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PREFACE.

———

THE present volume, although it professes to be
nly a new edition of a book which has already met
[ith considerable acceptance?!, contains so many
mprovements and additions that it may be regarded
s almost a new work, and as needing a new Preface.

Its aim has been stated in the first page of the
n.:roductory observations, but there is one expression

the second line which requires explanation. The

rd ‘ Englishmen ' must be understood to include all
glish-speakers everywhere.

t has been my earnest endeavour in the following

es to give such a clear account of a very obscure

| intricate subject ‘as shall not violate scholarly

.uracy, and yet be sufficiently readable to attract
VRS

The first edition was called ‘ Religious Thought and Life in India’
aoted by the initials RTL. in the new edition of my Sanskrit-
glish Dictionary published by the University of Oxford), that title
ag given to it because it was intended to be the first volume of a series
ating of the religions of India. When, however, my volume on
uddhism’ appeared—a volume printed in larger type—it was thought
tter to distinguish the third edition of the present work by the title

%rahmanism and Hindiism,’ and this title has also been adopted for
s new edition. i
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intelligent general readers, not merely among the
38 millions of the United Kingdom, but among the
60 millions of the United States of America and
among the rapidly developing populations of the
colonies of Great Britain.

Nor do I despair of its attracting a few readers in
India itself, where many thoughtful English-speaking
- Hindis—educated by us—are not always able to give
a clear explanation of their own religious creeds and
practices. At any rate those of my fellow-countrymen
who are now living in India and working among the
natives in their own country, will probably be interested
in much of what I have here written, and will sym-
pathize with me in my difficulties.

To all, in short, who, speaking a language destined
to become the dominant speech of the civilized globe,
are likely to take an interest in the origin, growth, and
present condition of a religious system radically and
diametrically opposed to Christianity,and yet presenting
many remarkable points of contact with Christianity—
a system, too, which of all non-Christian religions is
perhaps the best key to the study of ‘ Comparative
Religion,” as Sanskrit is the best key to the study of
‘ Comparative Grammar —this volume is addressed.

And I may here draw attention to the fact that
the founder of the Boden Professorship had a religious
object in providing by his munificent bequest for the
study of Sanskrit in the University of Oxford!; and if
the Boden Professor is to carry that object into effect,

! The words are :—‘ To enable his countrymen to proceed in the
conversion of the natives of India to the Christian religion.’
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he is bound to bring his knowledge of Sanskrit to bear
not only on the promotion of philological studies, but
also on the elucidation of Indian religious systems
with a view to their refutation.

This is no easy task and its difficulty is enhanced
by the close intertwining of religion with social and
domestic life in every part of India.

It is often asserted that the Hindus are the most
religious people in the world. Those who make this
assertion ought, of course, to define what they mean
by the word ‘religious.” What is really meant, I think,
is that among all the races of mankind the Hindis
are the greatest slaves to the bondage of immemorial
tradition—not so much in its bearing on religious

beliefs, or even on moral conduct, as on social usages,

caste practices, and domestic ceremonial observances.
Tn proof of this it is only necessary to refer to their
marriage-customs (see p. 355); but other evidences of
this bondage force themselves on the attention of
the inquiring traveller at almost every step of his
journeyings—in highways and by-ways, on the hills
and in the valleys, in towns and in villages, in the
dwellings of rich and poor, prince and peasant.

And yet, strange to say, these traditional customs, -
usages, and ceremonial observances, although they !

constitute the chief element in a Hindd's religion, are

nowhere throughout India regulated or enforced by the
delegates or representatives of any supreme Head or
central religious authority. No doubt one explanation
of this fact may be that an Indian’s excessive respect
for tradition makes the establishment of any central

e P e e e B
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source of ecclesiastical power, and the exercise of any
regularly organized religious government unnecessary.

Reverence for opinions and practices held sacred by
his ancestors is ingrained in every fibre of a Hindu’s
character, and is, so to speak, bred in the very bone of
his physical and moral constitution.

Day by day the pious Hinda offers homage to his
father, grandfather, and progenitors, including all the
seers, holy men, and patriarchs of antiquity.

And even if this were not so, any centralization of
religious authority would be almost impossible, be-
cause the Indian body politic is divided into a count-
less number of distinct castes, communities and sects,
each of which has its own usages and its own form of
self-government, consisting, perhaps, of a kind of coun-
cil and presiding Head, whose office is to prevent the
violation of its own traditions, customs, and rules.

It must be borne in mind, too, that there is one
tradition respected by all castes and all sects alike—
. namely the superiority of the Brahmans and their right
to superintend domestic ceremonies. But see p. 386.

Nevertheless it might certainly be expected that at
any rate the Brahmans to whom obedience is by
common consent due, would be subject to some one
supreme Head—to some one centralized spiritual
government or authority—from which their sacer-
- dotal powers would be derived. But no such central
_authority exists in India. And the Brahmans are
themselves split up into priests and laymen, besides
countless subdivisions each with its own rules carried
out by its own separate council and leaders. *
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Unquestlonably this absence of all religious organi-
zation among the dense populations of our Indian em-
pire has led to an almost total want of order and
unity ; yet it is attended with one beneficial result,
inasmuch as India, with all its intense religiousness,
with all its exaggerated sacerdotalism and ceremo-.
nialism, is free from the despotism,—is unfettered by.
the dictation of any one autocratic pontiff. '

At the same time it must be understood that the
almost infinite divisions of caste and varieties of caste-
observance rest on one unvarying substratum of
theological dogma of which the Brahmans are the
keepers and exponents. [t may be very true that a ;
Hinda who is bound to conform strictly to the social, :
domestic, and individual observances prescribed by his /
own caste, is nevertheless allowed great laxity of oplmon:
in regard to his religious creed. It may also be true
that he is permitted to choose for himself his own
special or favourite. divinity, without accepting all the
gods of the Hindi Pantheon. It may even be true
that while accepting Hinduism he may be at the same
time a believer in Buddhism, in Muhammadanism, in
Judaism, in Christianity ; or may call himself a Theist,
a Deist, a Polytheist, a Theosophist, or even an
Agnostic.  Still for all that, all the varieties of caste-
usage, all the multiplicity of domestic ceremonies, all
the diversities of sceptical belief are, so to speak,
‘roped together’ by one rigid and unyielding line of |
Brabmasical pantheistic docrine. /

Any one who glances at the table of contents ap-
pended to these prefatory remarks will see at once that

-
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a great proportion of the volume before him is em-
ployed in expounding the evolution of that doctrine.

I fear, however, that some inquirers may possibly
consult its pages, who have little time to pursue
step by step the gradual development of Indian re-
ligious thought, as I have endeavoured to trace it
These need, as an introduction, a more concise answer
to the question, What is a Hindda and what is
Hindtism ? ‘

" For their benefit, therefore, I will here endeavour
to condense some of the more important points which
are set forth at full length in the succeeding pages.

‘And first | may point out that the name Hinda
is now usually restricted to those who are adherents
of the form of religion which the present volume aims
at explaining.

It is, indeed, a solemn thought that at least 200
millions of our fellow-subjects are adherents of that
religion. And yet it is a remarkable characteristic of

S e

»=H1ndulsm that it neither requires nor attempts to
| Emake converts Nor is it by any means at present
,<d1m1nlsh1ng in numbers. Nor is it at present being
.idriven off the field, as might be expected, by being
: brought into contact with two such proselyting religions
{as Christianity and Muhammadanism. On the contrary,
fit is at present rapidly increasing; for a man becomes
{ a Hinda by merely be bemcr’born a Hindi; so that every
{ day adds to the adherents of Hindiiism through the
simple process of the daily increase of births over
deaths, which in India is everywhere considerable.
And far more remarkable than this—it will be seén

o
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from what I have written in Chapter iii, that another
characteristic of Hindaism is its receptivity and all-
comprehensiveness. It claims to be the one religion
of humanity, of human nature, of the entire world. It
cares not to oppose the progress of any other system
For it has no difficulty in including all other religions
within its all- embracan‘ arms and ever—w1demn0‘ fold.
And in real truth, Hindtism has somethmor to offer
which is suited to all minds. Its very strength lies in.
its infinite adaptab1hty to the mﬁmte d1vers1ty of
human characters and human tendencies. It has its
Hi;hly spirifual and abstract side suited to the meta--
physical philosopher—its practical and concrete 51de'
suited to the man of affairs and the man of the Worl(i

—its aesthetic and ceremonial side suited to the man /

yl“;

of poetic feeling and imagination—its quiescent andf &

contemplative side suited to the man of peace and‘,, B
lover of seclusion. Nay, it holds out the right hand /'

of brotherhood to nature-worshippers, demon—wor—%
shippers, animal-worshippers, tree-worshippers, fetish—%
worshippers. It does not scruple to permit the most |
grotesque forms of idolatry, and the most degrading |
varieties of superstition. And it is to this latter fact !
that yet another remarkable peculiarity of Hinddism is :
mainly due—namely, that in no other system of the%
world is the chasm more vast which separates thei
religion of the higher, cultured, and thoughtful classes

from that of the lower, uncultured, and unthinking |

masses.

The former religion I call Brahmanism, the latter
I Call Hinduism; but, as I have shown at length in

L
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the present volume, the two are really one, and the
higher, purer, and more spiritualistic system has led
to the lower, more corrupt, and more materialistic
form of doctrine, through the natural and inevitable
development of its root-ideas and fundamental dogma.
In brief, Hindtism is founded on that highly subtle
theory of panthe1st1c philosophy which was excogitated
by the Brahmans at the time when they began to think
out for themselves the problem of existence several
centuries before the Chrxs‘nan era—a theory, which
every human intellect most naturally thinks out for
itself——a theory, too, which is, in some respects almost -

~ profoundest thinkers of modern Europe.

Indeed if 1 may be allowed the anachronism, the

T et

- fore the existence of Spmoza. and Darwmlans many
" centuries before Darwin; and Evolunonlsts many

icenturles before the doctrine of Evolution had been
{accepted by the Scientists of our time, and before any
fword like Evolution existed in any language of the
s world.

The Hindas, in fact, have for centuries believed
that their oge god Brahmd (neuter)—their one im-
personal splrltual Essence or Energy—ldennﬁed “with
everything, and constltutmg everyth1ng—1s for ever
evolvmg itself out of its own inner substance; Tike
a vast tree! with countless branches for ever expandmg

! The name for the one Self-existent God, Brihmi, is neuter and ‘de- ‘
rived from the same root as Vriksha, ‘a tree’—namely, the root Vazh

;- or Byik, ‘to grow” By referring, however, to p. 95, note 2, of this
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itself out of an eternal seed, and then for ever drawing
back and being re-absorbed into itself, and disappear-
ing again and again into formlessness and impersonality.

And the first evolution, according to their belief, is
the development of a triple personality ; first, as God,
the personal Creator, called Brihma (masculine);
secondly, as God the personal Preserver or Maintainer,
called Vishnu (masculine); thirdly, as God the per-
sonal Dissolver or Disintegrator (but also the Re-
creator and Regenerator after dissolution), called Siva
(masculine). These three masculine deities are some-
times regarded as co-equal and represented by three
noble heads rising out of one body. Often their func-
tions are held to be interchangeable, or sometimes
one, sometimes the other, may be thought to be the
greatest of the three (see pp. 45, 65).

Brahmanism, then, in its simplest form, consists in a
fixed belief that the one eternal impersonal Essence—
the sole, really existing Being—expands itself into
three principal divine co-equal personalities, which are
constantly manifested and ultimately re-absorbed.

Then a further belief was soon developed out of
this earlier creed—a belief that each of the three male
divinities possesses maternal or femmme atgrﬂ)ﬁptes as
vy_g:ll as masculine. And hence it followed that each
personal god became in due course associated with a
wife—regarded as half the god’s essence (p. 389).

volume, it will be seen that the earliest word for the one Spirit of the
Universe was Atman (masc.). Then to distinguish the spirit of man from
the Universal Spirit, the latter was afterwards called Paramitman, ‘the
Supreme Spirit’ Mahatma—a word now much used by Theosophists—
is pure Sanskrit and means  having a great spirit,” ‘ noble-spirited.’
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Then, again, the process of divine_developmenis was
soon supposed to go on indefinitely. There are, there-
fore, any number of gods, goddesses, and superhuman
beings in a Hindd's pantheon, although his Ishta-
devata, or ¢ Favourite deity, is generally either Vishnu
or Siva, or some deity connected with these two per-
sonalities. Nay, according to the Hindt pantheistic
theory, all great, useful, and good men are personal
manifestations of the one impersonal Spirit—and every
man’s individualized spirit, released from his body by

- death, must migrate into higher or lower corporeal
states, and so pass through innumerable forms of
[ L - existence, according to his deeds, until it is re-absorbed
et into the one self-existent Spirit of the Universe.
AL Every man’s future, then, _depends__upon himself.
4 f P Moreover hlgﬂi)assage throuoh these various changes
e -, > of existence may take place as much in other worlds
s »" Ly as in the present; but wherever such chancres occur
i bthey must remain fixed until another change is caused
" by dissolution. Hence all the distinct classes of men
b —such as Brahmans, soldiers, agriculturists and ser-
o ye? G +vants—remain unalterably distinct from each other
from birth to death, without any more power of alter-
ing their condition than if they were quadrupeds, birds,
reptiles or fish (see p. 53).
This may give some idea of the close connexion of

the Indian caste system with the Hindd religion, and

of the w which it exercises over the people, and |

of its consequent influence for evil, though in some
cases for good also (see Chapter xviii).
It might be thought, perhaps, that the idea of men
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and women being, as it were, portions of the divine
Essence, would have a good effect in ennobling life.
But unhappily the pantheistic philosophy of India leads
to many monstrous paradoxes, and one of these is
that the divine Essence may become, through the force
of an awful law, devilish or demoniacal.

A Hindg, therefore, holds that, as there are any

number of oood incarnations, so there are any number

’of evd And this is not all. It is held that two

antagonistic _principles are for ever opposing and °
counteracting each other in the universe around us,
and that the vast pantheon is counterbalanced by an
equally vast pandemonium. There are, in short,
demons without number and of all kinds, just as there
are gods without number and of all kinds; demons
peopling the atmosphere around us; demons both good
and bad, male and female; the good for ever engaged
in unceasing conflict with the bad, the bad.for ever
impeding every good work, for ever causing accidents,
diseases, plague, pestilence and ruin (see Chapter ix).
Then, again, there is another noteworthy paradox 4, ‘i ..
involved in a Hind@'s pantheistic creed. For, although .7z o0
human beings are believed to be portions of Brihmi " o
the one God, yet that God nevertheless delights in “,;2 iw: )
acting as a hard taskmaster towards all these portions oy, Biie
of himself, imposing on them intolerable burdens.’s: {}. %
Hence a pious Hinda who considers himself to be’ {“‘“ W
part of the one God, will still feel himself impelled by | hwh ,wg,!:
some law of necessity to prop1t1ate that god by the 7t Hei-
severest self-imposed religious tasks (pp. 393, 560). It %"~

1 V(L»‘- 3""

sﬁould be noted, too, that the idea of God as an anorry b Shapc?
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avenger is an essential element in later Hinddism.
The god of destruction delights in destruction for its
own sake (p. 82). But his wife, the goddess Kalj, is
the more bloodthirsty of the two. Blood of some kind
she will have. Thousands of goats and buffaloes are
therefore daily offered upon her altars throughout
India (see pp. 189, 431, 575)."

Finally there is the paradox of a purely spiritual
Essence identifying itself with animals, trees, images
and stones.

*  How, then, can the intelligent and well-educated
Hindt—trained by us to think accurately, and in-
'structed by us in the facts, phenomena, and laws of
European science—acquiesce in these extravagances ?
“ There is but one God’—an _educated native would
probably say, in explanation of the apparent incon-
i grﬁy:__‘ There is but one God by whatever form He
is worshipped in Asia or in Europe. He (the one God)
is in His essence impersonal and formless, though He
- delights in manifesting Himself in infinite develop-
© ments, in infinite evolutions and personalities ; and
¢ though He chooses to ignore Himself in- the distinct
" individualities created by Himself. Hence the separate
 existence of you, and of me, and of the world around
' us, is a mere illusion. When, through protracted self- .
. discipline, the illusion is made to vanish, we are again - '
,absorbed into the one God. Idols are not intended
ito be worshipped; they are merely useful as helps to

; idevotlon. They enable ignorant people to form some
|

o S

idea of God’s countless manifestations. They are a
necessary assistance to the masses of our illiterafe
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population, whose mental condition is that of children,
and who cannot read those written descriptions of God
which exist in the Scriptures of all nations, and equally
give God human attributes—figure, face, hands, and
feet’ :

Such would probably be an intelligent Hindd's
apology for his national religion. And by this pecu-
liar method of mental engineering is the devious tor-
tuosity of the Hinda pantheistic system made straight,
and the vast chasm which separates the creeds of the
educated and uneducated classes bridged over. And
thus, too, it is that the most highly educated natives
acquiesce apathetically in all the strange and monstrous
forms of their country’s superstitions, and are quite
content to remain Hindus in name and in religion to
the end of their lives.

The above summary will, I trust, be useful as an
introduction to the study of the evolution of Indian
religious thought and life, as I have striven to elucidate '
it in the present volume. At any rate it may help to
make clear how it is that the religion of the Hindtus—
rooted in a super-subtle form of spiritual Pantheism—
has branched out into numerous ramifications which
have gradually extended themselves over the entire
area of an immense site, without check or restraint,
without order, organization or coherency, by a process
of successive growth, decay, recuperation, and accretion
carried on for more than three thousand years.

To denote the composite and complex character of -
this wholly unsystematic system, we have called it
‘ Brahmanism and Hinddism, but we have been

b
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careful to make it understood that these names are
not accepted by its own adherents (see p. 20).

Its present aspect may be compared to an immense
mosaic which, having had no one maker, has been
compacted together by a succession of artificers and
inlaid with every variety of strange and fanciful image.
Or rather perhaps may we liken it to a colossal edifice
formed by a congeries of heterogeneous materials,
without symmetry or unity of design—a vast, over-
grown, irregular structure—which, although often falling
into decay in its outlying extremities, still rises from
its ruins, still goes through repeated processes of

&

repair, still holds its own with obstinate pertinacity, ~

and still belies the expectations of those who are
looking for its downfall

It will be readily admitted, then, that the duty of
finding my way through such a confused congeries of
matter has been one requiring much time and labour.

But even more beset with difficulties has been the
task of trying to clear the way for others—of trying
to assist the investigations of students bent on pene-
trating the mysteries of Brahmanical philosophy, and
arriving at the inner meaning of forms, symbols, and
observances, which even the most pious Hindi is often
himself unable to explain, except by saying that they
have descended from his forefathers.

I need scarcely say, therefore, that my explanations
have been written under a deep sense of the respon-
sibility which these difficulties have laid upon me.

I have felt, indeed, that even the most profound
Orientalists who have never come in contact with the

G AR B T et
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Indian mind, except through the study of books or

possibly through making the acquaintance of a few

stray Indian travellers in European countries, commit

themselves to mischievous and misleading statements,

when they venture to dogmatize in regard to the

present condition—religious, moral, and intellectual—

of the inhabitants of India ; while, on the other hand,

the ablest men who have passed a great portion of their

lives in some one Indian province, without acquiring

any scholarlike knowledge of Sanskrit—the master-
key to Hindu religious thought—are liable to imbibe

very false notions in regard to the real meaning of the,

religious practices carried on before their eyes, and toé
do serious harm if they attempt to propagate their;
misapprehensions in books, pamphlets, and reviews.

The present volume, therefore, is not merely the

outcome of f ﬁméérs study of Sanskrit literature. It

is the result of my personal researches in India itself,

and is put forth from the vantage-ground of personal
contact and personal intercourse with the Hindus in

their own land. I have, during my tenure of the Boden

Professorship at Oxford, felt it my duty to visit India
three times, and to make three journeys through the

length and breadth of the entire peninsula from

Cashmere to Cape Comorin, from Bombay to the

confines of Tibet.

Possibly those who know my companion volume on
Buddhism (the 2nd edition of which was published last
year?) may be disposed to inquire how it is that the

1e¢ Buddhism in its connexion with Brahmanism and Hindifiism and in

its contrast with Christianity (John Murray, Albemarle Street).’
b2
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present work has not as many oases in its desert of
dry matter. But it must be borne in mind that
Buddhism offers an unusual focus of interest in the
personal character and biography (however legendary)
of its founder; whereas Brahmanism and Hindtism
have no one central persoﬁéility capable of attracting
the attention of general readers.  Nevertheless, those
who work their way conscientiously and persistently
through all that I have here written will not fail, I
think, to find their fatigue alleviated by a few refresh-
ing and attractive episodes, if not by any very exten-
sive tracts of interesting and pleasant reading.

Perhaps I may draw especial attention to the later
chapters, beginning at Chapter xii. Perhaps, too I
Theists  were submitted by me to the venerable
Debhendra—nath Tagore himself, when I was staying at
Calcutta, and were revised by him in his own hand-
writing.

It will be seen at once that Chapters xxi and xxii
are almost entirely new, and a large number of additions
and improvements will be discovered in nearly every
page of the entire volume by .any one who compares
this edition carefully with its predecessor.

Furthermore it will be observed that the Index
has been improved and enlarged in a corresponding
manner; while at the same time, in almost every
case, the figures in the present Index suit the pagina-
tion of the previous editions.

In conclusion I may be permitted to repeat what I
stated in the Preface to the first edition, that the most
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cursory perusal of the following pages will show that
my sympathy with the natives of our great Dependency
and my cordial appreciation of all that is good and true
in their own sacred literature (see p. 533) and in
their codes of morality, have not led me to gloss over
what is false and impure in their systems of belief and
objectionable in their social practices.
M. M.-W.

ENFIELD HOUSE, VENTNOR,
October, 1891.

NOTE.

The interesting portrait opposite to the title-page of this
volume requires some explanation. The portrait is also to
be found in my volume-on Buddhism, but is only inserted
there to illustrate the connexion between Brahmanism and
Buddhism. It is really an engraving from an excellent
photograph of an eminent Brahman which was taken not
long ago at Bombay, and may be regarded as furnishing
good evidence of the fact that orthodox Brahmanism has
not yet died out in India. By referrmg to p- 362 it will be
“seen that every Brihman, when he arrives at the fourth stage
of life, ought to become a Sannyasi—that is, to withdraw
from all active duties and devote the rest of his days to
religious meditation. The person represented was an able
prime minister of the native State Bhaunagar, and in conse-
quence of his eminence was created a C. S. 1. by our Govern-
ment. He has recently retired from his high office-and
become a Sannyasi. A Rudraksha rosary is suspended round
his neck (see p. 67). In front of his raised seat are various
ceremonial implements. Near the right-hand corner of his
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seat is a Kamandalu or water-gourd. In front of the seat,
on the right of the ‘figure, is an Upa-patra or subsidiary
vessel used with the Kamandalu. In the middle is the
Tamra-patra or copper vessel for containing the water used
at the performance of cerémonies, and on the left is the
Pafia-patra for the purifying water measured out with the
Adamani, or spoon used at Alamana (see p. 402). Near
the left-hand corner are the wooden clogs. In his left hand
is the Danda or staff called Sudarfana. It is a mystical
wea\.pgni}?n?ﬁloyed' against evil spirits and consists of a
bamboo with six knots. The mystic white roll, which begins

" above the left hand and ends before the fifth knot, is called

the Lakshmi-vastra. The projecting piece of cloth, folded
in the form of an axe (Parasu), represents the weapon of

ParaSu-rama (see pp. 1IQ, 270) with which he subdued the
enemies of the Brahmans. _

- With reference to p. 460, I am informed by Mr. William
Crooke, of the Bengal Civil Service, that in Upper India
the village potter (Kumbhar, Kumhar) is ‘very low in social
rank. He is one of the bggdr or persons bound to contribute
their productions to visitors free of charge.
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TABLE OF
SYSTEM OF TRANSLITERATION
USED IN THIS VOLUME

WITH
EQUIVALENT SANSKRIT LETTERS AND PRONUNCIATION.

VOWELS.

4, a, for F, pronounced as in rurdl; 4, &, for T, T, as in tar, father;
14, for T, f asin fill; 7, 7, for iﬁ' as in police; U, u, for, , as in full;
U, a, for I, ov 38 in rude; Rz ri, for =g, o 38 in melrzly R, 13, for?{,s,
as in marine ; E, e, for “Q, , a8 in prey; Az, at, for.'Q ,asin aisle; O, o,
for 3?(',}, as in go; Au, au, for Eﬁ'ﬁ', as in Haus (German); » or m, for *,
i. e. the Anusvara, sounded like # in French mon, or like any nasal; }, for ¢,
i.e. the Visarga or a distinctly audible aspirate.

CONSONANTS.

K, k, for &, pronounced as in kill, seek; Kh, kh, for @, almost as in
inkhorn ; G, g, for 9, as in gun, dog; Gh, gk, for &, almost as in loghut;
N, &, for §, as in sing (sin).

é’, é, for I, as in dolée (in music), =English ¢k in churck, lureh (luré);
éh, ¢h, for §, almost as in churchhill (éurékill) ; J, j, for ST, as in jet; Jh,
Jjh, for , almost as in hedge-hog (hejkog); N, #, for 3, as in singe (siflj).

T, t, for &, as in true (fru); Tk, th, for g, almost as in anthill (anghill);
D, d, for §, as in drum (drum) ; D&, dh, for g, almost as in redhaired
(redhaired) ; I, n, for Qq, as in none (pun).

T, t, for d, as in water (as pronounced in Ireland); Th, &, for ¥,
almost as in nu#-hook (but more dental); D, d, for g, as in dice (more like
thin this); Dh, dk, for ¥, almost as in adhere (more dental) ; N, n, for 9,
as in not, in. 4

P, p, for q, as in put, sip ; Pk, ph, for B, almost as in upkill; B, b, for
9, as in bear, rub ; Bh, bh, for ¥, almost as in abkor; M, m, for H, as in
map, jam.

Y, y, for §, as in yet; R, 7, for  as in red, year; L, I, for €, as in
lie; V, v, for q_, as in vie (buf like w after consonants, as in twice).

8, §, for 3, as in sure, session; Sk, sh, for §, as in shun, husk; 8§, s,
for |, as in sir, hiss. H, %, for §, as in kit.

Note that the above system differs in one or two trifling pomts from
that wused in my ‘Practical Grammar of the Sanskrit Language,” fowrth
edition, published by the Delegates of the University Press, Oxford, and
from that used in my Sanskrit-English Dictionary, published by the same.
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BRAHMANISM AND HINDUISM.

Introductory Observations.

THE present work is intended to meet the wants of those
educated Englishmen who may be desirous of gaining an
insight into the mental, moral, and religious condition of the
inhabl‘ants of our Eastern empire, and yet are quite unable
to sift for themselves the confused mass of information—
accurate and inaccurate—spread out before them by writers
on Indian subjects. It will be seen that its aim is to present
trustworthy outlines of two important phases of religious
thought in India, narnely, Brahmamsm and Hmduxsm, as
based on the Veda and the other sacred books of the Hindis.
It is a companion to my volume on Buddhism !, and these two
works will, I hope, be followed by one embodying what I have
already written on Zoroastrianism and Muhammadanism. It
is my desire to give a clear sketch of the most remarkable
features of all these systems, and to note some of the chief
points in which they may be contrasted with Christianity.

Having been a student of Indian sacred literature for nearly
fifty years, and having thrice travelled over every part of
India, from Bombay to Calcutta, from Cashmere to Ceylon,
I may possibly hope to make a dry subject fairly attractive
without any serious ‘sacrifice of scientific accuracy, while
I strive at the same time to hold the scales impartially be-
tween antagonistic religious systems and, as far as possible,
to do justice to the amount of truth that each may contain.

° Published by Mr. Murray (Albemarle Street) in 1890 (2nd edit.).
B
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2 Introductory Observations.

Brahmanism and Hindtism may justly claim our earnest
consideration, not only for the reason that about two hundred
millions of the population of India are adherents of these
systems, but because of the intricacy of the doctrines con-
tained in them and the dlfﬁculty of makmo ‘them 1nte111g1b1e
to European minds.

With a view to greater perspicuity it is desirable to make use
of the word Vedism, as a convenient expression for the earliest
stage or phase in the development of Indian religious t thoufrht

I. Vedism, then, was the first form of the religion of the
Indian branch of the great Aryan family—the form which
was represented in the songs, invocations, and prayers, col-
lectively called Veda, and attributed to the Rishis, or sup-
pdsed inspired leaders of religious thought and life in India.
It was the worship of the deified forces or phenomena of
Nature, s such as Flre, Sun, Wind, and Ram, which were
sometimes individualized or thought of as separate divine
powers, sometimes gathered under one general conception
and personified, though in a very vague way, as one God.

II. Brahmanism grew. ourgf Ve(ﬁ?m It teaches the
identification of all the forces and phenomena. of Nature with
one spiritual Being—the only real Entity—which, when un-
manifested and impersonal, is called Brahmi (neut.); when
manifested as a creator, is called Brahm3i (masc.); as a dis-
integrator, Siva; asa preserver, Vishnu ; and when manifested
in the highest order of men, is called Brahmana (‘the Brah-
mans’). Br@hmanism is rather a philosophy than a religion.
{fﬁ fundamental” fiqptrme is spmtual Panthelsm Hence
Brahmia is only a creator in the sense of bemg the first
Evolution out of the one Spirit, the evolution out of which all
other evolutions have proceeded. He is not a creator in the
sense of creating the world out of nothing. The only Creator
or, more correctly, Evolver, is the neuter entity called Brahm4,
the source of all created things. Hence accordmg to the Sata—
patha-brahmana (XI. 2, 3, 1 etc.) we find it stated :—
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¢In the beginning Brahmd was this (universe). He created *
gods. Having created gods, he placed them in these worlds."
Having gone to the most excellent worlds he considered:-

How can I pervade all these worlds? He then pervaded
them with form and with name. He who knows these two
great manifestations of Brahma becomes himself a great
manifestation” (Muir’s Texts, v. 388.)

III. Hmdulsm grew out of Brahmanism. It is Brah-
manism; so 16 speak rin to seed and spread out into a
confused tangle of divine personalities and incarnations. The
one system is the rank and luxuriant outcome of the other.
Hindtism is chiefly to be distinguished from Brahmanism
in this—that it takes scant account of the primordial, im-
personal Essence Brahmi, as well as of its first personal
manifestation Brahma; but honours, in place of both, the
two popular personal deities Siva and Vishnu (pp- 54,73). Be
it noted, however, that Hinddism includes Brahmanism. It
is indeed a somewhat unsatxsfa.ctory term. Unhapplly there
is no other expression sufficiently comprehensive to embrace
that all-receptive, all-absorbent system, which, without any one
Founder, was the product of Brahmanism amplified by contact
with its own offspring Buddhism, and with various pre-existing

including Dravidians, Kolarians, and perhaps pre-Kolarian

tl
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cults. Hindiism is Brahmanism modified by the creeds and } A ..
superstitions of Buddhists and Non-Aryan races of all kinds, ,f :. f‘

X 4

aborigines. It has even been modgﬁ(e.d by ideas 1mported from/ ¢ et s

T e

the religions of later conquermg races, such a?'s Isla,rn and

Chrxstlamty [ SIS PP AN 5 S
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I propose therefore to trace the gradual development of

Indlan rehgmus thought through thése three phases which
really run into and overlap each other. In so doing T shall
examine it, as in fairness every religion ought to be
examined, from,*the point of view of its best as well as of
its ,worst side i '
But I ought to premise that the mass of the Hindiis think
B 2
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4 Introductory Observations.

far more about the observance of caste-rules and social cus-
toms and the propitiation of local deities and evil demons than
about any of the theological creeds excogitated by their reli-
gious teachers. Hindiism with the masses is little more than
a system of social rules and local supérstitions.

It is probable that one of the earliest homes (if not the
first seat?) of the members of the great Alyan family was
in the high land surrounding the sources of the Oxus, to the
north of the point connecting the Hindi Kish with the
Himalayas. The highest part of this region is called the
Pamir plateau, and, like the table-land of Tibet, with which
it is connected by a lofty ridge, it well deserves the title ot
‘the roof of the world’ (bdm-i-dunyz). The hardy inhabit-
ants of these high-lands were a pastoral and agricultural
race, and soon found themselves straitened for room within
the limits of their mountain tracts. With the increase of
population they easily spread themselves westwards towards
Balkh, and southwards, through the passes of Afghanistan on
the one side and Cashmere on the other, into Northern India.

~ There they developed high mental capacities and moral

 feelings. They possessed great powers of appreciating the
magnificent phenomena of nature. They were endowed with
a deep religious sense—a consciousness of their dependence
on the invisible forces which regulated the order of the world.
They were fitly called ‘noble’ (@rya), and they spoke a lan-
guage which was ultimately called ‘polished’ or ‘carefully
constructed ’ (Sanskrita).

To trace the origin of religion among such a people requires
no curious metaphysical hypotheses. We have only to ask
ourselves what Would be the natural workmg of thelr devo-

1 According to Dr.Schrader’s theory the cradle-land of the primitive
Aryans was in the Steppes of Southern Russia. “Others place it in
Northern Europe. Others dispute both theories,-and hold to theeold
idea of ‘somewhere in Central Asia’, I also hold tq the old 1 ea.
St_,wvb" ‘L\;* LR B PR PRy o R et ( ,} ‘ “ ’4‘:"""}
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welfare depended on the influences of sky, air, light, and sun
_ (sometimes fancifully imaged in the mind as emerging out of
an antecedent chaotic night); and to these they naturally
turned with awe and veneration. Soon all such phenomena
were believed to be animated by intelligent wills. At first
the relationship between spirit, mind, and matter was im-
perfectly apprehended. Whatever moved was believed to
possess life, and with life was associated power. Hence
light, fire, air, and storm were thought of as mysterious
forces, whose favour required propitiation. Next they re-
ceived homage under the general name of Devas, ¢ luminous
ones.” Then, just as men found themselves obliged to submit
to some earthly leader, so they naturally assigned supre-
macy to one celestial being called the ‘light-father’ (Dyu-
pitar, Dyaus, Zebs marip, Jupiter). Or, ag:{in, a kind opri:;_-
eminence was accorded to the all-investing sky or atmo-
sphere (Varuna, Odpards), the representative of an eternal
celestial Presence watching men’s actions, and listening to
their words by night-as well as by day. Then of course
closely connected with light and sky was the actual orb of the
Sun called Mitra, often associated with another aspect of the
Sun, Aryaman, whose influences fertilized lands, enriched
pastures, and fructified crops.

Then other phenomena, connected with Sun and fire (Agni,
Latin Ignis), such as the dawn (Ushas, "Hds, Aurora), and 1da
or Ira (Iris), were by degrees regarded with varying degrees
of veneration. They all had names which still exist under
different modifications among different branches of the Aryan
stock, leading us to infer that they were among the most
ancient objects held sacred in the original abode of the Aryan
race, before the several members of the family separated.

There is even ground for conjecturing that triads of natural
objects, such as Sky, Atmosphere, and Sun, or three forms
of the Sun, called Aryaman, Varuna, and Mitra, were asso-
ciated together and worshipped by the primitive Aryans in

"
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the earliest times. It is certain that the Aryan race, from
the first development of its religious sense on the soil of
India, has shown a tendency to attach a sacred significance
to the number three, and to group the obJects of its adoration
in trlple combinations.

Not that the nascent religious ideas of a people naturally
devout were regulated or circumscribed in ancient times by
any definite rules or precise limitations. The objects and
forces of nature received homage in different ways—some-
times singly, as if impelled by separate and independent
wills ; sometimes in groups, as if operating co-ordinately;
sometimes collectively, as if animated and pervaded by one
dominating Spirit—the maintainer of law and order in the
Universe.

As to the form of worship, that, too, was a natural process
not yet burdened by tedious ceremonial observances. When
men had persomﬁed and deified the forces with which they
were surrounded, they gave them characters like their own.
They attributed to them human tastes, likings, and predilec-
tions. They propitiated them by praise and flattery, accom-
panying their hymns and invocations with such presents and
offerings of food and drink as would be deemed acceptable
among themselves, and would be needed for the maintenance
of their own vigour and vitality.

Perhaps the earliest and commonest offerings were rice and
clarmed butter Then the exhilarating juice of the’ Sorna
plant afterwards an essent1a1 ingredient in both Aryan and
Iranian sacrifices, was used as a libation. But the form of
worship, like the creed of the worshlpper was unfettered by
precise rule or ritual. Each man satisfied his own religious
instincts, according to his own conception of the character of
the supernatural being or beings on whose favour his welfare
was thought to depend. '



CHAPTER I

Vedzisne.

So much has been of late years written and spoken about
the Veda, that to go minutely into this subject would be,
according to a Hindd saying, ‘ to grind ground corn.’

When the Indian branch of the Aryan family settled down
in the land of the seven rivers (Sapta Sind/u,cf. Rig-veda X.
75, Zend Hapm Hendz;) now called the Panjib, about the
fifteenth century B.C., their religion was still nature-worship.
It was still adoration of the forces ‘everywhere in operation
around them for production, destruction, and reproduction.
But it was physiolatry developing itself more distinctly into
forms of Anthropomorphism, Polytheism, Theism, and Pan-
theism. The phenomena of nature were thought of as some-
thing more than radiant beings, and something more than

powerful forces. To the generality of worshippers they were.. -~

more distinctly concrete personalities, and had more personal
attributes. They were addressed as kings, fathers, guardians,
friends, benefactors, guests. They were invoked in formal
hymns and prayers (mantras), in set metres (¢handas).

These hymns were composed in an early form of the
Sanskrit T;rgﬁ:ge, at different times—perhaps during several
centuries, from the fifteenth to the tenth B.C.—by men of light
and leading (Rishis) among the Indo-Aryan immigrants, who
were afterwards held in the highest veneration as patriarchal
saints. Eventually the hymns were believed to have been
directly revealed to, rather than composed by, these Rishis,
angd were then called divine knowledge (Veda), or the eternal
word heard (Sruti), and _transmitted by them.

—-——”"”‘“
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These Mantras or hymns were arranged in three principal
collections of continuous texts (Samhitas). The first and
earliest was called the Hymn-Veda (Rig-veda). It was a
collection of 101% hymns, arranged for mere reading or re-
citing. This was the first bible of the Hindi religion, and
the special bible of Vedism. We might imagine it possible
to have collected the most ancient hymns and psalms of our
own Sacred Scriptures in the same manner.

The second, or Sacrificial Veda (Yajur), belongs to the sacri-
ficial phase of the Vedic system. Itwasa liturgical arrangement
of part of the same collection of hymns, with additions* for
intoning in a peculiar low tone at sacrificial ceremonies. Be
it noted, however, that some of the hymns of the Rig-veda
(for example, the horse-sacrifice or Aéva-medha hymn, I. 162)
presuppose a ritual already definite and systematized.

The third, or Chant-Veda (Sama), was another liturgical
arrangement of some of the same hymns for chanting at par-
ticular sacrifices in which the juice of the Soma plant was the
principal offering (pp. 13 ; 368).

A fourth collection—which might suitably be called the Spell-
Veéda—was added at a later period. It was a collection of hymns
—some of them similar to those of the Rig-veda, but the greater
part original—composed by a particular class of priests called
Atharvans?2. Many of the texts and formularies of this
Atharva—veda were ultimately used as charms and spells, and
are still so used in various parts of India.

"By some of the earliest hymn-composers the gods continued
to be regarded as one family—children of the old pre-Vedic
heavenly father (Dyo or Dyaus), while Earth (Prithivi) was
fabled as a divine mother. To other sacred poeté the pre-

! Certain passages in prose were added, which were especially called
Yajus.

% This was a generic name for a class of priests, descended from a man
named Atharvan, who appears to have been the first to institute the
worshlg of fire, b@e the Iid‘lg_n_s__a_l_g_d Iranians separated It is certhin
that particular priests both in India and Persia were called Atharvans.
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\ edic deification of the Sky (Varuna, Odpauds) remained a
prmcxpal object of adoration. He was still occasionally
exalted to the position of a Supreme Being. A well-known
hymn in the Atharva-veda (IV. 16) describes him as ruling
the world, as penetrating the secrets of all hearts, as detecting
the plots of wicked men, as sending down countless mes-
sengers who for ever traverse the earth and scan its inmates,
as numbering every wink of men’s eyes, as wielding the whole
universe in the manner of a gamester handling dice.

But the true gods of the Veda constituted a triad of
d_qtms ‘They were the Fire-god (the earth-born Ag:m) the
Rain-god (the air-born Indra), and the Sun-god (the sky-born
Siirya or Savitri, pp. 19; 341)—one for each of the three
worlds, earth, air, and sky (bhir, bhuvah, svar). These_three-
were the special objects of worship of the early Indo—Aryans
All their other principal deities were cither modifications of,
or associated with, one or other of the members of this Vedic
triad. For example, the wind (Vayu) and the storm-gods
(Maruts), led by the destroying god (Rudra), were regarded
as*intimate associates of the Rain-god Indra, and were really
only forms and modifications of that god. On the other hand,
the ancient Aryan deities, Varuna and Mitra, with Vishnu,
were all mere forms of the Sun (Strya or Savitri, also called
Pashan).  Of course the Dawn (Ushas) was also connected
with the Sun, and two other deities, the Asvins—oprobably
perscnifications of two luminous.points in the sky—were fabled

as his twin sons, ever young and handsome, travelling in a

golden car as precursors of the Dawn.

e

As to the Fire-god (Agni), he had various attributes sig-

nificant of his interest in the world of human beings. He was
God on the earth and therefore more accessxgle than Sgler

e ———————

S—

deities. He was manifested by the friction of the two pieces
of the sacred fig-tree called Arani, and consequently always
to,be found at hand. He was visibly present in every house-
hold. He was man’s dw the father of  the sacrifice,
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the mediator between men and gods, the bearer of hymns and
prayers from every family altar upwards towards heaven.

Fire, in fact, may be regarded as the next god to the Rain-
god in the estimation of Vedic worshippers; and certainly he
takes precedence over every other god in connection with
sacrificial rites. Even the Sun-god, who is generally first in
all Pagan systems, is held to be a form of heavenly fire. Fire
has always been an object of veneration among all nations.

A conjecture may even be hazarded that the three letters
A, U, M, which combine to form the sacred syllable Om—
afterwards typical of the Brahmanical triad (pp. 44 ; 403)—

‘were originally the initial letters of the names of Fire, Wind,

and Sun, i.e. Agni, Viyu or Varuna (for Indra), and Mitra.
It must not be forgotten, however, that both Indra and Agni
were, like Varuna, often addressed as if each deity were
supreme. Moreover, the god of fire was sometimes held to
possess a kind of trlple essence in hlmself consmj:xng of terres-
trial fire, celid‘g,al 11ghtn1ng, and sq}gr heat. Sometimes he
represented a simple creative energy, which evolved all things
out of its own eternal essence.

There are allusions, too, in the Rig-veda to thirty-three
gods (I. 34. 115 L. 45. 2), or to the three groups consisting of
eleven Rudras, eight Vasus, and twelve Adityas with Heaven
and Earth. Their names are given variously, but they are little
more than modifications of the three leading personifications.

Only two or three instances occur of Vedic deities who
stand alone. One of the most remarkable is %, god of
departed spirits. It is noteworthy that the spirits of departed
ancestors (Pitris) who have attained to heavenly bliss, are
believed to occupy three different stages of blessedness,—the
highest inhabiting the upper sky, the middle the intermediate
air, and the lowest the atmospheric region near the earth.
Adoration is to be offered them, and they are presided over
by Yama, leader of the spirits of the dead, both good and bgd.

-The. earliest legends represent Yama as the first of created
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men (his twin-sister being Yami) and the first of men who
died. Hence he is supposed to guide the spirits of other
men who die to the world of spirits. Sometimes Death is
said to be his messenger; he himself dwelling in celestial light
to which the departed are brought, and where they enjoy his
society and that of the patriarchs. In the later mythology he
i is Judge of the dead and punisher of the wicked (p. 289). In »
the Veda he has no such office,—but he has two terrific docrs, =2
with four eyes, which guard the way to his abode (p. 17). :

In brief, enough has been said to show that the early"
religion of the Indo-Aryans was a development of a still
! earlier belief in man’s subjection to the powers of nature _
i and h1s need of conciliating them. It was an unsettled_;
« : system which accordmg to one view assigned all the pheno-
mena of the universe to one Cause; or again, attributed them
to several Causes operating independently; or again, supposed
the whole visible creation to be a manifestation of one
universal all-pervading spirit. It wasa belief which, accord-
ing to the character of the worshipper, was now mere animism,
now monothe1sm now tritheism, now polythelsrn, now pan-
; ihieg’rg But it was not yet idolatry. Though the forces
of nature were thoucrht of "as controlled by divine persons,
such persons were not yet idolized. There is Mldence
from thQ_Yegllchymns that i _images were actua.lly worsh erMd,‘
] though they appear to have been occasmnally emplozed 1 i
§ The mode of divine worsh1p continued to bé determined )
from a consideration of human likings and dislikings. Every? o f”

s
R

- b

_“_i worshipper praised the gods because he liked to be pralsed 4 /—/ Jesiae
g himself. He honoured them with offerings because he hkedi,/, Az ane
to receive presents himself. He pretended to feed them be-| Vit *
cause he required food himself. This appears to have beenf Bynd
the simple origin of the sacrificial system—a system which was:

afterwards closely interwoven with the whole Hinda religion.

! For example, in Rig-veda II. 33. 9 an image of Rudra is alluded to;
and in I 25. 13, V. 52. 15, visible forms of some kind seem implied.
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What, then, were the various ideas expressed by the term
sacrifice? In its purest and simplest form it denoted a dedi-
catxon of some simple gift as an expression of gratitude for
blessmgs received. Soon the act of ¢ making sacred’ became
an act of propitiation for purely selfish ends. The favour of
celestial beings who were capable of conferring good or
inflicting harm on crops, flocks, and herds, was conciliated
by offerings and oblations of all kinds, and especially of the
products of the soil.

With this idea the gods were invited to join the every-day
family meal. Then they were invoked at festive gatherings,
and offered a share of the food consumed. Their bodies
were believed to be composed of ethereal particles, dependent

_for nourishment on the invisible elementary essence of the

substances presented to them, and to be furnished with senses
capable of being gratified by the aroma of butter and grain
offered in fire (homa)!; and especially by the fumes arising
from libations of the exhilarating juice extracted from the
Soma plant.

This plant—botanically known as Sarcostema Viminalis, or
Asclepias Acida, a kind of creeper with a succulent leafless stem
—which was indigenous in the ancient home of the Aryans, as
well as in the soil of India and Persia, supplied an invigorating
beverage supposed to confer health and immortality, and held
to be the vital sap which vivified the world. Hence its juice
became an important ingredient at every sacrifice, and was the
subject of constant laudation in numerous Vedic hymns. It
was believed to be peculiarly grateful to the Rain-god (Indra),
while oblations of butter were specially presented to the god
of fire. Eventually the great esteem in which the Soma plant
was held led to its being itself persomﬁed and de1ﬁed The
g£"§g5;‘&~aézgée the Bacchus of India. The whole ninth
Book of the Rig-veda is devoted to his praise.

1 Compare Gen. viii. 21.
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And yet this sacred plant has fallen into complete neglect
in modern times. When I asked the Brahmans to procure
specimens of the true Soma for me, I was told that the sinful
condition of the world had caused the holy plant to cease
growing on earth, though it was to be found in heaven™.

Nor were these the only offerings. In process of time,
animal sacrifice was introduced. At great solemnities goats

and other animals were killed by hundreds. Portions of the
flesh were consumed in the fire, and portions were eaten.
Gods, priests, and people feasted together. Of course all
offerings were accompanied with hymns of praise. A tedious
ceremonial was gradually added. The whole sacrificial service
was called Yajiia. By diligent performance of Yajfia a man
gained admittance to Indra’s heaven (Svarga, see p. 49).

I close this sketch of Vedism by citing portions of my
translations of a few remarkable hymns in the Rig-veda, as
given by me in ‘Indian Wisdom.” One hymn (Mandala X.
129) describes the orxgm of creation thus :—

In the begmmng there was nelther nought nor aught;
Then theré was neither sky nor atmosphere above.

What then enshrouded all this teeming universe?

In the receptacle of what was it contained?

Was it enveloped in the gulf profound of water?

Then was there neither death nor immortality;

Then was there neither day, nor night, nor light, nor darkness,
Only the Existent One breathed calmly, self-contained.
Nought else but he there was—noucrht else above, beyond.
Then first came darkness hid in darkness, gloom m gloom,
Next all was Water, aﬂ_a chaos mdlscrete,

In which the One lay void, shrouded in nothingness.
ngmtumlng inwards, he by self-developed force

Of inner fervour and intense antractlon, g_qw

First in his mind was formed Desire, the primal germ
Productive, which the Wise, profoundly searching, say

Is the first subtle bond connecting Entity

And N ulhtz

1 A creeper, said to be the true Soma, was pointed out to me by the
late Dr. Burnell in Southern India, and is still, I believe, used by those
orthodox Brahmans in the Mardtha country who attempt to maintain the
old Vedic worship. A specimen was given by me to the Indian Institute.
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In the foregoing hymn we detect the first dim outline of the
- later philosophical theories, both Sankhyan and Vedantic.

" “The _idea of the female principle as necessary to the act of
creation is also as may be seen, vaguely implied—an idea
which gathered such strength subsequently that every prin-
cipal deity in the later mythology has his feminine counter-
part, who shares the worship paid to the male god, and who
sometimes receives the greater homage of the two. That
this idea is not fully developed in the Rig-veda is proved by
the fact that the wives of the chief gods, such as Indrani,
Agnayi, etc., are not associated with their husbands as objects
of worship, and even Lakshmi and Sarasvati, though named,
are not adored.

The next example from the 121st hymn of the tenth
Mandala is often quoted to furmsh an argument for niain-
taining that the original f falth of the Hindds was monothelstm.
The hymn is addressed to Huanya garbha, a 2 form of the
Supreme Being, no doubt originally a personification of the
Sun. In the Vedinta philosophy, Hiranya-garbha represents
the third condition of the Supreme Spirit (see p. 35). In
the later system he must be regarded as related to the God
Vishnu. He is thus described :—

What god shall we adore with sacrifice?

Him let us praise, the golden child that rose

. In the beginning, who was born the lord—

The one sole lord of all that is—who made

The earth, and formed the sky, who giveth life,
~“Who giveth strength, whose bidding gods revere,
‘Whose hiding-place is immortality,

Whose shadow, death; who by his might is king
Of all the breathing, sleeping, waking world.
Where’er let loose in space, the mighty waters
Have gone, depositing a fruitful seed,

And generating fire, there %e arose

‘Who is the breath and life of all the gods,
‘Whose mighty glance looks round the vast expanse
Of watery vapour—source of energy,

T

Above the gods.
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The following is a portion of a well-known hymn to the
Sky-god (Varuna) from the Atharva-veda (IV. 16):—

The mighty Varuna, who rules above, looks down
Upon these worlds, his kingdom, as if close at hand.
When men imagine they do aught by stealth, he knows it.
No one can stand, or walk, or softly glide along,
Or hide in dark recess, or lurk in secret cell,
© But Varuna detects him, and his movements spies.
Two persons may devise some plot, together sitting,
And think themselves alone; but he, the king, is there—
+ A third—and sees it all. His messengers descend
Countless from his abode, for ever traversing
This world, and scanning with a thousand eyes its inmates.
Whate’er exists within this earth, and all within the sky,
Yea, all that is beyond, king Varuna percelves
The winkings of mén’s eyes are numbered 2ll by him:
He wields the universe as gamesters handle dice.

Here follow portions of hymns addressed to the Vedic
triad. Firstly, the Fire-god (Agni):—
,.,/

Agni, thou art a sage, a priest, a king,
Protector, father of the sacrifice.
Commissioned by us men, thou dost ascend
A messenger, conveying to the sky
Our hymns and offerings. Though thy origin
Be threefold, now from air, and now from water,
Now from the mystic double Arani,
Thou art thyself a mighty god, a lord,
Giver of life and immortality ;

ne in thy essence, but to mortals three;
Dlsplaymg thine eternal t:};)le form, i
As fize on earth, as Iﬂlgnmu the air,

‘tAs su.p in heaven. Thou art the Cherished guest
'In every household—father, brother, son,
Friend, benefactor, guardian, all in one.
Deliver, mighty lord, thy worshippers,

Purge us from taint of sin, and when we die,
Deal mercifully with us on the pyre,

Burning our bodies with their load of guilt,
But_bearing our eternal part on_high

To luminous abodes and realms of bliss,

For ever there to dwell with righteous men.

Secondly, the Rain-god (Indra, afterwards lord of Svarga) :—

. Indra, twin-brother of the god of fire,
When thou wast born, thy mother, Aditi,
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Gave thee, her lusty child, the thrilling draught
Of mountain-growing Soma—source of life

And never-dying vigour to thy frame.

Thou art our guardian, advocate, and friend,

A brother, father, mother—all combined.

Most fatherly of fathers, we are thine,

And thou art ours. Oh! let thy pitying soul
Turn to us in compassion when we praise thee,
And slay us not for one sin or for many.
Deliver us to-day, to-morrow, every day.

Vainly the demon?! dares thy might, in vain
Strives to deprive us of thy watery treasures.
Earth quakes beneath the crashing of thy bolts.
Pierced, shattered lies the foe—his cities crushed,
His armies overthrown, his fortresses

Shivered to fragments; then the pent-up waters,
Released from long imprisonment, descend

In torrents to the earth, and swollen rivers,
Foaming and rolling to their ocean-home,
Proclaim the triumph of the Thunderer.

Thirdly, the Sun-god (Siirya, Rig-veda, I. 50):—

Behold the rays of dawn, like heralds, lead on high

The Sun, that men may see the great all-knowing God.
The stars slink off like thieves, in company with Night,
Before the all-seeing eye, whose beams reveal his presence,
Gleaming like brilliant flames, to nation after nation.
Sirya, with flaming locks, clear-sighted god of day,

Thy seven ruddy mares bear on thy rushing car.

With these thy self-yoked steeds, seven daughters of thy chariot,
Onward thou dost advance. To thy refulgent orb

Beyond this lower gloom, and upward to the light

Would we ascend, O Sun, thou god among the gods.

-

The thoughts contained in various hymns addressed to the

¢ god of departed spirits’ (Xg_n_gg, p. 11) are so remarkable that
a few are here given:—

To Yama, mighty king, be gifts and homage paid.
He was the first of men that died, the first to brave
Death’s rapid rushing stream, the first to point the road
To heaven, and welcome others to that bright abode.
- No power can rob us of the home thus won by thee.

! The demon Vritra, who is supposed to keep the waters imprisoned
in thick clouds. ‘ °
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O king, we come; the born must die, must tread the path
That thou hast trod—the path by which each race of men,
In long succession, and our fathers, too, have passed.

Soul of the dead! depart; fear not to take the road—
The ancient road—Dby which thy ancestors have gone;
Ascend to meet the god—to meet thy happy fathers,

Who dwell in bliss with him. Fear not to pass the guards—
The four-eyed brindled dogs—that watch for the departed.
- Return unto thy home, O soul! Thy sin and shame
Leave thou behind on earth; assuine a shining form—
Thy ‘ancient shape—refined and from all taint set free.

I add a few verses from the celebrated Purusha hymn (Rig-
veda, Mandala X. go, as freely translated by me in another
work). It illustrates the intertwining of polytheism, mono-
theism, and pantheism. It also foreshadows the idea of sacri-
fice, as well as the institution of caste’, which for so many
centuries has held India in bondage. The one Spirit is sup-
posed to take a body and then allow himself to be sacrificed.

The embodied spirit has a thousand heads,
A thousand eyes, a thousand feet, around
On every side enveloping the earth,
Yet filling space no larger than a span.
He is himself this very universe;

. He is whatever is, has been, and shall be;
He is the lord of immortality.
All creatures are one-fourth of him, three-fourths
Are that which is immortal in the sky.
From him, called Purusha, was born Virdj,
And from Virdj was Purusha produced,
Whom gods and holy men made their oblation.
With Purusha as victim, they performed
A sacrifice. When they divided him,
How did they cut him up? What was his mouth?
What were his arms? and what his thighs and feet?
The Brahman was his mouth, the kingly soldier
Was made his arms, the husbandman his thighs,
The servile Stdra issued from his feet.

Further examples and a fuller account of ‘che Veda will

RS—————
be found™in "my book called Indlan W1sdom The above

! This hymn (generally admitted to be a comparatlvely modern pro-{
duotion) is the onlz hymn in the Rig-veda which alludes to the distinctions !
of caste. : i

C




CHAPTER IL

Brakmanism.

THE second phase of Indian religious thought may be suit-
ably called Brahmanism. The Brahmans them—sclvcs would
reject such a title. They call their religion Arya-dharma,
‘the religion of the Aryas’ (or Vaidika-dharma, or Rishi-sam-
pradayo dharmah, Patafijali I. 1. 1). They of coursc regard
it as the only true religion, and have no difficulty in includ-
ing all other religions—such as Muhammadanism and even
Christianity—under it.

As Brahmanism was the outgrowth of Vedism, so it cannot
be separated from Vedism. Its development was gradual,
just as the development of Hindiism out of it was. Vedism,
lilg}ixﬁanism, and Hindiism are all closely intcr-conncctcd.

It is interesting to trace the crystallization of the rudi-
mentary doctrines of Brahmanism into definite shape. In
Vedic times there was, as we have seen, a feeling after one
Supreme Being, if haply He might be found.  The hymn-
composers gave expression to man’s craving for some percep-
tion of mjchgﬂlnﬁgj‘ge. To satisfy this craving they turned to
ﬁersoniﬁcations of the Sky, Sun, Fire, Air, Water, Earth.

What the deepest thinkers, even at that carly period, felt
with ever-increasing intensity was that a %E_I_{Lt (Atman),
beyond the cognizance of Sense, permeated and breathed
through all lg_aiggarial thirigs. W-Thg};“miigﬁf ‘them with
awe of tﬁmfﬁ;:gﬁﬁwvivifying their own _bodies with

th@_ breath of ‘_@;—of this mystgi‘iou; Presence enshrined in
their own consciences. Then they identified this same Spirit
|with the divine afflatus thrilling through the imaginations
i!of their own hymn-composers—with the spiritual efficacy of

the hymns themselves, with the mystic power inherent, in
divine knowledge and prayer. This mysterious, all-pervading,
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vague spiritual Power and Presence, which was wholly un-
bound by limitations of personality and individuality, became
at last a reality. This Breath of Life (Atman) received a
name. They called it Brahman (nominative neuter Brahmi,
from the root 47i%, ‘to expand’), because it expanded itself
through all spé.cé; It was a pure essence which not only
diffused itself g\‘/erywhere, but constituted everything. Men,
gods, and the visible world were merely its manifestations.
Such was the fundamental doctrine of Brahmanism. Such
was _Brahmanism in its earliest origin. Soon, however, it
became a more complex system—a system which may be
regarded as possessing four sides, or rather four phases run-
ning into each other and nowhere separable by sharply
defined lines, namely (1) Ritualistic, (2) Philosophical, (3)
Mythological or Polytheistic, (4) Nomistic. ~

Ritualistic Brakmanism.

This phase of the Brahmanical system has for its special
bible the sacred treatises called Brahmanas, added to the
Mantra or Hymn portion of each Veda (for example, the
Aitareya, Satapatha, Tandya, and Gopatha Brahmanas added
to the Rig, Yajur, Sama, and Atharva Vedas respectively).
They consist of a series of rambling prose compositions,
the oldest of which may have been written seven or eight
centuries B.C. Their relationship to the Vedic hymns re-
sembles in some respects that of the book of Leviticus
to the Psalms in our own sacred Scriptures. They are an
integral portion of the Veda, and are supposed to contain
thdt portion of divine knowledge or revelation particularly
adapted to serve as a directory for the Brahmans in the
conduct of the complicated sacrificial ceremonies. For if
it was deemed necessary in the early Vedic period to pro-
pitiate and maintain the energies of nature by means of
invigorating offerings of food, it was clearly still more in-
cumbent on men to make offerings to these same forces when
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personalized and endowed with forms acknowledged to be
perishable. In fact the necessity for sacrificial acts (karmarn)
to secure the favour of the gods became ingrained in the whole
Brahmanical system. Not even Jewish literature contains so
many words relating to sacrifice as the literature of the Brah-
mans. The due presentation of sacrificial offerings formed
the very kernel of all religious service. Hymn, praise, and
prayer, preaching, teaching, and repetition of the sacred
words of scripture were only subsidiary to this act. Every
man throughout his whole life rested his whole hopes on
continually offering oblations of some kind to the gods, and
the burning of his body at death was held to be the last
offering of himself in fire (antya ishti or antyeshti).

But the idea of the great efficacy of sacrifice was developed
gradually. In the.Brahmanical, as in the earlier system, the
first aim of sacrifice was to present a simple thank-offering.
The second aim'was to nourish the gods with the essence of
the offered food (as with that of the Soma-juice, p. 369), and
so strengthen them for their duty of maintaining the uni-
verse. The next idea was that of making these oblations
the means of wresting boons from the invigorated and grati-
fied deities, and so accomplishing some specific earthly object,
such, for example, as the birth of a son. = A still more am-
bitious idea was that of employing sacrifice as an instrument
for the attainment of superhuman powers and even exaltation
to heaven (svarga, see p. 49).

All this involved the elaboration of a complicated ritual,
and the organization of a regular hierarchy. To institute any
sacrificial rite (e.g. the Asvamedha, or the Jyotishtoma Soma-
sacrifices, Agnishtoma, Aptoryama, or that called Vijapeya,
‘strengthening drink,’ p. 368), and to secure its being con-
ducted with the proper intonation of innumerable hymns and
texts from the Veda, and the accurate observance of every
detail of an intricate ritual by a full complement of perhaps
sixteen different classes of priests, every one of whom received
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adequate gifts, was the great object of every pious Hindd’s
highest ambition. Every ceremonial rite, too, had to be
performed with sarkalpa, i.e. voluntarily, with earnest reso-
lution and conscious will. The whole course of prayer,
praise, ritual, and oblation—sometimes lasting for weeks and
even years—though called, as in Vedic times, Yajiia, ¢sacri-
fice, was very inadequately expressed by that term. It was
like an intricate piece of mechanism, or a chain of which
every link required to be complete and perfect in all its parts.
It could then effect anything. It was the great preservative
from all evil, the great maintainer of the energies of the
Universe, the great source of all benefits. It could procure
a whole line of sons and grandsons?, or . secure admission
into Indra’s heaven (svar, svarga, see p. 49), or even raise the
sacrificer to the level of the highest deities. It was believed
that the gods themselves had attained their celestial position
by performing sacrifices. By sacrifices,’ says the Taittiriya-
brahmana, ‘the gods obtained heaven.’

The most preposterous of all the ideas connected with the
sacrificial act was that of making it the instrument of creation.
In the Purusha hymn of the Rig-veda (X. go) the gods are
represented as cutting up and sacrificing Purusha, the primeval
Male, and then forming. the whole Universe from his head
and limbs (see p.17). The Tandya-brahmana makes the lord
of creatures offer himself up as a sacrifice. Even Sacrifice
(Yajfia) itself was sometimes personified as a god.

Lastly, the shedding of blood was believed by some to
expiate sin. The victim consigned to the fire was thought to
be an expiation for sins committed by the gods, the fathers,
and men. Probably the idea was not so much that of killing
an innocent victim for the removal of guilt as of warding off
the punishment which an angry Being was likely to inflict.

1 An uninterrupted line of sons, grandsons, and great-grandsons was
negded for the due performance of funeral rites, through which alone
the bliss of a man after death could be secured (see pp. 274-312).
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It is even probable that human sacrifice was once part
of the Brahmanical system. The Aitareya-brahmana (VII.
13) has the well-known story of Haris¢andra and Sunahsepa
which points to its prevalence. The same Brahmana records
the substitution of the sacrifice of four kinds of animals—
horses, oxen, sheep, and goats—for that of men. Sometimes
numbers of animals were tied to sacrificial posts (yipa), some
being killed and some liberated at the end of the ceremony.
As to the Horse-sacrifice (Asva-medha) see p. 329.

One of the most noteworthy ideas to be found in the
Brahmanas is that the gods were merely mortal till they
conquered Death by sacrifices. Death is thereupon alarmed
lest men also should be victorious over him and deprive
him of all his rights; but the gods promise that those who
perform sacrifices should not become immortal without first
offering him their bodies, and that non-sacrificers should
present him their bodies in many successive births.

The following is a free translation of a passage of the Sata-
- patha-brzhmana :—

The gods lived constantly in dread of Death—
The mighty Ender—so with toilsome rites
They worshipped and repeated sacrifices

Till they became immortal. Then the Ender
Said to the gods, ‘As ye have made yourselves
Imperishable, so will men endeavour

To free themselves from me; what portion then
Shall I possess in man?’ The gods replied,
‘Henceforth no being shall become immortal

In his own body; this his mortal frame

Shalt thou still seize; this shall remain thy own,
This shall become perpetually thy food.

And even he who through religious acts
Henceforth attains to immortality

Shall first present his body, Death, to thee.

Other passages in the Brahmanas prove that the doctrine of
transmigration was beginning to be developed at this period.

It is certainly remarkable that the idea of sacrifice as an
atonement for sin seems never to have taken firm hold of the

‘ o s,.;r;: -
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Hindd mind. Goats were generally sacrificed by Vaidika
Brahmans at their Soma-yagas, but only in connexion with
the central offering of the Soma or liquor of immortality, and
mainly with the idea of nourishing the gods who were their
friends. Fire was the chief god, not only because he was
visibly present, but because he carried up the essence of the
oblation to the other gods. In later times the deities were
thought to have a malevolent side to their characters, and
when sacrifice was needed for the propitiation of an angry
deity, it was called Bali. Goats and buffaloes are now immo-
lated in India with the view of appeasing the goddess Kalj,
who delights in blood. But in this there is no idea of
effacing guilt or making a vicarious offering for sin.

The ordinary HindG wholly rejects the notion of trusting
to anything for salvation but his own self-righteousness ; that
is, to his own merit (punya) acquired through his own pious
acts, or through the karma-marga, ‘way of ceremonial acts,’
presided over by the Brahmans.

f I
Philosophical Drakmanisme. - o

The second or philosophical phase of Brahmanism cannot
be marked off by any decided line from the other phases.
Its rudimentary idcas are found in the carlier system, and
hﬁen germ in Vedism. It laid stress on the l\nowlcdgc
(jfiana) of thc onc umvcunlly diffused spiritual essence (Brah-
man) which constitutes everything, and in which all things

are merged. This purely spiritual way or way of knowledge - é ,f i

(jiiana-marga) made sacrificial ccremonics uscless.

In fact, a reaction from an overdone ritual was mcvxtable
People became wearied with sacrifices and sacrificers.  The
minds of thinking men found no rest in the blood of
slaughtered victims. It only remained to take rcfuge i
metaphysical investigations. If every man was a part o
God what necessity was therc that God should propitiate
himself? If a portion of thc one sclf-existent Spirit chosef

)
,'
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for a time to ignore itself, to invest itself with a body, to
fetter itself with actions and their inevitable results, the
consequences could only be borne by itself in its passage
through numberless births. Nor could there be any final
emancipation from a continued succession of corporeal ex-
istences, till action ceased and the consciousness of identity
with the one universal Spirit returned.

The Upamshads or hidden spiritual doctrine of the Veda,
are the spe<:1al bible of this phase of Brahmanism. Many
treatises so called were added to the Mantra and Brahmana
portion of the Veda (such as the Isa, Katha, éhandogya,

* Mundaka, and Brihad-aranyaka Upanishads). The aphorisms

(sitras) of the three systems of philosophy with their three
so-called branches (that is, the Nyaya with Vaiseshika ;
Sankhya with Yoga; Vedinta with Mimansa) were connected

- with these writings ; but only the Sankhya and Vedanta can
" be said to be really founded on them.

According to a learned Brahman who is now a convert to
Christianity, the Upanishads are to the Mantras and 'Brah-
manas what our New Testament is to the Old.

They were compositions which expressed the desire of the
living personal spirit (jiva or jivatman) for deliverance from
a long series of separate earthly existences and from lability
to pass through a variety of bodies—gods, men, animals,
plants, stones—and its longing for final reunion with the one
self-existent Spirit of the Universe (4 #man, afterwards called

. Brakman). And here it may be noted that Philosophical

Brahmamsm was nqt phxlosophy in the European sense of
the wo Wor_cl . It was no mere search for truth, for truth’s sake.
It was rather a form of mystical religious speculation? Nor
was it an expression of the soul’s desire to be released from
the burden of sin. It was rather an inquiry into the best
method of its escape from transmigration; the dread of con-
tinued metempsychosis being the one haunting thought
which colours the whole texture of Indian philosophy. If

-,
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an Indian metaphysician sets himself to inquire into the
nature of spirit and matter, and their relation to each other,
his investigations are sure to be conducted with the sole
object of liberating the spirit of man from the bondage of
repeated earthly existence, and reuniting it with the one
Universal Spirit as a river is reunited with the ocean. This is
called the way of knowledge (jiidna). This constitutes the
right measure (prama) of all difficulties. This is the summum
bonum (nihéreyasa) of Brahmanical philosophy.

What, then, are the articles of a Hindd philosopher’s creed ?

Most Hindi thinkers agree that the one Spirit? is eternal,”
both retrospectively and prospectively. The Spirit of God .
and the spirit of man must have existed from all cternity !
and must continue to exist. The two spirits are not really :
distinct; so says the Vedintist. The living spirit of man (jiva)
—the human Self (Atman)—is identical with God’s Spirit.
It is that Spirit limited and personalized by the power of !
Illusion ; and the life of every living spirit is nothing but an
infinitesimal arc of the one endless circle of infinite existence.

Again, Hind@ philosophers agree that the mind (manas) isf
distinct from the spirit. Mind is not cternal in the same way. -
It is arﬁn{gnal organ of the body, standmg between the five |
organs ¢ oF _perception and the five mg'ms of action, connected
with both, receiving the impressions conveyed by bo_th, and
duectmcf both through the exercise of volition. To the mind
appertalns ‘the faculties of perception (buddhi), volition (saf-
kalpa, vikalpa), self-consciousness and thought, and the spirit
cannot possess these, unless joined to mind and invested with
a bodily covering or vehicle.

And of actual bodily coverings, there are two (though the

gl

n
|
|
i
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! It is generally better to translate the philosophical terms Atman, }
Brahman, and Purusha by ¢spirit’ rather than by ‘soul,’ because the.f
expression ‘soul’ is liable to convey the idea of thinking and feeling, ! ;
wheyeas pure Atman, Bra.l‘m‘_%p; and_Purusha neither th1£}§ nor feel,/ -

v illn [
nor are c jous. The Translation ‘ Self’ is not universally suitable. I/



L}

28 Philosophical Brakmanisne.

Vedanta system reckons three!):—first, the subtle body
(llng;, ‘or sikshma-sarira or ativahika?), which incloses a
portion of the universal spirit in three sheaths (kosha), cog-
nitional, sensorial, and aerial, constituting it a living individual
‘personal spirit (jivitman), and carrying it through all its
corporeal migrations, till, on its reunion with its source, even
jts subtle body becomes extinct; secondly, the gross body
(sthiila-3arira), which surrounds the subtle vehicle, and is of
various forms in the various conditions of existence through
animate or inanimate, organic or inorganic life.

And mark that this gross body is of three kinds—divine,
earthly, and intermediate—the intermediate being that peculiar
frame which the departed spirit receives, after the burning of
the earthly gross body and during the interval preceding the
assumption of another gross body. This intermediate body
(called preta-$arira, ‘ the departed man’s body,” or, philosophi-
cally, Adhish’ghina—dehi%)ﬁ serves, as it were, to clothe the
departed spirit during its several residences in the world of
departed spirits (pitri-loka). It is of the same nature, though
linferior to the divine body which belongs to the gods; and it
‘should be noted that this divine intermediate body is really
rcomposed of gross (sthiila) particles, though of a more ethereal
'substance than the earthly body. Without it the departed
spirit would have no vehicle but the subtle body, and would
be incapable of enjoying bliss or suffering misery in the tem-
porary paradise, or purgatory?, through which all the departed
have to pass before returning to earth (see pp. 292-294).

And be it noted that the union of spirit with a succession
of bodily forms is dreaded as the worst form of bondage.

* In the Vedanta system there are three bodily coverings, the Causal
body (Karapa-Sarira) coming first; but this is merely another name for
Ajfidna (see p. 35), and can scarcely be regarded as a material substance.

? Its minuteness is denoted by its being described as ‘of the size of
a thumb ’ (ahgushtha-matra), though some apply this expression to the
intermediate body. .

8 The heaven and hell of orthodox Brahmanism are only temporary.

o

o

—— _,.‘



Philosophical Brakmanisne. 29

The spirit, so united, commences acting, and all actions, good
or bad, lead to consequences, and these consequences must
have their adequate rewards or punishments. It is on this
account that the departed spirit must of necessity be removed
to temporary heavens or hells. Thence it must migrate into
higher, intermediate, and lower earthly forms, according to its
various degrees of merit or demerit, till it attains the great
end—entire emancipation from the bondage of repeated bodily
existence, and reabsorption into the one Spirit of the Universe.

With regard to the external world, it is a fixed dogma of
every Hindd philosopher that Navastuno vastu-siddiil there
cannot be the production of somethmG out of nothing (ex nihilo
11/l ﬁt) Therefore, the external world is eternal, thouch '
accordmg to one view, it is evolved out of an eternally existing
productive germ united to eternally existing individual spirits;
and according to another, it is evolved out of the Illusion which
from all eternity overspreads the one eternal Spirit, though
- having no real existence. These two theories in regard to the
creation or evolution of the world—the first in the Sankhya, the
second in the Vedanta system—are both of great antiquity.

The first shadowmg forth of the mystery of the creation of
male and female, and of the living world through their union,
is traceable in some of the Vedic hymns. The well- known
hymn of the Rig-veda (X. 129. 4), already quoted, asserts that
first ‘in that One Being arose Desire, which was the primal
germ of Mind, and which the wise, searching out in their
thoughts, discovered to be the subtle bond connecting Non-
entity with Entity.

Again, the Satapatha-brihmana (XIV. 4. 2. 4, etc.) and ’
Brihad-aranyaka Upanishad (I. 3) declare that ‘the One
Being was not happy, being alone. He wished for a second. |
He caused his own nature to fall in twain, and thus became Y
husband and wife. He approached her, and thus were human |
beings produced’ (see p. 182).

In this latter passage is the first clear statement of a duality
‘» —
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in the divine unity—an idea which took root in the Hindd
mind quite as strongly as the doctrine of a Triad (Tri-mirti)
did in the minds of later thinkers—an idea, too, which had
been adumbrated in the supposed marriage of Heaven and
Earth for the production of gods, men, and all creatures.
The idea was expanded in the mythical cosmogony of
Manu Book L 5, etc. There it is said that the universe first
existed only in darkness as if immersed in sleep. Then the
Self-existent (Svayam-bhil) still undeveloped (A-vyakta),
having willed to produce various beings from his own sub-
stance, first with a mere thought created the waters, and
placed on them a productive seed or egg (bija). Then he
himself was born in that egg in the form of Brahma. Next
he caused the egg to divide itself, and out of its two divisions
framed the heaven above and the earth beneath. Afterwards,
having divided his own substance, he became half male, half
female (I. 32), and from that female produced Virdj, from

. whom was created Manu, the secondary progenitor of all

ibeings. The order of creation of the five elements is, 1. Ether
i(Akasa); 2. Air (Vayu); 3. Fire (Tejas or Jyotis); 4. Water
%(Apah, pl.); 5. Earth (Prithivi or Bhiimi); but these were pro-
iduced from a previous creation of five subtle elements (tan-
./matra). The Nyaya-siitra reverses the order, placing Ea rth first,
So again in the Sagkhya ph1losophy, there are gvﬁo,ﬂeérnally
existing principles—the Producer and the Spirit. The former
is an eternal procreant germ or - Creative Force which is called

<

e Pra-kriti (fem.), because it produces (root kri) twenty-three pro-
v+ ducts; these twenty-three, with the Producer, being called the

twenty-four Tattvas. It is also called Pradhina, because it is
the fixed material cause of everything except the Spirit—which
is the twenty-fifth Tattva. The infinitely subtle elementary

£ germ, Prakriti or Pradhana, though one, is supposed to be made

v
;up of a triad of co-eternal primordial substances or essences in

.-f’,roperly qualities,’ though certain qualities result from them

’egulgoiée _@ These are called .Gunas, but they are Jot
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The term Guna simply denotes that these constituent essences
of Prakriti act like cords to bind the spirit with triple bonds.
They are, 1. Sattva, ¢ purity’ or ‘goodness ;’ 2. Rajas, ‘ passion’
or ‘activity;’ and 3. Tamas, ‘darkness’ or ‘apathy;’ some-
times regarded as equivalent to happiness, pain, and igno-
rance, or denoted by white, red, and black respectively.

The Spirit or seccond eternally existing principle called
Purusha (the Male or Self) is not, like Prakriti, one; nor doesit
I;Oduce anything. It is multitudinous. Spirits are innumer-
able, cach separate Spirit being co-eternal with Prakriti, but
doing nothing and creating nothing. When human beings or
any other beings are created, the creation is always cffected
through evolution out of Prakriti, which is nevertheless a
merely blind and dark force; no creation at all being apparent
unless this force brings itself into union with some one cter-
nally existing separate Spirit. Prakriti, in short, unites itself ! f
with a Spirit or Sclf and bmds it with the triple bond of
the thxee above- mmcd Gums 1in order that this Spirit may .
reflect the evolved world as a clear river reflects dark trees,
while they darken the river, or as a bright crystal vase .
illumines a flower, while the flower colours the crystal. i

The first step in the evolution out of Prakriti is the pro-
duction of Intellect or mtelhgcnt perceptlon (Buddhj). Next
comes the faculty of Sclf-consciousness or personaﬁty, called
the I-maker (Aham-kara), and then the five subtle and five
gross elementgvthe latter being the product of the former.
Last in the series come the five organs of perception, the five
organs of action and the internal organ, mind (Manas), which
holds a position between the ten other organs, mediating
between them as an instrument of volition between perccptiori'

and action®. These, with the Spirit (Purusha), constitute the
twenty-five puncxplcs (Tattms) of the S"1'1Lhya. system.
M .

t

! The Spirit before its association with these Gunas is called Nirguna ;
andywhen bound by them, Saguna.
"2 In this and in the Nyaya system Buddhi, ‘ intellect,’ is anterior and
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The noteworthy point is that self-consciousness, cognition,
will, and thought do not belong to the creative force Prakriti
and its creations, Intellect, the I-maker, and Mind (Buddhi,
Aham-kira, Manas, which together make up Antahkarana)
when existing separately, nor to a Spirit (Purusha) when ex-
isting separately, but only to the two when united, or to the

* Antahkarana illuminated by a Spirit. In short, two factors
—the active, creative but blind force, and the inactive, passive
but illuminating spirit—must come together before there can
be even any self-consciousness or sense of personality. And
yet the creation is not supposed to take place for the sake
of the two together, but only that it may be illuminated and
observed by each separate individual spirit or soul, which never-
theless is a wholly apathetic, isolated, and indifferent spectator
of the act. It is clear from this how easy it became to confuse

Purusha with Prakriti and to regard either the one or the other

or the union of both as the source of the external world?.

; Of course when any being is created the three primordial
t‘essences, Puntﬁssmn and Darkness are ng longer eciﬁ"ally
U b;i;nced as they a:re in the creative germ, Prakr1t1 Creation_

1s a result of the d1sturbance of this equiﬂmum One or
other quality is then in excess, making a being unselfish and
igood, selfish and energetic, bestial and ignorant, according as
| purity, passion, or darkness may happen to preponderate.

I need not point out that this remarkable theory of innu-

E—

superior to Manas, ‘mind,” which is merely the instrument of thought
It governs the mind, and causes it to decide. Manu’s theory is a
combination of Sankhya and Vedanta. In Book I. 14, 4, etc. it is said that .
ﬁ?&hma, when born from the egg deposxted by the Self-existent, drew ¥
out the external world from pure spirit (Atman). The first product was
the principle of thought (Manas = Buddhi or Mahat). Next came
Personality (Aham-kira), and then the seven subtle elements (Tan-
- mitras). From these seven active principles (called ‘the seven Purushas,’
1. 19)—viz. Mahat or Buddhi (called Manas in 1. 14, 74, 75), Aham-kara,
and the five subtle elements—were evolved in the five gross or material
elements (maha-bhiita), the organs of sense, and the whole world of sense.
\( * Professor A. E. Gough in his ¢ Philosophy of the Upanishads*has
thrown great light on the Sankhya and Vedinta systems.
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J

merable personal creations for the sake of individual spirits is

not without its counterpart in European systems’. In India’

the idea of a separate spiritual force combining with a pri-
mordial matenal force for the creation of all things was, as
we have seen, of great antiquity. And notwithstanding the
rﬁé;céphysical subtleties with which it was connected, the
notion of a universe proceeding from a male principle or
generator, and a female principle regarded as an energy or
capacity (Sakti), commended itself to the popular mind as
harmonizing with the operations and phenomena everywhere
apparent in nature. To this day it is symbolized all over
India by temples dedicated to the male and female sex (in
the union of the sexual symbols called Linga and Yoni).
It is clear that in such a system there can be no need for the
existence of any supreme Spirit as distinct from the personal
spirit, even though such a supreme Being be theoretically
admitted (as in the Yoga branch of the Saakhya).

~ The so-called pantheistic theory of the Vedanta philosophy
is even more attractive to the majority of Hinda thinkers. It
is true that both the Sankhya and Vedanta together underlie
B‘Ea_}_;mamsm but the Vedanta is, so to speak, the latest
revelation of the Veda teachmg the non-duality and non-
plurahty of bpmt—that is, the real existence of only onc
Spirit called Atman? (nom. Atmi) or Brahman (nom. Brahmi,
see p. 43) instead of many; the separation of human spirits
and of all the phenomena of nature from that one Spirit being
only effected when it is enveloped in Illusion. In other
words, the separate existence of man’s spir—i't and of all natural
phenomena is only illusory. ‘

This doctrine is said to rest on ahother well-known hymn
of the Veda (X. go) called the Purusha-siikta. There the
one embodied Spirit is called Purusha (see p 17), and is
said to be ‘everything, whatever is, has been, and shall

1 The Sankhxa has much in common with the Idealism of Berkeley.
2 Oné etymology given for Atman is a7, “t6 breathe. Compafe p. 2.
D

{.
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be. The same doctrine is briefly formulated in three
words (from the Chandogya Upanishad) used as a creed in
the present day by Indian Theistic as well as Pantheistic
sects—E kam eva advitiyam, ‘ there is but one Being, without
a seconc?w‘Nothing really exists but the one impersonal
Spirit, called Atma or Brahmi (=Purusha). Brahmi is real,
the world is an illusion (Brahma satyam Jagan mithy3). From
it everything is born, in it everything breathes and is dissolved
(tajjalan). That Spirit, iz 2ke illusion whick overspreads it,
is to the external world what yarn is to cloth, what milk is to

curds, what clay is to a jar; but only in that illusion!. As.

ether contained in various vessels, and as the sun reflected on
Je;rious mirrors, is one but apparently many, ép the spirit is one
a_nd many. The 'f')ottér by the help of clay makes various
pots, but the Spirit itself evolves its own various forms. Asan
actor paints his bady with colours and assumes various forms,
so the Spirit assumes the bodies caused by its deeds. This
self-existent, eternal, impersonal Atmé.vof'Brah’ﬁié'. is abso-
lutely One (unlike the Sankhyan Spirit or Purusha, which is
multitudinous); yet it is made up of a triad of essences—
to wit, pure Existence (Sat), pure Thought (__é_j;) %, and pure
Bliss (Ananda), and it may assume three bodily envelopes

R

and three conditions or Gupas (p. 36).

0 And here let me observe that more than one Christian
" writer has compared this tri-unity of Entities with the Trini-

;tarian doctrine of God the Father, who is the Author of all
%Existence; God the Son, who is the Source of all Wisdom

jand Knowledge ; and God the Holy Spirit, who is the Source -

of all Joy. But it is a mistake so to compare it; because,

. with the Vedantist, Brahmi is only Existence in the negation

! He is not the actual material cause of the world as clay of a jar, but
the 7//usory material cause as a rope might be of a snake ; see p.37,L 14.

z Cit, ¢ pure thought,’ or its equivalent (faitanya, is often used alone for
Brahmi, the one Self-existent Being. Sat may also be so used. Brghmi
is also described in the Upanishads as Truth, Knowledge, Infinity.
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of non-existence, only Thought in the negation of non-
thought, only Bliss in the negation of non-bliss and in freedom
from the miseries incident to life and transmigration.

When this impersonal Spirit—which is without self-con-
sciousness—assumes consciousness of a personal self; that is,
when it begins to exist in anything external to itself, and
when it begins to think about anything or be joyful about
anything besides itself—it does so by the power of Illusion
(May3a) and by investing itself with three corporeal envelopes.

First, the causal body (karana-sarira) identified with Ajfiana
or Ignorance (Illusion)?!; secondly, the subtle body (linga- .
Sarira) ; and thirdly, the grosé body (sthila-sarira). Inthisway .
the impersonal Spirit is converted into a personal God who
can be worshipped, and so becomes the Supreme Lord (Isvara,
Paramesvara) and creator of a world of illusion. To be accurate,
however, it should be stated that the Vedanta theory makes
the assumption of these three bodies involve the assumption
of three distinct mystical personalities, each of which is sup-
Qggadm investa particular condition of spirit. Thus, with the
first or causal body, the impersoné.l Spirit becomes the
Supreme Lord, Parames$vara, supposed to represent and
embody the mystical totality of dreamless spirits; with the
second or subtle body the impersonal Spirit becomes Hiranya-
garbha (or Sutratman, or Prana), supposed to represent the
aggregate of dreaming spirits (connecting them like the Sitra
or thread of a necklace); with the third or gross body it
becomes Vir3j (or Vaisvanara, Praja-pati, Purusha), supposed
to represent and embody the aggregate of waking spirits
(compare p. 28). . '

This E'lfggd ~EE)nc{i__tion of spirit or that of being wide awake,

S

! The Karana-sarira is not only identified with Ignorance (Ajidna or
Avidya), but also with Illusion (Mayd). It is, therefore, no real body.
Both Ignorance and Illusion together cause the separation of the personal
supreme Spirit and the personal human Spirit from the one impersonal
Spirit. In the same way they are the cause of every existing thing.

D2
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though with ‘us considered to be the highest state, is by Hindd
philosophers held to be the lowest, because farthest removed
from pure impersonalized Spirit. In fact, beyond and under-
lying all three conditions of spirit is the fourth (turiya) or pure
unconditioned, unembodied, impersonal Spirit (Brahma) itself.

Of course these hyper-subtleties are beyond the scope of
ordinary philosophic thought ; but they show how great is
the difference between the Pantheism of India and that of
Europe. A Vedantist believes in one impersonal Spirit, who,
by association with Illusion, becomes the one Supreme per-
sonal God (Paramesvara) of the world (of illusion). And it is
this personal God who, when he engages in the creation,
preservation, and dissolution of an illusory Universe, is called
Sa-guna because believed to be associated with the three
Gunas which are held to be substances (dravya) and are the
supposed constituents of his causal body, identified, as it is,
with Ignorance®. These three Gunas are the same as those
which in the Sankhyan system are the constituent essences or
ingredients of Prakriti, resulting in the three conditions of
"Activity, Goodness, and Apathy called Rajas, Sattva, Tamas 2
They are the same as those which in the later doctrine of the
: Puranas separate the one Supreme Being into the three divine
personahtles of Brahma (nom. case masc.), Vishnu, aﬁH‘ Rudra-
vaa each accornpamed by his own consort 3. B

Dominated by Activity (Rajas), the one Universal Spirit is
Brahma, the Creator ; by Goodness (Sattva), it is Vishnu, the
Preserver ; by Indifference (Tamas), it is Rudra, the Dissolver.

! In other words, the Karapa-sarira—consisting of Ignorance, and
therefore made up of the three Gunas—is the illusory corporeal disguise
(upadhi), or investing envelope, or triple bond of the impersonal Spirit
Brahmi, by which it becomes the personal God Paramesvara.

2 See top of p. 31. These Gunas of activity, goodness, and apathy are
not properly identical with the so-called qualities, but are rather con-
stituent substances or essences or ingredients, though they may result in
such qualities.

* In the later mythology the term Sakti, ‘active energy’ (ratherdhan
Maya, Prakriti, and Ajfiana), is used for the female half of the personal God.

R
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Pure Vedantism, then, is not only a belief in one impersonal
Spirit made up of three abstract essences. It is a belief that
a kind of threefold triad of essences—to wit, three spiritual
essences, three corporeal envelopes, and three dominating
conditions or qualities—together constitute one personal God,
while constituting at the same time every human personality..

It is by reason, then, of association with Illusion or Ignor-
ance (made up of the three Gunas or Conditions), that the
Supreme Spirit (Paramatman) enshrined in the persenal God,
and the living spirit (jivitman) enshrined in the personal
man, believe in their own individuality, mistaking it and the
world for realities, just as a rope in a dark night might be
mistaken for a snake. When the personalized spirit sets itself
free from the power of Illusion the consciousness of its own
identity and of the identity of the whole universe with the
one impersonal Spirit, (Atman=Paramatman, Brahmi), is
re-established. Strange to say, this Illusion or Ignorance is
held, like the one eternal Brahmi?, to have an existence from
all eternity, though, owing to the fact that such existence is

,unrea.L, and the whole evolved world unreal too, it follows
that nothing really existent is left but Brahmi. In other
words, all that really exists is identical with Brahmd.

In fact, the more € evxdently physical and metap11y51ca1
speculations are opposed to common sense, the more favour
do they find with some Hindl thinkers. Common sense
tells an Englishman that he really exists himself, and that
everything he sees around him really exists also. He cannot

abandon these two primary convictions. Not so the Hindia-

Vedantist. Dualism is his bugbear, and common sense, .
when it maintains any kind of real duality, either the separate -
independent existence of a man’s own Spirit and of God’s
Spirit or of spirit and matter, is guilty of gross deception.

! Maya-¢id-yogo 'nadih, ¢the union of Cit (p. 34) and Maya is from all
eterflity” See Professor Gough’s able and instructive articles on the
Philosophy of the Upanishads.
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And yet after all, when the Vedantist theory, as held at
present, s closely exammed it turns out to be v1rtually as
dua11st1c in regard to spirit and matter, as the Sankhya ;
the" only difference being that the source of the material
world (Prakriti) in the Sankhya is held to have a real existence
(though one of its names is still Maya) instead of a merely

%illusory existence®. nghmi .and Maya (Illusion) in the

;Vedénta Purusha and Prakriti (May3) in the Sankhya, must

;be united in the act of creation. The external world is the
product of two principles (which some compare to Know-

ledge and Ignorance, Light and Darkness). The chief dif-

ference between the two systems lies in the unity of Spirit
taught by the Vedanta as distinguished from the plurallty
of spirits taught by the Sankhya.

Yet the Vedantist virtually believes in three conditions of
being, viz. the real, the practical, and the illusory; for while he
affirms that the one Spirit Brahmi alone has a real (paramar-
thika) existence, he allows a practical (vyavaharika) separate
existence to human spirits, to the world, and to the personal
God or gods, as well as an illusory (pratibhasika) existence.

Hence every object is to be dealt with practically as if
it were realISr what it appears to be. A god is p1act1cally a
god; a man, a man; a beast, a ‘beast; so that when a man
feeds a horse he does not feed him as a portion of God, but
as an animal kept for riding. The Vedanta theory, like the
Sankhya, has taken deep root in the Indian mind. A mixture
of both is the source of the popular religion and mythology of
' the Hindis. Both permeate their literature and give a colour

{ to every thought and feeling of their daily lives.

Ty Perhaps the only true monistic theory is that of the Buddhist, who
. affirms that nothing exists but the self-creative Universe, which, however,
1‘ he also calls May3, ¢ Illusion.” A Vedantist is Brahmi—vadx, one who
i affirms that Brahm3 “Spirit” is the only reality;’ a Buddhist is Siinya-

vadi, ‘one who affirms a blank for God;’ and a Sankhya is Pradhana-

vadi, ‘one who affirms that all material thmgs proceed from Pradhana
Prakntl) !

T
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And hence it is not difficult to understand how a people
imbued with the idea that the world is an illusion should have
neglected all historical investigations. No such thing as
genuine history or biography exists in Sanskrit literature.
Historical researches are to a Hind simple foolishness.

The third philosophical system, called Nydya-—or the act
of going into any subject analytically (opﬁés'éd to Sankhya
or synthetic enn1me1‘ation)—§é not so closely connected with
religion and metaphysical speculation as the Sankhya and
Vedanta. Yet it offers more interesting parallels to European
ph‘ivlﬂgsgghi;al__andjécicnt,iﬁc ideas. It is much studied in
modern Sanskrit schools of learning, as an analytical inquiry
into all the objects and subjects of human knowledge, in-
cluding, among others, the process of reasoning and logic.

In regard to the subject of reasoning, the Nyaya proper, as
I have shown in ‘Indian Wisdom’ (p. 72), propounds in its
first Sdtra sixteen topics, the first of which is Pramana, that
is, the means or instrument by which knowledge or the right
measure (prami or pramiti) of a subject is to be obtained.
The means are four, viz. perception by the senses (pratyaksha);
inference (anumina); comparison (upamana); verbal or trust-
worthy authority (sabda or dptopadesa), including revelation L.

Of these four processes, ‘inference’ is divided into five
members (avayava). 1. The pratijiia, or proposition (stated

hypothetically). 2. The hetu, or reason. 3. The uda-'

harapa, or example (=major premiss). 4. The upanaya, or
application of the reason (=minor premiss). 5. The niga-

mana, or conclusion, i.e. the proposition re-stated as proved.

Thus: 1. The hill has fire; 2. for it smokes; 3. whatever
smokes has fire, as a kitchen-hearth; 4. this hill smokes;
5. therefore this hill has fire.

1 The Saakhya rightly includes the third of the four Praminas in the
second, and the Vedanta adds two others to the four, viz. negative proof
(an-upalabdhi, abhiva) and inference from circumstances (arthapatti).
The Vaiseshika includes both the third and fourth in the second.
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Here we have a clumsy combination of enthymeme and
syllogism, which must be regarded not as a syllogism, but
rather as a full rhetorical statement of an argument.

The most noticeable peculiarity in the Indian method,
stamping it as an original analysis of the laws of thought,
is the employment of the terms ‘invariable concomitance
or pervasion’ (vyapti), ‘invariable pervader’ (vyapaka), and
‘invariably pervaded ’ (vyapya). Fire is the pervader, smoke
the pervaded. The argument is thus stated: ‘ The mountain
has invariably fire-pervaded smoke ; therefore it has fire.’

The Nygya, like the Sankhya, believes the individual spirits
of men (jivitman) to be eternal, manifold, eternally separate
from each other, distinct from the body, senses, and mind,
and infinite. A peculiar tenet of the Nyaya is that spirits are
ubiquitous, and dzffused ewr_yw/zere ZZrozw/zmz‘ space, so that
a man’s spirit is as much in England as in Calcutta, though

it can only apprehend, and feel, and act, where the body

happens to be.

Its idea of the mind (manas), which it calls an internal in-
strument or organ, is that it is a substance (dravya) as eternal
as the spirit. Instead, however, of being diffused everywhere
like spirit, it is atomic, like earth, water, fire, and air, and can
only admit one perception or act of volition at a time. It is
simply an eternal insentient substance, like an atom of earth.

In its cosmogony the Nyﬁya is dualistic in assuming the

existence of efernal atoms side by side with eternal spirils..

Atoms are not like Prakrltl one, but innumerable.

We know that the true Sankhya (as distinct from the
Yoga) recognized no Supreme Spirit. Probably the true
Nyaya was in this respect like the Sankhya. In any case
neither of these systems admits the absolute unity of one all-

pervading Spirit. If they acknbwledcre a Supreme presiding o

Spirit at all, it can only be as forming one of innumerable
other spirits—though superior to them—and as co-eternal and
(in the case of the Nyaya) as co-omnipresent with them. .
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The foregoing three systems, with their sub-systems, con-
stitute the philosophical phase. of Brahmanism. Clearly one
of its aims is to teach men to abstain from action of every kind,
good or bad—as much from liking as disliking, as much from
loving as hating. The whole external world is an illusion.
Actions and feelings are a mistake. They are the fetters of
the soul which bind it with bonds of iron to continual bodies.

Transmigration or Metempsychosis is the great bugbear—
theht"erxliﬁleﬂni'ghtmare and daymare of Indian philosophers
and metaphysicians. All their cfforts are directed to the
removal of this oppressive scare. ‘As the embodied soul,
says the Bhagavad-gitd, ¢ moves swiftly on through boyhood,
youth, and age, so will it pass through other forms hereafter.’

For although the human spirit is really one with the
Supreme, yet while it continues in ignorance it may commit
sins which it must get rid of by expiatory rites (prayaséitta)
or by passing through purgatorial hells and successive births.
Even virtuous acts involve heaven and re-births.

The question, therefore, is not: What is truth? The one
problem is: How is a man to break this iron chain of repeated
existences, and to shake off all separate personality? How is
he to return to complete union with (siyujya) pure Spirit?
Or, if this object be beyond his reach, how is he to work his
way through 8,400,000 successive births to any one of the:
three inferior conditions of bliss—1I. living in the same heaven .
(sdlokya) with the personal God; 2. close proximity to him
(samipya); 3. assimilation to his likeness (sarlipya)?

Mythological or Polytheistic Brafmanism.

The Mythological or Polytheistic phase of Brahmanism has
for its bible the two great legendary heroic poems (Itihidsa)
Mahi-bhirata and Ramiyana, and in later times the Puranas.
Its, development was probably synchronous with that of

 Buddhism, -
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Buddhism, like philosophical Brahmanism, was a disbelief
in the eﬁicacy of ritual to secure beatitude, and, like it, taught
the uselessness of sacrificial ceremonies and even of austerities
for the attainment of true knowledge, which was only to be
~ obtained through self-introspection, abstract meditation, and
suppression of all desires. It substituted a blank for God ; it

denied the existence of a separate spirit, and of everything
but body, mind, and sensations—earth, heavens, and hells,
which, according to the Buddha, are always, through the force
of works, tending to disintegration and re-integration in per-
petual cycles. But while Buddhism repudiated priestcraft, it
founded a monastic brotherhood and supplied the people with
an object of veneration in its founder Gautama—who was styled
‘the Enlightened’ (Buddha) Its propagation was in a great
measure due to the reverence which the Buddha inspired by his
own personal character. He was the ideal man—the perfection
of humanity. He practised faithfully what he preached effec-
tively. Adherents gathered in crowds around his person, and
Gautama himself became the real god of his own popular faith.
Everywhere throughout India thousands were drawn towards
.his teaching. His doctrines of universal charity, hbel;y,
gﬂlfllty, and fratermty Xere 1rresxst1b1y attractwe The only
“hope of competmg with the Buddhistic movement lay in in-
venting human gods and a religious system equally attractive,
:equally popular, equally suited to the needs and capacities
of the mass of the people.

In all probability the Brahmans commenced pqpulanzm_g
thelr panthelstlc doctrmes about the time of the rise of
Buddhlsm in the ﬁfth century B. C “The Buddha ciied and
acco;gﬁlg :cz) his own teaching, beca.me personally annihilated,
but the remains of his body were enshrined as relics in
various parts of India, and his memory was worshipped
as devotedly as his person had once been revered. Of course

the religious instincts of the mass of the Hindiis found no rgal

satisfaction in the propltlatlon of the forces of nature and
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spirits of the air, or in the cold philosophy of pantheism, or in
homage paid to the memory of a teacher held to be nowhere
existent. They needed devotion (bhakti) to personal and:
human gods, and these they were led to find in their own

he1oes The Ramadyana and Maha-bharata represent the use ‘

made by the Brahmans of the martial songs of the people, as
well as of their local legends, traditions and superstitions. The
principal heroes, whose achievements were the subject of epic
song and recitation, underwent a process of deification. The
great warrior dynasties were made to trace back their origin,
through Brahmanical sages, to the sun-god and the moon-god.
Myths and stories confirmatory of the divine origin of every
great hero were invented and inserted into the body of the
poems. In this manner a kind of anthropomorphic religion
well ada ~Pted to the popular Eﬁnd was devised. Nor was an
amount of anthropomorphism, polythetsm, polydemomsm, an
even fetishism incompatible with pantheistic doctrines. The{
Brahmans in their popular teaching were simply carrying out
their own doctrine of evolution. The only problem whichI
they set themselves to solve was: how could their theory be
made to adapt itself to existing superstitions and be acceptcd\
as consistent with all the ideas of a popular mythology ?

Nothing, then, was easier for them than to maintain that
the one sole, self-existing Supreme Spirit, the only real exist-
ing Essence, exercises itself, as if sportively (lilaya), in infinite
expansion, in infinite manifestations of itself, in infinite crea-
tion, dissolution, and re-creation, through infinite varieties
and diversities of operation. The very name ‘Brahmi ’ (de-
rived from the root brih, ‘to increase’), given to this onc
eternal Essence, was expressive of this growth, this expansive
power, this universal development and diffusion.

Hence all visible forms on earth, said the Brahmans, are ’

emanations from the one eternal Entity, like drops from an

ocean, like sparks from fire. Stones, mountains, rivers, plants, |

trees, and animals—all these are traceable upwards as pro-
' !
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gressive steps in the infinite evolution of his being. The
highest earthly emanation is man, and the emanation of
men is in classes and also traceable upwards according to
a graduated scale, the highest class being that of the
Brahmans.

Fitly, too, are the highest human manifestations of the
eternal Brahmd called Brahmans: for they are the appointed
mediators between earth and God. None of these emana-
tions can alter their condition in each separate state. But ac-
~""‘t:ordin,gr to their acts, they may pass into temporary heavens
or hells, and thence into higher or lower grades of being.

For be it observed that a series of higher forms of existence
above that of human beings, such as demigods, supernatural
beings, inferior gods, superior gods, is traceable upwards from
man to the primeval male god Brahma—the first personal
product of the purely spiritual Brahmi when overspread by
Maya or illusory creative force ; this male god Brahma stand-
ing at the head of the so-called creation as the first evolution
out of which all other beings and objects are evolved (see note,
p- 2)- Todraw any line of separation between stocks, stones,
plants, animals, men, demigods, and gods is, according to the
theory of Brahmanism, impossible. They are all liable to
pass into each other’. The number of gods is popularly said
to be 330 millions, though I have not found this stated in
any ancient text (cf. p. 10).

But the act of creation or evolution involves the two other
acts of maintenance of being and disintegration. Hence the god
Brahma is associated with two other personal deities, Vishnu,
the Preserver, and Rudra-Siva, the Dissolver and Reproducer.
These three gods, concerned in the threefold operation of
integration (or evolution), maintenance, and disintegration
(szishti-sthiti-laya), are typified by the three letters composing
the mystic syllable Om (AUM),—three letters originally

* The whole series of evolutions is sometimes spoken of as Brahmadi-
stamba-paryantam, extending from Brahma to a stump (or tuft of grass).
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typical of the earlier Vedic triad (wrongly called a trinity),
and, in the mysticism of the Upanishads, of three personaliza-
tions of the Universal Spirit (Paramesvara, Hiranya-garbha,
and Viraj'). Like the earlier Vedic gods, the three later
deities were not only personifications of the three forces of
1nteg1at10n, disintegration, and reintegration. They probably
symbolized three principal objects in nature, Earth, Water or
Sun, and Fire ; or the three worlds, Ealth Air, and Sky; or
the three forms of matter, Solid, quuld and Gaseous (p. 10).
They constitute the well-known 77z-mir#i, or triad of forms
which characterizes Hindiism, and their bodies, like those of
human beings, are composed of gross material particles though
of a divine and cthereal character (see p. 28).

These three deities, too, are often, as we have seen, connected
with the Gunas of philosophy. In its highest state the one’
Spirit is Nirguna, ¢ devoid of all conditions or qualities.” Itis'
only when dominated by either activity or goodness or apathyi
that the impersonal Spirit becomes either Brahma, the Evolver,
or Vishnu, the Preserver, or Siva, the Dissolver (see p. 36).

Properly, according to the true theory of Brahmanism, no
one of these three ought to take precedence over the other
two. They are equal, and their functions are sometimes inter-
changeable, so that each in turn may become the Supreme
Lord (Paramesvara), and each may take the place of the
other, according to the sentiment expressed by the greatest of
Indian poets, Kilidasa (Kumara-sambhava, Griffith, VIL. 44):—-«’

In those three Persons the one God was shown—
Each first in place, each last—not one alone;

Of Siva, Vishnu, Brahm3, cach may be

First, second, third, among the blessed Three.

There is a well-known Tri-mirti sculptured out of the rock
in the caves of Elephanta at Bombay. Three majestic heads

! See pp. 14, 35, and Mandikya Upanishad, which makes the whole
mogosyllable Om stand for the impersonal Brahmi. According to some
A stands for Vishnu, V for Siva, and M for Brahma. ’
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are represented springing out of one body. The triangle
(Trikona) is also used to symbolize this triune co-equality.

In the later mythology this co-equality was denied, the
difference in the characters of the three gods being well
illustrated by a story from the Bhigavata-purana, X. 89 :—

A dispute once arose among the sages which of the three gods
was greatest. They applied to the greatest of all sages—Bhrigu—to
determine the point. He undertook to put all three gods to a severe
test. He went first to Brahm3, and omitted all obeisance. The god’s
anger blazed forth, but he was at length pacified. Next he went to
the abode of Siva, and omitted to return the god’s salutation. The
irascible god was enraged, his eyes flashed fire, and he raised his
Trident weapon to destroy the sage. But the god’s wife, Parvati, in-
terceded for him. Lastly, Bhrigu went to the heaven of Vishnu, whom
he found asleep. To try his forbearance, he gave the.god a good kick
on his breast, which awoke him. Instead of showing anger, Vishnu
asked Bhrigu’s pardon for not having greeted him on his first arrival.
Then he declared he was highly honoured by the sage’s blow. It had

;imprinted an indelible mark of good fortune on his breast. He trusted
i the sages foot was not hurt, and began to rub it gently ¢ This,” said

!Bhno‘u, is the mightiest god; he overpowers his enemies by the most -

| potent of all weapons—gentleness and generosity.’
F)

The three gods differ from, and are superior to, all other
divine and human organisms, in that they are not subject to
transmigrations. They are beings who have attained the
highest condition possible, short of absorption into Brahmi.

And of these three, Vishnu, the Maintainer and Preserver of
all nature, is the most human, as he is also the most humane,
in his character, attributes, and sympathies, and therefore
devotion (bhakti) to him is, of all forms of Hindu religion,
the most popular. He has four arms, symbolical of the power
he exerts in the deliverance of his worshippers. Portions of
his divine nature have descended into earthly incarnations to
deliver the earth in times of danger and emergency. They
are still continually descending in good men and living
teachers (see p. 103).

Whether, in fact, Vishnu be connected with light, with heat

with air, or with water, it is evident that his function is that of
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a divine Pervader, infusing his essence for special purposes
into created things, animate and inanimate; for example, into
stones, such as the black Silagrama ; into rivers, such as the
Ganges; into trees and plants, such as the Tulasi; into
animals, such as a fish, a tortoise, a boar; and lastly, into
men (see pp. 103—116). '

And here be it noted that the idea of 1ncarnatxon, like
every other idea in religion, morahty, ‘and $ciénce, when
manipulated by the Brahmans, was by them subtilized and
exaggerated. Hence the incarnations of Vishnu are really
descents (avatara) on earth of portions of the essence of a
divine person already possessing a material form (see pp. 63,
103). These descents were undertaken, reasonably enough, -
for preserving the world when in pressing danger from the
malice of evil demons; and they are of four kinds and
degrees.

First, the full descent, as in Krishpa, one of the heroes
'of the Epic poem called Maha-bharata.

“Secondly (though chronologically anterior), the half-essence
descent, consisting of half the god’s nature, as in Rama, hero
of the other Epic called Ramayana.

Thirdly, the quarter-essence descent, as in Rama’s brother
Bharata ; fourthly, the eighth-part descent, as in Rama’s two
other brothers, Lakshmana and Satrughna. Other special
descents are described at pp. 107-115.

Distinct from these is the constant infusion of portions of
the divine essence into ordinary men, animals, and inanimate
objects. All men Whose lives are remarkable for any pecu-
liax c1rcumstances are - held bltlle Hmdus to. be partial incar-
nations of tl}e d1yxpe nature, and worsh;pped aggord&_gly

The other two members of the Indian triad, Brahma and
Siva, have no human incarnations exactly comparable with
those of Vishnu, though Brahma is, as it were, humanized in
his representatives the priests, called Brahmans.

It is true that certain incarnations of both Brahmi and
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Siva are sometimes mentioned (as, for example, that of
Siva called Virabhadra, p. 79), and there are local manifesta-
tions of these deities and local descents of Siva in human
form. Moreover, Brahmi and Siva resemble Vishnu in having
wives. Brahmia’s wife is Sarasvatil, Vishnu's is Lakshmi,
Siva’s is Parvati, and it may be noted that Siva has two
sons, Ganesa, lord of the demon hosts, and Subrahmanya
(also called Skanda and Karttikeya), general of the celestial
armies, whereas Vishnu has no sons except in his human
incarnations 2.

But it would be a great mistake to suppose that many
deities and divine manifestations are generally worshipped.
The gods of the HindiG Pantheon to whom temples are reared
and prayers offered are not numerous. Forms of Vishnu, Siva,
and their consorts, with the two sons of Siva (Ganesa and Su-
brahmanya, p.211), and Hanuman (p.220) are the chief temple-
deities of India. But there are an infinite number of divine
and semi-divine beings, good and evil demons, every one of
which is held in veneration or dread, and every one of which,
from the highest to the lowest, is, like all the others, subject to
the universal law of re-absorption into the one divine universal
Essence (Brahmd). Indeed, at the end of vast periods, called
days of Brahma, each lasting for 4,320,000,000 human years,
the whole universe is so re-absorbed, and after remaining
dormant for equally long periods, is again evolved.

I Where, then, lies the motive for self-knowledge and self-
discipline, if every man is really God? It is that the One
‘Spirit, as if for diversion, ignores itself, submits to the influ-
.ence of an illusory creative force, and permits the unity of its
inature to be partitioned into an infinite number of individual

! Dubois (p. 371) relates a legend which makes Brahma guilty of incest
in that he was both the father and husband of Sarasvati.

? Nor were Vishnu's incarnations prolific, unless we reckon the 108,000
mythical sons of Krishna (see pp. 113, 114). The great Rama had
twin sons, Kusa and Lava, born when Siti had been banished te the
hermitage.
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personal spirits, which, while they continue in ignorance, are
liable to commit error. And no such spirit can recover identity
with the Supreme Spirit except by purificatory rites and by
raising itself, through the exercise of sclf-knowledge and
self-discipline in many births, to a state of cessation from
action (vairagya). Infact, a condition of entire mental vacuity
(¢itta-vritti-nirodha) or trance (samadhi) is of all states the
most desirable as leading to complete identification with the
one universal Spirit. Not that a man need aim at immediate
union with that Spirit.

He may simply aspire to re-absorption into the one absolute
Spirit ; or may simply devote himself to one of the personal
gods, Brahma, Vishnu, or Siva, so as to become, by union
with them, only one degree removed from re-absorption, and .
incapable of further transmigrations (p. 41, Il. 11-20). Or he
may simply aim at admission to their heavens (p.70), or to the
temporary heaven Svarga (presided over by Indra), the only
paradise of orthodox Brahmanism; or at escaping one of the
purgatorial hells (pp. 232, 293).

We may note that Svarga, as an abode of light, is mentioned
once in the Rig-veda (X, 95, 18); oftener in the Atharva-veda
and Braihmanas.

And here lies the motive for religious worship addressed to |
personal gods and visible forms. For the one universal Spirit
is manifested in such forms. Yet it is a cardinal feature
of the Brahmanical system, that the one universal Spirit can
never itself be directly worshipped, except by turning the
thoughts inwards. No shrine or temple to Brahmd is to be
found throughout all Indxa “The one self-existent Brahma
can only become an obJect of meditation and knowledge‘
The Spiritis to be known by the spirit ; for he is enshrined i m‘

o i

every man’s ‘hear t and thlS 1nte1nal medltatxo is regmdegl
as the highest relxgmus act. In short Brahma is properly "

only an object of internal knowledge (jieyam), not an object(,
of external worship (upasyam).
E
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And here mark the vast difference between the Hind{ idea
of a triad and the Christian Trinity. Brahm3, Vishnu, and
Siva are not self-existent. They have only secondary exist-
ences, though the One Spirit may be worshipped through
these three manifestations, or any one of the three. It is
even possible for the members of this triad to worship the One
Spirit through the worship of each other, each being in turn
regarded as inferior (see p. 45).

Again, it is to be noted that homage may be paid to
the one Spirit by and through the worship of the inferior

1gods, goddesses, départed ancestors, living Brahmans, heroes,

animals, and plants. Even stocks, stones, and images may
represent the divine presence, and so become media through
which the One Spirit may become an object of adoration.
Nay, the very demons may receive worship both from gods
and men, if by mortification and meditation they attain near-

‘ness to re-absorption into the great Spirit of the Universe.

i

I once asked a Brahman, residing at Thana (Tanna) near
Bombay, to give me some explanation of the fact that even
Indians of cultivated intellect who assert the unity of God,
appear to us Europeans to be worshippers of many gods.
His answer was to the following effect :—

*All orthodox Hindis believe in one universal Spirit, who
becomes Supreme Lord over all (Parame$vara). At the same
time they believe that this one God has taken various forms,
all of which may be worshipped; just as gold is one every-
where, though it may take different forms and names in dif-
ferent places and countries. Every man chooses his favourite
god or divine object to which he pays especial homage. Thus
Agnihotri-Brahmans regard fire as their favourite form of
the deity. They call him Agni-nirdyana. Vedic Brihmans
make a god of the Veda, calling it Veda-narayana. Different
places have also their favourite presiding deities. Benares is
specially watched over by a form of Siva (called Vlsvesvara)
Papdharpur, by a form of Krishna (called Vithoba). Here in

—— A
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Thana we have temples of Vishpu, Ra@ma, Krishpa, Viththal,
Hanumin, Siva, Gane$a, and Devi. The oldest and most
sacred of all is one of Siva, in the character of Kaupinesvara.
We may propitiate every one of them with ceremonies and
sacrifices, but the Supreme Being present in these gods is the
real object of all our offerings and religious services. At the
end of each we say: “ By this act may the Supreme Lord be
gratified!” Hence, though to you we appear Polytheists,
- we are really Monotheists. Nor are we Pantheists in your
sense of the term. Only our deepest thinkers look beyond
the personal God to the impersonal Spirit which underlies
everythmg We educated Brahmans are pxactlcally Thelsts

‘We might add that the Rig-veda asserts that the gods are
one Being under different names (I. 164. 46 ; VIII. 58. 2).

Nomistic Brakmanisns.

The fourth phase of Brahmanism may be called the No-
mistic or Preceptive phase, because it represents that period
in Indian religious history when the Brahmans composed
codes of law (smriti-sastra, dharma-$astra) and laid down
precise precepts for the constitution of the Hindd social
fabric, for the due co-ordination of its different orders and
castes, for the regulation of every-day domestic life and for
the enforcement of moral conduct.

Indeed the laxity and liberty allowed by Brzhmanism in
regard to all forms of religious belief and philosophical
thought, is curiously contrasted with the strictness and rigidity
of its rules and ordinances in regard to every act of a man’s
domestic life, according to his social status or caste.

These rules are contained in three principal codes—(1) the
code of Manu; (2) that of Y3jiiavalkya; (3) that of Parasara.
The first is held to be the most sacred of the three. It
was originally a local code, embodying rules and precepts—
perkaps by different authors, some of whom may have lived
in the fifth century B.cC., others in the second century B.C., and

E 2
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others even later. It was at first current among a particular
tribe of Brahmans called Manavas, who probably occupied
part of the North-western region between the rivers SarasvatI
and Drishadvati, but afterwards became generally adopted.
The name of the real author of this great work (which as
a mere literary production is one of the most remarkable
to be found anywhere) is concealed under the title Manu™.
The code of Yajfiavalkya is founded on that of Manu, but
introduces many additional rules, some of which are probably
as late as the first or second century of our era. It is always
associated with its commentary, the Mitakshara. The code of
Parasara is a still more modern work. It enacts special laws
adapted to the fourth or most depraved age of the world
(called Kili). The three codes together constitute a kind
of bible of Nomistic Brahmanism, much in the same way
as the Brahmanas of the three Vedas are the exponent of
Ritualistic Brahmanism. The Brahmanas are concerned with
public Vedic ritual and sacrifice (5ruti-karman), the law-books
with domestic ceremonies (smriti-karman).

In short, the three chief codes are mirrors of Indian domesnc_
customs, llttle ‘affected as these have been by the lapse of
more than two thousand years. They illustrate very strikingly
the close intertwining of politics, morality, and social life with
religion and religious ordinances. ¢ The root of all law,” says
Manu, ‘is the Veda and the traditions of those who know the
Veda.” Accordingly we find that in Manu’s code the rules
of judicature and of caste are mixed up with the dogmas of
religion and philosophy.

Then again, blended with these are hi high- rel1g1ous and
. moral precepts—many. of them worthy of Chrlstmmty (see

¥

! Manu is supposed to speak as far as I. 60, and after that another
sage called Bhrigu. The entire code is fully analysed and described in
my ‘Indian Wisdom,’ pp. 211-294. The late Dr. A. Burnell’s opxmon
was that the date of the work as we now possess it must be placéd in
the fourth century of our era. I cannot agree with his views.
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Chap. XXI)—while the punishment assigned to every offence
is carried beyond the grave into future states of existence, the
doctrine of transmigration of souls through celestial and ter-
restrial bodies from gods to stones being implied throughout.
Manu declares that a triple order of metempsychosis through
higher, middle, and lower stages of existence results from the
force of good, middling, or bad acts, words, and thoughts in
every man’s present life (Manu XII. 3-40).

The theory of caste and the superiority of the Brahmans
is the hinge on “which the whole social fabric turns. The
Brihmans form the central body around which all other
classes revolve like satellites. Not only are they invested
with divine dignity, but they are bound together by the ,
most stringent rules. Two other castes—viz. Kshatriyas and//
Vaisyas—are with them called ¢ Twice-born,’ through the}'
Initiation rite (p. 360) which admitted all three to certain
privileges.

The doctrine of Manu was that the deity created distinct
classes of men, as he did animals and plants; and that the
four chief classes—Brahmans, soldiers (Kshatriyas), agricultu-
ralists (Vaiyas), and servants (Stidras)—were born and must
remain as distinct from each other as elephants, lions, oxen,
and dogs, wheat, barley, rice, and beans (pp. 452—474).

A lBrihman was to pass through four stages of life;
1. Unmarried religious student (Brahma-éarin); 2. Married
householder (Grihastha); 3. Anchorite (Vanaprastha);
Abandoner of worldly concerns (Sannyasin or Sannyasi, pp.
55, 362). As a householder he could have four wives be-
longing to any of the three lower castes. Intermarriage could
also take place between members of all the four classes, or,
again, between the castes resulting from such intercourse.
Hence arose an endless number of mixed castes, and castes
within castes, each restricted to its own occupation and bound
by its own rules.

Examples of moral precepts will be found at Chap. XXI.



CHAPTER IIL

Hindaism a Development of Briakmanisne.

GENERAL OBSERVATIONS.

WE now pass on to the third stage of Hindd religious
thought, which has its bible in the Pulanas And we may
here take note of a fact illustrated by the whole ~history of
the world’s rehgwus thought that a ,_merely splrltual and
_”Em{sonal religion is quite incapable of taking hold. of__tj_g_e_t
masses of rnankmd Something more is needed for illiterate
unthin nklng populat1ons earnestly craving for concrete objects
gof faith and visible objects of devotion.

The chief point, then, which distinguishes Hindfism as a
system of creeds from Brahmanism is that it subordinates
the worship of the purely spiritual Brahman (nom. Brahmad)
with its first manifestation Brahma (p. 47), to that of Siva
and Vishnu, or of their wives, or of some form of these deities;
while each sect exalts its own god to the place of the Supreme.
Yet we must guard against the idea that theistic Hinddism
has superseded pantheistic Brahmanism; for in India forms of

pantheism, theism, and polytheism are ever interwoven with

each other. Brahmid has still the sp1r1tual worshlp of the

thoughtful though he has neither temple nor image; while
Brahma has still two temples in India, and is represented
by four-faced images, and is also worshipped under the
symbol of Siva (pp. 44, 79, 83, and Chapter XXII). He has
also his own heaven called Brahma-loka (cf. pp. 70, 291).
Moreover it is certain that the worship of personal gods was

i
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a part of pantheistic Brahmanism long before Siva and Vishnu
became the exclusive favourites of particular sects. . Perhaps
the best exponent of the Brahmanical system was the great
teacher Sankara (Sankaraéarya), a native of Kerala (Malabar),
who lived about the beginning of the eighth century of our era.
He was a Sannyasi (p. 362) and an unmarried Smarta Brah-
man?’ under a vow of celibacy, and is often styled Parama-
hansa-parivrijakadarya. For it is one of the inconsistencies’
of the Hindd religion, that it enjoins the duty of marriage
upon all, yet honours celibacy as a condition of great sanctity
and a means of acquiring extraordinary religious merit and
influence. Undoubtedly Sankara was the very incarnation of
strict Brahmanism; and if it be possible to name any one real
historical concrete personality as a typical representative of
Brahmanical doctrines, it is undeniable that we must point to
Sankara rather than to the legendary Vyisa, even though the
latter be the alleged author of the Vedanta-Stitra.

Yet so utterly barren is India in both history and bio-
graphy, that very little is known of the life of perhaps one
of the greatest religious leaders she has ever produced.

It is nevertheless a fact that Sankara founded the monastery
(matha) of Sringeri (Sringa-giri) in Mysore, as well as three
others in Northern, Western, and Eastern India?; to the
Headship over which his chief disciples were appointed by '
himself; the spiritual powers of the first Head being trans-
mitted through a line of successors, regularly elected.

The most noted successor of Sankara at the Syiﬁgerj

! A Sannyisi may have been once a married man. But there are’
Sannyasis (such as the late Dayananda) who have become so without
going through the previous stages of Grihastha and Vanaprastha. Equi-
valent expressions for Sannyasin are Parivrajaka, Bhikshu, Dandin, and
Maskarin (Panini VI. 1. 154) ; but the term Bhikshu is now applied in
Western India to those clerical Brahmans (as opposed to lay) who per-
form rehglous ceremonies and are not engaged in worldly pursuits.

? That in the North is at Badrinath in the Himalayas, that in the | ;
West at Dvarika in Kathidwar, that in the East at Jagannath-purl. ‘
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monastery was Sayana (Madhava?), the well-known author
of the Rig-veda commentary, who lived in the fourteenth
century. Sankara himself, though he managed to write a
vast number of treatises on the Vedanta philosophy, led an
erratic, restless, controversial life, and died early, probably
at Kedarnath in the Himalayas, at the age of thirty-two.

He is thought by some to have inculcated the preferential
worship of the god SivaZ2 of whom some declare him to have
been an incarnation. Others maintain that he himself had
a preference for Vishnu, the real fact being that he looked
on both these gods as equally manifestations of the one
Universal Spirit. For, in truth, all orthodox Brahmans are in
2 g:éhérél '\;zvay both Saivas and Vaishnavas, and any Brihman
may have a preference for the worship of either Siva or Vishnu
without any necessary exclusive devotion to either, and with-
out identifying either—to the exclusion of the other—with
the one Spirit of the Universe, as many Pauranika sectarians
do. It is well known, in fact, that most Smarta Brihmans in
the present day, who are followers of Saikaralarya, have a
leaning towards the worship of the one personal deity Siva 3.

On the other hand, very few even of the most ignorant and
bigoted Hindds who are exclusive worshippers of the per-
sonal deities Siva, Vishnu, or their consorts, and whose highest
spiritual aim is to be a dweller in the heaven of one of those

* The identity of Sayana and Madhava is disputed ; the preponderance
of evidence seems now to be against the late Dr. A. Burnell’s view of
their identity as expressed in his Vansa-brahmana. i

* His sanctity was in such repute that he was held to have worked
several miracles, amongst others, transferring his own soul for a time
into the dead body of a king Amaru, that he might become the husband
of the king’s widow for a brief period, and so learn by experience how
to argue on amatory subjects with the wife of a Brahman named Man-
dana, who was the only person he had never conquered in argument.
_This is described in a poem called Amaru-sataka, to which a mystical
Interpretation is given,

® Two Smarta Brahmans accompanied me round the temple of Siva
at Tinnevelly. They both had three horizontal lines (tri-pundra) made
with Vibhiiti on their foreheads, which proved their preference for Siva.
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gods, are uninfluenced by an undercurrent of pantheistic ideas.
Nor would it be easy to find any thoughtful HindG who, if
closely questioned, would repudiate as untenable the doc-
trine of an omnipresent, impersonal, bodiless and passionless
(nirguna) spiritual Essence, of which every being in the Uni-
verse is a portion. In short, the more closely the theistic
phase of Hindfiism is examined, the more plainly will it be
found to rest on a substratum of pantheistic Brahmanism.
The one system s fo a great extent a development of the
other, and to draw a line of separation between the two is im-
possible. Metempsychosis is equally the dread of both.

Nevertheless HindGism is by no means a simple form of
theism, or even polytheism. It presents for our investigation
a complex congeries of creeds and doctrines which in its
grzgﬁgrzééilxntllatlon may be compared to the gathering
together of the mighty volume of the Ganges, swollen by a
continual influx of tributary rivers and rivulets, spreading
itself over an ever-increasing area of country, and finally
resolving itself into an intricate Delta of tortuous streams and
jungly marshes.

Nor is it difficult to account for this complexity. The
Hinda 1<;11;10n is a reﬁcct1on of the comp051te character of
the Hindas, who are not one people but many. It is based
on the idea of universal receptivity. It has ever aimed at
accommodating itself to circumstances, and ‘has carried on the
process of adaptation throuoh more than ‘three thousand years.
It has first borne with and then, so to speak, swallowed
digested, and assumlated ‘something from all cr eeds. Or, like
a vast hospltable mansion, it has opencd its “doors to all
comers; it has not refused a welcome to applicants of every
grade from the highest to the lowest, if only willing to
adopt’ caste-rules ; insomuch that many regard Hindlism as
a system of social rules rather than of religious creeds.

[n this manner it has held out the right hand of brotherhood
to the F etlsh—worshlppmg aborwmes of India; it has stooped

e et
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to the demonolatry of various savage tribes; it has not scru-
pled to encourage the adoration of the fish, the boar?l, the
serpent, trees, plants, stones, and devils; it has permitted a
descent to the most degrading cults of the Dravidian races;
while at the same time it has ventured to rise from the most
grovelling practices to the loftiest heights of philosophical
speculation; it has not hesitated to drink in thoughts from the

very fountain of Truth, and owes not a little to Chrlstlamtyvq‘:'

itself. Stranges’c of all, it has d1551pated the formidable organ-
'1zat1on Whlch for a long per1od confronted Brahmanism, and
introduced doctrmes sub'vefsxve of Sacerdotahsm It has art-
fully appropl1ated Buddhlsm “and gradually superseded that
competing system by drawmg its adherents within the pale of
its own communion. Without doubt the most remarkable
fact in the history of the interaction between Brihmanism
and the mighty movement initiated by one of the greatest of
this earth’s teachers, was the resolution of Buddhism into
Sﬂy_1sm and Vaishpnavism. To say say that these two systems in
tfxelrmp;eas»én{:‘form preceded Buddhism is inaccurate. Probably
they co-existed with it in some form or other. Undeniably they
became amplified and modified by its absorption.

This interchangeableness between Buddhism, Saivism, and
Vaishnavism will be more fully explained hereafter. It will
be sufficient at present to note that Gautama Buddha had
two distinct characters. In his first and earliest character he
was the typical monk (Sramana?), the great teacher of the
power to be gained by meditation and by conquest of the
passions. In his second, he was the great friend of the com-
mon people who advocated universal brotherhood, universal
equality, and universal compassion for all forms of animal

! A fish and a boar form two of Vishnu’s incarnations. ' The former is
also the emblem of the Pandya kingdom in the South, and Minadi, the
goddess worshipped in the great temple of Madura, is said to mean fish-
ruler, though the Brahmans have converted it into ¢ fish-eyed ’ (Minikshi).

* See my work on ‘ Buddhism,’ p. 75 (John Murray, Albemarle Street).
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life. In both these characters the personal god Siva and
the incarnated Vishnu were his counterparts, and ultimately
superseded him®. Siva was the Buddha in his monastic
character. Vishnu,k was the Buddha in his character of a
beneficent and unselfish lover and friend of the human race.
And as Saivism and Vaishpavism superseded Buddhism,
e} tﬁey became the chief constituents of modern Hinddism.
All the shades and subdivisions of Hindd sectarianism may
be included under one or other of these two heads.
Nevertheless it is customary to speak of Hindiism as
divided into five principal sects: 1. Worshippers of Siva
(Saivas). 2. Worshippers of Vishnpu (Vaishnavas). 3. Wor-
shippers of the female personifications of energy, regarded
as the wives of the deities (Saktas, p. 180). 4. Worshippers
of Ganesa or Gana-pati—the god of luck and good fortune
(Ganapatyas, p. 215). 5. Sun-worshippers (Sauras, p. 341).
Besides these five, a sixth called Pasupata (or, by Ananda-giri,
Kapalika), chiefly found in the South of India, is occasionally
added, though this is nothing but a subdivision of the
Saivas. All these six sects are said by South-Indian
Pandits to have been founded by b'mlsalacarya, who is
therefore often called Shan mata sthapaka, ‘the establisher
of six forms of doctrines.” In reality that great teacher
was, as we have seen, utterly opposed to all sectarian
ideas. In the Sankara-vijaya of Ananda-giri (a work written
by one of his disciples in the ninth or tenth century) he
is described as having traversed India in every direction
for the purpose of combating and refuting an immense
number of sectarian systems which had taken root in the
. country. There were at that time, besides the worshippers
of Siva and Vishnu, votaries of Brahma, of the Sun, Moon,
Kubera, Yama, Varuna, Sesha, and others innumerable.
Many of these were extirpated through Sankara’s instru-

TeThere are clear traces that the great Vaishpava temple of ]agan—nath
in Orissa was originally dedicated to some Buddhist tooth-relic.
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mentality, and many have since disappeared; but, curiously
enough, it is alleged that out of pity to the present degenerate
age (Kali-yuga), when men are incapable of apprehending
the pure unity of the Godhead, Sankara allowed six sects to
remain. It was only by degrees that the sectarian character
of all but the first two disappeared.

What then is the present idea implied by Hind@ secta-
rianism? It is clear from what has been already stated that
every Hinda creed ought to be regarded as unorthodox which
exalts favourite personal deities to the position of the one
eternal, self-existing Spirit (Atman or Brahmi), in contra-
vention of the dogma that even the highest divine person-
alities are finite beings destined ultimately to be absorbed
into that one infinite Spirit.

Of course it must be understood that when Saivism and
Vaishnavism deny this dogma they offend against orthodoxy.
But Saivism and Vaishnavism constitute, so to speak, the very
warp and woof of the later Hindd religion, and it is possible
to be a worshipper of Siva or Vishnu (as manifestations of
Brahmi) without being a sectarian. Hence it seems better
to apply the term ‘sect’ to separate religious communities
within the pale of these two chief systems, organized and
consolidated by particular teachers with the object of incul-
cating entire devotion towards, and exclusive dependence on
either Siva or Vishnu, and securing through the instrumen-
tality of one or other of these gods the welfare and salvation
of every individual among his worshippers.

At the same time, it must be carefully noted that Hinda
sectarianism is something more than the mere exclusive
worship of a personal god. It implies more or less direct
opposition to the orthodox philosophy of Brahmanism, in

i regard to the identity of man’s spirit with God’s spirit. Man’s
~ spirit is held to have a separate personality, but the doctrine
of metempsychosis or transmigration is perhaps insisted on
with even greater intensity in Saivism and Vaishnavism than
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in pure Brahmanism. Nevertheless it must, as we have
already seen, be borne in mind that vague pantheistic ideas
may always be found lurking at the root of every variety of
Hindd sectarian doctrine. Such ideas are naturally inwoven
into the very texture of every Hind# mind.

But Hind@ism bristles with contradictions, inconsistencies,
and surprises; and it is remarkable that the generally

prevalent Brahmanical doctrine of the identification of the B

living personal Spirit of man with the one universal Spirit of
the universe is the peculiar dogma which various sects of both
Saivas and Vaishnavas—especially the latter—theoretically
repudiate, dilute, or qualify. For indeed the spirit of man
if it strives to give expression to its feelings of complete and
exclusive devotion to a personal deity as to a Creator and
Saviour, cannot at the same moment assent to doctrines which
destroy its own separate personality.’

To mark this complete and exclusive devotion more clearly,
and to bind each sect together by some common bond of
union, a short form of words called a Mantra (e.g. Om Ramaya
namal, reverence to Rama, sce p. 117), expressive of ex-
clusive and absolute trust in the particular god Worshipped
as representing the Supreme Ruler of the world, is taught
by each community and its repetition every day is made a
necessary condition of salvation through him.

Moreover, the privilege of imparting this secret (rahasya)
Mauntra belongs to a regularly constituted order of men (Guru).
The communication of it (usually in a whisper) is called ini-
tiation (diksha), and acquaintance with it is held to be essential
to admission within the pale of the society. When any such
system has been fully organized it is called a Sampradaya—
a word meaning a particular body of traditionary doctrines
handed down through a succession of teachers .

ddt ‘may also be designated by such terms as Darsana or Mata—that
is, particular views or opinions on religion or philosophy. The term

- e —— et
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62 Doctrine of Incarnation in Hindiism.

As a matter of fact the Sampradayas or separate religious
denominations of the present day are nearly all mere sub-
divisions of Vaishnavism. Not that Siva has been dethroned
by Vishnu, or has lost any of his importance as one of the two
chief deities of modern Hindfism. What is meant is that,
although all Hindiis pay homage to Siva, to his Consort or
Sakti, and to his two sons Ganesa and Skanda, few attach
themselves to these deities as to personal benefactors—and
although many repeat their Mantras, few pray to them ex-
clusively as to their personal creators and saviours.

Certainly no one, so far as I have been able to ascertain,
turns to these gods, or invokes their intervention and assist-
ance in the hour of death?® (see p. 297). Similarly all Hinds
adore the Sun in their daily prayers (pp. 342, 406), but very
few in the present day ever worship him exclusively or in
what may be called a spirit of sectarianism. Several sects of
Sun-worshippers are known to have once existed and to have
had many adherents, but they have generally died out.

In reality the principle of faith and devotion as displayed
towards personal gods could scarcely have taken deep root
in India, except in connexion with the worship of a god
~who descended upon earth as the child of earthly parents
for the promotion of man’s welfare, and whose nature in his
incarnations became quite as human as it was divine.

And here mark that the_doctrine of incarnation among
the H1ndus is 1n _many_important _respects dlfferent from the
Chr1stxan idea.  The Sanskrit language, which is the only
language of the Hindd religion and the only source of
theological terms, has no exact equivalent for incarnation 2

Darsana, however, is more usually restricted to the six regular philoso-
phical systems.

! The names invoked at death are generally those of Rama and Nara-
yana (p. 297). The late Dr. Burnell told me that he once witnessed the
execution of thirteen criminals in India who were all Saivas, and yet all
called on the name of Rama before being hanged.

* Unless it be compounds formed with de/a, marti, and sakshat.
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The common word is Avatira, which means ¢descent.’

Furthermore, it must be noted that intervening between the

one Self-existent Being and these Avataras must be placed the

forms of personal deities such as Brahma, Vishnu, and Siva—

each of whom possesses a body composed, like human bodies,

of gross, though divine and ethereal, particles’. Strictly,

therefore, the so-called incarnations, represented by heroes

like Rama, ought to be regarded as incarnations of incarna+
tions; for they are the descent of porﬁéhs of the essence of

personal divinities, who, already possessing bodies composed

of gross, though divine particles, condescend by being born

of earthly parents to assume bodies composed of human gross

particles. Such descents are attributed, not only to the per-

sonal gods Vishnu, Siva, and Brahma, but even to other gods

such as Indra, Vayu, Sesha; Arjuna and the heroes of the

Maha-bharata being also regarded as incarnated descents of

various deities. Yet the only universally acceptable and gene-

rally worshipped incarnated descents are those of Vishnu, as

Rama son of Dasaratha,and as Krishna son of Vasudeva. When'
once the feeling of affection for Rama and Krishna had rooted
itself in the religious sense of the people, it rapidly gathered
strength and dominated over every other feeling.

It was thus that the way of devotion (bhakti-marga)’
as propounded in the Pu1anas and Ta.ntras2 superseded the}
other two ways of salvatxon—~knowledge and works (Jnana-
marga and karma-marda) though it must be borne in mind
that bhakti, ‘ devotion, is really a kind of ‘meritorious work,’
and not equivalent to ¢ faith’ in the Christian sense.

It even triumphed over caste; for an enthusiastic love of

! See the account of the structure of the bodies of the gods at p. 28.

* Doubtless a form of the doctrine of bhaktl may be traced back to early
times, but for its By development we must look to the Bhagavad-gita,
a comparatlvely modern episode of the Mahi-bharata, to the Purdnas
ande Tantras, and to a scientific formulation of the doctrine in the
Bhakti-siitra of Sandilya probably about the twelfth century.
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Rima or Krishna was theoretically a bond of union among
human beings stronger than all social ties, and was incom-
patible with differences of rank or antagonisms of interest.

In fact the leaders of religious thought in India were all
disciples in the school of the great Buddha, to the extent,

at least, of imitating his wisdom by advocating social

P

union . and fraternxty They saw that their popularity
as reformers depended on their attracting adherents from
all ranks, high and low. Hence, every great religious leader
proclaimed the brotherhood and equality of all who enrolled
themselves under his leadership. Buddha was the son of a
petty R3ja or landowner, but addressed himself to all ranks.
In the same way Vishnu, in his descent as Krishna, though
of the kingly caste, was the favourite of the common

people. But just as Buddhism ultimately fell back into Brah- _

manism, so_has every movement in the direction of liberty,

e_gg_gﬂlﬂtty, gg}_d fraternity ended by a return, more or less com-

| plete, to the original condition of subjection to-Brahmanical
authority, ceremonial observances, and caste.

Practically, therefore, we must regard Vaishnavism as the
principal home of Hindi religious sectarianism. All the
chief modern sects have resulted more from differences of
opinion between various schools of Vaishnavas, than from an-
tagonism between Saivism and Vaishnavism. Nor are Saivism
and Vaishnavism in their essence antagonistic systems. They
represent different lines of religious thought ; such lines ex-
pressing a contrast rather than an opposition. So far indeed
from any necessary opposition between the systems, they are
a necessary complement of each other. For the worship of
the composite deity Rudra-Siva is nothing but the expression
of the awe felt by human beings in the presence of the two
mutually complementary forces of disintegration and reinte-
gration ; while the worship of the personal god Vishnu in his
descents upon earth in human form is nothing but the ox-
pression of the very natural interest felt by man in his own

@
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preservation and in the workmg of the physical forces which
resist dissolution.

Certainly in the present day Saivas and Vaishnavas are
tolerant of each other’s creeds, both appealing to the Purinas
as their special bible, and each acknowledging the gods of
the other as proper objects of worship. This is remarkably
illustrated by the fact that in some parts of the country a god
called Hari-Hara (Vishnu- Siva) is worshipped, who represents
the unisii of the two divine personalities in one. Thereisa long °
hymn in praise of this twofold deity in the Hari-vansa (181st
chapter), and images of him may be seen here and there in
Southern India. For example, in the great temple at Madura
a fine carving was pointed out to me which proved to be a
representation of Sankara-Narayana (= Hari-Hara)!. One side
of the figure represents half the body of Vishnu with a hand
holding a Sankha, while the other represents that of Siva
surmounted by half a head-dress twisted into a matted coil
with the lunar crescent conspicuous on it. Then again,
wherever in any city a large temple has been erected to Siva,
a similar temple dedicated to Vishnu is sure to be conspicuous
near at hand. Indeed the shrines of the two gods are not
unfrequently found in close juxtaposition within the same
sacred enclosure. For instance, on the hill of Parvati (wife
of Siva) near Poona, and in the enclosure of her temple, I
saw a shrine of Vishnu, another of his vehicle Garuda, and
images of nearly every deity of the Hindid Pantheon %

Nor can any student of the Maha-bharata and Puranas|
doubt the interchangeableness of the functions of Siva and
Vishnu, or fail to perceive that each divine personality has
a tendency to blend or merge in the other. In the Linga-’

! In the South of India a legend is current which makes Vishnu assume
the form of a fascinating woman (mohini).and so connect himself with
Siva. By ‘Saktas Vishnu is often held to be female.

% So also in the precincts of the temple of Hanuman at Kaira I saw
a shrine of Siva and nearly every other god ordinarily worshipped.

F
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purdna (I. 18 ff.) both Brahmi and Vishnu are said to spring
from Siva.” On the other hand, in the Mah3-bharata (Vana-
parvan 499 ff. and Anuédsana-p. 6806 ff.) Brahma3 is described
as springing from the navel of Vishnu when he was lying
in placid repose on the serpent of infinity, and enjoying the
most perfect serenity of mind *; whilst Siva or Rudra is said
to have been produced from Brahmd’s (or according to some
Vishnu’s) forehead when he happened one day to be roused to
anger. 7

Again, Vishnu, speaking of himself (Santi-parvan 13140,
etc.), says: ‘I am the soul of all the worlds. It was myself
whom I formerly worshipped as Rudra. If I were not to
worship the boon-bestowing Siva, no one would worship
myself. He who knows him knows me; he who loves him
loves me (Yas tam vetti sa mam vetti yo ’nu tam sa hi mam
anu)’ But the true explanation of the homage paid by each
member of the Triad to the other (cf. p. 106) is to be sought
for.in the pantheistic ideas which underlie Hindaism.

Still it must be admitted that Saivism and Vaishnavism are
quite distinct systems, and that each sect is inclined to lay
an exaggerated stress on its own particular doctrines.

In anc1ent times these differences not unfrequently led
‘to rancorous antagonism, and sometlmes even to violent con-
‘ﬂlcts. This was especially the case in the South, where
- Saivism generally triumphed over and displaced Vaishnavism 2.

Even in the present day, when universal toleration is the rule,
Saivas and Vaishnavas like to maintain their distinct cha-
racteristics, which they exhibit conspicuously to the eye by
a distinctive mark on their foreheads (called tilaka, pundra,
and, in the South of India, nama or gandha).

14

! One reason I often had given to me in India for the present merging
of Brahma in Vishnu was that Brahma sprang from the body of Vishnu.
* I noticed many traces of the conflict in the South; for example,

Vaishpava sculptures have been left on the Gopuras in the Saiva tegple
of Tanjore.

S
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That of the Saivas consists of three horizontal strokes
(tri-pundra) made with the white ashes of burnt substances
(vibhiiti), to represent, perhaps, the disintegrating forces be-
longing to their god Sival, and that of the Vaishpavas is
an upright mark (Grdhva-pundra) made with bright red,
yellow, and white colouring substances (the white called
Gopi-¢andana ?), to represent the foot-print of their human
and humane god Vishnu.

Again, it is important to note that both Saivas and Vaish-
navas differ in the mode of branding their breasts, arms, and
other pérts of their bodies with other distinctive marks of their .
sect. Such marks are burnt in with red-hot stamps, some-
times made of gold. In the case of Saivas they represent the
weapons and symbols of Siva, such as the trident and the
linga; while the favourite brands of Vishnu are the discus,
the club, and the conch-shell. This practice was severely
denounced by Sankara 3, but apparently with little effect.

In regard to rosaries, the rosary (japa-mala) used by Saivas
is a string of 32 rough berries (or that number doubled) of
the Rudraksha tree (Elaocarpus Ganitrus), while that of the
Vaishnavas is made of the wood of the sacred Tulasi (Tulsi)
shrub, and generally consists of 108 beads (sce pp. 117, 135
with notes). Such rosaries may be worn as necklaces, though
their chief use is to be employed as an aid in the recitation of
the names of the deity or of prayers. Occasional varieties in
the material and form of the rosaries may be noticed *; for
example, Saiva ascetics sometimes carry rosaries formed of
the teeth of dead bodies (danta-mala), or sling serpents round

! The ashes probably denote that the body must ultimately be reduced
to ashes.

2 This is said to be the soil of a pool near Dvarika in which the Gopis
drowned ;hemselves on learning of the death of Krishna.

8 The Sahkara-vijaya shows how Sankara offered the most strenuous
opposition to this practice of branding, stigmatizing it as a heretical and
ridicglous practice.

* See especially my bhook ¢ Modern India and the Indians,” p. 108.

F 2
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their necks for necklaces. On the other hand, Vaishnava
rosaries are occasionally but rarely made of lotus-seeds (ka-
malaksha).

But the most important difference to be noted between
Saivas and Vaishnavas is in the use they make of idols, images,
and symbols. Siva, we must remember, is a less human
and far more mystical deity than the incarnated Vishnu. The
character in which he is most frequently worshipped is that
of an omnipotent God, taking the place of Brahma the
Creator, and granting new life to all created things, but only
through death and disintegration. Hence he is not repre-
sented by the image of a man, but by a mystic symbol*—
perhaps the best symbol of delegated creative power—which
is not dressed or fed or put to sleep like Vishnu’s idols, but is
supposed to be in a condition of perpetual heat and excite-
ment, and requires to be cooled and appeased by constant
sprinklings (abhisheka) of cold Ganges water and cooling
Bilva leaves applied throughout the day by those who worship
him? (see pp. 90, 439). Moreover food is not generally offered
to Siva, or, if occasionally so offered, is not afterwards eaten
by his votaries (except in certain special localities), for the
obvious reason that inauspicious (amangala) ideas are sup-
posed to be connected with his office of causing death 3.

On the other hand, since Vishnu is god in_his_more

! That is, by the linga or image of the distinctive organ of the male
sex (the phallus), never in the mind of a Saiva connected with indecent
ideas nor with sexual love, though impure practices have certainly been
introduced in counexion with the worship of Siva’s wife. In fact, sexual
passion is chiefly associated with the worship of Vishnu, as Krishna. It
is curious that Vaishnavas dislike the Saiva linga and yet allow the most
impure and indecent representations on the walls of their temples.

% Another mode of worship is by pradakshind or 'circurnambulation,
keeping the right side towards the object worshipped. In many Linga
shrines a space is left for this kind of homage.

3 The precept is, ¢ Leaves, flowers, fruit, and water must not be taken
after being offered to Siva’ But at the great temple of Bhuvanedvara

" and a few other places an exception is made.
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human and humane aspect, sympathizing with men’s trials
and condescending to be born of human parents, he is usually
represented by the complete image of a well-formed human
being—generally that of Krishna or Rama—which is every
day roused from a supposed nocturnal slumber, dressed,
decorated with gold and jewels, bathed, fed with offerings
of cooked and uncooked grain, sweetmeats and fruits, un-
dressed and put to sleep again like an ordinary man, while
the remains of the food offered (prasida) are eagetly con-
sumed by the priests and attendants® (see p. 145).

And here I may point out that a great distinction is to
be made in regard to the comparative sanctity of different
kinds of symbols and images. Some are called Svayam-bhi,
that is, existing spontaneously, and are of their own nature
pervaded by the essence of the deity. These are either not
carved at all, or very slightly moulded into shape. They are
merely rough stones or rocks supposed to have descended
direct from heaven or to have appeared miraculously on the
soil. They are the most sacred of all objects of adoration,
and when discovered, temples are built over them. The most
usual idols of this kind are stones supposed to represent the
Linga of Siva, and when shrines are built round them, a
Yoni (to represent the female organ) is usually added.

Not less sacred than these rough stones aﬁf“gﬂggrt‘@,i*g small
pebbles foun('i'“in rivers and polished by the action ott the
water®. Of these the pebbles representing the Linga of Siva,
called Bana-linga or Vina-linga, and apparently of white

b e =¥
quartz, are found in the bed of the Narbada river. The
black pebbles representing Vishnu or Krishna, called S;_i_lg_:
grama (popularly §il-gram), and generally containing am-

1 This will account for the fact that few villages can afford to keep
a temple dedicated to Krishna. The vestments, ornaments, decorations,
and paraphernalia needed are too expensive ; whereas all the requisites
for the worship of Siva are a stone linga, bilva leaves, and water.

2 Some of them appear to be artificially rounded and polished.
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monites imbedded in the stone, are chiefly found in the river
Gandaki. Both kinds of pebble are employed in the domestic
worship of Siva and Vishnu known as Pafiéayatana-pija (to
be described pp. 410-416), and performed by householders in
their own houses. Both are held to be of their own nature
pervaded by the special presence of the deity and need no
consecration. Offerings made to these pebbles—such for in-
stance as Bilva leaves laid on the white stone of Siva—are
believed to confer extraordinary merit.

A second form of idol is wholly artificial. This is carved .
by masons or sculptors and not held sacred until the Brah-
mans have consecrated it by a long ceremony called Prana-
pratishthd, ¢ endowing with breath.” When such idols have
been placed in shrines they can be looked at by an unbeliever,
even though the consecration they have received is supposed
to have filled them with the spirit (prana) of the god they re-
present. Artificial idols and symbols of this kina are manu-
factured in large numbers in holy cities, not so much for
general worship as for votive offerings to be set up with the
customary form of dedication (pratishtha) in the galleries or
vestibules of temples, or under sacred trees, or to be kept as
objects of adoration in the private rooms of houses.

Pious persons reckon it a work of religious merit to cause
such idols and symbols to be made and dedicated. I have
seen thousands so dedicated, and others exposed for sale in
the streets. Some Lingas are carved out of stone; some are
made of glass. Serpents are occasionally carved round these
symbols, as'well as round the images of Siva in human form.

An account of the ceremonies performed in worshipping
idols will be given subsequently (see pp. 90-94 ; 144, 145).

Another difference between Saivism and Vaishnavism must
be noted. Each system has its own heaven. That of Siva
is Kailasa ; that of Vishnu is Vaikuntha ; tilat of Krishna is
Go-loka (see pp. 118,291). The first is supposed to be in,the
Himalaya mountains ; while the two latter are believed (like
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Svarga, p. 49) to besomewhere on the mythical Mount Meru ™.
To these heavens the faithful worshippers of Siva, Vishnu, and
Krishna are respectively transported. There amid eternal
snows and inaccessible crags they are thought to be safe from
future transmigrations. There, too, they may attain to the
highest pinnacle of beatification, not so much by absolute
absorption (sayujya) into the one supreme Spirit according to
the Vedanta doctrine (see p. 41)—for such complete union
would involve loss of personality—but rather by dwelling in
the same abode with their god (sdlokya), by nearness to him
(samipya), by assimilation to his likeness (sariipya).

I may mention here that the cultus of the god Siva in some
of his forms, as well as that of some forms of Vlshnu, as,
b"ééﬁrrhd\d by more than one authouty to be traceable to the
' p1act1ces*6‘f_—f)ré-ﬁr;a“m and non-__‘myan tribes. But the ex- l.
Mns I have glven “fénd to show that Siva and V1shnu1
are both Brahmanical gods and have their origin in the\!
Veda, though they have been often made to do duty for}
local deities outside the true circle of Brahmanism. !

Finally whatever differences exist between the sccts of
Hindaism, there are two characteristics common to all—viz.
a pessimistic view of life and salvation by works.

Self-righteousness lies at the root of Hindliism. Let it
be—gaﬂted that this complex systeni reckons three ways
of deliverance from the misery of life: (1) The way of sacri-
fices and ceremonial rites, or karma-marge ; (2) the way of
devotion to personal deities, or bkakti-marga; (3) the way of
spiritual knowledge, or jdna-marga; yet each of these three
systems, or all three together, are only followed for the merit
(punya) to be gained through them, and Hinddism Jaccounts
no man righteous excegt through his own works, acts and
deseW o
————

! The temple of Sri-rafigam at Trichinopoly is supposed to be’a counter-
par® of Vaikuntha (see p. 448), and the excavated temple at Ellora is a
counterpart of Kailasa (see p. 447)-
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It is true that expiatory rites, external purifications, lustral
washings, and ceremonial observances performed incessantly
by, or through, or with the aid of Brahmans, or even without
their aid, purifies from natal sin (see p. 354), and delivers from
constarntly contracted impurity and guilt and its consequences,
yet, for all that, the dictum of Manu (XII. 3) holds good in
Hindiism, and is believed in everywhere throughout India :

Action of every kind, whether of mind
Or speech or body, must bear fruit, entailing

Fresh births through multifarious conditions,
In highest, mean, and lowest transmigrations.

Doubtless Manu laid stress on the need of internal purity of
heart, but this internal purity must be self-accomplished. Then
as to the way of devotion to personal duties, sometimes called
‘the way of faith,’ this again depends on the exercise of a man’s
own will. Lastly, as to the way of 'knowledge, this, no doubt,
is held to be the highest way, according to the following state-
ment in the Maha-bharata (XII. 8810, etc.):—‘By works a
creature is bound ; by knowledge he is liberated ; wherefore
devotees gifted with perfect insight perform no works. Through
works a creature is born after death with a body of (one or
other of) sixteen descriptions ; by knowledge he becomes the
Eternal, Imperceptible, Undecaying’ (Muir's Texts, V. 327).

But this knoWledge is only obtainable through man’s own"

intuition or through abstract meditation ; for, just as Hindfism
knows nothing of purity of heart communicated by an infinitely
Pure and Holy Being external to itself, so it knows nothing of
any knowledge except that which is Self-evolved.

There is a fourth way which might be included under the
first—namely, the way of Tapas, or self-imposed bodily morti-
fication common to all forms of Hindiism, but especially
connected with Saivism (see pp. 83, 87), and with the Yoga
philosophy (see my work on ‘ Buddhism,’ p. 226).

We now passon to a more detailed account of the divisigns
of Hindaism.




CHAPTER 1IV.
Satvism or Worship of Siva.

SAIvISM! may be defined to be the setting aside of the
triune equality of Brahmi, Siva, and Vishnu, and the merging of
Brahma and Vishpu in the god Siva. But it is also more
than this. It is the exaltation of Siva (whether as one person
or as associated with a consort) to the position of a Supreme“
Being, exempt from subjection to the law of ultimate absorp-
tion into the Universal Spirit. It is his identification with
Brahmd as well as with Brahma; with the one impersonal
Spirit as well as with the one personal God ; with the Atman
and Maya of the Vedanta philosophy; with the Purusha and
Prakriti of the Sankhya system; with the male and female
generative energies operating in the Universe.

Yet it ought to be clearly understood that the identifica-
tion of Siva with the one impersonal Spirit of the Universe
is rarely asserted categorically by Saiva sectarians; for it
must always be borne in mind that the very meaning of
Saivism is exclusive devotion to a persenal god Siva, who
unlike the impersonal Spirit, possesses a body, and can think,
feel, and act. In entering, therefore, on the subject of Saivism
we are passing from pantheistic to theistic ideas.

The Saiva bible or supposed inspired authority for this
elevation of the god Siva to the highest position in the Hindd
system must be sought for among the eighteen Puranas.
These writings are more generally in favour of the supremacy

! Saiva and Vaishnava are the Sanskrit adjective forms of Siva and
Vishnu ; hence may be formed the words ¢ Saivism’ and ¢Vaishpavism.’



74 Sazvism or Worship of Stva.

of Vishnu, but a certain number, such as the Linga, Siva,
Kirma and Skanda Purinas, make Siva supremel.

We have already pointed out that the idea of a Tri-mirti
or triple embodiment and triple personification of the pheno-
mena and powers of Nature was adumbrated in the Veda and
fully developed in the Maha-bharata.

In the Veda special homage is given to three gods who are
the representative deities of the three worlds and of the ele-
ments they contain. (1) To the god of Fire (Agni), who is
the god on the earth. (2)To the god of Rain associated with
the gods of Storm (Indra-Rudra), who are the gods in the
atmosphere. (3) To the Sun-god (Siirya), who is the god in
the heavens (see p.9). In mythological Brahmanism—of which_
theMaha-bharata is the chief exponent—these three Vedic gods
pass into Brahma the creator, Rudra—SNa the destroyer and
recreator, and szhnu (p.75) the pxesen er. But the act of the
Creator was a smcrle act. Once completed, it received scant
recognition at the hands of the beings created. And, as a
matter of fact, the worship of Brahma fell into desuetude ®.

On the other hand, the acts of dis{r;tegration, reintegration,
and maintenance of being were continuous acts of the deepest
and most momentous interest to the whole human race.
Hence it happened that the homage paid to the deities
who presided over these operations increased in intensity and
developed into a system of the grossest superstition. For,
indeed, three remarkable phenomena could not fail to impress
themselves on the most superficial observers of the processes
of nature. First, that mysterious and awe-inspiring forces
are ever at work for the disintegration of every material
object in the universe; secondly, that vivifying forces are

! The colossal sculpture of the Tri-miirti in the caves of Elephanta,
excavated twelve or thirteen centuries ago, represents Brahmi in the
centre, Vishnu on the right, and Siva on the left (see p. 45).

? 1 use this compound for convenience. There is really no such word.

# My visit to Brahma’s temple near Ajmere is described in Chap. XXII.
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ever being exerted for the reintegration of material entities
through the disintegration of other entities; thirdly, that
every existing material entity is maintained in existence by
the agency of sustaining forces which help it to resist the
action of the forces of dissolution. In short, it was clear that
the three processes of disintegration, reintegration, and main-
tenance of being are perpetually recurring in an eternal cycle
—that each follows on the other and that each is necessary
to the other.

Now, it might have been expected that the authors of
Hindd mythology would have placed these three distinct
processes under the control of three distinct deities. But so
close was believed to be the connexion between the work of
disintegration and that of reintegration that both were as-
signed to the presidency of one divine personification, who,
in this two-fold character of Destroyer and Re-constructor,
may most fitly be designated by the composite name Rudra-
Siva. For it is only as Rudra that he is the Lord of Death
and the active agent in dissolution ; and it is only as Siva,
‘the auspicious,” that he reconstructs after destruction.

And here at the outset it is important to note that, in his
character of both Rudra and Siva, this god enjoys a cultus
which reaches much further back than that of Vishnu the:
maintainer and preserver. Of the two deities b1va is |
manifestly the more ancient. He was the first to receive
special adoration; and although in the present day he has»
fewer cxclusive adorers than the god Vishnu, his worship is-
even now more generally extended (compare note 1, p. 78).

only as a secondary designation of the Sun, that luminary

The name of Vlshnu oceurs, it is true, in the Rig-veda, but' ;

being better “known by other more 1mportant names—such as
Siirya, Savitri, Aditya, Mitra.

On the other hand, Rudra appears. quite. early in the Vedaf
with a well-recognised and well-marked personal __X“gf his
own. Heis an 1mportant deity, whose anger is to be dreaded
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and whose favour is to be propitiated. Probably the first
office or function connected with him was that of directing
and controlling the rage ‘of the howling storms?!. As god of
gale and tempest he is father of the destructive storm-winds,
who are also called Rudras, and generally identified with the
Maruts. And in this character Rudra is closely connected
with the Vedic Rain-god (Indra), and with the still more
highly esteemed Vedic deity Fire (Agni), which, as a destroy-
ing agent, rages and crackles like the roaring tempest. He
is also nearly related to Time (Kazla), the all-consumer, and
indeed afterwards identified with him?2. But he has also a
more agreeable aspect even in the Veda. He is not merely
the awful and inauspicious god whose thousand shafts bring
death or disease on men and cattle®. He is present in those
health-giving winds which chase away noxious vapours. He
is addressed as a healer, as a benefactor, as a benevolent and
auspicious being; the epithet Siva being applied to him in
the Veda euphermstlcally as a title rather than as a name.
Ag;;fl in the later Vedic penod his personahty becomes
still more intensified, and his name, attributes, and functions
infinitely amplified, varied, and extended. For example, in
the V3jasaneyi- samhita of the Yajur-veda (XVI. 1, etc.) there
is a well-known hymn or litany called the Satarudnya, ad-
dressed to I@La in his hundred aspects and surrounded by
his countless hosts of attendants. Inthis hymn—a hymn which
is of the greatest interest, because constantly used in the pre-
sent day—he is described as possessing many contradictory,
incongruous, grotesque, and wholly ungodlike attributes; for
example, he is a killer and destroyer; he is terrible, fierce
(ugra), inauspicious ; he is a deliverer and saviour; he causes

! The root 7%d meaning ¢ to roar’ or ‘howl’ as well as ‘to weep.’

* In the Kaildsa cave at Ellora I noticed that Siva in his character of
Kila was represented as a skeleton.

® Death is always connected in the Hindid mind with something in-
auspicious (amangala) and impure.
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happiness, and prevents disease; he has a healing and aus-
picious body (siva tandh); he is yellow-haired, brown-
coloured, copper-coloured, ruddy, tall, dwarfish ; he has braided
locks (kapardin), wears the sacred thread, and is clothed in
a skin; he is blue-necked and thousand-eyed; he dwells
in the mountains, and is the owner of troops (gana-pati) of
servants who traverse the earth obeying his orders; he is
ruler and controller of a thousand Rudras who are described
as flerce and ill-formed (virGpa); he has a hundred bows
and a thousand quivers; he is the general of vast armies;
he is lord of ghosts, goblins, and spirits; of beasts, horses,
and dogs; of trees, shrubs, and plants; he causes the fall of
leaves; he is lord of the Soma-juice; he is patron of thieves
and robbers?, and is himself a thief, robber, and deceiver;
he presides over carpenters, chariot-makers, blacksmiths,
architects, huntsmen; he is present in towns and houses, in
rivers and lakes, in woods and roads, in clouds and rain, in
sunshine and lightning, in wind and storm, in stones, dust,
and earth. '

If then this great deity was distinguished even in the Vedic
period by so great a variety of attributes, and was held
capable of so many functions, it was only to be expected
that the plasticity and all-comprehensiveness of his godhead
should have increased with the advance of time. It was only
natural, too, that the desire to propitiate him should have
become more generally diffused. His terrific and ungodlike
character was, therefore, kept well in the background, and his
epithet ‘the blessed or auspicious one (Siva), who brought
life out of death, who re-created after dissolution, passed into
his principal name.

! In the drama called Mriééhakatika some burglars invoke Skanda
son of Siva as their patron deity. At present nearly all the degrading
characteristics of the god have been transferred to the form of his consort
called Kall. That goddess is to this day the patron of thieves, robbers,
Thugs, murderers, and every kind of infamous rascal (see Chap. XXII),
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Hence also Siva became to his worshippers the great god
(Maha-deva) and lord of the universe (jagat-pitri, visva-nitha),
who, although he has numerous forms, is generally worshipped
under one mystical shape—a plain upright stone, the sign or
symbol (linga) of generative and creative power—scattered in
millions of shrines over every part of Indial. And hence,
too, it came to pass that, in the end, this so-called great god
was often identified with the one universal, all-pervading, self-
existent Spirit of Brahmanical philosophy 2.

Yet it is remarkable that with the increasing tendency to
exalt the deity Siva to the highest pinnacle in the Hindd
system, the desire to intensify his more human character and
to multiply those inferior attributes which deprive him of all
title to be called a god at all, increased also. In the later
Indian scriptures he has 1008 names (enumerated in Siva-
purapa LXIX, Anusasana—parvan XVII, see pp. 105-107 of
this volume), besides local appellations and a corporeal exist-
ence 2lmost as anthropomorphic as that of Vishnu.

It is true that the god Siva never passed through the
processes of birth, childhood, manhood, or any of the stages
of a recognized human existence in the way that Rama and
Krishna did?® yet he has his local incarnations (see p. 266),
and, irrespectively of these, a distinct personality of his own,
-and a biography capable of being written with more precision
than that of Vishnu, by putting together the allusions and
descriptions in the Epic poems and Puranas.

In the first place, with regard to his supposed residence,
we are informed in these writings that his abode is Kailasa in
the Himalaya, which is also that of his countless troops

! The number of Liagas in India is estimated at three krores
(= 30 millions).’
Sayana the great commentator on the Rig-veda, in the opening
prayer to Siva (as identified with the Supreme) asserts that the Veda was
his breath (ué¢hvasitam).

® Only a few local South-Indian legends make him go through human
births.

-
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(Ganas) of servants?!, as well as of Kubera, god of wealth,
who is in a similar manner surrounded by his attendants the
Vakshas. This mountain-residence is, as we have already
seen, the special heaven of Siva, just as Vaikuntha is of Vishnu.
Thither his worshippers hope to be ultimately transported,
and there he lives with his wife Parvati (also called Durg3,
Kali, Uma, Bhavani, Sati, etc.), with the divine hero Vira-
bhadra, who is a manifestation of his own energy, and with
his two sons Skanda and Gane$a. The latter two control
Siva’s troops, leading some to battle against evil demons, and
restraining others who are themselves mischievous imps and
would turn the whole world into a scene of confusion unless
kept in check? It is probable that in surrounding the god
Rudra-Siva with armies of demons and impish attendants,
and making his sons lead and control them, Hind@ mytholo-
gists merely gave expression to an idea inveterate in the
Indian mind, that all disease, destruction, and dissolution are
the result of demoniacal agency.

With regard to the bodily form, mode of life, and behaviour
attributed to Siva in his later character of lord of Kailasa, it
is not surprising that these should to some extent be borrowed
from the ancient description of him in the Satarudriya hymn
before quoted (p. 76). But many new and supernatural features
symbolical of his later functions and actions are added.

In the first place, in regard to his corporeal aspect, he has
sometimes five faces (Pafi¢anana)? sometimes one face, with

! In the temple at Madura I saw a representation of Siva borne on one
of the Ganas. Some of his more personal attendants have special names,
such as Nandin (often confounded with his vehicle the bull, see p. 81),
Bhringin, and Tandu, the last being the original teacher of dancing.

2 It must be borne in mind that the troops of Siva are represented as
addicted to strong drink as well as to other excesses, and in this respect
their master Siva sets them an example; sce pp. 84, 8.

3 It is probable that the five faces or mouths symbolize the five Vedas
(Rig, Yajus, Sama, Taittirfya, and Vajasancyin), or perhaps the five
Pathgs (Samhita, Pada, Krama, Jatd, and Ghana), or the five Gayatiis.
The Kularpava Tantra says that the five Amniyas (the eastern, western,
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three eyes, which are thought to denote his insight into past,
present, and future time.

The third eye is in his forehead, and a moon’s crescent
_above it marks the measuring of time by months, while a
serpent round his neck denotes the endless cycle of recurring
years, and a second necklace of skulls with numerous other
serpents about his person?® symbolizes the eternal revolution
of ages, and the successive dissolution and regeneration of
the races of mankind. His body is generally covered with
ashes, and his hair thickly matted together, and gathered
above his forehead into a coil, so as to project like a horn.
On the top of it he bears the Ganges, the rush of which
he intercepted in its descent from Vishnu's foot, that the
earth might not be crushed by the weight of the falling
stream. His complexion is sometimes white?, from the re-
flection of the snows of Kailasa, sometimes dark, from his
identification with the dark destroyer Time (Kala). His
throat is blue, from the stain of the deadly poison which

southern, northern, and upper) issued from Siva’s five mouths. Or the
five elements may be symbolized. So Brahm3’s four faces are said to
symbolize the source of the four Vedas. So also many images of Buddha
in India and Ceylon have five rays of light issuing from the head.

1 Serpents, as we have seen, are associated with both Siva and
Vishpu. The latter, as is well known, sleeps on a serpent, and I have
often seen Lingas in the South with a canopy formed of a five-headed
serpent.  Images of Krishna and of Buddha are also so represented.
The interchangeableness of Buddhism, Saivism, and Vaishpavism is
everywhere apparent.

% There is a legend that Siva appeared in the Kali age, for the good
of the Brahmins, as Sveta ‘the white one,’ and that he had four dis-
ciples, to all of whom the epithet Sveta is applied. Possibly the attri-
bution of a white complexion to Siva may be due to the fact that the
Brahmans of Cashmere, who are almost as fair as Europeans, were the
first adherents of Siva. Then as his cultus passed southwards the god
‘naturally received a complexion more in keeping with that of his wor-
shippers there. Or it may be that white and black, like day and night,
symbolized the close connexion and succession of the destroying and
regenerative principles. Siva’s wife Parvati is also often called Gauri,
the pale-coloured.
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would have destroyed the world, had not Siva in compassion -
for the human race undertaken to drink it up, on its pro-
duction at the churning of the ocean. He rides a white
bull (called Nandi), images of which are often placed outside
his shrines and probably typify generative energy. He is
sometimes represented clothed in a deer-skin, sometimes in
the skin of a tiger alleged to have been formerly killed by
him when created by the magical arts of some Rishis who
tried to destroy the god, because his beauty had attracted
the amorous glances of their wives. Sometimes, again, he
appears wearing an elephant’s skin which had belonged to
a demon of immense power named Gaya, whom he con-
quered and slew. As Siva is constantly engaged in battle
with mighty demons (such as Pura, Tripura, Andhaka), all
of whom he fought and slew, he is armed with special
weapons, suited to his warlike needs ; for example, he carries
a three-pronged trident (trisila,) which may either denote
the three attributes of Creator, Destroyer, and Regenerator,
or else all-destroying Past, Present, and Future Time; a bow
called Ajagava (and Pindka), a thunderbolt (vajra), an axe,
and a nondescript weapon called Khatvanga, consisting of
a kind of staff with transverse pieces surmounted by a skull.
He also holds"in his hand a noose (pasa) for binding his
.enemies, and a kind of rattle or drum, shaped like an hour-
glass, called Damaru, which he uses as a musical instrument
to keep time while dancing.

It is clear from all this symbolism that the god Siva, as'
depicted by his special worshippers, assumes a very bewilder- #
ing and confusing variety of personalities at different times.
His functions, as indicated by his 1008 names (see p. 106),
are innumerable and his nature all-comprehensive. Yet
an attempt may be made to disentangle the confusion by
poiriting out that there are really five chief characters of the
god which stand out prominently from his general portraiture
and are capable of being brought out into definite relief.

G
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- L. In the first place, he is, as we have seen, the impersonation

of the dissolving and disintegrating powers and processes of
nature. These ought really to be regarded as set in action
by a beneficent being who performs a hecessary operation,
but in the later phases of Hindiism the idea of dissolution is
invested with terror. Siva himself is converted into a fierce
universal destroyer (Sarva-bhiita-hara), who annihilates at the
end of every great age (kalpa) not only men and all created
things, but good and evil demons, and even Brahm3, Vishnu,
and all the inferior gods. He is then called Rudra, Maha-kala,
Hara, Anala (Fire), etc. One legend makes him wear the
bones and skulls of the gods as ornaments and garlands.

Another legend describes how at the end of one of the
early ages of the universe he burnt up the gods by a flash
from his central eye, and afterwards rubbed their ashes upon
his body; whence the use of ashes is considered of great
importance in his worship. Another legend accounts for the
use of Rudraksha berries in the rosaries of Siva by describing
how he once let fall some tears of rage which became con-
verted into these seeds. Their connexion with Siva-worship
is probably due to their roughness and to their possessing five
divisions corresponding to the god’s five faces.

It is easy to see how it came to pass that the god in this
later character is believed to delight in destruction for its
own sake. He is called S‘mgsina-visin, ‘dweller in burial-
places” Cemeteries and burning—grouﬁds are his favourite

haunts; imps and demons (bhiitas and pisaéas) are his ready

servants ; ferocity and irascibility, on the slightest provocation,
constitute his normal condition of mind. For example, on
one occasion, when the sage Daksha omitted to invite him
and his wife Sati to a great sacrifice at which all the gods
were guests, he without the slightest hesitation decapitated
the unfortunate sage and replaced his head by that of a ram.
So again a sculpture in the caves of Elephanta represents him
with eight arms in the act of immolating a child. In this
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character he is called Bhauava, ‘the terrible;’ Vlra-bhadra
being sometimes identified with him. But in the present day
these terrible attributes are generally transferred from the
male deity to his wife in the form Durga or Kali.

IL In the second place, Siva is the impersonation of the
eternal reproductive power of Nature, perpetually reintegrating
after disiﬁtegration (whence his names Pitri, Matri, Bhiita-
bhavana, Sarva-bhavakara ; see pp. 106, 107). It is especially
in this personality that he is worshipped as if he were Brahma
‘the Creator’ and called ‘the eternally blessed one, ‘the
causer of blessings’ (Siva, Sada-Siva, Saikara, and Sambhu)
—not, however, under the form of a man, but under the often
misunderstood symbol of the Linga® (see p. 68 and note), which
is sometimes represented with four faces (see Chap. XXII).

III. In the third place, Siva is the typical ascetic and self—
mortifier (Yogi, Tapasvi), who has attained the highest per-
fection in abstract meditation and austerity (whence his
names Maha-tapah, Maha-yogi). In this character he appears
quite naked (Dig-ambara), with only one face, like an ordinary
human being, with ash-besmeared body and matted hair
(whence his name Dhirjati) sitting in profound meditation
under a Banian tree (=Vata or Bar tree), and often, like the
contemplative Buddha, under a canopy formed by a serpent’s
head? There he is supposed to remain passionless, motion-
less, immovable, as the trunk of a tree (sthanu), and perhaps
rooted to the same spot for millions of years.

Another legend describes how Siva, when engaged in a
course of asceticism, scorched the god of love (Kama-deva) to
ashes by a flash of rage from his central eye, because that

! The Lir'lga (or representation of the male organ) is sometimes de-
nounced as ‘an abominable symbol.’ Nevertheless it is never by Saivas
connected with the passion of love. This passion belongs to Vaishnavism
rather than to Saivism. Somé think that the worship of the Liaga was
borrowed from pre-Aryan or aboriginal tribes, but see p. 71.

* The serpent is often five-headed, which appears to have some con-
nection with Siva’s five faces. Compare note 3, p. 79.

G 2
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deity attempted to inflame him with passion for his consort
Parvati.

It is in his character of Yogi that he teaches men by his
own example the power to be acquired by mortification of
the body, suppression of the passions, and abstract contem-
plation, as leading to the loftiest spiritual knowledge and
ultimately effecting union with himself in Kailasa.

IV. In the fourth place, the god Siva is a cor;templatwe
philosopher and learned sage, the revealer of Grammar to the
greatest of Indian grammarians, Panini!. And in this cha-
racter he is represented as a Brahman wearing the Brahmani-
cal thread?, well-skilled in the Veda, and especially conversant
with the Krama arrangement of the text. So much so that
a saying is current among the Pandits: ‘No one, who is not
Rudra, can repeat the Krama’ (narudrah Krama-pathakah).
Among his names, too, are Mantra-vid, Brahma-vid, Brahma-
¢ari, and Panditah. This, in fact, is one of many proofs that
at least one form of Saivism is as much the peculiar system
of Brihmans, learned men, and the higher classes of the
HindG community, as Vaishnavism is of men of the world,
kings, heroes, and the lower classes3. In fact, a verse from
the ancient version of Manu is often quoted :— Siva is the
god of the Brahmans, Krishna (Vishnu) of the Kshatriyas,
Brahmi of the Vaisyas, and Ganesa of Sidras.’

V. In the fifth place, SWhe opposite of an
ascetic and phllosopher He is a wild and jovial moun-
tameer (Klrata) addicted to huntmg and wine-drinking, fond
of dancmg (Nritya-priya, also called Natesvara, ‘lord of

! The first fourteen siitras of Papini are called the Siva-sitras, and
the whole grammar is believed to be a revelation from Siva, whence one
of Siva’s names is Vyakaranottarah. The miracle is made more remark-
able by representing the reputed author Panini as naturally stupid.

2 I noticed that a carving of Siva in the caves of Ellora represents him
with the Brahmanical thread. His son Ganesa also wears this thread.

3 There is another common saying, Navishouh prithivi-patih, ¢ No-one
except he resemble Vishnu ought to he a king.’
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dancers’), often dancing with his wife the Tandava dance,
and surrounded by dwarfish, buffoon-like troops (gana) of
attendants, who, like their master, are fond of good living
and occasionally inebriated by intoxicating liquors. The
worshippers of Siva in this character usually (but not invari-
ably) belong to the sect called Saktas, who are devoted to
the wife of the god, and are given to self-indulgence and
sensual gratification. Their religious books are called Tan-
tras, and their tenets will be explained under the head of
Saktism (see p. 180).

A still more remarkable aspect of the god is as a being
half-male, half-female (Ardha-nari)’. This seems to be con-
nected with the second of the characters just described. It
symbolizes both the duality and unity of the generative act and
the production of the universe from the union of two eternal
principles (Prakriti and Purusha, Maya and Brahman), accord-
ing to the Sankhya and Vedanta systems (see p. 183).

Further, it should be noted that, according to some Puranas,
there are eight principal personal manifestations of Siva, called
Rudra, Bhairava (or Bhima), Ugra, Isvara(or Isana or Isa), Maha-
deva (or Mahesvara), Pasu-pati, Sarva (Sarva), and Bhava.

Again, he is specially manifested in eight material forms
(Tanus)—Fire, Water, Earth, Air, Ether (which are the five
elements, typified by his five faces), the Sun, Moon, and the
sacrificing Brahman. By these he upholds the world.

In Southern India Siva is celebrated as the worker of 64
special miracles. He raised the dead, healed the blind, deaf,
lame, etc., and gave similar powers to 63 of his saints. The
story of these miracles is given in the Madhura-sthala-purana,
and I saw many representations of them both at Maduri and
Tanjore. (For other names of Siva, see pp. 106, 107.)

*

! In the caves of Elephanta I saw a fine carving of Siva and Parvati
thus united in one body. The female side forms the left side of the god,
and*is represented holding.a looking-glass. It is noticeable that the wife
is always on the left side, except as a bride at the nuptial ceremony.

+
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The great variety of Siva’s characters does not seem to
have led to a corresponding variety of Saiva sects. We find
that Saivism has not, like Vaishpavism, resolved itself into
many separate organized societies under great religious
leaders. It would in truth be difficult to name any con-
spicuous apostle and teacher of pure Saivism (certainly not
Basaba, p. 88), like the celebrated Vaishnava teachers Rama-
nuja, Madhva, Vallabha, and Caitanya (pp- 119-145). For
we have already seen that the great Sankara, though held by
some to have Saiva proclivities, abstained from inculcating
devotion to any one god more than to another.

Unquestionably all Hindds, even the strictest Vaishnavas,
are ready to pay homage to Siva in his first and second
characters of Dissolver and Regenerator. It is clear, too,
that in the days of Sankara several sects of Saivas existed
and became the object of his controversial onslaughts. In
the Sankara-vijaya six are named: to wit, 1. the Saivas, par
excellence, who had the Linga branded on both arms; 2. the
Raudras, who had the trident branded on the forehead;
3. the Ugras, who had the Damaru (see p. 81) branded on
the two arms; 4. the Bhattas, who had the Linga on the
forehead ; 5. the Jangamas, who bore the trident on the head
and carried a Linga made of stone on their persons; 6. the
Pasupatas, who had the latter symbol branded on the fore-
head, arms, breast, and navel.

These sects are described in the Sankara-vijaya as hostile
to the doctrine of Non-duality (Advaita-drohinah). Their
practice of branding is denounced by Sankara on the ground
that various gods are present in the limbs of the human body?,
who are driven away by the burning (tapana) of the skin.

Of the six sects named only the two last are numerous in
the present day, and both these have altered not a few of their
tenets and practices. In modern times Saiva sectarians are

1 May we not compare the Christian idea of the sa.nctlty of the I'}od
as the temple of the Holy Ghost ? ‘ S

s e
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generally followers of Siva in his third character of an ascetic.
They profess to practise, like their god, severe austerities and
bodily mortifications. Numbers of them may be seen at
sacred places of pilgrimage, where their appearance as self-
mortifying mendicants is often revolting to Europeans.

Those who call themselves Sannyasis are the most respect-
able. Indeed all twice-born men towards the close of their lives
ought to abandon their wives and all worldly ties and become
Sannyasis (p. 53). But the ordinary Sannyasis are not of the
orthodox type. They are often confounded with other orders
of mendicant devotees such as Vairagis (held to be Vaishnavas),
Gosiins, and Yogis (Jogis); the latter being a general name
for all Tapasvis who seek by their austerities (tapas) to achieve
union (yoga) with the deity .

Self-mortification (tapas, tapasyi), in fact, and the practice
of Yoga is not confined to Saivism (see p. 72) or even to
Hinduism (see my book on Buddhism, p. 226).

The theory is that a HindG who aims at perfection ought
to go through six successive courses of austerity (tapas) for
twelve years each, rising by degrees up to the highest order of
all—the Parama-hapsa, who is supposed to be wholly absorbed
in meditating on Brahman, and to do nothing else whatever.

Then there is an order of Saiva ascetics called Dandin,
or staff-bearers, ten divisions of whom—called Dasa-nimi
Dandins, said to carry ten different forms of staff—are alleged
to have been founded by Sankaracirya.

There are also the Aghora-panthis (panthi from Sanskrit
pathin), who propitiate Siva by their revolting diet, feeding
on filth and animal excreta of all kinds. It is asserted that
some eat corpses stolen from Muhammadan burial-grounds,
and that the head of the Aghoris near Siddhapur subsists on

! They are sometimes called Sadhus, and often Fakirs. The latter name
ought to be restricted to Muhammadan mendicants. Bhagat (probably
for Bhakta) is sometimes used for Vaishnava devotees. Mahant is applied
to a leader of one of these sects, or to the head of a monastery.
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scorpions, lizards, and loathsome insects left to putrefy in a
dead man’s skull (Agama-prakasa, p. 7). Happily the number
of these disgusting ascetics is decreasing. I only met one in the
whole course of my travels—a revolting creature at Benares.

Then there are the Urdhva-bahus, who extend one or both
arms over the head and hold them in that position for yeass.
This kind of devotee, too, is not so common as in former
days. During the whole course of my travels I only saw two
examples, one at Gayd and the other at Benares. The arm
of the former was quite withered, and his fist was so tightly
clenched that the nails were growing through the back of his
hand. The latter looked like a piece of sculpture, sitting in
a niche of the Anna-piirna temple, perfectly motionless and
impassive, with naked body smeared all over with white ashes,
matted hair, and the forefinger of the upraised hand pointing
to the heaven to which in imagination he seemed to be already
transporting himself. &

There are also the Akasa-mukhins, who keep their necks
bent back looking up at the sky; the Kapahkas, who use a
dead man’s skull for a drinking-cup . (See also Chap. XXII.)

Most of these Saiva ascetics are disreputablé in character
and decidedly dirty in their habits. Cleanliness is said to be
next to gbdliness, and Hinds in their general habits are quite
as cleanly as Europeans ; yet dirt appears to be regarded as a
necessary accompaniment of particular forms of sanctity %

We may also note that a sect of Saivas exists in the South
of India—mostly in the Mysore and Kanarese country—who
were formed into a religious community about the eleventh
or twelfth century by a leader named Basaba (for Sanskrit
Vrishabha), and are called Lingavats (popularly Lingiits),
because- they wear the Linga in a silver or metallm c!aésket

! This order is said to have been founded by Sankara ; cornpare P- 59

2 But only in the case of ascetics. The late Lord Beaconsﬁeld was

nght when he said that Moses, Muhammad, and Manu all make cleanli-
ness a religious duty.
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suspended round their necks with a cord like a necklace.
They are usually identified with the Jangamas of Sankara’s
day, described as utterly unorthodox.

In fact, this sect is opposed to all the orthodox practices
and usages of the Hind(s, such as caste-distinctions?; the
agthority of the Brahmans, the inspiration of the Veda, and
Brahmanical sacrifices ; and they bury instead of burning their
dead. Their tenets are embodied in the Basaba-purina.

With regard to Saiva philosophical doctrines it should be
observed that, like those of the Vaishnava sects, they deviate
more or less from the orthodox Vedanta doctrine of the
1dent1ty of the Supreme and human Spirit, the amount of
deviation depending of course on the intensity of the person-
ality attributed to Siva.

A particular Saiva philosophy, which may be called the
Saiva-darsana par excellence, was taught in India about the
eleventh century. It was handed down in twenty-eight books,
called Agamas, almost all of which are lost. This philosophy
is followed by a sect in the South, and is opposed to the non-
duality of the Vedanta. It taught a kind of Visishtadvaita—
like that of the Vaishnava teacher Ramanuja (see p. 11g)—the
distinctive feature of which was that three entities have a
separate existence. 1. The Lord (Siva) called Paéu—.pati, ‘lord

of the soul’ (Pasu). 2. The human soul called Pasu, ‘an -

animal’ 3. Matter called Pasa, ‘a fetter” The soul which
belongs to the Lord as to a master, is bound by matter as a
beast (pasu) is by a fetter ; and of course the great aim of this
Saiva philosophy is to set it free and restore it to its rightful
owner. These doctrines have evidently much-in common with
the theistic Sankhya.

! The' Lingiits of the present day are said to be returning to. caste-
rules, and only to disregard caste on certain days of the week. I have
heard some declare that they belong to a fifth caste (panéam) which is
superior to the four castes of the Brahmanical system.

@

Angther Saiva sect, called Pasupata, already noticed (pp- 59, ?
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86) is connected with the preceding, much as the Madhva is
with the Rimianuja; for instead of affirming the separate ex-

_ istence of three entities they only distinguish between two—
Pati and Pasu. The former (Pati) is the Lord (Iévara), the
cause and evolver (kartd) of all things; the latter is the effect
(karya) or that which is evolved out of the cause and wholly
dependent on it. The Pasupatas induce ecstatic union with
their lord by singing, dancing, and gesticulations.

I defer to a subsequent chapter a description of the
principal Saiva temples visited by me (see p. 434)-

Nevertheless, an account of the ceremonies I saw performed
at a Linga shrine near Bombay may be introduced here.

It has been already stated that on ordinary occasions the
form of worship consists in simply pouring water over the
Linga and offering Bilva leaves (see p. 68). On great festi-
vals a more complicated ceremonial is observed. In the year
1877 1 visited the temple dedicated to Siva at Walkesvar,
near Bombay, on the morning after the Siva-rat (rat=ratri)
or fast kept in honour of the god. The Linga shrine there is
not large, and the symbol is not too sacred to be exposed
to observation. I was permitted, in fact, to stand close to
the entrance of the small sanctuary and to note down all I
witnessed. In the centre of the shrine was the Linga, a plain
upright stone, which on the occasion of the Siva-rat cere-
mony was covered with a pile of Bilva (Bil') leaves. Near
it there were several high candlesticks with lights kept con-
tinually burning. Behind, in a niche, was the image of Siva’s
wife Parvati, which on the occasion of my visit was loaded
with sacred flowers resembling marigolds. In front, looking
into the sanctuary, was the image of a bull made of brass;
‘the bull being Siva’s vehicle, and, like the Linga, symbolical

/Xof reproductive energy. Above the upright stone was hang-
‘ing a large vase full of water. It had a perforation in its

! The Bilva, corrupted into Bil, is the Agle Marmelos, a very astringent
plant.
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lowest part through which the liquid trickled out, drop by
drop, falling at regular intervals on the symbol underneath.
When I asked a bystander the mecaning of this constant
dripping (see p. 68), he replied with much naiveté: ¢ Holy
water from the Ganges is falling on the head of God” No
further explanation appeared to him to be needed. In front
of the porch before the door of the sanctuary were three long
rows of bells, and above them a line of svastikas or sacred
crosses® interspersed with trees and figures of elephants, and
over all the hood of a cobra snake. Above the door itself
was the image of Siva's son Ganesa.

Outside the shrine, on the morning of my visit, stood a row
of male worshippers (three or four women standing near), and
in front of them a priest, holding a tray of Bilva leaves, sup-
posed to possess cooling properties grateful to the god Siva.
Some of these the priest placed in the hands of each wor-
shipper, at the same time muttering prayers and texts. Next
he dipped his finger in a vase of holy water and touched the
two eyes and breasts of each. To me, a spectator, it seemed
exactly as if he were making the sign of a cross on their
bodies. Then each of the worshippers heaped the leaves
received from the priest on the head of the bull. I noticed
that some also besprinkled it with saffron (kunkuma) powder,
which they purchased from a man standing near.

This preliminary ceremony ended, all entered the shrine,
and after ringing the bells at the entrance, prostrated them-
selves before the central symbol, touching the ground with
their forecheads. Their next act was to pile more Bilva
leaves on the stone symbol. Then taking small lotas of holy
water, they poured abundance of the sacred liquid over both
leaves and symbol. All the worshippers then seated them-
selves in a circle round the central stone while the priest

! The Svastika mark is an auspicious symbo] with four arms in the
form %of a Greek cross, the termination of each arm being bent round in
the direction of the sun’s course. See note 1, p. 104.
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lighted lamps and waved them before it. Every now and
then a fresh worshipper entered the shrine, ringing one of the
bells at the door before entering. Moreover, in the shrine
there was a constant ringing of small portable bells and clap-
ping of hands, as if to draw the attention of the deity wor-
shipped to the prayers muttered by his worshippers, while a
number of priests in another part of the sanctuary intoned
texts and chanted hymns in chants very like Gregorian.

Qutside the shrine, on one side, sat a nearly naked ascetic,
with long matted hair coiled round and round into a high
peak, his face and body covered with white ashes. On the
other side sat a Brahman with a little wooden table before
him, on which was a lotd of holy water, several implements
of worship, and a copy of one of the Puranas or ancient
sacred scriptures. He had three white streaks on his fore-
head and the same on his shoulders to denote his devotion
to Siva. Hanging over his left shoulder and under his right
arm was the sacred cord of three coils of cotton—the mark
of his second birth—and his right hand was inserted in a
Gomukhi or rosary bag. I asked what he was doing. ‘He is
counting the beads of his rosary,’ said a bystander, ‘ and each
time he tells his beads he repeats one of the 1008 names of the
god Siva over and over again, but this operation must on no
account be seen, and so the hand and rosary are concealed in
the bag.’ )

No doubt he was muttering to himself, but in so low a tone
that no sound was audible; and his eyes were intently fixed,
as if in profound meditation, which neither my presence nor
anything passing around appeared to distract for a single
instant. .

Another devotee was also seated cross-legged outside the
entrance to the shrine, whose intoning of one of the Siva-
puranas and muttering of prayers (japa) was audible to every
one. He had before him a low wooden table, on which was
a Rudraksha rosary (see p. 82), a Linga-purana, a little
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metal saucer of rice, a small lotd of holy water on a three-
legged stand, a little spoon, ‘a heap of Bilva leaves, a sacred
conch-shell (sankha)—sometimes blown like a horn or used
as a Saiva symbol, though usually appropriated to Vishnu—
three green mangoes, a small bell, a leaf full of dates, and a
little bag containing the Vibhiti or white ashes for marking
his forehead with the three Saiva streaks. While I was
taking this catalogue he took no notice of my proceedings,
but continued muttering his prayers with intense earnestness,
as if quite abstracted from the world around him.

Though greatly interested in all I was allowed to witness,
I came away sick at heart. No one could be present at such
a scene without feeling depressed by the thought that, not-
withstanding all our efforts for the extension of education
and the diffusion of knowledge, we have as yet done little to
loosen the iron grip of idolatry and superstition on the masses
of the people. Indeed it would be easy to show that other
forms of Siva-worship are characterized by superstitious
observances of a still lower type. Turn we, for example, to
the ceremonies performed at the great Saiva temple of
Bhuvanesvara in Orissa. These are so unique that I may
be pardoned for giving some idea of them before concluding
this chapter. My authority is Dr. R3jendralala Mitra, who
has described the ceremonial in the second volume of his
work on Orissa. Siva is worshipped at that particular locality
under the form of a large uncarved block or slab of granite,
about eight feet long, partly buried in the ground, partly
apparent above the soil to the height of about eight inches.
The block is believed to be a Linga of the Svayam-bhi class
(see p. 69), and is surrounded by a rim, supposed, of course,
to represent the female organ (Yoni). The daily worship
consists of no less than twenty-two ceremonial acts.

(1) At the first appearance of dawn bells are rung to rouse
the deity from his slumbers ; (2) a lamp with many wicks is
waved in front of. thé stone; (3) the god’s teeth are eleaned

PONEES
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by pouring water and rubbing a stick about a foot long
on the stone; (4) the deity is washed and bathed by empty-
ing several pitchers of water on the stone; (5) the god is
dressed by putting clothes on the stone; (6) the first break-
fast is offered, consisting of grain, sweetmeats, curd, and
cocoanuts; (7) the god has his principal breakfast, when
cakes and more substantial viands are served; (8) a kind of
little lunch is offered; (9) the god has his regular lunch;
(10) the mid-day dinner is served, consisting of curry, rice,
pastry, cakes, cream, etc., while a priest waves a many-
flamed lamp and burns incense before the stone; (11) strains
of noisy discordant music rouse the deity from his afternoon
sleep at 4 P.M., the sanctuary having been closed for the pre-
ceding four hours; (12) sweetmeats are offered; (13) the
afternoon bath is administered; (14) the god is dressed as
in the morning; (15) another meal is served; (16) another
bath is administered; (17) the full-dress ceremony takes
place, when fine costly vestments, yellow flowers, and per-
fumery are placed on the stone; (18) another offering of
food follows; (19) after an hour’s interval the regular supper
is served ; (20) five masks (p. 79) and a Damaru (p. 81) are
brought in and oblations made; (21) waving of lights (arti;
Sanskrit, arati) is performed before bedtime ; (22) a bedstead is
brought into the sanctuary and the god composed to sleep.

Of course the offerings are ultimately eaten by the priests
and attendants, the superfluity being sold as sacred food.

This Bhuvanesdvara ceremonial seems to be an imitation of
the forms of worship offered to the images of Krishna.

It is satisfactory to find that many enlightened Brahmans
in the present day are not afraid to express their disapproval
of idol-offerings. In a Gujarati work written by a learned
Brahman (Agama-prakasa, p. 162) we read: ‘When one
remembers the greatness of the perfect God who is Existence,
Thought, and Bliss (p. 34), how can any idea be formed of
offering food and oblations to such a Being?’ ’



CHAPTER V.

Vaishnavism or Worshep of Visknu.

THE preceding chapters of this work will, I trust, have
made it clear that, in respect of religious belief, the Hindis
of the present day may be broadly divided into three p1mc1pa1
classes?, namely, (1) Smartas, (2) Salvas, (3) Vaishpavas.

" The first (p- 55) believe that man’s spirit is identical with
the one Spirit (Atma, Brahm#?2) which is the essence and sub-
stratum of the Universe and only cognizable through internal
meditation and self-communion. They regard that Spirit as
the highest object of all religious knowledge and aspiration.
They are also believers in the Tri-mirti; that is, in the three
personal gods, Brahmi, Siva, and Vishnu—with their train of
subordinate deities—but only as coequal manifestations of
the one eternal impersonal Spirit, and as destined ultimately

! These, of course, are capable of subdivision.

* It is worthy of note that Atman (which is the earlier word for the
one Spirit of the Universe) is masculine, while Brahman, the later word,
is neuter. The etymology of Atman is doubtful. Some derive it from
at, to move; others from a#%, connected with @/am, 1; others from wva,
to blow as the wind; and others (as we have seen) from a7, to breathe
(compare p. 20). N o doubt itman was orwmally the breath of life—the
breath that animates the Uhiverse and man’s hvmty soul—the pov power in
which and by which man lives, and moves, and has his being. In the
well-known hymn Rig-veda I. 115. 1, the Sun (Strya)—interpreted by ad-
vanced Pandits to mean the Supreme Being—is called the Soul (Atman)
of the Universe (that is, of all that moves and is immovable) ; and in the
TaittirTya Aranyaka, VIII. 1, the ethereal element called Akasa (supposed
to fill and pervade the Universe and to be the vehicle of life) is said to
be produced from Atman. The name Brahman, which is the most usual
name for the one Spirit of the Universe in later writings, was at first
connected with the spiritual power inherent in the Vedic hymns and
prayexs. The Veda itself is often called Brahmi, and described as the
breath (uééhvasita) of the Supreme.
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to be reabsorbed into that Spirit and so disappear®. This is
the only orthodox form of Brihmanical religious thought,
and those Brahmans who follow it claim Sankara (see p. 55)
as their authoritative guide. It is a form of Pantheism, but
differs widely from that of European philosophical systems.
The second great religious class of the Hindiis consists of
Saiva sectarians, who, as we have seen, are believers in the
one god Siva, not only as Dissolver and Regenerator, but as
Creator and Preserver, and as the one self-existent Being,
identified with the one Universal Spirit, and therefore not
liable to lose his personality by reabsorption into that Spirit.
The third class consists of Vaishnava sectarians, who are
believers in the one personal god Vishnu, not only as Preserver,
but as Creator and Dissolver. It should be noted, too, that
both Saivas and Vaishnavas agree in attributing an essential
form and qualities to the Supreme Being. Vishnu as the
Supreme reposes upon his serpent-couch ; till affected with
the quality of activity he awakes, and, as Brahma (p. 105),
creates the world. See Vishnu-purana, Chap. IL
Vaishnavism then is, like Saivism, a form of Monotheism.
It is the setting aside of the triune equality of Brahmai, Siva,
and Vishnu, in favour of one god Vishnu (often called Hari),
especially as manifested in his two human incarnations Rama
and Krishna. ‘Brahma and Siva, said the great Vaishnava
teacher Madhva, ‘ decay with their decaying bodies; greater
than these is the undecaying Hari’ And here, at the outset,
it may be well to point out that Vaishnavism, notwithstanding
the gross polytheistic superstitions and hideous idolatry to
which it gives rise, is the only Hind# system worthy of being
Jcalled a religion. At all events it must be admitted that it has
imore common ground with Christianity than any other form
of non-Christian faith. Vedism was little more than reveren-
[ g

1 Brahma, Siva, and Vishnu are manifested by the simple w7 of the
‘Supreme, whereas in the creation of living human beings (jiva) the
influence of karma, ‘act,’ is an important element.
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tial awe of the forces of Nature and a desire to propitiate
them. Brahmanism-was simply an Indian variety of pantheism.
Buddhism was a product and a reform of Brihmanism, and
gained many followers by opening its arms to all castes and
by offering deliverance from the slavery of passion and from
the miseries of life and the burden of ritualism and priest-
craft; but, in its denials of the existence of both a Supreme
and human spirit, was no religion at all; and in its nega-
tions never commended itself generally to the Indian mind.
Saiv_i_sm, though, like Vaishnavism, it recognized the eternal
p&gonality of one Supreme Being, was too severe and cold
a system to exert exclusive influence over the great majority.,
Vaxshnawsrn alone possessed the elements of a genuine religion.

Who can doubt that a God of such a character was neededf
" —a God who could satisfy the yearnmgs ‘of “the heart for}
a rehclon of falth love and prayer rather than of knowledge(
and_ woxks? Such 2 God was believed to be représented .

by \11_’shr_1u, who evinced his sympathy with mundane suffering, :
by frequent descents on earth, for the delivery of men from the '

threefold miseries of life, viz. (1) from the diseases incident to

body and mind, such as those resulting from lust, anger, avarice, :
c.; (2) from the miseries inflicted by material environment, :

—-by beasts, snakes, wicked men, etc. ; (3) from those inflicted!
by unseen demoniacal agency. Indian philosophy, however, |
claimed the power of getting rid of all these three miseries
(see Sankhya-karika, 1).

Hence teachers arose (among whom was Sandilya the author
- of the Bhakti-sttra) who insisted on the doctrine of salvation
by love and devotion (Bhakti)—a doctrine dimly adumbrated
in portions of the Veda, and fully propounded in_the Bhaga-
vad-gita and Bhagavata~purana (see p. 63).

Intense devm then, to a personal god Vishnu, and be-
lief in his power to elevate his worshippers to eternal bliss in
his own heaven (Vaikuntha, see p. 118), is the chief character-
istic ‘of Vaishnavism ; for Vaishnavism, like Saivism, dissents

S et
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from the vague impersonal Pantheism of Brahmanical philo-
sophy, whose one God is the substratum of everything and
himself nothing. Nor can we wonder that devotion to
V1shnu in his two human incamations, Rama and Krlshna,
became the most popular religion of India. These two heroes’
were of the kingly or Kshatriya caste, and greatly beloved as
popular leaders. It is usual to assert that the Brahmans are
the highest objects of worship and honour among the Hindds. dq.
This is not the case among the countless adherents of the
Vaishnava religion The mass of the people of India exalt

ment of the‘day abgve all other forms of power, and qushlp
évéry gfeat and heroic leader as an incarnation of the,'dei,ty,.
Yet, with all its popularity, Vaishnavism is not an example

of a house at peace within itself. It has split up into various

subdivisions, which display no little of the odium theolo-

gicum in their opposition to each other. Possibly antagonism
,A' of some kind is a necessary condition of religious vitality.
At any rate in India all religious systems inevitably break
up into sects, and seem to gather strength and vigour from
_ the process. ' '?" Fapet
* It is not uncommon, indeed, to hear it asserted | that
Hindiism is rapidly falling to pieces, and destined sdoh to
collapse altogether. One reason given for the doom sup-
posed to be impending over its future is, that it is not a
proselyting religion. And the truth certainly is that no
stranger can be admitted as a convert to HindGism either by
making any particular confession of faith, or by going through
any prescribed forms. The only acknowledged mode of .
admission is by birth. To become a Hindi one must be
born a Hind. Yet Hinddism is continually grow;gicr within v
itself. In its tenac1ty of life and power of expansmn it may 1
be compared to the sacred ban1an—tree ‘whose thousand™ -
ramifications, often 1issuing “from apparently lifeless stems,
find their way into walls, undermine old buildings, or them- E
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selves send down roots which become fixed in the soil, and
form fresh centres of growth and vitality.

And it cannot be doubted that one great conservative
element of Hindism is the magy—sxdedness of Valshnavxsrn
For Valshnav1sm is, hke Buddhism, the most tolelant of reh-
gious systems. It is always ready to accommodate itself to
other creeds, and delights in appropriating to itself the religious
ideas of all the nations of the world. It admits of every
form of internal development. It has no organized hier-
archy under one supreme head, but it may have any number
of separate associations formed by separate teachers, who are
ever springing up and extending their religious authority over
ever-increasing masses of the population. It has no formal
confession of faith, but it has an_ elastic_creed capable of
m to all varigties of prmon and &actlce It has no
one bible—no one collection of writings in one compact
volume, with lines of teaching converging towards one great
central truth; yet, while making use of the Veda it has a
series of sacred, books of its own (such as the Puranas, the
Bhagavad-glta etc.), each of which professes to be a revela-
tion from the Supreme Being, and claims to constitute an
authority for the establishment of almost any kind of doctrine.
It can, like Brahmanism, be panthexstlc monotheistic, dual-
istic, Rolythelstlc It can, like Saivism, enjoin asceticism,
?elf mort1ﬁcat10n, and austerity. It can, hke Saktlsm give

can, hke Buddh1sm, preach liberty, equality, fraternity; or
inculcate universal benevolence, and avoidance of injury to
others. It can proclaim Buddha or any other teacher or re-
markable man to be an incarnation of Vishpu. It can even
set its face against idolatry !, and can look with sympathizing
condescension on Chrlstlamty 1tself or hold it to be a develop—

1 There can be no doubt that the anti- 1dolatrous sect founded by_@
(see p. 158) grew out of Vaishpavism.

the rems to self-mdulgence, licentiousness, and carnahty It .




hent of its own theory of religion suited to Europeans. It
owing to this all-comprehensiveness of the Vaishnava
system that any new doctrine, or any new view of old
‘idoctrines, may be promulgated with an almost certain: pros-
pect of success. And indeed the theological laxity of the
"inhabitants of India increases in proportion to the tenacity of
‘ their adherence to caste customs and traditions. Broken up
o as they are into a multitude of separate peoples, compara-
tively few individuals have any desire for national union or
intellectual progress, and these few owe their ideas to the edu-
cation we have imparted. Few wish to leave the path trodden
by their forefathers, or deviate from the old indurated ruts.
%The masses can neither read nor write. They care nothing
éfor science. History, biography, and political economy are
ito them a terra incognita. Their whole desire is to be left
undisturbed in their social customs, family traditions, and
caste usages—constituting as these do their chief religion.

It seems, indeed, as if religion of this kind is the only
force which has power to rouse the masses from their normal

' condition of torpor. The stern necessity of conforming to
' domestic usages is ever present to a Hindd’s mind, colouring
‘ all his ideas, running through every fibre of his being, and
constituting the Alpha and Omega of his earthly career. If
this be religion, he is born religious, and dies religious. He
is religious in his eating and drinking, in his sleeping and
waking, in his dressing and undressing, in his rising up and
sitting down, in his daily work and daily amusement. Nay,
religious ceremonies anticipate his birth, prolong his marriage-
rite into a triple act lasting for years (p. 379), and follow him
after death. Yet any social innovation he utterly repudiates. ,
It is only in religious doctrine that he evinces crgaﬁ'l'if‘);'i'ﬁg
receptivity. Letany earnest preacher of any new creed appear
in" any assemblage of ordinary Hindis—Ilet him announce
that he has come as a messenger from heaven, and he may
generally reckon on being believed. And if to his “other




Vaishnavism or Worship of Vishnu.

qualifications he adds a character for self-denial and ascetl ? ,

cism, he cannot fail to attract disciples; for nowhere in the“
world are family ties so binding as in India, and yet nowhere
is such homage paid to their abandonment. The influence of
any new religious teacher (a¢arya) who is known to live a life of
abstinence, bodily mortification, and suppression of the passions,
is sure to become unbounded, either for good or evil.

Probably, during the leader’s lifetime, he is able to restrain 3
the enthusiasm of his converts within reasonable limits. It}
is only when he dies that they are apt to push his opinions|
to extremes never intended by himself. Eventually they"
develop his teaching into an overgrown unhealthy system,
the internal rottenness of which disgusts all sensible men,:
even among its own adherents. Then some new teacher
arises to re-establish purity of doctrine. He is, of course;,
in his turn a man of earnestness and energy, with a strong|
will, and great powers of persuasion. He collects around:‘!
him with equal facility a number of followers, and those in:
their turn carry his teaching to preposterous lengths.

Hence the condltxon of Vaishnavism, whlch depends far
more than Saivism on personal leadershlp and influence, is
one of perpetual decay and revival, collapse and recovery.
Tts fluctuations resemble those of a vast ocean heaving this
way and that in continual flux and reflux.

It is doubtless true that all human systems are liable to /{' TR
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seems intensified and exaggerated. No country in the world o panet
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is so conservative in its traditions, yet no country has under- Sk o PrEY,

gone so many religious changes and vicissitudes. To follow aw; Y
out in detail the whole drama of Vaishnavism would require ¢
volumes. Even the first act presents us with a succession
of shifting scenes.

In all likelihood the primary idea of a god Vishnu (a name }
deriyed from root vish, ‘to pervade’), permeating and infusing ]

his essence into material objects, was originally connected with;!
]




102 Vaishnavism or Worskip of Vishiu.

¢ the personification of the infinite heavenly space. We know

that in the Rig-veda Vishnu is a form of the ever-moving
solar orb, and in a well-known hymn (I. 22, 16, 17), still
commonly used by the Brahmans, he is described as striding
through the seven worlds® in three steps, and enveloping the
universe with the dust of his beams. A later work, the Aitareya-
brihmana of the Rig-veda, opens with the following remark-
able statement: ¢ Fire (Agni) has the lowest place among the
gods, Vishnu the highest; between them stand all the other

deities.” (Haug’s edition, 1.)

Elsewhere the god Vishnu is connected with water. In
Manu’s Law-book (I. 10) the Universal Spirit is called Nara-
yana, as moving on the waters; in harmony with which idea
Vishnu is often represented in sculptures, images, and pictures
as Nirayana in human form, reposing on the thousand-
headed serpent and floating on the ocean.

In the later mythology of Brahmanism, when the doctrine
of the triad of personal gods (Tri-mirti) had been fully deve-
loped and Vishnu had taken his place as the second person of
that triad, he has a less distinctly marked human personality
—antecedent to his incarnated descents—than the god Siva.

To write a biographical account of the god Vishnu's life
in his own heavenly abode, like the life of his rival Siva
(p- 78), would be difficult. The truth is that the development
of his personality, which is really greater than that of any
other god in the Hindl pantheon, must be looked for on
earth in his descents (avatara) as Rima and Krishna.

Nevertheless, it must be borne in mind that the god Vishnu .
really possesses a corporeal character of his own quite irrespec-
tive of and anterior to his incarnated descents. He is described

! There are seven lower regions, viz. Atala, Vitala, Sutala, Rasatala,
Talatala, Mahatala, and Patila; above which are the seven Lokas or
worlds, called Bhir (the earth), Bhuvar, Svar, Mahah, Janah, Tapah, and
Brahma or Satya. Sometimes the first three of these, the earth (Bhi),
atmosphere (Bhuvar), and heavens (Svar), are supposed to comprehend
all the worlds (see p. 403). For the hells see pp. 232~233.
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as living in his heaven Vaikuntha—a locality more inaccessible
and less easy to identify with any definite spot on earth than
‘Siva’s abode Kailasa (p. 79). He has a wife Lakshmi or Sri,
the goddess of fortune and beauty, who is fabled to .have
sprung, with other precious things, from the froth of the
ocean when churned by the gods and demons (see p. 108).
And as Vishnu in his non-Avatara condition lives a life
which has fewer features in common with humanity than
that of Siva, so is his wife Lakshmi less human than Siva’s
wife Parvati. In fact the more human side of both Vishnu
and Lakshmi is reserved for their descents in human form
—Vishnu as Rima and Krishpa, Lakshmi as Sita and
Rukmini. Nevertheless some details of Vishnu's separate
personality, as distinct from his Avataras, may be gathered
from the Purdnas. For example, we are told that he has
a peculiar auspicious mark (Sri-vatsa) on his breastl. He
has four arms, and holds a symbol in each of his four hands ;
namely, a wheel or circular weapon (¢akra) called Sudarsana,
a conch-shell * (sankha) called Paficajanya, a club (gada)
called Kaumodaki, and a lotus-flower (padma). Of these the
circular symbol may possibly have been borrowed from
Buddhism. If so, it was originally significant of the wheel

! Described as a peculiar twist or curl of the hair. In one form of
Krishna (as Vitho-ba in the Maratha country) his breast has a foot-mark,
believed to be the indelible impress of the blow from the sage Bhrigu’s
foot (see the story at p. 45).

2 One account describes the sacred conch-shell as thrown up by the
sea when churned by the gods and demons (see p. 108). Another account
makes Vishnuw’s shell consist of the bones of the demon Pafiajana.
According to the Vishnu-purdna (V. 21), ‘this demon lived in the form
of a conch-shell under the ocean. Krishpa (Vishpu) plunged into the
waters, killed him, took the shell which constituted his bones, and ever
afterwards used it for a horn. When sounded it fills the demon-hosts

is believed to take such delight in this shell, that a small shell of the
same species is used in pouring holy water over-his idols and symbols

in the performance of his worship. It is also frequently branded on the
arms of his worshippers. ‘ ;

\

with dismay, animates the gods, and annihilates unrighteousness.’ Vishgu?(
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. of the Buddhistic law, or of the cycles of existence peculiar to
that system. Or, bearing in mind Vishhu’s connection with

the Sun, we may regard it as emblematical (like the Svastika®)

of the Sun’s circular course in the heavens. In the later
mythology, however, it represents a missile weapon hurled by
Vishnu, like a quoit, at the demons who are ever plotting
evil against gods and men, and with whom he is always at
war?,  Similarly the conch-shell is blown by him like a
trumpet in his battles; its miraculous sound filling his ene-
mies with terror and helping him to secure victory. The
club is also used in Vishnu’s conflicts with his demon-foes.
Moreover he is armed with a wonderful bow called Saraga
and a sword Nandaka. He has a jewel on his wrist named
Syamantaka, and another on his breast called Kaustubha.
‘When he moves through space to the aid of his worshippers
‘he is borne on the mythical bird Garuda?, closely related
to the Sun and compared to an eagle, but represented as
semi-human in form and character, with a bird-like face.

Possibly this Garuda may be a personification of the sky

1 The Svastika mark may be a kind of curtailed form of this wheel,
consisting of four spokes crossing each other at right angles and a portion
of the circumference which is left to denote the direction in which it must
turn to symbolize the Sun’s course in the heavens. This conjecture,
which I formed long ago, is confirmed by the late Mr. Edw. Thomas’s
article in the Numismatic Chronicle.

2 The names of some of the chief demons thus destroyed by Vishnu
(or Krishna identified with Vishnu) are Madhu, Kansa, Bapa, Bali,
Moura, etc.

® In some parts of India (especially in the South) Garuda is an
object of worship. I frequently came across images of him in Vaishnava
temples. He is the son of Kasyapa and Vinati, and hence Arupa the
Dawn, regarded as charioteer of the Sun, is his younger brother. Most
of the Hindd deities are described as associated with or attended by
their own favourite ammals, which they sometimes use as vehicles
(vahana).  Brahma is attended by a goose or swan (hansa); Siva by
a bull (see p. 81); Karttikeya or Skanda by a peacock; Indra by an
elephant; Yama by a buffalo (mahisha); Kima, ‘god of love, by a
parrot; Ganesa by a rat; Agni by a ram; Varupa by a fish; Durga by
a tiger. Serpents are assoc1ated with both Siva and Vishpu.
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or ethereal element wh1ch supports Vishnu—identified with
fhie Sun—one of whose names is ¢ Air-borne’ (Vayu-vahana).
It is noteworthy that Garuda, like the Krishna form of Vishnu,
is the destroyer of serpents which typify destruction and evil
(compare p. 113). Yet serpents have also their contrary
character, and even divine attributes; for at the dissolution
of the Universe and between the intervals of creation, Vishnu, .

as the Supreme Being, floating on the waters (p. 102), reclines* "

in profound repose on the thousand-headed serpent Sesha—
typical of infinity—while his wife Lakshmi chafes his feet,” /
and out of his navel grows the lotus which supports Brahma,
the active agent in reproducing the world. Finally, Vishnu
has the river Ganges issuing from one of his feet, whence
it flows through the sky before it falls on Siva’s head (p. 80).

And here it may be noted that the devotional enthusiasm
of Vishnu's worshippers has endowed him with a thousand
names and epithetsl. This is exactly eight less than the
Saivas have lavished on Siva, and, considering the rivalry
between the followers of the two deities, must be regarded as
a modest allowance. The repetition of any or all of these
names (nima-sankirtana), either with or without the help of
a rosary, constitutes an important part of daily worship, and
is productive of vast stores of religious merit. They are all
enumerated with those of Siva in the Anusisana-parva of
the Maha-bharata (1144—1266, 6950-7056)2

1 Of course the greater number of the names are simply epithets.
The Muhammadans reckon ninety-nine names and epithets of God, and
make the repetition’(zikr) of them a work of enormous religious merit.
In the same way the Jews attach great efficacy to the repetition of thejf
Divine epithets. Christianity reckons, I believe, about ninety epithets,
of Christ, but no Christian thinks of repeating them as a meritoriou
exercise. Aristotle, it is said, enumerates more than a hundred names
and epithets applicable to Zeus; but the Greeks and Romans do not
appear to have believed in any religious advantage attending the mere
mechanical recital of such names.

% bnotice several repetitions of the same name in the catalogue; for
instance, Aditya, Sthanu, Srashtri.
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In comparing the two catalogues it is interesting to observe
how many names are common to both deities. Vishnuy,
especially, has a large number of names which he shares
with the rival god, and is even called Siva ‘the Auspicious;’
while Siva is called Vishnu, ‘the Pervader,’ each in fact usurp-
ing the functions of the other. Moreover, to both deities is
allotted an ample assortment of the usual titles expressive of
almighty power—such as ‘all-creating,’ ‘all-seeing,’ ‘all-know-
ing,” ‘infinite, ¢ self-existent,’ ‘all-pervading’—mixed up with
many which are unworthy of beings claiming divine homage.
Vishnu has certainly fewer objectionable epithets.than Siva.

Many names of both g(’l)ds are simply taken from those of
the Sun, Fire, and Wind ; and many are expressive of lofty

divine attributes—once believed to be the peculiar property

of Christian theology. For example, Vishnu is called ‘the
holy Being’ (Pavitram, also applied to Siva), ‘the True’
(Satyah), ¢ the Pure Spirit’ (or  having a pure spirit,” PGtatma),
‘the Way’ (Margah), ‘ the Truth’ (Tattvam), ‘ the Life’ (Pra-
nah), ‘the Physician’ (Vaidyah), ‘the World’s Medicine’
(Aushadham or Bheshajam Jagatah), ¢ the Father’ (Pita), and
even ‘the Holy of the Holy’ (Pavitram Pavitranam)'—an
" epithet which it is difficult to reconcile with some of the
" actions of his Krishna manifestation.

On the other hand, Siva is called by the following names
in addition to those already mentioned at pp. 81-85:—*the
Mother’ (Mata, as well as Pitd, ‘the Father’), ¢ Extinction’
(Nirvanam), ‘the Year-causer’ (Samvatsara-karah), ‘the great
Illusionist > (Mahamayah), ¢the Night-walker’ (Nisa-¢arah),

! Other remarkable names and epithets of Vishnu are the following :—
‘the Bridge’ (Setuh), ‘the Guide’ (Netd), ‘the All’ (Sarvah), ‘the Refuge’
(Sarapam), ‘the Friend’ (Suhrid), ‘the Affectionate’ (Vatsalah), ‘the
Benefactor’ (Priya-krit), ‘the Witness’ (Szkshi), ¢ the Patient’ (Sahish-
nuh), ‘the Peace-giver’ (Santi-dah), ‘the Authority’ (Pramanam), ‘the
Mysterious one’ (Guhyah), ‘the Undying-bodied one’ (Amrita-vapuh),
‘the Holy’ (Brahmanyah), ‘the Winkless’ (Animishah), ‘the Desired
one’ (Ishtah), ‘the Who?’ (Kah), ¢ the What’ (Kim).
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‘the Submarine Fire’ (called Badava-mukhah, ¢ Mare-faced’),
‘the White One’ (Suklah), ‘the Enraged’ (Mahakrodhah),
‘the Root’ (Mulam), ‘the Ill-formed’ (Viriipah), ¢the Mule’
(Haya-gardabhih, mixture of the qualities of horse and ass?).

Again, some of Vishnu's designations as Krishna, such as
Partha-sarathi, ¢ Charioteer of Arjuna’ (under which title he
is worshipped at Madras), and Venkatesa, ‘Lord of the hill
Venkata,” are, like those of Siva, merely local epithets ; and
some (as for example Vitho-b3, worshipped at Pandharpur)
are the result of his identification with particular local heroes.

I need scarcely repeat that thg..shlef dxstlngmshmg cha-

S T

racteristic of the god Vishnu is his condescendmg tp@ _nge
his essence into animals and men mee obJect of dcllvermg
His 1 worsh1ppers from certain spec1al dangers or of otherwxse
@e:_@‘ri& mankind. The peculiar nature of these descents
(Avatdra), and the vast difference between the Hindd and
Christian idea of incarnation, have been already described
(p. 63). Vishnu, in fact, is believed to exist in an eternal
body antecedent to his earthly incarnations. In some of the
Puranas Vishnu’s ten incarnations are multiplied to twenty-two,
twenty-four, and twenty-eight. The ten best known are :—

1. ‘The Fish’ (Matsya). Vishnu is believed to have infused

. . . . FAET NG
a portion of his essence into a fish—or rather perhaps to have . ! s
taken' the form of a fish—to save Manu?, the primeval man * *~
and progenitor of the human race, from the universal deluge. /v 4~ ¢

This Manu, like Noah, conciliated the Deity’s favour by his / “ x ! “’”
piety in an age of depravity. Hence he was warned of the Jyza/is ’("
approaching deluge, and was commanded to build a ship and / - ;’f ”";’ -
go on board with the seven Rishis, or patriarchs, and the seeds Aflfenet D).
of all existing things. Manu did so. The flood came, and A -

- Jina. 1’ fier
~ Vishnu took the form of a vast fish with a horn on its head, to ; ’,." v, e 7

paor

which the ship’s cable was fastened. The ship was thus /27" 4 b

I AR

A

1 That is, the Manu of the present period—not to be confounded with /,/« ped ‘\_ e
Brahima’s grandson, the supposed author of the well-known Law—book.! N
The name Manu is from the root man, ‘to think.
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supernaturally drawn along and secured to a high crag till the
flood had passed.

2. ‘The Tortoise’ (Ktrma). Vishnu infused a portion of
his essence into the body of an immense tortoise to aid in
producing or recovering certain valuable articles, some of
which had been lost in the deluge. For this purpose he
stationed himself at the bottom of the sea of milk—one of
the seven concentric circular seas surrounding the seven
concentric circular continents of the earth—that his back
might serve as a pivot for the mountain Mandara, around
which the gods and demons twisted the great serpent
Vasuki. They then stood opposite to each other, and using
the snake as a rope and the mountain as a churning-rod,
churned the milky ocean violently, till, one by one, fourteen
inestimably valuable and typical objects emerged®. 1. The
nectar conferring immortality (Amrita). 2. The physician
of the gods and holder of the nectar (Dhanvantari). 3. The
goddess of good fortune and beauty, wife of Vishnu (Lakshmi
or Sri). 4. The goddess of wine (Surd)?% 5. The moon
(éandra). 6. The nymph Rambhd, celebrated as a kind
of prototype of lovely women. #%. A fabulous high-eared
horse (Uééaih-sravas), the supposed prototype of the equine
race. 8. The miraculous jewel Kaustubha, afterwards appro-
priated by Krishna. 9. A celestial tree (Parijata) yielding
all desired objects. 10. The cow of plenty (Kama-dhenu
or Surabhi), granting all boons. 11. A mythical elephant
(Airavata)—afterwards appropriated, as a vehicle, by the god

! When I asked an Indian Pandit how it was possible to believe in
what to us appears an extravagant fable, I was told that it was simply
allegorical, and only intended to typify the truth that nothing valuable
can be produced without extraordinary exertion. .

% This is one proof out of many that the drinking of wine and spirits
was once not only common in India, but also sanctioned by religion.
Iny;,dlc_t;mes wine appears to have been preserved in leathern bottles
se€ Rig-veda L. TO1. 10 (Rajendralala Mitra’s Essays, VI). Unhappily the
sect of Saktas (s e pp. 192, 193) may claim scriptural authority foretheir
orgies; and appeal to the example of their gods Siva and Bala-rama,
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Indra—prototype of the elephantine race. 12. A sacred
conch-shell (Sankha), afterwards the property of Vishnu (or
Krishpa), and supposed, when blown as a horn, to insure
victory over his enemies (see note, p. 103). 13. A miraculous
unerring bow (Dhanus)’. 14. A deadly poison (Visha).

3. ‘The Boar’ (Varaha). Vishnu infused a portion of his
essence into the body of a huge boar—symbolical of strength
—to deliver the world from the power of the demon Hira-
nyaksha, who had seized the earth and carried it down into
the depths of the ocean. The divine boar dived down into
the abyss, and after a contest of a thousand years, slew the
monster and brought back the earth to the surface. Another
variety of this legend (given in the Vana-parva of the Maha-
bharata) represents the earth as submerged by a deluge—
pressed down by an ever-increasing and superabundant popu-
lation—+till the boar descended into the waters, upheaved it
on one of his tusks, rescued it from its watery grave, and
made it fit to be reinhabited.

4. ‘The Man-lion’ (Nara-sinha). Vishnu assumed the shape
of a creature, half man, half lion, to deliver the world from
the tyrant Hiranya-kasipu, who had obtained a boon from
Brahma that he should not be slain by either god or man or
animal. Hence he became powerful enough to usurp the
dominion of the three worlds. He even appropriated the
sacrifices intended for the gods and necessary for their sup-
port. When his pious son Prahlada praised Vishnu, the

tyrant tried to destroy the boy; but Vishnu appeared sud-

denly out of the centre of a pillar in a shape neither god, nor
man, nor animal, and tore Hiranya-kasipu to pieces.

These first four incarnations are said to have taken place
in the first and best (satya) of the four ages of the world.

! Two such bows are mentioned in Hindd mythology, one the property
of Siva and the other of Vishpu. It was by bending Siva’s bow—which
no ofher merely human suitor was able to do—that Rama won Janaka’s
daughter Sitd (see Ramayana I. 57).

i PRRREONNS
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5. ‘The Dwarf’ (Vamana). In the second (Tretd) age of
the world?, Vishnu infused a portion of his essence into the
body of a dwarf to wrest from the tyrant-demon Bali (the
analogue of Ravana and Kansa, the two opponents of the
Rama and Krishna incarnations respectively) the dominion of
the three worlds. The apparently contemptible little dwarf
presented himself one day before the Tyrant, and solicited as
much land as he could step in three paces. No sooner was.
his request granted than his form expanded, and he strode in
two steps over heaven and earth, but out of compassion left
the lower world in the demon’s possession.

6. ‘Rama with the axe’ (Parasu-rama). Vishnu infused a
portion of his essence into the axe-armed Rama, son of the
Brihman Jamadagni and descendant of Bhrigu, in the second
age, to prevent the military caste (see p. 270) from tyrannizing
over the Brahmanical. Parasu-rima is said to have cleared
the earth twenty-one times of the whole Xshatriya race.

Vishnu’s essence seems to have deserted this hero before his
death, as implied in the account of the great Rama’s victory
over Paradu-rama, given in Ramayana 1. 75, 46.

7. In the seventh descent Vishnu infused half of his essence
into the great Rama, commonly called Rama-éandra, °the
moon-like Rama?’ This celebrated hero was believed to
have been manifested at the close of the second or Treta age
to destroy the tyrant-demon Riavana who reigned in Ceylon.
India was never under one monarch, and in ancient times its
kings were simply petty princes and chieftains, who ruled over
districts of more or less extended area, and Oudh (Ayodhy3)
was probably one of the more powerful principalities. Asa
historical fact Rama was no doubt one of the four sons of a king
of Oudh, named Dasa-ratha, of the so-called Solar race, and

! This would be the third age reckoning backwards, and is therefore
called Treta.
. * In paintings he is represented with a peculiar greenish complgxion.
The word ¢andra is often added to names to express beauty.
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therefore a Kshatriya. The real date of Rama’s birth, in the
absence of all trustworthy hisforical records, can only be a
matter of the most uncertain conjecture. He is celebrated
throughout India as the model son, brother, and husband, who
was banished by his father to the southern forests. There his
pattern wife Sita was carried off by Ravana, the tyrant-king
of Ceylon, and recovered by Rama after making a bridge of
rocks to the island. He was aided by Hanuman—a powerful
chief of one of the aboriginal tribes, poetically compared to
monkeys. This story forms the subject of one of the two
great Indian Eplcs—the Ramayana—and no story in the world
has obtained a wider circulation and celebrity. Every man,
woman, and child in India is familiar with Rama'’s exploits for
the recovery of his wife, insomuch that a common phrase for
an ignorant person is ‘ one who does not know that Sita was
Rima’s wife. FM§§m11 to Cape Comorin the name of
Rama is on every one’s lips. All sects revere it, and show their
reverence by employing it on all occasions. For example, when
friends meet it is common for them to salute each other by utter-
ing Rama’s name twice. Then no name is more commonly
given to children, and no name is more commonly invoked at -
funerals and in the hour of death. It is a link of union for all
classes, castes, and creeds. And yet it is hwhly p1obab1e that
during his lifetime, Rama received little more than the usual
homage offered to every great, good, and brave man. His
apotheosis did not take place till after his death, when he was
converted into one of the most popular incarnations of Vishnu ;
his servant Hanuman also receiving divine honours.

8. The eighth descent was as Krishna, ‘ the dark hero-god’;
the most popular of all the later deities of India. This descent
of Vishnu at the end of the Dviapara or third age of the
world, as the eighth son of Vasu-deva and Devaki, of the Lunar
race of Kshatriyas (called Yadavas), was for the destruction
of the tyrant Kansa, the representative of the principle of
evil-the analogue of Ravana in the previous incarnation.
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According to some, Krishna ought not to be reckoned as
one of the ten Avatdras or descents of portions of Vishnu’s
essence ; for he was nothing short of Vishnu’s whole essence.

Those who hold this doctrine substitute Bala-rama, ‘the
strong Rama,’ an elder son of Vasudeva and Devaki, and
therefore elder brother of Krishna, as the eighth incarnation
of Vishnu. This Bala-rama is more usually regarded as an S
-incarnation of the great serpent Sesha. He is sometimes
" called the Indian Hercules, but without any very good reason.
No special prodigies of strength are recorded of him, though
he wields a formidable weapon in the shape of a pleugh-
share, as well as a pestle-shaped club (musala). He is
chiefly remarkable for his love of strong drink, in which, with
his wife Revati, he frequently indulges to the verge of inebria-
tion (p. 108, note 2; p. 270). When he died a serpent came out
of his mouth and entered the ocean (Maha-bharata XVI.11%).

The details of the later life of Krishna are interwoven with
‘the later portions of the Maha-bharata, but do not belong to

‘the plot, and might be omitted without impairing its unity.
He is certainly not_the hero of the great epic. He merely
. appears as a powerful chief! who takes the side of the real
“ heroes—the Pandavas—and his claims to divine rank are
often disputed during the progress of the story. Even since
his apotheosis Krishna has always been peculiarly the god
of the lower classes; for, although of the kingly caste, he
was brought up among cowherds, cowherdesses, and the
families of peasants. His juvenile biography is given with
much minuteness of detail in the Bhagavata-purana, from
which we learn that Vasudeva of the Lunar race of princes
—who probably occupied the part of India now called

! Krishpa was no doubt a powerful chief of the Yadava tribe, who were
probably Rajputs occupying a district of Central India south of Muttra
| (Mathura) and east of the Jumna. The real date of his birth, though
kept as a holy day and holiday throughout a great part of India, cannot

: be fixed with any more certainty than that of Rama; but in all probability

\ he lived in more recent times than Rama. .
1}
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Rajputanal—had two wives, Rohini and Devaki. The latter
had eight sons, of whom the eighth was Krishna. It was pre-

dicted that one of them would kill Kansa, chief of Mathura’

(Muttra), and cousin (not brother) of Devaki. Kansa there-
fore imprisoned Vasudeva and his wife, and slew their first
six children. Bala-rama, the seventh, was abstracted from
Devaki’s womb, transferred to that of Rohini, and so saved.
The eighth was Krishna, born with a black skin, and the mark
Sri-vatsa on his breast? His father Vasudeva escaped
from Mathurd with the child, and, favoured by the gods,
found a certain herdsman named Nanda, whose wife had
lately had a child. To his care he consigned the infant
Krishna. Nanda settled first in Gokula or Vraja, and after-
wards in Vrindavana, where Krishna and Bala-rama grew up
together, roaming in the woods, and joining in the sports of
the herdsman’s sons and daughters. While still a boy,
Krishna gave proof of his divine origin by working a few
startling miracles. Thus he destroyed the serpent Kailiya
—probably a type of evil and malignity—by trampling and
dancing on his head. . He lifted up the mountain-range Go-
vardhana on his ﬁngér to shelter the herdsmen’s wives from
the wrath of Indra. Yet in spite of these evidences of his

supramundane powers, Krishna was addicted to very mundane | ’
- practices. He constantly sported with the Gopis or wives andf ,,

daughters of the cowherds; on one occasion stealing their

clothes when they were bathing and making them come to him|{ o
naked. Eight were his favourites, especially Radha. In time

Krishna migrated to Gujarat, built Dvarika on the coast, and
thither transported the inhabitants of Mathurd after killing

! The two most powerful lines of Indian princes, those of Oudh and
Rajputana, were careful to trace back their pedigree to superhuman
origins, the former claiming the Sun-god and some of the latter the Moon-

- god as their primeval progenitors. Udaipur and others claim the Sun.

? Compare note 1, p. 103. The day of his birth is called ]anmasht;amll
It is k&pt on the eighth day of the dark half of the month Bhadra in some
places, and of Sravana in others.

I
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‘Kansa. He is fabled to have had countless wives and 108,000
sons, and one called Pradyumna by Rukmini. It is said that
while Krishna was lying on the ground in meditation, a
hunter, named Jard, mistook him for game and killed him
by piercing the sole of his foot (Maha-bharata XVI. 126),

9. Buddha. The _adoption. of Buddha as one of the ten
mcarnanons of Vlshnu appears to have been the result of a
WISC Eomgrormse with Buddh1sm “the Brihmans assertmg
that Vishnu; in his compassion for animals, descended as the
sceptical Buddha that he might bring discredit on Vedic
sacrifices (see Gita-govinda I. 13); or, according to another
theory, that wicked men might bring destruction on them-
selves by accepting Buddhism and denying the supremacy of
the gods. The fact was that the Brahmans appropriated
/Buddha much as some of them are willing to appropriate
s\_g}gﬁt, and make Him out to be an incarnation of Vishnu.

ro. Kalki or Kalkin. The descent of Vishnu in this cha-
racter has not yet taken place. Nor is he to appear till the
close of the fourth or Kali age, when the world has become
-wholly depraved. He is then to be revealed in the sky,
seated on a white horse, with a drawn sword blazing like a
comet, for the final destruction of the wicked, for the re-
demption of the good, for the renovation of all creation and
restoration of the age of purity (Satya-yuga). From the

-

fact of the horse playing an important réle in this incar--

nation, it is sometimes called Asvavatira. Some of the
degraded classes of India comfort themselves in their pre-
sent depressed condition by expecting Kalki to appear as

" their future deliverer, and as the restorer of their social

position. Indeed it is a remarkable fact that a belief in a

S
coming Redeemer seems to exist in all rehglons not _ex-

cepting’ ﬁua"'fnsm and Muhammadamsm 1

Looklng mote closely at these ten special incarnations,

! In Buddhismthere is the future Buddha ; in Islim the Mahdi. The
succession of Buddhaway be compared to that of Vishnu’s descents.




Vaishnavism. Ten Incarnations. 115

we may observe that the god Vishnu, in conformity with
his character of a Maintainer of life, discharges his func-
tions in his first three descents by pervading the bodies
of animals. Tt is remarkable, too, that these three zoomor-
phic incarnations all have reference to the tradition of a
general deluge. In his fourth descent Vishnu takes the
form of a bemg half animal, half man. Possibly this com-
bination may be intended as a kind of intermediate link, to
connect the deity with higher forms. From half a man,
the transition is to a complete man, but the divine essence
on passing into human forms commences with a dwarf—
the smallest type of humanity. Thence it advances to mighty
heroes, sent into the world to deliver mankind from the
oppression of tyrants—represented as evil demons—whose
power increases with the increase of corruption and depravity
during the four ages. The eighth is the highest and so to
speak culminating incarnation; for in this Krishna is believed
to be, not a part of Vishnu’s essence, but a complete mani-
festation of Vishnu himself. The ninth may be passed over
as a mere device on the part of the Brahmans to account for
the existence of Buddhism. The tenth and final incarnation,
which remains to be revealed, will surpass all the others in im-
portance. In it evil and wickedness are to be entirely rooted
out, and the age of purity restored. Eﬁ,’fﬂ?ly this, Erogress1vj
series of what to us appear exceedingly absurd metammphose
may be connected with the idea 'of ¢ uous development j;
and Just as the souls of men, regardedQ:?e:lmanatxons from th i
Deity, pass into stones, plants, and animals, or rise to th
bodies of higher beings, so portions of the essence of Vishn
pass through progressive stages of embodied existence for the
maintenance of the order of the universe.

As we have already seen, Vishnu’s essence divided itself
into male and female, but he had no children in his Non-
avatira condition, as Siva had, unless Kama-deva, @d of love,
said to have been his mind-born son aﬁrw;grds mcarnate in

I2
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Pradyumna, p. 114), be so regarded. When the male essence
) descended as Rama, the female was born as Rama’s faithful

. *  wife Sita; and when the male descended as Krishna, the

e ~ female became Krishna's favourite, Radha.

o We now proceed to give a descrfption of the more im-
portant Vaishnava sects,—beginning with those founded by
Rarnanuja, Madhva, Vallabha, and Caxtanya and first we
may direct attention to some points in which they all agree.

In the first place, it must be understood that all the sects
agree in maintaining, at least theoretically, that devotion to
Vishnu supersedes all distinctions of caste (compare P 64)
As a matter of fact, however, it is not to be supposed that
a Vaishnava Brahman ever really gives up his claim to
superiority over the inferior classes.

Next, it must be borne in mind that all the Va1shnava sects
are more or less opposed to the non-duality (advalta) doctnnc
of Sankaraéarya (see p. 55) which makes the spirit of man '
identical with the one Spirit of the Universe (Atma, Brahm3).

Further, we may note that the bible of all worshippers
of Vishnu in his most popular manifestation—that of the
hero Krishna, with his favourite wife Radha—consists of
two chief books, the Bhagavata—purana and the Bhaga.vad-
gita portion of the Maha-bharata; and that those who pay
‘exclusive adoration to the other popular manifestation—
the hero Rama—also acknowledge two special bibles in
Valmiki’'s Ramayana, and in the Ramayana of Tulsi-das

&/(Tulasrdas) Undoubtedly these four books ought to find a

i
i
!

: “ ‘ .+ place among the ‘ Sacred Books’ of our Indian Empire. .
’ u‘ . . Then it must not be forgotten that all agree in the wor-
\f,c f sh1p of existing religious teachers who are supposed to be
J/“ 1e,ernbodlments not only of divine wisdom, but of the very

N essence of divinity. In the foremost rank must always come |
l;b\ the original founder of each particular sect, whose title is

Adtarya. He is regardéd as little inferior to Krishna, him-
self, and may even be identified with him. As to the living
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teacher of the day, if not elevated to equal rank, he is a
greater reality. He receives homage as a visible and tangible
mediator between earth and heaven. He is to the mass of
Vaishnavas even more than a mediator between themselves
and God. He is the living embodiment of the entire essence
of the deity (sarva-deva-mayah). Nay, he is still more. He
is the present God whose anger is to be deprecated and favour
conciliated, because they make themselves instantly felt.
Next, all the Vaishnava sects agree, as we have seen
(p. 61), in requiring a special ceremony of initiation (diksha)
into their communion, accompanied by the repetiti'sn of a
formula of words, significant of reverence for either Krishna or
Rama, such as, ‘homage to the divine son of Vasudeva’ (Om
namo Bhagavate Vasudevaya), ‘homage to the adorable Rama’

(Sti Ramdya namah), or the eight-syllabled formula, ‘adorable

Krishna is my refuge’ (St Krishnah Sarapam mama).
Children are admitted to the religion of Vishnu at the

S

age of six or seven years or, by some sects, earlier. A rosary '

or necklace (kanthi) of one hundred and eight beads?, usually
made.of tulsi wood (pp. 67, 333), is passed round their necks
by the priest (Guru), and they are taught the use of one of
the foregoing formulas, which is repeated by the Guru, very
much as the sacred words ‘In nomine Patris,’ etc. are re-
peated by the priest at the Christian rite of baptism.

Then, at the age of twelve or thirteen, another rite is
performed, corresponding to our confirmation. With the
Vallabha sect it is called the ¢ Dedication rite’ (_S__a}“rg“a.xpa,ga);
that is, the consecration of body, soul, and substance (tan,
man, dhan) to Krishna; the formula taught being to the
following effect :—*‘I here dedicate to the holy Krishna my
bodily organs, my life, my inmost soul, and its faculties,
with my wife, my house, my children, with all the wealth

! According to Dr. Rajendraldla Mitra this is merely to aid the possessor
in repeating any one of Vishnu’s names 80o times, the eight additional
beads marking each hundred recitation.
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I may acquire here or hereafter, and my own self. O
Krishna, I am thy servant” These ceremonies may, in the
case of all but Brahmans, take the place of the initiatory rite
of orthodox Brihmanism, performed by investiture with the
sacred thread (to be described at p. 360).

Another general characteristic of all the Vaishpava sects
is tenderness towards animal life. In this respect V%.‘.S.}}:
nav1sm contrasts favourably with Sa1vxsm No life must be
taken by a Worshtpper of Vishnu, not even that of a minute
insect, and not even for sacrifice to a deity (as, for example,
to Kali), and least of all must one’s own life be taken.
It is usual for missionaries to speak with horror of the self-
immolation alleged to take place under the Car of Jagan-
nath (Krishna). But if deaths occur, they must be acci-
dental, as self-destruction is wholly opposed both to the
letter and spirit of the Vaishnava religion.

Then, of course, the several sects agree in enjoining the
use of the perpendicular coloured marks on the forehead,
called Urdhva-pundra (described at p. 67). They are sup-
posed to denote the impress of either one or both the feet
of Vishnu, and to possess great efficacy in shielding from
evil influences and delivering from sin. In addition to these
frontal marks, most of the sects brand the breast and arms
with the circular symbol and conch-shell of Vishnu.

Finally, all the sects believe that every faithful and vir-
tuous worshipper of Vishnu is transported to his heaven,
called Vaikuntha, or to that of Krishna, called Go-loka (in-
stead of to the temporary Svarga of orthodox Brahmanism,
P- 49), and that when once admitted there, he is saved from
the misery of further transmigration. There, according to the

» merit of his works, he may enjoy any of the three conditions '

of bliss, Silokya, ”Samlpya or_Sarlipya (p. 41; compare
p- 234). Whether a Vaxshnava may be supposed capable of

~achieving the highest condition of beatification—conscious

absorption into the divine essence (Se’xyujya)—-—depen“ds of

w
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course on the philosophical views of the sect to which he
belonds (see p. 95) One point requires to be well under-
namely, that God Wlth Hmdu Thelsts can only ‘be propi-
tiated by works. He may be called merciful, but He only
shows mercy to those who deserve it by their actions, and
if He accepts faith it is only because this also is a meritorious
act. Every man’s hope of heaven, and of salvation from the
misery of successive births, depends on the amount of merit he
has accumulated during life. 'We must also bear in mind that
although Vishnu is supposed to be a Creator as well as a
Saviour, yet he is not so in the Christian sense of the word ;
for all the sects believe in some material cause (upadana)—
some eternal substance out of which the Universe is evolved.
Let us now advert to the principal Vaishnava sects.

Sect founded by Ramanuja.

The Vaishnava form of the Visishtadvaita philosophy ! was
taught by Ramanuja, or as he is called Ramanujaéarya, who
was born about A.D. 1017 at Sri Parambattiir, a town about
twenty-six miles west of Madras. He is believed to have
been an incarnation of Sesha or Ananta (pp. 105, 323) and is
known to have taught at Kafié-puram (Kafjivaram, p. 446),
to have travelled twice through India, and to have finally
settled at Sri-rangam, near Trichinopoly. He is said to have
lived for one hundred and twenty years and died in 1137. He
is buried in the great temple of Sriranga-nith (see p. 447).
The distinctive point of his teaching, according to the Sarva-
darsama-sangraha (Cowell and Gough), was his assertion of
the existence of a triad of principles (padartha-tritayam),—
namely, 1. the Supreme Spirit (Para—b’rahman or Isvara);

! There is also a Saiva form ; see above, p. 89, and see ‘a catechism of
the Visishtadvaita’ printed and published in 1887 by N. Bhashyadarya,
Pandi¢ of the Adyar Library, Madras, who is my authority for some state-
ments here.

1
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2. the separate spirits (éit) of men ; and 3. non-spirit (A-¢it).
Vishnu is the Supreme Being; individual beings are separate
spirits; the visible world (drisyam) is non-spirit. All three
have an eternal existence and are inseparable, yet Cit and
A-¢it are different from Iévara and dependent on Isvara.

This doctrine was clearly antagonistic to that of the great
Brahmanical revivalist Sankara who lived three or four cen-
turies before (see p. 55). Accordmg to Sarikara, as we have
seen, the separate existence of the spirit of man, as distinct

. .from the one Universal Spirit, was only illusory. Illusion

o b gy

(May3), too—existing from all eternity—was the only mate-
rial ‘or substantial cause (upadana-kirana) of the external
world, though this eternally creative Illusion was powerless
to create the world except in union with .the one Spirit.
R@manuja, on the other hand, contended that the spirits of
men_ ;fe truly, essentlally, and eternally dxfferent from the
one SEmt though _ dependent on it With regard to the
external world his views appear to have been less dualistic
than those of the Sankhya, and even than those of the
Vedanta, for in these systems we have either Prakriti or
Maya, as the material cause (upadana) out of which the
Universe was created ; whereas Ramanuja held that God is
himself both the creator (Kartd) of the world and the sub-
stantial cause or material out of which it is formed. He
appears, too, to have asserted that the world and God stand

towards each Gther in the relatxon of body ‘and™ sﬁiﬁt and
that body and spirit are vxrtually one. Tt will” be’found in

fact, that the doctrme ex n1h110 n1h11 ﬁt m some form or

v ot e,

3 produced in deBendently of Chrlstlan 1nﬂugg£s§

In support of the doctrine that the spirits of men are
really and eternally distinct from the one Universal Spirit
he appealed to a passage in the Mundaka Upanishad, which
rests on a well-known text of the Rig-veda (I. 164. 20):
¢ Two birds—the Supreme and Individual Spirits—like closely

£ E B
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associated friends, occupy (cling to) the same tree (abide in
the same body). One of them (the Individual Spirit) enjoys
the sweet fruit of the fig (or consequences of acts), the other,
without eating, looks on as a witness.’

As Ramianuja admitted the dependence of the human
spirit on the divine, so he urged the duty of striving after
complete, though conscious, union with the Supreme—
identified with Vishnu:—¢Cut is the knot of man’s heart,
solved are all his doubts, ended are all his works, when he -
has beheld the Supreme Being’

A good account of Ramanuja’s opinions is given by the
late Dr. K. M. Banerjea (* Dialogues on Hind@ Philosophy *).
His account is founded on Raminuja’s own commentaries on
the Vedanta-siitras (called Sariraka-bhashya, Vedanta-dipa,
Vedanta-sara, Vedartha-sangraha), and his commentary on the
Bhagavad thi etc.

We may suppose Ramanuja himself to be speaking as
follows :— '

¢ All the Sastras tell us of two principles —knowledge and | :

ignorance, virtue and vice, truth and falsehood. Thus we f
see pairs everywhere, and God and the human spirit are also |.

"so. How can they be one? I am sometimes happy, some- '
times miserable. He, the Spirit, is .always happy. Such is
the discrimination. How then can two distinct substances |
be identical? He is an eternal Light, pure, without anything
to obscure it—the one superintendent of the world. But
the human spirit is not so. Thus a thunder-bolt falls on
tﬁ"‘g tree of non-distinction. How canst thou, O slow of{
thought, say:—I am He, who has established this 1mmense§
sphere of the universe in its fulness? Consider thine owz

capacities with a candid mind. By the mercy of the Mosf |
A

1 This is given in the Sarva-darS$ana-safhigraha as one of Ramanuja’s
precepts. Compare a similar precept at the end of the Kathopanishad.
I oncg heard an excellent sermon on this text delivered by Professor Bhan-
darkar in the house of prayer of the Priarthana-Samdj in Bombay.
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'High a little understanding has been committed to thee.

It is not for thee, therefore, O perverse one, to say, I am

God. All the qualities of sovereignty and activity are eter-
nally God’s. He is therefore a Being endowed with qualities,
but not under the influence of illusion (maya). You cannot, .

- if you believe Him to be all truth, allow the possibility of His’,f
_ projecting a deceptive spectacle. Nor can you, if you believe;
 Him to be all knowledge and all power, assent to the theory

of His creating anything under the influence of Avidya, or
Ignorance’

Yet, notwithétanding the manifestly dualistic teaching of
Riamanuja in regard to the Supreme and human spirit, he
is usually credited with a modified acquiescence in the non-
duality doctrine of Sankara. According to some, in fact, he
merely propounded a new view of the Vedanta non-duality
(a-dvaita) doctrine; that is, the non-duality of the one Spirit
qualified by its connexion with Cit and A-¢it, and therefore
called ‘qualified non-duality’ (visishtadvaita). In the Sarva-
dar$ana-sangraha it is stated that Ramanuja’s teaching, re-
garded from different points of view, was open to the charge
of admitting the three ideas of unity, duality, and plurality.
Unity, it alleges, was admitted by him in saying that all

living beings and visible forms constitute the body of the

“one Supreme Spirit. Duality was admitted in saying that

the Spirit of God and of man are distinct. Plurality was
admitted in saying that the Spirit of God, the spirits of men
which are multitudinous, and the visible world are distinct.
(Cowell and Gough’s translation, pp. 73, #5.) The first of
these admissions is said to amount to qualified unity, and is
therefore styled Visishtadvaita.

Ramanuja also held that at great Egg{ggjical dissolutions of
the Universe human spirits amg?\;c‘};ld aé‘;g;-a,psmmd_igm
God, but without losing their separate identity and con-
sciousness, In the Tattva-muktdvali (see Dr. Banerjea’s gth
Dialogue) we find Ramanuja represented as saying, ‘1\7Iany
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flavours of trees there are in honey, and they are separable
from it. How otherwise could it remove the three-fold disor-

ders (p.97) ? Spirits, in like manner, are absorbed in the Lord -

at the dissolution of all things, but are not unified with
Him, for they are again separated at the creation. As there
is a difference between rivers and the sea, between sweet and
salt waters, so is there a difference between God and human
spirits, because of their characteristic distinctions. Rivers,
when joined with the sea, are not altogether unified with it,
though they appear inseparable. There is a real difference
between salt and sweet waters: Even milk, when mixed
with milk, and water with water, do not obtain unification,
merely because they are supposed to be unified 1.’

With regard to the various manifestations of the Supreme
Being and the duty of worshipping Him, RamanUJa held
that God is_present on earth in five Ways 1. in forms
and i 1mages (mirti); 2. in paltlal divine embodiments (as

Rama); 3. in full divine embodiments (as Krishna); 4. in{;
the subtle (sikshma) all-pervading.spixit; 5. in the internalj

i
3
%

H
{

spirit controlling the human  soul (anta aryamin). The"

worsh1pper may be 1ncapab1e of rlsmg at once to any hight
act of adoration; in which case he must begin by adorlngg.
Vishnu as manifested in the first of these five ways—that }:
is to say, in 1rnages and idols. He may afterwards ascend ||
by regular ste s hr ucrh ‘the other four modes_»qﬁ Wogglnp

E

]

the 1nterna1 Spirit enshrined in his own heart, then Vishnu
identified with that Sf Sp1r1t raises him to his own heaven
Vaikuntha, whence there is no return to human existence,
and where he enjoys the exquisite bliss of conscious assimi-
lation to the God whom he has adored on earth, and evety,

* The twenty-ninth Sitra of Sandilya (translated by Prof. E. B. Cowell)
mentions a sage Kasyapa who appears to have held doctrines coinciding
to a certain extent with those of Ramanuja.
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of conscious absorption into that God 1. Possibly this theory
of conscious absorption may constitute another reason for
attributing the doctrine called  qualified non-duality * (viishta-
dvaita) to Ramianuja. Nevertheless the impression left on
the mind by the account of his system in the Sarva-darsana-
sangraha is that Ramanuja was even more opposed to the
doctrine of unity in regard to the divine and human spirits
than his brother sectarian Madhva. This impression is borne
out by the fact that his system is treated of before that of
Madhva, and so placed lower down in that ascending scale
which is supposed to culminate in the orthodox Advaita.
Probably the real reason for its being so placed is that he
asserts three principles—the Spirit of God, the spirit of man,
and the visible world—as his first axiom ; whereas Madhva
only asserts two (see p. 131).

Ramanuja. had numerous disciples, and among them
seventy-four special ‘teachers called Adarya-purushas ap-
pointed by himself. These were all married men, and the
children of some of them succeeded to the Aéaryaship. One
of the most celebrated of his followers was Vyasaéarya, who
wrote a commentary on Raminuja’s works. Of course many
of these followers modified his teaching in the usual manner,
introducing doctrines and practices which the founder of the
sect had not enjoined and would not have sanctioned. Then,
in the 13th century or about six hundred years ago, another
of his followers—a learned Brahman of Kafijivaram, named
Vedantadarya—put himself forward as a reformer, giving
out that he was commissioned by the god Vishnu himself
to purify the faith; that is, to sweep away incrustations, and
restore the doctrines of the original founder. These doctrines,
he affirmed, had been more carefully preserved by the
Northern Brahmans than by the Southern. Hence arose
irreconcilable differences of opinion, which resulted in two

! See Sarva-darsana-sangraha (Prof. A. E. Gough’s translation sf the
Ramanuja system), p. 79.
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great antagonistic parties of Ramanujas—one called the
northern school, Vada-galai (for Vada-kalai, Sanskrit kala),
the other the southern school, Ten-galai (for Ten-kalai?).
They are far more opposed to each other than both parties
are to Saivas. The northern school accept the Sanskrit Veda.
The southern (Ten-galai) have compiled a Veda of their own,
called ‘the four thousand verses’ (Naldyira), written in Tamil,
and held to be older than the Sanskrit Veda, but really based
on its Upanishad portion. According to Pandit N. Bhashya-
larya this work is called Divya-prabandha. In all their
worship they repeat selections from these Tamil verses.

An important difference of doctrine, caused by different
views of the nature of the human spirit’s dependence on Vishnu,
separates the two parties. Theview taken by the Vada-galais
corresponds, in a manner, to the Arminian doctrine of ‘free-
will’ The human spirit, say they, lays hold of the Supreme
Being by its own will, act, and effort, just as the young
monkey clings to its mother. This is called the monkey-
theory (markata-nyaya). The view of the Ten-galais is a
counterpart of that of the Calvinists. It is technically styled
‘the cat-hold theory’ (mirjira-nyaya). The human spirit,
they argue, remains passive and helpless until acted on by
the Supreme Spirit, just as the kitten remains passive and
helpless until seized and transported, nolens volens, from
place to place by the mother-cat.

Again, the Ten-galais maintain that the Sakti, or wife of
Vishnu, is a created and finite being, though divine, and
that she acts as a mediator or ministér (purusha-kara), not
as an equal channel of salvation; whereas the Vada-galais
regard her as, like her consort, infinite, and uncreated, and
equally to be worshipped as a channel or means (upaya) by

! The Satani branch of the Ramanujas is not a separate school. It
consists of a body of Siidras who. are opposed to Brahmanical usages.
It represents, in fact, the low-caste or out-caste converts to Vaishnavism.
It is among the Ramanuja Vaishnavas what the Lihgait sect is among
Saivas (see p. 88).
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which salvation may be attained. I heard it remarked by
a learned Ten-galai Brahman that no educated men believe
Vishnu to be really married. ‘What most Ten-galais hold,’
he said, ‘is that Lakshmi is an ideal personification of the
deity’s more feminine attributes, such as those of mercy,
love, and compassion; while some philosophers contend
that the Hindd gods are only represented with wives to
typify the mystical union of the two eternal principles—
spirit and matter—for the production of the Universe. The
central red mark, therefore, is, in the one case, the mere ex-
pression of trust in God’s mercy; in the other, of belief in
the great mystery of creation and re-creation.’ ‘

No Arminians and Calvinists have ever fought more ran-
corously over their attempts to solve insoluble difficulties
than have Vada-galais and Ten-galais over their struggles
to secure the ascendency of their own theological opinions.
The fight has ended in a drawn battle. The two opposite
parties, exhausted with their profitless logomachy and use-
less strivings after an impossible unity of opinion, have
agreed to differ in abstruse points of doctrine.

Their disputes are now chiefly confined to externals of
the most ‘trivial kind. It is the old story repeated. The
‘ Sibboleth§ are intolerant of the Shibboleths. The Vada-galais
contend that their frontal mark (pundra, pp. 66, 118, 400)
ought to represent the impress of the right foot of Vishnu (the
supposed source of the Ganges), while the Ten-galais maintain
that equal reverence is due to both the god’s feet. It is
certainly convenient from a social point of view that a man’s
religious idiosyncrasies should be stamped upon his forehead.
Accordingly, the two religious parties are most particular
about their frontal emblems, the Vada-galais making a simple
white line between the eyes (curved like the letter U) to re-
present the sole of one foot, and adding a central red mark—
emblematical of Lakshmi; while the Ten-galais employ a more
" complicated device symbolical of both feet, which are'sup-
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posed to rest on a lotus throne, denoted by a white line
drawn half down the nose. The complete Ten-galai symbol
has the appearance of a trident, the two outer prongs (painted
with white earth) standing for Vishnu’s two feet, the middle -
(painted red or yellow) for his consort, Lakshmi, and the
handle (or white line down the nose) representing the lotus
throne. The worst quarrels between the two divisions of the
sect arise from disputes as to which mark is to be impressed
on the images worshipped in the Vaishnava temples, to which
all Ramanujas resort indifferently. Tedious and expensive
law-suits are often the result.

Both sects, however, agree in stamping or branding the
same emblems of Vishnu—the discus, the conch-shell, the
club, and the lotus—but more generally the former two only,
on their breasts, shoulders, and arms (p. 118).

Another point which distinguishes the Ten-galais is that
they prohibit their widows from shaving their heads. Every
married woman in India rejoices in long, fine hair, which
she is careful to preserve intact. In the case of men, regular
shaving is not only a universal custom, it is a religious duty.
But for women to be deprived of any portion of their hair is
a shame. A shorn female head is throughout India the chief
mark of widowhood. The general rule is that every widow
should submit her growing locks periodically to"the family
barber, though child-widows among the Marathas are exempt.
I believe also that in Northern India widows are not obliged
toshave. Itis certain that the Ten-galai widows are exempted
from all obligation to dishonour their heads in this manner?!
(compare 1 Cor. xi. 5). '

Again, a peculiarity common to both Raminuja sects is
the strict privacy with which they eat and even prepare their

! The Ten-galais quote a verse of Vriddha-Manu, which declares that
if any woman, whether unmarried or widowed, shave her head, she will

be cgndemned to dwell in the hell called Raurava for one thousand times
ten million ages.
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meals. No Indians like to be looked at while eating. They
are firm believers in the evil influence of the human eye
(drishti-dosha).

Cooking is an affair of equal secrecy. We Europeans can-
not understand the extent to which culinary operations may
be associated with religion. The kitchen in every Indian
household is a kind of sanctuary or holy ground—almost
as hallowed as the room dedicated to the family gods. No
unprivileged person must dare to intrude within this sacred
enclosure. The mere glance of a man of inferior caste makes
the greatest delicacies uneatable, and if such a glance hap-
pens to fall on the family supplies during the cooking opera-
tions, when the ceremonial purity of the water used? is a
matter of almost life and death to every member of the
househoid, the whole repast has to be thrown away as if
poisoned. The family is for that day dinnerless. Food
thus contaminated would, if eaten, communicate a taint to
the souls as well as bodies of the eaters—a taint which
could only be removed by long and painful expiation. In
travelling over every part of India, and diligently striving
to note the habits of the natives in every circumstance of

“their daily life, I never once saw a single Hind{, except of

the lowest caste, either preparing or eating cooked food of

any kind. The Ramanujas carry these ideas to an extra-

vagant extreme. They carefully lock the doors of their
kitchens and protect their culinary and prandial operations
from the gaze of even high-caste Brahmans of tribes and
sects different from their own.

Each of the present chiefs (aéaryas) of the two Rama-
nuja sects lays claim to be the trme descendant of the
founder himself in regular, unbroken succession. The Vada-

! Caste-rules are an essential part of the Hindi religion. It is the fashion
for enlightened men who still keep up caste to excuse themselves on the plea
that many of the rules originated in social convenience, or the need of
sanitary precautions. Nothing is so necessary for the preservatfon of
health in India as attention to the purity of water.
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.galéi successor (named Ahobala) lives at a monastery (Matha)
in the Kurnool district. The Ten-galai successor (named
Vianamamala) lives in the Tinnevelly district. Though they
preside over monasteries, they are both married ; whereas
the successors of the orthodox Brihman Sankara (who live
at Sringeri in Mysore) are celibates. The two Rimanuja
Adaryas, however, are strict Ayengar Brahmans, and will
probably in their old age become Sannyasis, according to the
teaching of the ancient lawgiver Manu, who ordained that the
discharge of household duties is incompatible with the attain-
ment of greater nearness to the Supreme Being, and that
therefore every twice-born man as he advances in life is bound
to give up all family ties (p. 362, Manu V1. 1).

Each Adarya makes a periodical visitation of his diocese,
and holds a kind of confirmation in every large town. That
is to say, every child or young person who has been initiated
is brought before him to be branded or stamped as a true
follower of Vishnu. Boys may be branded at the age of
seven or upwards ; girls only after their marriage. A sacred
fire is kindled, two golden instruments are heated, and the
symbols of the wheel-shaped discus and conch-shell of Vishnu
are impressed on the breast, arms, or other parts of the
body. I was informed by an intelligent Brahman at Ma-
durd that the Adéarya, or chief of the sect from the Aho-
bala Matha, visits that town once every eight or ten years,
when as many young persons as possible take the oppor-
tunity of being branded. Even those who have been in-
vested with the Briahmanical thread require the addition of
the Vaishpava brand. The Acdarya is put to no expense.
He is the guest of some well-to-do Brahman in the town,
and redps a rich harvest of fees.

We pass on to the second great Vaishnava sect—that
founded by Madhva-—whose adherents are called Madhvas.
They; are chiefly found in Southern India.

K
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Sect founded by Madhva.

The next most important of the Vaishpava sects is that of
the Madhvas. They were founded by a Kanarese Brahman
named Madhva—otherwise called Ananda-tirtha—said to
have been born about the year 1200 of our era, at a sacred
place called Udipi, in South Kanara (sixty miles north of
Mangalore), and to have been educated in a convent at
Anantesvar. His doctrine is commonly called Duality
(Dvaita), and is well known for the intensity of its opposition
to the Non-duality (Advaita) doctrine of the great Vedantist
Sankarac¢arya. The school he founded is sometimes called
Piirpa-prajfia—a name also applied to its founder.

In fact the teaching of Madhva is by some thought to owe
no little of its d1stmct1ve cha.racter to ) the influence of Chris-,
tlamty, which had made itself felt in the South of India before

the thlrteenth century "No evidence whatever is forthcoming

et i e

on this subject. Nor has his system really much common

‘ground with Christianity. Nor would it be easy to give a

thoroughly exhaustive account of his doctrines?®. Still their
general drift may be correctly gathered from the Sarva-dar-
Sana-sangraha, though the points in which he differs from
Riamanuja are rather obscurely stated in that work.

Of course Madhva, like Ramanuja, taught that there was
only one God, whose principal name was Vishnu (or Hari),
and who was the one eternal Supreme Being, all other gods
being subject to the law of universal periodical dissolution.

‘Brahmi, Siva, and the greatest of the gods decay with the
decay of their bodies ; greater than these is the undecaying
Hari’ (Professor Gough’s translation.)

Perhaps the chief distinctive feature of Madhva’s teachmcr
was that his first axiom asserted categorically that there

* I repeatedly questioned some of Madhva’s more intelligent followers
whom I met in the South of India as to the exact distinction between

his views and those of Ramanuja, but no one was able to give me aRgy very
satisfactory reply.

e
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are two separate eternal principles (instead of three, as
asserted by Ramanuja, p. 119), and that these two are related
as independent and dependent, as master and servant, as king

and subject. The one is the independent principle, God"

(identified with Vishnu), the other is the dependent principle
consisting of the human spirit, or rather spirits; for these are
innumerable as in the Ny&ya and Sankhya.

It was Madhva’s unqualified denial of the unity of the
Supreme and human spirits which made him the opponent
of the followers of Sankara.

The Vedantists maintained, as we have seen, that the dif-
ference between one thing and another and between one spirit
and another was wholly illusory and unreal. Madhva affirmed
that a real and inextinguishable duality was to be proved both
by perception and by inference .

‘The Supreme Lord, said Madhva, ‘differs from the in-
dividual spirit because the Lord is the object of its obedience.
A subject who obeys a king differs from that king. In their
eager desire to be one with the Supreme Being, the followers
of Sankara lay claim to the glory of his excellence. Thisis a
mere mirage. A man with his tongue cut off might as well
attempt to enjoy a large plantain.

Again, according to Madhva the Vedic text, ¢ This is Self—
That art thou, points to simijlarity, not identity. R

¢ Like a bird and the strTrwig ; like the juices of various trees;
like rivers and the sea; like fresh and salt water; like a
robber and the robbed ; like a man and his energy; so are
the human spirit and the Lord diverse and for ever different.’

Nor have these two principles a qualified unity comparable
to the union of spirit and body, as affirmed by Riamanuja.
They are absolutely distinct. With regard to the visible
world, he taught that its elements existed eternally in the
Supreme Being, and were only created by Him in the sense
of beipg shaped, ordered, and arranged by His power and will.

1 See pp. 88, 90 of Cowell and Gough’s ¢ Sarva-dariana-sangraha.’
K 2
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Practically he seems to have asserted three principles quite as
plainly as Rimanuja did ; for his doctrine was that, when once
the world had emanated from the Supreme essence, it remained
a distinct entity to all eternity. ¢There is a difference,” he
affirmed, ‘ between human souls and God, and a difference be-
tween insentient matter (jada) and God.” Probably, like
Bishop Berkeley, he saw the difficulty of proving the existence
of matter externally to the mind, and therefore contented
himself with asserting two distinct principles, the Supreme
and the human spirit. In short, his dogma was that as the
visible world emanated from God it was not distinguishable,
as an original principle, from God, and was not even as distinct
as the human spirit and body, though, when once produced, it
was as distinct from its Producer as an effect from its cause .
According to Madhya the Suprerne Being is to be honoured
The act of naming (nama karana) is performed by giving a
child one of the thousand names of Vishnu—such as Kesava—
as a memorial of his dedication to the service of the god.
The act of worship is threefold :—(1) with the voice—by
veracity, right conversation, kind words, and repetition of the
Veda; (2) with the body—by giving alms to the poor, by
defending and protecting them ; (3) with the heart—by mercy,
love, and faith. This is' a mere repetition of the old triple
division of duties, according to thought, word, and deed.
With regard to the rite of branding (called ankana), the Ma-
dhva sect, like the Ramanujas and other Vaishnavas, lay great
stress on marking the body indelibly with the circular discus
and shell of Vishnu. They firmly believe that it is the duty of
Vaishnavas to carry throughout life a memorial of their god on
their persons, and that such a lasting outward and visible sign
of his presence helps them to obtain salvation through him.

! This was very much the doctrine of the Kabbalists, who equélly
held that nothing could be produced from nothing. It resembles also the
theory of the Stoics.
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“On his right arm let the Brahman wear the discus, on his
left the conch-shell I’

When I was at Tanjore I found that one of the successors
of Madhva had recently arrived on his branding-visitation.
He was engaged throughout the entire day in stamping his
disciples and receiving fees from all according to their means.

Texts are recited at the time of branding, and in Sayana-
Madhava’s time the following prayer was said :— O Discus
(Sudarsana), brightly blazing, effulgent as ten million suns,
show unto me, blind with ignorance, the everlasting way of
Vishnpu. Thou, O Conch-shell, aforetime sprangest from the
sea, held in the hand of Vishnu, adored by all the gods,
to thee be adorat1on (Sarva-darsana-sangraha, Cowell and
Gough, p. 92.)

I learnt, too, that no less than eight Aéaryas, established in
eight different monasteries (Maths) with temples attached,
claim to be successors of Madhva. There are also two
principal religious parties among the Madhvas, who, no
doubt, quarrel over their Shibboleths like the two divisions
of Ramanujas. At Udipi itself (p. 130), there are eight
Maths, and the place is much frequented by pilgrims from
Mysore.

The frontal mark of all the Madhvas is the same, consisting
of two thin vertical lines meeting below in a curve, like that of
the Vada-galai Raminujas. Buta central black line is gener-
ally made with charcoal taken from incense burnt before the
idols of Vishnu.

So much for the doctrines of two sects which have some
common ground with Christianity and are therefore worthy of
especial attention. Perhaps Madhva’s system is_the more
interesting in its relation to European thought but his Theism,
like that of Ramanuja and of every other Hindd Theistic
system, differed widely in many important points from the
Theism of Christianity, especially in making God the sub-
stantial as well as efficient cause of the visible world.

<



Ny
ht

5k

kY
\i every man ought therefore to reverence, and even foster,
A LA

134 Vaishnavism. Vallabha Sect.e

Sect founded by Vallabha.

The third great Vaishnava sect is that founded by Vallabha,
or,as he s called by his followers,Vallabhacarya (Maha-prabhu),
said to have been born in the forest of Camparanya about
A.D. 1479. He was believed to have been an embodiment
of a portion of Krishna’s essence, and various stories are
fabled about him. For instance, his intelligence is alleged
to have been so great that when he began learning at seven
years of age, he mastered the four Vedas, the six systems of
Philosophy, and the eighteen Puranas in four months.

After precocity so prodigious he was able at the age of
twelve to formulate a new view of the Vaishnava creed, but
one which was to a great extent derived from a previous
teacher named Vishnu-svami. Soon he commenced travelling
to propagate his doctrines. When he reached the court of
Krishna-deva, King of Vijaya-nagar,he was invited to engage
in a disputation with a number of Smarta Brahmans. In this
he succeeded so well that he was elected chief Aéarya of the
Vaishnavas. He then travelled for nine years through different
parts of India, and finally settled in Benares, where he is said
to have composed seventeen works, among which was a
commentary on the Bhagavata-purana. This last, especially
its tenth book—descriptive of the early life of Krishna—is

! the authoritative source of the doctrines of the sect. Val-
labhaéaryas view of the Vaishnava creed has been cgl ed
tPushtl -marga, the way of eatmg, drmkmg, and enJoymg one-
'.W real fact he simply dissented from tm;ne
“that asceticism was a mode of commending man to God.
: He maintained that worship of the Deity ought not to be
“accompanied with fasting and self-mortification, because every

- individual soul was a porWteme Soul, and

i

i his own body which contained it.
“ ettt e et O
He held in short, that individual human spmts were like
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sparks from the Supreme Spirit, and, though separate, identical
in essence with it. His doctrine is called pure non-duality
(Suddhadvauta} to distinguish it from the qualified non-
duality (Visishtadvaita) of Ramanuja ; but, when closely ex-
amined, it seems to be a nominal distinction without much
real difference. He is known to have died at Benares’; but,
according to his disciples, was transported to heaven while
performing his ablutions in the Ganges.

His followers are numerous in Bombay, Gujarat, and Central
India, particularly among the merchants and traders called
Baniyas and Bhiatiyas. He left behind him eighty-four princi-
pal disciples, who disseminated his doctrines in various direc-

tions. But the real successor to his Gadi (gaddi) or chair was-

his second son, Vitthal-nath, sometimes called Gosainji from
his having settled at Gokul, Krishna’s abode near Muttra.
This Vitthal-nath had seven sons, each of whom established

. a Gadi in different districts, especially in Bombay, Kutch, -

Kathiawar, and Malwa. The influence of Vallabhadarya’s
successors became so great that they received the title Maha-
r3ja, ‘great king,’ the name Gosiin (for Go-svamin—Ilord of
cows—an epithet of Krishna) being sometimes added.

As was naturally to be expected, his followers exaggerated
his teaching, especially in regard to his non-ascetical view of
religion. They have been called ‘the Epicureans of India.’
Their spmtual leaders, the Maharajas, dress in the costhest
raiment, feed on the daintiest viands, and abandon themselves
to every. form of sensuahty and luxury.

The chlldren of the Vallabhaéaryans are admitted to mem-
bership at the age of three or four years, or, in some parts

|
|

of India, later. A rosary, or necklace (kanthi) of one hundred .

and eight beads, made of tulsi wood, is passed round their
necks by the Mahardja, and they are taught the use of the

! These help in the recitation of the chief names of Krishna as the

Supreme Being (see p. ,105), or of similar epithets applxed to the successors
of Vallabha ; but see note to p. 117.
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eight-syllabled prayer, ‘The adorable Krishna is my soul’s
* refuge’ (Sri-Krishnah $aranam mama).

The god worshipped is the Krishpa form of Vishnu, as he
appeared in his boyhood, when, as a mere child, he gave him-
self up to childish mirth, andl condescended to sport with the
Gopis or cowherdesses of Mathura (Muttra).

I was once present at a kind of revivalist camp-meeting
near Allahibad, where a celebrated Hindu preacher ad-
dressed a large assembly of people and magnified this
condescension as a proof of Krishna’s superiority to all other
gods.

Then, again, images used in the temples of the sect represent
Krishna in the boyish period of his life (in the form called
Bala-Krishna), supposed to extend to his twelfth year. /Ac-
cording to the higher Vaishnava creed, Krishna’s love for
the Gopis—themselves the wives of the cowherds—and the

love of the Gopis for Krishna are to be explained allego- -

rically, and symbolize the longing of the human soul for union

with the Suprerne (Bxahma-sambandha) When I have asked

strict Valshnavas for an explanation of Krishna’s alleged
adulteries, I have always been told that his attachment to the
Gopis was purely spiritual, and that, in fact, he was only a
child at the time of his association with them.

Yet it is certain that the followers of Vallabha interpreted
that attachment in a gross and rnatenaI sense. Hence their
devotion to Krishna has degenerated into the most corrupt
practices, and their whole system has become rofen to the
core. It is even said that the male meémbers of the sect
‘Sometimes seek’ to win the favour of their god by wearing
leng hair and assimilating themselves to females; and even
their spiritual chiefs, the Maharijas, the successors of Valla-
bhacarya, sometimes simulate the appearance of women (that
is, of Gopis) when they lead the worship of their followers.

But the real blot, or rather foul stain, which defaces and
defiles the system, remains to be described. These Maharzjas
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have come to be regarded as representatives of Krishna upon
earth, or even as actual incarnations or impersonations of the
god. So that in the temples where the Maharajas do homage
to the idols, men and women do homage to the Mahir3jas,
prostrating themselves at their feet, offering them incense,
fruits and flowers, and waving lights before them, as the

Mahardjas themselves do before the images of the gods.:
One mode of worshipping the boyish Krishna is by swinging -

his images in swings. Hence, in every district presided over
by a Maharija, the women are accustomed to worship not
Krishpa but the Mahirdja by swinging him in pendent seats.
The Pan-supari ejected from his mouth, the leavings of his
food,and the very dust on which he has walked, are eagerly
devoured by his devotees, while they also drink the water
rinsed from his garments, and that used in the washing of his
feet, which they call C’Iarar,limgita, ‘feet nectar.” Others,
again, worship his' wooden shoes, or prostrate themselves

before his seat (gadi) and his painted portraits. Nay, infinitely!
worse than all this: it is believed that the best mode of";
propitiating the god Krishna in heaven is by ministering to'

the sensual appetites of his successors and vicars upon earth. |
Body, soul, and property (in popular language tan, man dhan)
are to be wholly made over to them in a pecu11a1 rite called |

Self-devotion (samarpana, see p. 117), and women are taught | §
to believe that highest bliss will be secured to themselves and

their families by the caresses of Krishna's representatives.

The pri:‘ﬂigacy of the Mahardjas was exposed in the cele-
brated trial of the Maharaja. 11bel case, which came before
the ‘Supreme Court of ] Bombay on the 26th of January, 1862.
The evidence given, and the judgment of the judges, hase
acted as some check on the licentious practices of the sect,
but it is still held to represent the worst and most corrupt
phase of the Vaishnava religion.

The reformation of the Vallabhacarya system effected by
Svami- Narayana W;H be afterwards described (see p- 148).

’
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Sect founded by Caitanya.

The fourth principal sect of Vaishnavas is found in Bengal.
They are the followers of a celebrated teacher named éaitanya,
and their precepts and practices have a close community with
those of the Vallabhaéaryans already described. The bio-
graphy of Caitanya, as given by native writers, is, as usual,
chiefly legendary. Only scattered elements of truth are
discoverable amidst a confused farrago of facts, fiction, and
romance. What respect, indeed, for chronological or historical
accuracy can be expected in a people who are firmly con-
vinced that their own existence and that of every one else
is an illusion? :

I believe it is pretty certain that éaitanya was born at
Nadiya (=Navadvipa) in Bengal in the year 1485 of our
era, two years after Luther in Europe. His father was an
orthodox Brihman named Jagan-nath Misra. His mother
was the daughter of Nilambar Cakravarti. Since (faitanya.
is held to have been an incarnation of Krishna, various pro-
digies are described as having marked his first appearance
in the world. He was thirteen months in the womb. Then
soon after his birth, at the end of an eclipse, a number of
holy men (among whom was his future disciple Advaita)
arrived at the house of his parents to do homage to the
new-born child, and to present him with offerings of rice,
fruits, gold and silver. In his childhood he resembled the
young Krishna in condescending to boyish sports {lila). Yet
his intellect was so acute that he rapidly acquired a complete
knowledge of Sanskrit grammar and literature. His favourite
subject of study was the Vaishnava bible, consisting of the
Bhiagavata-purana, and Bhagavad-gita.

Yet éaitanya, notwithstanding his devotion to religious
study, did not shrink from what every Hinda believes to
be a sacred obligation—the duty of marrying a wife, and
becoming a householder (grihastha). He even married again
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when his first wife died from a snake-bite. At the age of
twenty-five (A.D. 1509) he resolved to abandon all worldly
connexions, and gave himself up to a religious life. Accord-
ingly, like Vallabhadarya and at about the same period, he
commenced a series of pilgrimages. His travels occupied
six years, and he is known to have visited some of the most
celebrated shrines of India, especially those of Benares, Gaya,
Mathura, Sriranigam, and ultimately the temple of Jagan-nath
at Puri in Orissa.

Having thus prepared himself for his mission, he addressed
himself to the real work of preaching and propagating his
own view of the Vaishnava creed. It is noteworthy that just
about the time that Luther was agitating the minds of men
in Europe, éaitanya was stirring the hearts of the people of
Bengal. After making many converts he seems to have
appointed his two most eminent followers, Advaita and
Nityananda, to preside over his disciples in that part of
India. He himself settled for twelve years at Katak in
Orissa. There he lived for the rest of his life in close
proximity to the great temple of Jagan-nath, and contributed
to the reputation of the shrine by his presence at the annual
festivals. ,

His success as a preacher was remarkable. Even his
enemies were attracted by the persuasiveness of his manner
and the magnetic power of his eloquence. The lower classes
flocked to him by thousands. Nor was their admiration of
him surprising. The first principle he inculcated was that all
the faithful worshippers of Krishna (=Vishnu) were to be
treated as equals. Caste was to be subordinated to faith in
Krishnal. ¢The mercy of God, said Caitanya, ‘regards
neither tribe nor family’

! This was his theory, but among his numerous followers of the present
day the doctrine of equality does not overcome caste-feeling and caste- l
observances excepf during religious services. The food presented to the
idol ofJagan-nath is distributed to all castes alike, and eaten by all indis- ‘
criminately at the annual festival.

e R
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By thus proclaiming social equality he secured popularity.
In this respect he wisely imitated the method of Buddhists and
Saktas The doctrine of the latter, who abounded everywhere
in Bengal was that magical powers might be acquired by the
worship of the female principle or generative energy (5akti)
in nature, personified as Siva’s wife. They believed that the
male principle, personified as the male god Siva, the great
Reproducer, was helpless in the work of Reproduction with-
out the energizing action of the female principle. Hence the
union of the sexes was thought by some to be typical of a
great cosmical mystery. This will be more fully explained
in the chapter on Saktism (p. 180).

éaitanya professed to oppose these Sakta doctrines, both as
tending to licentious practices, and as ignoring the supremacy
of the god Vishnu over Siva. Yet his system, like that of
Vallabha, had a tendency in the same direction. He taught
that the devotion of the human soul to Vishnu was to be

symbolized under the figure of human love. ‘“Thou art

dear to my heart, thou art part of my soul,” said a young

man to his loved one; “I love thee, but why, I know not.”

So ought the worshipper to love Krishna, and worship him

. for his sake only. Let him offer all to God, and expect no
remuneration. He who asks for a return acts like a trader.

:Such are the words of a modern exponent of this Vaishnava

system.

I have already pointed out that the idea of devotion (bhakti)
as a means of salvation, which was formally taught by the
authors of the Bhagavad-gitd, Bhagavata-purana and Sandilya-
siitra, was scarcely known in early times. The leading doc-
trine of the Vedic hymns and Brahmanas is that works
(karma), especially as represented by the performance of
sacrifices (yajiia), constitute the shortest pathway to beati-
tude, while the Upanishads insist mainly on abstract medita-
tion and divine knowledge (jiiana) as the true method.

Cfaltanya affirmed that intense devotion—displayed by com-.

R 2
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plete union of the spirit with Krishna—was the only real
salvation. Devotion, in fact, superseded all other duties.
¢ Whatever is accomplished by works, by penance, by divine
knowledge, by suppression of the passions, by abstract me-
ditation, by charity, by virtue, by other excellences,—all this
is effected by devotion to me. DParadise, Heaven, beatitude,
union with the Supreme Spirit,—every wish of the heart is
obtainable by devotion to me.” Such are Krishna’s own words,
according to the belief of éaitanya and other Vaishpava
teachers. (Bhagavata-purana XI.)

But the devotional feelings of Krishna's votaries are sup-
posed to be susceptible of five phases, or rather, perhaps,
to be exhibited in five different ways, which are thus enu- ,
merated :—1. Calm contemplation of the godhead ($anti);
2. Active servitude (dadsya); 3. A feeling of personal friend-
ship (sakhya); 4. A feeling of filial attachment like that of !
a child for its parent (vatsalya); 5. A feeling of tender affec-
tion like that of a girl for her lover (madhurya).

The last of these is held to be the highest feeling. Indeed,
Caitanya taught that the great aim of every worshipper of
Krishna ought to be to lose all individuality and self-conscious-
ness in ecstatic union with his god ; and it is on this account
that he is believed to have held the dualistic non-duality
doctrine (dvaitadvaita of Nimbaditya, see p. 147). To bring
‘about a condition of intense religious fervour various practices
were enjoined—for example, incessant repetition of the deity’s
name (nama-kirtana), singing (sankirtana), music, dancing, or
movements of the body allied to dancing, such as were also
practised by certain Saiva devotees®. Caitanya was himself

! These correspond to the Zikr and religious dancing of the Muham-
madan dervishes. For even cold Islam has its devoteces who aim at
religious ecstasy, resorting to expedients very similar to those of the
“Caitanyas. 1 have been twice present at the weekly services of the
Cairo dervishes. One sect repeat the name of God with violent ejacu-
latiogs and contortions of the body, while another fraternity whirl
. themselves round till they swoon away in the intensity of their fervour.
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in the constant habit of swooning away in paroxysms of ecstatic
emotion, which at last affected his reason. His biographers
assert that in one of these fits he was translated directly to
Vishnu's heaven (Vaikuntha). According to some accounts
he ended his life by walking into the sea near Puri in Orissa,
fancying he saw a beatific vision of Krishna sporting on the
waves with his favourite Gopis. Certain it is that he disap-
peared mysteriously about A.D. 1527, at the age of forty-two.

Then happened what has constantly taken place in the
religious history of India. Men of high aspirations, who hav