (d) the internal controller or
Antaryimin according to the text® ““who abiding in the soul
rules the soul within,"” () duly consecrated images.

The followers of Rimfinuja are at present divided into two
schools known as Tengalaiz and Vadagalais, or southern and
northern®. The double residence of the founder is one reason
for the division, since both Mysore and Trichinopoly could claim
to have personal knowledge of his teaching. The really important
difference seems to be that the Tengalai or southern school is
inclined to break away from Sanskrit tradition, to ignore the
Vedas in practice and to regard the Tamil Niliyiram as an

1 This fivelold manifestation of the deity is o charncteristic Pinounitra doctrine.
Bee Beheador, Ind, pp. 25, 61 and 8rt Bhdehys, . 242,

% Bee Br. Ar. Up 1 7. The 84 Vaishpavas attach great importance to this
chapter.

* Only relatively northerm and southern. Neither flourish in what we call
northern India

T
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all-sufficient scripture, whereas the Vadagalais, though not
rejecting the Naldyiram, insist on the authority of the Vedas.
But both divisions are scrupulous about caste observances and
ﬂmmmnﬂﬂpuﬁtyofihuirfmd.ﬂwmwpuﬂdhynim
questions of doctrine, especially as to the nature of prapatti,
resignation or self-surrender to the deity, a sentiment slightly
different from bhakti which is active faith or devotion. The
northerners hold that the soul lays hold of the Lord, as the young
monkey hangs on to its mother, whereas the southerners say
that the Lord picks up the helpless and passive soul as a cat
picks up a kitten'. According to the northerners, the consort
of Vishnu is, like him, uncreated and equally to be worshipped
as & bestower of grace: according to the southerners she is
created and, though divine, merely a mediator or channel of
the Lord’s grace. Even more important in popular esteem is
the fact that the Vadagalai sectarian mark ends between the
eyebrows whereas the Ten galais prolong it to the tip of the nose.
Odiwm theologicum is often bitterest between the sects which
are most nearly related and accordingly we find that the
Tengalais and Vadagalais frequently quarrel. They use the
same temples but in many places both claim the exclusive right
to recite the hymns of the Arvirs. The chief difference in their
recitation lies in the opening verse in which each party celebrates
the names of its special teachers, and disputes as to the legality
of a particular verse in a particular shrine sometimes give rise
to free fights and subsequent lawsuits.

The two schools reckon the apostolic succession differently
and appear to have separated in the thirteenth century, in which
they were represented by Pillai Lokicarya and Vedinta Desika®
respectively. The Tengalai, of which the first-named teacher

I Henoe the two doctrines are called markata-nyiys and marjim-nyiys, monksy
theory and cat theory. The latter gave rise to the dangerous doctring of Doshabhogyn,
that God enjoys ain, since it gives o larger soope for the display of His grace. Cf,
Osear Wilde in D¢ Profundis, * Christ, through some divine instinet in him, seema
g have always loved the sinner as being the nenrest possible approach to per-
“faction fn man....In & manner not yet understood of the world, he regarded =in
“and suffering na being in themselves beautiful holy things and modes of per-
“faction....Christ, had he been asked, would have said—1I feel quite certain about
“it_that the moment the prodigal son fell on his knees and wept, he made his
“having wasted his substance with harlots, his swine herding and lmngering for
“the husks they ate beantiful and holy momenta in his life."

& Alag ealled Vedkstandtha For some rather elaborate studies in the history

of the firi-Vaishpavas see V., Rangachuris’ articles in J. Bombay R.4.5. 1015 and
1916 and J. Mythic Sociely, 1917, Nos. 2 .
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was the practical founder, must be reg&mlad as innovators,
for in their use of Tamil as the language of religion they do not
follow the example of RiméAnuja. Lokécirya teaches that the
grmufﬂﬂdhinmizﬁbhmdahnnﬂbemﬂtmtmmlyby
active faith, but by seli-surrender?, and entire submission to
the guidance of the spiritual teacher. He was the author of
eighteen works called Rahasyas or secrets? but though he appears
to have been the first to formulate the Tengalai doctrines,
Manavala Mahamuni (13701443 o.p.) is regarded by the sect
as its chief saint. His images and pictures are frequent in south
India and he wrote numerous commentaries and poems.
Vedinta Desika, the founder of the Vadagalai, was a native of
Conjeevaram but spent much of his life at Srirangam. He was
a voluminous author and composed inter alia an allegorical play
in ten acts, portraying the liberation of the soul under the
auspices of King Viveka (discrimination) and Queen Sumati
(Wisdom).

At the present day the two sects recognize as their tive
heads two Aciiryas who are married, whereas all Smirtmrw
are celibates?, The Tengalai Acirya resides near Tinnevelly, the
Vadagalai in the district of Kurnool. They both make periodical
visitations in their districts and have considerable ecclesiastical
power. In the south Srirangam near Trichinopoly is their
principal shrine: in the north Melucote in the Seringapatam
district is esteemed very sacred.

o

It was only natural that Riminuja's advocacy of qualified
non-duality should lead some more uncompromising spirit to
affirm the doctrine of Dvaita or duality. This step was taken
by Madhva Acirys, a Kanarese Brahman who was probably
born in 1199 4.p.* In the previous year the great temple of

t Prapatti and Aciryibhimins.—The wond propalli seems not to occur in the
firi Bhashya and it is clear that Riminnja's temperament was inclined to active
and intelligent devotion. But prapath is said to have been tanght by Nathamuni
and Sathagopa (Rajagopals Charinr, Faishnavite Reformers, p. 8). The word means
literally approaching.

* The Artha-paficaka and Tattva-trayn are the bost known. See text and trans-
lation of the first in J.E.4.8. 1910, pp. 565-807.

! Riminujn set less store than ara on ssoeficiam and renuncistion of the
world, He held the doctrine called semucchaya (or combination) namely that good
works as well us knowledge are efficacious for salvation.

& Also called Anandatirtha and Pirasprajia. According to others he wns bom
in 1238 A.p. Bee for his doctrines Grierson's article Madbvas in E.R.E. and his own

gl

=19

i
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.Jm&lﬂPudemmmM'nﬂthmﬁh
movement was at its height. Madhva though educated as a
Saiva became a Vaishpava. He denied absolutely the identity
ﬂithaﬁnpmﬂahlgwiththuinﬂivﬁud goul and held that
the world is not a modification of the Lord but that he is like
a father who begets a son. Yet in practice, rigid monotheism
ia not more prevalent among Madhva’s followers than in other
sects. They are said to tolerate the worship of Sivaite deities
g;iuftha]ingm'mthﬂir temples! and their ascetics dress like
vas,

Madhva travelled in both northern and southern India and
had a somewhat troubled life, for his doctrine, being the flat
contradiction of the Advaita, involved him in continual conflicts
with the followers of Sankara who are said to have even stolen
his library. At any rate they anathematized his teaching with
a violence unusual in Indian theology®. In spite of such lively
controversy he found time to write thirty-seven works, including
commentaries on the Upanishads, Bhagavad-gitd and Vedinta
Siitras. The obvious meaning of these texts is not that required
by his system, but they are recognized by all Vaishnavas as the
three Prasthinas or starting-points of philosophy and he had
to show that they supported his views. Hence his interpretation
often seems forced and perverse. The most extraordinary
instance of this is his explanation of the celebrated phrase in

commentaries on the Chindogyn and Brihad Ar. Upanishads published in Bacred
Boaks of the Hindua, vola. 111, and xrv. For his date Bhandarkor, Vaishn. and Bairiam,
pp. 58-59 and [.4. 1014, pp. 233 # and 262 fi. Accounts of his life and teaching
have been written by Padmanabhia Char. and Krishns Bvami Aiyer (Madras, 1909}
His followers maintain that be is not dead but siill alive at Badar in the Himalayas,

% Spe Padmanabha Char. Le page 12. Madhva condemned the worship of
inanimnte objects (e.g. com. Chind, Upe vir 1 2) but not the worship of Brahman
in inanimate objects

% Tn a work called the Pdshanda capetikd or A Slap for Heretica, all the adherents
of Madhvs sre consigned to bell and the Saurapurips, chaps. XXTVILL-XI. containe
a wiolent polemic against them. See Jahn's Analysis, pp. BO-108 and Barth in
Mélanges Harles, pp. 12-25. 1t ia carious that the Madhwas should have been
selocted for attack, for in many ways they are less opposed to Sivaites than are
other Vishnuite sects but the author was clearly badly informed about the doctrines
which he attacks and he was probahly an old-fashioned Sivaite of the north who
regarded Madhvism a8 n new-fangled version of objectionahle doctrines.

The Madhvas are equally violent in denouncing fanknrs and his followers.
They miswrite the name Samkars, giving it the sense of mongrel or dirt and hold
shat ha was an incarnstion of a demon called Manimat sent by evil spirits to corrapt
the waorld,
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. the Chindogya Upanishad Sa AtmA tat tvam asi. He reads Sa
itmi atat tvam asi and considers that it means ‘‘You are not
that God. Why be so conceited as to suppose that you arel?™
Monotheistic texts have, often received a mystical and pan-
theistic interpretation. Old Testament and the Koran have
been so treated by Kabbalists and Sufis. But in Madhva's
commentaries we see the opposite and probably rarer method.
Pantheistic texts are twisted until they are made to express
ungompromising monotheism.

The sect is often called Brahma-sampradiya, because it
claims that its doctrine was revealed by Brahmd from whom
Madhva was the sixth teacher in spiritual descent. Its members
are known as Maidhvas but prefer to call themselves Sad-
Vaishnavas. Its teaching seems more rigid and less emotional
than that of other Vishnuites and is based on the Pancabheda
or five eternal distinetions between (a) God and the soul,
(b) God and matter, (¢) the soul and matter, (d) individual souls,
(¢) individual atoms of matter. God is generally called Vishnu
or Niiriyana rather than Vasudeva. Krishna is adored but not
in his pastoral aspect. Vishnu and his spouse Lakshmi are real
though superhuman personalities and their sons are Brahmé
the creator and Vayu®. Peculiar to this sect is the doctrine that
except through Viyu, the son of Vishnu, salvation is impossible.
Viyu has been three times incarnate as Hanumat, the helper
of Riima, as Bhima and as Madhva himself®. Souls are separate,
innumerable and related to God as subjects to a king. They are
of three classes: those who are destined to eternal bliss in the
presence of God: those who revolve eternally in the maze of
transmigration: and those who tending ever downwards are
doomed to eternal suffering.

! Seo his comment on Chind. Up. v1. 8. 7. Compare Bhag.-g. xv. 7. The text
appears to sy that the soul (Jiva) is o part (smsa) of the Lord, Madhva says it is
so-onlled becanse it bears some reduced similitude to the Lord, though quite distinet
from him. Mndhva's cxegesis is supported by o system of tantrio or eabalistie
interpretation in which every letter has o special meaning. Thus in the passagn of
the Chind, Up. mentioned above the simple words so ys eshah ure explained as
equivalént to Sim essenve, yuma the controller, and ishta the desired one. The
reading atat tvam ssi is said not to have originsted with Madhva bat to be found
in & Bhignvata work called the Simasamhitia

* In his commentary on the opening of the Chind. Up. Madhva seems to imply
a Trinity consisting of Vishga, Rami ( =Lakshmi) and Viyu.

# This is expresaly stated st the end of the commentary on the Brih. Ar. Upan.
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This last doctrine, as well as the doctrine of salvation through
Viyu, thnwindorspiﬁt,huhdmgtnmspmtﬁhﬁﬂﬂhn'
m-inﬂnﬁnmdbyﬂhﬂsﬁmidmhutiiinmmpmbthhthﬂ
he owed something to Islam. Such ipfluence would no doubt
be distant and indirect, for a Brahman would not come into
wnmtwithﬂuﬂhndmtan,thoughitinsﬁdthul{:dhvl
could speak Persian'. But some Moslim ideas such as the
absolute separation of God from the world and the predestina-
tion of souls to eternal happiness and misery may have entered
Brahman minds, Still, nearly all Madhva's views (with the
possible exception of eternal punishment) have Indian analogies.
The Yoga teaches that there are innumerable souls distinct from
one another and from God and though salvation through the
spirit sounds Christian, yet the Upanishads constantly celebrate
Viyu (wind) and Prana (breath) as the pervading principle of
the world and the home of the self. *‘By the wind (Viyu) as
thread, O Gautama, this world and the other world and all
creatures are bound together®.” Thus the idea that the wind
is the universal mediator is old and it does not seem that
Madhva regarded Viyu as a redeemer or expiation for sin like
Christ.

The Madhvas are still an energetic and important sect. Their
headquarters are at Udipi in South Kanara and they alzo hold
an annual conference at Tirupati at which examinations in
theology are held and prizes given. At Udipi are eight maths
and a very sacred temple, dedicated by Madhva himself to
Krishna. The head of each math is charged in turn with the
supervision of this temple during two years and the change of
office is celebrated by a great biennial festival in January. The
worship is more puritanical than in the temples of other sects,
dancing girls for instance not being allowed, but great import-
ance is attached to the practice of branding the body with the
emblems of Vishnu. The sect, like the Sri Vaishnavas, is divided

1 Life and teachings of Sri- Madhvacharyar by Padmanabha Char. 1009, p. 150.
Some have suspested n connection between Maidhea's teaching and Manicheism,
becsnse he sttached miuch importange to an obscure demon called Manimat (see
Makibh. . 11,681) whom be considered incarnate in Sanknrs. It is conceivable
that in his Persian stodies he may have heard of Mani as an arch-heretio and have
sdentified him with this demon but this does not imply any connection bebween his
own system (or Sankara's either) and Manicheism.

* Brih, Ar. Upan. 15 7. 2,






CHAPTER XXX
LATER VISHNUISM IN NORTH INDIA

 §

Wirs the fifteenth century Hinduism enters on a new phase.
Secta arise which show the influence of Mohammedanism, some-
times to such an extent that it is hard to say whether they
should be classed as Hindu or Moslim, and many teachers
repudiate caste. Also, whereas in the previous centuries the
centre of religious feeling lay in the south, it now shifts to the
north. Hinduism had been buffeted but not seriously menaced
there: the teachers of the south had not failed to recognize by
their pilgrimages the sanctity and authority of the northern
seats of learning: such works as the Giti-govinda testify to the
existence there of fervent Vishnuism. But the country had been
harassed by Moslim invasions and unsettled by the vicissitudes
of transitory dynasties. The Jains were powerful in Gujarat and
Rajputina. In Bengal Siktism and moribund Buddhizsm were
not likely to engender new enthusiasms. But in a few centuries
the movements inaugurated in the south increased in extension
and strength. Hindus and Mohammedans began to know more
of each other, and in the sixteenth century under the tolerant
rule of Akbar and his successors the new sects which had been
growing were able to consolidate themselves.

After Raménuja and Madhva, the next great name in the
history of Vishnuism, and indeed of Hinduism, is Ramiinand.
His date is uncertain'. He was posterior to Riminuja, from
whose sect he detached himself, and Kabir was his disciple,

! Bee Bhandarkar, Vaishy. and Saivism, pp. 66 ., Grierson in Ind. Ant, 1803,
p- 220, and also in article Ramanandi in F.7.E.; Farquhar, J.R.A.8. 1920, pp. 1851
Though Indian tradition seems t0 be unanimoos in giving 1200 ... (4400 Eali) as
the date of Riminand’s hirth, all ihat we know abont himself and his diseiples
makes it more probable that he was borm nearly o century later. The history of
jdens, too, becomes clear and intelligible if we suppose that Riminand, Kabir and
Wanak flourished about 1400, 1450 and 1500 respectively. One should be cantious in
allowing such arguments to outweigh unanimous tradition, but tradition also assigns
to Bimanund an improbably long life, thus indieating o feeling that he influenced
the fifteenth eentury. Also the traditions ss to the number of teachers between
Riminujs snd Biminand differ greatly.
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apparently his immediate disciple. Some traditions give Prayaga
as his birthplace, others Melucote, but the north was the scene
of his activity. He went on a lengthy pilgrimage, and on his
mtnmwmmuaedafhvh:ginfdngadthnmlmnfhiumt
a3 to eating, ete., and was excommunicated, but received per-
mission from his Guru to found a new sect, He then settled in
Benares and taught there, He wrote no treatise but various hymns
aseribed to him are still popular?, Though he is not associated
with any special dogma, yet his teaching is of great importance
as marking the origin of a popular religious movement charae-
terized by the use of the vernacular languages instead of
Sanskrit, and by a laxity in caste rules culminating in a readiness
to admit as equals all worshippers of the true God®. This God
is Rima rather than Krishna. I have already pointed out that
the worship of Rima as the Supreme Being (to be distinguished
from respect for him as a hero) is not early: in fact it appears to
begin in the period which we are considering, Of the human
forms of the deity Krishpa was clearly the most popular but
the school of Riminuja, while admitting both Bima and
Krishna as incarnations, preferred to adore God under less
mythological and more philosophic names such as Niriyana.
Raminand, who addressed himself to all classes and not merely
to the Brahman aristocracy, selected as the divine name Rima.
It was more human than N frfiyana, less sensuous than Krishnpa,
Every Hindu was familiar with the poetry which sings of Rima
as a chivalrous and godlike hero. But he was not, like Krishna,
the lover of the soul, and when Rimaism was divested of
mythology by successive reformers it became a monotheism in
which Hindu and Moslim elements could blend. Riméinand had
twelve disciples, among whom were Kabir, a Raja called Pipa,
Rai Das, a leather-seller (and therefore an outecast according to
Hindu ideas) as well as Brahmans, The Rimats, as his followers
Wwere called, are a numerous and respectable body in north India,
using the same sectarian mark as the Vadagalais from whom
they do not differ materially, although a Hindu might consider
that their small regard for caste is a vital distinction. They often
call themselves Avadhiitas, that is, those who have shaken off
+ orldly restrietions, and the more devout among them belong

% One of them is found in the Granth of the Sikha,
* Riminand's moxim was *Jit piti puchai nahikoi: Hariku bhajni so Hari-
knu hol.” Let no one sk o moan's saste or sect. Whoever sdores God, he is God's own.
16—3
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tommﬂﬂrﬂiviﬂudhto!nurulmnfwﬁuhnﬂyﬁﬁhiﬁmﬁl
reserved to Brahmans and the others are open to all castes. They
OWN MUMerous mdwadthymth&.huhitt&mid that in some
uithanaueﬁhuuyiumtmquiredmdtlntmunkamdnmﬁu
openly as man and wife'.

An important aspect of the Rimat movement is its effect
on the popular literature of Hindustan which in the fifteenth
and even more in the sixteenth century blossoms into flowers
of religious poetry. Many of these writings possess real merit
and are still a moral and spiritual force. ‘European scholars are
only beginning to pay sufficient attention to this mighty flood
of hymns which gushed forth in nearly all the vernaculars of
India® and appealed directly to the people. The phenomenon
was not really new. The psalms of the Buddhists and even the
hymans of the Rig Veda were vernacular literature in their day,
and in the south the songs of the Devaram and Niliyiram are
of some antiquity. But in the north, though some Prikrit
literature has been preserved, Qanskrit was long considered the
only proper language for religion. We can hardly doubt that
vernacular hymns existed, but they did not receive the im-
primatur of any teacher, and have not survived. But about
1400 all this changes. Though Raméinand was not much of &
writer he gave his authority to the use of the vernacular: he
did not, like Riméinuja, either employ or enjoin Sanskrit and
the meagre details which we have of his circle lead us to imagine
him surrounded by men of homely speech.

One current in this sea of poetry was Krishnaite and as such
not directly connected with Rimanand. Vidydpati® sang of the
loves of Krishna and Ridha in the Maithili dialect and also in
a form of Bengali. In the early fifteenth century (c. 1420) we
have the poetess Mird Bai, wife of the Raja of Chitore who
gained celebrity and domestic unhappiness by her passionate

i Bhattacharys, Hindu Castes and Sects, p. 445

& Thus we have the poems of Rabir, Ninnk and others contained in the Granth
of the Hikhs and tending to Mohammedanism: the hymns wherein Mird Bal,
Vallabha and his disciples praised Krishgs in Bijputins and Braj: the pocts
inspired by Caitanys in Bengal: Satikar Deb and Madhab Deb in Assam: Namdev
and Tuldirim in the Mamths country.

3 Hee Beames, J.4. 1873, pp. 37 L., and Grierson, Maithili Christomathy, pp. 348,
in extra No. to Journ, As. Soo. Bengal, Part 1. for 1882 and Coomarpswamy's .
illustrated translation of Vidyipati, 1915. It is said that n land grant proves he
was & ocelohrated Pandit in 1400, The Beagali Vaishgavs poet Chandl Dis was his
contemporary.
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devotion to the form of Krishna known as Ranchor. According
to one legend the image came to life in answer to her fervent
prayers, and throwing his arms round her allowed her to meet
a rapturous death in his gmbrace. This is precisely the sentiment
whichwﬂﬁ:ndlstarinthﬂt?umhingﬁf?nihhhﬂuirynmd
Caitanya. The hymns of the Bengali poets have been collected
in the Padakalpataru, one of the chief sacred books of the Bengali
Vaishpavas. From Vallabhicirya spring the group of poets who
adorned Braj or the Muttra district. Pre-eminent among them
is the blind Sur Das who flourished about 1550 and wrote such
sweet lyrics that Krishna himself came down and acted as his
amanuensis. A somewhat later member of the same group is
Nibhi Das, the author of the Bhakta MAIA or Legends of the
Saints, which is still one of the most popular religious works of
northern India'. Almost contemporary with Sur Das was the
great Tulsi Das and Grierson® enumerates thirteen subsequent
writers who composed Riméyanas in some dialect of Hindi.
A little later came the Mahratta poet Tukarim (born about
1600) who gave utterance to Krishnaism in another language.

Tulsi Das is too important to be merely mentioned as one
in a list of poets. He is a great figure in Indian religion, and the
saying that his Rimdyana is more popular and more honoured
in the North-western Provinces than the Bible in England is no
exaggeration®, He came into the world in 1532 but was exposed
by his parents as born under an unlucky star and was adopted
by a wandering Sidhu. He married but his son died and after
this loss he himself became a Sidhu. He began to write his
Ramiyana in Oudh at the age of forty-three, but moved to
Benares where he completed it and died in 1623. On the Tulsi
Ghat, near the river Asi, may still be seen the rooms which he
occupied. They are at the top of a lofty building and command
a beautiful view over the rivert,

! Beo Grierson, Gleanings from the Bhaktamili, J.R. 4.8, 1909 snd 1910,

¥ Modern Vernacular Liternture of Hindustan, 1889, p. 57,

* Bimilarly Dinesh Chandra Sen (Lang, ond Lit. of Bengal, p. 170) says that
Krittivisa's translation of the Rimiyays “is the Bible of the people of the Gangetic
Valley and it is for the most part the poasants who read it.” Krittivies was bom
in 1348 and roughly contempornry with Riminand, Thus the popular interest in
Rima was roused in different provinces at the sams time,

He also wrote several other poems, smong which may be mentioned ihe
Gitivall and Kavittivall, dedicated respectively to the infancy and the heraio
deeds of Rima, and the Vioays Pattriki or petition, s volums of hymns and
prayers.
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HhElm&mlwhiohinmmiﬁmlwmpndﬁmmﬁ'mt a
translation of Valmiki's work is one of the great religious poems
of the world and not unworthy to be set beside Paradise Lost.
The sustained majesty of diction andexuberance of ornament
are accompanied by & gpontaneity and vigour rare in any
literature, especially in Asia. The poet is not embellishing &
laboured theme: he goes on and on because his emotion bursts
forth again and again, diversifying the same topic with an
inexhaustible variety of style and metaphor. As in zome forest
a stream flows among flowers and trees, but pours forth a flood
of pure water uncoloured by the plants on its bank, so in the
heart of Tulsi Das the love of God welled up in a mighty
fountain ornamented by the mythology and legends with which
be bedecked it, yet unaffected by them. He founded no sect,
which is one reason of his popularity, for nearly all sects can
read him with edification, and he is primarily a poet not a
theologian. But though he allows himself a poet's licence to
state great truths in various ways, he still enunciates a definite
belief. This is theism, connected with the name Rima. Since
in the north he is the author most esteemed by the Vishnuites,
it would be a paradox to refuse him that designation, but his
teaching is not so much that Vishnu is the Supreme Being who
becomes inoarnate in Rdma, as that Rama, and more rarely
Hari and Visudeva, are names of the All-God who manifests
himeelf in human form. Vishnu is mentioned as a celestial being
in the company of Brahmi?, and so far as any god other than
Rama receives attention it is Siva, not indeed as Rama’'s equal,
but as a being at once very powerful and very devout, who acts
as a mediator or guide. *Without prayer to Siva no one can
attain to the faith which I require®.” “ Rima is God, the totality
of good, imperishable, invisible, uncreated, incomparable, void
of all change, indivisible, whom the Veda declares that it cannot
define®.” And yet, ‘‘He whom scripture and philosophy have
sung and whom the saints love to contemplate, even the Lord
God, he is the son of Dasarath, King of Kosalat." By the power
of Rima exist Brahmi, Vishou and Siva, as also Miyéh, the
illusion which brings about the world. His **delusive power is

1 Bee Growse's Tronslation, vol. . pp. 60, B2,

iﬂ-.anm.p.lm.nﬁ.vulr.p.sal.ndwl.mpp.ﬁﬁ—ﬂl
2 b, vol. . p. B 4 I, vol L p. TT.
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a vast fig-tree, its clustering fruit the countless multitude of
worlds, while all things animate and inanimate are like the
insects that dwell inside and think their own particular fig the
only one in existencel.” God has made all things: pain and
pleasure, sin and merit, saints and sinners, Brahmans and
butchers, passion and asceticism. Itisthe Vedathat distinguishes
good and evil among them?®. The love of God and faith are the
only road to happiness. ‘‘The worship of Hari is real and all
the world is a dream®.” Tulsi Das often uses the language of
the Advaita philosophy and even calls God the annihilator of
duality, but though he admits the possibility of absorption and
identification with the deity, he holds that the double relation
of a loving God and a loving soul constitutes greater bliss. **The
saint was not absorbed into the divinity for this reason that he
had already received the gift of faith®,” And in a similar spirit
he says, ‘‘Let those preach in their wisdom who contemplate
Thee as the supreme spirit, the unereate, inseparable from the
universe, recognizable only by inference and beyond the under-
standing; but we, O Lord, will ever hymn the glories of thy
incarnation.” Like most Hindus he is little disposed to enguire
what is the purpose of creation, but he comes very near to
saying that God has evolved the world by the power of Miyd
because the bliss which God and his beloved feel is greater than
the bliss of impersonal undifferentiated divinity, It will be seen
that Tulsi Das iz thoroughly Hindu: neither his fundamental
ideas nor his mythological embellishments owe anything to
Islam or Christianity. He accepts unreservedly such principles
as Miyd, transmigration, Karma and release. But his senti-
ments, more than those of any other Indian writer, bear a
striking resemblance to the New Testament. Though he holds
that the whole world is of God, he none the less bids men shun
evil and choose the good, and the singular purity of his thoughts
and style contrasts strongly with other Vishnuite works. He
does not conceive of the love which may exist between the soul
and God as a form of sexual passion.

i Growse, Le. vol. 1. po 200, of. p. 204. Mivia who sets the whole world dancing
and whose actions no one ean understand is herself set dancing with all her troupe,
like an aetress on the stage, by the play of the Lord's eyebrows. Cf. too, for the
infinity of worlds, pp. 210, 211

! Growse aptly compares St Paul, “1 had not known evil but by the law,™

¥ I wvol. 1. p. 223, 4 J¥, vol. I p. 106,
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The beginning of the sixteenth century was a time of religious
upheaval in India for it witnessed the careers not only of
Vallabhicirya and Caitanya, but also f Nanak, the founder of
the Sikhs. In the west it was the epoch of Luther and as in
Europe so in India no great religious movement has taken place
gince that time. The sects then founded have swollen into
extravagance and been reformed: other sects have arisen from
a mixture of Hinduism with Moslem and Christian elements,
but no new and original current of thought or devotion has
been started.

Though the two great sects associated with the names of
Caitanya and Vallabhicarya have different geographical spheres
and also present some differences in doctrinal details, both are
emotional and even erotic and both adore Krishna as a child or
young man. Their almost simultaneous appearance in eastern
and western India and their rapid growth show that they
represent an unusually potent current of ideas and sentiments.
But the worship of Krishna was, as we have seen, nothing new
in northern India. Even that relatively late phase in which the
sports of the divine herdsman are made to typify the love of
God for human souls is at least as early as the Gitd-govinda
written about 1170. In the thirteenth and fourteenth centuries,
the history of Krishpa worship is not clear!, but it persisted
and about 1400 found speech in Bengal and in Rajputéna.

According to Vaishpava theologians the followers of Valla-
bhicirya® are a section of the Rudra-sampradiya founded in
the early part of the fifteenth century by Vishpusvimi, an
emigrant from southern India, who preached chiefly in Gujarat,
The doctrines of the sect are supposed to have been delivered
by the Almighty to Siva from whom Vishnusvimi was fifteenth
in spiritnal descent, and are known by the name of Suddhddvaita
or pure non-duality. They teach that God has three attributes—
sac-cid-dnanda—existence, consciousness and bliss. In the human

1 The Vishnuite seot called Nimivat is said to have been exterminated by Jaina
(Grierson in E.R.E. sub, v. Bhakti-mirgs, p. 545). This may point to persecution
during this period.

t Yor Vallabhichrya and his sect, see especially Growse, Mathurd, o distriet
memoir, 1874; History of the sect of the Makdrdjas in wesdern Indic (anonymous),
18685. Also Bhandarkar, Faishn. and Seiviem, pp. 76-52 and Farguhar, Cullises
of Relig. Lit. of India, pp. 312-317.
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or animal soul bliss is suppressed and in matter consciousness is
suppressed too. But when the soul attains release it recovers bliss
and becomes identical in nature with God. For practical purposes
the Vallabhicaris myhamgnrduduamtfuunﬂndhy?ﬂhbhn,
said to have been born fn 1470. He was the son of a Telinga
Brahman, who had migrated with Vishnusvimi to the north.

Such was the pious precocity of Vallabha that at the age of
twelve he had already discovered a new religion and started on
a pilgrimage to preach it. He was well received at the Court of
Vijayanagar, and was so successful in disputation that he was
recognized as chief doctor of the Vaishnava school. He subse-
quently spent nine years in travelling twice round India and
at Brindaban received a visit from Krishna in person, who bade
him promulgate his worship in the form of the divine child
known as Béla Gopila. Vallabha settled in Benares and is said
to have composed a number of works which are still extant®.
He gained further victories as a successful disputant and also
married and became the father of two sons. At the age of fifty-
two he took to the life of a Sannyisi, but died forty-two days
afterwards.

Though Vallabha died as an ascetie, his doctrines are
currently known as the Pushti Mirga, the road of well-being
or comfort. His philosophy was more decidedly monistic than
is usual among Vishnuites, and Indian monism has generally
taught that, as the soul and God are one in essence, the soul
should realize this identity and renounce the pleasures of the
senses. But with Vallabhéicirya it may be said that the vision
which is generally directed godwards and forgets the flesh,
turned earthwards and forgot God, for his teaching is that since
the individual and the deity are one, the body should be
reverenced and indulged. Pushti® or well-being is the special
grace of God and the elect are called Pushti-jiva. They depend
entirely on God'’s grace and are contrasted with Maryida-jivas,
or those who submit to moral discipline. The highest felicity is

1 The principal of them are the Siddhints-Rahasys and the Bhigavata-Tiks-
Bubodhini, & commentary on the Bhigavata Porina. This is & short poem of only
seventesn lines printed in Growse's Mafhurd, p. 156, It professes to be o revelation
from the deity to the effect that sin can be done away with by union with Brahma
(Brahma-sambandhs-karapat). Other authoritative works of the sect am the
Suddhidvaita mirtapda, Sakaliciryamatasangrahs and Prameyarstoirgsva, all
edited in theChowkhamba Sanskrit seriea

® CL the use of the word poshagam in the Bhigavata Purdps, n. x.
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not mukti or liberation but the eternal service of Krishna and
eternal participation in his sports.

These doctrines have led to deplorable results, but so strong
is the Indian instinct towards self-denial and asceticism that it
is the priests rather than the worshippers who profit by this
permission to indulge the body, and the chief feature of the sect
is the extravagant respect paid to the descendants of Valla-
bhacirya, They are known as Maharajas or Great Kings and
their followers, especially women, dedicate to them fan, dhan,
man: body, purse and spirit, for it is a condition of the road of
well-being that before the devotee enjoys anything himself he
must dedicate it to the deity and the Maharaj represents the
deity. The daily prayer of the sect is *‘ Om. Krishna is my refuge.
T who suffer the infinite pain and torment of enduring for a
thousand years separation from Krishna, consecrate to Krishna
my body, senses, life, heart and faculties, my wife, house,
family, property and my own self. Iam thy slave, O Krishna."”
This formula is recited to the Maharaj with peculiar solemnity
by each male as he comes of age and is admitted as a full
member of the sect. The words in which this dedication of self
and family is made are not in themselves open to criticism and
a parallel may be found in Christian hymns. But the literature
of the Vallabhis unequivocally states that the Guru is the same
as the deity? and there can be little doubt that even now the
Maharajas are adored by their followers, especially by the
women, as representatives of Krishna in his character of the
lover of the Gopis and that the worship is often licentions®.
Many Hindus denounce the sect and in 1862 one of the Maharajas
brought an action for libel in the supreme court of Bombay on

U Growse, Mathurd, p. 157, says this formuls is based on the Nimdspancaritra.
Tt is called Bamarpans, dedication, or Brahma-sambandha, connecting oneself with
the Supreme Being.

* For instance “ Whoever holds his Gura and Krishos to be distinet and different
shall be born sgain as a bird,"” Harirayaji 32. Quoted in Hislory of the Sect of the
Mahirdjos, p. B2,

* In the ordinary ceremonial the Maharaj stands beside the image of Erishga
and acknowledges the worship offered. Sometimes he is swung in & swing with or
without the image. The hymns sung on thess occasions are frequently immoral
Even more licentious are the mestings or dances known as Bas Mandali and Haa
Lili. A menal of hot food seasoned with aphrodisines is also said to be provided
in the templea. The water in which the Mabaraj's linen or feet have been washed
is sald for a high price and sctually drunk by devotees,
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acoount of the serious charges of immorality brought against
him in the native press, The trial became a cause célébre. Judg-
ment was delivered against the Maharaj, the Judge declaring
the charges to be fully substantiated. Yet in spite of these
proceedings the sect still flourishes, apparently unchanged in
doctrine and practice, and has a large following among the
mercantile castes of western India. The Ridha-Vallabhis, an
analogous sect founded by Harivamsa in the sixteenth century,
give the pre-eminence to Radhé, the wife of Krishna, and in
their seeret ceremonies are said to dress as women. The worship
of Ridhi is a late phase of Vishnuism and is not known even
to the Bhigavata Puripal.

Vallabhism owes much of its success to the family of the
founder. They had evidently a strong dynastic sentiment as
well as a love of missionary congquest—a powerful combination.
Vallabhicirya left behind him eighty-four principal disciples
whose lives are recorded in the work called the Stories of the
Eighty-four Vaishnavas, and his authority descended to his son
Vithalnath. Like his father, Vithalnath was active as a prose-
Iytizer and pilgrim and propagated his doctrines extensively in
many parts of western India such as Cutch, Malwa, and Bijapur.
His converts came chiefly from the mercantile classes but also
included some Brahmans and Mussulmans. He is said to have
abolished caste distinetions but the sect has not preserved this
feature. In his later years he resided at Muttra or the neigh-
bouring town of Gokul, whence he is known as Gokul Gosainji.
This title of Gosain, which is still borne by his male descendants,
is derived from Krishna's name Gosvimin, the lord of cattle®.
He had seven sons, in each of whom Krishna is said to have
been incarnate for five years. They exercised spiritual authority
in separate districts—as we might say in different dioceses—
but the fourth son, Gokulnathji and his descendants claimed
and still elaim a special pre-eminence, The family is at present
represented by about a hundred males who are accepted as

¢ Btriotly speaking the Ridhi-Vallabhis sre not an ofshoot of Vallabha's school,
but of the Nimivsts or of the Midhva-sampraddyn. The theory underlying their
strange practices scems to be that Krishos is the only male and that all munkind
shonld cultivate sentiments of female love for him. See Macnicol, Indian Theism,

P L.
¥ But other explanations are ourrent such as Lord of the senses or Lord of the

Vedas.

ria
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incarnations and receive the title of Maharaja. About twenty
reside at Goknl! or near Muttra: there are a few in Bombay
and in all the great cities of western India, but the Maharaj of
Nath Dwara in Rajputina is esteemggl the chief, This place is
not an ancient seat of Krishna worship, but during the persecu-
tion of Aurungzeb a peculiarly holy image was brought thither
from Muttra and placed in the shrine where it still remains,

A protest against the immorality of the Vallabhi sect was
made by Swaminiriyana, a Brahman who was born in the
district of Lucknow about 17802, He settled in Ahmedabad and
gained so large a following that the authorities became alarmed
and imprisoned him. But his popularity only increased: he
became the centre of a great religious movement: hymns
descriptive of his virtues and sufferings were sung by his followers
and when he was released he found himself at the head of a band
which was almost an army. He erected a temple in the village
of Wartal in Baroda, which he made the centre of his sect, and
recruited followers by means of periodical tours throughout
Gujarat. His doctrines are embodied in an anthology called the
Sikshdpatri consisting of 212 precepts, some borrowed from
accepted Hindu scriptures and some original and in a catechism
called Vacanimritam. His teaching was summed up in the
phrase “Devotion to Krishna with observance of duty and
purity of life” and in practice took the form of a laudable
polemic against the licentiousness of the Vallabhis. As in most
of the purer sects of Vishnuism, Krishna is regarded merely as
a name of the Supreme Deity. Thus the Sikshipatri says
““Narayana and Siva should be equally recognized as parts of
one and the same supreme spirit, since both have been declared
in the Vedas to be forms of Brahma. On no account let it be
thought that difference in form or name makes any difference
in the identity of the deity.” The followers of Swiminiriyana
still number about 200,000 in western India and are divided
into the laity and a body of celibate elergy. I have visited their
religious establishments in Ahmedabad. It consists of a temple
with a large and well-kept monastery in which are housed about
300 monks who wear costumes of reddish grey. Except in
Assam I have not seen in India any parallel to this monastery

! Bee Growse, Mathurd, p. 153. 1 can entirely confirm what he says. This mean,

inartistie, dirty place certalnly suggests moral deprvity.
* Hin resl nume was Sabajinanda.
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either in size or discipline. It is provided with a library and
hospital. In the temple are images of Nara and Niriyana
(explained as Krishna and Arjuna), Krishna and Radhi, Ganeda
and Hanuman?, -

3

The sect founded by Caitanya is connected with eastern
India as the Vallabhis are with the west. Bengal is perhaps the
native land of the worship of Krishna as the god of love. It was
there that Jayadeva flourished in the last days of the Sena
dynasty and the lyrical poet Chandidis at the end of the
fourteenth century. About the same time the still greater poet
Vidypati was singing in Durbhanga. For these writers, as for
Caitanya, religion is the bond of love which unites the soul and
God, as typified by the passion® that drew together Ridhd and
Krishna, The idea that God loves and seeks out human souls is
familiar to Christianity and receives very emotional expression
in well-known hymns, but the bold humanity of these Indian
lyrics seems to Europeans unsuitable. I will let a distinguished
Indian apologize for it in his own words:

“The paradox that has to be understood is that Krishna
means God. Yet he is represented as a youth, standing at a
gate, trying to waylay the beloved maiden, attempting to entrap
the soul, as it were, into a clandestine meeting. This, which is
so inconceivable to a purely modern mind, presents no difficulty
at all to the Vaishnava devotee. To him God is the lover himself:
the sweet flowers, the fresh grass, the gay sound heard in the
woods are direct messages and tokens of love to his soul,
bringing to his mind at every instant that loving God whom he
pictures as ever anxious to win the human heart®.”

Caitanya* was born at Nadia in 1485 and came under the
influence of the Midhva sect. In youth he was a prodigy of

: Caran Das (1703-1782) founded a somewhat similar sect which professed to
abolish idolatry and laid grest stress on othics. See Griemon's articlo Camn Daa
in E.R.E.

* Put Vishnuite writers distinguish bdma desire and prema love, just as fowr
and dydwy are distinguished in Greek. See Dineah Chandra Sen, Le. p. 485,

* Dinesh Chandrs Sen, History of Hengali Language and Literoture, pp. 1345,

4 For Caitanyn sce Dinesh Chandra Sen, History of Bengali Language and L,
chap., v. and Jadunath Sarkar, Chailanya's Pilprimages and trackings from the
Caitanya-Caritdmeita of Krishga Dos (1590 founded on the earlier Caitanya-Caritra
ol Brindavan. Several of Caitanya's followers were also voluminous writers.
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learning?, but at the age of about seventeen while on a pilgrimage
to Gaya began to display that emotional and even hysterical
religious feeling which marked all his teaching. He swooned at
the mention of Krishna's name and ppssed his time in dancing
and singing hymns, At twenty-five he became a Sannydsi, and
at the request of his mother, who did not wish him to wander
too far, settled in Puri near the temple of Jagannath. Here he
apunt.thnmtufhi.slifeinpmmhing. worship and eestatic
meditation, but found time to make a tour in southern India
and another to Brindaban and Benares. He appears to have
left the management of his sect largely to his disciples, Advaita,
Nityinanda and Haridas, and to have written nothing himself,
But he evidently possessed a gift of religious magnetism and
exercised an extraordinary influence on those who heard him
preach or sing. He died or disappeared before the age of fifty
but apparently none of the stories about his end merit credence.
Although the teaching of Caitanya is not so objectionable
morally as the doctrines of the Vallabhis, it follows the same
line of making religion easy and emotional and it is not difficult
to understand how his preaching, set forth with the eloquence
which he possessed, won converts from the lower classes by
thousands. He laid no stress on asceticism, approved of marriage
and rejected all difficult rites and ceremonies. The form of
worship which he specially enjoined was the singing of Kirtans
or hymns consisting chiefly in a repetition of the divine names
accompanied by music and dancing. Swaying the body and
repetition of the same formula or hymn are features of emotional
religion found in the most diverse regions, for instance among
the Rufais or Howling Dervishes, at Welsh revival meetings and
in negro churches in the Southern States. It is therefore un-
necessary to seek any special explanation in India but perhaps
there is some connection between the religious ecstasies of
Vaishpavas and Dervishes. Within Caitanya’s sect, caste was
not ohserved. He is said to have admitted many Moslims to
membership and to have regarded all worshippers of Krishpa
as equal. Though caste bas grown up again, yet the old regulation
is still in force inside the temple of Jagannath at Puri. Within
the sacred enclosure all are treated as of one caste and eat the

1 He married the danghter of s certain Vallabha who spparently was nok the
founder of the Sect, ns ia often stated.
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same sacred food. In Caitanya’s words “‘the mercy of God
regards neither tribe nor family.”

His theology! shows little originality. The deity is called
Bhagavin or more freqgently Hari. His majesty and omni-
potence are personified as Nardyana, his beauty and ecstasy as
Krishpa. The material world is defined as bheddbhedaprakisa,
a manifestation of the deity as separate and yet not separate
from him, and the soul is vibhinndisa or a detached portion of
him. Some souls are in bondage to Prakriti or Miyd, others
through faith and love attain deliverance. Reason is useless in
religious matters, but ruci or spiritual feeling has a quick
intuition of the divine.

Salvation is obtained by Bhakti, faith or devotion, which
embraces and supersedes all other duties, This devotion means
absolute self-surrender to the deity and love for him which asks
for no return but is its own reward. ‘' He who expects remunera-
tion for his love acts as a trader.” In this devotion there are
five degrees: (a) sinti, calm meditation, (b) disya, servitude,
(¢) siikhya, friendship, (d) vitsalya, love like that of a child for
its parent, (¢) midhurya, love like that of a woman for a lover,
All these sentiments are found in God and this combined ecstasy
is an eternal principle identified with Hari himself, just as in
* the language of the Gospels, God is love. Though Caitanya
malkes love the crown and culmination of religion, the worship
of his followers is not licentious, and it is held that the right
frame of mind is best attained by the recitation of Krishna's
names especially Hari.

The earlier centre of Caitanya's sect was his birthplace,
Nadia, but both during his life and afterwards his disciples
frequented Brindaban and sought out the old sacred sites which
were at that time neglected. At the beginning of the nineteenth
century Lala Baba, a wealthy Bengali merchant, became a
mendicant and visited Muttra. Though he had renounced the
world, he still retained his business instincts and bought up the
villages which contained the most celebrated shrines and were
most frequented by pilgrims. The result was a most profitable

1 The theology of the sect may be studied in Baladeva's commentary on the
Vedénta siitras and his Prameys Ratndvali, both contained in vol. v. of the Sacred
Books of the Hindus. It would appear that the sect regards itself a2 a continuation
of the Brahma-sampradiya but its tenets have more resemblance to thoss of

Vallalha.
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ion and the establishment of Caitanya’s Church in the
district of Braj, which thus became the holy land of both the
great Krishnaite sects. The followers of Caitanya at the present
day are said to be divided into Gosajns, or ecclesiastios, who
are the descendants of the founder's original disciples, the
Vrikats or celibates, and the laity. Besides the celibates there
are several semi-monastic orders who adopt the dress of monks
but marry. They have numerous maths at Nadia and elsewhere.
Like the Vallabhis, this sect deifies its leaders. Caitanya,
Nityinanda and Advaita are called the three masters (Prabhi)
and believed to be a joint incarmation of Krishna, though
according to some only the first two shared the divine essence.
Six of Caitanya’s disciples known as the six Gosains are also
greatly venerated and even ordinary religious teachers still
receive an almost idolatrous respect.

Though Caitanya was not a writer himself he exercised a
great influence on the literature of Bengal. In the opinion of
so competent a judge as Dinesh Chandra Sen, Bengali was
raised to the status of a literary language by the Vishnuite
hymn-writers just as Pali was by the Buddhists. Such hymns
were written before the time of Caitanya but after him they
became extremely numerous! and their tone and style are said
to change. The ecstasies and visions of which they tell are those
desoribed in his biographies and this emotional poetry has pro-
foundly influenced all classes in Bengal. But there was and still
is a considerable hostility between the Siktas and Vishnuites.

4

A form of Vishnuism, possessing a special local flavour, is
connected with the Maratha country and with the names of
Namdev, Tukidrim® and Rimdas, the spiritual preceptor of
Sivaji. The centre of this worship is the town of Pandharpur
and I have not found it described as a branch of any of the four
Vishnuite Churchesa: but the facts that Naimdev wrote in Hindi
as well as in Marathi, that many of his hymns are included in
the Granth, and that his sentiments show affinities to the

i No less than 150 pnadakartis or religions poets nre enumernted by Dinesh
Chandra Sen. Several eollections of thess poems have been published of which the
principal is oalled Padakalpatar. _

* Soe Bhandarkar, Vaishn. and Saiviem, pp. §7-99, and Nicol, Pralmas of Maratha
Saints which gives a bibliogmphy. For Nimdev see also Macauliffe, T'he Sikh Religion,
vol. vi. pp. 17-76. For Ramdas see Rawlinson, Sivaji the Maratha, pp. 116 £



xxx] LATER VISHNUISM IN NORTH INDI4 257

mtlingﬂfNinnk.mggeatﬂmthubnlongedtnthemhmlnf
Réaminand. There is however a difficulty about his date.
Native tradition gives 1270 as the year of his birth but the
hngungaufhiamhthhhﬁunthiandﬂindiiamidh
be too modern for this period and to indicate that he lived
about 14001, when he might easily have felt the influence of
, for he travelled in the north.

_ Most of his poetry however has for its centre the temple of
Pandharpur where was worshipped a deity called Vitthala,
Vittoba or Pandurang, Tt is said that the first two names are
dialectio variations of Vishnu, but that Pandurang is an epithet
of Siva®. There is no doubt that the deity of Pandharpur has
for many centuries been identified with Krishna, who, as in
Bengal, is god the lover of the soul. But the hymns of the
Marathas are less sensuous and Krishna is coupled not with his
mistress Ridhd, but with his wife Rukmini. In fact Rukmini-
pati or hushand of Rukmini is one of his commonest titles,
Nimdev's opinions varied at different times and perhaps in
different moods: like most religious poets he cannot be judged
by logic or theology. Sometimes he inveigh’s against idolatry—
understood as an attempt to limit God to an image—but in
other verses he sings the praises of Pandurang, the local deity,
as the lord and creator of all. His great message is that God—
by whatever name he is called—is everywhere and accessible
to all, accessible without ceremonial or philosophy. *“Vows,
fasts and austerities are not needful, nor need you go on pilgrim-
age. Be watchful in your heart and always sing the name of
Hari. Yoga, sacrifices and renunciation are not needful. Love
the feet of Hari. Neither need you contemplate the absolute.
Hald fast to the love of Hari's name. Says Nimai, be steadfast
in singing the name and then Hari will appear to you3,”

* Bhandarkar, Le. p. 92, An easlier poet of this country woas Jhioedvam who
wrote 4 paraphrse of the Bhagavad-gitd in 1200, His writings are said to be the
first great landmark in Marathi literature,

* Thers is no necessary hostility between the worship of Siva and of Vishpo.
At Pandharpur pilgrims visit first & temple of Siva and then the prineipal shrine,
This latter, like the temple of Jagnanath at Puri, is suspocted of having been 5
Buddhist shrine. It is called Vihiira, the principal festival is in the Buddhist Lent
and easte is not obeerved within its precincta.

* Quoted by Bhandarkar, p. 90, The #iibsequent quotations are from the same
souroe but T bave sometimes slightly modified them and compared them with the
original, though T have no pretension to be s Marathi soholar.

K 17
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‘Tukirim is better known than Namdev and his poetry
which was part of the intellectual awakening that accompanied
the rise of the Maratha power is still a living force wherever
Marathi is spoken. He lived from 1647 to 1649 and was born
in a family of merchants near Poona. But he was too generous
to succeed in trade and a famine, in which one of his two wives
died, brought him to poverty. Thenceforth he devoted himself
to praying and preaching. He developed a great aptitude for
composing rhyming songs in irregular metre?, and like Caitanya
he held services consisting of discourses interspersed with such
songs, prepared or extempore. In spite of persecution by the
Brahmans, these meetings became very popular and were even
attended by the great Sivaji.

His creed is the same as that of Nimdev and finds expression
in verses such as these, “‘This thy nature is beyond the grasp
of mind or words, and therefore T have made love a measure.
I mensure the Endless by the measure of love: he is not to be
truly measured otherwise, Thou art not to be found by Yoga,
sacrifice, fasting, bodily exertions or knowledge. O Keéava,
accept the service which we render.”

But if he had no use for asceticism he also feared the passions.
“The Endless is beyond; between him and me are the lofty
mountains of desire and anger. I cannot ascend them and find
no pass.” In poems which are apparently later, his tone is more
peaceful. He speaks much of the death of self, of purity of
heart, and of self-dedication to God. “‘Dedicate all you do to
God and have done with it: Tuké says, do not ask me again
and again: nothing else is to be taught but this.”

Maratha critics have discussed whether Tukirim followed
the monistic philosophy of Sankara or not and it must be con-
fessed that his utterances are contradictory. But the gist of
the matter is that he disliked not o much monism as philosophy-
Hence he says “* For me there is no use in the Advaita, Sweet
to me is the service of thy feet. The relation between God and
his devotee is a source of high joy. Make me feel this, keeping
me distinct from thee.”” But he can also say almost in the
language of the Upanishads. ‘‘When salt is dissolved in water,
what remains distinct? I have thus become one in joy with
thee and have lost myzelf in thee. When fire and camphor are

! Called Abhangs,
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brought together, is there any black remnant? Tuké says, thon
and T were one light.”
5

There are interestind Vishnuite sects in Assam!. Until the
sixteenth century Hinduism was represented in those regions
by Siiktism, which was strong among the upper classes, though
the mass of the people still adhered to their ald tribal worships.
The first apostle of Vishnuism was Satikar Deb in the sixteenth
century. He preached first in the Ahom kingdom but was driven
out by the opposition of Siktist Brahmans, and found a refuge
at Barpeta. He appears to have inculcated the worship of
Krishna as the sole divine being and to have denounced idolatry,
sacrifices and caste. These views were held even more strictly
by his successor, Madhab Deb. a writer of repute whose worls,
such as the Nimghosha and Ratnivali, are regarded as scripture
by his followers. Though the Brahmans of Assam were opposed
to the introduction of Vishnuism and a section of them con-
tinued to instigate persecutions for two centuries or maore, yet
when it became clear that the new teaching had a great popular
following another section were anxious that it should not pass
out of sacerdotal control and organized it as a legitimate branch
of Hinduism. While fully recognizing the doctrine of justifica-
tion by faith, they also made provision for due respect to caste
and Brahmanie authority.

According to the last census of India® the common view that
Sankar Deb drew his inspiration from Caitanya meets with
eriticism in Assam. His biographies say that he lived 120 years
and died in 1569. It has been generally assumed that his age
has been exaggerated but that the date of his death is correct.
If it can be proved, as contended, that he was preaching in
1505, there would be no difficulty in admitting that he was
independent of Caitanya and belonged to an earlier phase of
the Vishnuite movement which produced the activity of
Vallabha and the poetry of Vidyipati. It is a further argument
for this independence that he taught the worship of Vishnu only
and not of Riadhi and discountenanced the use of images. On
the other hand it is stated that he sojourned in Bengal and it

! Bee Eliot, Hinduism in Assam, J.E 4.8, 1910, pp. 1185-11358.
? Census of India, 1011, Amam, p 41

li—3
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of Caitanya was recognized in Assam,
At present there are three sects in Assam. Firstly, the
. Mahapurushias, who follow more or less faithfully the doctrines
of Sankar and Madhab. They admit Sidras as religious teachers
and abbots, and lay little stress on caste while not entirely
rejecting it. They abstain almost entirely from the use of images
in worship, the only exception being that a small figure of
Krishna in the form of Vaikuntha Nitha is found in their
temples. It is not the principal object of veneration but stands
to the left of a throne on which lies a copy of the Nimghosha®.,
This, together with the foot-prints of Sankar and Madhab,
receives the homage of the faithful. The chief centre of the
Mahipurushias is Barpeta, but they have also monasteries on
the Majuli Island and elsewhere. Secondly, the Bamumia
monasteries, with a large lay following, represent a brahmanized
form of the Mahdpurushia faith, This movement began in the
life-time of Madhab. Many of his Brahman disciples seceded
from him and founded separate communities which insisted on
the observance of caste (especially on the necessity of religions
teachers being Brahmans) but tolerated image-worship and the
use of some kinds of flesh as food. Though this sect was perse-
cuted by the Ahom kings?, they were strong enough to maintain
themselves. A compromise was effected in the reign of Rudra
Singh (1696-1714), by which their abbots were shown all
honour but were assigned the Majuli Island in the upper
Brahmaputra as their chief, if not only, residence. This island
is still studded with numerous Sattras or monasteries, the largest
of which contain three or four hundred monks, known as
Bhakats (Bhaktas). They take no vows and wear no special
costume but are obliged to be celibate while they remain in the
sattra. The Mahipurushia and Bamunia monasteries are of
gimilar appearance, and in externals (though not in doctrine)
seem to have been influenced by the Lamaism of the neighbouring
regions of Sikhim and Tibet. The temples are long, low, wooden
buildings, covered by roofs of corrugated iron or thatched, and

1 Some suthorities state that the sered book thus venerated is the Bhagavad-
gith, but at Eamalabari I made carcful enquiries and wns assured it was the
Niamghosha,

2 Especially Gadadhar Singh, 1681-08,
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containing inside a nave with two rows of wooden pillars which
leads to a sanctuary divided from it by a soreen. The third sect
are the Moamarias, of political rather than religions importance.
They represent a democgatic element, recruited from non-Hindu
tribes, which seceded even in the life-time of Sankar Deb. They
appear to reject nearly all Hindu observances and to worship
aboriginal deities as well as Krishpa. Little is known of their
religious teaching, if indeed they have anything worthy of the
name, but in the latter half of the eighteenth century they
distracted the kingdom of Assam with a series of rebellions which
were suppressed with atrocious cruelty.

Caitanya is said to have admitted some Mohammedans as
members of his sect. The precedent has not been followed among
most branches of his later adherents but a curious half-secret
sect, found throughout Bengal in considerable numbers and
called Kartibhajas', appears to represent an eccentric develop-
ment of his teaching in eombination with Mohammedan ele-
ments. Both Moslims and Hindus belong to this sect. They
observe the ordinary social customs of the class to which they
belong, but it is said that those who are nominal Moslims neither
circumcize themselves nor frequent mosques. The founder, called
Ram Smaran Pal, was born in the Nadia district about 1700,
and his chief doctrine is said to have been that there is only
one God who is incarnate in the Head of the sect or Karta?.
For the first few generations the headship was invested in the
founder and his descendants but dissensions oceurred and there
is now no one head: the faithful can select any male member
of the founder's family as the object of their devotion. The
Karti claims to be the owner of every human body and is said
to exact rent for the soul's tenancy thereof, No distinction of
caste or creed is recognized and hardly any ceremonies are pre-
seribed but meat and wine are forbidden, the mantra of the
sect is to be repeated five times a day and Friday is held sacred.
These ohservances seem an imitation of Mohammedanism®,

1 Beo Cenaua of I'vidia, 1001, Bengal, pp, 1834 and Bhattachuryn, Hindu Castes
and Socts, pp. 455184,

* Kurta, literally doer, is the nnme given to the sxecutive head of a joint family
in Bengal. The sect prefer to call themselves Bhubajnnzs or Bhagnwania,

® Another mixed sect is that of the Dhimis in the Panna state of Bundelichand,
founded by one Pranndth in the reign of Aurangrob, Their doctrine is & combinstion
of Hindvism and Islam, tonding towards Krishnaism. See Russell, Tribes and
Castes of Central Provinces, p. 217.



CHAPTER XXXI

AMALGAMATION OF HINDUISM AND ISLAM.
KABIR AND THE SIKHS

1

Tar Kartibhajas mentioned at the end of the last chapter show
a mixture of Hinduism and Mohammedanism, and the mixture®
is found in other sects some of which are of considerable im-
portance. A group of these sects, including the Sikhs and
followers of Kabir, arose in the fifteenth and sixteenth centuries.
Their origin can be traced to Rimanand but they cannot be
called Vaishnavas and they are clearly distinguished from all
the religious bodies that we have hitherto passed in review.
The tone of their writings is more restrained and severe: the
worshipper approaches the deity as a servant rather than a
lover: caste is rejected as useless: Hindu mythology is eschewed
or used sparingly. Yet in spite of these differences the essential
doctrines of Tulsi Das, Kabir and Ninak show a great resem-
blance. They all believe in one deity whom they call by various
names, but this deity, though personal, remains of the Indian
not of the Semitic type. He somehow brings the world of
transmigration into being by his power of illusion, and the
business of the soul is to free itself from the illusion and return
to him. Almost all these teachers, whether orthodox or hetero-
dox, had a singular facility for composing hymns, often of high
literary merit, and it is in these emotional utterances, rather
than in dogmatic treatises, that they addressed themselves to
the peoples of northern India.

The earliest of these mixed sects is that founded by Kabir®.
He appears to have been a Mohammedan weaver by birth,

! Tt is exemplified by the curions word an-had limitless, being the Indinn negative
prefix added to the ambic word hed used in the Sikh Granth and by Caran Das a8
a nams of God.

* Seo especinlly G. H. Westcott, Kobir and the Kabir Panth, and Macauliffe,
Sikk Religion, vol. vL pp. 122318, Also Wilson, Essays on the religion of the Hindus,
vol. 1. pp. B8-08. Garcin de Tasay, Histoire de la Littérature Hindoue, 1. pp. 120-134.
Bhandarkar, Faisha. and Saiviem, pp. 07-73
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though tradition is not unanimons on this point!, It is admitted,
however, that he was brought up among Moslims at Benares
but became a disciple of RimAnand. This suggests that he
lived early in the fifteenth century®. Another tradition says that
he was summoned beflre Sikander Lodi (1480-1517), but the
details of his life are evidently legendary. We only know that
he was married and had a son, that he taught in northern and
perhaps central India and died at Maghar in the district of
Gorakhpur, There is significance, however, in the legend which
relates that after his decease Hindus and Mohammedans dis-
puted as to whether his body should be burned or buried. But
when they raised the cloth which covered the corpse, they found
underneath it only a heap of flowers. So the Hindus took part
and burnt them at Benares and the Moslims buried the rest at
Maghar. His grave there is still in Moslim keeping.

In teaching Kabir stands midway between the two religions,
hut leaning to the side of Hinduism. It is elear that this Hindu
bias became stronger in his followers, but it is not easy to separate
his own teaching from subsequent embellishments, for the
numerous hymns and sayings attributed to him are collected
in compilations made after his death, such as the Bijak and
the Adigranth of the Sikhs. In hymns which sound authentic
he puts Hindus and Moslims on the same footing.

“Kabir is a child of Ram and Allah,"” he says, ““and
accepteth all Gurus and Pirs." ** 0 God, whether Allah or Ram,
1 live by thy name.”

“Make thy mind thy Kaaba, thy body its enclosing temple,
Conscienes its prime teacher,
Then, O priest, eall men to pray to that mosque
Which hath five gates,
The Hindus and Mussulmans have the same Lord.”

But the formalities of both creeds are impartially condemned.
*“They are good riders who keep aloof from the Veda and
Koran®." Caste, circumeision and idolatry are reprobated. The
Hindu deities and their incarnations are all dead: God was not

1 The name Kabir seema to me desisive.

* Daiclu who died about 1603 is said to have been fifth in spiritual descont from
Kahir.

¥ From s hymn in which the spiritoal life is represented a8 & ride. Macauliffe,
¥L p. 156
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o

in any of them!. Ram, it wonld seem, should be understood
not as Rimacandra but as a name of God.

Yet the general outlook is Hindu rather than Mohammedan.
God is the magician who brings about this illusory world in
which the soul wanders®, “T was i immobile and mobile
creatures, in worms and in moths; I passed through many
various births. But when I assumed a human body, I was a
Yogi, a Yati, a penitent, a Brahmaciri: sometimes an Emperor
and sometimes a beggar.” Unlike the Sikhs, Kabir teaches the
sanctity of life, even of plants. ‘‘Thou cuttest leaves, O flower
girl: in every leaf theére is life.” Release, as for all Hindus,
consists in escaping from the round of births and deaths. Of
this he speaks almost in the language of the Buddha®.

“Though I have assumed many shapes, this is my last,
The strings and wires of the musical instroment are all worn out:
I am now in the power of God's name,
T shall not again have to danee to the tune of birth and death.
Nor shall my heart accompany on the drum.”

This deliverance is accomplished by the union or identifica-
tion of the soul with God.

“Remove the difference between thyself and God and thou shalt be
united with him......
Him whom T sought withont me, now I find within me......
Know God: by knowing him thou shalt become as he.
When the soul and God are blended no one can distinguish them®."

But if he sometimes writes like Sanikara, he also has the
note of the Psalms and Gospels. He has the sense of sin: he
thinks of God in vivid personal metaphors, as a lord, a bride-
groom, a parent, both father and mother.

" Bave me, 0 God, though I have offended thee......
I forgot him who made me and did cleave unto strangers.”

* But Furi is sometimes used by Kabir, especially in the hymns incorpomated
in the Granth, as & nome of God.

* Though Kabir writes ns & poet mther than as n philosopher he evidently
leaned to the dootrine of illusicn {riverfacdda) mther than to the doctrine of mani-
festation or development (parindmavdda). He regards Miya as something evil,
& trick, a thief, a force which leads men eaptive, but which dissppears with the
knowledge of God. *“The illusion vanished when [ recognized him" (xxxI%.),

* He even uses the word nirvips.

! From Kabir's scrostio, Macauliffe, vr, pp. 186 and 188, Tt is possible that
this l= a lster composition,
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“Bing, sing, the marriage song.

The sovereign God hath come to my house as my husband....

I obtained God as my bridegrooni; so grest has been my good
fortune."

A mother beareth not m mind
All the faults her son committeth.
0, God, I am thy child:
Why blottest thou not ont my sins?™......

“My Father is the great Lord of the Earth ;
To that Father how shall T gott"

The writings of Kabir's disciples such as the Sukh Nidhan
attributed to Srut Gopal (and written according to Westcott
about 1729) and the still later Amar Mul, which is said to be
representative of the modern Kabirpanth, show a greater in-
clination to Pantheism, though caste and idolatry are still
condemned. In these works, which relate the conversion of
Dharm Das afterwards one of Kabir's principal followers, Kabir
is identified with the Creator and then made a pantheistic deity
much as Krishpa in the Bhagavad-giti?. He is also the true
Guru whose help is necessary for salvation. Stress is further
laid on the doctrine of Sabda, or the divine word. Hindu
theology was familiar with this expression as signifying the
eternal self-existent revelation contained in the Vedas. Kabir
appears to have held that articulate sound is an expression of
the Deity and that every letter, as a constituent of such sound,
has a meaning. But these letters are due to Miyi: in reality
there is no plurality of sound. Ram seems to have been selected
as the divine name, because its brevity is an approsch to this
unity, but true knowledge is to understand the Letterless One,
that is the real name or essence of God from which all differen-
tiation of letters has vanished. Apart from some special
metaphors the whole doctrine set forth in the Sukh Nidhan

1 Macsuliffe, vi. pp. 230, 200, 202, 197.

* Westeott, Le. p. 144, “T am the ereator of this world......Tam the seed and the
tree..... all are contained in me—1 live within all and all live within me™ and much
to the same effect. Even in the hymns of the Adi Granth we find such phrases as
“Now thou and T have become one.” (Macsuliffe, vi p. 150.)

This identification of Kabir with the deity is interesting as being 8 modem
example of what probably happened in the case of Krishon Similarly those who
collected the hymns which form the sacred books of the Sikhs and Kabirpanthia
repeated the process which in earlier ages produced the Rig Veda.
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and Amar Mul is little more than a loose Vedantism, somewhat
reminiscent of Sufiism’,

The teaching of Kabir is known as the Kabirpanth, At
present there are both Hindus and Mohammedans among his
followers and both have monasteries it Maghar where he is
buried. The sect numbers in all about a million®. It is said that
the two divisions have little in common except veneration of
Kabir and do not intermix, but they both observe the practice
of partaking of sacred meals, holy water?, and consecrated betel
nut. The Hindu section is again divided into two branches
known as Father (Bap) and Mother (Mai).

Though there is not much that is original in the doctrines
of Kabir, he is a considerable figure in Hindi literature and may
justly be called epoch-making as marking the first fusion of
Hinduism and lslam which culminates and attains political
importance in the Sikhs. Other offshoots of his teaching are
the Satnimis, Ridhi-swimis and Didupanthis. The first were
founded or reorganized in 1750 by a certain Jag-jivan-das.
They do not observe caste and in theory adore only the True
Name of God but in practice admit ordinary Hindu worship.
The Ridhi-swimis, founded in 1861, profess a combination of
the Kabirpanth with Christian ideas. The Didupanthis show the
influence of the military spirit of Islam. They were founded by
Diidu, a cotton weaver of Ahmedabad who flourished in Akbar's
reign and died about 1803. He insisted on the equality of man-
kind, vegetarianism, abstinence from aleohol and strict celibacy.
Hence the sect is recruited by adopting boys, most of whom
are trained as soldiers. In such conditions the Dadupanthis
cannot increase greatly but they number about nine thousand
and are found chiefly in the state of Jaipur, especially in the
town of Naraina®,

1 “The Atmi mingles with Paramitma, ns the rivers fiow into the ocean. Only in
this way can Paramitma be found. The Stma without Saxbda is blind and cannot find
the path. He who sees Atmi-Bam is prosent everywhere.  All he sees is ke himself.
There is nonght except Brahmi. I am be, I sm the true Kabir.” Westcots, p. 166,

-hm Censns of 1001 gives 843,171 but thers is reason to think the real numbers

' Eiﬂl;-mﬂmd by washing in it wooden sandals supposed to represent the feet
aof Eabir. It is stated that they beliove they eat the body of Kabir at their ssored
meal which perhaps points to Christinn infinence, See Russell, Le. pp. 230-240.

* Bee Ruseell, Tribes and Coster of Central Provinces, p. 217, where it is said
that some of them are householders.
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2

The Sikh religion! is of special interest since it has created
not only a political socigty but also customs so distinctive that
those who profess it rank in common esteem as a separate race.
The founder Ninak lived from 1469 to 1538 and was born near
Lahore. He was a Hindu by birth but came under Mohammedan
influence and conceived the idea of reconciling the two faiths.
He was attracted by the doctrines of Kabir and did not at first
claim to teach a new religion. He wished to unite Hindus and
Moslims and described himself simply as Guru or teacher and
his adherents as Sikhs or disciples,

He spent the greater part of his life wandering about India
and is said to have reached Mecca. A beautiful story relates
that he fell asleep with his feet turned towards the Kaaba.
A mollah kicked him and asked how he dared to turn his feet
and not his head towards God. But he answered, “‘Turn my
feet in a direction where God is not.” He was attended on his
wanderings by Mardina, a lute-player, who accompanied the
hymns which he never failed to compose when a thought or
adventure occurred to him. These compositions are similar
to those of Kabir, but seem to me of inferior merit. They are
diffuse and inordinately long; the Japji for instance, which
every Sikh ought to recite as his daily prayer, fillz not less than
twenty octavo pages. Yet beautiful and incisive passages are
not wanting. When at the temple of Jagannath, he was asked
to take part in the evening worship at which lights were waved
before the god while flowers and incense were presented on
golden salvers studded with pearls. But he burst out into

song®
““The sun and moon, O Lord, are thy lamps, the firmament
thy salver and the orbs of the stars the pearls set therein.
*The perfume of the sandal tree is thy incense; the wind is
thy fan; all the forests are thy flowers, O Lord of light.”

Though Nanak is full of Hindu allusions he is more Moham-
medan in tone than Kabir, and the ritual of Sikh temples is

L Bee eapecially Macaunlifie, The Sikh Religion, six volumes,
* Maoauliffe, . p. B2

il
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pattern. The opening words of the Japji are: ““There is but one
God, whose name is true, the Creator'” and he is reganded
rather as the ruler of the world than as n‘q&:itﬁnﬂingaxm
in it. ““By his order” all things happen. *‘By obeying him "
man obtains happiness and salvation. ‘““There is no limit to
his mercy and his praises.” In the presence of God ‘“man has
no power and no strength.” Such sentiments have a smack of
Mohammed and Nénak sometimes uses the very words of the
Koran as when he says that God has no companion. And
though the penetrating spirit of the Vedinta infects this regal
monotheism, yet the doctrine of Mayd is set forth in unusual
phraseology: **God himself created the world and himself gave
names to things. He made MiyA by his power: seated, he beheld
his work with delight.”

In other compositions attributed to Ninak greater promin-
ence is given to Miyid and to the common Hindu idea that
creation is a self-expansion of the deity. Metempsychosis is
taught and the divine name is Hari. This is characteristic of the
age, for Ninak was nearly a contemporary of Caitanyn and
Vallabhicirya. For Kabir, the disciple of Rimfnanda, the
name was Bam.

Ninak was sufficiently conscions of his position as head of
a sect to leave a successor as Guru®, but there is no indication
that at this time the Sikhs differed materially from many other
religions bodies who reprobated caste and idolatry. Under the
fourth Gurn, Ram Das, the beginnings of a change appear.
His strong personality collected many wealthy adherents and
with their offerings he purchased the tank of Amritsar® and
built in its midst the celebrated Golden Temple. He appointed
his son Arjun as Guru in 1581, just before his death: the
succession was made hereditary and henceforth the Gurus
became chiefs rather than spiritual teachers. Arjun assumed
some of the insignia of royalty : a town grew up round the sacred

! The original iz Karti porukh { =purasha), the creative male, This phrase
shows how Hindn habits of thought elung to Ninalk

® The Gur of the Sikhs are: (o) Ninak, 1480-1538, (b) Angada, 1538-1552,
() Amardas, 1552-1575, (d) Bamdas, 15751681, (¢) Arjun, 1581-1006, ( f) Har-
Govind, 1606-1639, (g) Har-Rai, 1639-1663, (h) Har-Kisan, 1683-1666, (i) Teg-

Bahndur, 10806-1675, { §) Govind Singh, 16751708,
8 Amritasaras the lake of neotar.
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tank and became the centre of & community; a tax was collected
from all Sikhs and they were subjected to special and often
salutary legislation. Infanticide, for instance, was strictly for-
bidden. With a view of providing a code and standard Arjun
compiled the Granth or Sikh scriptures, for though hymns and
prayers composed by Ninak and others were in use there was
as yet no authorized collection of them. The example of Moham-
medanism no doubt stimulated the desire to possess a sacred
book and the veneration of the scriptures increased with time,
The Granth now receives the same kind of respect as the Koran
and the first sight of a Sikh temple with a large open volume
on a reading-desk cannot fail to recall a mosque.

Arjun’s compilation is called the Adi-granth, or original
book, to distinguish it from the later additions made by Guru
Govind. It comprises hymns and prayers by Ninak and the
four Gurus who followed him (including Arjun himself),
Rimfnand, Kabir and others, amounting to thirty-five writers
in all. The list is interesting as testifying to the existence of a
great body of oral poetry by various authors ranging from
Rémiinand, who had not separated himself from orthodox
Vishnuism, to Arjun, the chief of the Sikh national community.
It was evidently felt that all these men had one inspiration
coming from one truth and even now unwritten poems of
Nénak are current in Bihar, The Granth is written in a special
alphabet known as Gurmukhi® and contains both prose and
poetical pieces in several languages: most are in old western
Hindi® but some are in Panjabi and Marathi,

But though in compiling a sacred book and in uniting the
temporal and spiritual power Arjun was influenced by the spirit
of Mohammedanism, this iz not the gort of imitation which
makes for peace. The combination of Hindnism and Islam
resulted in the production of a special type of Hindu peculiarly
distasteful to Moslims and not much loved by other Hindus.
Much of Arjun’s activity took place in the later years of the
Emperor Akbar. This most philosophic and tolerant of princes
abandoned Mohammedanism after 1579, remitted the special

1 It sppears to be an srbitrary sdaptation of the Deva-nfigari charnoters. The
ghape of the letters is mostly the same but new values are nssigned to them.

* This ia the description of the dialeot given by Grierson, the highest authority
in such mattora.



vances. Towards the end of his life he promulgated a new creed
knnwnuthnb'm-iwﬂnhiurdiﬁnahith.ﬂiumhcﬁnlnﬂ_
composite religion bears testimony mﬁ;ﬂnityuwnllum
his large sympathies, for it recognized him as the viceregent or
even an incarnation of God. It would appear that the singular
little work called the Allopanishad or Allah Upanishad® was
written in conneetion with this movement, It purports to be
an Upanishad of the Atharva Veda and can hardly be described
as other than a forgery. It declares that ‘“‘the Allah of the
prophet Muhammad Akbar® is the God of Gods " and identifies
him with Mitra, Varuga, the sun, moon, water, Indra, ete.
Akbar's religion did not long survive his death and never
flourished far from the imperial court, but somewhat later (1658)
Muhammad Dara Shukoh, the son of Shah Jehan, caused a
Persian translation of about fifty Upanishads, known as the
Oupnekhat?, to be prepared. The general temper of the period
was propitious to the growth and immunity of mixed forms of
belief, but the warlike and semi-political character of the Sikh
community brought trouble on it.

Arjun attracted the unfavourable attention of Akbar’s
successor, Jehangird, and was cast into prison where he died.
The Sikhs took up arms and henceforth regarded themselves
as the enemies of the government, but their strength was wasted
by internal dissensions. The ninth Guru, Teg-Bahadur, was
executed by Anrungzeb. Desire to avenge this martyrdom and
the strenuous character of the tenth Guru, Govind Singh (1675—

708), completed the transformation of the Sikhs into a church
militant devoted to a holy war.

Though the most aggressive and uncompromising features
of Sikhism are due to the innovations of Govind, he was so far
from being a theological bigot that he worshipped Durgh and

! See Rajendrals Mitra's article in J.A.8.B. Xt 187, pp. 170-176, which gives
the Sanskrit text of the Upanishad. Also Bchrader, Cafalogue of Adyar Library,
1008, pp. 136-7. Schrader states that in the north of India the Allopanishad &=
rocited by Brahmans at the Vasantotsava and on other ocessions: also that in
southern India it is generally believed that Moslims are skilled in the Atharva Veda.

2 [p., not the Allah of the Koran.

% This Persisn tranalation waa rendered word for word into very strange Latin
by Anquetil Duperron (1801-2) and this Latin version was used by Schopenhaner.

% Ha is enid to have prayed for the success of the Emperar's rebellious son.
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was even said to have offered human sacrifices. But the aim of
all his ordinances was to make his followers an independent
body of fighting men. They were to return the salutation of no
Hindu and to put to death every Mohammedan. The community
was called Khalsa': within it there was perfect equality: every
man was to carry a sword and wear long hair but short trousers.
Converts, or recruits, came chiefly from the fighting tribes of
the Jats, but in theory admission was free. The initiatory
ceremony, which resembled baptism, was performed with sugar
and water stirred with a sword, and the neophyte vowed not to
worship idols, to bow to none except a Sikh Guru, and never to
turn his back on the enemy. To give these institutions better
religions sanction, Govind composed a supplement to the Granth,
called Dafama Padshih ka Granth or book of the tenth prince.
It consists of four parts, all in verse, and is said to inculcate
war as persistently as Nanak had inculcated meekness and
peace. To give his institutions greater permanence and prevent
future alterations Govind refused to appoint any human
successor and bade the Sikhs consider the Granth as their
Gurn. ‘“Whatsoever ye shall ask of it, it will show you™ he
gaid, and in obedience to his command the book is still invested
with a kind of personality and known as Granth Sahib.
Govind spent most of his time in wars with Aurungzeb
marked by indomitable perseverance rather than success,
Towards the end of his life he retired into Malwa and resided
at a place called Damdama. The accounts of his latter days
are somewhat divergent. According to one story he made his
peace with the Mughals and accepted a military command under
the successor of Aurungzeb but it is more commonly asserted
that he was assassinated by a private enemy. Even more
troublous were the days of his successor Banda. Since Govind
had abolished the Guruship, he could not claim to be more than
a temporal chief, but what he lacked in spiritual authority he
made amends for in fanaticism. The eight years of his leadership
were spent in a war of mutual extermination waged with the
Moslims of the Panjab and diversified only by internal dissen-
gions. At last he was captured and the sect was nearly
annihilated by the Emperor Farukhsiyar. According to the

T This Arabic ward is interpreted in this context as meaning the speeial portion
{of God).
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ordinary account this victory was followed by an orgy of
torture and Banda was barbarously executed after witnessing
during seven days the torments of his followers and kinsmen.
We read with pleasure but incredulity that one division of the
Sikhs believe that he escaped and promulgated his peculiar
doctrines in Sind. Asiatics do not relish the idea that the chosen
of God can suffer violent death.

The further history of the Sikhs is political rather than
religions, and need not detain us here. Despite the efforts of
the Mughals to exterminate them, they were favoured by the
disturbed state of the country in the early decades of the
eighteenth century, for the raids of Afghans and Persians con-
vulsed and paralyzed the empire of Delhi. The government of
the Khalsa passed into the hands of a body of fanatics, called
AlkAlis, but the decision of grave matters rested with a council
of the whole community which occasionally met at Amritsar.
Every Sikh claimed to have joined the confederacy as an
independent soldier, bound to fight under his military leaders
but otherwise exempt from control, and entitled to a share of
land. This absolute independence, being unworkable in practice,
was modified by the formation of Misals or voluntary associa-
tions, of which there were at one time twelve. From the middle
of the eighteenth century onwards the Sikhs were masters of
the Panjab and their great chief Ranjit Singh (1797-1839)
succeeded in converting the confederacy into a despotic
monarchy. Their power did not last long after his death and
the Panjab was conquered by the British in the two wars of
1546 and 15490,

With the loss of political independence, the differences
between the Sikhs and other Hindus tended to decrease. This
was natural, for nearly all their strictly religious tenets can be
paralleled in Hinduism. Guru Govind waged no war against
polytheism but wished to found a religious commonwealth
equally independent of Hindu castes and Mohammedan sultans.
For some time his ordinances were successful in creating a tribe,
almost a nation. With the collapse of the Sikh state, the old
hatred of Mohammedanism remained, but the Sikhs differed
from normal Hindus hardly more than such sects as the Linga-
yats, and, as happened with decadent Buddhism, the unobtrusive
pressure of Hindu beliefs and observances tended to obliterate
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those differences. The Census of Indial, 1801, enumerated three
degrees of Sikhism. The first comprises a few zealots called
Akilis who observe all the precepts of Govind. The second
class are the Guru ind Sikhs, who observe the Gurn’s main
commands, especially the prohibition to smoke and cut the hair.
Lastly, there are a considerable number who profess a respect
for the Guru but follow Hindu beliefs and usages wholly or in
part. Sikhism indeed reproduces on a small scale the changeable-
ness and complexity of Hinduism, and includes associations
called Sabhf, whose members aim at restoring or maintaining
what they consider to be the true faith. In 1901 there was a
tendency for Sikhs to give up their peculiarities and describe
themselves as ordinary Hindus, but in the next decade a change
of sentiment among these waverers caused the Sikh community
as registered to inerease by thirty-seven per cent. and a period
of religious zeal is reported®.

! Census of India, 1901, Panjab report, p. 122,
¥ Provincial Geographies of Indin, Panjab, Douie, 1918, p. 117,



CHAPTER XXXII
SAKTISM?

AmoxG the principal sub-divisions of Hinduism must be
reckoned the remarkable religion known as Siktism, that is the
worship of Sakti or Siva's spouse under various names, of which
Devi, Durgi and Kili are the best known. It differs from most
sects in not being due to the creative or reforming energy of any
one human founder. It claims to be a revelation from Siva
himself, but considered historically it appears to be a compound
of Hinduism with un-Aryan beliefs. Tt acquired great influence
both in the courts and among the people of north-eastern India
but without producing personalities of much eminence as
teachers or writers,

It would be convenient to distinguish Saktism and Tantrism,
as T have already suggested. The former means the worship of
a goddess or goddesses, especially those who are regarded as
forms of Siva's consort. Vishnuites sometimes worship femals
deities, but though the worship of Lakshmi, Ridhi and others
may be coloured by imitation of Siktist practices, it is less
conspicuons and seems to have a different origin. Tantrism is
a system of magical or sacramental ritual, which professes to
attain the highest aims of religion by such methods as spells,
diagrams, gestures and other physical exercises. One of its bases
is the assumption that man and the universe correspond as
microcosm and macrocosm and that both are subject to the
mysterious power of words and letters.

These ideas are not modern nor peculiar to any Indian sect,
They are present in the Vedie ceremonial, in the practices of
the Yoga and even in the teaching of the quasi-mussulman sect
of Kabir, which attaches great importance to the letters of the
divine name. They harmonize with the common Indian view

that some form of discipline or physical training is essential to
! See also chap. XXV, as to Siktism and Tantrism in Buddhism, Copicus
materials for the study of Skktism and Tanirism are being made available in the

peries of tantrio toxts edited in Sanskrit and Tibetan, and in some cases
Ly the suthor who uscs the pseudonym A, Avalon
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the religious life. They are found in a highly developed form
among the Nambutiris and other Brahmans of southern India
who try to observe the Vedic rules and in the Far East among
Buddhists of the Shi “or-Chén-yen sect!. As a rule they
receive the name of Thotrism only when they are elaborated
into & system which elaims to be a special dispensation for this
age and to supersede more arduous methods which are politely
set aside as practicable only for the hero-saints of happier times.
Tantrism, like salvation by faith, is a simplification of religion
but on mechanical rather than emotional lines, though its
deficiency in emotion often finds strange compensations.

But Tantrism is analogous not so much to justification by
faith as to sacramental ritual. The parallel may seem shocking,
but most tantric ceremonies are similar in idea to Christian
sacraments and may be called sacramental as correctly as
magical. Even in the Anglican Church baptism includes
sprinkling with water (abhisheka), the sign of the cross (nydsa)
and a formula (mantra), and if any one supposes that a child
so treated is sure of heaven whereas the future of the unbaptized
i# dubious, he holds like the Tantrists that spiritual ends can
be attained by physical means. And in the Roman Church
where the rite includes exorcism and the use of salt, oil and
lights, the parallel is still closer. Christian mysticism has had
much to do with symbolism and even with alchemy®, and
Zoroastrianism, which i= generally regarded as a reasonable
religion, attaches extraordinary importance to holy spellst,
So Indian religions are not singular in this respect, though the
uncompromising thoroughness with which they work out this
like other ideas leads to startling results.

The worship of female deities becomes prominent somewhat
late in Indian literature and it does not represent—not to the
same extent as the Chinese eult of Kwan-yin for example—the
better ideals of the period when it appears. The goddesses of
the Rig Veda are insignificant : they are little more than names,
and grammatically often the feminine forms of their consorts.
But this Veda is evidently a special manual of prayer from
which many departments of popular religion were excluded. In

b Bee Annales du Muade Guimel, Toms v Si-Do-In-Deon,  (Gestes de I'officiant
dans les edrimanies mystiques des sectes Tendai et Singon, 1590,

3 Bee Underhill, Mysticiam, chaps. v and vir

* See Dhalla, Zoroastrian Theology, p. 116,
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thuAthntn‘Fedammyspirltawithinm'mlmnmum'mwhd
and there is an inclination to personify bad qualities and disasters
as goddesses. But we do not find any goddess who has attained a
position comparable with that held by Durgi, Cybele or Astarte,
though there are some remarkable hyfims' addressed to the
Earth. But there is no doubt that the worship of goddesses
(especially goddesses of fertility) as great powers iz both ancient
and widespread. We find it among the Egyptians and Semites,
in Asia Minor, in Greece, Italy, and among the Kelts. The
goddess Anahit, who was worshipped with immoral rites in
Bactria, is fizured on the coins of the Kushans and must at
one time have been known on the north-western borders of
India. At the present day Sitald and in south India Mariamman
are goddesses of smallpox who require propitiation, and one of
the earliest deities known to have heen worshipped by the
Tamils is the goddess Kottavai®. Somewhat obscure but widely
worshipped are the powers known as the Mothers, a title which
also oceurs in Keltie mythology. They are groups of goddesses
yarying in number and often malevolent. As many as 4 hundred
and forty are said to be worshipped in Gujarat. The census of
Bengal (1001) records the worship of the earth, sun and rivers
as females, of the snake goddesses Manasi and Jagat Gauri and
of numerons female demons who send disease, such as the seven
gisters, Ola Bibi, Jogini and the Churels, or spirits of women
who have died in childbirth.

The rites celebrated in honour of these deities are often of
a questionable character and include dances by naked women
and offerings of spirituous liquors and blood. Similar features
are found in other countries. Prostitution formed part of the
worship of Astarte and Anahit: the Tauric Artemis was adored
with human sacrifices and Cybele with self-inflicted mutilations.
Similarly offerings of blood drawn from the sacrificer’s own body
are enjoined in the Kaliki Purina. Two stages can be dis-
tinguished in the relations between these cults and Hinduism.
In the later stage which can be witnessed even at the present
day an aboriginal goddess or demon is identified with one of
the aspects (generally a ‘‘black™ or fierce aspect) of Siva's

¢ Bpecially Ath. Veda, xm. L.

® Village deitiss in south Indin at the present day are usually female. Bee
Whitehead, Village Gods, p. 21.
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spouse!, But such identification is facilitated by the fact that

like Kili, Bhairavi, Chinnamastaké are not products
of purely Hindu imagination but represent earlier stages of
amalgamation in which Hindu and aboriginal ideas are already
compounded. When the smallpox goddess is identified with
Kili, the procedure is correct, for some popular forms of Kili
are little more than an aboriginal deity of pestilence draped
with Hindu imagery and philosophy.

Some Hindu scholars demur to this derivation of Siktism
from lower cults. They point to its refined and philosophie
aspects; they see in it the worship of a goddess, who can be as
mereiful as the Madonna, but yet, since she is the goddess of
nature, combines in one shape life and death. May not the
grosser forms of Siktism be perversions and corruptions of an
ancient and higher faith? In support of this it may be urged
that the Buddhist goddess Thrd is as a rule o beautiful and
benevolent figure, though she can be terrible as the enemy of
evil and has clear affinities to Durg, Yet the history of Indian
thought does not support this view, but rather the view that
Hinduism incorporated certain ancient ideas, true and striking
as ancient ideas often are, but without purging them sufficiently
to make them acceptable to the majority of educated Indians.

The Yajur Veda?® associates Rudra with a female deity called
Ambiki or mother, who is however his sister, not his spouse,
The earliest forms of the latter seem to connect her with
mountaing, She is Umid Haimavati, the daonghter of the
Himalayas, and Pérvati, she of the mountains, and was perhaps
originally a sacred peak. In an interesting but brief passage of
the Kena Upanishad (rir. 12 and 1v. 1) Umi Haimavati explains
to the gods that a being whom they do not know is Brahman.
In Iater times we hear of a similar goddess in the Vindhyas,
Mahérini Vindhyeévari, who was connected with human
sacrifices and Thugs®, Siva’s consort, like her Lord, has many
forms classified as white or benignant and black or terrible.
Umi belongs to the former class but the latter (such as Kali,

¥ Thus Cindi is considered as identical with the wood goddess Bisull, worshipped
in the jungles of Bengal and Orissa. See J. 4. 1873, p 187,

® Vaj. Sanh. 3. 57 and Taittir. Br. 1. 6. 10. 4.

® Crooke, Popular Religion of Northern I'ndia, 1. 63. Monier Willinms, Brakm.

and Hindwism, p. 67 gives an interesting acoount of the shrine of Kall at Vindhyical
said to have been formerdy froquented by Thuogs,
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Female deities bearing names like these are worshipped in most
parts of India, literally from the Himalaya to Cape Comorin,
for the latter name is derived from Kumjri, the Virgin goddess®.
But the names Sikta and Siktism are usually restricted to those
sects in Bengal and Assam who worship the Consort of Siva
with the rites presoribed in the Tantras.

Saktism regards the goddess as the active manifestation of
the godhead. As such she is styled Sakti, or energy (whence the
name Sikta), and is also identified with Miyf, the power which
is associated with Brahman and brings the phenomenal world
into being. Similar ideas appear in & philosophic form in the
Sankhya teaching. Here the soul is masculine and passive: its
task is to extricate and isolate itself. But Prakriti or Nature is
feminine and active: to her is due the evolution of the universe:
ghe involves the soul in actions which cause pain but she also
helps the work of liberation®. In its fully developed form the
doetrine of the Tantras teaches that Sakti is not an emanation
or aspect of the deity. There is no distinction between Brahman
and Sakti. She is Parabrahman and pardtpard, Supreme of the
Supreme.

The birthplace of Siktism as a definite sect seems to have
been north-eastern India and though it is said to be extending
in the United Provinces, its present sphere of influence is still

I This iden that deities have different aspeeta in which they practically become
different persons is very provalent in Tibetan mythology which is berrowed from
medieval Bengal.

* Though there are great tempiles erected to goddesses in 8, Indis, there are
also some signs of hostility to Siktism. See the curious legends about an attendant
of &iva ealled Bhrifei who would not worship Pirvsti. Hultzsch, South Indian
Inscriphions, 1. fl. p. 190,

% There i# a curious tendency in Tndia to regard the male principle as quiescent,
{he female a8 active and stimulsting, The Chinese, who wre equally fond of using
these two principles in their cosmological speculations, adopt the opposite view.
The Yang {male) ia positive sl aotive, The Fin {female) is negative and posaive.

¢ The Mahiinirviips Tantra scems to have heen composed in Bengal sinee it
recommends for sacrificial purposes (vi. 7) three kinda of fish said to be charaoteristic
of that region. Om the other hand Buoddhist workas called Tantrns are said to have
been compoeed in north-western India. Udyina had an old reputation for magie
and even in modern times Sdktism cxists in western Tibet and Leh. Tt in highly
probabils that in all these districts the practice of magic and the worship of mountain
goddesses wers prevalent, but 1 find little evidence that n definite Siktn sect arose

elsewhers than in Bengal and Assam or that the Siktist corruption of Buddhism
prevailed elsswhers than in Magadhs and Bengal.
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mwmmtmmmamm
iz not Aryan (though the Bengali language bears witness to the
a&mngﬁryminﬂumoawhinhhupnvﬂh&tham}mﬂhhxgdy
composed of immigrants from the north belonging to the Tibeto-
Burman, Mon-Khmer ‘and Shan families. These tribes remain
distinet in Assam but the Bengali represents the fusion of such
invaders with a Munda or Dravidian race, leavened by a little
Aryan blood in the higher castes. In all this region we hear of
no ancient Brahmanic settlements, no ancient centres of Vedic
or even Puranie learning® and when Buddhism decayed no body
of Brahmanie tradition such as existed in other parts of India
imposed its authority on the writers of the Tantras. Even at
the present day the worship of female spirits, only half acknow-
ledged by the Brahmans, prevails among these people, and in
the past the national deities of many tribes were goddesses who
were propitiated with human sacrifices. Thus the Chutiyas of
Sadiya used to adore a goddess, called Kesai Khati—the eater
of raw flesh, The rites of these deities were originally performed
by tribal priests, but as Hindu influence spread, the Brahmans
gradually took charge of them without modifying their character
in essentials, Popular Bengali poetry represents these goddesses
as desiring worship and feeling that they are slighted: they
persecute those who ignore them, but shower blessings on their
worshippers, even on the obdurate who are at last compelled
to do them homage. The language of mythology could nof
describe more clearly the endeavours of a plebeian cult to obtain
recognition®.

The Mahibhirata contains hymns to Durgd in which she is
aaid to love offerings of flesh and wine?, but it is not likely that
Siktism or Tantrism—that is a system with special seriptures

t But the Bralimans of isolsted localities, like Satara in the Bombay Presidency,
are said to bo Siktas and the Kifculiyas of 5. Indis are described as a Silktist sect.

® The law-giver Baudhiyana scoms to have regarded Adiga and Vadigas with
suspicion, £ 1. 13, 14

3 Heq sgpocinlly the story of Manasi Devi in I¥inesh Chandra Sen (Feng. Lang.
amd Lit. 257}, who says the earliest literary version dates from the twelfth centary.
But doubtless the story is much older.

& Viritap. chap, vi (oot in all m3s.). Bhishmap. chap. xxm. Also in the
Harivamss, v, 3236 . Pargiter considera that the Devi-Mihitmyn waa probahly
somposed in the fifth or sixth century. Chap. Xx. of the Lotas Sitra contains &
spell invoking n goddess under many names. Thoogh this chapter is an addition
to the original work, it was translsted Into Chineso between 25 and 316,
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and doctrines—was prevalent before the seventh century A.D.
for the Tantras are not mentioned by the Chinese pilgrims and
the lexicon Amara Kosha (perhaps ¢. 500 A.0.) does not recognize
the word as a designation of religious books. Bina (c. 630) gives
mmthmunminhinmmnnmaliatnof'mtnﬁmhuﬁthﬂtﬂhhﬁ
mentions Bhigavatas and Pifupatas,‘he does not speak of
Siktas!, On the other hand Tantrism infected Buddhism soon
after this period. The earlier Tibetan translations of the Tantras
are attributed to the ninth century. MSS. of the Kubjikimata
and other Tantras are said to date from the ninth and even
from the seventh century and tradition represents Sankardcirya
as having contests with Siktas?. But many Tantras were written
in the fifteenth century and even later, for the Yogini Tantra
alludes to the Koch king Bishwa Singh (1515-1540) and the
Meru Tantra mentions London and the English,

From the twelfth to the sixteenth century, when Buddhism,
itself deeply infected with Tantrism, was disappearing, Siktism
was probably the most powerful religion in Bengal, but Vishnu-
ism was gaining strength and after the time of Caitanya proved
a formidable rival to it. At the beginning of the fifteenth century
we hear that the king of the Ahoms summoned Brahmans to
his Court and adopted many Hindu rites and belicfs, and from
this time onward Siktism was patronized by most of the
Assamese Rajas although after 1550 Vishnuism became the
religion of the mass of the people. Siktism never inspired any
popular or missionary movement, but it was powerful among the
aristocracy and instigated persecutions against the Vishnuites.

The more respectable Tantras® show considerable resem-
blance to the later Upanishads such as the Nrisinhatipaniya
and Rimatipaniya, which mention Sakti in the sense of creative
energy®. Both classes of works treat of magical formule (mantras)

! But he does meotion the worship of the Divine Mothers. Harshacar. vi 250
and Kidamb, 134

* Hymns to the Devi are also attdbuted to him but I do not know what svidensce
there is for his suthorship,

* As pointed out elsewhere, though this word is most commonly used of the
Sikta scriptures it is not restricted to them and we hear of both Buddhist and
Vaishpava Tantras

* The Adhyitma Rimiyaps is an instance of Siktist ideas in another theo-
logical setting. It is o Vishnuite work but Sitd is made to say that she is Prabniti
who does all the deeds related in the posm, wheress Rima is Purusha, inactive snd
& witness of her deeds,
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and the construction of mystic diagrams or yantras. This re-
semblance does not give us much assistance in chronology, for the
dates of the later Upanishads are very uncertain, but it shows how
the Tantras are connected with other branches of Hindu thought.

The distinction betWeen Tantras and Purdnas is not always
well-marked. The Bhigavata Puridna countenances tantric rites!
and the Agni Purina (from chapter xx1 onwards) bears a strong
resemblance to a Tantra. As a rule the Tantras contain less
historical and legendary matter than the Purinas and more
directions as to ritnal. But whereas the Purinas approve of
both Vedic rites and others, the Tantras insist that ceremonies
other than those which they prescribe are now useless. They
maintain that each age of the world has its own special revelation
and that in this age the Tantra-fistra is the only scripture.
Thus in the Mahinirvipa Tantra Siva says®: *“The fool who
would follow other doctrines heedless of mine is as great a
sinner as a parricide or the murderer of a Brahman or of a
woman.... The Vedic rites and mantras which were efficacious
in the first age have ceased to have power in this. They are now
as powerless as snakes whose fangs have been drawn and are like
dead things.” The Kulirnava Tantra (1. 79 fI.) inveighs against
those who think they will obtain salvation by Vedic sacrifices or
asceticism or reading sacred books, whereas it can be won only
by tantric rites.

Various lists of Tantras are given and it is generally admitted
that many have been lost. The most complete, but somewhat
theoretical enumeration® divides India and the adjoining lands
into three regions to each of which sixty-four Tantras are
assigned. The best known names are perhaps Mahfnirvipa4,
Shraditilaka®, Yogini, Kulirpava® and Rudra-Yimala, A Tantra

1 XL i, 47-8; x1. v, 25 and 31, Probably Vishnoite not Siktist Tantras are
meant but the Purana distinguishes betwoen Vedic revelation meant for previons
sages and tantric revelation meant for the present day. So too Kullika Bhatia
the commentator on Manu who was s Bengali and probably lived in the fifteenih
century says (on Manu m. L) thet Sruti is twofold, Vedie and tantric, Srufisca
dvividhd vaidikf tdnirikica, * . 16

¥ Bee for full list Avalon, Principles of Tantra, pp. brv-lxvii. A colloction of
thirty-seven Tantras has been published at Caleatia by Babu Rasik Mohun Chatterjes
and & few have been published separataly.

¥ Translated by Avalon, 1913, also by Manmatha Nath Duts, 1060,

¥ Analysed in J.AO8, xxm. i 1002,
* Edited by Tiraniths Vidyiratos, with introduction by A. Avalon, 1017.
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is generally cast in the form of a dialogue in which Siva instructs
his consort but sometimes vice versd. It is said that the former
class are correctly described as Agamas and the works where
'ﬁhﬂﬁ«kﬁnﬂﬂmﬁh&mlﬁgm} Some are also called
Yamalas and Damaras but 1 have found no definition of the
meaning of these words. The Prapaiichsira Tantra® professes
to be a revelation from Nirdyana.

Siktism and the Tantras which teach it are generally con-
demned by Hindus of other sects®. It is arguable that this
condemnation is unjust, for like other forms of Hinduism the
Tantras make the liberation of the soul their ohject and prescribe
a life of religious observances including asceticism and medita-
tion, after which the adept becomes released even in this life.
But however much new tantric literature may be made accessible
in future, I doubt if impartial criticism will come to any opinion
except that Siktism and Tantrism collect and emphasize what
is superficial, trivial and even bad in Indian religion, omitting
or neglecting its higher sides. If for instance the Mahinirvina
Tantra which is a good specimen of these works be compared
with Sankara’s commentary on the Vedanta Siitras, or the poems
of Tulsi Das, it will be seen that it is woefully deficient in the
excellences of either, But many tantric treatises are chiefly
concerned with charms, spells, amulets and other magical
methods of obtaining wealth, causing or averting disease and
destroying enemies, processes which even if efficacions have
nothing to do with the better side of religion®.

The religious life prescribed in the Tantras® commences with
initiation and requires the supervision of the Guru. The object
of it is Siddhi or suceess, the highest form of which is spiritual
perfection. Siddhi is produced by Sddhana, or that method of

% Bee Avalon, Principles of Tantro, p. Ixi But these are probably special
meanings attached to the words by tantrie schools. Nignma is found pretty fre-
quently, eg. Manu, v. 10 and Lalita-vistara, xi. But it is not likely that it is used
thers in this specinl sense, * Edited by Avalon, 1914

* Bptirieal deseriptions of Siktism are fairly ancient, eg. Karpora Mafijar,
Harvard sdition, pp. 25 and 233,

¢ Tantrlam has some analogy to the Fiéng-shui or geomancy of the Chinese.
Both take ancient superstitions which seem moompatible with sclence and systems-
tize them into peeudo-sciences, remaining blind to the fact that the subject-matter
s wholly imaginary.

& For what follows s for much else in this chapter, 1 am indebted to Avalon's
tmanalation of the Mahdnirviga Tantra and introduction.
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training the physical and psychic faculties which realizes their
potentialities. Tantric training assumes a certain constitution
of the universe and the repetition in miniature of this constitu-
tion in the human body which contains various nervous centres
and subtle channels for the passage of energy unknown to
vulgar anatomy. Thus $he Sakti who pervades the universe is
also present in the body as Kundalini, a serpentine coil of
energy, and it is part of Sidhana to arouse this energy and make
it mount from the lower to the higher centres. Kunpdalini is
algo present in sounds and in letters, Hence if different parts
of the body are touched to the accompaniment of appropriate
mantras (which rite is called nyfisa) the various Saktis are made
to dwell in the human frame in suitable positions.

The Tantras recognize that human beings are not equal and
that codes and rituals must vary according to temperament
and eapacity. Three conditions of men, called the animal, heroie
and divine!, are often mentioned and are said to characterize
three periods of life—youth, manhood and age, or three classes
of mankind, non-tantrists, ordinary tantrists, and adepts. These
three conditions elearly correspond to the three Gunas. Also
men, or rather Hindus, belong to one of seven groups, or stages,
according to the religions practices which it is best for them to
follow. Saktists apparently demur® to the statement commonly
made by Indians as well as by Europeans that they are divided
into two sects the Dakshinicirins, or right-hand worshippers,
whose ritual is public and decent, and the Vimiicirins who meet
to engage in secret but admittedly immoral orgies. But for
practical purposes the division is just, although it must not be
supposed that Dakshipiciring necessarily condemn the secret
worship. They may consider it as good for others but not for
themselves. Saktists apparently would prefer to state the matter
thus. There are seven stages of religion. First come Vedic,
Vishnuite and Sivaite worship, all three inferior, and then
Dakshinicira, interpreted as meaning favourable worship, that
is favourable to the accomplishment of higher purposes, because
the worshipper now begins to understand the nature of Devi,
the great goddess. These four kinds of worship are all said to
belong to pravritti or active life. The other three, considered to
be higher, require a special initiation and belong to nivritti, the

1 Pabu., vira-, divya-bhiva. ® Avalon, Mahin, Tan. pp. bexix, lexx,
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pﬁdmtmmwhhhpﬁmmﬂaﬁrﬁymw
And here is propounded the doctrine that
destroyed and exhausted by passion .thnthtnﬁythtﬁr
impulses of eating, drinking and intercourse are best
subjugated by indulging them. The stage, in which this
method is first adopted, is called VinMcdra®. In the sixth, or
Siddhinticira®, the adept becomes more and more free from
passion and prejudice and is finally able to enter Kaulicira,
the highest stage of all. A Kaula is one who has passed beyond
all sects and belongs to none, since he has the knowledge of Brah-
man. *‘ Possessing merely the form of man, he moves about this
earth for the salvation of the world and the instruction of men®."

These are aspirations common to all Indian religion. The
peculiarity of the Tantras is to suppose that a ritual which is
shocking to most Hindus is an indispensable preliminary to their
attainment®. Its essential feature is known as pancatativa, the
five elements, or pancamaldra the five m’s, because they all
begin with that letter, namely, madya, mdmsa, matsya, mudrd,
and maithuna, wine, meat, fish, parched grain and copulation.
The celebration of this ritual takes place at midnight, and is
called calra or circle. The proceedings begin by the devotees
seating themselves in o cirele and are said to terminate in an
indiscriminate orgy. It is only fair to say that some Tantras
inveigh against drunkenness and authorize only moderate
drinking?. In all cases it is essential that the wine, flesh, eto.,

1 “The sbernal thythm of Divine Breath is outwards from spirit to matier and
inwards from matter to spirit. Devi ss Miya evolvos the world, As Mabdmiyd
she reenlls it to hersel.......Each of these movements is divine Enjoyment and
liboration are each hor gl:!tl.. Avnlon, Mahin Tan. p. exl

L Yair ova patansm dmvyaih siddhis tuir ove coditi—Kulirpavs Tantra, v. 48
There is probably something similar in Taoism. See Wieger, Hiatvire des Cropances
religienscs en Chine, p. 408, The Indinn Tantrists were aware of the dangers of their
system and said it was as difficnlt as walking on the edge of a swond or holding a tiger.

3 Vimacim is said not to mean loft-hand worship but woman |vaimi) worship.
This interpretation of Dakshina and Vimicirs is probably fanciful,

! Bometimes two extrs stages Aghors and Yogicirs are inserted here.

! Mahiin Tun, x. 108, A Ksuls may pretend to be o Vaishpava or s Saiva

% Although the Tantras cccasionally say that mere ritunl is not safficient for
the highest religions, yet indispensable preliminary is often understood as mesning
sure means. Thus the Mahinirviags Tanira (x. 202, Avalon's transl.) says “Thoss
who worship the Eanlas with panca fattin and with heart nplifted, caunse the salva-
tion of their ancestors and themselves sitain the highest end.™

? But on the other hand some Tantras or tantrio treatises recommend craxy
ahominationa.
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should be formally dedicated to the goddess: without this pre-
liminary indulgence in these pleasures is sinful. Indeed it may
be said that spart from the ceremonial which they inouleate,
the general principles of the Tantras breathe a liberal and
intelligent spirit. Caste®restrictions are minimized: travelling
is permitted. Women ofe honoured: they can act as teachers:
the burning of widows is forbidden!: girl widows may remarry®
and the murder of a woman is peculiarly heinous, Prostitution
is denounced. Whereas Christianity is sometimes accused of
restricting its higher code to Church and Sundays, the opposite
may be said of Tantrism. Outside the temple its morality is
excellent,

A work like the Mahinirvina Tantra presents a refined form
of Siktism modified, so far as may be, in conformity with
ordinary Hindu usage®. But other features indubitably connect
it with aboriginal cults. For instance there is a legend which
relates how the body of the Sakti was cut into pieces and
scattered over Assam and Bengal. This story has an uncouth
and barbarous air and seems out of place even in Puranio
mythology. It recalls the tales told of Osiris, Orpheus and
Halfdan the Black* and may be ultimately traceable to the idea
that the dismemberment of a deity or a human representative
ensures fertility. Until recently the Khonds of Bengal used to
hack human vietims in pieces as a sacrifice to the Earth Goddess
and throw the shreds of flesh on the fields to secure a good
harvest®, In Sanskrit literature I have not found any authority
for the dismemberment of Sati earlier than the Tantras or
Upapurinas (e.g. Kilikd), but this late appearance does not
mean that the legend is late in itself but merely that it was not
countenanced by Sanskrit writers until medieval times. Various
reasons for the dismemberment are given and the incident is
rather awkwardly tacked on to other stories. One common
version relates that when Sati (one of the many forms of Sakti)
died of vexation because her husband Siva was insulted by her

* Mahinir, Tant. x, 79. Bhartra saha kulefini oa dabet kulakiminim,
L Ib, x1, 47,

* E.g. Tt does not prescribe homan sacrifices and sounsels moderation in the
use of wine and maithumna,

! Bee Frazer's Adonis, Attis and Osiris, pp. 269-273 for these and other stories
of dismemberment.

! See Frazer, Golden Bough : Spirita of the Corn, vol. 1. 245 and authorities quoted.



286 HINDUISM [em.
father Daksha, Siva took up her corpse and wandered dis-

tractedly carrying it on his shoulder'. In order to stop this
penance Vishnu followed him and cut off pieces from the corpse
with his quoit until the whole had fallen to earth in fifty-one
pieces. The spots where these pieces fouched the ground are
held sacred and called piths. At most & them are shown a rock
supposed to represent some portion of the goddess’s body and
some object called a bhairabi, left by Siva as a guardian to.
protect her and often taking the form of a lingam. The most
important of these piths are Kamakhyd near Gauhati, Faljur
in the Jaintia Parganas, and Kalighat in Calcutta®,

Though the Sakti of Siva is theoretically one, yet since she
assumes many forms she becomes in practice many deities or
rather she is many deities combined in one or sometimes a
sovereign attended by a retinue of similar female spirits. Among
such forms we find the ten Mahfvidyis, or personifications of
her supernatural knowledge; the Mahimitris, Mitrikis or the
Great Mothers, allied to the aboriginal goddesses already
mentioned ; the Niyakas or mistresses; the Yoginis or sorceresses,
and fiends called Dikinis. But the most popular of her mani-
festations are Durgd and Kili, The sects which revere these
goddesses are the most important religious bodies in Bengal,
where they number thirty-five million adherents. The Durghpija
is the greatest festival of the year in north-eastern India® and
in the temple of Kalighat at Calcutta may be seen the singular
spectacle of edncated Hindus decapitating goats before the
image of Kali. It is a black female figure with gaping mouth
and protruded tongue dancing on a prostrate body*, and

1 Images representing this am common in Assam.

* Haiinn Chuang (Watters, vol. T. chap. vi1) mentions several ssered places in
N.W. India where the Buddhs in a previous birth was dismembered or gave his
fleah to feed mankind. Can thess pluees have beon similur to the piths of Assam
and were the oeriginal heroes of the legend deities who were dismembered like Sstl
ani subssquently accommodated to Buddhist theology as Bodhisativas?

® [t is an sutomoal festival A special imege of the goddess is made which is
worshipped for nine days and then thrown into the river. For an account of the
fostival which makes its tantrio charscter very elear see Durgn Pujn by Fratapa-
chandra Ghosha, Caleutta, 1871,

i Ope explanation given is that ahe was so elated with her vietories over gianta
that she began to dance which shook the Universe. Giva in order to save the world
placed himself beneath her feet and when she saw she was trampling on her husband,
she stopped. But there are other ex; i

Another of the strangely barbario legends which closter round the Bakti is
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adorned with skulls and horrid emblems of destruction. Of her
four hands two carry a sword and a severed head but the other
two are extended to give blessing and protection to her wor-
shippers. So great is the crowd of enthusiastic suppliants that
Eiuoftmhnrdtunpprolnhthashﬁmmdthnmtinnﬂhtpﬂty
in Bengal who clamour #r parliamentary institutions are among
the goddess's devotees.

It is easy to oriticize and condemn this worship. Tts outward
signs are repulsive to Europeans and its inner meaning strange,
for even those who pray to the Madonna are startled by the
idea that the divine nature is essentially feminine!, Yet this
idea has deep roots in the heart of Bengal and with it another
idea: the terrors of death, plague and storm are half but only
half revelations of the goddess-mother who can be smiling and
tender as well. Whatever may be the origin of Kali and of the
strange images which represent her, she is now no she-devil who
needs to be propitiated, but a reminder that birth and death
are twins, that the horrors of the world come from the same
source as its grace and beauty and that cheerful acceptance of
the deity’s terrible manifestations is an essential part of the
higher spiritual life®. These ideas are best expressed in the songs
of Rima Prasida Sen (1718-1775) which “still reign supreme
in the villages" of Bengal and show that this strange worship
has really a hold on millions of Indian rustios®, The directness
and childlike simplicity of his poems have caused an Indian
critic to compare him to Blake. ““Though the mother beat the
child,” he sings, **the child eries mother, mother, and clings still

illustratod by the figure called Chinnamastskd, It represents the goddess as
carrying her own head which she has just cut off, while from the neck spoat fountaing
of blood which are drunk by her attendants and by the severed head itself.

! Yot the English mystle Julian, the anchoress of Norwich (e. 1400}, insists on
the motherhood aa well as the fatherhood of God, “God is our mother, brother
and Saviour." * As vorily God is our father, so verily God is our mother.,™

S too in an inseription found at Capua (C.LN. 3580) Tsis is addressed as una
uite o8 oM,

The Power addressed in Swinburne's poems Mater Triwmphalis, Hertha, The
Pilgrims and Dolores is really a conception very similar to Sakti.

! These ideas find frequent expression in the warks of Bunkim Chandra Chatier-
jee, Dinwsh Chandrs Sen and Sister Nivodita

! Bee Dinesh Chandra Sen, Hist. Beng. Lang. and Lit. pp. 712-721. Even the
iconoclast Devendranath Tagore speaks of the Universal Mother. See Aulodiog,
P 240,
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tighter to her garment. True, T cannot see thee, yet I am not
a lost child. I still ery mother, mother.”

““All the miseries that I have suffered and am suffering,
1 know, O mother, to be your mercy alone.”

1 must confess that I cannot fully sympathize with this
worship, even when it is sung in the hymns of Rima Prasida,
but it is clear that he makes it tolerable just because he throws
aside all the magic and ritual of the Tantras and deals straight
with what are for him elemental and emotional facts. He makes
even soeptics feel that he has really seen God in this strange
guise.

The chief sanctuary of Siktism is at Kimikhy4 (or Kimfkshi)
on a hill which stands on the banks of the Brahmaputra, about
two miles below Gauhati. It is mentioned in the Padma Purdna,
The temples have been rebuilt several times, and in the eighteenth
century were munificently endowed by an Ahom king, and
placed under the management of a Brahman from Nadia in
Bengal, with reversion to his descendants who bear the title of
Parbatiya Gosains. Considerable estates are still assigned to
their upkeep. There are ten® shrines on the hill dedicated to
various forms of the Sakti. The situation is magnificent, com-
manding an extensive prospect over the Brahmaputra and the
plains on either bank, but none of the buildings are of much
architectural merit. The largest and best is the temple dedicated
to Kimakhya herself, the goddess of sexual desire. It is of the
style usual in northern India, an unlighted shrine surmounted
by a dome, and approached by a rather ample vestibule, which
is also imperfectly lighted. An inscription has been preserved
recording the restoration of the temple about 1550 but only the
present basement dates from that time, most of the super-
structure being recent. Europeans may not enter but an image
of the goddess can be seen from a side door. In the depths of
the shrine is said to be a cleft in the rock, adored as the Yoni of
Sakti. In front of the temple are two posts to which a goat is
tied, and decapitated daily at noon. Below the principal shrine
is the temple of Bhairavi. Human sacrifices were offered here
in comparatively recent times, and it is not denied that they
would be offered now if the law allowed. Also it is not denied

1 Bo T waa told, but T saw only six, when I visited the place in 1810,
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that the rites of the **five m's " already mentioned are frequently
performed in these temples, and that Aghoris may be found in
them. The spot attracts a considerable number of pilgrims from
Bengal, and a wealthy devotee has built a villa on the hill and
pays ?iﬁhtnitfurthaj:rpaneuftnk&:gpartinthsritm. I was
informed that the mos#esteemed scriptures of the sect are the
Yogini Tantra, the M&hanirvina Tantra, and the Kalika Purina.
This last work contains a section or chapter on blood?, which
gives rules for the performance of human sacrifices. Tt states
however that they should not be performed by the first three
castes, which is perhaps a way of saying that though they may
be performed by non-Aryans under Brahmanic auspices they
form no part of the Aryan religion. But they are recommended
to princes and ministers and should not be performed without
the consent of princes. The ritual bears little resemblance to the
Vedie sacrifices and the essence of the ceremony is the presenta-
tion to the goddess of the victim’s seversd head in a veasel of
gold, silver, copper, brass or wood but not of iron, The axe with
which the decapitation is to be performed is solemnly conse-
erated to Kali and the victim is worshipped before immolation.
The sacrificer first thinks of Brahma and the other gods as being
present in the victim’s body, and then prays to him directly as
being all the gods in one. “When this has been done” says
Siva, who is represented as himself revealing these rules, ““the
victim is even as myself.” This identification of the human
victim with the god has many analogies elsewhere, particularly
among the Khonds?®,

It is remarkable that this barbarous and immoral worship,
though looked at askance except in its own holy places, is by
no means confined to the lower castes. A series of apologies
composed in excellent English (but sometimes ANonymous)
attest the sympathy of the educated. So far as theology and
metaphysics are concerned, these defences are plausible. The
Sakti is identified with Prakriti or with the Maya of the Advaita
philosophy and defined as the energy, coexistent with Brahman,
which creates the world. But attempts to palliate the ceremonial,
such as the argument that it is a consecration and limitation of
the appetites because they may be gratified only in the service

! Budhirdhyiys. Translsted in 4. Reaearches, v. 1798, pp. 371-391.
* Hee Frater, op. cil. p. 246,
N IL 19
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of the goddess, are not convincing. Nor do the Siktas, when
:bhmpmfemthﬁrmthopmly,dmgthnmmdthairﬂw
u&ﬂimymtmm_nttnnhadtat.hnm. An oft-quoted tantric

of Siktist teaching.

The temples of Kimikhya leave a disagreeable impression—
an impression of dark evil haunts of lust and bloodshed, akin
to madness and unrelieved by any grace or vigour of art. For
there is no attempt in them to represent the terrible or voluptu-
ous aspects of Hinduism, such as find expression in sculpture
elsewhere. All the buildings, and especially the modern temple
of Kali, which was in process of construction when I saw the
place, testify to the atrophy and paralysis produced by erotic
forms of religion in the artistic and intellectual spheres, &
phenomenon which finds another sad illustration in quite
different theological surroundings among the Vallabhicirya
sect at Gokul near Muttra.

Tt would be a poor service to India to palliate the evils and
extravagances of Siktism, but still it must be made clear that
it is not & mere survival of barbaric practices. The writers of
the Tantras are good Hindus and declare that their object is
to teach liberation and union with the SBupreme Spirit. The
ecstasies induced by tantric rites produce this here in a pre-
liminary form to be made perfect in the liberated soul. This is
not the craze of a few hysterical devotees, but the faith of
millions among whom many are well educated. In some aspects
Saktism is similar to the erotic Vishnuite sects, but there is
little real analogy in their ways of thinking. For the essence of
Vishnuism is passionate devotion and self-surrender to a deity
and this idea is not prominent in the Tantras. The strange
inconsistencies of Siktism are of the kind which are character-
istic of Hinduism as a whole, but the contrasts are more violent
and the monstrosities more conspicuous than elsewhere; wild
legends and metaphysics are mixed together, and the peace that
p&ﬂm::lﬂ understanding is to be obtained by orgies and offerings
of blood.



CHAPTER XXXIII
HII'DU PHILOSOPHY

1

Prrosorny is more closely connected with religion in India
than in Europe. It is not a dispassionate scientific investigation
but a practical religious quest. Even the Nyiya school, which
is concerned chiefly with formal logic, promises that by the
removal of false knowledge it can emancipate the soul and give
the bliss of salvation. Nor are the expressions system or school
of philosophy, commonly used to render daréana, altogether
happy. The word is derived from the root drié, to see, and means
a way of looking at things. As such a way of looking is supposed
to be both comprehensive and orderly, it is more or less what
we call philosophical, but the points of view are so special and
s0 various that the result is not always what we call a
philosophical system. Madhava’s! list of Darfanas includes
Buddhism and Jainism, which are commonly regarded as
separate religions, as well as the Pasupata and Saiva, which
are sects of Hinduism. The Darfana of Jaimini is merely a
discussion of general questions relating to sacrifices: the Nyfya
Darsana examines logic and rhetorio: the Paniniya Darfana
treats of grammar and the nature of language, but claims that
it ought to be studied ‘‘as the means for attaining the chief end
of man®.”

Six of the Dardanas have received special prominence and
are often called the six Orthodox Schools. They are the Nyiya
and Vaiseshika, Sankhya and Yoga, Piirva and Uttara Mimimsa,

! 1In the Sarva-darfana-sadgraba, the best known compendium of Indisn

phy.

* . C. Chatterji's dofinition of Indian philosophy (in his Indian Realism, p, 1)
is interesting. “By Hindu philosophy I mean that branch of the ancisnt learming
“of the Hindus which demonstrates by reasoning propositions with regard to
“{a) what & man ought to do in order to guin true happiness... or (5) what he
“ought to realize by direct experience in order to bo mdically and sbsolutely freed
*from suffering and to be absalutely independent, such propositions being already
"girmnndﬁnmufmnlnginthnirmppouheingmhﬁlhcd by duly qualified
u.nthurimrl

10-%
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or Vedinta. The rest are either comparatively unimportant or
are more conveniently treated of as religions sects. The six
wonders what principle of classification can have brought them
. The first two have little with religion,

though they put forward the emancipatidp of the soul as their
object, and I have no space to discuss them. They are however
important as showing that realism has a place in Indian thought
in spite of its marked tendency to idealism?, They are concerned
chiefly with an examination of human faculties and the objects
of knowledge, and are related to one another. The special
doctrine of the Vaideshika is the theory of atoms ascribed to
Kanfda. It teaches that matter consists of atoms (apu) which
are eternal in themselves though all combinations of them are
Jisble to decompose. The Sinkhya and Yoga are also related
and represent two aspects of the same system which is of great
antiquity and allied to Buddhism and Jainism. The two
MimAmsis are consecutive expositions of the teaching scattered
thronghout the Vedic texts respecting ceremoninl and the
knowledge of God respectively, The second Mimdmsi, commonly
called the Vedanta, is by far the more interesting and important.
The common feature in these six systems which constitutes
their orthodoxy is that they all admit the authority of the Veda.
This implies more than our phrases revelation or inspiration of
the Bible. Most of the Darfanas attach importance to the
pramdnas, sources or standards of knowledge. They are variously
enumerated, but one of the oldest definitions makes them three:
perception (pratyaksha), inference (anumfina) and scripture
(éabda). The Veda is thus formally acknowledged to have the
same authority as the evidence of the senses. With this is
generally coupled the doctrine that it is eternal. It was not
composed by human authors, but is a body of sound existing
from eternity as part of Brahman and breathed out by him
when he causes the whole creation to evolve at the beginning
of a world period. The reputed authors are simply those who
have, in Indian language, seen portions of this self-existent
teaching. This doctrine sounds more reasonable if restated in
the form that words are the expression of thought, and that if
thought is the eternal essence of both Brahman and the soul,

! See Chatterji's wark above cited.



xxxT111] HINDU PHILOSOPHY 293

a similar eternity may attach to words. Some such idea is the
origin of the Christian doctrine of the Logos, and in many
religions we find such notions as that words have a creative
efficacy?, or that he who knows the name of a thing has power

over it. Among Moh' ans the Koran is supposed to be
not merely an inspl¥d composition but a pre-existing hook,
revealed to M ed piecemeal,

It is curious that both the sacred texts—the Veda and the
Koran—to which this supernatural position is aseribed should
be collections of obviously human, incongruous, and often
insignificant documents connected with particular occasions,
and in no way suggesting or claiming that they are anterior to
the ordinary life of man on earth. It is still more extraordinary
that systems of philosophy should profess to base themselves
on such works, But in reality Hindu metaphysicians are not
more bound by the past than their colleagues in other lands,
They do not take scripture and ask what it means, but evolve
their own systems and state that they are in accordance with
it. Sometimes scripture is ignored in the details of argument.
More often the metaphysician writes a commentary on it and
boldly proves that it supports his views, though its apparent
meaning may be hestile. It is clear that many philosophie
commentaries have been written not because the authors really
drew their inspiration from the Upanishads or Bhagavad-gitd
but because they dared not neglect such important texts. All
the Vedintist schools labour to prove that they are in harmony
not only with the Upanishads but with the Brahma-siitras. The
philosophers of the Sinkhya are more detached from literature
but though they ignore the existence of the deity, they acknow-
ledge the Veda as a source of knowledge. Their recognition,
however, has the air of a concession to Brahmanic sentiment,
Isolated theories of the Sinkhya can be supported by isolated
passages of the Upanishads, but no impartial eritic can maintain
that the general doctrines of the two are compatible. That the
Brahmans should have been willing to admit the Sinkhya as
a possible form of orthodoxy is a testimony both to its import-
ance and to their liberality.

! It ia this ides which disposes educated Hindus to believe in the magical or
saommental power of mystic ayllables and letters, though the use of such spells
seema to Enropeans incredible folly.
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Tt is remarkable that the test of orthodoxy should have been
thamptmmdthnwthoﬂtyﬂthe?adn-minﬁt;mfm
of some sort of theism. But on this the Brahmans did not insist.
The Vedints is truly and intensely pantheistio or theistic, but
in the other philosophies the Supreme is either eliminated
or plays a small part. Thus while works wife seem to be merely
scientific treatises (like the Nydya) set before themselves a
religious object, other treatises, seemingly religious in scope,
ignore the deity. There is a strong and ancient line of thought
in India which, basing itself on the doctrine of Karma, or the
inevitable consequences of the deed once done, lays stress on
the efficacy of ceremonies or of asceticism or of knowledge
without reference to a Supreme Being because, if he exists, he
does not interfere with the workings of Karma, or with the power
of knowledge to release from them.

Even the Vedinta, although in a way the quintessence of
Indian orthodoxy, is not a scholastic philosophy designed to
support recognized dogma and ritual. It is rather the orthodox
method of soaring above these things. It contemplates from a
higher level the life of religions observances {which is the subject
of the Piirva MimAmsa) and recognizes its value as a preliminary,
but yet rejects it as inadequate. The Sannyiisi or adept follows
no caste observances, performs no sacrifices, reads no scriptures.
His religion is to realize in meditation the true nature, and it
may be the identity, of the soul and God. Good works are of
no more importance for him than rites, though he does well to
employ his time in teaching. But Karma has ceased to exist
for him: ““the acts of a Yogi are neither black nor white,” they
have no moral quality nor consequences. This is dangerous
language and the doctrine has sometimes been abused. But the
point of the teaching is not that a Sannyfsi may do what he
likes but that he is perfectly emancipated from material
bondage. Most men are bound by their deeds; every new act
brings consequences which attach the doer to the world of
transmigration and create for him new existences. But the
deeds of the man who is really free have no such trammelling
effects, for they are not prompted by desire nor directed to an
object. But since to become free he must have suppressed all
desire, it is hardly conceivable that he should do anything which
could be called & sin. But this conviction that the task of the
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sage is not to perfect any form of good conduct but to rise
above both good and evil, imparts to the Daranas and even
to the Upanishads a singularly non-ethical and detached tone.
The Yogi does no harm but he has less benevolence and active
sympathy than the dhist monk. It was a feeling that such
an attitnde has its rs and is only for the few who have
fought their way to*fhe heights where it can safely be adopted,
that led the Brahmans in all ages to lay stress on the house-
holder’s life as the proper preparation for a philosophie old age.
Despite utterances to the contrary, they never as a body
approved the ideal of a life entirely devoted to asceticism and
not oecupied with social duties during one period. The extra-
ordinary ease with which the higher phases of Indian thought
shake off all formalities, social, religions and ethical, was
counterbalanced by the multitudinous regulations devised to
keep the majority in a law-abiding life.

None of the six Dardanas concern themselves with ethics.
The more important deal with the transcendental progress of
sages who have avowedly abandoned the life of works, and even
those which treat of that lower life are ocoupied with ritual and
logic rather than with anything which can be termed moral
science. We must not infer that Indian literature is altogether
unmoral. The doctrine of Karma is intensely ethical and ethical
discussions are more prominent in the Epics than in Homer,
besides being the subject of much gnomic and didactic poetry.
But there is no mistaking the fact that the Hindu seeks for
salvation by knowledge. He feels the power of deeds, but it is
only the lower happiness which lies in doing good works and
enjoying their fruits. The higher bliss consists in being entirely
free from the bondage of deeds and Karma,

All the Dardanas have as a common principle this idea of
Karma with the attendant doctrines that rebirthis a consequence
of action and that salvation is an escape from rebirth. They all
treat more or less of the sources and standards of knowledge,
and all recognize the Veda as one of them. There is not much
more that can be said of them all in common, for the Vedinta
ignores matter and the Sinkhya ignores God, but they all share
a conviction which presents difficulties to Europeans. It is that
the state in which the mind ceases to think discursively and is
concentrated on itself is not only desirable but the summum
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bonum. The European is inclined to say that such a state is

i from non-existence only by not being permanent.
But the Hindu will have none of this. He holds that mind and
thought are material though composed of the subtlest matter,
and that when thought ceases, thnhnm‘taﬂnlmnl{puruahnor
atman) far from being practically non-agi t is more truly
existent than before and enjoys untroubléd its own existence
and its own nature.

Of the three most important systems, the Sankhya, Yoga
and Vedanta, the first and last are on most points opposed:
both are ancient, but perhaps the products of different intellectual
centres. In one sense the Yoga may be described as a theistic
modification of the Siakhya: from another and perhaps juster
point of view it appears rather as a very ancient science of
asceticism and contemplation, susceptible of combination with
various metaphysical theories.

2

We may consider first of all the Sinkhya?, Tradition ascribes
its invention to Kapila, but he is a mere name unconnected with
any date or other circumstance. It is probable that the principal
ideas of the Sankhya germinated several centuries before our
era but we have no evidence whatever as to when they were
first formulated in Stitras. The name was current as the designa-
tion of a philosophical system fairly early® but the accepted
text-books are all late. The most respected is the Sankhys-
pravacana®, attributed to Kapila but generally assigned by
European critics to the fourteenth century A.n. Considerably
more ancient, but still clearly a metrical epitome of a system
already existing, is the Sankhya-Kariki, a poem of seventy
verses which was translated into Chinese about 560 A.D. and
may be a few centuries older. Max Miiller regarded the Tattva-
samdsa, & short tract consisting chiefly of an enumeration of

1 See espocially Garbe, Dic Sdibhya Philosophie, 1804 ; and Keith, The Sdrikhye
Syatem, 1010, which however reached me too lste for me to make any wse of it

t Eg in the Bhagavad-giti and Svetidvatars Upanishads, According to trs=
dition Knpila tanght Asuri and he, Paficadikha, who made the aystem celebrated.
Gurbe thinks Paficaéikhn may be nssigned to the first century a.n.

* This appears to be the real title of the Sitras edited and translated by
Ballantyne ss “The Bidkhys Aphorisms of Kaplla"
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topies, as the most ancient Saikhya formulary, but the opinion
of scholars as to its age is not unanimous. The name Sinkhya is
best interpreted as signifying enumeration in allusion to the
predilection of the sehool for numbered lists, a predilection
equally noticeable in ¢lrly Buddhism.

(9> The ab]mt of th&yﬁhem set forth in these works is strictly
practical. In words of the Sinkhya-pravacana, the
complete cessation of suffering is the end of man, and the
Sinkhya is devised to enable him to attain it. Another formula
divides the contents of the Sinkhya into four topica—(a) that
from which man must liberate himself, or suffering, (b) libera-
tion, or the cessation of suffering, (¢) the caunse of suffering, or
the failure to discriminate between the soul and matter, (d) the
means of liberation, or diseriminating knowledge. This division
obviously resembles the four Truths of Buddhism. The object
proposed is the same and the method analogous, though not
identical, for Buddhism speaks as a religion and lays greater
stress on conduct,

The theory of the Sinkhya, briefly stated, is this. There
exist, uncreated and from all eternity, on the one side matter
and on the other individual souls. The world, as we know it, is
due entirely to the evolution of matter. Suffering is the result
of souls being in bondage to matter, but this bondage does not
affect the nature of the soul and in one sense is not real, for
when souls acquire discriminating knowledge and see that they
are not matter, then the bondage ceases and they attain to
eternal peace.

The system is thus founded on dualism, the eternal antithesis
between matter and soul. Many of its details are comprised in
the zsimple enumeration of the twenty-five Tattvas or principles!
as given in the Tattva-samisa and other works. Of these, one
is Purusha, the soul or self, which is neither produced nor pro-
ductive, and the other twenty-four are all modifications of
Prakriti or matter, which is unproduced but productive.
Prakriti means the original ground form of external existence
(as distinguished from Vikriti, modified form). It is uncreated
and indestructible, but it has a tendency to variation or evolu-

! Ortopics. Ttis diffioult to find any one English word which covers the twenty-
five tattvas, for they include both general and special idess, mind and matter on
the ome hand; special organs on ihe other,
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tion. The Saakhya holds in the strictest sense that ex nihilo
nihil fit. Substance can only be produced from substance and
properly speaking there is no such thing as origination but only
manifestation. Causality is regarded solely from the point of
view of material causes, that is to say thf cause of a pot is clay
and not the sction of the potter. Thus effect or product is
nothing else than the cause in another shap: production is only
manifestation and destruction is the resolution of a product into
its cause. Instead of holding like the Buddhists that there is no
such thing as existence but only becoming, the Sinkhya rather
affirms that there is nothing but successive manifestations of
real existence. If clay is made into a pot and the pot is then
broken and ground into clay again, the essential fact is not that
a pot has come into existence and disappeared but that the clay
continuously existing has undergone certain changes.

The tendency to evolution inherent in matter is due to the
three gunas. They are sattva, explained as goodness and happi-
ness; rajas, as passion and movement; and famas, as darkness,
heaviness and ignorance. The word Guna is not easy to translate,
for it seems to mean more than quality or mode and to signify
the constituents of matter. Hence one cannot help feeling that
the whole theory is an attempt to explain the unity and diversity
of matter by a phrase, but all Hinduism is permeated by this
phrase and theory. When the three gupas are in equilibrium
then matter—Prakriti—is quiescent, undifferentiated and un-
manifested. But as soon as the equilibrium is disturbed and
one of the gunas becomes preponderant, then the process of
differentiation and manifestation begins. The disturbance of
equilibrium is due to the action of the individual Purushas or
souls on Prakriti, but this action is mechanical and due to
proximity not to the volition of the souls and may be compared
to the attraction of a magnet for iron!. Thus at the beginning
of the evolutionary process we have quiescent matter in equili-
brium: over against this are soulsinnumerable, equally quiescent
but exerting on matter a mechanical force. This upsets the
equilibrium and creates a movement which takes at first the
form of development and later of decay and collapse. Then
matter returns to its quiescent state to be again excited by the
Purushas and commence its world-making evolution anew. The

! Sankh. Pravac n 96
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doctrine that evolution, dissolution and quiescence succeed one
another periodically is an integral part of the Sankhyal,
.+ The unmodified Prakriti stands first on the list of twenty-five
principles. When evolution begins it produces first Buddhi or
intellect, secondly Ahajnkira, which is perhaps best rendered
by individuality, and gxt the five Tanmitras or subtle elements.
Buddhi, though ng intellect, is used rather in the sense of
ascertaining or perception. It is the faculty by which we dis-
tinguish objects and perceive what they are, It differs also from
our conception of intellect in being, like Ahamkira and all the
subsequent developments of Prakriti, material, and must not
be confused with the immaterial Purusha or soul. It is in fact
the organ of thought, not in the sense of the brain or anything
tangible, but a subtle substratum of all mental processes. But
in what sense is it possible to say that this Buddhi exists apart
from individuals, who have not come into being at this stage of
cosmic evolution? This difficulty is not met by talking, as some
commentators do, of cosmic as well as individual Buddhi, for
even if all Prakyiti is illuminated by Buddhi at this stage it is
difficult to see what result can oceur. To make the process of
development coherent we must think of it not as a series of
chronologically suceessive stages but rather as a logically con-
nected series and an analysis of completely evolved beings, just
as we might say that bones are covered with flesh and flesh with
skin, without affirming that the bones have a separate and prior
existence. Ahamkira, which is, like Buddhi, strictly speaking a
physical organ, means Ego-maker and denotes the sense of
personality and individuality, almost the will. In the language
of Indian philosophy it is the delusion or misconception which
makes the soul imagine itself a personal agent and think, I see,
I hear, I slay, I am slain, whereas the soul is really incapable
of action and the acts are those of Prakriti.

The five subtle elements are the essences of sound, touch,
colour, savour and odour conceived as physical principles,
imperceptible to ordinary beings, though gods and Yogis can
perceive them, The name Tanmitra which signifies that only
indicates that they are concerned exclusively with one sense.

! Garbe, Die Sdikhys Philosophie, p. 222, He considers thst it spread thence
ta other schools, This involves the sssumption that the S8iakhya is prior to Buddhism
and Juinizm,
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Thus whereas the gross elements, such as earth, appeal to more
than one sense and can be seen, felt and smelt, the subtle
element of sound is restricted to the sense of hearing. It exists
in all things audible but has nothing to do with their tangibility
or visibility. There remain sixteen { modifications to make
up the full list of twenty-four. They are the five organs of sense?,
the five organs of action®, Manas or mi . regarded as a sixth
and central sense, and also as the seat of will, and the five gross
elements—earth, water, light, air and ether. The Sinkhya dis-
tinguishes between the gross and the subtle body. The latter,
called lingadarira, is defined in more than one way, but it is
expressly stated in the Kirikas? that it is composed of * Buddhi
and the rest, down to the subtle elements.” It practically
corresponds to what we call the soul, though totally distinct
from Purusha or soul in the Sinkhya sense. It constitutes the
character and essential being of a person. Tt is the part which
transmigrates from one gross body to another, and is responsible
for the acts committed in each existence. Its union with a gross
body constitutes birth, its departure death. Except in the case
of those who attain emancipation, its existence and transmigra-
tion last for a whole world-period at the end of which come
quiescence and equilibrium, In it are imprinted the Samskdras®,
the predispositions which pass on from one existence to another
and are latent in the new-born mind like seeds in a field.

By following the evolution of matter we have now accounted
for intellect, individuality, the senses, the moral character, will,
and a principle which survives death and transmigrates. It
might therefore be supposed that we have exhaustively analysed
the constitution of a human being. But that is not the view of
the Sankhya. The evolution of Buddhi, Ahamkéra, the subtle
body and the gross body is a physical process and the result is
also physical, though parts of it are of so fine a substance that
ordinary senses cannot perceive them, This physical organism
becomes a living being (which term includes gods and animals)
when it is connected with a soul (purushs) and conseiousness
depends on this connection, for neither is matter when isolated
conseious, nor is the soul, at least not in our sense of the word.

! Ears, skin, eyes, tongue and nose.
! Vaice, hands, feet, organs of excretion and generation.
* Verse d0. 4 (. the Buddhist Sankhiras.



XxXXII] HINDU PHILOSOPHY 301

Though the soul is neither the life which ends at death (for that
is the gross body) nor yet the life which passes from existence
to existence (for that is the subtle body) yet it is the vitalizing
element which renders life possible.

The Sinkhya like Jginism regards souls as innumerable and
distinet from one ther. The word Purusha must have
originally referred e manikin supposed to inhabit the body,
and there is some reason to think that the earliest teachers of
the Sankhya held that it was infinitely small. But in the existing
text-hooks it is described as infinitely large. It is immaterial
and without beginning, end, parts, dimensions, or qualities,
incapable of change, motion, or action. These definitions may
be partly due to the influence of the Vedinta and, though we
know little about the historical development of the Sinkhya,
there are traces of a compromise between the old teaching of
a soul held in bondage and struggling for release and later
conceptions of a soul which, being infinite and passionless,
hardly seems capable of submitting to bondage. Though the soul
cannot be said to transmigrate, to act, or to suffer, still through
consciousness it makes the suffering of the world felt and though
in its essence it remains eternally unchanged and unaffected,
yet it experiences the reflection of the suffering which goes on.
Just as a erystal (to use the Indian simile) allows a red flower
to be seen through it and remains unchanged, although it seems
to become red, so does the soul remain unchanged by sorrow or
joy, although the illusion that it suffers or rejoices may be
present in the consciousness.

The task of the soul is to free itself from illusion, and thus
from bondage. For strictly speaking the bondage does not exist:
it is caused by want of discrimination. Like the Vedinta, the
Sinkhya regards all this troubled life as being, so far as the soul
is concerned, mere illusion. But while the Vedinta bids the soul
know its identity with Brahman, the Sinkhya bids it isolate
itself and know that the acts and feelings which seem to be its
own have really nothing to do with it. They are for the soul
nothing but a spectacle or play originating in its connection
with Prakriti, and it is actually said?, ** Wherefore no soul is
bound, or is liberated or transmigrates. It is Prakriti, which
has many bodily forms, which is bound, liberated and trans-

' Shnkh, Kir, 82,
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migrates.” It is in Buddhi or intellect, which is a manifestation
of Prakriti, that the knowledge of the difference between the
soul and Prakriti must arise, Thus though the Sinkhya reposes
on a fundamental dualism, it is not the dualism of good and
evil. Soul and matter differ not the first is good and
the second bad, but because the first is;unchangeable and the
second constantly changing. Matter is Wten personified as a
woman. Her motives are unselfish and she works for the
liberation of the soul. *‘As a dancer after showing herself on
the stage ceases to dance, so does Prakriti cease when she has
made herself manifest to the soul.” That is to say, when a soul
once understands that it is distinct from the material world,
that world ceases to exist for that partioular soul, though of
course the play continues for others. *Generous Prakriti,
endowed with Gunas, causes by manifold means without benefit
to herself, the benefit of the soul, which is devoid of Gunpas and
makes no returnl.” The condition of the liberated soul, corre-
sponding to the moksha and nirvdpa of other systems, is described
as Kaivalya, that is, complete separation from the material
world, but, as among Buddhists and Vedintists, he who has
learnt the truth is liberated even before death, and can teach
others. He goes on living, just as the wheel continues to revolve
for some time after the potter has ceased to turn it. After death,
complete liberation without the possibility of re-birth isattained.
The Sinkhya manuals do not dwell further on the character of
this liberation: we only know that the eternal soul is then
completely isolated and aloof from all suffering and material
things. Liberation is compared to profound sleep, the difference
being that in dreamless sleep there is a seed, that is, the possi-
bility of return to ordinary life, whereas when liberation is once
attained there is no such return.

Both in its account of the world process and in its scheme
of salvation the Sankhya ignores theism in the same way as did
the Buddha. Indeed the text-books go beyond this and practically
deny the existence of a personal supreme deity. We are told®
that the existence of God cannot be proved, for whatever exists
must be either bound or free and God can be neither. We cannot
think of him as bound and yet he cannot be free like an emanci-
pated soul, for freedom implies the absence of desire and hence

! Binkh, Kir. 50-81. 3 Bifkh. Pravae. L. $2-05.
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of the impulss to create. Similarly? the consequences of good
nndwﬂdm&amﬂnntuﬂumamﬂnﬂtmthnmtuf

mﬂithaianffmtodhy,mlﬁah motives or desire, then he eannot
be free. Itiatm;ﬂithmmupmkufﬂ:uebe{ngm
proof of God’s exis#hee and hence commentators both Indian
and European who skrink from atheism represent the Sinkhya
as suspending judgment. But if a republican constitution duly
describes the President and other authorities in whom the powers
of government are vested, can we argue that it is not un-
monarchical because it does not expressly say there is no king?
In the Sankhya there is no more place for a deity than for a
king in a republican constitution. Moreover, the Siitras en-
deavour to prove that the idea of God is inconceivable and
self-contradictory and some commentaries speak plainly on this
subject®, Thus the Sankhya-tattva-kaumudi commenting on
Kiiriki 57 argues that the world cannot have been created by
God, whether we suppose him to have been impelled by selfish-
ness or kindness. For if God is perfect he can have no need to
create a world. And if his motive is kindness, is it reasonable
to call into existence beings who while non-existent had no
suffering, simply in order to show kindness in relieving them
from suffering? A benevolent deity ought to create only happy
ereatures, not a mixed world like the one we seel.

Arguments like this were not condemned by the Brahmans
so strongly as we should expect, but they did not like them and
thongh they did not excommunicate the Sankhya in the same
way as Buddhism, they greatly preferred a theistic variety of it
called Yoga.

The Yoga and Sankhya are mentioned together in the
Svetdévatara Upanishad?, and the Bhagavad-giti® says that he
sees truly who sees them as one, The difference lies in treatment

! Bitkh. Pravac. v. 2-12,

* Thus Saakh. Pravac, v, 46, says Tatkartuh purushasyibhivit and the com-
hentary expluins livara.pratishedhid iti feshah “supply the words, becisuse wo
deny that thers is & supreme God.”

# Nevertheless the commentator Vijfikna-Bhikshn (e 1500) tries to explain
away this stheism snd to recoucile the Sinkhys with the Vedinta., See Garbe's
preface to his edition of the Bankhys-pravacans-bhishya.

A - v, B
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iather than in substance, Wheress the Sankhya is mainly
thearetical, the principal topie of the Yoga is the cultivation of
that frame of mind which leads to emancipation and the methods

and exercises proper to this end. Further, the Yoga recognizes
a deity. This distinction may seem of capital importance but
the god of the Yoga (called Iévara or the ) is not its founda-
tion and essence as Brahman is of the V tal. Devotion to
God is recognized as one among other methods for attaining
emancipation and if this particular procedure, which is men-
tioned in relatively few passages, were omitted, the rest of the
system would be unaffected. It is therefore probable that the
theistic portions of the Yoga are an addition made under
Brahmanic influence. But taking the existing Satras of the two
philosophies, together with their commentaries, it may be said
that the Yoga implies most of the Sinkhya theory and the
Sankhya most of the Yoga practice, for though it does not go
into details it prescribes meditation which is to be perfected by
regulating the breathing and by adopting certain postures.
I have already spoken of the methods and discipline prescribed
by the Yoga and need not dwell further on the topic now.

That Buddhism has some connection with the Sankhya and
Yoga has often been noticed®. Some of the ideas found in the
Sankhys and some of the practices prescribed by the Yoga are
clearly anterior to Gotama and may have contributed to his
mental development, but circumspection is necessary in the use
of words like Yoga, Stnkhya and Vedinta. If we take them to
mean the doctrinal systems contained in certain sitras, they
are clearly all later than Buddhism. But if we assume, as we
may safely do, that the doctrine is much older than the manuals
in which we now study it, we must also remember that when
we leave the texts we are not justified in thinking of a system
but merely of a line of thought. In this sense it is clear that
many ideas of the Sifikhya appear among the Jains, but the
Jains know nothing of the evolution of matter described by the
Sankhya manuals and think of the relation of the soul to matter

t févara is apparently a purnsha like others but grester in glory snd untouched
by human infirmities, Yogs sitras, 1. 24-26.

3 Tt is & singular fact that both the Sinkhys-kiriki-bhishys and & treatise on
the Vaisshiks philosophy are included in the Chiness Tripitaka (Nanjio, Cat. Noe.
mﬁniﬂﬁ}. A warping is however added that they are not *the Inw of the
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in & more materialistic way. The notion of the separate eternal
soul was the uhjmtnfthnﬁuﬂdha’spmsiatmpnhmﬁanndm
apparently a popular doctrine when he began . The
ascetic and meditative exercises prescribed by the Yoga were
also known befnmhisﬁmamdthaPitnkudumthidatbafmt
that he received i ction from two Yogis. But though he
was acquainted wi theories and practices which grew into
the Yoga and Sinkhya, he did not found his religion on them
for he rejected the idea of & soul which has to be delivered and
did not make salvation dependent on the attainment of trances,
If there was in his time a systematic SBidkhya philosophy
explaining the nature of suffering and the way of release, it is
strange that the Pitakas contain no eriticism of it, for though
to us who see these ancient seots in perspective the resemblance
of Buddhism to the Shnkhya is clear, there can be little doubt
that the Buddha would have regarded it as a most erroneouns
heresy, because it proposes to attain the same objects as his
own teaching but by different methods,

Sinkhya idess are not found in the oldest Upanishads, but
they appear (though not in a connected form) in those of the
second stratum, such as the Svetaévatara and Kathi, It there-
fore seems probable, though not proven, that the origin of these
ideas is to be songht not in the early Brahmanie schools but in
the intelloctual atmosphere non-theistic, non-sacerdotal, but
audaciously speculative which prevailed in the central and
eastern part of northern India in the sixth century B.0. The
Sankhya recognizes no merit in sacrifices or indeed in good
works of any kind, even as a preliminary discipline, and in many
details is un-Brahmanic. Unlike the Vedinta Sitras, it does
not exclude Stidras from higher studies, but states that there
are eight classes of gods and five of animals but only one of
men. A teacher must have himself attained emancipation, but
there is no provision that he must be & Brahman. Perhaps the
fables and parables which form the basis of the fourth book of
the Sankhya Siitras point to some more popular form of instrue-
tion similar to the discourses of the Buddha, We may supposge
that this ancient un-Brahmanic school took shape in several
gects, especially Jainism and Buddhism, and used the Yoga
discipline. But the value and efficacy of that discipline were
admitted almost universally and several centuries later it was

B IL i
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!mmnhhdinthesﬁhuwhhhhurthamndmh
a shape acceptable to Brahmans, not to Buddhists. 1f, as some
scholars think, the Yoga sfitras are not earlier than 450 A.p.?
it seems probable that it was Buddhism which stimulated the
Brahmans to codify the principles and practice of Yoga, for the
Yogicira school of Buddhism arose ore the fifth century.
The Sankhya is perhaps a somewhat si brahmanization of
the purely speculative ideas which may have prevailed in
Magadha and Kosala®. Though these districts were not strong-
holds of Brahmanism, yet it is clear from the Pitakas that they
contained a considerable Brahman population who must have
been influenced by the ideas current around them but also
must have wished to keep in touch with other Brahmans. The
Sankhya of our manuals represents such an attempt at concilia-
tion. It is an elaboration in a different shape of some of the
ideas out of which Buddhism sprung but in its later history it
is connected with Brahmanism rather than Buddhism. When
it is set forth in Sfitras in a succinct and isolated form, ita
divergence from ordinary Brahmanic thought is striking and in
this form it does not seem to have ever been influential and now
is professed by only a few Pandits, but, when combined in &
literary and eclectic spirit with other ideas which may be
incompatible with it in strict logic, it has been a mighty influence
in Indian religion, orthodox as well as unorthodox. Such con-
ceptions as Prakriti and the Gunas colour most of the post-
Vedic religious literature. Their working may be plainly traced
in the Mahabhirata, Manu and the Purinas®, and the Tantras
identify with Prakriti the goddesses whose worship they teach.
The unethical character of the Sankhya enabled it to form the
gtrangest alliances with aboriginal beliefs.

1 Hee Jucobi, J.4.0.8. Dee. 1810, p. 24 But if Vasubandhu lived about 280360,
as is now generlly believed, allusions to the Yogicira school in the Yoga siitrns
do not oblige us to place the sitms much Inter than 300 A.p, sinos the Yoghoirs
was founded by Asanga, the brother of Vasabandhu.

2 1 find it hard to accept Deussen's visw Philosophy of the Upaniashads, chap. X)
that the Skakhys has grown out of the Vedinin.

% Ses e.g. Vishpu Puriia, L. chaps. 2, 4, 5, The Bhagavad-gitd, thoagh almost
the New Testament of Vedantists, nses the words Binkhyn and Yogs in severel

as meaning speculative truth and the religious life and i o

ghow that they are the same. See 1. 30; T 3; v. 4, B
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3

Unlike the Sinkhya, the Vedanta is seen in its most influential
and perhaps most advantageous aspect when stated in its most
abstract form. We need not enquire into its place of origin for
it is clearly the final.intellectual product of the schools which
produced the Ups#ishads and the literature which preceded
them, and though it may be difficult to say at what point we
are justified in applying the name Vedanta to growing Brah-
manie thought, the growth is continuous. The NAME means
simply End of the Veda. In its ideas the Vedinta shows great
breadth and freedom, yet it respects the prejudices and" pro-
prieties of Brahmanism. Tt teaches that God is all things, but
interdicts this knowledge to the lower castes: it treats rites as
a merely preliminary discipline, but it does not deny their value
for certain states of life.

The Vediinta is the boldest and the most characteristic form
of Indian thought. For Asia, and perhaps for the world at
large, Buddhism is more important but on Indian soil it has
been vanquished by the Vedanta, especially that form of it
known as the Advaita. In all ages the main idea of this philo-
sophy has been the same and may be summed up in the formula
that the soul is God and that God is everything. If this formula
is not completely accurate! —and a sentence which both trans-
lates and epitomizes alien metaphysics can hardly aspire to
complete accuracy—the error lies in the fact to which T have
called attention elsewhere that our words, God and soul, do not
cover quite the same ground as the Indian words which they
are used (o translate.

Many scholars, both Indian and European, will demur to
the high place here assigned to the Advaita philosophy. T am
far from claiming that the doctrine of Sankara is either primitive
or unchallenged. Other forms of the Vedinta existed before him
and became very strong after him. But so far as a synthesis of
opinions which are divergent in details can be just, he gives a
just synthesis and elaboration of the Upanishads, It is true that
his teaching as to the higher and lower Brahman and as to Maya
has affinities to Mahayanist Buddhism, and that later sects were

‘ltilperhlp-hazdjynmzytnuddth.tthmhubunmﬂh-dhnm
as to the sense and manner in whish the soul is God.

202
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repelled by the severe and impersonal character of his philosophy,
but the doctrine of which he is the most thorough and eminent
exponent, namely that God or spirit is the only reality and one
with the human soul, asserts itself in almost all Hindu sects,
even though their other doctrines may seem to contradict it.

This line of thought is so persisteat and has so many
ramifications, that it is hard to say whaf®is and what is not
Vedinta, If we take literature as our best guide we may
distinguish four points of importance marked by the Upanishads,
the Brahma-Sitras, Sankara and Raminuja,

I have said something elsewhere of the Upanishads. These
works do not profess to form a systematic whole (though later
Hinduism regards them as snch) and when European scholars
speak of them collectively, they generally mean the older
members of the collection. These may justly be regarded as the
ancestors- of the Vedinta, inasmuch as the tone of thought
prevalent in them is incipient Vedintism. It rejects dualism
and regards the universe as a unity not as plurality, as something
which has issued from Brahman or is pervaded by Brahman
and in any case depends on Brahman for its significance and
existence. Brahman is God in the pantheistic sense, totally
disconnected with mythology and in most passages im .
The knowledge of Brahman is salvation: he who has it, goes to
Brahman or becomes Brahman. More rarely we find statements
of absolute identity such as ‘‘Being Brahman, he goes to
Brahman'.” But though the Upanishads say that the soul goes
to or is Brahman, that the world comes from or is Brahman,
that the soul is the whole universe and that a knowledge of
these truths is the one thing of importance, these ideas are not
combined into a system. They are simply the thoughts of the
wise, not always agreeing in detail, and presented as independent
utterances, each with its own value.

One of the most important of these wise men is Yajiiavalkya®,
the hero of the Brihad Aranyaka Upanishad and a great name,
to whom are aseribed doctrines of which he prdbably never
heard. The Upanishad represents him as developing and com-
pleting the views of Sindilya and Uddalaka Arupi. The former
taught? that the Atman or Self within the heart, smaller than

i Brihad Kran. 1v. 4. 6; ¢b. L iv. 10. “1 am Brahman "
1 Ses above Book m. chaps. ¥ and vi. * (Chind. Up, mx 14
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8 grain of mustard seed, is also greater than all worlds, The
bri&upndﬁnnafhisdmhimwhinhwupmmm&nm
and emphasizes the human self. This self is Brahman. The
doctrine of Uddilaka! takes the other side of the equation: he
starts with Brahman and then asserts that Brahman is the soul.
Bntthuughhntmhmthntinthabaginniugthmmmnnly
without a second, ®et he seems to regard the sabsequent pro-
dmhufthinﬂeingumﬂmitmdpmuumd by it. But
to Yajllavalkya is ascribed an important modification of these
doctrines, namely, that the Atman is unknowable and trans.
cendental®. It is unknowable because since it is essentially the
knowing subject it can be known only by itself: it can never
become the object of knowledge and language is inadequate to
describe it. All that can be said of it is neti, neti, that is no, no:
it is not anything which we try to predicate of it. But he who
knows that the individual soul is the Atman, becomes Atman;
being it, he knows it and knows all the world: he perceives that
in all the world there is no plurality. Here the later doctrine of
Mayd is adumbrated, though not formulated. Any system which
holds that in reality there is no plurality or, like some forms of
Mahayanist Buddhism, that nothing really exists implies the
operation of this Miya or illusion which makes us see the world
as it appears to us. It may be thought of as mere ignorance, as
a failure to see the universe as it really is: but no doubt the
later view of Miyi as a creative energy which fashions the
world of phenomena is closely connected with the half-mytho-
logieal conceptions found in the Pancaritra and Saiva philosophy
which regard this creative illusion as a female force—a goddess
in fact—inseparably associated with the deity.

The philosophy of the Upanishads, like all religious thought
in India, is avowedly a quest of happiness and this happiness
is found in some form of union with Brahman. He is perfect
bliss, and whatever is distinct from him is full of suffering®.
But this sense of the suffering inherent in existence is less
marked in the older Upanishads and in the Vedinta than in
Buddhism and the Sanikhya. Those systems make it their basis
and first principle: in the Vedinta the temperament is the same

' Chiind Up. vi
* Beo Deussen, Philosophy of the [ pamishods,
' Aw'nyad irtam. Brihad Lr. 1. several times,
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but the emphasis and direction of the thought are different.
The Sinkhya looks at the world and says that salvation lies in
escape into something which has nothing in common with it.
But the Vedintist looks towards Brahman, and his pessimism
is merely the feeling that everything which is not wholly and
really Brahman is unsatisfactory. In the later developments of
the system, pessimism almost disappears, #r the existence of
suffering is not the first Truth but an illusion: the soul, did it
but know it, i=s Brahman and Bralman is bliss, 8o far as the
Vedinta has any definite practical teaching, it does not wholly
despise action. Action is indeed inferior to knowledge and when
knowledge is once obtained works are useless accessories, but
the four stages of a Brahman's career, including household life,
are approved in the Vedinta Stitras, though there is a disposition
to say that he who has the necessary religious aptitudes can
adopt the ascetic life at any time, The occupations of this ascetio
life are meditation and absorption or samédhi, the state in
which the meditating soul becomes so completely blended with
God on whom it meditates, that it has no consciousness of its
separate existence!,

As indicated above the so-called books of Sruti or Vedic
literature are not consecutive treatises, but rather responsa
prudentium, utterances respecting ritual and theology ascribed
to poets, sacrificers and philosophers who were accepted as
authorities. When these works came to be regarded as an
orderly revelation, even orthodoxy could not shut its eyes to
their divergences, and a comprehensive exegesis became necessary
to give a conspectus of the whole body of truth. This investiga-
tion of the meaning of the Veda as a connected whole is called
Mimamsi, and is divided into two branches, the earlier (piirva)
and the later (uttara). The first is represented by the Piirva-
mimamsé-siitras of Jaimini® which are called earlier (plirva) not
in the chronological sense but because they deal with rites which
come before knowledge, as a preparatory stage. It is interesting
to find that Jaimini was accused of atheism and defended by
Kumiirila Bhatta. The defence is probably just, for Jaimini does

! Maitriyaps. Brih. Upanishad, v&. 20, “Having seen his own self as The

Belf be becomes selfless, and becauss he is solfless he is without limit, without cause,
absorbed in thooght.™

! There is nothing to fix the date of this work except that Kumirila in com-
menting on it in the cighth century treats it as old and authoritative, It was
perhaps composed in the early Gupta period,
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not so much deny God as ignore him. But what is truly
extraordinary, though characteristic of much Indian literature
ihuntﬁtﬂiathatamrkde&ﬁngwiththagmamlthmryuf
religious worship should treat the deity as an irrelevant topie.
The Pirve-mimimsa discusses ceremonies prescribed by an
eternal self-existing Veda. The reward of sacrifice is not given
by God. When thy result of an act does not appear at onoe,
Jnimjnimhmthntthmiuﬂlthamapmdmﬁinmpm«
sensuous principle called aptirve, which bears fruit at a later
time, and thus a sacrifice leads the offerer to heaven. This theory
is really tantamount to placing magic on a philosophie basis.
Bidariyana's siitras, which represent the other branch of
the Mimimsé, show a type of thought more advanced and pro-
found than Jaimini's. They consist of 555 aphorisms—less than
a fifth of Jaimini's voluminous work—and represent the out-
come of considerable discussion posterior to the Upanishads, for
they cite the opinions of seven other teachers and also refer to
Badariyana himself by name. Hence they may be a compendium
of his teaching made by his pupils. Their date is unknown but
Sankars evidently regards them as ancient and there were
several commentators before him!. Like most siitras these
aphorisms are often obscure and are hardly intended to be more
than a mnemotechnic summary of the doctrine, to be supple-
mented by oral instruction or a commentary, Hence it is
difficult to define the teaching of Bidariyana as distinguished
from that of the Upanishads on the one hand, and that of his
commentators on the other, or to say exactly what stage he
marks in the development of thought, except that it is the stage
of attempted synthesis®. He teaches that Brahman is the origin
of the world and that with him should all knowledge, religion
and effort be concerned. By meditation on him, the soul is
released and somehow associated with him. But it is not clear
that we have any warrant for finding in the sitras (as does
Sankara) the distinction between the higher and lower Brahman,
or the doctrine of the unreality of the world (Maya) or the
absolute identity of the individual soul with Brahman. We are

! Keith in J.R.A.S. 1907, p. 492 says it is becoming more and more probable
that Bidariyaga cannot be dated after the Christian era. Jaoobi in J.4.0.8, 1011,
P. 28 conclndes that the Brahma-siitris were composed between 200 and 450 o.n,

* Buch attempts must have begun early. The Maitriyans Upanished (i 3)
talks of Sarvopanishadyidyd, the science of all the Upanishada.
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told that the state of the released soul is non-separation
(avibhéiga) from Brahman, but this is variously explained by
the commentators according to their views. Though the siitras
are the acknowledged text-book of Vedintism, their utterances
are in practice less important than subsequent explanations of
them. As often happens in India, the comment has overgrown
and superseded the text. .

- The most important of these commentators is Sankaricarya®.
Had he been a European philosopher anxious that his ideas
should bear his name, or a reformer like the Buddha with little
respect for antiquity, he would doubtless have taken his place
in history as one of the most original teachers of Asia. But sinece
his whole object was to revive the traditions of the past and
suppress his originality by attempting to prove that his ideas
are those of Badariyapa and the Upanizhads, the magnitude
of his contribution to Indian thought is often under-rated. We
need not suppose that he was the inventor of all the ideas in
his works of which we find no previous expression. He doubtless
(like the Buddha) summarized and stereotyped an existing mode
of thought but his summary bears the unmistakeable mark of
his own personality.

Sankara’s teaching is known as Advaita or absclute monism.
Nothing exists except the one existence called Brahman or -
Paramitman, the Highest Self. Brahman is pure being and
thought (the two being regarded as identical), without qualities.
Brahman is not intelligent but is intelligence itself. The human
soul (jiva) is identical with the Highest Self, not merely as a
part of it, but as being itself the whole universal indivisible
Brahman. This must not be misunderstood as a blasphemous
assertion that man is equal to God. The soul is identical with
Brahman only in so far as it forgets its separate human exist-
ence, and all that we call self and individuality. A man who has
any pride in himself is ipso faclo differentiated from Brahman
as much as is possible. Yet in the world in which we move we
see not only differentiation and multiplicity but also a plurality
of individual souls apparently distinet from one another and
from Brahman. This appearance is due to the principle of Mayé
which is associated with Brahman and is the cause of the
phenomenal world, If Méyd is translated by illusion it must

! Bes above, p. 207 £
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be remembered that its meaning is not so much that the world
and individual existences are illusory in the strict sense of the
‘word, as phenomenal. The only true reality is self-conscious
thought without an object. When the mind attains to that, it
ceases to be human and individual: it is Brahman. But when-
ever it thinks of particular objects neither the thoughts nor the
objects of the thgughts are real in the same sense. They are
appearances, phenomena. This universe of phenomena includes
not only all our emotions and all our perceptions of the external
world, but also what might be supposed to be the deepest truths
of religion, such as the personality of the Creator and the
wanderings of the soul in the maze of transmigration. In the
same sense that we suffer pain and pleasure, it is trne that there
is a personal God (Iévara) who emits and reabsorbs the world
at regular intervals, and that the soul is a limited existence
passing from body to body. In this sense the soul, as in the
Sfnkhya philosophy, is surrounded by the wpddhis, certain
limiting conditions or disguises, which form a permanent
psychical equipment with which it remains invested in all its
innumerable bodies. But though these doctrines may be true
for those who are in the world, for those souls who are agents,
enjoyers and sufferers, they cease to be true for the soul which
takes the path of knowledge and sees its own identity with
Brahman. Itis by this means only that emancipation is attained,
for good works bring & reward in kind, and hence inevitably
lead to new embodiments, new creations of Miyd. And even in
knowledge we must distinguish between the knowledge of the
lower Brahman or personal Deity (Iévara) and of the higher
indescribable Brahman!. For the orthodox Hindu this distine-

1 The same distinetion ocours in the works of Melster Eckhart (1 1327 a.n.)
who in many ways approximates to Indian thonght, both Boddhist and Vedintist.
He makes a distinction between the Godhead and God. The Godhesd i= the revealsr
but unrevealed: it is described as * wordless ™ (Yijouvalloyn's meti, nefi), * the name-
leas nothing,” “ the immoveahls rest.” But God is the manifestation of the Godhead,
the nttered word, “All that is in the Godhead is one. Therefore we can say nothing.
“He iz sbove all names, above all pature. God works, so doeth not the Godhead.
“Therein are they distinguished, in working and in not working. The end of all
“things is the hidden darknesa of the etermal Godhead, unknown and pever to be
“known." (Quoted by Rufus Jones, Studies in Mystical Religion, p. 225.) It may
be doubted if SBunkara's distinction between the Hicher and Lower Brahman ia to
be found in the Upsnishsds but it is probably the best means of harmonizing the
discrepancies in thoss works which Indian theologians feel bound o explain away.

20—5
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tion is of great importance, for it enables him to reconcile
passages in the scriptures which otherwise are contradictory.
Worship and meditation which make Tévara their object do not
lead directly to emancipation. They lead to the heavenly world
of Tévara, in which the soul, though glorified, is still a separate
individual existence. But for him who meditates on the Highest
Brahman and knows that his true self is tigt Brahman, Maya
and its works cease to exist. When he dies nothing differentiates
him from that Brahman who alone is bliss and no new individual
existence arises. %

The crux of this dootrine is in the theory of Mayd. If Mayd
appertains to Brahman, if it exists by his will, then why is it
an evil, why is release to be desired? Ought not the individual
souls to serve Brahman's purpose, and would not it be better
served by living gladly in the phenomenal world than by passing
beyond it? But such an idea has rarely satisfied Indian thinkers.
If, on the other hand, My is an evil or at least an imperfection,
if it is like rust on a blade or dimness in a mirror, if, #o to speak,
the edges of Brahman are weak and break into fragments which
are prevented by their own feebleness from realizing the unity
of the whole, then the mind wonders uneasily if, in spite of all
assurances to the contrary, this does not imply that Brahman
is subject to some external law, to some even more mysterious
Beyond. But Sankara and the Brahma-sitras will not tolerate
such doubts. According to them, Brahman in making the world
is not actuated by a motive in the ordinary sense, for that would
imply human action and passion, but by a sportive impulse’:
““We see in every-day life,”” says Sankara, *‘ that certain doings
of princes, who have no desires left unfulfilled, have no reference
to any extraneous purpose but proceed from mere sportfulness.
We further see that the process of inhalation and exhalation is
going on without reference to any extraneous purpose, merely
following the law of its own nature, Analogously, the activity
of the Lord also may be supposed to be mere sport, i
from his own nature without reference to any purpose®.” This

 Vedinta sitras, . 1. 32-3, and Sankaras's commentary, 8.5.E. vol. XXXI¥.
PP 356-7, Riminajs holds a similsr view and it is very common in Indis, 9.
Vishgn Pur. ©. chap. 2

t See too a remarkable passage in his comment on Brahma-siteas, 1 1. 23

“As soon as the consciousness of non-difference srises in us, the tranamigratory
“state of the individual soul and the creative quality of Brahman vanish st onee,
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is no worse than many other explanations of the scheme of
things and the origin of evil but it is not really an explanation.
It means that the Advaita is so engrossed in ecstatic contempla-
tion of the omnipresent Brahman that it pays no attention to
a mere by-product like the physical universe, How or why
that universe with all its imperfections comes to exist, it does
not explain. F]

Yet the boldness and ample sweep of Sankara’s thought have
in them something greater than logic?, something recalling the
grandeur of plains and seas limited only by the horizon, nay
rather those abysses of space wherein on clear nights worlds
and suns innumerable are scattered like sparks by what he
would call God’s playfulness, European thought attains to these
altitudes but cannot live in them for long: it demands and
fancies for itself just what Sankara will not grant, the motive
of Brahman, the idea that he is working for some consummation,
not that he was, is and will be eternally complete, unaffected
by the drama of the universe and yet identical with souls that
know him.

Even in India the austere and impersonal character of
Sankara’s system provoked dissent: He was accused of being
a Buddhist in disguise and the accusation raises an interesting
question® in the history of Indian philosophy to which I have
referred in a previous chapter, The affinity existing between the
Méidhyamika form of Buddhist metaphysics and the earlier
Vedinta can hardly be disputed and the only question is which
borrowed from the other. Such questions are exceedingly
difficult to decide, for from time to time new ideas arose in
India, permeated the common intellectual atmosphere, and were
worked up by all sects into the forms that suited each best. In
the present instance all that can be said is that certain ideas
about the unreality of the world and about absolute and relative
“the whole phenomenon of plurality which springs from wrong knowledge being
“sublated by perfeet knowledge and what becomes then of the creation and the
“faulta of not doing what is beneficial and the like?™

! Although Sanikara’s commentary is a piece of severe mtiocination, especially
in its controversial parts, yet he holds that the kmowledge of Brahman depends
not on reasoning but on seripture und intuition. “The presentation before the mind
of the Highest Self is effected by meditation and devotion.” Brah. Sut. m 2. 24.
Sen too his comments on & L 2 and . 1, 1L

* Hee Bukhtankar, Teschings of Feddnis nccording to Bdmdnuja, pp. 17-10.
Walleser, Der aeliers Veddnta, and De la Vallés Poussin in J.B.4.5. 1910, p. 129,
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truth appear in several treatises both Brahmanic and Buddhist,

such as the works of Sainkara and Nigirjuna and the Gauda-

and of these the works attributed to Nagirjuna

geem to be the oldest. It must also be remembered that according

to Chinese accounts Bodhidharma preached at Nanking in 520

a doctrine very similar to the advaita of Sankara though ex-
in Buddhist phraseology. (]

Of other forms of Vedantism, the best known is the system
of Raminuja generally called Vidishtddvaita'. It is an evidence
of the position held by the Veddnta philosophy that religious
Jeaders made a commentary on the Stitras of Bidariyana the
vehicle of their most important views. Unlike Sankara, Ramé-
nuja is sectarian and identifies his supreme deity with Vishou
or Nirayana, but this is little more than a matter of nomen-
clature. His interpretation is modern in the sense that it pursues
the line of thought which leads up to the modern sects, But
that line of thought has ancient roots. Riminuja followed a
commentator named Bodhiyana who was anterior to Sankara,
and in the opinion of so competent a judge as Thibaut he gives
the meaning of Bidariyana in many points more exactly than
his great rival, On the other hand his interpretation often strains
the most important utterances of the Upanishads.

RaméAnuja admits no distinction between Brahman and
févara, but the distinction is abolished at the expense of
abolishing the idea of the Higher Brahman, for his Brahman is
practically the févara of Sankara. Brahman is not without
attributes but possessed of all imaginable good attributes, and
though nothing exists apart from him, like the antithesis of
purusha and prakyiti in the Sinkhya, yet the world is not as in
Satikarn’s system merely Maya. Matter and souls (eit and acif)
form the body of Brahman who both comprises and pervades

' This term is generally rendered by qualified, that is not absolute, Mogism.
But South Indian scholars give a slightly different explanstion nnd maintsin that
it ia equivalent to Visishfoyor advaitam or the identity of the two qualified (vidisbia)
conditions of Brabman, Brahman is qualified by cit and acit, souls snd matter,
which stand to him in the relstion of sttributes. The two conditions are Kdrydvasthd
or period of cosmic manifestation in which it and acif are manifest and Korend-
vasthd or period of cosmic dissolution, when they exist only in & sbtls state within
Brahman. These two conditions are not different {adoaitlam). See Brinivea Iyengar,
J.R.A.8. 1012, p. 1073 and also S Bdmdnujdedrya; His Philosophy by Rajagops-
Iacharyar,
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all things, which are merely modes of his existence!, He is the
inner ruler (antaryimin) who is in all elements and all human
souls®, The texts which speak of Brahman as being one only
without a second are explained as referring to the state of
pralaya or absorption which oceurs at the end of each Kalpa.
At the conclusion of the period of pralaya he re-emits the world
and individual sogs by an act of volition and the souls begin
the round of transmigration. Salvation or release from this
round is obtained not by good works but by knowledge and
meditation on the Lord assisted by his grace. The released soul
is not identified with the Lord but enjoys near him a personal
existence of eternal bliss and peace. This is more like European
theism than the other doctrines which we have been considering.
The difference is that God is not regarded as the creator of
matter and souls. Matter and souls consist of his substance.
But for all that he is a personal deity who can be loved and
worshipped and whereas Sankara was a religious philosopher,
Rémdnuja was rather a philosophic theclogian and founder of
a church. I have already spoken of his activity in this sphere,

4

The epics and Puripas contain philosophical discussions of
considerable length which make little attempt at consistency.
Yet the line of thought in them all is the same. The chief tenets
of the theistic Sinkhya-Yoga are assumed: matter, soul and
God are separate existences: the soul wishes to move towards
God and away from matter. Yet when Indian writers glorify
the deity they rarely abstain from identifying him with the
universe. In the Bhagavad-giti and other philosophical cantos
of the Mahibhiirata the contradiction is usually left without
an attempt at solution. Thus it is stated categorically? that the
world consists of the perishable and imperishable, i.e., matter
and soul, but that the supreme spirit is distinet from both.

! Compare the phrase of Koats in & letter quoted by Basanquet, Gifford Lectures
Jor 1912, p. 66, * As various as the lives of men are, so varfous become their souls
and thus does God make individaal beinga, souls, identical souls of the sparis of
his own easence,™

! This tenst is justified by Brihad Aran. Up. i 3 f. which is & great text for
Riminujn's school. “He who dwells in the carth (water, ete.) and within the earth
{or, i different from the earth) whom the earth knows not, whose body the earth
is, who rules the earth within, he is thyself, the muler within, the immortal."

¥ Bhag.-gits, xv. 18, 17,
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Yet in the same poem we pass from this antithesis to the monism
which declares that the deity is all things and ‘‘the self seated
in the heart of man.” We have then attained the Vedantist
point of view. Nearly all the modern sects, whether Sivaite or
Vishnuite, ndmit the same contradiction into their teaching, for
thymjaetbnththn-thdmulthaﬁlﬁkhy;mﬂthimmhﬁd—
jsm of the Advaita (since it is impossible for g practical religion
to deny the existence of either God or the world), while the
irresistible tendency of Indian thought makes them describe
their deity in pantheistio language. All strive to find some
metaphysical or theological formula which will reconcile these
discrepant ideas, and nearly all Vishnuites profess some special
variety of the Vedinta called by such names as Visishtidvaita,
Dvaitidvaita, Suddhidvaita and so on. They differ chiefly in
their definition of the relation existing between the soul and
God. Only the Madhvas entirely discard monism and profess
duality (Dvaita) and even Madhva thought it necessary to write
a commentary on the Brahma-siitras to prove that they support.
his doctrine and the Sivaites too have s commentator, Nilakantha,
who interprets them in harmony with the Saiva Siddhinta.
There is also & modern commentary by Somanaradittyar which
expounds this much twisted text agreeably to the doctrines of
the Lingiyat sect.

In most fundamental principles the Sivaite and Siktist
schools agree with the Vidishtidvaita but their nomenclature is
different and their scope is theological rather than philosophieal,
In all of them are felt the two tendencies, one wishing to dis-
tinguish God, soul and matter and to adjust their relations for
the purposes of practical religion, the other holding more or
less that God is all or at least that all things come from God and
return to him. But there is one difference between the schools
of sectarian philosophy and the Advaita of Sankara which goes
to the root of the matter. Sankara holds that the world and
individual existences are due to illusion, ignorance and mis-
conception: they vanish in the light of true knowledge. Other
schools, while agreeing that in some sense God is all, yet hold
that the universe is not an illusion or false presentment of him
but a process of manifestation or of evolution starting from him?.
1t is not precisely evolution in the European sense, but rather

L The two doctrines are oalled Virariondds and Parindmandda,



xXxXx111] HINDU PHILOSOPHY 319

a rhythmic movement, of duration and extent inexpressible in
ﬁgminwlﬂuhthaﬁupmma&piﬁtﬂham.hlymﬂhmﬂm
absorbs the universe, As a rule the higher religious life aims at
some form of union or close association with the deity, beyond
the sphere of this process. In the evolutionary process the
Vaishnavas interpolate between the Supreme Spirit and the
phenomenal worldgthe phases of conditioned spirit known as
Sunkarshana, ete.; in the same way the Sivaite schools increase
the twenty-four lattvas of the Sinkhya to thirty-six®. The first
of these tatfvas or principles is Siva, corresponding to the highest
Brahman, The next phase is Sadiéiva in which differentiation
commences owing to the movement of Sakti, the active or
female principle. Siva in this phase is thought of as having a
body composed of mantras. ti, also known as Bindu or
Suddhamiyi, is sometimes regarded as a separate fatfva but
more generally as inseparably united with Siva. The third tattva
is Iévara, or Siva in the form of a lord or personal deity, and
the fourth is Suddhavidyd or true knowledge, explained as the
principle of correlation between the experiencer and that which
is experienced. It is only after these that we come to Miya,
meaning not so much illusion as the substratum in which Karma
inheres or the protoplasm from which all things grow. Between
Miyd and Purusha come five more tafivas, called envelopes.
Their effect is to enclose and limit, thus turning the divine spirit
into a human soul.

Siktist accounts of the evolutionary process give greater
prominence to the part played by Sakti and are usually meta-
physiological, if the word may be pardoned, inasmuch as they
regard the cosmic process as the growth of an embryo, an idea
which is a=s old as the Vedas®. It is impossible to deseribe even
in outline these manifold cosmologies but they generally speak
of Sakti, who in one sense is identical with Siva and merely his
active form but in another sense is identified with Prakriti,
coming into contact with the form of Siva called Prakida or
light and then solidifying into a drop (Bindu) or germ which
divides., At some point in this process arise Nida or sound, and

! These are anly the more subtle fativas. There are also 60 gross ones. See for
the whols subject Schomerus Der Qaiva-Siddbinta, p. 129,

® It also finds expression in myths about the division of the deity into male and

female halves, the commin egg, ete, which are found in all strata of Indisn
literature.
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Sabda-brahman, the sound-Brahman, which manifests itself in
various energies and assumes in the human body the form of
the mysterious coiled force called Kundalini®. Some of the older
Vishnuite writings use similar language of Sakti, under the name
of Lakshmi, but in the Vigishtadvaita of Riminuja and subse-
quent teachers there is little disposition to dwell on any feminine
energy in discussing the process of evolutiony

Of all the Daréanas the most extraordinary is that called
Raseévara or the mercurial system®, Aecording to it quicksilver,
if eaten or otherwise applied, not only preserves the body from
decay but delivers from transmigration the soul which inhabits
this glorified body. Quicksilver is even asserted to be identical
with the supreme self. This curious Darfana is represented as
revealed by Siva to Sakti and it is only an extreme example of
the tantric doctrine that spiritnal results can be obtained by
physical means. The practice of taking mereury to secure health
and long life must have been prevalent in medieval India for it
is mentioned by both Marco Polo and Bernier®,

b

A people among whom the Vedinta could obtain a large
following must have been prone to think little of the things
which we see compared with the unseen of which they are the
manifestation. It is, therefore, not surprising if materinlism met
with small sympathy or success among them. In India the
extravagances of asceticism and of mystic sensualism alike find
devotees, but the simple philosophy of Let us eat and drink for
to-morrow we die, does not commend itself. Nevertheless it is
not wholly absent and was known as the doctrine of Brihaspati.
Those who professed it were also calied Carvikas and Loki-
yatikast, Brihaspati was the preceptor of the gods and his

! An sccount of tantrie cosmology can be found in Avalon, Mahdn. Tonirs,
pp xix-xxxi. See also Avalon, Prapamcasira Tantra, pp. § it.: Srinivisa Iyengar,
Indian Philosophy, pp. 143 and 295 f.; Bhandarkar, Vaishe. and Saiviem, pp. 145 i

* Barva-darfana-safigraha, chap. 1x. For this doctrine in China see Wieger
Histoire des Crogances relipicuses en Chine, p, 411,

¥ Hee Yule's Marco Palo, 1. pp. 365, 360,

i Bep Rhys Davids' note in his Dinlogues of the Buddha on INgha Nikdya,
Sutta v. pp. 166 . He scemn to show that Lokiyata mesnt originally natursl
philosophy as & part of & Brahman's education and only gradually acquired o bad

meaning. The Arthasistrs also recommends the Sinkhys, Yogs sod Lokiyata
systoms.
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connection with this sensualistio philosophy goes back to a
legend found in the Upanishads! that he taught the demons
false knowledge whose ““ reward lasts only as long as the pleasure
lasts™ in order to compass their destruction. This is similar to
the legend found in the Purigas that Vishnu became incarnate
as Buddha in order to lead astray the Daityas. But though
such words as Cigyika and Nastika are used in later literature
as terms of learned abuse, the former seems to denote a definite
school, although we cannot connect its history with dates, places
or personalities. The Cirvikas are the first system examined
in the Sarva-darfana-sahgraha, which is written from the
Vedintist standpoint, and beginning from the worst systems of
philosophy ascends to those which are relatively correct. This
account containa most of what we know about their doctrines®,
but is obviously biassed: it represents them as cynical volupt-
uaries holding that the only end of man is sensual enjoyment,
We are told that they admitted only one source of knowledge,
namely perception, and four elements, earth, water, fire and air,
and that they held the soul to be identical with the body. Such
a phrase as my body they considered to be metaphorical, as
apart from the body there was no ego who owned it. The soul
was supposed to be a physical product of the four elements,
just as sugar combined with a ferment and other ingredients
produces an intoxicating liquor. Among verses described as
“said by Brihaspati " occur the following remarkable lines:
“There is no heaven, no liberation, nor any soul in another world,

Nor do the acts of the ddramas or castes produce any reward.

IF the animal slain in the Jyotishtoma sacrifice will go to heaven,

Why does not the sacrificer immolate his own father?

While life remains let & man live happily: let him feed on butter

even if he runs into debt.
When once the body becomes ashes, how ean it ever return?™

The author of the Dabistin, who lived in the seventeenth
century, also mentions the Cirvikas in somewhat similar terms?,
Brahmanical authors often couple the Cirvikas and Bud-
dhists, This lumping together of offensively heretical sects may

1 Maitr. Up. v B,

* Bee also Suall in Musdon, 1008, pp. 277 f. and the article Materialism {Indian)
in E.R.E. For another instance of ancient materislism sse the views of Piyisi set
forth in Dig. Nik xxm. The Brihad Ar. Up. m 2. 13 implies that the ides of
body and spirit being disintegrated at death was known though perhaps not relished.

* Translation by Shea and Troyer, vol. 1. pp. 201-2,
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be merely theclogical animus, but still it is possible that there
may be a connection between the Cirviikas and the extreme
forms of Mahayanist nihilism. Schrader! in analysing a singular
work, called the Svasamvedyopanishad, says it is **inspired by
the Mahayinist doctrine of vacuity (¢inya-vdda) and proclaima
a most radical agnosticism by asserting in four chapters (o) that
there is no reincarnation (existence being bupble-like), no God,
no world: that all traditional literature (Srufi and Smriti) is the
work of conceited fools; (b) that Time the destroyer and Nature
the originator are the rulers of all existence and not good and
bad deeds, and that there is neither hell nor heaven; (c) that
people deluded by flowery speech cling to gods, sacred places,
teachers, though there is in reality no difference at all between
Vishnu and a dog; (d) that though all words are untrue and all
ideas mere illusions, yet liberation is possible by a thorough
realization of Bhdeddvaita.” But for this rather sudden con-
cession to Hindu sentiment, namely that deliverance is possible,
this doctrine resembles the tenets attributed to the Cirvikas.

! Sanakrit Manuscripts in the Adyar Likeary, 1008, pp. 300-1.

CAMBIUITEN: PRINTED BY J. . PEACE, M.A., AT THE UNIVEREITY FAESS



T
- TR
Ik Y .
<
o -
P
1 [ *a
= i T
S
- - m
LA = | Rt -
- bk
e ., 1 =
Lt e L

R
:

I = el
& - -
- U = i
— . .
2 o 2 .
o |
. e
o Al E
I Y= =












M

5



	00000001
	00000002
	00000003
	00000004
	00000005
	00000006
	00000007
	00000008
	00000009
	00000010
	00000011
	00000012
	00000013
	00000014
	00000015
	00000016
	00000017
	00000018
	00000019
	00000020
	00000021
	00000022
	00000023
	00000024
	00000025
	00000026
	00000027
	00000028
	00000029
	00000030
	00000031
	00000032
	00000033
	00000034
	00000035
	00000036
	00000037
	00000038
	00000039
	00000040
	00000041
	00000042
	00000043
	00000044
	00000045
	00000046
	00000047
	00000048
	00000049
	00000050
	00000051
	00000052
	00000053
	00000054
	00000055
	00000056
	00000057
	00000058
	00000059
	00000060
	00000061
	00000062
	00000063
	00000064
	00000065
	00000066
	00000067
	00000068
	00000069
	00000070
	00000071
	00000072
	00000073
	00000074
	00000075
	00000076
	00000077
	00000078
	00000079
	00000080
	00000081
	00000082
	00000083
	00000084
	00000085
	00000086
	00000087
	00000088
	00000089
	00000090
	00000091
	00000092
	00000093
	00000094
	00000095
	00000096
	00000097
	00000098
	00000099
	00000100
	00000101
	00000102
	00000103
	00000104
	00000105
	00000106
	00000107
	00000108
	00000109
	00000110
	00000111
	00000112
	00000113
	00000114
	00000115
	00000116
	00000117
	00000118
	00000119
	00000120
	00000121
	00000122
	00000123
	00000124
	00000125
	00000126
	00000127
	00000128
	00000129
	00000130
	00000131
	00000132
	00000133
	00000134
	00000135
	00000136
	00000137
	00000138
	00000139
	00000140
	00000141
	00000142
	00000143
	00000144
	00000145
	00000146
	00000147
	00000148
	00000149
	00000150
	00000151
	00000152
	00000153
	00000154
	00000155
	00000156
	00000157
	00000158
	00000159
	00000160
	00000161
	00000162
	00000163
	00000164
	00000165
	00000166
	00000167
	00000168
	00000169
	00000170
	00000171
	00000172
	00000173
	00000174
	00000175
	00000176
	00000177
	00000178
	00000179
	00000180
	00000181
	00000182
	00000183
	00000184
	00000185
	00000186
	00000187
	00000188
	00000189
	00000190
	00000191
	00000192
	00000193
	00000194
	00000195
	00000196
	00000197
	00000198
	00000199
	00000200
	00000201
	00000202
	00000203
	00000204
	00000205
	00000206
	00000207
	00000208
	00000209
	00000210
	00000211
	00000212
	00000213
	00000214
	00000215
	00000216
	00000217
	00000218
	00000219
	00000220
	00000221
	00000222
	00000223
	00000224
	00000225
	00000226
	00000227
	00000228
	00000229
	00000230
	00000231
	00000232
	00000233
	00000234
	00000235
	00000236
	00000237
	00000238
	00000239
	00000240
	00000241
	00000242
	00000243
	00000244
	00000245
	00000246
	00000247
	00000248
	00000249
	00000250
	00000251
	00000252
	00000253
	00000254
	00000255
	00000256
	00000257
	00000258
	00000259
	00000260
	00000261
	00000262
	00000263
	00000264
	00000265
	00000266
	00000267
	00000268
	00000269
	00000270
	00000271
	00000272
	00000273
	00000274
	00000275
	00000276
	00000277
	00000278
	00000279
	00000280
	00000281
	00000282
	00000283
	00000284
	00000285
	00000286
	00000287
	00000288
	00000289
	00000290
	00000291
	00000292
	00000293
	00000294
	00000295
	00000296
	00000297
	00000298
	00000299
	00000300
	00000301
	00000302
	00000303
	00000304
	00000305
	00000306
	00000307
	00000308
	00000309
	00000310
	00000311
	00000312
	00000313
	00000314
	00000315
	00000316
	00000317
	00000318
	00000319
	00000320
	00000321
	00000322
	00000323
	00000324
	00000325
	00000326
	00000327
	00000328
	00000329
	00000330
	00000331
	00000332

