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PREFACE

The book represents the thesis of the author which was
submitted by him in 1940 for the Degree of Doctor of Philoso-
phy from the University of Calcutta. -The book was wrtten
in 1939 and submitted to the Calcutta University Press for
publication in 1941. A considerable portion of it was printed
by the year 1942 and then the work of printing was indefi-
nitely postponed for scarcity of paper caused by the Second
- World War. This will explain the long interval between the
submission of the book to the press and the actual publication
of it.

The aim of the present work is an expository study of the
obscure religious cults that inspired Bengali literature in the
old and the mediaeval times. Religion has always been
one of the main motives of literature. It has been so in all
countries and particularly in India which is pre-eminently
a land of religion. As a matter of fact, the history of the
modern Indian literatures is so intimately related with the
history of some of the most important religious movements
flourishing in this country that an intimate acquaintance
with those religious movements seems indispensable for a
thorough study of the vernacular literature.

But it is no use treading the beaten track. Some of the
religious schools have already been discussed by scholars;
some again are very simple so far as their theological stand-
point is concerned. The mere introduction of a Pantheon in
literature cannot be the subject of serious study unless the
Pantheon in question admits of fruitful theological specula-
tion. Instead of gleaning in the already harvested field or
discussing the obvious, the writer has limited his scope by
selecting the more obscure cults, which are noteworthy by
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nature and have inspired a considerable amount of literature,
but the true nature of which has not yet been thoroughly
discussed and clearly determined.

The Buddhist Sahajiya cult has been the main source of
inspiration of Bengali literature in the earliest period. By
the discovery and publication of the songs and Dohas of the
Buddhist Sahajiyas, MM. H. P. Sastri had, no doubt, done
a memorable service not only to Bengali literature but to
modern Indo-Aryan vernacular literatures as a whole ; but
the task of making a thorough study of the songs and Dohais
in the light of the cults inspiring them has been left out by
him. Dr. M. Shahidullah’s Les Chants Mystiques de Kanha
et de Saraha and Dr. N. C. Chaudhuri’'s Dakarnava dwell
more upon the linguistic than the literary and philosophical
aspects of the Dohas. Dr. P. C. Bagchi, M.A., Dr. é¢s
Lettres (Paris), in his occasional papers and articles, no doubt
emphasises the doctrinal aspect of the Sahajiyis; but no
comprehensive and critical study of the cult offering a consis-
tent and connected interpretation of the songs and Dohas has
yet been undertaken.

‘Similar is the case with the Vaisnava Sahajiya movement
of Bengal. Mr. M. M. Bose, in his work Post-Caitanya
Sahajiya Cult, has, indeed, supplied us with valuable infor-
mation regarding the literature of the Vaisnava Sahajiyas and
some of the doctrines and practices preached therein ; but the
raison d’étre of the whole school and the process of evolution
of this love religion from the ideology and methodology of
the earlier Tantric and Yogic sects remain unexplained.

The songs and Dohas of the Buddhist Sahajiyas have
important bearing in spirit as well as in form and language
on the songs and Dohas of many of the mediaeval saints, who
flourished abundantly in many parts of India, and who, for
reasons to be discussed later on, were mostly Sahajiyas in a
wider sense. In a chapter on the Baul-songs of Bengal the
writer has dealt with the question of the relation between the
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earlier and the mediaeval Sahajiyas. He has also tried to
show how on the spirit of a section of the Bauls, who
have stressed the conception of the ‘Man .of the heart,’
Sifi-istic Islam acted conjointly with the Upanisadic spirit
ingrained in the different Sahajiya movements as also with
the Vaisnavite spirit of love. In an appendix he has dealt
at some length with the religious tenets of the non-Bengalee
mediaeval saints of India in relation to those of the earlier
Sahajiyas.

The nature and history of the Nath cult, which has
inspired a considerable amount of literature in Bengal as also
in many other parts of India, is still shrouded in the mist of
myths and legends. The stray articles found on the subject

‘seem to be inadequate. Dr. Mohan Singh’s work, Gorakh-
nath and Mediaeval Hindu Mysticism, 1s hardly a sufhcient
exposition of the mystic religion of the sect. The recent work
of Mr. Briggs, Gorakhnath and the Kanphat Yogis, is a
commendable accumulation of facts and traditions. But the
distinctive feature of Nathism remains hitherto unexplained.
Hence there is ample scope for serious study in the practically
unexplored field of Nathism.

The Dharma cult of Bengal also invites attention. The
cult is not theologically complex,—but it is queerly compo--
site. . Different conceptions of godhead have been confusedly
amalgamated in the evolution of the Supreme Lord of this
Dharma cult. The present writer has in this thesis passed
over the simple practices, which are mainly aboriginal, but
has centred his attention on analysing its composite nature.

The theory of cosmogony and cosmology, which is sub-
stantially the same in the description of all the vernaculars
notwithstanding small deviations of details, also demands
serious attention. The tentative suggestions made by different
scholars here and there about the nature and significance of
this theory seem to be inadequate. The present writer has
given a short exposition of the different versions of the theory

D—1411B
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as found in different types of vernacular literature, analysed
ideas composing the main theory, and tried to trace their,
sources, Vedic, Puranic, Tantric or otherwise.

The above, it is hoped, will give the reader an idea
about the exact scope of the present work. To put it more
briefly, the aim of the present work is a thorough study of
the Buddhist Sahajiya cult, the Vaisnava Sahajiya cult, the
Baul sect of Bengal and other mediaeval sects of India
who may be called Sahajiya in a general sense, the Nath
cult, the Dharma cult, and the cosmogonical and cosmo-
logical theories to be found in the Bengali literature of different
periods. The author has thought it convenient not to distract
the interest in the main contention by the occasional intro-
duction of a mass of details, texts and stories ; but as
these informations cannot be altogether neglected without
making the work defective, they have been included in the
appendices.

Though dealing essentially with some religious systems
the motive behind the present study is more literary than
religious. If obscure religious fields are entered into, it is
done with a view to understanding and explaining the literary
productions which have cropped up in them. It is, therefore,
evident that whatever has been said, has been said mainly
in relation to Bengali literature. But it will be observed that
the religious cults that have inspired Bengali literature in
the old and medizeval period, have also inspired cognate
literature in other vernaculars of India; the present study,
therefore, may throw light not only on the comparatively
dark period of Bengali literature, but also on the obscure
literary spheres of old and medizeval vernacular literatures
of India as a whole.

But in the following pages attempt has been made to
make the sudy as thorough as possible also from the
religious and cultural points of view. This, it is hoped, may
add to the importance of the work in so far as it will bring
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to the notice of the reading public the obscure side-issues
of Indian theological thought and esoteric religious practices.
‘Whether congenial to our modern taste or not, the fact
remains that these religious sects enjoyed, and some of them
have still been enjoying, widespread popularity among the
masses of India; it is for this reason that a critical study
of these minor religious sects cannot be neglected in the
history of Indian religious thought. It may easily be seen
that the religious sects, with whom the present writer is
dealing, represent mainly the religious views and practices
of the masses of the country as opposed to the intelligentsia
belonging to the higher classes. But to understand fully
the civilisation and culture of a country as a whole we cannot
do without a proper study of the mass-mind.

It may be added in this connection that in conducting
the study the writer has tried throughout to be guided by the
scientific spirit of a truth-seeker, neither defending the theories
and practices of the schools, nor passing any personal
judgment on them in respect of their merits. His main aim
has been the correct exposition of the schools on textual
basis, and the criticisms that are added are applied only to
review the position from different angles of vision. The
question of abuses and aberrations, which are to be found
in a greater or lesser degree in the history of almost all the
religious systems of the world, has been deliberately neglected
by the author; for it is the rationale of a cult or system and
not its abuses and aberrations that have academic value.

The materials for the work are gatherg:d from both
published and unpublished sources. A good number of
manuscripts of texts and commentaries has been utilised
in the study of the Buddhist Sahajiya cult; some of these
texts are preserved in the University Library of Cambridge,
some in the Bibliothéque Nationale of Paris, and some in the
Central Library of Baroda,—and all these manuscripts were
available to the writer in rotograph through the courtesy of
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Professor S. N. Dasgupta, M.A., Ph.D. (Cal.), Ph.D.
(Cantab.), D.Lit. (Rome), the Indian Philosopher of inter-
national fame. The indebtedness of the writer to Professor
Dasgupta knows no bounds. The indebtedness is not only for
the manuscripts which Professor Dasgupta was kind enough
to procure for the writer but also for his ungrudging help
and guidance which may be regarded as a rare boon to
all students of Indian philosophy and literature. The rest
of the manuscripts of Buddhistic texts are preserved in the
Royal Asiatic Society of Bengal and the authorities of the
institution deserve cordial thanks of the writer for giving him
every facility to utilise them. As forthe Bengali manuscripts,
the author has consulted them in the Manuscript Library
of the University of Calcutta and in the Vangiya Sahitya
Parisat, Calcutta. The texts preserved in both the institu-
tions being generally common, the manuscripts of the
University Library have been referred to. The author
records his deep sense of gratitude also to the authorities
of these two institutions. The sources, whether published
or unpublished, from which materials have been gathered,
have been indicated everywhere in the form of foot-notes.
To make his position clear and convincing, the author has
sometimes quoted copiously in foot-notes, particularly when
the sources are unpublished.

Some books and articles have been published in the
recent years containing informations and suggestions about the
topics with which the present writer has dealt; but the
writer could not utilise them. The reason is twofold : firstly,
as indicated before, a considerable portion of the book was
printed by the year 1942 ; secondly, informations cannot be
incorporated here and there in the body of the book at will
without disturbing the general scheme of the book and the
topics therein.

A few words must be added in connection with the
method of transcription. In transcribing Sanskrit the
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commonly accepted device of diacritical marks has been
adopted. The language of the Dohas being unanimously
-accepted to be Western Apabhraméa, the propriety of

the use of ‘j’ to the exclusion of ‘y’. and the
use of ‘s’ to the exclusion of ‘¢ or ‘s’ cannot
be questioned. But difficulty arises in the choice
between ‘b’ and ‘v’. With the advice of Dr. S. K.
Chatterji, M.A., D.Lit., the writer has used ‘v’ all along
in the transcription of the Dohas and ‘b’ inmitially and ‘v’
medially and finally in the transcription of Bengali songs.
Another point to be noticed is that the phonology of modern
Bengali, as also of many other modern Indo-Aryan
vernaculars, seldom allows the retention of final vowels,
and the medial vowel also drops when the word is composed
of more than two syllables; but the dropping is never
indicated in orthography. The writer has dropped the
medial and final vowels in orthography, where they are
dropped in actual pronunciation. The principle of transcrip-
tion has often been adopted in transcribing the proper names,
but rigorous consistency could not be maintained in this
matter, as many of the Indian names have already been
naturalised in English. Corruptions and mistakes in the
spelling of old and middle Bengali texts have never been
interfered with. For typographical difficulties nasalisation
of vowels had to be indicated by the addition of ‘m’ with the
vowels. The writer begs to draw the attention of the reader
to another important point. He has found many mistakes and
corruptions in the reading of the manuscripts, both Sanskrit
and Bengali. These also have not been freely handled unless
the mistake or the corruption has been apparent.

In fine, the writer acknowledges his debt to Professor
Rai K. N. Mitra, M.A., Bahadur, late Ramtanu Lahiri
Professor of Bengali, Calcutta University, under whom he
had the privilege of working as the Ramtanu Lahiri
Research Assistant of the Calcutta University for about four
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years, and under who se affectionate care the present work was
prepared. The writer records his deep sense of gratitude
towards his examiners, particularly to Mahamahopad hyaya
Gopiniath Kaviraj, M.A., of Benares, in whom the author
has discovered a prodigy of Oriental Learning. His valuable
suggestions on various topics have substantially helped the
writer in revising some of the chapters of his book. In Dr.
Syamaprasad Mookerjee, M.A., D.Litt., Barrister-at-Law,
President, Post-Graduate Council of Teaching in Arts,
University of Calcutta, the writer found a never-failing source
of inspiration. In spite of the multifarious duties he has to
attend to in the wider sphere of his™ life, he remains a true
patron of learning, and the author, deems it a privilege to
have the name of the great man associated with his book.
The writer is grateful to Dr. B. M. Barua, M.A., D.Lit.,
for his suggestions and encouragement. The writer thanks
Dr. Satindra Kumar Mukherjee, M.A., Ph.D., Prof. Sudhir
Kumar Dasgupta, M.A., Dr. Sudhansu Kumar Sengupta,
M.A., PhD., Prof. Rabindra Kumar Dasgupta,
M.A., and Mr. Naresh Chandra Sen, M.A., B.L.,
for rendering various help. He thanks also Mr.
Pierre Fallon for reading some portions of the proofs
and for helping in preparing the index. Thanks are
also due to Mr. J. C. Chakravorti, M.A., Registrar, Calcutta
University, for the personal interest he took in the publication
of the book. The writer cordiallythanks the Superintendent
of the Calcutta University Press and his staff, but for whose
sincere co-operation the book might have taken a longer time
to come to light.

S. B. DASGUPTA



INTRODUCTION

The origin and growth of the modern Indian literatures
(we mean the modern Indo-Aryan literatures) are closely
associated with the origin and growth of some religious
sects, which began to stir the life of the people from about the
tenth century onwards. Up till the advent of the nineteenth
century with a new outlook on life and literature, none of
the Indo-Aryan literatures seem to have had the capacity to
stand erect without the prop of some religious view, and
this again seems to be particularly the case with Bengali.
We have no type of literature in Bengali even corresponding
to the Rasau literature (literature based on the annals of
heroic episodes) of Hindi, and poets like Cand Bardai or
Bhiisan and Lal are almost unknown in old and mediaeval
Bengali. In our old and medieeval' literature man’s glory
is seldom depicted in its own grandeur and eulogised
independently of divine glory. The versions of the
Ramaiyana and the Mahabharata that we have in our literature
possess a vein more religious than human; the heroes and
heroines of the various Mangala-kavyas are depicted more
as toys in the hands of the gods and goddesses than as
dignified figures glowing with the heroic grandeur of their
personality. Liusen of the Dharma-mangalas is a mere agent
of the Dharma-thakura, Kalaketu of the Capdi-mangalas is
originally a god, being the son of Indra, and is dragged
down from heaven on earth only to glorify the almighty
power of goddess Candi and to establish her worship on
earth. The human interest of the life-long struggle of Cand

! The word ‘ mediaeval * will mean throughout our discussions as belonging
to the middle period of the Modern Indo-Aryan literatures, i.e. belonging to the
period roughly between the thirteenth and the eighteenth century A.D.
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Sadagar of the Manasi-mangalas has been minimised by the
undercurrent of the religious tone—by the fact that it
really represents the struggle of decaying Saivism of Bengal
against the growth and spread of Saktaism represented by
the Manasa cult. During the long period, beginning with
the Carya-padas of the tenth, eleventh or twelfth century,
the only type of literature that may be said to be free from
the influence of religion, is the ballad literature of Bengal
dealing purely and simply with the diversified life of rural
Bengal and pastoral love-episodes.’

Apart from the general relation of literature with religion
and apart from the fact that Bengal is a province of India,
which is specially noted as a land of religion and philosophy,
there seems to be some historical reason for such predomi-
nance of religion in Bengali literature. It is through the
social and political vicissitudes of a nation that there comes
deep unrest in the life and mind of man and man comes more
face to face with the world of stern realities which help the
growth and development of the potential Man. It is through
the continual struggle for existence, fight against the adverse
circumstances, conflict with the external powers that a nation
becomes conscious of her real worth and learns to hold in high
esteem the glories of terrestrial life. The paucity of such
noteworthy social or political events happening in the life of
Bengal may account for the fact that the history of Bengali
literature during its old and mediaeval period is practically
the same as the history of the different religious movements

! It should be noted that the authenticity of many of the East Bengal
ballads, as compiled by Dr. D. C. Sen, D. Litt., in collaboration with Candra
Kumar De and some nther assistants and published by the University of Calcutta,
has been questioned. We have no scope here to enter into the details of the
controversy ; but our considered opinion on the point is that though the ballads
may not belong to a hoary past (as Dr. Sen holds), and though there may be some
bandling of the verses at the time of collection and compilation, at least
the skeleton of some of these verses surely belongs to the seventeenth and the
cighteenth centuries and some go even eariier,
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that flourished in the province for about a decade of
centuries.’ Even in the nineteenth century the general
practice was to borrow stories either from the Ramayana
and the Mahabharata or from the annals of the Rajputs,
Sikhs and Marhattas to introduce heroic grandeur in the
epics, novels and dramas.

There is a striking uniformity in the historical develop-
ment of the different literatures of the modern Indo-Aryan
vernaculars. The reason behind this fact is that the
literary history of almost all the vernaculars is moulded
essentially by the religious 1aovements in the different parts
of India, which, during the old and the mediaeval periods were
strikingly similar. .

(Bengali, along with other modern Indo-Aryan languages,
‘grew up with the tenets of some minor religious sects, which
rose mostly outside the circle of the.high class people and
were characterised by a general tendency of protest against -
current orthodox religious systems. These religious move-
ments were sponsored by people who had no aristocracy
of descent or advantage of culture and education; they
rose from among the most common run of people and
preached their doctrines among the masses in their own
tongue.\ The modern Indo-Aryan literatures, as we have
indicated in the preface, are, therefore, essentially mass-
literature and the religions preached through them represent
the mass-religions of India. But this religious zeal of the
masses has been responsible for the copious growth of the
vernacular literature in spite of the derision and opposition
of the higher communities, who sometimes threatened these
revolutionaries with curses of hell.

1 Of course, in the Caitanya-bhagavata of Vrndavan-das we find reference
to the songs of Yogi-pil, Bhogi-pal and Mahi-pal (cf. yogipal bhogipal mahipal gita |
iha $unite sav lok andndita | Soms= are of opinion that these songs deal with the
life and glory of the Pala Kings,—but we cannot say anything about them as long as
the songs are not discovered.

E—1411B
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The history of Bengali language and literature, so far as
it has been explored, begins with the religious doctrines and
practices of the Sahajiya Buddhists. §311_ajiy5 Buddhism

is a particular development of a phase of later Buddhism,
widely known as Tantric Buddhism. Investigation reveals
that during the reign of the Pila dynasty Buddhism in
various Tantric forms gained popularity in Bengal and many
Tantric texts and commentaries were written in the different
Buddhist monasteries that were established in Bengal.
The authors of the Sahajiya Buddhistic songs were mostly
inhabitants of Bengal or of the vicinities of Bengal.'

But though an offshoot of popular Buddhism, the real
origin of the Buddhist Sahajiya cult is not to be sought
exclusively or even mainly ‘in any of the theories and
practices of Buddhism proper either in its Hinayana or
Mahayana aspect. The real origin of the cult lies more
outside Buddhism than inside it. The Buddhist Sahajiya
cult, notwithstanding the Buddhistic tone and colour which
it assumes, is essentially an esoteric yogic cult. ,/Side by
side with the commonly known theological speculations and
/rellglous practices there has been flowing in India an
meportant religious undercurrent of esoteric yogic practices
from a pretty old time; these esoteric practices, when asso-
ciated with the théologica] speculations of the Saivas and the
Saktas, have given rise to Saiva and Sakta Tantricism; when
associated with the Buddhistic speculations, have given rise
to the composite religious system of Buddhist Tantricism ;
and again, when associated with the speculations of Bengal
Vaisnavism the same esoteric practices have been responsible
for the growth of the esoteric Vaisnavite cult, known as the
the Vaisnava Sahajiya movement.

It will not be out of place to give here just an idea of the
speculations and practices, round which grew all the esoteric

! Vide infra, Ch, 1.
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schools either within Hinduism or Buddhism. All kinds
of esoteric Sadhana (i.e., religious endeavours) of India have
a common background. In all the esoteric schools the
absolute reality is conceived of possessing in its nature
the potency of two aspects or attributes. These two aspects
or attributes are, again, conceived as the negative and the
positive, the static and the dynamic, rest (nivrtti) and
activity (pravrtti),—the principle of pure consciousness and
the princigle of activity ;—one represents subjectivity and
the other objectivity ; and, again, the one is conceived as
the enjoyer and the other as the enjoyed. In the absolute
Being these two aspects lie unified together in a state of
absolute non-duality; but in the process of becoming or
phenomenalisation there comes separation and duality.
This process of change or becoming through a state of
duality is bondage and suffering, —and the final escape from
it is liberation. The secret of all esoteric Sidhania is to
destroy all principles of dualism and to attain the final state
of non-duality. This ultimate state of non-duality is
variously called in the different esoteric systems as the state
of Advaya, Maithuna, Yuganaddha, Yamala, Sama-rasa,
Yugala, or the Sahaja-samadhi or Sinya-samadhi, or simply
the final state of Samadhi.

In Hindu Tantricism these two aspects of the absolute
reality have been conceived as the Siva and the Sakli, or the
primordial male and the female. Again, one of the funda-
mental tenets of all the esoteric schools is to hold that the
human body is the epitome of the universe, all ‘truth’
(tattva) is contained within the body. Consistent with this
view it has been held that Siva resides in the Sahasrara
(the lotus of thousand petals situated in the cerebrum region)
as the principle of pure consciousness and Sakti as the
principle of world-force resides in the other pole of the
Miladhara-cakra in the form of the coiled serpent. Now, the
Sadhana consists in raising the coiled force from the one pole
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to the other and to unite her there with Siva,—and this
union of the Siva and the Sakti produces the state of the
absolute. Thus the principlés of Siva-Sakti or the male and
the female are contained within the person of every man and
woman.

Again it has been held that the principles of the male
and the female are contained within the body of a man in
the right and the left respectively,—the right half being the
masculine part and the left half the feminine part. This
will explain the conception of Mahadeva or Siva as Ardha-
nari§vara or the half-female and half-male deity, and in
the sculptural or pictorial representation of the Ardha-
narisvara the deity is always depicted as having the left
half as the female and the right half as the male.! Thus,
there are principles of masculinity and femineity contained
in every man and woman,—a man is a man because of
the predominance in him of the principle of masculinity,
whereas a woman is a woman because of the predominance
of the principle of femininity in her. Now as the left and
the right represent two aspects of the absolute reality, the
two important nerves in the left and the right, viz., lda and
Pingala, and the two courses of the vital wind, Prana and
Apina, associated with the two nerves, are also associated
with these two aspects of the ultimate reality. From this
theory follows the Sadhana of controlling the courses of the
vital wind in the two nerves and of making them flow
together through the middle nerve Susumni. Thus the
union of the right and the left through the union of the two
courses of the vital wind within the middle nerve Susumna,

! ft riday be pointed out that in the Sahajiya school of Vatsnaviem also Radha
and Krsna are said to reside in the left and the right respectively ; Radha is often
said to reside in the left eye and Kisna in the right. Cf. bame radha dahine krsna
dekha rasik jan | .............dui nelre birajaman | radha-kunda Syama-kunda dai
netra hay | sajal nayan dvire bhave preme asviday |l

Sahaja-tattva of Radhavallabh Das, Vanga-sahitya-paricay, Vol. I, p. 1658.
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is the vital part of the Sadhana of Hatha-yoga, and the state
that is attainable through such a process is the state of final
non-duality. ./

'Again it has been held, particularly inthe Tantric and the
Sahajiyi schools, that the division of the creatures of the world
into the male and the female has an ontological reason behind
it. The male and the female represent in the visible world
* the division which is present in the nature of the absolute as
Siva and Sakti, and the perfect union of the Siva and the Sakti
is the highest reality. Within the physical body of man
and woman reside the ontological principles of Siva and
Sakti’; therefore to realise the absolute truth, or in other
words, to obtain the highest spiritual experience, man and
woman must first of all realise themselves as manifestation
of Siva and Sakti and unite together physically, mentally
and spiritually, and the supreme bliss that proceeds from
such union is the highest religious gain. Such a viewis
the raison d’étre of all the esoteric Sadhana which are
carried on by the male and the female together.

As a school of esoteric yoga the Buddhist Sahajiya
achool is fundamentally based on the speculations explained
above. The Absolute is the Sahaja—it is the ultimate
reality behind the self and the not-self. The realisation of
this Sahaja in and through the self and the not-self is the
ultimate aim of the Sahajiyas. Now, in Sahajiya Buddhism
Sinyata (voidness) and Karupa (compassion), transformed
as the Prajiia and the Upaya, are held to be the two primary
attributes of the ultimate reality which is Sahaja. As two
aspects of the ultimate reality Prajia and Upaya are
conceived in the Buddhist Tantras and in Sahajiya Buddhism
just as Sakti and Siva of the Hindu Tantric school. Prajia
and Upaya thus represent the principles of dualism and the
unification of the two in a supreme non-dual state is the

1 Vide infra, Ch, V,
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final aim of the Buddhist Sahajiyas. The practical yogic
method for the realisation of the Sahaja is, therefore,
fundamentally based on the principle of the union of Prajfia
and Upaya. The union of Prajiia means, in the first place,
the union of the female and the male, who are considered
to be the manifestations of Prajia and Upaya respectively.
Again, we have seen that the two important nerves in the
left and the right also represent the principle of Prajiia and
Upiya in the microcosm of the human body; therefore the
union of Prajha implies the perfect control over these two
nerves and the vital process associated with them and to
make them function unitedly through the middle nerve
which represents the principle of non-duality. The yogic
practice involving this physical and physiological union of the
Prajiia and the Upaya will lead the yogin to the inner union
of the Prajiia and the Upaya. Upiya as the Lord (called
Vajra-sattva, or the principle of immutable adamantine
existence) resides in the highest pole of the cerebrum region
and Prajiia as the world-force' resides in the lowest pole
(which is the plexus in the navel according to the esoteric
Buddhists); the inner union consists in the raising of the
Goddess from the navel region and in making her unite with
the Lord of the cerebrum region.

In the Vaisnava Sahajiya school the two aspects of
Sahaja or the absolute reality are explained as the eternal
enjoyer and the enjoyed, as Krsna and Radha; and it is
further held that all men and women are physical manifesta-
tions of the ontological principles of Krsna and Radha.
When men and women can, therefore, realise themselves
as the manifestations of Krsna and Radha through a process

1 We may notice here a great anomaly. In Tantric Buddhism the Lord as
Upaya always represents the principle of phenomenalism and the consort Prajfia
is generally depicted as the principle of rest or void; but in the conception of the

world-force, we shall see later on, the order was reversed and Prajfia or Nairitma
herself, as associated with the principle of defilement, was conceived as the Sakti

ot the world-force,
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of attribution: 1@29)} the love of any human couple becomes
transformed into the divine love that is; eternally flowing on
between Krsna and Radha; when the union of a human
couple thus becomes the union of Krsna and Radha, the
highest spiritual realisation dawns in the state of union or
Yugala. The element of love is the innovation of the
essentially based on the element of yoga in the form of
physical and psychological discipline.

In the Nath cult, which seems to be synchronous with
the Buddhist Sahajiya movement {though the origin of the
cult may be much earlier), the two aspects of the absolute
reality are represented by the Sun and the Moon, where the
Sun represents the principle of destruction (kalagni) through
the process of change and decay,—and the Moon represents
the principle of immutability. The final aim of the Nath
Siddhas is the attainment of a non-dual state through the
attainment of immortality in a perfect or divine body. This
non-dual state of immortality can be attained only through
the union or rather the commingling of the Sun and the
Moon. In its speculations on the attainment of an
immutable and divine body through pgycho-chemical process
of Hatha-yoga involving the theory of the Sun and the
Moon, the Nath cult seems to be akin to the Rasayana
school of Indian thought, the main difference being that the
medical and chemical science of the Rasayana school became
transformed into a psycho-chemical yogic science with the
Nath Siddhas.

It may, however, be noted in this connection that though
the culture of the body (kdya-sidhana) through processes of
Hatha-yoga for the attainment of physical perfection, was of
paramount importance in the Nath cult, it was more or less
common to all the mgoteric schools including the school of
Vaisnava Sahajiya$#ghich laid emphasis on love. The
realisation of Sahaja either of the nature of °supreme bliss’

\
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(Maha-sukha) as is conceived by the Buddhist Sahajiyas,
or of the nature of ‘supreme love ' (as is conceived by the
Vaispava Sahajiyas), presupposes the strength of the physical
organism to stand such a supreme realisation. It is for this
"reason that we shall find that all the esoteric schools spoke
of the culture of body through some Hatha-yogic practice.

Thus it is clear from the above that all the esoteric
schools of India are fundamentally based on the specula-
tion on the two aspects in which the ultimate reality functions
and manifests itself,—and that the religious creed is based
‘on the final aim of the attainment of a state of non-duality.
It is to be noticed that this idea of unity of the esoteric
systems implies no process of negation; it, on the other
hand, implies a process of supreme position through a
regressive process of transformation and transubstantiation.
It is for this reason that all the schools of Tantra speak
of the final state as a state where enjoyment and liberation
have become one and the same. The process of Aropa
which makes the ultimate union possible is not peculiar
to the Vaisnava Sahajiyas only,—it is a process common
to all the Tantric and Sahajiya schools, either Hindu or
Buddhist. We shall see later on that this process of Aropa
implies. no negation; it implies a change of perspective
where the physical existence is not denied, but replaced by
a permanent spiritual existence, where the gulf between the
physical and the ontological is bridged over in an absolute
existence. The Tantric Buddhists have also repeatedly
emphasised that the final state is not a state of Nirvana as
it is not also a state of Bhava (existence); but neither the
Bhava nor the Nirvana is denied of it,—it is a state where
Bhava and Nirvina become united together in the realisation
of the absolute. ,

Closely associated with the religious literature of the
different Sahajiya movements of Bengal is the literature
of the Bauls. The Biuls as a relegious sect are characterised
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by their peculiarly unconventional manners and customs
in social as well as religious life. From this point of view
the followers of the Vaisnava Sahajiya school and religious
people much akin to such an order bear the general name
of Baul. But the Baul songs, which are composed by
illiterate masses from both the Hindu and the Muslim
communities, and which are familiar io us with the theory
of the ‘Man of the heart’ and man’s love towards him,
have a distinctive feature of their own. This ‘Man of the
heart * is the Divine in man and stands as the eternal Beloved
in relation to the human personality, who is the crazy
lover. Such songs of the Bauls and similar songs of the
medieeval saints of Northern, Central and Upper India,
represent the spirit of Sifi-ism against the background of
Indian thoughts.

+  The Dharma cult of Bengal and of some parts of Orissa
1s, a8 we have said in the preface, a local cult having no
element of esoterism in it; as a religion it consists of
extremely popular rites and ceremonies. The literature
belonging to the cult embodies the infiltration and transforma-
tion of various religious ideas in the untrained mind of the
masses. [he "cosmogonical and cosmological theories also
represent popular jumbling of various older ideas received
hrough various sources.

As all the above-mentioned obscure religious cults will
come directly within the purview of our present study, we
need not enter into any further details here. It will not be
out of place, we think, to add here a brief outline of the
other religious movements which have been strong factors
in the evolution of Bengali literature as a whole and which
will not directly come within the province of our present
study because of the reasons adduced in the preface.

The devotional movement in Bengal, as is ‘the case
in other provinces also, has given great impetus to our
literature, and the beautiful literary fragments, which are

F—~1411B
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extant, can be found abundantly in the love-lyrics of the
Vaisnava poets. Candi-das, Govinda-das, Jiana-das, among
the host of Vaisnava poets, undoubtedly deserve world-wide
recognition as first-rate poets. Though we have a fair
amount of Ramayanic literature in Bengali and though a
deep religious vein runs through many of them, the Rama
cult could not gain sufficient ground as a religious faith in
Bengal, it being pushed to the corner by the Krsna cult
The Vaisnava movement of Bengal, in the line of the Kisna
cult, grew along with the traditions of the Puranas like the
Bhagavata-purana, Visnu-purana, Brahma-vaivarta-purana,
etc., and there was perhaps, through the life of Caitanya
and some renowned Gosvamis, some influence also of the
devotional movement of the South.! The first literary
record of Bengal Vaispavism is to be found in the famous
lyrical poem the Gita-govinda of Jaya-deva. After him
Candi-das and Vidyapati (who, though a Maithili poet, was
more popular in Bengal than in his native province) sang the
immortal songs of the eternal love of Radha-Krsna, and were
precursors, as some scholars are disposed to think, of Sri-
Caitanya, who flourished about a century later and brought
with him a devotional movement, which for a long time
overflooded Bengal and some of the neighbouring Provinces.
Vaispavite apostles like Madhavendra-puri, Advaitacarya,
Srivasa and others, of course, flourished just before the
. advent of Caitanya,—but the advent of Caitanya was some-
thing like a fruition of all their devotional penances, and it
was an event which was really epoch-making in the religion
and literature of Bengal. Caitanya, as he is interpreted by
his followers, embodies in him the quintessence of both
Radha and Krsna, is the realiser and the realised in the
same personality.

1 See an article, Bhakti-dharmer Vivartan, by the present writer in the

Bharata-varga, Caitra, B S., 1343.  See also an article, Prem-dharma, by K, N, Mltra,
Udayan, B.S., 1341, Agrahiiyar,,
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Through his life and teachings Caitanya preached a
doctrine of divine love, which was philosophically
systematised and theologically codified by the six Gosvamis
of Vindavana, viz., Rupa, Sanatana, Raghunath Dis, Raghu-
nith Bhatta, Gopala Bhatta and Jiva Gosvami. The
philosophical and theological system known as Gaudiya
Vaisnavism (i.e., the Vaisnavism of Bengal) is really the
contribution of these six Gosvamis, who were all religious
apostles inspired by the iife and teachings of Caitanya.
Pre-Caitanya Vaisnavism of Bengal generally flourished with
the legends of Krsna and his dalliances with the cowherd
girls of Vindavana and particularly with Radha ; but in Post-
Caitanya Vaisnavism the divinity of Caitanya as the synthesis
of the two aspects of the same reality as the lover and the
beloved was recognised and emphasised, and as a result
thereof Post-Caitanya Vaisnava literature laid the same
stress, if not more, on the life and teachings of Caitanya
as on the legends of Radha and Kisna.

The other two important cults that have influsnced
Bengali literature almost from the beginning are the Saiva
and the Sakta cults. So far as the religious history of Bengal
is concerned, of the two, Saivism seems to be the older and
the Sakta cults, which are more often indigenous than
Puranic, sprang up later in strong opposition to the former.
In our literary records we find the Sikta cults often at
daggers drawn with the cults that~centred round the male
deities. In this conflict with the other systems, particularly
with the Sikta systems, Saivism, the religion centring round
the most indifferent and inactive god, had to give way and
the Sakta cults gradually gained ground. This conflict
seems to have resolved itself in another way in a synthetic
transformation in the Radha-Krsna cult of Bengal.

If we take a bird’s eye view of the religious history of
Bengal az a whole it will appear that among the Hindu
deities Siva enjoyed wide popularity in the early and
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mediaeval period. In the preliminary chapter of some of
the Dharma-mangalas, which belong to the seventeenth and
~the eighteenth century, we find salutation to all the male
and female deities of Bengal and also an enumeration of
the localities where they were popular.' A general
consideration of these lists of the gods and goddesses of
Bengal will reveal the extent of the popularity that Lord Siva
enjoyed in Bengal even up to the eighteenth century. It is
also to be noticed that though in the Dharma-margala
literature we find Dharma-thakura identified more with
Krsna and Rama, yet in religious practice the Dharma
cult has got itself amalgamated more with Saivism. It will
also appear from a perusal of the different kinds of Bengali
Mangala-kavyas (which are practically propaganda literature
belonging to the different religious schools) that the different
Sakta cults of Bengal presuppose a Saivite background,
against which they thrived, though their origin might have
been earlier.

Siva of Bengal, at least as found depicted in Bengali
literature, is not exactly the same Siva with whom we are
acquainted in the Brahminical literature, particularly in the
Puranas. The indigenous elements of Bengalee life and
culture have supplied flesh and blood to his Brahminic
skeleton and made him a Bengalee through and through.
Siva of the period between the tenth and the fourteenth
century really represents much of the Lord Supreme of
Tantric Buddhism as indiscriminately mixed up with the
ancient Lord of India. Siva of the later period, as depicted
in relation to his troublesome family, composed of two sons,
two daughters and a wife, represents, through his wild mode
of life and unscrupulous activities, a vivid picture of some of

‘1 See Dharma Vandani, MS, preserved in the Bengali Manuscript Library of
the Calcutta University, No. 2470, Also see the firs: chapter of the Dharma-
mangalas by Manik Ganguli, Rim-das Adak and others,



INTRODUCTION xlv

the aspects of the social life of mediaeval Bengal. In almost
all the literatures belonging to this religious school, hufnan
interest of the family-life of Siva far outweighs the interest
of his divine nature, and in this indigenous character of
Siva the Puranic elements have been set herte and there with
the avowed purpose of giving it a Puranic colouring. The
literature of the Saivite cult consists chiefly of the Sivayanas,
which deal with the peculiar life and activities of lord Siva,
particularly in relation to his family. Like the Saivite
devotional lyrics of the South or even like the few songs
on Hara-Gauri (i.e., Siva and his wife) composed by Vidya-
pati of Mithila, we have no Saivite devotional lyric in®
Bengali. A large portion of fragmentary literature concern-
ing Siva is, however, to be culled from the Mangala-kavyas
belonging to the Dharma cult and particularly to the Candi
and the Manasi cults.

The Sakta cults of Bengal represent a particularly
distinctive feature of the religious life of Bengal and the
extent of literature which flourished under the direct influence
of those cults is also fairly large. We do not know of any
such Sakta influence in the religion and literature of any other
province of India excepting Malabar. The Sakta literature
of Bengal generally belongs to the type of Mangala literature,
which, as we have said, is the literature of religious propa-
ganda. Among the Sakta cults, the more important are
the cults of Candi (or Kali or Kalika), the consort of Lord
Siva, and the cult of Manasi, the serpent goddess. We
have also Mangala-kiavyas belonging to the cult of goddess
Sitala (the goddess of the direful disease of pox), Kamala
or Laksmi (the goddess of wealth), Sasthi (the goddess
believed to be in charge of the welfare of children) and
others, but the literature belonging to such cults is compara-
tively negligible both in quality and in quantity. |

The Mangala literature of Bengal is a continuation in
vernacular of the religious literature in Sanskrit, generally
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known as the Puranic literatute. The Sanskrit Piranas are
sométimes infused with a spirit of propaganda on behalf of
spme half-indigenous and half-traditional religious cult and
there is the spirit of glorifying some of the gods and goddesses
with the help of a huge network of stories which bear
testimony to their irresistible divine power and thus make
them acceptable to the Brahminical people. The same
spirit is found in the Mangala-kavyas of Bengal, which
launched vigorous and continual propaganda on behalf of
some god or goddess in question with reference to various
episodes where he or she had the supreme power to save
the devotee from all sorts of dangers and difficulties and to
bring destruction to all who opposed his or her supremacy.
These gods and goddesses of the Mangala-kavyas, in spite of
their Puranic garb, are often indigenous in nature. Naturally,
therefore, when the worship of these gods and goddesses
began to be introduced in the society at large their divinity
was questioned and the move for the introduction of their
worship was strongly resisted by different sections of people.
The followers of these gods and goddesses had, therefore, to
justify, in keen competition with their rivals, the divinity of
the deity in question and the legitimacy of his or her claim for
worship on earth; and this will explain the origin of our
‘Mangala literature. But it is to be observed that, after once
this literary form could gain sufficient currency and popula-
‘rity, it became ere long more or less a literary convention.
It cannot be said with a sufficient degree of certainty that
Mukunda-ram, the greatest among the poets of the Candi-
mangalas, was a devotee of Candi or that Bharata-candra,
practically the last and most secular of the poets of the
Mangala literature, was a sincere devotee of Annada
religious garb was rather a device in mediaeval literature
to make literature acceptable to the masses, who were
prompted to listen to these literary works more with a
religious fervour than with a literary taste.
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Mangala literature may be said to have its origin in the
fourteenth century, but it developed in the sixteenth and the
seventeenth century, after which the old literary convention
fell into disuse and literature began to flourish with a new
spirit and form. Up till the last quarter of the eighteenth
century, Sakta literature consisted exclusively of the different
Mangala-kavyas; but by the last quarter of the eighteenth
century a new type of Sakta literature flourished in the form
of fine devotional lyrics mainly on Syama or Kali (popularly
known as Syama-sangit or songs on Syama, the universal
Mother of dark-blue colour) and sometimes also on Uma,
or Gauri, the daughter of the mountain Himalaya, and the
young wife of the old, wild and indifferent husband Siva.
Ramprasad Sen of the ecighteenth century, the greatest
devotee of the Mother, a devotee of the most unassuming
and non-sectarian type, may be taken to be the represen-
tative poet of this school. About a century later Ram-
krsna Parama-hamsa of Daksinesvara, through his most
devoted life and his sweet and simple teachings, gave a
new impetus to this cult, and the literature of the Ram-krsna
cult should never go unnoticed in the history of our
literature. Sri Aurabindo of Pondicherry is at present giving
a new orientation to the Mother cult and is also inspiring
occasional lyrics on the line.

In surveying the general trends of the religious history
of Bengal in particular relation to the history of Bengali
literature, we cannot neglect the influence which the great
religion of Islam exerted on the religion and literature of
Bengal. The Mahomedans first came to the land as a
conquering nation; but after they had settled here
and became natives of the land and succeeded in making
a large number of converts, their religious thoughts and
ideas began to influence those of their neighbours ; and
.at the same time the thoughts and ideas of their
neighbours also began to affect and modify theirs in their
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turn. Some sort of a compromise between the religious
ideas and practices of popular Islam and popular Hinduism
continued in the rank and file of the two communities
through a slow and gradual process of cultural reciproca-
tion. Islam of Bengal 1s rather Sifi-istic Islam and the
influence of this Sifi-ism on the Indian religious moveéments
is best exhibited in the songs of the Bauls. Besides these,
the divinities like Satya-pir, Manik-pir, Gaji and others of
popular Islam represent the continuity of the process of a
happy admixture of elements both from Islam and Hinduism.
~ About the influence of Islam on the Dharma cult we shall
" have detailed discussion in our study of the Dharma cult.
The popular religious ceremonies of women-folk,
particularly of the maidens, have also supplied us with nice
pieces of folk literature. The ceremonies, of which there
are a good number of varieties, are generally known as the
Vratas (vows) and are accompanied by the recitation of
rhymed or unrhymed rhythmic verses (generally known as
the Vrata-katha) which contain fine touches of rural poetry.
In the performance of these ceremonies there is always
an element of art,—either the art of poetry or the art of
painting. These Vratas are still adding a subconscious
aesthetic pleasure to the conscious religious sentiment of
the women-folk of Bengal.

The nineteenth century dawned with a new ideal of life,
religion and literature. The spirit, form and technique of
the old and mediaeval literature, flourishing up to the end
of the eighteenth century, grew hopelessly monotonous and
roused a subconscious feeling of dissatisfaction in the mind
of the people and also an inward demand for a change ; and
a change was inevitable in the course of nature. The most
important factor, that intensified this demand for a change
and accelerated its speed, was the influence of Western
thoughts and ideals on our political, cultural and religious
life. From the beginning of the seventeenth century
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Bengalees began to comie in contact with the European
merchants, and clergies and as time went on, the contact
began to be more and more intensified. This began to
bring about a slow and gradual change in our gensral
outlook. This was miuch more accelerated by the consolida-
tion of British power in Bengal, and the political conquest
soon brought with it a cultural conquest. Through the
propaganda nf the European clergies, whose principal
business was tg point out the illogicality, absurdity and
immorality of the mythological Hindu faith, and through the
easy accessibility of the theological and philosophical works
embodying the spirit of the Western religion and culture,
there actually dawned a great change in the mental horizon
of the Bengalees. Western education and culture roused a
spirit of revolution in the mind of youths and the revolution
found expression first through the life and activities of Raja
Rim Mohan Roy, who by the first quarter of the nineteenth
century had, at the very prime of his youth, the courage of
standing against the prevalent religious beliefs of the Hindus,
which he called superstitious and mythological. His call
for revolution was responded to instantaneously by a section
of the educated Bengalees and he did succeed in establishing
a new religious school which was fundamentally based on .
Upanisadic monism, supplemented by cognate thoughts of
Islam and Christianity. This newly reformed religion soon
developed into the religious school known as Brahmoism,
which broke asunder the barriers of the caste-system and the
orthodox canons of the Hindu Smirtis (canonical texts) and
stood-agairfst all formalities in life and religion. Through
the life and activities of Maharsi Devendranath Tagore,
Brahminanda Kiesav Chandra Sen, Vijay-krsna Gosvami
and a host of other staunch followers of this new faith this
religion soon gained a strong footing among an educated
and cultured section of the Bengalees and it cannot be
gainsaid that this new faith of rationalism has been exerting
G—1411B
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a reformative influence on orthodox Hinduism for more
than a century, and that it exerted an appreciable mnfluence
also on the literature of the nineteenth century.

Among the important literary figures of the last half of
the nineteenth century Bankim Chandra Chatterjee had a
religious conception of his own, and the importance of this
conception in the history of our literature lies in the fact that
many of his novels and essays distinctly presuppose this
religious background. Bankim Chandra was essentially a
Hindu,—but he was a staunch rationalist at the same time,
“and this rationalism of Bankim was to a great extent roused in
him through his intimate contact with the thoughts and ideas
of the European scientists and philosophers of the eighteenth
and the nineteenth century. Though Bankim Chandra
had a fair acquaintance with the leading philosophical
views of Europe, the two systems that exerted the greatest
influence on the formation of his new religious faith are the
Positivism of Comte and the Utilitarianism of Mill. Bankim
Chandra’s religion is fundamentally based on Positivism
and Utilitarianism; but he thought that Hinduism, as
represented by the most popular scripture, the Gita (the
Divine Song), ascribed to the authorship of Lord Sri-Krsna,
can very well be reconciled with the principles of Positivism
and Utilitarianism. He, therefore, interpreted the ideals
of the Gita in the light of Positivism and Utilitarianism
and tried to construct a new system of thought by a
mixture of the ideas from the East and the West. How far
Bankim Chandra succeeded in amalgamating the religious
views of the East and the West and how far his new system
was placed on a sound basis is a matter of controversy ;
but what concerns us here is that not only his essays
but many of his novels also were infused with this new
ideal of religion,—characterised by a distinct humanitarian
tone, much too in keeping with the general tone of

the time,
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It has sometimes Leen said that the religious attitude
and the assthetic attitude coincide together in their ultimate
nature. There is no antagonism or even a relation of
contrariety between truth and beauty; on the other hand
truth, beauty and goodness are sometimes viewed as the
three attributes of the ultimate reality. This relation of truth
with beauty, or of religion with art, has best been illustrated
in the art-creation of Rabindranath Tagore. There are many
songs among the poetical works of Tagore, which keep us in
a fix as to whether we should eulogise them as master-
pieces of art or as the best expressions of religious ex-
periences. Tagore made no distinction between his aesthetic
vision and his spiritual realisation, and he has repeatedly
declared that as essentially a poet he could never make
any distinction between the poet in him and the spiritual
aspirer. As a matter of fact, rarely have we seen another
poet sink so deep in the unfathomable mysteries of nature,
life and mind and come out with the priceless gems of
his intuitional realisation, and at the same time give them
the best artistic expression.

Tagore sings of an infinite supreme Being underlying
the whole cosmic process of finite creation. The world-
process is an eternal process of self-realisation through
self-manifestation of that supreme Being. The Infinite is
becoming self-conscious through the eternal art-creation of
all finitude,—and the truth of the Finite lies in the ideal
of unity which it finds in the deeper relatedness with the
Infinite. The Finite and the Infinite have embraced each
other in the personality of man and the religion of man,
which consists of his realisation of the ultimate truth in him,
lies in the perfect evolution of his personality or the exten-
sion of it into infinity through the increase of knowledge,
love and disinterested activities. There is an ideal unity
underlying the diversity of the world-process, and the
world of inanimate objects is evolving with the same rhythm
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with which the biological, the psychological and the spiritual
processes of man are moving; and the world-process as a
whole is moving towards an ideal end—the ideal of perfec-
tion, which is to be attained by the realisation of our deeper
relatedness with the Infinite Being. In speaking of a vision
of his childhood Tagore says in his.work, Religion of Man,
*“ The rhythmic picture of the tremulous leaves beaten by the
rain opened before my mind the world which does neot
merely carry information, but a harmony with my being.
The unmeaning fragments lost their individual isolation and
my mind revelled in the unity of a vision. In a similar
manner, on that morning in the village the facts of my life
suddenly appeared to me in a luminous unity of truth.
All things that had seemed like vagrant waves were revealed
to my mind in relation to a boundless sea. 1 felt sure that
some Being who comprehended me and my world was
seeking his best expression in all my experiences, uniting
them to an ever-widening individuality which is a spiritual
work of art.”” When this ever-widening individuality or
personality - approximates infinity,  we realise the divinity in
man and that is the ideal realisation of truth.

This conception of religion propagated by Tagore,
both through speculative essays and through his art-creations,
much akin though it may be to the Hegelian and the
neo-Hegelian thoughts in striking points, is, however,
fundamentally based on the teachings of the Upanisads,
which were ingrained in the heart of poet Tagore from the
early days of his childhood. On the Upanisadic canvas
the Vaisnava love-poets and the mystic Bauls of Bengal and
other mystic poets of upper and northern India, viz.,
Kabir, Dada, Rajjab and others, have supplied lines and
‘colours of different shades. But this background and the
other probable influences do in no way minimise the indivi-
dual contribution uf Tagore, and it has to be admitted that
Tagore, as the seer of truth, has realised something new and
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given something substantial to the religious thought and
literature of the world,

The world has changed a good deal in this twentieth
century of ours. Through the materialistic and positivistic
tendencies of centuries we have now learnt to care more for
our material life than for anything higher and spiritual.
The advancement of positive sciences, the growing keenness
in the struggle for existence,—the sternly acute problems
of the grossly real life have turned the mind of the general
mass away from the problems of the supra-mental reality.
This life of flesh and blood, the apparently repulsive naked
truths of the mysterious sphere, commonly known as the
mind, the real weal and woe with which we are beset in
our ordinary daily life,—the suppressed pangs of depressed
humanity—the injustice of the powerful, the suffering of
the weak—inequity of the social machine, crashing of the
innocent heart,—triumph of the bourgeoisie and the cry of the
proletariat—these are the things that are engaging our whole
attention,—and these are. the things which we think and
feel, and the mysteries of which we try to give expression
to. The influence of the Continental literature and the closer
contact of our life with the rapidly progressive life of the
rising powers of the world around are rousing in us almost
a craze for realism, and history must have its course.
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OBSCURE RELIGIOUS CULTS AS BACKGROUND
OF BENGALI LITERATURE

CHAPTER 1|
GROWTH OF THE SAHAJIYA CULT AND LITERATURE
(i} Information about the Available Literature

The earliest available literature in the Bengali language
consists of a number of fifty songs' composed by different
Siddhacaryas (i.e., preceptors who have attained perfection)
belonging to the Buddhist Sahajiya cult. These poems
which are popularly known as the *‘Carya-padas”’
Eolent Ttorarure. in (literally, verses on practices) were first
Bengali—the Carya-  published by MM. H. P. Sastri under the
padas caption of *Carya-carya-viniScayah’, this
being the title found in the Nepalese manuscript. MM.
Vidhuéekhara Bhattacarya, however, suggested that the
correct caption should be *‘ 43carya-carya-caya’’ (a collection of
verses on mystic practices), which is found in the commentary
of Munidatta on the opening verse.” Dr. P. C. Bagchi has

1 These songs were first discovered by the late Mahamahopadhysya Haraprasida
Sastriin the Darbar Library of Nepal in 1907. They were edited by MM Saatri
and published about ten years later under the auspices of the Vangiya Sghitya Parisad
under the general caption of * Bauddha-Gan-O-Doha.”” In the edition of MM.
Sastri three songs, viz., the twenty fourth, twenty-fifth and the fiftieth songs are
missing. Dr. P. C. Bagchi, M.A., Dr. es Lettres (Paris}, has fortunately been able to
discover from Tan-jur the Tibetan translation of all the fifty songs. (Vide Materials
for Critical Edition of the Old Bengali Caryapadas, Part 1, reprinted from the

J. D. L., Val. XXX)
2 Vide the note of MM. Bhatticatya in the Indian Historical Quarterly, 1928,

Vol. 1V, No, 2.
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suggested another improvement on the title and according
to him the correct title should be *‘ Carya-scarya-viniscaya.’”’
Though doubt has been cast from some quarters as to
whether the linguistic character of the Carya-padas is genuine
Bengali,> Dr. S. K. Chatterji, after a thorough examina-
tion of the linguistic character of these songs, has emphati-

cally expressed his opinion that *‘the
Linguistic character

of the songs—essenti- language of the Caryas is the genuine
ally Bengali. . . sy
vernacular of Bengal at its basis.”” In-

spite of sporadic intrusions of a few Maithili and Odiya forms,
and also of the influence of Sauraseni Apabhramsa,
the essential linguistic nature of these songs cannot but
be admitted to be Bengali.’ The language of the Dohas,
which are published with the songs, is admittedly Western
Apabhraméa. Many names will be found common between
the authors of the Western Apabhraméa Dohas and those of

The Dohgs are. com. the Bengali songs. The mere commonness

posed in Western of names in the list of authors does not,
Apabhraméa.

however, establish the identity of these
authors, and we have no other positive evidence to be sure
that the authors of the Dohas and those of the Carya-padas,
where common names are to be found, are identical. But a

1 Vide Some Aspects of Buddhist Muysticism in the Caryapadas in the
Calcutta Oriental Journal, Vol. L.
¢ Mr. B. C. Majumdar, M.A., emphasised the Odiya nature of the Carya-padas.
(see History of Bengali Language, by B. C. Majumdar, Lecture XllI, also a series of
articles contributed by him in the Bengali monthly Vanga-vani). Again Mr. Jayaswal,
following R. Saikrtyayana, refers to the language of the Carya-padas as old Bihariin
his presidential address to the seventh All-India Oriental Conference held in Baroda.
3 The peculiar Bengali nature of the songs will be evident if we consider the
‘peculiar forms of the language, e.g., the genitive in *“ -era, -ara,’’ dative in * -re,
locative in ‘“-ta;’’ post-posilional words like ** majha,’”’ * antara,’”’ ‘‘saiga;" past
and future bases in **-il-, -ib-"" and not *“-al-, -ab ** of Bihari; present participle in
‘“ -anta,”” conjunctive indeclinable in ‘‘-ia,”' conjunctive conditional in ‘' -ite;”
passive in *’.ia-,” which is preserved as a relic in Middle Bengali; substantive
roots ‘‘ &ch " and * thiak," and not ‘‘ thik '’ of Maithili or * tha '’ of Odiya; and
a number of Bengali idioms. See The Origin and Development of Bengali Lan-
guage, by Dr. S, K, Chatterji, Vol. I, p. 112.
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comparison of the Dohas with the Carya-padas will reveal the
fact that in their religious attitude, in theories and practices
and in the manner of literary representation, in imagery,
phraseology and vocabulary they present a striking similarity,
which warrants the belief that the authors of the Dohas and
the Caryas, where common names are found, might have been
identical ;—we must at least admit that both the Dohas and
the Caryds represent the same school of thought and they
belong to the same literary school. The anomaly as to why
the Bengalee poets,' composing songs in Bengali, should have
composed songs also in Sauraseni Apabhraméa on the same
subject may be explained by referring to the prominence

and popularity that Western Apabhramsa
1.553;53?; ano[,?,:,ly, the enjoyed during the period between the

ninth century and the twelfth through the
prestige of North Indian Rajput princes, in whose courts
dialects akin to the later form of Sauraseni were used, and
whose bards spread and popularised such dialects in almost
all parts of Aryan India, from Gujrat, and Western Punjab
to Bengal.? But leaving aside the purely linguistic question,
if we discuss the nature of these Dohas and songs from the
religious, cultural and literary points of view, we shall find
that they belong to no particular province of India, but may
be regarded as represeniative of the earliest stage of
Indo-Aryan vernacular religious poetry inasmuch as their
influence in thought and presentation on a considerable portion
of the mediaeval vernacular literatures of Western, Northern
and Eastern India is palpable.

Investigation reveals the fact that many of the
authors of these Dohas and Carya-padas, besides a good
number of writers of Buddhist Tantric texts and commen-
taries, belong to the province of Bengal or to the close

1 See infra.
2 Vide, The Origin and Decvclopment of Bengali Language, by Dr. S. K
Chatterji, p, 113.
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neighbourhood of Bengal." Though with the insufficient
data that are available about the authors of the Dohas and
the Carya-padas it is not possible to ascertain the exact time
when these Siddhacaryas flourished and composed the Dohas
and songs, we have reasons to believe that they flourished
during the reign of the Pala kings of Bengal, which extended
from the eighth to the twelfth century A.D. Among the
v Siddhacaryas Lui-pa is taken to be the first.
(,;Tfh“‘:;’f,,gi,‘,"""‘”‘“"" Lui-pa and Dipankara Sri-jiiana conjointly
wrote a book named Abhisamaya-

vibhanga. Sri-jiana was born in 980 A.D. and went to
Tibet in 1042 A.D.;* he preached religion in Tibet for long
fourteen years and died in 1056 A. D. So it may be
supposed that Abhisamaya-vibhaiga was written some-
time by the first quarter of the eleventh century. Lui-pa was
senior to Sri-jiana, and therefore, he may reasonably be
supposed to have flourished sometime in the second half
of the tenth century.” Again, we find in the colophon of the
commentary on the Hevajra-tantra, called the Hevajra-
paiijika or the Yoga-ratna-mala, preserved in manuscript
in the University Library, Cambridge,® that the
commentary was made or rather finished by Panditacarya
Sri-kanha-pada in the thirty-ninth year of the reign of
Govinda-pala, who flourished in the twelfth century A. D.
(1199 A.D). Dr.S. K. Chatterji thinks it possible to

! Vide an article on Buddhist Tantiic Literalure of Bengal, by Dr, S. K. De in
the New Indian Antiquary, Vol. I, No. 1. Vidc also, introduction to the Bauddha-
Gan-o-Doha, by MM. H. P. Sastri.

2 Vide an article by Mr. N. N Dasguptain the Vangiya Sahitya-parisal-patrika
B.S. 1333, No. 2.

4 The Presidential address of MM. H. P. Sastri in the Vangiya Sahitya-Parisad
inB. S 1329.

4 See Bangilara Itihasa vin Bengali), by Rakhaldas Bandyopadhyay, p. 318. The
colophon of the manuscript referred to here in this book of Mr. Banerjee is taken from
a brief notice of the MS. in Bendall's Catalogue of Buddhist-Sanskrit Manuscripts
in the University Library of Cambridge. The MS, is, however, available to the
present wriler in rotograph (MS. Add. 1699). Thereis alsoa copy of the MS,
preserved in the R. A. S. B. (Nn 10745), but the colophon is missing there
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identify this Panditacarya Kanha-pada with the Kinha-pada of
the Carya-padas and thus to place Kanha-pada of the
Carya-padas in the second half of the twelfth century.’
Without entering into the historical controversies it may be
held that these poets of the Caryi-padas and of the Dohas
flourished sometime between the tenth and twelfth
centuries A.D.

(ii) History of Buddhism in Bengal

As we have already hinted, the Carya-padas embody the
religious tenets of Sahajiya Buddhism, which was a later
offshoot of Tantric Buddhism. It will not be out of place
The study of Saba. here 1o say a few words about the nature

jiys Buddhism in and extent of the growth and spread of
Bengal necessitates the

gugﬁ of the_hithory olf Buddhism in Bengal at the time of and
pechiem I B before the rise of these Siddhacaryas. In
all probability Bengal was outside the empire of Asoka and

I The evidence on the strength of which Dr. Chatlerji tries to establish the
identity of the author of the commentary Hevajra-paiijika with the author of the
Carya-padas and that of the Dohd-kosa does not seem to be convincing. In
the edition of the Carya-padas published by MM. Sastri the last couplet of the
song No, 36 reads as follows :—

sathi kariva jalandhari patral
pakhi na rahaa mori pandia cade

The reading is evidently corrupted. The correct reading should, however, be

$akh: kariva jalandhari pae |
pakhi na cahai (or cahaa) mori pandiacie |

which means,—** | shall make Jalandhari-pa (reputed to be the preceptor of Kanha-pa)
Lear witness for me ; 1 do not find the scholastic preceptors (panditicarya) standing
by my side {i.e., holding the same view with me).”" Dr. Chatterji, however, inter-
prets the lines in the following manner;—

““] shall call to witness my Guru Jalandhari-pada; my Panditacarya (i ¢, myself
who am a great scholar) does not look at me.””  (The Origin and Development, etc.,
p. 122). With this interpretation of the couplet Dr. Chatterji thinks that the word
“ panditacirya’’ referred to here can very well be a reference by Kanha to himself.
But the interpretation of Dr. Chatterji cannot be accepted without much twisting
of the construction of the couplet, and the meaning derived theteby does not conform
to the meaning that the commentary on the lines and the Tibetan translation yield.
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Buddhism could have no access to this province during his
reign in the third century B. C. Mention is made of various
centres of Theravada Buddhism in India from which re-
presentative monks went to Ceylon to attend the ceremony
of the consecration of the Maha-stupa erected by King Duttha-
gamani in the second century B.C.; but though in the list
of the centres we find mention of many places closely
adjacent to Bengal, we find no mention of Bengal.! Traces
of Buddhism as a religious faith in Bengal are, however,
Little tace of Buddh. found from the time of the Gupta
ism in Bengal before emperors. The Chinese pilgrim, Fa-Hien,
the Gupta period— L. . L X
Buddhism in Bengal visited India during the reign of Chandra-
of the Gupta period. . . _ -
gupta I[1. Fa-Hien stayed in Tamralipti
(modern Tamluk in Midnapore) for two years, copying
Satras and painting images. He noticed the existence of
twenty-four Sangharamas in the city, which were all residen-
tial seats for the Buddhist monks. It was also noticed by the
pilgrim that Buddhism at that time began to command
Evidence of . TEVETENCE with the public in general.
foreign pilgrims- the  After  Fa-Hien another  renowned
epigraphical records, _ o ,
Chinese pilgrim, Hiuen Tsang, came to
India during the seventh century A.D. in the reign of
Harsavardhana and visited Bengal. He found ten Buddhist
monasteries with more than 1,000 monks residing in them in
Tamralipti, twenty Sangharimas with some 3,000 priests
who studied both the Little and the Great Vehicle in Pundra-
vardhana, thirty or so Sangharamas with about 2,000 priests,
all of the Sthavira school in Samatata, and ten Sanghirimas
or so with about 2,000 priests studying the Little Vehicle
of the Samatatiya school in Karnasuvarna. He also spoke
of two most notable colleges, rather universities, of his time,
one at Pundravardhana and the other at Karnasuvarna,
both renowned as great seats of learning for the Eastern

! Religious Condition ~f Bengal other than Hindu, by Dr. B. M, Barua, M. A,
D.Lit (Lond.) (unpublished).
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Buddhist scholars. I-tsing, another Chinese pilgrim, speaks
of the University of Bha-ra-ha in Tamralipti and gives
a vivid picture of its inner life, organisation, discipline,
splendour and fame. While speaking of the four tracts of
Bengal referred to by Hiuen Tsang, I-tsing referred to the
great reverence of people in general for the Buddhist faith
and for the monastic life of the Bhiksus (monks living on
alms). He also found an Asoka tope and the vestiges of
the four past Buddhas.

A renowned Buddhist teacher of Bengal of the pre-
Pala age was Silabhadra of Samatata. He was at first a
disciple of Acarya Dharmapala of Nalanda and gradually
became the head of that great Buddhist University. He
was a friend as well as a preceptor of Hiuen Tsang who
had deep reverence for the monk. Buddhabhadra, the
nephew and disciple of Silabhadra, was also a devout
Buddhist, and both the uncle and the nephew were reputed
as great devotees and profound scholars. Buddhabhadra has
been described as a specialist in Yogacira Buddhism, and
tradition says that he derived his inspiration from Avalokites-
vara, Maitreya and Maiijuéri.

One thing to be noticed in this connection is that the
evidence of the Chinese pilgrims or of the epigraphical and
archaeological records does not help us much in ascertaining
the nature of Buddhism that was current in Bengal before-
the Palas. We find mention of Mahayana Buddhism
as well as of Hinayina. It seems, however, that in the
historical evolution of Buddhism, Mahayana, with its more
liberal policy and generous “ideal of the final goal, could
capture the mind of the public much more than Hinayana
with its strict monasticism and ethical rigorism, and as a
result Mahiyana was fast gaining in popularity. During the
time of the Pilas, however, a tendency towards esoterism v
was manifest and Buddhism very soon underwent another
great change from Mahayana to Vajrayana.

2 1411B
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“ Coming to the time of the Palas, who were professed
Buddhists, we find many Buddhist
pa?:f,g?,:? of the onasteries established in different parts
of Bengal mainly through the patronage

of these Pala kings. The great Vihara of Nalanda was
enriched and repaired and some new land-grants were made
to it by the Palas, and it was made the meeting place of all
sorts of Buddhist scholars from countries within and without
India. On the evidence of Taranatha we know that Gopala |
founded the Odantapuri or Uddandapura Mahavihara, while
according to the Pag-Sam-Jon-Zang he was the founder of
the monastery of Nalanda. Dharmapala, the son of Gopaila,
who himself bore the epithet of Vikramaéiladeva, founded
the monastery of Vikramasila which for some time rivalled
the glory of Nalanda. An inscribed clay-seal discovered in
Pahadapura bears testimony to the fact that the M ahavihara of
Somapura in North Bengal also was erected by Dharmapala.
Close to this important monastery was situated, in the eleventh
century A.D., a temple of Khasarpana Avalokiteévara, in
which was permanently deposited a manuscript of the Prajiia-
paramita in a casket artistically executed by Vipulaérimitra.
On four sides of this big temple were built four alms-houses
wherein images of the Goddess Tara were installed. Another
big temple of Tara was built in Somapura to ¢ dispel entirely
the eight great dreads of the people.” This monastery of
Somapura and also the Vikramasila monastery were probably
brought to perfection by Devapala, son of Dharmapila.
The Bstan-hgyur refers to another Vihara of Vikramapuri,
which was most probably situated in Vikramapura of East
Bengal. Kumaiara Candra, called Acirya Avadhita, wrote
a Tantric commentary in this monastery of Vikramapuri.
Another Vihara which was already in existence in Bengal
during the time of Dharmapala was the Traikutaka Vihara,
where Acirya Haribhadra wrote his famous commentary
on the Asta-sahasrika-prajia-paramita.  Prajia-varman,
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called Acarya, and his preceptor, Bodhivarman, are said to’
have hailed from Kapatya of Bengal, which was either a
monastery itself or a-placc having a monastery. There was
probably another monastery in Devikot in North Bengal to
which Advayavajra, the great Tantric Buddhist scholar,
as also Mekhala, a nun, are said to have belonged. The Pag-
Som-Jon-Zang mentions the Pandita Vihara of Chittagong,
which was a great cenire of Tantric learning and culture,
and with this Vihara Tilipa as Tilopa or Tailapada is said
to have been associated. Tailapada had a disciple of the
name of Nada-pada, who again is said to have been the
preceptor of the renowned Bengali Buddhist missionary who
went to Tibet and preached Buddhism there for full fourteen
years. Nadapa was the author of the commentary on the
Vajrapada-sara-samgraha, which is said to have been com-
posed by Sakyabhiksu Yasobhadra of Kaémira at the demand
of Vinaya-éri-mitra and others belonging to the grand Vihara
of Kanakastipa in the city of Pattikeraka. This city of
Pattikeraka, frequently found in the ballads on King Gopi-
cind or Govinda Candra as the city of Pati-kara, has con-
vincingly been identified with the paragana of Pati-kara,
conterminous with Meherkul in the district of Tippera.'

In connection with the Buddhism of the Pala period
mention must be made here of Atifa Dipankara, the great
Buddhist scholar of Bengal. Of his life and activities in India
and in Tibet we now know much, which need not be
reproduced here.

The grand Vihara of Jagaddala, founded by the last
great Pala king, Rimapala, speaks of the last glory of
Buddhism in Bengal. The king installed in this Vihara
images of Avalokiteévara and Maha Tara. This great
monastery was siluated in a part of Ramavati, the new

1 M. N. N, Das Gupta, M.A., Buddhist Viharas of Bengal, Indian Cuiture,
Vol. I, No. 2.



12 - OBSCURE RELIGIOUS CULTS

metropolis founded by Ramapila at the confluence of
the Ganges and the Karatoya. Bibhiticandra and
Danasila were the two most reputed scholars of Jagaddala.
Besides, Moksakaragupta of the same Vihara was a good
logician and composed in three chapters the Tarka-bhasa.
Subhakaragupta, who lived' there for some time, wrote a
commentary on the Tantric text Siddhaikavira-tantra.
Dharmakara of the same monastery translated the Samvara-
vyakhyd of Krsna. Buddhists from Tibet flocked here to
have Sanskrit texts translated into Tibetan.’

In the brief survey made above it must have been noticed
that a good number of Tantric scholars of Buddhism
flourished during the period of the Palas, and many of the
authors of the Dohas and Caryas probably flourished during
this time. The art and iconography of the same period will
bear testimony to the fact that by this time Mahayana began
to be eclipsed by Vajrayana Buddhism. The icons of
various Buddhist gods and goddesses of the period and also
the representation of some of the gods (including the Lord
Supreme as Hevajra or Heruka or Vajreévara or Vajra-sattva,
as he was variously called in esoteric Buddhism) with
their respective female consorts in a state of wunion
(yuganaddha) will indicate the introduction of the Sakti
element in the Buddhist religion of the time.

With this brief survey of the history of Buddhism in
Bengal before and at the time of the advent of the Buddhist
Siddhacaryas of the Sahajiya sect, let us now turn our
attention directly to the religious background of the Bengali
Carya-padas, which emb>dy the religious doctrines and
practices of the Sahajiya Buddhists. This will naturally lead
us to the question of the nature, origin and development
of Tantric Buddhism as a whole, of which Sahaja-yina
is a later offshoot, and also to the question of the relation

Ibid.
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and connection beteen the various schools of Tantric
Buddhism, viz., Vajra-yana, Kalacakra-yana and Sahaja-yana.

(iii} Qrigin and Development of Tantric Buddhism

The phase of later Buddhism, widely and roughly known
as Tantric Buddhism, may be said to he a popular develop-
ment of Mahayana Buddhism through a gradual process of
centuries having its fullest sway during the period between
the eighth and twelfth centuries A.C. Mahayana or the ‘ Great
Vehicle,” as contrasted with the ethico-religious rigorism of
Hinayana, or the * Little Vehicle,” was a religion of progress
and liberalism. In the Mahayana-satra-lankara of Asanga

Hinayana has been characterised as a very

Mahiyﬁna as con-

rasted with Hineyana, Narrow  system of religion,—narrow in

its aim of self-liberation, narrow teach-
ings to realise that aim, narrow method applied for this
realisation, insufficiency of equipment and the shortness of
time within which final liberation is guaranteed.’ On the
other hand, the Mahayana school represents the religion of the
dissenters and the protestants and was always characterised
by a broadness of outlook and deep sympathy for the
suffering beings of the whole universe.

Tradition says that after the death of Buddha there arose
a great controversy among his followers as to the correct
interpretation of the sayings of the master as well as about
the rules of discipline indispensable for a monk. To settle
these controversies great councils were held. It is said that:
in the second council held in Vesali the controversy finally
ended in a split among the Buddhists, and the dissenters

Mahayana-sitra-luiikara, Ch, I, Verse 10, Lévi’s edition,
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convened another great assembly (Mahasangha) to have
a separate school of their own and they were known as the
Mahasanghika. In  this way, as time  passed, the
The quamel bey COMIOVEISY between these radicalists and
tvﬁ??ibtc}ﬁl:ldm and the orthodox elders (thera) began to be

more and more uncompromising and the
points of dissension were also gradually increasing in
number. This controversy between the elders and the
radicalists finally resulted in the growth of the two separate
schools within the province of Buddhism itself, the canonical
tenets of the elders being styled as Hinayana and the
tenets of the radicalists as Mahayana.-

Among the radical changes in thought and outlook
that we find in Mahayana, as contrasted with Hinayana, the
ldealof Achathooq  TOSt important is the change in the concep-
replaced by that of tion of the final goal. Whereas the sum-
Bodhisattvahood. . .
mum bonum of Hinayana is to attain Arhat-
hood or final liberation of the self from the whirl of existence
through strict ethical discipline and the processes of * Jhana’
(Sk. dhyana, meditation), the final aim of Mahayana was to
attain Buddhahood in and through different stages of
Bodhisattvahood, which is a state of perfect knowledge about
the void-nature of the self and the not-self mixed up with an
emotion of universal compassion for the redemption of all
the suffering beings. The conception of Bodhisattvahood,
very important as it is in Mahayana Buddhism as well as
in all forms of Tantric Buddhism, requires some elaboration.
The belief of the followers of Mahayana is that every man,
nay, every being of the world, is a potential Buddha; he
has within him all the potency of becoming the perfectly
enlightened one (Samyak-sambuddha), which latent possi-
bility can be made patent only through the attainment of
perfect knowledge, associated with universal compassion,
which prompts one to utilise that knowledge in missionary
activities for the uplift of all beings. The ideal of missionary
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life was consequently preferred to the ideal of the attainment
The element of Of final extinction (nirvana). Bodhisattva-
Karups. hood means the attainment of the
Bodhi-mind (Bodhi-citta), which is defined as -a unified
state of vacuity (Siinyata) and universal compassion (karuna).'
The other noteworthy departure in Mahayana was the
development of the docetic ccnception of the three Kayas
(bodies) of the Buddha. The Hinayanists conceived
the Buddha only as a historical personage in the life
and activities of Sakyamuni; but with the Mahayanists
the Buddha is no particular historical personage, he is
but the ultimate principle as the totality

,h,;hE;;‘:frg', o ihe of things and beings in an unquali-
fied state of all-existence. This ultimate

principle has three aspects, known as the three Kayas of
the Buddha, viz., the Dharma-kaya (i.e., primordial element,
or the ‘ thatness * underlying all that exists), the Sambhoga-
kaya (the body of bliss, or the effulgent body in the form of
the Bodhisattvas) and the Nirmana-kaya (i.e., the body of
transformation, or the hisiorical personage of Buddha).? With
these fundamental changes in outlook and a predominance
Predominance of Of philosophical thought and the culture

ll H l h by — [ ¥ -
philosophical ‘thought o the supreme virtues (paramita) Mahayana

Paramitas Buddhism flowed on side by side with
Hinayana for centuries. But as, on the one hand, this freedom
of thought, broadness of outlook and spirit of liberalism
liberated Buddhism from the walls of narrow scholasticism
and raised it from the selfish hankering of personal liberation
to the sublimity of a religion for suffering humanity, it, on the
other hand, contained the germs of indiscipline and the
revelry of wild thoughts which reduced Buddhism to a

i $iinyata-karuna bhinnam bodhi-cittam iti smrtam |
Sri-guhya-samaja-tantra i G.Q S.Y, p. 153.
! Vide infra. : '
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body of unintelligible mutterings and a system of practices
which are definitely unconventional. It should be observed
that the pledge of Mahiayana was the redemption of suffering
humanity as a whole, nay, the liberation of all beings.-
With this end in view the apostles of Mahayana had to make
their religion catholic enough to make it acceptable even to
the most ordinary people of the society. In other words,
Mahayana, as a religion for all people, had to make
provision within its fold for people of widely different tastes
and intellectual calibre. It is for this reason that hetero-
geneous elements of faith and religious practices began first
to creep in and then to rush into the province of Buddhism.
Degeneration by For ordinary people religion consists in the
too much popularisa-  belief in innumerable gods and goddesses,
rom in time-honoured customs, muttering
of mystic formulas, and in the paraphernalia of rites,
ceremonies and practices ; when through the zeal of liberat-
ing all the beings from the bondage of existence Mahayina
began to be too much popularised, all these popular religious
elements of heterogeneous nature began to be incorporated
into Buddhism. Though the general custom is to
style this composite religious system of heterogeneous faiths
and practices as Tantric Buddhism, the raison d’étre of
Tantric Buddhism is not to be cought in this popular
phase of the religion. It seems that with the purpose of
attaining the final state of Buddhahood a new school deve-

s

loped within the province of Buddhism itself with a more

forward policy. This forward school introduced elements

like the Mantras and the Dharanis into the province of

this religion. ltm—/reason that

. - . ;—Ml - — e e e s e e
Bu d%‘ﬁfsmf’f Taawic 11" the Tattva-ratnavali collected in

“the Zd—b;ya-vajra-samgra a (ediled _%by

MM. H. P. Sastri, G. O. S., No. XL), we fnd Mahayana
sub-divided into two schools, viz., Paramita-naya and
Mantra-naya. The principles of Mantra-naya are said to
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be very deep and subtle and inaccessible to ordinary men;
and though the ultimate purpose of the
Ma,?:;',‘;,’;;:_aya ® Mantra-éastra is the same as that of other
Sastras, it is said to be distinctly superior to
them because of the fact that it is free from delusions and
is accessible only to people with a higher intellectual ' calibre.’
This Mantra-naya or Mantra-yana seems to be the intro-
ductory stage of Tantric Buddhism, from which all other
offshoots, like Vajra-yana, Kélacakrgﬂna, Sg}_@jg\m,
etc., arose in laier times. In the Laghu-kala-cakra-tanira-
raja-tikd, entitled Vimala-prabka ° we find that the
doctrines of the Paramiti-naya are written wholely in
Sanskrit, while those of the Mantra-naya are explained in
Sanskrit, Prakrit, Apabhraméa and even in non-Sanskritic
languages like those of the Savaras and others.
Tradition holds Asanga, the great exponent of the
Tradition about Yogdcdra school, to be responsible for the.

he i ; : : .. : :
the ntioduction of introduction of Tantricism in Buddhism ;

dhism. he again, in his turn, is believed to have

been initiated into this mystic cult by Maitreya in the
Tusita-heaven.  Others, on the other hand, hold that
Nagarjuna, the renowned exponent of the Madhyamika

e

school, was the real founder of the esoteric school, and that

P e

he, in his turn, received the doctrines from the Celestial
Buddha Vairocana through the divine Bodhisattva Vajra-sattva
in the *‘ iron tower '’ in South India.

Apart from these traditions, some scholars are disposed
to think that in the Mahayana-sutra-lankara of Asanga there
are clear references to the sexo-yogic practice of the Tantric
Buddhists. In thé Satra-lankara the word ** paravrtti*" occurs
several times in connection with acis which constitute the
supreme greatness of the Buddha. One of these verses

1 Tattva-ratnivali in Advaya-vajra-samgraha, p. 21.

? MS.,,R. A S B, No 4727,
3—1411B.
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runs thus, ‘‘ In the paravrtti of sexual union supreme great-
ness is obtained, (namely) in the enjoyment of Buddha-
happiness and in looking without impure thoughts at a
wife.”’ ' Sylvain Lévi in translating this verse suggests
that ‘' paravrtti of sexual act '’ alludes to ‘‘ the mystic
couples of Buddhas and Bodhisattvas which have so

Eu much importance in Tantricism.”” But

.vidence from .. . ] . .
the  Mahayana-sitra-  Winternitz in his notes on the ‘‘ Guhya-
lankara. )

samaja lantra and the Age of Tantra
. . .~ . N —_—
doubts this interpretation of Lévi and suggests that
*“ paravrtti ©’ means nothing but ‘‘ turning aside, discard.’
The phrase ‘‘ maiihunasya paravriti >’ may really refer to
the Tantric sexo-yogic practice through which there is the
enjoyment of bliss similar to that arising from the sexual
act,—and the significance of this mystic union and the
consequent enjoyment of blissful union is given in the
Satra-lankara itself.” If this interpretation of the word
‘““ paravrtti '’ in the present context be accepted, it may be
inferred that the Tantric ideas were already prevalent in
Mahayiana Buddhism in the time of Asanga (4th-5th centuries
A.D.), and the tradition of Tantricism being introduced
in Buddhism by Asanga himself becomes to a great extent
significant.

Some scholars are again of the opinion that the Tantric
elements were introduced into Buddhism by Lord Buddha
himself as a mere provision for the laities whose intellectual
calibre and moral equipment would not allow them to follow

Did Buddha himsclf the path chalked out b):‘ him. Thus Dr.
introduce_ Tantric ele- B, Bhattacarya says,—‘‘ Though Buddha
ments in Buddhism? S .

was antagonistic to all sorts of sacrifices,
necromancy, sorcery or magic, he is credited nevertheless
with having given instructions concerning Mudras, Mandalas

LRI

! maithunasya parivrttau vibhulvam labhyate param |
buddha-saukhya-vihare' tha dara’ samklefa-dariane |

2 Indian Historical Quarterly, 1X. 1.

3 Studies in the Tantras, Dr. P. C. Bagchi, p. 92,
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and Tantras, etc., so that, by virtue of these, prospenty
in this world could be attained by his less advanced
disciples, who seemed to care more for this world than
for the Nirvana preached by him. India in Buddha's
time was so steeped in superstitions that any religion which
dared forbid all kinds of magic, sorcery and necromancy
could hardly hope to withstand popular opposition. A clevet
organiser as Buddha was, he did not fail to notice the
importance of incorporating magical practices in his religion
to make it popular from all points of view and attract more
adherents thereby.'”'
inference Dr. Bhattacarya refers to Buddha's belief in the
four *‘ iddhis " {rddhi) or miraculous power obtained by the
advanced disciples and also to a verse in the Tativa-samgraha

As a conclusive evidence of this

of Santaraksita and its commentary by Kamalasila, where
Buddha himself is said to have prescribed Mantra, Mudra,\
Mandala, etc., for his lay disciples. But this view of Dr.
Bhattacarya cannot be credited historically because of the
fact that he has not demonstrated his view with sufhicient
evidence. The mere belief in the “‘rddhi’’ is no convincing
proof of Buddha's sanction of Tantricism, and the evidence
of Santaraksita and Kamalasila (which too is extremely
insufficient by itself) cannot be credited much on the ground
that they fourished about fourteen hundred years after the
advent of Buddha. Of course, we find occasional references
to Tantric practices including the sex-element even in the
time of Buddha,” but we find no conclusive evidence in any
early record of Buddha's sanction to Tantricism as the
mere policy of a clever organiser. On the whole, we are

' An Introduction to Buddhist Esoterism, by Dr. B. Bhattacarya, p. 48.
See also the introduction to the Sadhana-mala (Vol. 11}, by Dr. Bhattacarya,
pp. xvi-xvii.
? Digha-mkaya, Brahma-jila-sutta; Kathavatthu, XVIl, 6,7, 8, 9, 10, XXIII. 2;
Majjhima-nikaya, Pali Text-book Society's Edition, 1, p. 305.
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loath to believe that Buddha, whose life and teachings
were a direct revolution agamnst the prevalent religious
system of rites and ceremonies, should have himselt made
provision for Tantric practices in his religion only to
popularise it among the uncultured, superstitious laity
though he himself never believed in the efficacy of any
of these practices.

A popular tendency is manifest among some of the
scholars to detcrmine the priority cither of the Hindu Tantras
or of the Buddhist Tantras. We have pointed out in the Intro-
duction the truth, which we shall have many other occasions
to repeat, that Tantricism with its heterogeneous nature 1s
neither exclusively Hindu, nor exclusively Buddhist in origin.
It is an ancient religious cult of India manifesting itself some-
times as Hindu being associated with Hindu theology, thoughts
and ideas and somsztimes as Buddhist in association with
later Buddhist theology, thoughts and ideas. In view of this
fact it will not be sound to say, as has actually been said by
some scholars, that the Hindu Tantras are later in origin
and are derived from the Buddhist Tantras. We have seen
that Asanga has traditionally been held to be the introducer
of Tantricism in Buddhism ; but the tradition of the existence
of a vast array of Agamas during the days of Asanga or even
in earlier times cannot altogether be neglected. These
ancient Agamic texts seem to be the source of all Tantric
texts. That an extensive Tantric literature existed in the days
of Somananda and Utpala is well-known. Internal evidences
show that most of these works, even as they were
then known, were very old. Abhinava Gupta's (10 A.C.)
compilation of Tantra-loka 1s based on many ancient
Agamas, which were accessible to him personally. A study
of these will show that between the so-called Buddhist
Tantras and Hindu Tantras there are numerous points
of contact implying thereby that they had a common
cultural background in the past.
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It will be very interesting to note that, apart from the
theological speculations, which differ in details from one
another in different religious spheres, the fundamentals of the
Hindu Tantras and the Buddhist Taniras are the same. It
is only the colour and tone that are sometimes different. As
we shall have more occasions to refer to these points of
similarity later on we do not propose to illustrate them here.

The Mantra-element seems to have been introduced in
Mahayana Buddhism first in the form of the
Dharani, which literally means that by
which somzthing is sustained or kept up (dharyale anaya iti),
i.e., the mystic syllables that have got the capacity of keeping
up the religious life of a man. In the Bodhisattva-bhimi
of Vasubandhu we find a discourse on the nature of the
Dhiranis and a philosophical explanation for the adoption of

these unmeaning Mantras for the realisation of the ultimate
truth.

According to the Bodhisattva-bhimi the Dharanis of the
Bodhisattva are of four kinds, viz., Dharma-dharani, Artha-
dharani, Mantra-dharani and the Dharani for the attainment
of the transcendental merit of forbearance of the Bodhisattva
(Bodhisattva-ksanti-labhaya ca dharani). The Dharma-dharani
is composed of that kind of Mantras through the hearing of
which (even though they are not explained in any Sastra or
by any preacher) the follower attains memory (smrti), perfect
knowledge (prajig) and spiritual strength (bala). Artha-
dharani is that type of Mantras through the mystic power of
which the correct significance (artha) of the Dharmas (which
significance is never explained in any Sastra or by any
preacher) is revealed to the follower in an intuitive way.
The Mantra-dharani enables a man to attain . perfection.
The Dharani for the attainment of forbearance (ksanti) is the
Mantra through which the ultimate nature of the Dharmas is
revealel to the reciter and through this realisation of the
ultimate immutable nature of the Dharmas the follower

The Mantia-element
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attains generosity of heart which produces in him the ment
of forbearance.'

In this connection, however, Vasubandhu gives a philo-
sophical explanation of how the ultimate immutable nature
of the Dharmas can be realised through the Mantras of
unmeaning syllables, such as ‘‘ili miti kiti bhiksamti padani
svaha.”" He says that these syllables, viz., ‘‘iti miti kili,
etc.,”” have got no meaning whatsoever,~—and the follower

through concentration should realise the truth that these
Mantras can have no meaning at all,—this unmeaningness
is their real meaning. Through this absolute negation of
all possible meanings to the Mantra, the real meaning of
the Mantra as pure void is intuitively revealed to a man.
Thus this realisation of the meaning of the Mantras (as pure
negation) helps the man to realise in pure intuition the
nature of the Dharmas as essenceless. But through this
negation of all meanings to the Mantras a unique transcen-
dental, immutable meaning is revealed to the heart of the
Sadhaka; this immutable nature is the real nature of all
things.” Closely associated with this Mantra-element is the
Mudra-element, which in Buddhism in general is but the
different signs made by the particular position of the
Mudss, Mapdala. hands and the fingers.” This Mudri-ele-
‘ ment, however, with the Mantra-element

and some other esateric practices has a deeper significance

1 Bodhisattva-bhiami. Ed. by Unrai Wogihara (Tokyo,, pp. 272-74.

! sa esam mantra-padinam cvam samyak pratipanna evam-artham svayam
cvd'$rutva kutadcit pratipadyati. tad yatha na'sty esim mantra-padanam kacid
arlha-parinispattih. nirarth@ cvaite. ayam cva caisam artho yad ula nirarthata.
verr. o 8@ tesam mantra-padanam artham samyak prattvidhya tenaiva'rtha-nusarcna
sarva-dharmanam apy artham samyak pratividhyati svayam eva'$rutvi paratah |
........................ ya punar esam nirabhilapya-svabhavald. ayam esam svabhava-

Bodhisattea-bhami, p. 273,

3 It should be noted here that the word Mudia in the Tantric and the Yogic
literuture has got different meanings. n the Tantras it often means the woman to
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in the Yogic Sadhana of the Tantrics, and as the Mantra-
element contains all the secrecy of the potency of sound, the
Mudri-element contains all the secrecy of touch as associated
with the potency of the physiological system. With Mantra
and Mudra the element of Mandala or describing of mystic
circles was also introduced.

But once the portals of Buddhism were flung open to
let in elements of esoterism, all the traditional heliefs in
gods, demi-gods, demons and ghosts, magic, charms and
sorcery with all their details rushed in and quickly changed
the whole ethico-religious outlook of Buddhism. With these
again were joined the elements of Yoga,—Hatha-yoga,
Laya-yoga, Mantra-yoga and Rija-yoga. All these elements
made for the growth of the elaborate system of Tantric

Buddhism.

It is to be noticed that in the earlier phase of Tantric
Buddhism emphasis was laid generally on the elements of
Mantra, Mudra, Mandala, Abhiseka (initiation and the
ceremonies associated with it), etc.; but gradually the
sexo-yogic practice also began to be referred to. In course of
evolution, however, the sexo-yogic practice began to be held
as the most important esoteric practice for the attainment of
the final state of supreme bliss, all the other practices and

be selected in the secret practice; in Hatha-yoga it refers to practices including control
of limbs, muscles, nerves and the vital breath-process. We have again different
descriptions of four types of Mudras associated with both processes of Yoga and
meditation which are again associated with four types of realisation of bliss (vide
Catur-mudra of the Advaya-vajra-samgraha, G. O.S., XL). In the University
Library of Cambridge there is a manuscript with the colophon ** Sri-mac-chakyaraja-
sarva-durgati-pariSodhana-mukha-khyana-prathama-diyoga-nima samadhi ' (MS,
Cambridge, Add. No. 1278, available to the present writer in rotogiaph) with as many
as one hundred and fifty-eight coloured illustrations of the different kinds of Mudras. |
Of these some seem to be purely postures of the hands and fingers, some on the
other hand illustrate the different manners of holding the thunderbolt (vajra), lotus,
bell, sword, conch-shell, bunch of flowers, garlands, etc. Others again illustrate
the manner of offering flowers, water, incense, lamp and other materials of worship.
Some again illustrate the differsnt manners of playing on the different musical
instruments. All these are done with the aim of obtaining final purification and final
deliverance from the miseries of life,
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ceremonies being held as preparatory accessories. The six
kinds of ritual intended for the good or
f,oiisﬁq:,ft,:_/ ;;,',Zyina evil of anybody (Abhicara) and the five
accessories of wine (madya), meat (mamsa),
fish (matsya), woman (?) (mudrd) and sexual intercourse
(maithuna) gradually made their way into Buddhism. &
This composite system of Tantricism with the introduction
of the sexo-yogic practice came t> be known by the general
name of Vajra-yana or the Adamantine path.” Kazi
Dawa-samdup in his introduction to the Sri-cakra-sambhara-
fantra divides this Vajra-yana into further parts, viz,
Kriyi-tantra-yana, Carya-tantra-yana and Yoga-tantra-yana;
the last is again sub-divided into Mahayoga-tantra-yana,
Anuttara-yoga-tantra-yana and Atiyoga-tantra-yana. The
general custom, however, is to divide Vajra-yana into four
classes, viz., Kriya-tantra, Carya-tantra, Yoga-tantra, and
Anuttara-tantra. The first two classes are called ‘lower
Tantras * inasmuch as they are concerned with the rites,
ceremonies, worship of gods and goddesses and other
practices; and the latter schools are known as ‘ higher
Tantras * inasmuch as they describe yogic processes for the
realisation of the ultimate truth and also contain discussions
on the nature of the ultimate reality. *
There is still another customary way of dividing Tantric
Buddhism into three schools, viz., Vajra-yana, Kila-cakra-

! We do not, however, find any direct mention of the ‘' Pafca-ma-karas ' in
the Buddhist Tantras; but we find spoiadic mention of wine, fish, meat, etc., and
much of Mudra and sexual intercourse. We also find frequent refercnce to the
Paiica-kama-guna or five objects of desire through the enjoyment of which perfection

can be attained.

2 The original name¢ Mantra-yana is also often found used in a general cense for
later Buddhist Tantric schools Cf. Hevajra pafjika, MS. (Cambridge Add. No.
1699), p. 45B); Advaya-vajra-samgraha, p. 54 {G. O.S.); commentary on the
Dohakosa of Kanhapada, verse No. 12,

3 In this connection compare also four divisions in the arrangement of the

Vaisnava-tantras (found in the Padma-tantra), viz., Jiana-pada, Yoga-pada, Kriya-pada
and Carya-pada. (See J. R. A. S., 1901, p. 900.)
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yana and Sahaja-yana.' This division seems to us erroneous
because of the fact that Kaila cakra-yana and Sahaja-yana
seem to us to be schools within the fold of the general name
Vajra-yana. MM. H. P. Sastri speaks of Nathism as
another school of Tantric Buddhism.? As we shall have to
devote separate chapters to the problems regarding the nature,
origin and growth of Nathism the question
of its relation to Tantric Buddhism will
not be discussed at this stage.” The problem of Kala-cakra-
yana, however, appears to us perplexing. About its nature
Waddell says in his Lamaism,—* In the tenth century
A.D., the Tantric phase developed in Northern India,
Kasmir and Nepal into monstrous and polydemonist doctrine,
the Kala-cakra, with its demonical Buddhas, which in-
corporated the Manirayana practices, and called itself the
Vajrayana, or the ‘ Thunderbolt-vehicle,” and its followers
were named Vajra-carya, or, °followers of the Thunder-
bolt.”' In another place he says—'* The extreme develop-
ment of the Tantric phase was reached with the Kala-cakra,
which, although unworthy of being considered as a
philosophy, must be referred to here as a doctrinal basis.
It is merely a course of Tantric development of the
Adi-Buddha theory combined with puerile mysticism of

Kala-cakra-yana

Mantrayana, and it attempts to explain creation and the
secret powers of nature by the union of the Kali,
not only with the Dhyani Buddhas, but even with
Adi-Buddha himself.”” * The account and interpretation
given by Mr. Waddell seem to us to be based on confused
ideas about Tibetan Buddhism. We have not yet been
able to discover the reason behind the general tendency of

I See the introduction to Sadhana-mala, Vol. I1, by Dr. B. Bhattacirya,
2 See the introduction to Modern Buddhism and its Followers in Ohissa of
Mr. N. Vasu by MM. H, P. Sastri.
3 Vide infra.
4+ Lamaism, by Waddell, p. 15.
& Jbid.
4-—-1411B
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associating the name Kaila-cakra-yana with the terrible
aspect of Tantric Buddhism. MM. H. P. Sastri, however,
says on this point,—‘‘ What is Kala-cakra-yana? The word
Kila means time,—death and destruction. Kala-cakra is the
wheel of destruction, and Kaila-cakra-yana means the vehicle
for prolection against the wheel of destruction.” ' But this
explanation of MM. S$astri is not confirmed by any textual
evidence.

The traditional view concerning the origin of Sri-kala-
cakra-mitla-tantra, which is recorded in the Abhinisramana
Satra® is that it was delivered by the Buddha at Sri Dhanya
Kataka. Regarding this system Csoma de Korés says that
it was introduced in India from Sambhala at about 965 A.C.

We have at our disposal a text of the Sri-kala-cakra-
tantra’ a study of which does not substantiate the statement
that Kala-cakra-yana is that school of Tantric Buddhism,
which introduced demonic Buddhas in it,—at least, it
is not the main characteristic by which the school
should be recognised. In the text at our disposal the Lord
has explained how the universe with all its objects and
localities are situated in the body and how time in all its
divisions and sub-divisions (viz., day, night, fortnight,
month, year, etc.) is within the body in the processes of
the vital wind (prana-vayu). In the text Sahaja has been
explained and also the details of the sexo-yogic practice for
the attainment of the Sahaja. The only thing that strikes
the reader is the stress laid on the control of the vital
winds (prana and apana) and the results attained thereby.
A study of the commentary on the text (l.aghu-kala-cakra-
tantra-raja-likd, entitled Vimala-prabha) also reveals no
fundamental difference between the tenets of Vajra-yana
Buddhism and those of Kaila-cakra-yana. The stress on

' Modern Buddhism, etc., Introduction, p. 8

2 Pag Sam Jon Zang., p 37
3 MS. Cambridge Add., 1364.
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yoga seems, however, to be the special feature, if there-
be any at all, of Kala-czkra-yana.

It is interesting to note here that smmilar doctrines
of Kala-cakra are elaborately described and explained
in a fairly old text like the Tantra-loka of Abhinava
Gupta. The sixth chapter of the Tantra-loka (which is a
fairly big chapter) is devoted to the exposition of the doctrine
of Kala (time) and the process of keeping oneself above
the influence of the whirl of time. Time (Kala) in all its
phases (day and night, fortnight, month, year, etc.) has been
explained here mainly with reference to the functions of the
vital wind (mainly Prana and Apana) spread through the
whole nervous system, and the process of controlling time is
to control the vital wind in the nerves through yogic
practices.

(iv) Mode of Transformation of the Main Ideas of
Mahayana o those of Tantric Buddhism

Before we pass on to the fundamental characleristics of
Sahaja-yina, on which the Carya-padas are based, we deem it
necessary here to make a very short survey of the mode of
transformation of some of the philosophical ideas of Maha-
yana Buddhism into those of Tantric Buddhism. Tantricism is
neither Buddhist nor Hindu in origin: it seems to be a
religious under-current, originally independent of any abstruse
metaphysical speculation, flowing on from an obscure point
of time in the religious history of India. With these
practices and yogic processes, which characterise Tantri-
cism as a whole, different philosophical, or rather theological,
systems got closely associated in different times, and the
association of the practices with the fundamental ideas of
Mahayana Buddhism will explain the origin and development
of Tantric Buddhism. Being associated with the Tantric
system the fundamental ideas of Buddhism underwent a
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greal change; or it may also be that the transformation
of the fundamental ideas bylay people, who were indis-.
criminately admitted into the school of Mahayana, [acilitated
the association of Buddhism with Tantricism. There seems
to have been a mutual interaction between the cause and
the effect in either case.

In this mode of transformation the most important point is

Transformation  of the transformation of the idea of Sunyata
the idea of Sianyata

into that of Vajra (vacuity) into the idea of Vajra, or the

thunderbolt. The Sinyata-nature of the
world is its ultimate immutable nature,—as immutable as
the thunderbolt, and so it is called the "Vajra. It has been
said in the Advaya-vajra-samgraha,—*‘ Sinyata, which is
firm, substantial, indivisible, impenetrable, incapable of being
"' This trans-
formation of Siinyata to Vajra will explain the title Vajra-

burnt and imperishable, is called the Vajra.’

yana and in Vajra-yana all the gods, goddesses, articles for
worship, yogic practices and elaborate rituals have been
marked with Vajra to specialise them from their originally
accepted nature. The supreme deity of Vajra-yana is the
Vajra-sativa (vajra = $iinyatd = vacuity ; satfva = quintessence),
who is of the nature of pure consciousness (vijiapti-matrala
of the Vijiana-vadin Buddhists) as associa-
ted with Sinyata in the form of the
absence of subjectivity and objectivity.” All the other gods

Vajra-sattva.

of Vajra-yana are generally marked by a miniature figure of
the Vajra-sattva in the crest. This Vajra-sattva as the Lord

' drdham siram asau$iryam acchedyi-bhedya-laksanam |
adahi avinasi ca $iinyata vajram ucyate |
Advaya-vayra-samgraha (G.O.S.), p. 37.
CJ. also, abhedyam vajram ity uktam - Hevajra-tuntra,
MS. (R.A.S.B., No. 11377), p. 2 (A).
§iinyata vajram ity uktam-—Jvalavali-vajra-mala-tantra
MS. (B.N. Paris, Sans. No. 47), p. 1 (B).
? Advaya-vajra-samgraha (G.O.S.), p. 24.
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Supreme has been described by and invoked with various
-attributes in all the Tantras belonging to Vajra-yana.
The Vajra-sattva is often found in the Buddhist Tantras
conceived exactly in the manner of the Upanisadic Brahman.
It is the Self in man,—it 1s the ultimate substance behind the
world of phenomena. It is often spoken of as the ultimate
reality in the form of the Bodhi-citta. The Mahayanic idea of
Bodhi-citta also underwent a change beyond recognition in
esoteric Buddhism. Originally it was conceived as the
Bodhicitta. mental state in which there is nothing but
a strong resolution for the attainment of
perfect wisdom (bodhi) combined with a strong emotion of
universal compassion. Thus Bodhi-citta presupposes two
elements in the Citta, viz., Suinyata (i.e., the knowledge of
the nature of things as pure void) and Karuna (universal
compassion). [his Bodhi-citta, with the elements of Sinyata
and Karuna in it, marches, after it is produced,
upwards through ten stages and in the final stage of
Dharmamegha it attains perfection. In the practice of
Vajra-yana particularly in Sahaja-yana (where Stnyala
and Karuna, the two elements to be wunited together
for the production of the Bodhi-citta, were identified
with the female and the male or Prajia and Upaya)
Bodhi-citta is conceived as the extremely blissful state of mind
,./éoduced through the sexo-yogic practice. In yogic practices
the union of the seed and the ovum 1is also known as
Bodhi-citta and it has been held that in the process of produc-
tion this Bodhi-citta acquires the nature of the five elements,
viz., earth, water, ﬁ/re, air and ether and thus it stands as
the ultimate substance of the universe.’
Closely related to the history of the transformation of
the idea of Bodhi-citta is the history of the transformation of

' Dohikosa of Kanha-pada, Doha No. 7. See also Hetajra-tantra, MS. (R. A.S. B,,
No. 11317), pp. 37(B)-38(A); also Samputika MS. (R. A. S. B., No. 4854,
pp.47(B)-48(A).
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the ideas of $unyata and Karuna into the ideas of the female

and the male. In Mahayana texis we find
ussrfﬂ’;?,;i :':3, Uﬁ';:’a that Sunyata is Prajna, i.e., perfect know-

ledge of the void-nature of the self and the
Dharmas. Karuna or universal compassion is called the
Upaya, i.e., the means or the expedience for the attainment
of the Bodhi-citta. These two terms, Prajia and Upaya, are
found already used by the Tathatavadin Asvaghosa as well
as by Nagarjuna, the exponent of the Madhyamika school.’
Upaya is generally explained in the Mahayanic texts like
the Saddharma-pundarika * and the Bodhisativa-bhimi® as
missionary works which are prompted by universal compassion
for the suffering beings. This Prajia as perfect wisdom
was conceived as absolutely passive, the negative aspect of
the reality and the primordial source of all entities ; whereas
Upaya, because of its dynamic nature, began to be
conceived as the positive and the active aspect of the reality.
Upaya brings into existence in the phenomenal world all
the entities, the possibility of which lie in the Prajia or the
void. Unlike the Samkhya system and the popular Vedantic
thoughts, the negative or passive or the unqualified aspect
of the reality as perfect knowledge was conceived as
the female in the Buddhist school,—and the positive or active
principle was conceived as the male. When thus
the idea of the male and the female could once creep into
Buddhism the whole outlook began to change, and the
production of Bodhi-citta through the unification of void-
knowledge and universal compassion was transformed into
the production of great bliss through the yogic union of the
female and the male.

! See Aévaghosa's Maha-yana-Sraddho tpada-siitra translated as the Awaken-
ing of Faith in Mahayana by Suzuki, pp 66,99. C/. also Madhyamika-urtti of
Nagarjuna, Lévi's edition, p. 2.

! Saddharma-pundarika, Ch. 1l, Bibliotheca Buddhica publication, pp. 28-58.

3 The Bodhisattva-bhiimi is but the fifteenth section cf the Yogacara-bhami of
Vasubandhu. Edited by Uniai Wogihara, Tokyo, pp. 261-72.
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We shall see later on that with this identification of
Prajiia and Upaya with the female and the male the idea
of Sakti and Siva was established in the Buddhist Tantras,~-—

, and through this transformation of Prajiia
Prajiia and Upiaya as
the female and the and Upiya to the female and the male the
male, the left and . . . .
the right, the moon Se€xo-yogic practice could be associated with
and the sun. Mahayana philosophy. Again, consistently
with the theory of all the Tantras that the human organism
is but an epitome of the universe and that all truth is within
this body, the Tantric Buddhists had to locate all the
philosophical truths within this physical organism,—and in
that attempt Prajiia and Upaya have been identified with the
two important nerves in the left and the right of the Spinal
Chord, and these nerves are known in yoga-literature n
general as Ida and Pingala, the moon and the sunfthe left
and the right, vowels and consonants, etc. ' The middle
nerve, corresponding to the Susumna of the Hindu Tantras,

is called the Avadhitika through which Bodhi-citta passes
in its upward march from the Nirmana-cakra (cf. the
Nirmana-kaya of Buddha), which is situated in the region of
the navel, first to Dharma-cakra (cf. Dharma-kaya) in the
heart and then to Sambhoga-cakra (cf/. Sambhoga-kaya) in the
throat and thence it passes to the lotus in the head producing
supreme bliss)

In this connection we should take notice of the
import of the concept of Advaya (non-duality) and Yuga-
naddha (principle of union) as we find them in esoteric
Buddhism. Originally the word Yuganaddha implies
the synthesis of all duality in an absolute principle of
unity. This principle of Yuganaddha or union is very

clearly explained in the fifth chapter
(Advaya and Yuwa (v anaddha-krama) of the Paiica-krama.
It is said there that Yuganaddha is a
state of unity reached through the purging off of the

! See Infra.
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two notions of the world-process (samsdra) an  absolute
cessation (nivriti), through the realisation of the ultimate
nature of both the phenomenal (samklesa) and the
absolute (vyavadana), through the synthesis of thought-
constructions of all corporeal existence with the notion
of the formless. It is the unification of the Grahya
(perceivable) with the Grahaka (perceiver), of the temporal
with the eternal, of Prajiia (perfect knowledge) with Karuna
(universal compassion).! To enter into the final abode or the
‘ thatness * (tathata) in body, speech and mind and thence
to come down again and to turn to the world of miseries,—to
know the nature of Samvrti (the provisional truth) and the
Paramartha (the ultimate truth) and then to unite them
together—this is what is called the immutable state of
Yuganatldha.” In the Yuganaddha-prakasa of Advaya-vajra-
samgraha we find that the nature of the union of Sinyata
and Karuna 1is incomprehensible; they remain always
in union.” In the Prema-paiicaka of the same text
Sinyata has been spoken of as the wife and Karuna,
which is the manifestation of Siinyata, has been spoken of
as the husband and the relation between them is that of
conjugal love, which is but natural (sahajarn prema).
So inseparable are they in their deep love that Sunyata

v samsaro nivrttis ceti kalpana-dvaya-varjanat |\
ckibhdvo bhaved yatra yuganaddham tad ucyate 1l
samklesam vyavadanafi ca jidiva tu paramarthatah |
ckibhavam tu yo vetti sa vetti yuganaddhakam |
sakara-bhava-samkalpam nirakaratva-kalpanam |
ekikrtya cared yogi sa vetti yuganaddhakam i
grahyain ca grahakai caiva dvidha-buddhir na vidyate |
abhinnata bhaved yatra tad aha yuganaddhakam i
ia$vata-c cheda-buddhim tu yah prahdya pravartate
yuganaddha-kramakhyam vai tattvam vetti sa panditah i
prajid-karunayor aitkyam jdainam) ‘yalra pravariaie |
yuganaddha iti khyatah kramo'yam buddha-gecarah

Pafica-krama, MS (B, N. Paris, Sans 651, p. 31 (B) ot scq.
2 Ihid.
Y Advaya-vajra-samgraha, (G. O, S.), p. 49,
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without her husband, manifestation, would have been
dead and Karupa (or Krpa) without Sinyata would have
always suffered bondage. In the Sadhana-mala it has been
said that the one body of the ultimate nature which is
the unity of both Sinyata and Karuna is called the neuter
(napumsaka) or as Yuganaddha.'

This principle of Yuganaddha is the same as the principle
of non-duality (advaya). The principle of conjugal union
(maithuna or kama-kala as it is called in the Kima-kala-
vilasa) of the Saiva and Sakta Tantras originally refers to
the same principle.® There also the designations of the
male and the female or of the seed and the ovum were used
originally to explain the two aspects of the absolute
reality, static and dynamic, negative and positive; and
their union refers to the unity in the ultimate truth. But
though this analogy of the male and the female or of
the seed and the ovum has often been declared to be merely
a mode of expression,’ yet in practice it has, more often
than not, been taken as real in both the Hindu and the
Buddhist Tantras, and many things, that are grossly real,
followed as aberrations. We have seen that the two cardinal
principles of Siinyata and Karuna or Prajiia and Upaya were
transformed in Vajra-yana to the female and the male, and
this will explain the representation of the Tantric Buddhist

gods and goddesses in a state of union.
,?s:faya and Sama- / Closely associated with the idea of Advaya
and Yuganaddha is the idea of Sama-rasa or
the sameness or oneness of emotion. In adeeper sense Sama-
rasa means the realisation of the oneness of the universe amidst
all its diversities,—it is the realisation of one truth as the flow of

i Sadhana-mila (G. O. S.), Vol. ll, p. 505.

? Ses Kama-kala-vilasa (Kasmira Series of Texts and Siudies, No. XIl), verses
2, 5, 7 and the commentary on verse No. 7.

3 See Gandharva-tantra quoted in the article, General Introduction 1o Tantra

Philosophy, by Dr., S. N. Dasgupta in his Philosophical Essays.
5—1411B
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a . unique emotion of all-pervading bliss. In the Hevajra-
tantra it has been said that in the Sahaja or the ultimate
state there is the cognition of neither Prajia nor of
Upaya,—there is no sense of duality or difference anywhere ;
in such a state everything,—whether the lowest, or the
middle or the best—should be realised as the same.'
The self should be realised as neither something static, nor
something dynamic; throuzh the transcendental medita-
tion on the underlying oneness of the cosmic principle
everything should be viewed as of the same character and

2

function.? All the entities come out of transcendental

knowledge of the form of Sama-rasa,—they are all equal and
non-dual in nature.”# When through the yogic process
one enters into the state of supreme bliss (Maha-sukha), the
whole world becomes of the form of unique emotion in the
nature of Maha-sukha, and through this unique emotion
of bliss the whole world as static and dynamic becomes one.’
This Sama-rasa has been extensively used in many of the
Buddhist as well as Hindu Tantric texts to signify the union
of Prajia and Upaya, or of the Sakti and the Siva, or
rather to signify the intense bliss that is derived from the
sexo-yogic practice, which, in its highest intensity, has got the
capacity of producing an absolute homogeneity in the psychi-
cal states and processes.

1 hina-madhyo-thrstany cva anyini yani tani ca |
sarve tani samani' ti drastavyam tattva-bhavatah i
Hevajra-tantra, MS., p. 22 \B).

2 sthira-calam yani tani'ti sarve tani'ti naiva ham |

samani tulya-cestani sama-rasais tattva-bhavanaih ||
Ibid.,MS., p. 22/B)-23(A).

See also Ibid., p. 23 (B), 24(A), 27(A). All the verses found on this point in the
Hevajra-tantra are found with slight deviations in readings also in the Samputika,
MS. (R.A.S.B. No. 4854), pp. 131A)-13(B).

v advaya-karam sarvan tu dvayam ctanna vidyate |

samam sama-rasa-kiram ocinilya-jitana-sambhiitam ||
Acintya-dvaya-kramo-padesa of Kuddala-pada, MS. (C.L.B. No. 13124,
p. 108(B).
4 Vyakta-bhava-nugata-lattva-siddhi, MS. (C.L.B. No, 13124), p. 89(A).
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The other important innovation in Tantric Buddhism
o is the idea of Mahi-sukha (supreme
Evolution of the idea . . .
of Mahg-sukha. bliss) which evolved from the idea of

Nirvana in earlier Buddhism. Etymolo-
gically the word Nirvina may mean either the "~ final
stoppage to a flow,—i.e., complete cessation of the
cycle of birth and death;—or it may mean °blow-
ing out' as in the case of a lamp ;—or the eternal tranquil-
lity resulting from the cessation of all the Vasana (root-
instincts) and Samskaras (deep impressions). In either case,
from the idea of complete cessation and perfect tranquil-
lity developed the idea of perfect peace in Nirvana.
There is, of course, a lot of controversy over the question
whether Nirvana 1s any positive state at all; without
entering into the philosophical subtleties involved in the
question, we may say that in popular belief as re-
presented through the popular Pali literature Nirvana
was conceived as something positive." Though in Pali
literature Nirvanais often described as something unspeak-
able, yet in course of poetic description we find it described
as supreme (param), tranquil (santa), pure (visuddha), excellent
(panita), calm (santi), immutable (akkhara), eternal (dhruva),
true (sacca), infinite (ananta), unborn (gjata), uncreated (asam-
khata, akata), all alone (kevala), and all good (siva). It is,
as Rhys Davids puts it,"—*‘‘ the harbour of refuge, the
cool cave, the island amidst the floods, the place of bliss,
emancipation, liberation, safety, tranquillity, the home of
ease, the calm, the end of suffering, the medicine for all
evil, the unshaken, the ambrosia, the immaterial, the im-
perishable, the abiding, the further shore, the unending,
the bliss of effort, the supreme joy, the ineffable, the holy
city, etc.”” Nirvana is spoken of in many popular Pali texts

1 See the discourse on Nirvana in the Milinda-paiiho, edited by Trenckner,
pp. 315-26.
? A Dictionary of Pali Language. See the word nibbana.
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as not only something positive, but as a state of infinite
bliss." In the Vijiana-vada school ot Mahayana Buddhism
pure consciousness as bereft of the notions of the knower
and the knowable has been spoken of as the ‘element of
Nirvana’ (nirvana-dhdlu); and this pure consciousness
(vijiapti-matrata) has been described in the Vijhapti-matrata-
siddhi of Vasubandhu as ‘‘ the immutable element which is
beyond the reach of all mentation; it is all good, permanent,
perfect bliss,~—-it is liberation, the substance itself.”"”

This positive aspect of Nirvana as supreme bliss or
Maha-sukha was emphasised in Tantric Buddhism and in
later times Nirvana and Maha-sukha were held to be iden-
tical. Nirvana is described frequently in the Tantras as
incessant bliss (satata-sukhamaya),’ the place of both enjoy-
ment and liberation, changeless supreme bliss, the seed
(btja) of all substance (vastu), the ultimate state of those who

have attained perfection, the highest place of the Buddhas,
called the Sukhavati.*

Gradually the idea of Maha-sukha began to acquire a cos-
mological and oritological significance in the various schools of

! santiti nibbanam fiatva, etc. Sutta-nipata. 933.

nibbanem paramam sukham. Ma,jhima-nikéaya, (1.508:, C/. also Dhamma-
pada, verses (203-04 .
Cf. also - -odhunitvd malam sabbam paiva nibbana-sampadan: |
muccati sabba-dukkhehi sa hoti sabba-sampado i
’ Anguttara, 1V, 239
patta te acala-fthanam yatha golva na socare |
Vimana-vaithua, 51.
nibbana-tthine vimutia te paita te acalam sukham |
Theri-gatha, 350.
santi-maggam cva bruhaya mbbanam sugatena desitam |
Dhamma-pada, 285.
See the word nibtanain A Dictionary of Pali Language, by Rhys Davids,
and the Pali Dictionary by Childers.
1 sa eva'nasravo dhiatur acintyah kufalo dhruvah |
sukho timukti-kiyo' sau dharma-khyo' yam mahamunch |

Trimsika, verse 30,
3 Pafca-krama, MS., p. 31(B),

4 Guhya-siddhi f Padma-vajia. MS. (C.L.B. No. 13124), pp. 13(A-13(B).
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Tantric Buddhism. As Mahayana Buddhism often speaks of

Nirvapa as the ultimate reality—as the Dharma-kaya, which
is neither existence nor extinction,—so also the Maha sukha
is variously described in the Buddhist Tantras as
the ultimate reality transcending, or rather absorbing within
it, both existence (bhava) and extinction (nirvdna). It is des-
cribed as something which has neither beginning nd¥ middle
nor end; it is neither existence nor annihilation, neither the
self nor the not-self." The Maha-sukha is the Lord Vajra-
-sattva of the nature of the unity of Prajia and Upaya;
it 1s the non-dual quintessence of all the entities.” It is the
Bodhi-citta or perfect enlightenment combined with com-
passion.” In the Hevajra-tantra it has been said that Sukha
or bliss is the ultimate reality, it is the Dharma-kaya, itis
the Lord Buddha Himself. Sukha is black, it is yellow,
it is red, it is white, it is green, itis blue, it is the whole
universe; it is Prajiia, it is Upaya, it itself is the union; it is
existence, it is non-existence, it is the Lord Vajra-sattiva.’

When Nirvana was thus identified with a state of supreme
bliss, the attainment of an absolute state of supreme bliss was
accepted to be the summum bonum of life by all the Tantric
Buddhists.” For the realisation of such a state of supreme
bliss they adopted a course of sexo-yogic practice. This
conception of Maha-sukha is the central point round which all
the esoteric practices of the Tantric Buddhists grew
and developed.

1 &t pa anta na majhu na pau bhava nau nibbana |
chu so parama maha-sukha nau para nau appina |l
Quoted in the Hevajra-tantra, M8, p. 61(A).
?  Maha-sukha-prakasa of the Advaya-vajra-samgraha (G. O. S.), p. 50,
4 See Advaya-samati-vijaya, quoted in the [fgna-siddhi (G. O. S)), Ch, XV,

verse 40,

Cf. jina-ériherukah | tasya hrdayam aksara-bodhi-cittam | tasya  hrdayem
maha-sukham etc. Marma-kalika-tantra, MS., p. 29B).

4 Hevajra-tanira, MS., p. 35 (B). C{f. also Samputika, MS., p. 48(B).

5 In this connection see Hevajre-tantra, MS | p. 36(A).

Also Guhya-siddhi, MS., p. 10(B).

Vyakta-bhavinugata-taitva-siddhi, MS., p. 86 (A}.
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After this brief account of the general characteristics of
Vajra-yana Buddhism or Tantric Buddhism in general, and
after indicating the mode of transformation of the cardinal
principles of Mahayana into the esoteric docirines of Vajra-
yana, let us now concentrate our attention on the study of the
old Bengali Carya songs and the cognate Dohas, which
explain the special features of the Sahajiya school of

Buddhism.



CHAPTER I

THE GENERAL PHILOSOPHICAL STANDPOINT OF THE
CARYA-PADAS

The general philosophical standpoint of the Carya-padas,
as that of Tantric Buddhist literature in general, represents
unsystematised notions of Mahayana philosophy including
the negativistic tendency of the Madhyamikas and the
positivistic tendency of Asvaghosa and of the Vijianavada
school led by Maitreya, Asanga and Vasubandhu. The
influence of monistic thought is not also negligible.’ In many
places the Buddhist Tantras, Dohas and songs have
frankly accepted the monistic standpoint of the Upanisads
and the highest reality, either in the form of the Vajra-sattva
or the Bodhi-citta or the Maha-sukha or the Sahaja, has been
conceived exactly in the line of the Upanisadic Brahman.
It may be observed in this connection that scholars have
often discovered something behind the nothingness (finyata)
even of Nagarjuna, who has described the reality as neither
existent, nor non-existent, nor a combina-

Carys songs represent

a mixture of the tion of both, nor the absence of both; it is
Madhyamika, Vijfi&na-

vadic and Vedsntic but what transcends the four logical
thoughts . . . .
categories (catuskoti). Again, it may be
pointed out that the Abhita-parikalpa (the increate) or the
Vijiiapti-matrata (pure consciousness) of the Vijiana-vadin
Buddhists approximates the Vedantic conception of the

! For a detailed discussion on the philosophical position of the different schools
of Mahayana Buddhism and its re'ation to the Vedantic thoughts, and also
for a detailed study of the philosophical standpoint of Tantric Buddhist literature in
general reference may be made here to the study of the subject in the work
Iniroduction to Tantric Buddhism by the present writer. )
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Brahman in a striking manner. Of course, subtle points of
difference there are, but they can very easily be, and have
often actually been, missed by the untrained mind of ordinary
thinkers. [t is for this reason that the Mahayanic ideas
have frequently been confused or blended with the
Vedantic ideas ; and we shall see that there is practically no
difference between the Vedantic idea of the reality and the
idea of the Sahaja as conceived by the Sahajiyas. Kanha-
pida says in a song that it will be a gross mistake to think
that everything ends with the decay of this body. *‘‘My
Citta,’" says the poet, ‘‘is perfect in vacuity; don’t be sorry
at the disappearance of the skandhas or the five elements.
Say, how it can be that Kanha is no more,—for he isthrol bing
for ever pervading the whole universe. Only foolish people
are sad at the sight of the decay of the perceivable ; —can the
flow of waves dry up the whole sea? Foolish people do not
see people who are existent (in their subtle Sahaja form),
as they do not find the cream that remains pervading the milk.
Here, in this world, entities neither come nor go, yogin

Kanha revels in these thoughts.™™’

! X * ” *

bhana kaise kihnu nahi |

pharai anudina tailoec pamai ;i

midha dilha natha dekhi kiara |
bhaga-tararnga ki sosai saara |

muadha acchante loa na pekhai )

dudha majhem lada acchante na dekhai il etc.

% » ™

Song No. 42.

As for the reading of the Carya-padas the writer has generally accepted the
readings ‘uggested by Dr. P.C. Bagchi with the help of the Tibetan translation (J.D.L,
Vol. XXX): but he has often differed from Dr. Pagchi, and the points of differ-
ence with reasons and the suggested improvements have appeared in an article of
the writer in the Bengali Monthly Sri-bharati, (Vol. I, No. 7;. Dr. Bagchi's
readings have, theretore, been accepted with the improvements suggested therein.
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The dominating philosophical note of the Carya songs is,
however, of an inherent idealistic vein as associated with the
various theories of illusion. As this idealism, associated with

the theories of illusion, i1s common to the
o;rihdeeaﬂz,r:_inam "***  Madhyamika and Vijiana-vada Buddhism

as well as to Vedanta, we shall find a
mixture of the philosophical views of these schools in the
songs of the Buddhist Sahajiya poets.

The first song of the Carya-padas begins with the assertion
that our mind (citta) is solely responsible for the creation of
the illusory world. ‘* In the unsteady mind *’ —says Lui-pa in
one of his songs,—** enters Time,"’' i.e., the disturbed mind
is the cause of all our spatio-temporal experiences and the dis-
turbance of the mind is due to the defiling principle of nature
(prakrty-abhasa-dosa-vasat caiicalyataya, etc.—comm.). The
notion of difference proceeds from the notion of existence
(bhava). It is said, ‘*‘ They are three, they are three—the three
are held different ;—Kanhu says,—all (differences) are limita-
tions due to the notion of existence.”’®> The world of our expe-
riences is only provisional (samurti-satya) and the provisional
nature of the world is revealed to us when we see that every
thing that comes also invariably goes,—there is nothing perma-
nent; all is an eternal flux of coming and going. It is said,—
““ Whatever came also went away ; in this (rotation of) coming
and going Kanhu has become convinced (of the unsubstan-
tial nature of the fleeting world).””> But everything is pure
in the ultimate nature. Neither existence nor non-existence
is impure in the least; all beings, produced in the six

! caficala cie paitho kalatt 1bid., Song No. 1.
This line has been explained in the commentary in an esoteric sense.  Vide,
Infra.
2 te tini te tini tini ho bhinna
bhanai kahnu bhava-paricchinna Il Ibid., Song No.7
je je aila te te gela |
avand-gavane kahnu bimana bhaila il Ibid.
6--1411B

1
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»

ways (sad-gatika), are pure by their ultimate nature." The
empirical world is like a dramatic device (nadapeda, Skt.
nata-pelika =basket for holding dress, etc. for the perfor-
mance of drama) with nothing real in it,—it is merely an
artifice of the mind. By pure knowledge the mind must
first be tranquillised and when it becomes perfectly controlled
all the forces of the illusory world are subdued.® In that
ultimate stage external objects of smell, touch, etc., remain
as they were, but the perceptual knowledge of the whole
world appears to be just like the perception of objects in a
waking dream, i.e., the whole universal process seems to be
a great dream, though we remain with our outward eyes
open.” In one song of Bhusuka-pada, the mind (citta) has
been compared to a fickle rat and it is said to be closely
associated with the vital wind. It 1s said,—‘‘ Dark is the
night and the play of the rat begins.”’” The dark nightis
the darkness of ignorance in which the function of construc-
tive imagination goes on. It is further said,—‘‘ Kill, O
Yogin, this rat of the vital wind, whereby you will escape
coming and going. The rat causes existence and makes
holes; this fickle rat remains inactive only when skilful
devices are employed. This rat is Time or death itself (i.e.,
the fickle mind constructs all temporal existence),—but in it
there is no colour. When it rises to the void it moves
there and drinks nectar. The rat remains restless (as long
as 1L i1s not pacified by the instructions of the preceptor);
pacify it through the instructions of the wise preceptor.
Bhusuka says,—when the activities of the rat will be des-
troyed, all bondage will also be destroyed.’”

' chadagai saala sahave sidha i
bhavabhava baliga na chudha !l Ibid , Song,No. 9.
?  matiem thakuraka parinivita |
avata karia bhava-bala jitall lbid, Song No. 12,
3 gandha parasa tasa jaisom ta‘som |
nimda bihune suina jaisom Il Ibid., Song No. 13.
¢ nisi andhari musara cira | Jbid., Song No, 21,
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In another song of Bhusuka-pada the mind has been com-
pared to a deer. The song goes thus :—‘‘ Near whom and
with whom are you living and in what way !—a clamour
is rising around from all the four quarters. The deer
has become the enemy of all because of his own flesh. | see,
the hunters do not leave Bhusuka (who is like unto the
fickle deer) even for a moment. The deer does not touch
the grass nor does it drink water; the abode of the doe is
not known to the deer. The doe says to the deer, hearest
me, thou deer, leave this forest and become mad. While
running in haste the hoofs of the deer are not seen,—Bhusuka
says,—it does not enter into the heurt of the ignorant.’’!

Here the deer represents the mind; due to the principles
of defilement it 1s always surrounded by the hunters who are
the miserics of life. As the deer is the enemy of all because
of its own flesh, so also the citta itself is the cause of all its
miseries ; for, it itself constructs the world of miseries through
its own activities. But when the deer citta is tronbled thus
amidst the miseries of life, then comes the doe,” or the
goddess Nairatma (essencelessness or perfect vacuity) to his
help and she takes him away from this world beset on all
sides with the hunters.

It has been said in another song,—*‘‘ Going on cons-
tructing for himself (the notions of) existence and extinc-
tion, for nothing does man bring him under bondage.
We, the supralogical Yogins (acinta yoi), do not know
how birth, death and existence come at all to be.

1 Ibid., Song No. 6, It should be noted in this connection that the story of the
deer and the doe is very popular in old and mediseval folk-songs of the vernacular
literatures. The saying that the deer is enemy to the world because of his own flesh
is to be frequently met with in old and mediaval vernacular literatures. The
Siddhacarya has here made use of the popular imagery to explain the religious theory.

? The word * harini ' has been explained in the commentary in this way, —

visapana-bhava-grahan harati khandayati | harini'ti sandha-bhasaya
saiva jiidna-mudra nairatma | ‘
Ibid., p. 13, Com., (Sastri’s edition).
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Death is exactly the same as birth,—there is no distinc-
tion between being and dying. Let them, who are
here afraid of birth and death, care for (the practice and
ceremonies of) rasa and rasayana.’ Those who generally
roam about (in the temples of) gods and goddesses
become neither frec from decrepitude, nor do they become
immortal. It is not known whether there is karma due to
birth, or there is birth due to karma; Saraha, however,
says,—unthinkable is that abode.”” * Due to the beginning-
less root-instincts (vasana) man falsely constructs the notions
of existence and extinction and thus himself puts
the fetters of bondage on his legs. @ When the citia
becomes tranquillised there is no birth—no death,—no bon-
dage—no liberation,—so all the differences between all
theses and anti-theses vanish at once.

In another place Lui-pada says,—-‘‘ Existence does not
come, neither is there non-existence ;—who does understand
the truth in this way? Incomprehensible indeed is the nature
of pure consciousness,—says Lui, in the three elements
it sports but it itself is not known. How can the Agamas

I This evidently refers to the practice of the Rasayana-school of yogins who
tried to escape death through a yogic process akin to the process of Raséyana (sce
infra). We may incidentally notice another practice held in the temple of
the Lamas of Tibet. It has been said:—'* Another service, known by the
Mongolian name Tuiurgnikji has for object the preparation of the lustral water
(rasdyana). It includes prayer, absolution of sins, a recital of all the ablutions made
by Sakya-muni, and finally thanksgiving. Between the first and the second part
of the rite is performed the preparation of the holy water. One of the priest’s
assistants raises a mirror so that it reflects one of the statues of the divinitics ; another
takes the vessel {(kuje, Mongolian) filled with water and pours it upon the mirror.
The water which flows off and is believed to have caught the image of the divinity
is collected in a special dish (k’ris-gc'os—Tibetan) held by a third acolyte, while a
fourth wipes the mirror with a silken napkin (Qadagq Mong.). Fifteen libations are
made in this way and at the end of the ceremony the lustial water is poured off into
a bum-pa and set on the sacrificial altar. Thereafter it is used for the aspersion of
offerings and washing the mouths of the ‘ LLamas,” while among the laity it serves the
same purpose as does holy water among Catholics.”” Introduction by J. Deniker to
the Gods of Northern Buddhism—by Alice Getty, p. xi.

? Song No. 22,
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and the Vedas explain that, whose colour, sign and form
are not known ?» By speaking of what, should 1 give an
exposition of truth? Just like the moon in water it is neither
real nor unreal. How should it be thought of >—says Lui,—
] do not see any magnitude or locality of what | am now
(i.e., maha-sukha).”’ ' Here also the phenomenal world is
described as neither existent, as we do not find any reality
anywhere by analysing it,—nor is it non-existent, as non-
existence itself is unreal (asad-rapatvat); it is not real as it
has no ultimate nature (paramartha-satya) neither is it unreal
as it has got its provisional truth (samurti-satya) ;—it is just
like the moon in the water. The ultimate truth, however,
can never be explained,—for, there is no knower, no know-
able—no knowledge in it,” the citta being perfectly tranquil
there. It has been said,—‘ When one practises yoga with
one's mind fixed with pure wisdom, none can ascertain where
the citta goes and where it remains.”® It has also been
said by Aryadeva,—‘‘ When the mind, the senses and the
vital wind are all destroyed, I do not know where the self
goes and enters. . . . . .. As the moon manifests itself as
the rays (so also the citta manifests itself in the various
illusory constructions, i.e., vikalpa); but as the moon having
set, all the rays vanish, so also when the citta is destroyed

1 bhava na hoi abhava na jai |

aisa sambohem ko patiai |l

lui bhanai badha dulakkha binana |

tia dhae bilasai tha lage na |

jahera bapa-cihna riiva na jant |

so kaise agama beem bakhani |

kahere kisa bhani mai divi piriccha |

udaka canda jima saca na miccha |l

lui bhanai mai bhavai kisa |

ji lai acchama tahera iha na disa il Song No. 29.
?  bhavya-bhavaka-bhavana-bhavena kim bhavyam |

Ibid., Com., p. 46.

?  cittam niscilya bodhena abhyasam kurute yada |

tada cittam na pasyami kva gatam kva sthitam bhavet
Quoted in the Com., p. 46.
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all its modes and modifications vanish.””' It is again
said,—‘‘ The moon having set, all her rays vanish
indeed; exactly in the same way, when the citta is
merged in the Sahaja-bliss, all the impurities of false
constructions are destroyed.”’ * Bhade-pada says in one
of his songs,—*‘ Uptil now | was absorbed in self-illusion,—
but now I realise the truth through the instruction of my
good preceptor. Now my great cifta is not,—it has fallen
down into the ocean of the void. | behold the ten quarters all
void,—without the citta there is neither any merit nor any
demerit. The wise preceptor has explained to me all the
illusions and 1 have destroyed them all in the void. Says
Bhade,—Taking that which is indivisible (i.e., non-dual), I
have devoured the great mind.”’’ The active mind brings in
the question of morality ; but when it is destroyed there is
neither any morality nor immorality,—merit and demerit are
all provisional." In another song of Saraha-pada we find,—
“O my mind, to drive away the impurities in the
dream of ignorance the sayings of the preceptor are around
you,—where shalt thou hide thyself and how ? Curious
indeed is the nature of illusion, through which the self and
the not-self are seen ; in this water-bubble of the world, the

self is void itself in the Sahaja.”””
' jahi mana india pavana ho natha |
na janami apa kahim gai paitha |

cindare canda-kanti jime padibhasaa |
cia vikarane tahi tali paisaa Song No. 31.

astamgate candramasi'va ninam
nirendavah samharanam prayanti |
cittam hi tadvat sahaje niline
na$yanty ami sarva-vikalpa-dosah 1
Quoted in the Com., p. 49. (Sasini’s edition).
3 eta kala hdamu acchile sva-mohem, etc. Song No. 35.
1 Ct. Madhyamika-vrtti, Ch. 1.
5 suine ho aviddra arc nia-mana tohore dose |

guru-baana bihdrem re thikiva tai ghunda kaise i
» " * * »
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In a song of Bhusuka-pada the non-essential nature of the
world and its illusory nature as mere subjective construction
have been very nicely explained. It is said,—‘¢ Increate is
the world from the beginning,—it is through illusion that it
appears thus (in this form); but does a serpent actually bite
the man who startles at the sight of the rope-snake ? O
wonderful yogin,—don’t stain your hands with salt,—if you
understand the world to be of this nature, your Vasanas will
be eradicated. It is like a mirage in the desert,—it is like
an imaginary city of the Gandharvas,—it is just like the
reflection in the mirror,—it is just like the water becoming
condensed and solidified by the whirl of wind and thus
becoming (solid like) stone : It is just like the son of a barren
woman—sporting and playing various games,—it is like oil
coming out of sand,—like the horns of the hare—like the
flower in the sky. Rauta says, or Bhusuka says,—Everything
is of this nature, if you be a fool, ask your true preceptor for
(the solution of) your doubts taking shelter at his feet.””' The
world is as increate as the locks of hair (gossamer) seen
flying in the sky by a man with defective eyes,—it is a product
of constructive imaginations, which are in their turn produced
by the three-fold impurities of the citta.® It has been said,—

adabhua bhava moha re disai para appana |
e jaga jala-bimvakare sahajem suna apana |
Song No. 39.

! aie anuandem jaga re bhamtiem so padihii |

raja-sapa dekhi jo camakai yare kim tam bodo khai i!

akata joia re ma kara hatha lohna |

disa sabhavem jai jaga bujhasi tutai basana fora |l

maru-marici-gandhanaari-dapana-pativimvou jaisa |

batavattem so didha bhaia apem pathara jaisa |

bandhi.sua jima keli karai khelai bahu-biha kheda |

balua-telem sasara-simge akasa phulila il

rautu bhanai kata bhusuku bhanai kata saala aisa sahava |

jai to midha acchasi bhantt pucchatu sadguru pava il

Ibid., Song No. 41.

* keSonditham yatha'kaSe dréyate taimirikair janaih |
tatha'lokadi-dosena bhavo balair vikalpyate |

Verse of Acarya Nidattaka, quoted in the Com. [bid., p. 63.



48 OBSCURE RELIGIOUS CULTS

‘ 1 am as much a product of the mind as magic or dreams
are.” As water solidifies itself into hard stones through the
whirl of wind,” so also through the disturbance of Vasana
voidness itself turns into all existence.’

Bhusuka-pada says in another song,—*‘‘ The great
tree of Sahaja is shining in the three worlds; every
thing being of the nature of void, what will bind what ? As
water mixing with water makes no difference, so also, the
jewel of mind enters the sky in unity of emotion. Where
there is no self, how can there be any not-self > What is
increate from the beginning can have neither birth, nor
death nor any kind of existence. Bhusuka says, or Rauta
says,—this is the nature of all ;—nothing goes or comes,—
there is neither existence nor non-existence there (in Sahaja).’ "
Kankana-pada says in a song,—‘‘ When the void (i.e., the
three-fold void of impurities) will merge itself in the void,
(i.e., the fourth or the perfect void)® the ultimate nature of all
the objects will come within realisation. ...... The bindu and
the ndda do not enter the heart and by seeing one (viz.,
vacuity) the other (viz., mind) is destroyed. ...... All clamour,

says Kankana, merges into the roaring of Tathata

1 yatha maya yatha svapnam tatha'smi, etc,

Quoted in the Com, Ibid., p. 64.
? yatha baia-vartena niram api prastaram bhitam, etc.—Com.

¥ $anyataiva bhaved bhavo vasana-vasita sati |
vita-varte drdhibhita apa eva ghano-palah |
Quoted in the Com. /bid., p. 64.

1 sahaja maha-taru phariac tiloe |
khasama-sabhidve re banata ka koe |l
jima jale pania taliya bheda na jaa |
tima mana-raand re sama-rase gaana samaa |
jasu nahi appa tasu parela kahi |
ai-anuanare jama-marana-bhava nahi ||
bhusuku bhanai kata rautu bhanai kata saala cha sahéava |
jai na @vai re na tahim bhavabhava 1

Ibid., Song No. 43.

5 For threefold void of impurities and the {ourth void see infra.
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(thatness).”” ' The bindu may be explained as the principle
of subjectivity ; the principle of objectivity is the nada.? This
conception of the Siinyata as the negation of the knower and
the knowable is the same as is found in the doctrine of the
Vijiana-vadins. In another song of Kinha-pada the mind has
been compared to a tree of which the five branches represent
the five senses, and hopes and passions are the innumerable
leaves and fruits. Kanha says,—-‘‘ Cut the tree down with the
axe of the great preceptor’s instructions so that the tree may
not shoot forth any more. The tree grows up in the water
of good and evil and the wise cut it down with the
instructions of the preceptor. Those fools who do not know
how to cut the tree and to split it, go astray and have
to accept existence (and bondage with it). The tree is of
the (defiled) void, and the axe is of the perfect-void,—cut the
iree down, so that no root or branch be left.”” ¥ QOur mind
becomes deeply entangled in the notion of existence and all
the impurities associated with it, and the notion of good and
evil acts as the dynamic principle of disturbance behind the
realm of the mind. In destroying this mind we should not
try only to suppress the modes and modifications of the mind
(compared to the branches of the tree), but the roots of the
tree, i.e., the Vasanas should also be eradicated. Jayanandi-
pada says in another song that as we perceive in dream or in
the mirror objects which have no reality in them, so also is

1 sune suna milia javem |

saala dhima uia tavem |l

bindu-nada na hie paitha |

dna cahante ana binatha i

bhanai kaftkana kalaala sidem |
sarva bicchorila tathata-nadem |

Ibid., Song No. 44.
2 Com. Ibid., p. 68.

3 mana taru pafica ind: tasu saha, etc.

Ibid., Song No. 45.
7—1411B
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the illusion of this world. When the mind is free from this
illusion, all coming and going are stopped. At that stage
none can be burnt, none can be wetted, none can be cut
into pieces.' But alas,—inspite of all these, inspite of seeing
this, foolish people firmly bind themselves to illusion ;—they
perceive it—yet they bind themselves to this self-created false
world. It is indeed astonishing that people would discard
milk and take poison.’

But the wise Kambalambara-pada says in a song,—*‘l
have filled my boat of compassion with gold (of void) and have
left silver (of all false appearances) with the world.” Kamali
(Kambalambara-pada) is steering on towards the sky (void),
—if once birth can be totally annihilated how can it recur
again ? | have (says Kambala) pulled the peg up and torn
the rope of the boat,~—and Kamali is steering forward seeking
at every step the instructions of the wise preceptor.”’* Here
the peg symbolises the impure principles of the active mind
(abhasa-dosani—com.) and the rope is made of the thread of
book-knowledge (vidya-satram—com.). Thus, to proceed for-
ward with the heart full of universal compassion, the Yogin
must first uproot all the principles of defilement in his mind
and tear off the rope of scriptural knowledge. It has been

1 Ibid., Song No. 46.
dScaryam etaddhi manusya-loke ksiram parityajya visam pibanti i
Quoted in the Com. /bid., p. 71.

3 There is a beautiful pun on the woid sona and riapa here. Sona

3

may be derived from the Sanskrit word svarpa or suvarna (gold) or from
the word é$inya (cf. sona, verse 49), and finya may here be very happily
compared to gold. Again ripa may be derived from the Sanskrit word raupya
(silver) and it may also be associated with the word ripa (form) and silver may
also be compared to the illusory form when gold is compared to the void.
4 sone bhariti karuna navi |

ripa thoi mahike thavi !l (nahika thavi Bagchi)

bahatu kimali gaana uvesem |

geli jama bahudai kaisem |l

khunti upadi melili kacchi |

bahatu kamali sadguru pucchi I

Ibid,, Song No. B (1-6).
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declared by Saraha,—‘‘ The body is the boat, a pure mind
18 the oar—with the instruction of the wise preceptor take
the helm (rightly). Make the mind quiet and then direct
the boat on,--by no other means can one reach the other
shore.”’’

The Carya-padas, following the Tantric texts, often speak
of four gradations in the doctrine of Sinyata. In the Paijica-
krama of Nagarjuna-pada the four gradations have been
arranged in the following manner : —the first is the Sinya,

‘ the second Ati-éinya, the third Maha-s$inya
fm;lrhgl-,:,hyca?y °f the " ond the fourth or the final is the Sarva-

$inya,—and these are all different accord-
ing to their cause and effect.” The first stage Sinya has
been explained as light (aloka)’; it is knowledge (prajia),
and the mind (citta) remains active in it,—it is relative
(para-tantra) by nature. In this state there are as many
as thirty three impure functions (dosa) of the mind;
these are sorrow, fear, hunger, thirst, feeling (vedana),
sympathy, self-analysis (pratyaveks&) kindness, affectionate-
ness, fickleness, doubt, jealousy, etc.” ,/This mental state of

Sinya has also been called the woma /( (stri) and 1t has been

said that of all illusions the illusion/of the woman is the

1 kaa navadi khan{i mana %cduﬁla i
sadguru-vaenc dhara patgvala |
cia thira kari dharahure nahi |
dna updye para na ja
Ibid., Song No. 38 (1-4).
. §inyaf ca ati-§inyaf ca maha-Sinyam trtiyakam |
caturtham sarva-Siinyafi ca phala-hetu-prabhedatah ||
Paiica-krama. MS., p. 20 (A).
3 Cf. prajfio-tpanna dlokah pradurbhitah |
Lalita-vistara, Ed. by Dr. S. Lefmam, pp.4i7-18.

4 Galokam Sinyam prajfia ca ciltam ca para-tantrakam { MS., p. 20.

In the commentary (Pafica-krama-fippani by Pandita-purohita-raksita-pada, MS.
B.N. Sans. No 65, 66) Sinya-prajia has been explained as light fsunya -prajna
aloka it: yavat). MS., p. 43 (B).

5 Pafica-krama. MS., p. 200B),
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greatest.' It is also called the left (vama), the lotus in the
lunar circle,--and the first vowel. The second stage, viz.,
Ati-éinya is said to be the manifestation of light (alaka-bhasa),
which shines like moon-rays and proceeds from the former
(i.e., dloka-jiana). It is called the Updya and is of
the nature of constructive imagination (parikalpita). It
is also called the right (daksina), the solar circle (siya-
mandala) and the thunderbolt (vajra). Forty mental functions
of defilement, such as passion, contentment, joy, pleasure,
wonder, patience, valour, pride, energy, greed, etc., are
associated with this state. The third stage, viz., Maha-éinya
proceeds from the union of Prajia and Upaya or aloka and
alokdbhasa, or Siinya and Ati-éinya,—and 1t is called the
intuition of light (dloko-palabdhi) and is of the absolute
nature (parinispanna); and yet it is called ignorance (avidya)
and 1s associated with seven impure mental functions of
defilement, viz., forgetfulness, illusion, stupor, laziness, etc.
Thus aloka, aloka-bhasa and aloko-palabdhi—these are the
three stages of the citia from which there follow the principles
of impurities, numbering hundred and sixty in all.* They
function throughout the whole day and night with the flow of
the vital wind, which has been said to be the medium (vahana)
through which the impurities of nature function.” It has
been said, wherever there is the functicn of the bio-motor
force or the vital wind, nature with all its impurities 1s also
brought along with it, and so long as there is the function of

! siri-samyha ca tatha prokta manda-karas tathaiva ca |
1bid., MS., p. 20 (A).

Also, sarvesam eva mayanam stri-mayaiva visisyate |l
Ibid., MS., p. 21 (A).

2 The total number of the principles of defilement (prakrti-dosa) are really eighty ;
(thirty-three in the first state of Siinya, seven in the second and forty in the third state) ;
‘but the number is doubled taking into consideration koth dey and night.

3 ciah prakrtayah siksmah $atam sasthy-uttaram diva |

ratrau ca' pi pravartante vayuriahana-hetuna |

Pafica-krama, MS, pp. 21{A)—21(BE).
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this bio-motor force or the vital wind, the principles of
impurity will not cease to function.

The fourth stage, viz., Sarva-sinya (all-void or perfect
void) is free from the three-fold impurities mentioned above,
and is self-illuminant. It is abeolute purity obtained by
transcending the principles of defilement. It is the purified
knowledge, the ultimate truth, the supreme omniscience. It
is a state which can be said to be neither without beginning,
nor with beginning,—neither without middle nor with middle,
neither without end nor with end. Itis beyond the cate-
gories of either being or non-being, merit or demerit, or even
a combination or the absence of both.’

This theory of the four Sinyas, as expounded in the
Pafica-krama of Nagarjuna-pada seems io be the reminiscence
of a similar doctrine of Siinyas expounded in some Hindu and
Buddhist texts. An exposition of the theory of seven Siinyas
is found in the old Tantric text Svacchanda, a theory which
found its echo in many of the subsequent texts of the Saiva
and Sakta literature. The Svacchanda contends that there
are seven kinds of Siinya,of which the first six are impure and
contain the seeds of phenomenalism,” whereas the seventh 1is
the Supreme Reality itself, which is Pure Being and Con-
sciousness and is free from all the Vikalpas. The doctrine of
sixteen or eighteen Sinyas as ennumerated by Asanga or
Dinnaga (in the Madhyanta-bibhaga or the Asta-sahasrika-
pindartha) and also by the Natha writers is also of a similar
character.

The theory of the four Sinyas was accepted both in the
Dohas and the Carya-padas. In a Doha of Krsnacarya it has

1 Ibid., MS., p. 30(A).

? arddhva-$anyam adhah-$inyem madhya-§iinyam irtigakam |
§inya-trayam calam hy elad adho madhya Grddhvatah 1
caturtham vyini-§inyam samandyam ca paficamam |
unmanayam tatha sastham sad ete samayah sthitah i

Ch, 1V, verses {289-290)
(Kashmir Series of Texts and Studies, No. XX VIIl),
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been said that in the abode of Maha sukha there are four
stalks and four leaves.! Here the four leaves are the four
Sinyas, and the four stalks are the four sources.? Sarva-
$§unya is said to be the effulgent principle,—there is no higher
truth than this.” [t is the abode of Avadhati (i.e., the damsel
of the nature of perfect bliss), it is the abode of the Jinas.*

In the Carya-padas and their commentary we find occa-
The theory of the sional reference to this theory of the
‘?ﬁ:y""‘paf;‘;“"‘if,ﬂd‘;; four Sinyas and the impurities of nature
vatious imageries, prakrii-dosa), which are the cause of the
cycle of birth and death and all the resulting sufferings, and
they have always been prescribed to be eradicated. There is
a song of Dhendhana-pada, which may be literally translated
thus,—*‘On a lofty height is situated my house; no neigh-
bour have I. There is no rice in the earthen pot,—{guests)
come every day. ..... The bull has given birth, but the cow 1s
barren. The milk-pot is being filled with milk thrice in the
day.””” The esoteric significance of the lines (in light of the
commentary) is that when all the hundred and sixty im-
purities of nature pertaining to the body, word and mind
all vanish away in the Mahia-sukha-cakra® (which is

! patta-cauftha cau-miindla thia mahasuha vase |
Verse No. 5, Dr. Bagchi's edition in the ] D, L, Vol. XXVIII. 1935,
? jiinya-tisinya-maha$ianya-sarvasiingam iti catuh-$inya-svariipena patra-calusfa-
yam, catur-adi-svariipena catur-mmala-samsthitah, etc., Com.
3 sarva-$anyam prabhdsvaram ato nanyac chiinyam tattvam asti'ty arthah ! Com.
This commentary on the Dohakosa of Kahna pada is, however, different from
the commentary discovered and published by MM. Sastri. It is found in a MS (BN,
Sans. No. 47, available in rotograph)., p. 43(A).
4 Ibid., MS., p. 57(A).
5 taatal mora ghara nah: padivesi |
hadita bhata nahi niti avesi |

balada bidela gavia bajmhe |
pifa duhiai e tind sajmhe |
Song No 33.
6 agadritppam kaya-vak-cittasya sasthy-utiara-sata-prakrti-dosam yasm(i)n samaye
maha-sukha-cakre layam galam tad cva mama grham., etc.

Ibid. Com., p. 3l
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compared to the house on the height), the neighbours, viz., the
sun and the moon are gone; 'i.c., with the destruction of the
prakrti-dosas all the functions of the sun and the moon are also
destroyed. * The mind with the three principles of impurity
(abhasa-traya), compared, to the bull, gives rise to thé notion
of the external world, but barren is the non-essential void
(compared to the cow). © The Yogin always tries to destroy
all these impurities (pita=pithakam, abhasa-dosam).' In
another place Darika-pada says,—‘Darika revels on the
other side of the sky;  ’ and this sky (gaana=gagana)
has been explained in the commentary as the three-fold
void or light discussed above. © The final stage is the
other side of the three-fold Sinya. In one song of
Kanha-pada it is said,—‘‘ On the arm of the void I strike with
the ‘thatness’ and I plunder the whole storage of attachment
and take away (all it contains)’’.” The image may be
explained thus : —The whole storage of attachment was in
possession of the three-fold Sinya; the arms of this three-
fold Stnya are struck with the perfect-void (sarva-$inya)
which is ‘thatness’, and the Sinya is thereby undone; then
the whole storage of illusory attachment is plundered and
all that it contained is taken possession of. In the
commentary this three-fold Sinya has been explained as
the storage of the Vasanas," which are responsible for

I Ct. Com. par$vastha-candra-siryau.

? Candra-siirya may here imply subjectivi'y and objectivity,—or, the two nerves
in the left and the right; about this we shall have detailed discussion later on,
1 balada i'yadi —talam manasiad deha-vigraham dadati’ti baladas tad eva bodhi-
citta(m) abhasa-traya-prastutam | Com. p 52, (Sastri's edition).
{ dohanam iti nihsvabhavi-karanam kriyate | sandhyd-trayam iti ahar-nifam
yogindrepe’'tt | Ibid., Com. p 52.
& bilasai dartka gaanata parimakulem | 1bid., Song. No. 34.
§  gaganam iti alokadi-§anya-trayam boddhavyam | Ibid., Com. p 53.
7 suna baha tathata pahari |
moha-bhandara lai saald aharit 1bid., Song. No. 36.
8 suna ity adi sinyam ili | aloko-palabdhi-sandhya-jianena vasana-garam

boddhavyam |  [bid., Com. p. 56.
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the illusory world. In another song of Kanha-pada it
is said,— Split up the two ; O lord, you are also
dead.” ' According to the commentary the two refers
to the first two principles of impure knowledge (abhasa-
dvayam), i.e., Sinya and Ati-sinya; the lord (thakura)
represents the third stage of Maha-éinya or the ignorant mind
(avidya-citta). After spliting up or destroying the two
principles of the defiled void, the third or the avidya-ciita
is also to be killed. It is further said in the same
song,— * First | took the vadia and killed it by a dash
and then taking the great elephant destroyed the five.” *
Here the esoteric doctrine is explained in terms of the game
of chess. The vadia in the game represents the infantry,
but here it represents the hundred and sixty kinds of impu-
rities.” First the impurities must be shaken off and then
raising the mind (gaavara = gaja-vara=citta-gajendra) the five
Skandhas are destroyed. Again in a song of Savara-pada
we find that he has awakened the Nairatma damsel by des-
troying Sinya, Ati-Sinya and also the adjoining house (i.e.,
Maha-¢onya) by the stroke of the fourth Sinya of his heart,’
and by the side of the adjoining house (i.e., Maha-$inya)
shines another house lit with moon-rays, and when all the

! Dr. Shahidullah, however is disposed to explain madesi re thakura as
‘don’t give the lord anything' (ma=don't, desi=give); (Cf his pamphlet, Dacca
Sahitya-Parisad-granthavali, No. 10) but madesi may also be explained with refer-
ence to the Prakrita form madesi (< vmr} and the latter derivation gives a more
suitable meaning. Dr. Shahidullah in his Les Chants Mystiques de Kianha et de
Saraha (p. 113) takes the reading as—phitau duara dekhi re thakura (La porte est
ouverte. Oh!' ] ai vu le seigneur Ibid., p. 119) Dr. P. C. Bagchi takes the reading
as—phiteu dua maresire thakura. (Materials for, etc , Dr. Bagchi, p. 119).

?  pahilem todia badia mariu |

gaavarem tolia piaficajand ghaliu i
Song No. 12,

3 vadiketi sandhya-bhasaya sasthy-uttara-sata-prakrtayah, etc.

Ibid., Com. p. 23

1 gaanata gaanata taila badi hefice kuradi |

- kanthe nairdmani bali jagante upadi ||

Ibid., Song No. 50,
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mass of darkness is driven away—the sky shines with lustre.’
This last house is the Sarva-éinya (all-void).

As we have seen, Mahayana Buddhism do not recognise
Siinyata or the knowledge of the essencelessness of the world
to be the highest truth,—the highest truth is a state where
Siinyata and Karuna are united together. This element of
Karund or compassion is emphasised in all the Buddhist
Tantras, and all the esoteric practices including the
sexo-yogic practice are professed to be undertaken with

the avowed intention of liberating the whole world. This
emphasis on the element of Karuna side by side with the

theory of Sinyata is found also in the Carya-padas. We have
seen that Kambalambara-pada filled his boat of Karuna
with the gold of vacuity. In the song where Kianha-pada
explains the esoteric doctrine by the metaphor of the chess-
game, compassion is made the play-board.” In another song
he says that he has realised his body (i.c., existence) in a
non-dual state of compassion and vacuity."! The commen-
tary on the Caryas explains that all the Carya-songs were
composed by the Siddhacaryas only for the wplift and
ultimate deliverance of the beings.

The philosophical notions found in the Carya-songs
are of a general Buddhistic nature; but the Carya-songs
as a whole represent a special school of religious thought with
distinctive features of its own. Let us concentrate our atten-
tion on the study of the special features of the school of reli-
gious thought, to which the Carya-songs belong, viz., the
school of Sahajiya Buddhism.

! taila badira pasemra johna badi uela |
phiteli andhiri re akasa phulia |l
1bid., Song No. 50.
* Song No. 8.
3 karuna pihadi khelahum naa-bala | Song No. 12.
' nia deha karuni §iiname heri Il Song No. 3.
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CHAPTER 111

THE GENERAL RELIcIoUs OUTLOOK OF
THE SAHAJIYAS

(i) Salient features of the religion preached in the
Buddhist Dohas and Songs

(A) The Spirit of Protest and Criticism

The poets of the Sahajiya school laid their whole emphasis
on their protest against the formalities of life and religion.,
Truth is something which can never be found through mere
austere practices of discipline ; neither can it be realised
through much reading, philosophising, fasting, bathing,
constructing images and painting the gods and
goddesses; itis only to be intuited within in the most
unconventional way through initiation in the Tallva
and the practice of yoga. This process of yoga is the
most natural process for a man; for in the nature of man
hunger and sex are recognised by all to be the most primitive
and fundamental propensities ; and all religions would pres-
cribe strict rules for their suppression; but that is a way, say
these Yogins, which is absolutely unnatural. The continual
suppression of natural propensities only makes a man morbid
and neurotic, but never helps him in realising the truth.
The Sahajiyas would never prescribe any unnatural strain on
human nature, but would take human nature itself as the
best help for realising the truth. It is for this reason that
this path has always been described as the easiest and
most natural. It will be totally wrong to suppose that
the question of moral discipline was in any way less
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emphasised in the Sahajiya school (barring the cases of abuses
and abzrrations) than in the other schools of religion; but the
difference of the view-point of the Sahajiyas from that of
other schools lies in the fact that while the other schools
recommend the total annihilation of the sexual impulse, the
Sahajiyas would recommend the transformation and sublima-
tion of them. The question of annihilation is regarded by
the Sahajiyas as unnatural and impossible, and therefore,
the wisest way is the way of transformation and sublimation.’

Thus the name Sahaja-yana is doubly significant: it is

Sahaja-yana because its aim is to realise

Sahaja-path the most

natural path the ultimate innate nature (Sahaja) of the

self as well as of the Dharmas, and it is
Sahaja-yana also because of the fact that instead of suppress-
ing and thereby inflicting undue strain on the hunian nature
it makes man realise the truth in the most natural way, i.c.,
by following the path along which the human nature itself
leads him. In the Samputika it has been said that this
supreme process of yoga is eternal,—it originates from our
sex-passions; our sex-passions are part and parcel of our
nature and our nature is never transgressible,—it is, therefore,
wise to transform these sex-passions in the yogic process for
realising the truth.* What is natural is the easiest; and thus

Sahaja, from its primary meaning
And at the same time

the easiest path. of being natural, acquires this secondary

meaning of being easy, straight or plain.
In a song Santi-pada says that truth is purely of a self-intuited
nature, there cannot be any speculation as to its transcenden-
tal nature;—those who have trodden the straight path

have been able to reach the other shore.” Santi-pada
1 For further discussion on the point see injra.

2 Cf. asau hi bhagavan yogah sthira-sa$vata-paramah |
manmathaiah pratyutpannah (sada caiva) svabhivo duratikramabh |
Samputika, MS. p. 7 (B).

3 saa samveana sarua viarem alakkha-lakkha na jai |
je je ujuvdte gela andvafa bhaila soi |l Song No. 15.
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warns the foolish beginners against missing this straight path
(uju-vata),—it is called by him the royal road (raja-patha) for
attaining perfection. Again Saraha-pada says in a song,—'O
Yogins, do not leave off this straight and easy path and follow
the crooked and cul:ved path ;—bodhi lies near you,—do
not go to Lanka (Ceylon) in search ot it. Do not take the glass
(dapana) to see the bracelets in your hands,—realise your own
pure citta for yourself (and within yourself). ' If the Sahaja
or the Bodhi-citta can once be realised, everything is
attained,—and so there remains no more necessity for the
muttering of the mantras, or of penances, fire-sacrifices,
Mandala (circle) or the other rites "in the Mandala; the
Sahaja or the Bodhi-citta in the form of Maha-sukha is the
Mantra, penance, sacrifice, circle (mandala) and everything

belonging to the circle.”

(B) Aversion to recondiic scholasthip

Thus we see that the Sahajiyas were averse to the elaborate
formalities of religion and concentrated their whole attention
on the attainment of the blissful ultimate nature as the highest
‘truth, for which attainment they took help of the natural
propensities of man. Deepest was their hatred towards those
recondite scholars who would try to know the truth through
discursive reason. Tillo-pada (and also Saraha-pada) says
that the truth which can fully be realised only by the self,
can never be known by the scholars,—for, what comes
within the scope of our mind, can never be the absolute

' uju re uju chadi ma lehu re banka |
niadi bohi ma jahu re lanka |
hathera kankana ma leu dapana |
apane api bujhatu niamana i
Song No. 32.
2 na mantra-japo na tapo na homo na mandaleyam na ca mandalafi ca |
sa manira-japah sa tapah sa homah sa mandaleyam tan mapdalafi ca |

Hevajra-tantra MS. p. 30 (A).
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truth.! Kanha-pada also says that the scholars who generally
depend on their reason and scholarship, are indifferent to (or
rather ignorant of) the true path of religion.” Saraha says,—
Those who go on reciting and explaining, cannot know the
truth, it is not only unknown, but also unknowable to them.’
Those who do not drink eagerly (to their heart’s content) the
nectar of the instructions of the Guru, die of thirst like
fools deceived by the mirage of the desert.' Scholars
explain the scriptures, but do not know of the Buddha who
is residing in thzir own body; by such scholarship they can
never escape the cycle of coming and going,—yet those
shameless creatures think themselves to be Pundits.” Saraha
regrets that the whole world is checked m its course of
progress by mere thought-constructions of discursive
reason,—by the mere functions of the citta,—but the
acitta which transcends the funciion of the mind is not sung
by any one.” The world is rather sick of scholarship,—
none is illiterate here,—but Saraha says, all scholarship will
be upset when one will attain that state which transcends all
letters (i.e., scholarship).” People pride themselves that the
secret of the great truth has long been in their keeping,—
but Kanha says that even out of crores of people rarely

1 saa-samvcana tatta-phala tilapaa bhananti |
(jo mana-goara paif{hai so paramattha na honti |l )
Dohikosa. Dr. P.C. Bagchi’s Edition, No. 9.
?  yo mana-goara so udasa |l
Son: No. 7.

3 are putto vojjhu rasa-rasana susanthia avejja |
vakkhana padhantehi jagahi na janiu sojjha |l
Dohakosa of Saraha-pada. (Dr. P.C. Bagchi's Edition).

4 Ibid., p. 27.

5 pandia saala sattha vakkhanai |
dehahim buddha vasanta na janai |l
avana-gamana na tena vikhandia |
tovi nilajja bhanai haum pandia | Ibid.,

& Ibid.

7 akkhara-vidha saala jagu nahi nirakkhara koi |
tava sc akkhara gholia java nirakkhara hoi |l

Ibid.
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does one become absorbed in perfectly pure truth.!
- They read the Agamas, the Vedas and the Puranas and
are always proud of their knowledge,—but they are like
bees hovering round the ripe marmelos fruits.” As the
bees outside go on humming at the mere smell of the
marmelos fruit but can never break into the hard kernel
and have the taste of the fruit thereby,—so also all the
scholars boast of their knowledge of the truth, but they
can have only a very faint smell of the truth from outside,
but can never break into it and have a direct perception of it.
Sahaja is something supreme, declares Kanha to all,—but
the Pundits read and hear the scriptures and the Agamas,
and know absolutely nothing.

(C) Scathing Criticism of the Formalities of Life
and Religion

The formal rules and regulations of religion were
also severely criticiced by the Sahajiyas. The most pene-
trating and scathing criticism was made by Saraha-pada
in his Dohakosa. His first revolt is against the orthodox
system of the fourfold division of colours (caturvarna)
placing the Brahmins at the top. Saraha says that
the Brahmins as a caste cannot reasonably be recognised to
be the highest of men,—for the saying that they dropped
from the mouth of Brahma is a myth invented by a section
of clever and cunning people ; if, on the other hand, a man
becomes Brahmin by religious initiations (samskara), then
even the lowest of men may be a Brahmin. If a man be-
comes a Brahmin by reciting the Vedas, let the people of the
lower classes also recite the Vedas and they will also become

! loaha gavva samuvvahai haum paramatthe pavina |
kodiha majjhem ekku jai hoi nirafijana lina |
Doha No.
? agama-vea-puranem pandia mana vahanti |
pakka siriphale alia jima vaheria bhamanti |
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Brahmins; and they also do read the Vedas, for, they read
grammar which contains many words of the Vedas. The
Brahmins take earth, water, kuia grass and recite Mantras
and perform fire-sacrifices in their houses,—in vain do they
offer ghee to the fire, for thereby their eyes will only be
affected with intense smoke.! They become holders of single-
fold or of three-fold sacred threads,—but this is of no avail
unless truth is realised. Deceived is the whole world by false
illusion,—none does know the all-excelling truth where both
religion and non-religion become one. The devotees of the
Lord (Isvara), again, anoint the whole body with ashes, wear
matted hair on the head, sit within the house and light
lamps and ring bells seated in a corner; they take a
yogic posture (dsana) with their eyes fixed; they whisper
(religious docirines) into the ears (of credulous people)
and deceive them thereby.” The widows, the Mundis
(women taking the vow ef fasting for the whole month)’ and
others taking different vows, get themselves initiated by these
devotees who do it only in greed of money (daksina).
Against the Jaina Ksapanaka-yogins it is said that they
keep long nails, put on a pale air, become naked and
shave the head ; but by all these they merely lead them-
selves astray and never attain perfection. ‘‘If only the
naked attain liberation, the dog and the fox would also
attain it ; if liberation is attained by tearing off of hairs,
the hips of young women would also attain it; if liberation
can be attained by merely putting on the feathers of the

1 kajje virahia huavaha homem |

akkhi uhavia kaduem dhumem |
Dohakosa of Saraha-pada (Dr. F. C. Bagchi's Edition).

?  airiehim uddulia cchare |

sisasu vihia-e jadabharem |

gharahi vaisi diva jali |

konahim vaisi ghanda cali i

akkhi nivesi asana vandhi |

kapnehim khusukhusai jana dhandhi | Ibid.

3 mundi'ti masiko-pavasiki ya -Com.
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peacock, then the peacock and the deer should themselves
attain liberation ; if the eating of grass ensure liberation, why
should not elephants and horses be liberated ? *° ' The
Cellas, the Bhiksus and the Sthaviras (i.c., the elders) *
take the vow of pravrajya (i.e., renouncing the world and
going away in search of truth); some of them are lost
in explaining the Satras, some again In strenuous
thinking and reading. Others again rush into
the Mahayana fold,—but none of them get at the
ultimate truth. The Lord (Buddha) has prescribed ways
according to the capacities of his disciples, but can one
attain liberation only by meditation?” What will one do
with lamps, offerings, Mantras and services,—what is the
good of going to holy places or to the hermitage>—can
liberation be attained only by bathing in holy waters? Tear off
all these irrational ties of superstition, drive away all doubt,
—no moksa (hberaiion) can be compared with Sahaja,—and
all kinds of liberation are included in Sahaja. Sahaja is
what is read, what is gauged, what is explained in the
scriptures and the Puranas. Saraha says, ‘‘ The world is
bound to existence by all kinds of nonsense,—the childish
Yogins like the Tirthikas and others can never find out their
own nature ; they lead the life of Pravrajya without knowing
the truth at all. One has no need of Tantra or Mantra, or of the
images or the Dharanis—all these are causes of confusion. In
vain does one try to attain Moksa by meditation,'—by medita-
tionone will only be entangled in snares. Through self-conceit

! jai pagga via hoi mutt: ta sunaha sialaha |
lomupadanem atthi siddhi ta juvar niamvaha !
picchigahane dittha mokkha (ta moraha camaraha) |
ucchem bhoanem hoi jana ta kariha tureiigaha
Ibid.
? The commentary explains cella as dada-Siksa-padi, bhiksu as koti-Siksa-padi
and sthavira as dafa-varso-papannah.
mokkha ki labbhai jjhana-(pa)vittho |  Ibid.
4 This jhana (i.e., dhydna) seems to refer to the system of meditation as
promulgated in the scholastic texts like the Visuddhi-magga, etc.
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the truth is never perceived,—but the blame is often put
wrongly on the yanas (i.e., the ways or schools for attaining
bodhi). All are hypnotised by the system of the jhanas
(meditation), but none cares to realise his own self." This
is the truth which Saraha preaches,—never does he care for
any Tantra or Mantra.” .
Lui-pa says in a song,—** Of what consequence are all the
processes of meditation? Inspite of them you have to die
in weal and woe. Take leave of all the elaborate practices of
Yogic bandha (control) and false hops for the deceptive super-
natural gifts, and accept the side of Sinyata to be your
own.”” ‘“ Of what use are Mantras, Tantras and the
explanation of the different kinds of meditation?"”
Kanha-pada says in another place that the Sahaja Dombi®
sells the loom (tanti) and bamboo-baskets " (as is the general
custom with the women of the Doma classes). The
word (tanti) which is derived from the Sanskrit
word (tantri) suggests the net-work of the false mental
consiruction which, again, can very well be compared
to the loom, the only business of which is to weave;
and the basket, referred 1o here, is symbolical of the
superstitious mental complexes. Kanha-pada explains
elsewhere that conventional practices and the outward

! ahimana-dosem na lakkhiu tattva |
tena diisai saala japu so datta Il
jhanem mohia saala vi loa |
nia svahava nau lakkhai koa i
Saraha's Dohakosa.
? evd mane muni sarahem gahiu |
tanta manta nau ckkavi cahiu |
1bid.
3 Song No. |,
1 kinto mante kinto tante kinto re jhana-bakhanc |
Song No. 34.
5 The conception of the Dombi or Sahaja-damsel will be explained later on.
8 tanti bikanaya domvi avara na cimgeda |
Song No. 10.

9-1411B
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-

garment do not really make a man a Kapalika Yogin. A real
Kapalika ishe who shakes off all conventionalism and realises
the great bliss of the nature of the Bodhi-citta (kam maha-sukham
samurti-bodhi-cittam palayati’ti kapalikah—com). The Yogin
Kanha says that his nerves are fully under his control andthe
damaru of the spontaneous sound' is rising iremendous-
ly. Kanha, the Kapalika Yogin, is engaged in his yogic
practices and is roaming about in the city of his body in a
non-dual form.* The ali and the kali?, i.e., the principles
of all kinds of duality are made the bell and the anklets;
and the sun and the moon (i.e., Upaya and Prajiia) have
been made the earrings." The poet has burnt into
ashes all his passions, hatred and false attachment and
is rubbing his body with the ashes therefrom; he is
wearing the pearl-necklace of final salvation. Again, for his
Tantric Sadhana, which requires a female companion, the
poet has the Sahaja-damsel as his female consort. The
Yogin says that he has killed the mother-in-law of breath
(sasu)’, and done away with the sister-in-law (nananda) of
his consort, which is the senses,’ and has also put to death

1 The text has anaha damaru, The word anahéa reters to the anahata
{literally, unobstructed ; spontaneous) sound. ltis held in the texts on Yoga that
when all the senses are shut up and the nerves controlled and the breath suspended
through a yogic process, there arises a spontaneous sound within, which is known as
the andhata dhvani. For this theory of sound see Introduction to Tantric
Buddhism by the present writer. Beating of the drums is one of the customs of
many sects of Yogins and ascetics.

? To roam about in different localities, generally in forests, lonely out-skirts of
villages and in cremation grounds is a custom with the Képilika Yogins.

3 For a detailed discussion on the ms=aning of the pair of words ali and

kali see infra and also Introduction to Tantric Buddhism by the present writer.
4 Some sects of Yogins bear bells, anklets, car-rings and such other ornaments

6 There is a pun on the word sdsu here wh'ch may be associated with both
Sk. $vasria (=the mother-in-law) and with Sk. §vdsa (=breath).

6 Again there is a pun on the word nananda which may mean the sister-in-
law of a woman, or it may mean that which gives pleasyre, i.e., the senses,
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his mother (mda) of illusion {mayd),! and thus Kanha has
become a real Kapalika.
It is interesting to note here that the Jaina Apabhramsa
Dohas which seem historically to synchro-
mstﬁ'}:',:f ‘Bf,h‘;;“‘"d nise with the Buddhist songs and
Dohas, are also. strikingly similar in spirit
as well as in form to the Buddhist songs and Dohas. The
spirit 18 well exemplified in the collection of Dohas
called Pahuda-dohd of Muni Rama-simha (1000 A.D.).
There it is said,—‘‘O the Pundit of Pundits, you are
leaving aside the grains of corn and gathering husk instead.
You are satisfied with the scriptures and their meaning, but
O ye foolish people—you know nothing about the ultimate
meaning of the world. Those who are proud of their
knowledge of bombastic words do not know the raison
d étre of things and like a Doma of a very low origin
is always at the mercy of others. O fools, what is the utility
of reading much? A single flame of real knowledge is
sufficient to burn within a moment all virtue and vice.
Everyone is impatiently eager to be a perfect man,—but

' The word used is maa which may be associated with both the words matd

tmother) and maiya tillusion).

2  nadi Saktt didha dharia khatfc |

anaha damaru bajai viranade |l

kihna kapali yogi paitho acare !

deha naari biharai ekakdrem i

ili kali ghanta neura carane |

ravi-$a$i kundala kiu abharane |

raga desa moha laia chara |

parama mokha lavae muttahara |l

mariq §asu napanda ghare $ali |

méa maria Rahna bhaia kavalil! Song No. Il
% Ag verses from this work are quoted by Hemacandra who wrote about 1000
A.D., and as it quotes verses from Savaya-dhamma-doha which was composed about
933 A D. the present work may be taken to have been produced about 1000 A.D."
Preface 1o the Pahuda-dohd by the editor of the text, Hiralal Jain. Ambadisa
Gavare Digambara Jaina Granthamala, No. 3.
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perfection can be attained only through the purity of heart. '
Much has been read, but foolishness has not been removed,—
only the throat has been parched into the bargain. Read a
single letter through which alone you may be able to go to the
city of supreme goodness. * Caught up in the meshes of the
six systems of philosophy the mind finds no way of getting
rid of illusion. The one God is divided in six ways in
the six systems, and hence none attains Moksa or liberation
through them. * What can one do with the letters which
will shortly die with the times? Thatis, O fool, called Moksa
by which a man becomes changeless (anakkharu).” What good
can the reading of books render to a man whose mind is not
pure? Even the hunter, when hunting a deer bows his head
down before the deer (for throwing his arrow). (The idea
is that actions have no objective value in the religious
sphere,—the value is always subjective). You are getting
emaciated by reading books of many kinds,—but even now
you have no access to the mystery ot coming and going.”"*
About going on pilgrimage or wandering in forests

and on mountains it is said,—°‘ Prevent this elephant
of the mind from going to the mountain of Vindhya,—
for it will trample under feet the forest of Sila (i e., good
condlict of discipline) and once more fall into the pitfall
of the world. There are stone-images in the temples,
water in the sacred places and poetry in the books;
all these will but be fuel to the fire (of decay). Of no
avail is travelling from one sacred place to another; for the
body may be cleansed with water, but what about the mind?
When the body is being washed with water, the mind is
being made dirty with the filth of sin, which cannot be

Pahuda-doha, verses (85-88).

1bid., verse 97.

Ibid., verse 116.

kim kijjai bahu akkharaham je kalim khau jamti |

jema anakkharu samtu muni tava vadha mokkhu kahaemti i Ibid., verse 124.
6 Jbid., verses 146, 173.

- W N e
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" What may penances do when

there is impurity within? Hold fast your mind te the
Nirafijana (the Stainless One) and only thereby will the stains
of the mind be blotted out. Liberation can be atiained only
if the mind, stained with worldliness, be fixed on
Nirafijana,—the Mantras and the Tantras are of no use. *
The Jinas say,—*‘ Worship and worship;’ but if the self
residing within one’'s own body be once realised in its

washed away with water.

ultimate nature, who else remains to be worshipped?’’’

Again, it is said about people who are particular
about their religious garb.—‘‘ The snake shakes off its
slough, but its poison is not destroyed thereby. Putting on of
religious dress can never remove the internal desire for worldly
enjoyment. O, you, the head of all the shaven-headed,—
you have indeed got your head shaven,—but you have not
got your heart free from worldly desires;—he who has
shaven his heart, i.c., has made his heart free from desires,
has indeed done away with this world of bondage.™" '

The above will give us an idea of the spirit of Indian
literature during the proto-vernacular period and the earliest
period of the vernaculars. This spirit of heterodoxy and
criticism that characterises the Buddhist and the Jaina songs
and Dohas is a very noteworthy phenomenon in the
history of the vernacular literatures of India; for, here we
find the inception of a new type of literature, which grew
abundantly in many parts of India during the mediaeval
period, and the type is not extinct even in modern times.
This type of literature is generally known as Sahajiya or the
Maramiya school of literature.” The Vaisnava Sahajiyas

1 Ibid., Verses 155, 161-163, 178,
2 Jbid., Verses 61, 62, 205.
% vamdahu vamdahu jinu bhanai ko vamdau hali itthu |
niyadehaham vasamtayaham jai janiu paramatthu il Ibid., Veres 41.
* Ibid., Verses, 15, 135. Also Cf. Verse 154.
5 The popular vernacular word maramiya ccmes from the Skt. word marma,
which means the vital part or the very core of anything. The Maramiya school is
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of Bengal and the host of village poets roughly known
under the general name of Baul belong directly to the same
school of thought'; the Santa-poets of Northern and Upper
India and the other devotional lyrists, the mystics of Maratha,
and even the Sikh and Siafi poets belong to the same school
of heterodoxy and criticism.” Thus we see that this type
of literature has a continued history in the vernaculars from
the earliest period down to the modern times. As we are
now dealing elaborately with the early Sahajiyds and shall
also deal later on with different types of mediaeval Sahajiya
literature we think it necessary here to discuss in detail the
possible sources of the critical spirit of the various Sahajiya
schools. The utility and relevancy of such an elaborate
discussion on the point will be clearer, we hope, when the
different mediaeval Sahajiya schools will be studied in the
succeeding chapters and also in the appendix.

(D) Possible Sources of the Spirit of Criticism of the
Sahajiyas

An analysis of and scrutiny into the nature of the spint
of these different Sahajiya schools of vernacular poetry will
reveal the fact that much of their heterodoxy and criticism
is a thing of heritage; the ideas found in the vernaculars are
but infiltrations from the older ideas found in the different
lines of criticism in the history of Indian religious thought,
and these infiltrated ideas have been variously emphasised
and have received a new colour and tone from the vernacular
poets. Older lines of criticism of different kinds have got
blended in the critical and revolutionary spirit of the
vernacular poetry, and, therefore to make a critical study

thus the school that deals with the vital part cr theinner tiuth of religion to the
exclusion of the formalities and outward shows.

' Vide infra, Chs. V., VII,

! Vide infra. Appendix (A). -

-
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of it, it is necessary to make a general survey of the
different lines of heterodoxy that have moulded the religious
history of India in the different periods of its evolution.

The earliest trace of heterodoxy and criticism in the history
of Indian religious thought is to be found in the Aranyakas
and the Upanisads. In its practical aspect the religion of
the Sambhitas and the Brahmanas was pre-eminently sacrificial
with innumerable accessories of chants, ceremonies and
rituals. Though the sacrifices were generally made to some
particular god or gods they were nothing of the kind of an
attempt at establishing any sort of personal contact between
the god or gods in question and the sacrificer. The desired
effect of the sacrifice does not depend on the will of the
god to whom the sacrifice is offered,—it depends absolutely
on the rigorous correctitude of the sacrificial methed in all
the minutest details. But when we pass on from the
Samhitas and the Brahmanas to the Aranyakas and the

The spirit of the Upanisads we find a remarkable change
Arapyakas and the 1n the fundamental religious spint. In
Upanisads. . . o

_ the hymns and ritualistic and sacrificial
net-work of the Samhitas we do not find any unified idea
of the Brahman or the Supreme Being, though, however, we
often find a tendency towards monotheism. In come of the

Brahmanas we first have, in a rudimentary foim, the con-
ception of the Brahman as the ultimate principle and the

Evlution of the Dughest reality ani:l' the conception was
conception of Brahman  established in the Aranyakas and the Upa-

and the stress on Brah-

ma-realisation or self- nisads. With the establishment of the
realisation. ) . . .
conception of the Biahman the religion of
the Aranyakas and the Upanisads was no longer the objective
and deterministic religion of ritualism and sacrifice,—all
these are made subordinate to the final end of self-realisation
or Brahma-realisation. In the Aranyakas and the Upanisads
ritualism and sacrifice began to be replaced by meditation,

and the spirit of sacrifice sometimes began to have a
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philééophic interpretation.” When we find Maitreyi, wife of
the famous seer Yajiiavalkya, exclaiming,—*‘‘ What shall 1|
do with that, which will not make me immortal ?’"*— we dis-
cover the key-note of the Upanisadic thought, a hankering,
not after any mundane happiness and prosperity,—nor after
any enjoyment of bliss in heaven,—but after the realisation of
the self which is of the nature of the Brahman. It has been
said that those who know the self or the Brahman and seek
Kerma kipds _ made for truth reach the region of the Brtahman
subservient to Brahma-  wherefrom they never turn back; but
knowledge or self- , o
knowledge. those who acquire better regions through
sacrifice or gift or penances roam about
from this region to that and constantly suffer under the
whirl of coming and going.” It is neither by the
making of sacrifices, nor by hearing and memorising
the Vedas that one can realise the Brahman or the supreme
truth, it is only through the absolute purification of heart,—
through the removal of the veil of ignorance that one can
realise the self or the ultimate truth. Thus we see that the
whole emphasis of the Upanisads is on

Stress the sub. et : i '
v side of relicton. the subjective side of religion, which

jeclive side of religion.

seems to be conspicuous by its absence in
the Samhitas and the Brahmanas. The Upanisads discourage
much reading, erudition and discursive reason and also
sacrifices, ritual and worship of the gods;—they on the
other hand emphasise absolute purification of heart; for, it is
in the absolutely purified and mirror-like heart that the
supreme truth reflects itself in its illuminating and blissful

effulgence.

! Thus the Brhad-iranyaka begins with a new conception of the Horse of the
Horse-sacrifice. There it is said that dawn isthe head of the horse, the sun is his eye,
wind his breath, heaven the back and the intermediate space between heaven and
earth the belly; the quarters are the sides, the seasons the limbs, the stars the bones
and the sky his flesh. To mediate on such a horse and to realise the truth of this
horse is the real meaning of the Horse-sacrifice.

2 |bid., 2.4).

3 Brhad-aranyaka.
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In the post-Upanisadic period a free spirit of religion,
Post-Upanisadicspirit l€aning mainly to the subjective side,
f:,l;h:ftifsﬁfﬁ;gf,: characterises the early epic literature of

rata. India, particularly the Mahabharata. There
are stories in the Mahabharata, where the teachings of true
religion are being received from people belonging to the

lowest class of the social order. In the Anusasanika-parva
of the Mahabharata,’ where Bhisma is explaining to
Yudhisthira the really sacred places of pilgrimage, we
find that the mind with the transparent water of purity
and truth, when associated with the lake of patience,
is the best of all places of pilgrimage. He, whose body
is washed with water, cannot be said to be the really
cleansed one; he, who has controlled all his senses, is the
really cleansed one, and he is pure within as well as without.
To dive into the water of the bliss of Brahma-knowledge in
the lake of the pure heart is the best of all bathing, and it is
only he, whom the wise recognise to be a real pilgrim.
The Upanisadic spirit, however, is found in the post-Upa-
The spirit of isadic period bifurcated into the two main
t\éjv‘:ﬁt: pamagonism  lines of religious thought, viz., Vedanta and
. " Vaispavism. The Sankarite and the post-
Sankarite Vedantic schools cherished nothing but uncompro-
mising antagonism towards the school of Pirva-mimamsa,
the staunchest advocate of the sacrificial religion of the
Vedas. 'Even Ramanuja, the great exponent of Vaisnavism,
tried to make a compromise between dharma-jijiasa and
brahma-jijiasi and held that the former leads to the
latter ; but Sankara stoutly denied this relation of succession
between the two; for, he held that the nature and the ulii-
mate end of the two are diametrically opposite to each other.
While the aim of dharma-jijiasa is the attainment of

1 Ch. 108,
10—1411B
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prosperity (abhyudaya) in life and the attainment of heaven
after death, the aim of brahma-jijiasa is liberation (muk#i) ;
and while the function of the former is to induce one
to perform various sacrificial and ritualistic duties, the
function of the latter is only to induce one to know
the Brahman, and fo know the Brahman is to be the
Brahman. A hankering after the knowledge of the
Brahman presupposes no performance of scriptural duties,—
it follows rather from a discriminative knowledge of what is
permanent and what is transitory (nitya-nitya-vastu-viveka),
from absolute indifference to the pleasures of life here
and hereafter, the capacity for internal and external control
and a true desire for being liberated from the fetters
of life.

As the Mimamsakas go to the one extreme of saying
that religion always involves some kind of activity,—the
Vedantins go to the other extreme of saying that true
religion involves no kind of activity whatsoever. The aim of
all activities is to produce some sort of effect,—but Brahma-
knowledge cannot be the effect of any activity ; it is already
there, and it is there for all time; it is, however, veiled
by our ignorance—by the world-illusion;—the function of
the true knowledge of the scriptures is to remove this veil
of ignorance from our mind,—and when this veil of the
world-illusion is removed Brahma-knowledge will dawn
upon us instantaneously and spontaneously. Brahma-
knowledge is not something attainable through human
effort,—it is rather self-revealed. Brahma-knowledge is
not even a mental function,—for, a mental function pre-
supposes the fact that the agent has the power to do or undo
it according to his own will, —but we have no such power in
the case of Brahma-knowledge. Moreover, as we have noticed
before, to know .the Brahman is nothing but to be the
Brahman, and knowing and being being identical here, no
action is implied even in the knowing.
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The Vaisnavas, however, represent the spirit of hetero-
- doxy in another way. While the whole
i,},:'" spirit of Vaigav- emphasis of the Vedantins is on pure
knowledge, the emphasis of the Vaisnavas
is on devotion or love. The Vaisnavas always speak very
indifferently of heaven and the enjoyment of happiness
there,—they discourage even the 1dea of liberation,—
what they want is the blissful realisation of the eternal
love of God. It is necessary to remark here that this
cult of devotion or love was not and is not limited strictly
to the sphere of Vaisnavism,—we have already referred
to the Saivite devotional cult of South India, and even in the
Sakta cult of later days (we may mention here the
exquisite songs of Rama-prasida Sen and others of his
time) we find traces of pure devotion and love. But in
Northern India and in Eastern India this devotional cult
flourished mostly along the line of Vaisnavism and they
are commonly taken to be identical.
The innovation made by the Vaisnavas (and all devo-
Question of divine tional cults in genc:r:.il) is the mtm(%uc'tlon of
mercy—a break inthe the element of divine mercy within the
law of Karma. ... .
deterministic view of the law of Karma.
Germs of the law of Karma can be traced to the ritualistic
and sacrificial religious thought of the Vedas, and it is a
particularly noticeable fact that practically all the systems
of Indian thought accept this theory in some form or other.
We have seen that the Samhitas and the Brahmans leave no
scope for the interference of the gods in the matter of the
fruition of the rites, rituals and sacrifices. But already in the
Upanisadic period we come across a statement like this,—
““ This self or soul (atma) can never be realised through
great sayings,—neither by memorising™ (the scriptures)
nor by listening to the scriptures; it is orly by him, to
whom it reveals itself of its own accord, that it can be
realised, and to him this soul or self reveals its real
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form.””' Herein we find germs of the predominance
of the divine will, which reigns supreme over all
human efforts, and herein comes the question of divine
mercy. Along this line developed the theory of divine mercy
of all the devotional cults, and the only religious duty lelt,
therefore, to the followers of these schools, was unconditional
self-resignation to the divine will.

Up to the eighth and ninth centuries A.D. the domina-
ting feature of Vaisnavism was this spirit
of self-resignation and seeking the haven of
the infinite mercy of God. This very

Unconditional  self-
resignation.

spirit indicates that the elaborate system of religious duties,
cusloms, rituals and ceremonies—strict rules for food and
dress could find no prominence in the Vaisnava school ; when-
ever they were adopted they were adopted with the purpose
of preparing a mental atmosphere favourable to the growth
and development of the spirit of devotion and self-surrender.
Already in the Bhagavata Purina we find elements of
pure love spoken of as the best and highest method
through which the direct communion with God becomes
possible.  There the uncultured rustic cowherd girls of
Bindavana are regarded as the best of all religious people
for their most sincere and passionate love for Srikrsna, the
perfect incarnation of God. Devotion (bhakti) in later times
was classified under two heads, viz., vaidhi bhakii, i.c.,
devotion that arises through the performance of religious
duties, observance of vows and rites, and strict obedience
to the rules and regulations laid down in Vaisnava theology ;
and the other kind of devotion is called
raganuga bhakli, i.e., passionate devo-
tion,—or love for God that depends on
no extraneous caus:,—it is love absolutely for love's sake.
The former kind of devotion has always been spoken of as

The ideal of
passionate love.

! Katha(1.2.22.),
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being much inferior to the latter and as such the former is
never recognised as devotion proper. This exclusive stress on
love has naturally minimised 1o a considerable extent all the
formalities, conventionalism and ceremonialism in religion.
Even a man of the lowest origin, such, for example, as
a Candala, in spite of being a riteless untouchable, has been
acclaimed as being much superior to the twice-born (Brahmin),
by being merely a sincere lover of God ; on the other hand, a
caste Brahmin, inspite of his loyalty to the rites, customs and
duties of Brahminic life minus his sincerity of love, has
been emphatically declared to be inferior to a Candala,—
and this really represents the true spirit of Vaisnavism.
Again, the Yoga-school of Indian thought has a religious
ealism of Yoga perspective of its own, and its emphasis
and the stress on the 1s exclusively on the subjective side of
subjective side. . . . :
religion. Though all sorts of occultism
and necromancy prevailed and still now prevail within
the school of Hatha-yoga, and though with a large number
of Indian Yogins Hatha-yoga has become a science of
physical feats, serenity prevails within the school of Yoga
proper. As a philosophical system Yoga represenis a
purely idealistic view and it is the mind in all its states
and processes that has been held responsible for the whirl
of birth and death and consequent sufferings. Religion,
according to Yoga, consists in the final arrest of the states and
processes of the mind, and the final arrest of the mind means
the final arrest of the flux of coming and going and that is
the state of final liberation. Yogic Sadhana, therefore,
consists essentially in a process of psychological discipline
against a moral background. It is evident from the very
nature of Yoga proper that it leaves no scope for idolatry,
ritualism and ceremonialism. The dominant trend of Indian
thought is idealism ; it is the mind with all its principles of
defilement that has been held responsible for the world-

process. It is for this reason that in practical Sadhana
s
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elements of Ycga have been adopted in almost all the practical
systems of Indian religion ;—even Vaispavism with all its
love-theories is no exception. In the critical spirit of the
old and mediaeval vernacular poets we shall find this spirit
of Yoga acting strongly in unison with the spint of the other

heterodox systems.
Inspite of their heterogeneous practices, ritualism and
ceremonialism the Tantric schools (both

Hetetodoxy of the i, Jy and Buddhistic) breathe throughout

Tantras.
a spirit of revolt against the orthodox

schools,—the Hindu Tantras having the same apathy towards
the caste-religion or Varnasrama-dharma -of the Brahminic
people as the Buddhist Tantras have against monasticism.
We have already seen thatthe main emphasis of the Tantrikas
is on the practical side of religion, and naturally they
discouraged much reading and erudite scholarship, either
philosophical or scriptural. The stress of Tantra proper was
on Yoga, where discursive knowledge is of little avail. As
for the other practices of Tantra, good or bad, their un-
conventional nature is palpable, and to have these uncon-
ventional practices recognised as purely religious practices
the Tantras had to decry strongly the conventional practices
of both Brahminism and Buddhism. Because of the
extremely unconventional nature of the practices, the Tantrikas
had to launch the bitterest attack on the commonly accepted
practices and religious views of the orthodox systems. The
importance of this critical and revolutionary spirit of the
Tantras lies in the fact that the earliest literature of our
language (we mean the songs of the Sahajiya Buddhisis)
inherited much of its spirit of revolt and criticism directly
from the Buddhist Tantras.
It will be noticed that the above critics of orthodox
Heterodoxy of the Drahminism were all theists ; but the severest
early atheistic achools. 4400k came from the atheists of whom the
Carvakas, the Jainas and the Buddhists deserve mention here.
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Already in the Upanisads we find mention of schools of
naturalism which recognised no ultimate conscious Being as the
author of the universe, but thought of the world-process as a
product of the course of nature. The materialists are generally
spoken of in early texts as the Lokayata school or the school
which admits the truth only of the visible world. In early Pali
texts we find mention of many pre-Buddhistic heretical ascetics,
of whom mention may be made of Safjaya, the sceptic,
Ajita Keéakambalin, the materialist, Purana-kaéyapa, the
indifferentist, Maskarin Goéala, the wandering ascetic, and
Kakuda Katyayana.” The Carvika school of thought deserves
special mention here. The Carvakas were not believers in
any kind of divinity,—the whole world-process including
the psychosis, has been explained by them as the creation of
matter. Let a man be happy so long as he lives ;—life is
short and none can escape the jaws of death ; and if once this
body is burnt to ashes there is no returning back;’ let one,
therefore, eat, drink and be merry. The Carvakas strongly
defied the authority of the scriptures. It has been said that
religion is nothing but a device of the cunning priests for
earning livelihood as they have no other resources. It is
said,—‘‘There is no heaven, no emancipation, no soul,—
nothing belonging to the after-world,—never are the duties,
prescribed according to the castes and the different stages of
life, capable of producing any effect. All fire-sacrifices, the
three Vedas, the ascetic practice of holding three sticks
(bound together), the practice of rubbing the body with
ashes—are inventions of stupid and cowardish people for the
earning of their livelihood.”’ ® It has been further said,—
“If it be true that an animal, when killed in the
Jyotistoma-sacrifice goes to heaven,—why then should not

1 See A History of Pre-Buddhistic Indian Philosophy by Dr. B. M. Barua,
M.A., D.Lit

? Sarva-darSana-samgraha (Govt. Oriental [Hindu] Series), Vol. I, p, 12,

3 Ibid., p. 13,
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the sacrificer kill his own father in the sacrifice ? [If
the funeral rite of offering food, drink and other gifts to the
departed may produce satisfaction in them, then the supply
of oil to an extinct lamp should also increase its flames.
Utterly futile is the contemplation of providing food
for those who have departed this life,—for, had there
been any truth in this practice, one might have had his
satisfaction on his way while gifts were being offered to him
in his house. If those who are in heaven can be satisfied
by offering of gifts here on earth, then why should not
offerings be placed on the lower floor of the house for the
satistaction of those who are above theroof 2 *' ' It is there-
fore strongly recommended that one should live joyously
as long as one lives,—one should borrow money to procure
butter ;—if body be once burnt to ashes, it can never
return. If after dissociating himself from this particular
body a man goes to a different region, why should not he
come back many times again through his deep affection for
the relatives ? So, all these are meaningless talks having abso-
lutely no reality behind. It stands obvious that the Brahmins
invented all the funeral rites only to find out a source
for their livelihood—they have got absolutely no other justi-
fication. Those are hypocritical, cunning and demonic
people, who have composed all the Vedas,—and it is really
strange that meaningless mutterings like jarbhari, turphari,
etc., are saild to be the sayings of learned Pundits.
The obscene practice that the wife of the sacrificer should
hold the penis of the horse in the horse-sacrifice and all such

I Sarva-dariana-samgraha Govwt. Oriental |Hindu] Series), Vol. I, pp. 13-14,
It is interesting 1o note here some of the verses of the Visnu-purana whi h
breathe exactly the same spirit.

nihalasya pasor yajiie svarga-praptir yadi'syate |

sva-pita yajamanena lada kim na nihanygate |

trptaye jayate pumso bhukiam anyena cet tatah |

dadyac chriddham §ramayannam na vaheyuh pravasinah |l
(Visnu-purana, 3.18.85, quoted in the commentary on the Sarva-dariana-sam-

graha, p. 13).
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other practices are prescribed by base hypocrites, and all the
injunctions in the Vedas regarding the eating of meat are the
sayings of none but the goblins and the demons, who are
particularly fond of meat.'
The Buddhists and the Jainas, though atheists, were not
Schools  that are anti-religious like the Carvakas. From the
f;l}i‘;'if::slffaiﬁ?:m“:;g plane of time-honoured customs, of sacri-
Buddhism. ficial rituals and ceremonies the ground of
religion was shifted to a humanitarian plane and the ethical
aspect of religion received a great emphasis. Notwithstanding
all the differences in metaphysical and theological view-points
Buddhism and Jainism had a common front to push in their
defiance against the authority of the Vedas, in their absolute
denial of any ultimate reality in the form of any Supreme
Being, in their emphasis on the cardinal ethical virtues,—
particularly on the principle of non-violence. As we have
hinted, Jainism viewed religion from a distinctly different
perspective from that of the Upanisadic or the other
Brahminical schools. The ultimate aim is
s;tfiv;eczégjl:iu:ism?er— salvation (moksa),—which can only be
attained by the eradication of the Karmas
which stick to the soul like dust particles tc a body besmeared
with oil, and thus bind the soul to this world of suffer-
ings. This inrush of Karma is to be stopped by various
kinds of control (samvara) and nirjara or the purging
off of the Karmas from the soul. The controls are generally
the vows of non-injury, truthfulness, abstinence from steal-
ing, sex-control, non-acceptance of the objects of desire,
gentle and holy talk, full control over body, speech and mind,
habits of forgiveness, humility, penance, meditation on the
real nature of the world and man, and principles of right
conduct (caritra). Ahimsa or non-injury is regarded as the
highest virtue in Jainism as well as in Buddhism, and in their

I Sarva-daréana-samgraha (Govt. Oriental {Hindu] Series), Vol. 1, p. 15.
11—1411B
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practical religious conduct the Jains take the greatest pre-
caution to avoid the slightest injury to the smallest of insects.’
The rudest shock to orthodox Brahminism came from the
Buddhists who brought about a revolution not only in the
religious sphere, but also in the sphere of

pibe perspective of - philocophical thought. The truth, which
Sakyasimha realised through his great

renunciation and profound meditation and by the realisation
of which he became the Buddha or the perfectly enlightened
one is the truth of pratitya-samutpada or dependent origination
which presents an entirely new perspective in the field of
philosophy. The fundamental notions of causality, substance,
time and space underwent complete change and the general
tendency of all logical and metaphysical enquiries was directed
not towards any thesis but towards contradicting all kinds of
thesis of the established schools. From the religious side,
the authority of the Vedas was openly challenged and the
efficacy of the rituals and sacrifices was stoutly denied.
Moreover the inhuman cruelties inflicted on the beasts in the
different kinds of sacrifices was severely condemned.’ The
existence of any ultimate reality, at least in the form of the
Supreme Being, was denied or at least strict silence was
maintained on all such ontological points; the summum
bonum of life was declared to be the final liberation from

1 Itis to be noticed that orthodox Jainism like other dogmatic schools incorpora-
ted various dogmatic beliefs like the self-revealing eternal nature of Jainism as a
religion, the godhood of the Tirtharnkaras and many others of this nature; and a
fighting within Jainism itself began between the two main sects, viz., the Svetimbaras
(i.e., wearers of white cloth) and the Digambaras !i.e., the naked). The peculiar
beliefs of the Digambaras are that the Tirthankaras live without food, that a monk,
possessing property and wearing clothes, cannot attain liberation and that no woman is
entitled to liberation. The Jaina monks generally bear clothes of a blanket, an alms-
bowl, a stick, a broom to sweep the ground, a piece of cloth to cover his mouth lest
any insect may enter it by chance. The Digambaras bear a similar outfit, but they
always remain naked and carry brooms of peacock’s feather or long hairs of the tail
of animals (camara’. The monks have their head shaven; there is often the custom
of pluzking the hair out and this plucking of the hair is sometimes regarded as a
cardinal religious practice. '
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this life of suffering by a strict code of moral discipline
and this was declared to be the true meaning of religion.
Thus the sacrificial religion of the Vedas was replaced
by the Buddhists by the principles of moral virtues and
good conduct (Silacara).! Leaving aside the innovations
of later Mahayana Buddhism or Tantric Buddhism where
Buddhism developed innumerable gods and goddesses and
the paraphernalia of worship, partly as a reaction against the
negativistic regorism, partly through the influence of Hindu
idolatry, and mainly through the influence of indigenous
religious cults or such other cults of the neighbouring
localities, Buddhism denied godhood unreservedly and even
the existence of any supreme creator of the universe (cf. the
Brahminic conception of Brahma, the creator of the universe)
as no positive evidence of any such being can ever be
demonstrated. The spirit of monastic Buddhism on this
point is best illustrated in the Tevijja Sutta of the Digha-nikiya
where the belief in the existence of Brahma and the belief in
the Brahminical religious systems have been compared to the
funny belief of a foolish man in the existence of some
beautiful girl somewhere and his wish to enjoy her
without knowing absolutely anything about her and her
whereabouts.

The Buddhists were strongly opposed to the caste-system
and the Varnasrama religion of the caste Hindus. A
great campaign against the caste-system 1is found in the
Vajra-sici of Aévaghosa where the author tried 1o prove
on the basis of the evidences found in the Vedic literature
and the standard Brahminical texts like the Manu-samhita,
the Mahabharata, etc., that the Brahmins as a class can never

Cf. nindasi yajiia-vidher ahaha $ruti-jatam
sadaya-hrdaya-darsita-pasu-ghatam |
kesava dhrta-buddha-iarira

jaya jagadisa hare !

Gita-govinda of Jayadeva (1, 13).
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be superior to the other castes and that the superiority or the
inferiority of man can never be determined by the accidental
fact of birth. The orthodoxy and conventionalism of the
Sramanas and the Brahmanas ' were constantly criticised by
the Buddhists. Whenever and wherever we find mention of
the Sramanas and the Brahmanas we find them as representing
the mistaken or distorted spirit of religion as contrasted to the
true spirit of religion represented by the well-disciplined and
perfectly enlightened Buddhists. ©* Without entering into the
details, let us give here a few specimen of criticism that were
levelled by the Buddhists against these orthodax sects. A
good specimen of popular criticism is to be found in the
Vatthupama-sutta where Buddha preached to the audience
that a man can be said to have bathed only when he has
become pure in heart.” At this a Brahmin from among the
audience asked Buddha,—‘‘Does your Holiness go to the
Bahuka river to bathe?'” The Lord replied,—‘‘What's the
need of going to the Bahuka river,—what may it do?’" The
Brahmin said,—‘‘O Gautama, the river Bahuka is known to
many and recognised by many as associated with Moksa and
virtue and as rendering liberation and destroying sin; many
people wash away their sin of past deeds in the river Bahuka'’.
Then the Lord addressed the following verse—*‘Indeed there
are (sacred) rivers like the Bahuka, Adhikakka, Gaya,

1 It should be noted here that wherever we find criticiem of the Buddhists against

the Brahmins in the Pali texts (and we come across such criticism very frequently)
we find mention of the Sramanas as one of the ancient orthodox sects along
with the Brahmanical sect., These Sramanas seem 10 ke an cithedox rect of asceties
who were somewhat akin to the Buddhists in their insistence on the misery and
sufferings of Samsira, in the emphasis on compassion and Ahimsa and in their dis-
regard of caste system. But it seems, they were somewhat dogmatic in view and
formality prevailed in their asceticism which made them target of criticism from the
monastic Buddhists. In this connection see an article by Winternitz in the journal
Indian Culture (Vol. 1, No. 2) ‘Jainas in Indian Literature.’

2 Cf. pagadha ettha na dissanti eke samana-bahmana |

tam tu desam na jananti yena gacchanti subbata I Padhana-sutia.
3 ayam vuccati bhikkhu sindlo antarena sininena.
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Sundarika, Sarasvati, Prayaga and the Bahumati; there the
fool, the evil-doers take their bath everyday; but surely they
are not purified thereby. What will the Sundarika do?
What can the Prayaga and the Bahuka do ? He who does
harm to living beings and who is the doer of all evil deeds,
is never purified by (the water of) these rivers.””'  Another
instance of the criticism of the same nature can be cited from
the dialogue between the nun Purnika and a Brahmin in the
T heri-gatha. Punnika asks the Brahmin, who was bathing
early in the morning in an extremely cold weather,— |
indeed used to plunge into water in cold weather with a view
to bring water,—but that was only out of fear of punishment
or rebuke from the ladies I cerve; but of whom are you so
much afraid, O Brahmana, that you plunge into water and bear
extreme cold with a shivering body?’" “‘The reason is known
to you’’,—replied the Brahmin,—‘* why then this question ?
I acquire virtue and destroy the effect of my evil deeds (by
bathing). Whoever performs evil deeds, whether an old
man or young, will escape the fruition of such evil acts by
taking bath in holy water.”” ‘‘ Who 1is the fool of fools ”’
asked Punnika ‘‘that has instructed you that the effects of
evil-deeds can be washed away by bathing in the water ?
Had it been the fact, all frogs and tortoises and snakes and
porpoises and other aquatic creatures would certainly have
gone to heaven. Should all sheep, boar, fish hunters, thieves
and murderers and other evil-doers be liberated from all evil
deeds by their bathing in water? If this river should wash
away all the sins you have accumulated by your former evil
deeds, she should wash away all your merits too ;—but what

Fahukam aedhikakkaii ca gayam sundarikam api

sarasvalim prayigan ca atha bahumatim nadim il

niccam pi bilo vakkhanno kanha-kammo na sujjhat:

kim sundarika karissati, kim payaga, kim bahuka nadt |

verim katakibbisam naram na hi nam sodhaye papakamminam |
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should remain then? You do not care to cast away that
(i.e., evil deeds) through the fear of which you are plunging
every day into water,—the effects of evil deeds will never
be washed away by cold water.””’ The nun then adds that
if a man is really conscious of the direful effects of the
evil deeds and if sin has become something repulsive to
him, let him not try to flee from sin or to wash
away his sin in water, let him take refuge in the Buddha
and adopt his creed and lead a life of discipline and
righteousness.

But though Buddhism first began with a freedom of thought
and spirit of revolt against orthodoxy, orthodoxy in practi-
cal religious life gradually crept into . Buddhism itself and the
ethical regorism, strictness of rules and regulations,—austere
practices of penance, vows and fastings prescribed for the
monastic life again made the monks objects of criticism. We

Monastic. orthodoxy have noticed before that a large section of
and the revolt of the people with more liberal views, freedom of
Mahayanists. ] .

philosophic thought and a generous outlook
seceded from the orthodox body. Butin course of time
when Tintricism made its way in Buddhism, the Tantric
School again revolted against both the monasticism and
scholasticism of Hinayana Buddhism and the intellectual
pedantry of the Mahayanists; the Tantrikas advocated their

e

esoteric practices which were held to be the surest and at the

ko nu mate idakkhasi ajanatassa ajanato |
udakibhisecand nama papa-kamma pamuccati |
saggam niina gamissanti sabba-mandiaka-kacchapa |
naga ca susumara ca yc caffie udakecar& il
orabbhika sikarika macchika miga-bandhaka |

cord ca vajjhaghifia ' ca ye cafifie papa-kammino |
udakabhisecana ic pi papa-kamma pamuccare |
sace imi nadiyo te papam pubbekatam vaheyyum |
pufiiam pi ma vahecyyum tena tvam parivahiro assa |
yassa brahmana tvam bhito sada udakam otari |
tam cva brahme ma kasi ma te sitam chavim hane ||

T heri-gatha, (xi1, 240.244).
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same time the easiest way to liberation. In the Buddhist

Revolt of Tantic lantras we always find that austere
Eﬁ:fyl;;:‘ egainatboth ractices and penances inflicting disciplin-
yana. ary rigorism on body and mind can
never conduce to the attainment of perfection; perfect
enlightenment must be attained through an easy process—
through the enjoyment of the five objects of desire, and this
is often spoken of as a short-cut for the attainment of Buddha-
hood." So the hard rules of discipline, the practices of fast-
ing, bathing, purifying the body and the mind through strict
rules and regulations should all ke avoided,” and the most
pleasant and easiest way of attaining perfection is
through initiation in the fatfva and the practice of yoga
in company with the Prajiia or the Sakti (i.e., the female
counterpart). The austere penances and vows only make a
man sorry, and make his face disfigured; through this pain
and sorrow the mind can never be expected to attain
perfection.” It is, therefore, enjoined,—‘Do not cast away
the five objects of desire and do not inflict strain on the body
through penance; try to attain ‘bodhi’ (i.e., perfect know-
jedge) in a pleasant way by following the injunction of the
science of esoteric yoga.' It has been said in the Citta-visuddhi.

1 sarva-kamo-pabhogai§ ca sevyamanair yathecchatah |
anena khalu yogena laghu buddhatvam apnuyat ||
duskarair niyamais tivraih sevyamano na siddhati |
sarva-hamo-pabhogais tu sevayam$ ca $u siddhati ||
Sri-guhya-samdja, Ch. VII (G. O. S
% na kasta-kalpanam kuryat upavaso na ca kriyam |
snianam §aucam na caiva'tra grama-dharmam vivarjayet |
Advaya-siddhi MS. (C.L,B. No. 13124) pp. 35 (B)-36 (A).

This verse is also found in the Ciita-viuddhi-prakarana, Verse No. 58.

3 Vajra-daka-tantra, quoted in the Catalogue of Sanskrit Buddhist MSS. J.R.S.B
Vol. 1, p. 105. This verse is quoted in the commentary of the Carya-pada,
No. I, and is said to belong to the Sri--samdja; it is not, however, found in the Sri-
guhya-samaja-tantra published in the G.0.S.

4 Pafica-krama, Ch. I, MS. (B.N. Sans. No. 65, 66) p. 1 (A). This verse is
quoted in the commentary of the Carya-pada (No. 1)as belonging to the $ri-
samaja ; but it is not found in the text published in the G.O.S.
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prakarana of Aryadeva that bathing in the holy water of the
Ganges is of no avail; for, if the water of the Ganges had
the capacity of purifying man’s body, it would have the
capacity of purifying the body even of a dog and the dog
also would have been entitled to liberation by bathing in the
Ganges. Again, there are fishermen who dive in the water
of the Ganges, why should not they be liberated from the
fetters of this world ? And there are fish in the water of the
Ganges; what prevents these poor creatures from attaining
Moksa > Moksa is never possible through going on pilgri-
mage or bathing, it is to be attained.only through the purific-
ation of mind, by purging it of all the blemishes of
subjectivity and objectivity.’

But the fun is that though Tantricism condemned ortho-
doxy in the strongest possible terms, it developed within its
province the most elaborate form of practices. In forma-
lism, ceremonialism, ritualism, magic, sorcery and in the
most complicated system of worship accompanied by the
muttering of innumerable Mantras Tantricism superseded all
the other orthodox systems. Vajra-yana Buddhism, which is.
the most general name for Buddhist Tantricism as a whole,
developed all possible rites and practices, both conventional
and uncoventional. Though the secret yogic practice is

often spoken of in Vajra-yana, it was not

Th thod and . .
formalism of Tantric emphasised as the only method for reali-

,B;:,iﬁh;sf?he g:}?ajiy';’; sing the truth, and hence was the  impor-

tance attached also to all rules of worship,
muttering of the Mantras, describing of the circles and
hundred other rituals and ceremonies. Again there arose
another group of Yogins within the province of esoteric

Buddhism, who revolted against this formal nature of

! Verses (59-68). The text was available to the writer through the courtesy
of MM. Vidhu-sekhara Bhe%acarya, Asutosh Professor of Sanskrit, Calcutta

Uritversity.
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Vajra-yana and stressed some esoteric yogic practice
to be the only methed for realising the highest truth or
attaining perfection; this school 1is known as Sahajiya
Buddhism. .

We have discussed before at some length the salient
features of this Buddhist Sahajiya cult. If we analyse and
examine the ideas of the Buddhist Sahajiyas we shall find
that, as an off-shoot of Tantric Buddhism, it embodies the
heterodoxy of Buddhism in general mixed up with the spirit
of Tantricism. In its aversion towards discursive reason
and scholastic erudition and in its stress on the practical side
of religion we may find the spirit of Tantra and Yoga work-
ing together on it. Again the influence of the Tantra as
well as of the Vedanta is palpable in the view that truth can
never be found outside—it is to be intuited within. In the
highest stress laid by the Sahajiyas on Sahaja-realisation or
self-realisation as the summum bonum of the religious life
we may trace the old Upanisadic spirit under the Buddhistic
garb. ldeas, derived from different lines of thought, have
merged together in a popular way in the songs and Dohas of
these later Buddhist poets. In the Jaina Dohas we have
almost a similar admixture agamnst a popular Jaina back-
ground. The devotional line of thought or the spirit of love
i1s, however, conspicuous by its absence from the Buddhist
and Jaina songs and Dohis; but it predominates in the songs
and Dohas of the mediaeval period. The fact will be
demonstrated when we shall deal with the salient features of
the Vaisnava Sahajiyas and the Bauls of Bengal in a
succeeding chapter, and with those of the innumerable
Sahajiya and Sifi poets of Upper and Northern India in the
appendix. Besides the inherited elements from older
thoughts the medizeval poets received cognate thoughts and
ideas also from Sifi-istic Islam. As we shall have occasion
to turn to the question in detail in future, we need not discuss

it now.
12—-1411B



90 'OBSCURE RELIGIOUS CULTS

(i) The Idea of Sahaja

The criticism made by the Buddhist Sahajiyas, with which
the Jaina mystics also joined their voice, defines the
Sahajiya school more negatively than positively. In the
positive side, however, the conception of the Sahaja or the
ultimate innate nature of all the objects and beings will give
us a definite idea about the {undamental tenets of the
school.

The word ‘ Sahaja’ literally means that which is born or
which originatés with the birth or origination of any entity
(saha jayate iti sahajah). It is, therefore, what all the Dharmas
possess by virtue of their very existence, and is thus the
quintessence of all the Dharmas. As Maha-sukha is the
quintessence of all the Dharmas, this Maha-sukha-nature is
the Sahaja-nature of all the Dharmas. In the Hevajra-
tantra we find,——‘‘ The whole world is. of the nature of
Sahaja—for Sahaja is the quintessence (svaripa) of all; this
quintessence is Nirvana tothose who possess the perfectly pure
Citta.”” ' But though this Sahaja in the form of Maha-sukha is
realised in and through a physiological process, it should never
be conceived as something belonging to the body ; though it is
within the body, it 1s not something physical.” As the
quintessence of all, it is the absolute reality, both immanent
and transcendent.

We find in the Upanisads that the Brahman as the ultimate
nature of our self and of the external world transcends all
intellectual comprehension and verbal expression. Similar
is the position of the Sahajiyas, who hold that the Sahaja

! tasmat sahajam jagat sarvam sahajam svarapam ucyate |
svaritpam cva nirvanam visuddha-kara-cetasalah ?) Ii
Hevajra-tantra, MS. (R.A,8.B. No. 11317) p. 36(B).
Cf. also, svabhavam sahajam ityuktiam sarvd-karaika-sambaram |
Ibid., MS, p. 30(A),
. ! dchastho'pi na dehajah |
Hevajra-tantra, MS. p. 3(A).
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nature is neither definable nor accessible to our mind, nor
expressible by speech. As the Brahman
,,Z,},:'fe of ‘é’ﬁ,‘;ﬁ:"able is to be realised within, so also this Sahaja-
nature 1s to be intuited within (sva:__

samvedya). We find in the Upanisads that when one

realises the self as the Brahman, there is neither the knower
(jiata) nor the knowable (jieya) nor the knowledge (jAiana);
for, in such a transcendental state, °‘ where everything
becomes the self, who will see whom and by what means,
and who will know whom and by what means?’’ ' This Upa-
nisadic principle has also been adopted by the Sahajiyas in
speaking of the Sahaja nature. It is said in the Hevajra-
tantra,—** Sahaja can neither be explained by any man nor can
be expressed by any speech; it is realised by the self through
the merit of serving at the feet of the Guru.’’ * In the Guhya-
siddhi also it is said that this truth is to be attained through
personal intuition,—the tongue can never speak anything of it.’
That is an all-pervading supreme state where there is neither
body nor speech nor any work." It has very nicely been said
in a song of Kanha-pada-—-‘* Whatever is related to the mind
and to all the Agamas (scriptures) and religious texts and the
beads (for counting the time of taking the name of God)—all
are confusing and anomalous. Say, how Sahaja can be
explained,—(for) neither body nor speech nor mind can
enter into it. In vain does the Guru preach to the disciple,
for, how can he explain that which transcends the capacity
of all verbal means? Whoever will explain 1t will
misrepresent it; here the preceptor is dumb and the disciple

I yalra tv asya sarvam a@tmaiva bhiit tal kena kam pasyct, kena kam vijaniyat |
Brhad-aranyako-panisat. (4-5-1.5),

? na'nyena kathyate sahajam na kasminn abhilapyate |
dtmana jiayate punyad guru-piado-pasevaya |
Hevajra-tantra, MS. p. 22(B).
3 sva-samvedyam tu tat tattvam vakium na'syah paryate |
Guhya-siddh:, MS. (C.L.B. No. 13124) p. 14A).
4 yatra na karyo na vak-cittam sthanam yat sarvagam param |

Ibid., MS. p. 15(A).
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is deaf. Asks Kanha,—how then is that jewel of the Jinas?—
it is just as the deaf is made to understand by the dumb (i.e.,
through the movement of the lips, or by the facial expres-
sions, or by the suggestions by postures and gestures).’’ '
Tadaka-pada also says,—‘‘ How can what is beyond the
path of speech be explained? ' * Again we find,—‘‘ The
Sahaja stage can never be explained by the preceptor, neither
can it be understood by the disciple,—it is like the flow of

nectar ;—to whom and by what means can it be ex-
3

plained?’’ * Tillo-pada says in his Dohas,—Sahaja is a state

where all the thought-constructions are dead (i.c., destroyed)
and the vital wind (which is the vehicle of the defiled Citta)
1s also destroyed,—the secret of this truth is to be intuited by
the self,—how can it be explained (by others)> The truth
(tatta = tattva) is inaccessible to the ordinary foolish people,
and it is also unknown and unknowable to scholars,—but it
is never inaccessible to that fortunate and meritorious one who
by services has propitiated the Guru.’ Saraha-pida also

1 jo mana-goara ala jala |
agama pothi ista-mala |
bhana kaisem sahaja bola ba jaya |
kaa-vik-cia jasu na samaya |l
ale guru uesai sisa |
viak-pathatita kihiva kisa Il
je taim boli te tavi tala |
guru bova se sisé kala Ul
bhanai kahnu jina-raana bi kaisa |
kala bobem samvohia jaisa |l
Song No. 40.

. For the reading of the last line of the verse see the article ‘' Caryd-padera
Patha’’ by the present writer in the Sri-bharati, Vol. 1, No. 7.

! vak-pathatita kahi vakhani i

Ibid., Song No. 37.

3 nau tam vaahi guru kahi nau tam vujjhai sisa |
sahajd-vattho amia rasa kasu kahijjai kisa |l
Quoted in the Kriya-samgraha-nama-paiijika.

MS. (B. N. Sans. No. 31) p. 37(B).
4ty marai jahi pavana tahi lino hoi nirasa |
saa (samveana tatia-pholu) sa kahijjai kisa 1
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says in his Doha,—What can be known through meditation
of that, which i3 without knowability 2 How can
that be explained which transcends all speech? ' In the
commentary of the Doha it is said,—whatever is a_production
of the mind is false; that is the truth, which is never mentally
constructed.” Again it is said by Saraha-pada,—where
neither mind nor the vital wind moves, nor is there any
function of the sun and the moon, there should the Sahaja-
citta rest,—this is the advice of Saraha.” Where the mind
dies out and the vital wind is also destroyed,—that is the
supreme Maha-sukha, it does not remain steady nor does
it go anywhere (or, it never becomes expressible through
words)." In the Sahaja state the individual mind enters the
Sahaja as water enters into water.” The nature of the self can
never be explained by others; it can be caused to be realised
only through the instructions of the Guru,—none else can make
one realise it." The subtle and varied emotions resulting from
the realisation of truth is not something capable of being
expressed through words,—that stage of bliss is absolutely free
from all mental constructions—a supreme world is revealed

vadha ani-loa-agcara-tatta pandia-loa agamma |
jo guru-pa(a-pasanna iahi k1 citta agamma) |
Dohakosa of Tillo.pada, Verses 7-8, Dr. P. C. Bagchi’s Edition.
! jhana-rahia ki kiai jhane |
jo avaa lah: kahi vakhane i
Dohiakosa of Saraha-pada, Dr P. C. Bagchi's Editicn.
1 j1i tavan mysa sarvam (yavad) yavad vikalpyate |
tat satyam (tat) tathabhatam tativam yan na vikalpyate |
Quoted in the Com. Ibid.
3 jahi mana pavana na saficarai ravi sasi naha pavesa |
taht vadha citta visama karu sarahem kahia uesa i
1bid.
4 jahi mana marai pavana ho kkhaa jai |
chu se parama-mahiasuha rahia kahimpi na jai It 1bid.
5 nia mapa mupahu re niune joi |
jima jala jalahi milante soi | Ibid.
f nia-sahava nau kahiau anpem |
disai guru-uvaesem na anpem Il 1bid.
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there.'

There intellect fails,—mind dies out, all "pride and
self-conceit vanish away,—mysterious is that Sahaja, - it is
a master magician—how can it be bound by meditation ?* It
i1s free from all the letters and colours and qualities, it can
neither be spoken of, nor can it be known.” That great
Lord of transcendental bliss cannot be spoken of,—just as
the pleasure derived from sex-union cannot be explained to
an unmarried girl who has never personally experienced it.*
Unless the body, speech and mind are destroyed, none can
experience the bliss of his Sahaja-nature.” Kanha-pada also
says in his Dohakosa,—Only he who revels in Sahaja and
who realises his jewel of mind (as the Bodhi-citta) can realise
the course of religion,~—others cannot understand it even
if 1t 1s explained to them:.

It is, therefore, clear from what is stated above that the
nature of Sahaja cannot be defined,—it can only somehow
be described. It will be evident that this Sahaja is the
Brahman of the Upanisads and the Vedanta. It is the
Nirvana-dhatu of canonical Buddhism, it is the tathata
(thatness) of Asvaghosa, it is the negatively described absolute
reality of Nagarjuna, which transcends the four logical cate-
gories,—it 1s the Abhiita-parikalpa or the increate absolute
with the potency of all objectivity and subjectivity but in itself
bereft of all dualism,—or the pure consciousness (vijiapti-
matrata) of the Vijiana-vadins. It 1s again the Vajra-dhatu
or the Vajra-sattva of the Vajra-yanists. It isis the
Bodhi-citta in the form of the unity of Siinyata and Karuna,

1 are putlo tatto vicilta rasa kahana na sakkai vatthu !
kappa-rahia suha-thanu varajagu uajjai tatthu i 1bid.
* buddhi vinasai mana marai jahi ({uflai) ahimana |
so maimaa parama-kalu tahi kimvajjhai jhana 1 1bid.
i akkhara-vanno parama-guna rahije |
bhanai na janai emai kahiaje 1| 1bid.
4 so paramesaru kasu kahijjai |
suraa kumari jima padijjai || Ibid.
b kaa-vaa-manu java na bhijjai |
sahaja-sahave tava na rajjai | 1bid.
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it is the Maha-sukha or the Supreme Bliss. All these ideas
have merged in the idea of 3ahaja of the Sahajiyas. In
des¢ribing Sahaja Tillo-pada says in his Dohas,—~When in
the Sahaja stage the Citta and the vacuity enter into an union
of bliss all the objects of sense vanish away.' Sahaja is
The non-dusl and wi'thout beginning and witl’fou.t end ;—
gl;lcj;?:gins nature of this non-dual state of Sahaja is only ex-

plained by the venerable Guru.” When
(in the Sahaja) the Citta vanishes, the Acitta (i.e.,
negation) also vanishes ; the state of non-dual unity (samarasa)
is free from both existence and non-existence.” This
transcendental truth is free f.ora all merit and demerit,—
for there cannot be any merit or demerit in what is
realisable only within.' It is bereft of all colour and
form,—it is perfect in the form of all.” In Sahaja the self
is void, the world is void,—all the three worlds are void;
in pure Sahaja there is neither merit nor sin." Saraha-pada
also says,—*‘‘ In Sahaja there is no duality; it is perfect
like the sky. The intuition of this ultimate truth destroys
all attachment and it shines through the darkness of attach-
ment like a full moon in the night.” Sahaja cannot be
heard with the ears, neither can it be seen with the eyes |;
it is not affected by air nor burnt by fire; it 1s not wet
In intense rain, it neither increases nor decreases, it neither
exists nor does it die out with the decay of the body; the
Sahaja bliss is only an oneness of emotions,—1it 1s oneness

! Doha No. 5 (Dr. Bagchi's edition).
? Gi-rahia ehu anta-rahia |
varaguru-paa a(ddaa-kahia) I Ibid., Doha No. 6.
3 Ibid., Doha No. 11.
4 guna-dosa-rahia ehu paramattha |
saasamveana kevi nattha I| 1bid., Doha No. 29.
5 vanpa vi vajjai akii vihunna |
savvaire so sampunna | Ibid., Doha No. 32,
6 hau sunna jagu sunna tihua(na) sunna |
(nimmala sahaje na papa na punna) I 1bid., Doha No. 34.
7 Dohas of Saraha. p. 11, Verses 16-17.
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in all.” Our mind and the vital wind are unsteady like the
horse ;—but in the Sahaja-nature both of them remain steady.
When the mind thus ceases to function and all other ties are
torn aside, all the differences in the nature of things vanish;
and at that time there is neither the Brahmin nor the Siadra.*
Sahaja cannot be realised in any of its
particular aspects—it is an intuition of the

. whole, the one underlying reality pervad-
ing and permeating all diversity. As the truth of the lotus
can never be found either in the stalk, or in the leaves, or in
the petals or in the smell of the lotus, or in the filament,—it
lies rather in the totality of all these parts,—so also Sahaja
is the totality which can only be realised in a perfectly
non-dual state of the mind.” From it originate all, in it
all merge again,—but it itself is free from all existence

Sahaja—the under-
lying reality.

and non-existence,—it never originates at all." For such
Sahaja a man must do away with the positive as well as the
negative functions of his mind and remain like a pure child
absolutely depending on the instructions of the Guru,” and
when the mind thus remains absolutely inactive in the Sahaja,
all the cycles of birth and death are at once stopped.® So
long as one does not realise the true nature of the self as the
ultimate truth one cannot realise the transcendental reality

1 sanka-pasa todahu guru-vaanem |
na sunai sonau disai naanem |i
pavana vahante nau so hallai |
jalana jalante nau so ujjhai Il
ghana varisante nau so mmai |
nau vajjai nau khaahi paissai ||
nau vaftai na tanunte na vaccai |
samarasa sahajananda janijjai |
1bid,, p. 12 (Verses 3-6).
2 javvem mana atthamana,etc. |  1bid.
3 sanda-puani-dala-kamala-gandha-kesara-varanilem |
chaddahu venima na karahu sosa na laggahu vadha alem |
Ibid.
¢ Ihid.
5 Ibid.
6 Ibid.
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underlying all phenomena. ' This realisation of the self as

the ultimate truth is not possible either through meditation
or the muttering of the Mantras. * All the external forms
are to be realised as pure void,—and the mind also must be
beheld as pure void; and through this realisation of the
essencelessness of the objects (dharma-nairatmya) and also
of the subject (pudgala-nairatmya). the Sahaja-reality reveals
itself in the heart of the Sadhaka.® This Supreme Lord
(of Sahaja) is neither seen coming nor seen going; nor is he
seen remaining within; he is a waveless sea of perfect
purity. © In Sahaja knowledgc there is neither ‘ without ’
nor ‘ within,”—it pervades the fourteen worlds in its non-dual
form.” ‘“There is some one formless hiding himself
within our body,—he who knows him is liberated.” * As
a lunar gem in deep darkness brightens all things by its
lustre, so also the Supreme Maha-sukha or the Sahaja drives
away all the miseries of life at once.” The truth is neither
in the house (i.e., in the body) nor in the forest (i.e., in the
external objects),—the truth is in the absolute purity of the
Citta which 1s free from all the Vikalpas. *

Kanha-pada also says that Sahaja is without any wave,
it is free from all the defilements,—it is free from both merit

V' java na appahim para parianasi |
tava ki dchanuttura pavasi | 1bid.

-

saraha bhanai vadha janau appa |

nau so dhea na dharana jappa |l 1bid.

3 Ibid.

¢ Gvanta na dissai janta nahi acchanta na muniai |
nittaranga paramesuru nikkalarika dhahijjai i Ibid.

o

jima vahira tima avbhantaru |
caudaha bhuvanem thiau pirantaru |l Ibid,
8 asartra (koi) sarirahi lukko |
jo tahi janai so tahi mukko |l Ibid.
7 ghorandharem candamani jima ujjoa karei |
parama-mahidsuha ekku-khane duriasesa harei i Ibid.
8 nau ghare nau vanem vohi thiu ehu parianahu bheu |
nimmala-citta-sahdvatd karahu avikala seu | Ibid.

13--1411B
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and sin—there is absolutely nothing in it.' It is unchanging,
without thought-constructions, without any transformation or
corruption; it neither rises nor sets,—here mind has no
function at all, this is what is called Nirvana.?

it is to be noticed in this connection that though
Buddhism as a religion began its course as an uncom-
promising atheistic school, believing neither in God nor in
the self or the soul-substance, it gradually showed a theistic
tendency in course of its evolution. Beginning with the
Tathata-vada of Asvaghosa and the Vijiapti-madtrata or the
Abhita-parikalpa of Asanga and Vasubandhu, Buddhism
was coming closer and closer to the Upanisadic conception
of the Brahman as the Supreme Being. In the conception
of the Vajra-sattva and the Lord Sri-Maha-sukha of the
Vajra-yanists we have seen how the monistic conception of
the Supreme Being is clearly established. In the conception

of the Sahaja or the Svabhavika-kaya (the

Sahaj th .
Supreme Being of the body of the ultimate nature) of the

monists—both  trans-
cendent and imma-

nent. it just in the image of the monistic

Sahajiyas the same tendency of conceiving

Supreme Being is sometimes manifest. Often the
Upanisadic description of the Brahman as having hands
and legs on all sides,—having eyes, heads and faces on all
sides,—having ears in all the worlds on all sides—and as
pervading the whole universe,—are all applied to this
Sahaja. ©° And this Sahaja is none but the self,—

V' nitlarciiga sama sahaja-riia saala-kalusa-virahie |
piapa-punna-rahie kuccha nihi kanhu phuda kahie |
(Dr. P. C. Bagchi’s Edition) Verse No. 10.

¥ niccala nivviappa pivvidra |
uaa-atthamana-rahia susira |
aiso so nivvana bhanijjai |
jahim mana manasa kimpi na kijjai |
Verse No. 20.
% sarvaiah pani-padadyam sarvato "ksi-Siromukham |
sarvatah §rutimat loke sarvam avrtya tisthati |
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and all the worlds are the transformations of this one Sahaja-
self,—all the universe is pervaded by the Sahaja-self,—and
nothing else is to be found anywhere.” All the various
phenomena produced by the deeds (karma) of the
beings are nothing but the modes and modifications of the
self-revealed Sahaja; but though they are Sahaja in the
ultimate nature, they are produced in their varieties through
mentation (bodhandt) in the form of the subject and the
object.” The Sahaja is itself the sustainer (bharia), itself
the performer (karta), itse!f the king, itself the Lord.’
It is the life of the animate, it is the supreme and immu-
table,—it is all-pervading and resides in all the bodies,—

csa svabhavikah kayah sinyati-karuni-dvayah |
napumsaka iti khyato yuganaddha iti kvacit |
Sri-sambara, quoted in the Subhasita-samgraha, Bendall's Edition.
C/. sarvalah pani-padam tat, etc. Svetdsvataro-panisat, 3-16; Gita, 13-13.

1 mad-bhava(m) hi jagat sarvam mad-bhavam bhuvana-trayam |
mayi vyaptam idam sarvam na’nyamayam driyate jagat ||
Hevajra-tantra, MS, (RASB. No. 11317, p. 23(A).
2 sva-samvedyam ayam karma vodhanat karma jayate |

Ibid., MS. p 23(B).
C/. also the Commeuntary : —

yat kificit dr$yate sattvanam karma-vipaka-janitam vaicitryam sthavara-janigama-
dikam tad eva karma | yady ctat karmotpadyate sva-samvedyat | katham tarhi
mahi-mudra-siddhih | tadahumaha(?), bodhanad iti| bodho grahya-grahaka
ripena pratipattih | tasmidl karmoipadyate | na punah visvasya sahajaika-rasa-
bhavat |

Hevajra-paiijika or Yoga-ratna-mala, M.S. ‘Cambridge, Add. No. l6§‘,;)
p. 32(B).
C/. also, Dakarnava :—

sambha kamma jima bhéavaha rui
bhava nivvana na disai koi |
(Dr. N. C. Chaudhuri’s Edition) p. 144.
3 svayam bharta svayam karta svayam raja svayam prabhuh |
Hevajra-tantra, MS, p. 23(B).

The reading of the last line as given in the commentary of the Dohakosa
(Doha No. 6) of Kanha-pada is *‘ svayam karta svayam harta svayam raja svayam
prabhuh,”’ and  harta "’ is further explained as the destructive form (svayam eva
samhara-ripah) of the Lord. [The MS. of the commentary cn the Dohakosa of
Kanha-pada in the possession of the writer, MS. Cambridge Add. No. 1699,
p. 43(A)].
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it is the great life (the vital process)}—and the whole universe
is imbued with it,—all the existent and the non-existent
and everything else proceed from it and it alone. It
is the Being of the nature of pure consciousness,—it is the
eternal sovereign personality,—it is the Jiva (the individual
personality),—it is time,—it is the ego.’ Tillo-pada says
in a Doha,—‘‘ | am the universe,—I am the Buddha,—] am
perfect purity,— | am the non-cognition (amanasiara}—I| am
the destroyer of the cycle of existence.”' > And this nature
of the self i1s its Sahaja-nature. Saraha-pada also says,—
““ One is the Lord explained in all the scriptures and he
manifests himself (as the variety of all phenomena) through
his own will.”’* In the Dakarnava it is addressed to
Sahaja,—‘‘ Thou art the cause of all the Dharmas,—but
who art thou Sahaja, mysteriously unknown to all? "’ * Again
it has been said,—*‘ Only Sahaja-nature is seen (—nothing
else is there),—salute to the Lord of all the Suras (gods) and
the Asuras! The senses do not know where it is,—worship
it through the songs (gatha).’” °

' sa eva praninam pranah sa eva parama-ksarah |
sarva-vyapi sa evi sau sarva-dehe vyavasthitah |
sa evd’sau maha-pranah sa eva sau jaganmayah |
bhava-bhavau tad-udbhiitau anyani yani tani ca |
sattvam vijAiana-ripaii ca purusam puranam i§varam |
atma jivafica sarvaiica kdlah pudgala eva ca |

Hevajra-tantra. MS. (RASB. No. 11317) p. 271A\.

! héu jagu hau buddha (hau) nirafijana |
{hau amanasiira bhava-bhafijana)

Tillo-pada’s Dohakosa (Dr. P. C. Bagchi's Edition}, Doha No. 16.

*  ekku deva vahu dgama disai |
appanu icche phuda padihasai |
Dohéakosa (Dr. P, C. Bagchi's Edition).
4 karanu sabbha dhammaha tummii
ke acchasi sahaja—sariia na gii |
Dakarnava (Ed. by Dr. N. C. Chaudhuri), p. 138.
b kevala sahaja-sahidu ri disai namahu surasura tihuana nahai |

indiya loa na janai koi parama mahasuha pujahu gahai |l

Ibid., p. 143,



CHAPTER 1V

THE PRACTICES OF THE SAHAJIYAS AND THE STATE OF
SUPREME. BLISS (IVIAHA-SUKHA)

We have said in connection with the nature and function
of the Tantras that the Tantric systems, whether Hindu or
Buddhist, never profess to discover and preach any truth
anew ; their main function is 0 indicate practical methods
for the realisation of truth. The Sahajiya cult, as an off-
shoot of Tantric Buddhism, lays the highest stress on the
practical method for realising the Sahaja-nature of the self
and of all the Dharmas. From the point of view of literature,
however, we are not much interested in the details of the
yogic practice of the Sahajiyas, and we, therefore, do not
propose to go into all the details, We shall give here a
very brief account of the main practices and also of the state
of supreme bliss produced through this process of

Sadhana,

(i) The Guru-vada

The most important thing in connection with the practical
aspect of the Sahajiya religion is the selection of a proper
preceptor. The whole field of indian philosophy and reli-
gion is characterised by a unanimous emphasis on the Guru-
vada or the doctrine of the preceptor. It will be seen that
in a sense all the systems of Indian philosophy and religion
are mystic,—for according to all the systems truth always
transcends intellectual apprehension or discursive specu-
lation,—it is to be intuited within through the help of the
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.

preceptor, who has already realised it. Truth is transmitted
Guruvidaa salient fror'n the preceptor to the disciple just
feature of Indian philo-  as light from one lamp to the other. The

sophy end religion. only way of knowing the truth is, there-
fore, to seek the grace of the Guru, who, and who alone, can
make a man realise the Supreme Reality. It is believed that
the true preceptor in his non-dual state identifies himself
with the disciple and performs from within the disciple all
that is necessary for the latter's spiritual uplift. The true
disciple becomes an instrument in the hands of the true
preceptor. It is for this reason that in Indian religions the
Guru is held in the highest esteem. In many of the Indian
religious systems the Guru is a substitute even for God, or at
least God is to be realised through the medium of the person
of the Guru, who stands as the living proof for the existence
of God. To ordinary people God is a mere time-
honoured belief ; but the preceptor opens the eyes of the
disciple and makes him realise the existence of God.
Tantricism, which lays the greatest emphasis on the practical
aspect of religion, naturally, lays equal stress on the function
of the Guru. Moreover, many of the Tantric practices
are secret practices involving complex processes of esoteric
yoga. Because of this stringent nature of the Tantric prac-
tice the help of the Guruis enjoined to be sought at every
step. These intricate esoteric practices, when properly
and systematically carried out, may lead a man to the highest
spiritual elevation,—on the other hand there is the chance
of physical and mental aberration at every step, and if they
are not pursued very cautiously and methodically with the
guidance and directions of the experienced

Stringency of the  Guru they may lead, and are very likely

esoteric Sadhana res- .

ponsible for so much to lead, a man into the darkest abyss

stress on Guru vada . .

in Tantricism. of hell. Because of their stringent nature
these practices have repeatedly been

declared in all the Tantras as the secret of all secrets (guhyad
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guhyam), and therefore, there is no other way of being
initiated into this method of Yoga save the practical help
of the Guru. In almost all the Tantras the Guru is always
praised in the superlative terms and is declared to be the
highest reality itself.! Almost all the Carya-songs speak highly
of the Guru, who is the only help in the path of Sadhana,
and in almost all the songs the yogins are warned of the
pitfalls of the path and are enjoined repeatedly to seek the
help of the Guru, wherever there is an iota of doubt in mind
and wherever there is the slightest difficulty. So copious,
so clear and so emphatic are the references to the preceptor
in the Caryi-songs that we need not illustrate our statement
by quotations. We shall see later on that the theory of
Guru-vada, as we find in the Dohas and the Carya-songs,
may be recognised as one of the main characteristics of all
the religious sects represented by our old and mediaeval
literature.”

(ii) The Importance of the Body in the Sadhana

In connection with the practical aspect of the Buddhist
Sahajiya cult we should also notice that

co?gi’ﬁﬁi’zmv:ﬁf > ,along with the uncompromising spirit of
revolt against all formalities and orthodoxy

in religion, great emphasis is laid in the Sahajiya literature
on the human body, which is conceived as a microcosm
of the universe. This feature, we have hinted, predominates
in all the Tantras in general, wherever the yogic element pre-
vails ; but as the Sahajiyas laid their whole stress on the yogic
element this theory of the body being the epitome of the whole
universe was most emphasised. In the Hevajra-tantra

we find that the Lord (Bhagavan) was asked by a Bodhisattva

1 See the first part of the Subhasita-samgraha, edited by Cecil Bendall, where
various quotations are to be found from various Buddhist Tantric texts in praise
of the Guru and also defining the nature of a true preceptor.

2 Vide Infra, Ch. V, Ch. VI, Appendix ‘A..
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whether there was any necessity at all of this physical world
and the physical body, everything being in reality nothing
but pure void. To this the reply of the Lord was that
without the body there was no possibility of the realisation
of the great bliss and here lies the importance of the body.
But though the truth is within the body and arises out of it,
it should never be confused to be something physical.? In the
Sri-kala-cakra we find that without the body there cannot be
any perfection, neither can the supreme bliss be realised in
this life without the body,—it is for this reason that the body
with the nervous system is so important for yoga; if perfec-
tion (siddhi) of the body be attained, all kinds of perfection
in the three worlds are very easily obtained.”’ In discourag-
ing going on pilgrimage and bathing in the sacred
rivers, Saraha says,—*‘ Here (within this body) is the Ganges
and the Jumna, here the ‘Ganga-sagara’
(the mouth of the Ganges), here are
Prayaga and Benares,—here the sun and the moon. Here
are the sacred places, here the Pithas and the
Upa-pithas—| have not seen a place of pilgrimage and an
abode of bliss like my body.””* The Tattva is within the
house of our body ; yet, curious indeed it is, that we generally
roam about in the whole world in search of it. It is nicely
said by Saraha,—‘‘ He is within the house,~—but you are
enquiring about him outside. You are seeing your husband

All truth within.

1 deha-bhave kutah saukhyam, etc.

Hevajra-tantra, MS. p. 36! A).

2 dehostho’ pi na dehajah. Ibid.

8  kaya-bhave na siddhir na ca parama-sukham prapyate janmani ha |
tasmat kaya-rtha-hetoh pratidina-samaye bhavayet nadi-yogam |
kaye siddhe anya-siddhis tribhuvana-nilaye kinkaratvam prayati

Sri-kala-cakra-tantra, MS, (Cambridge, Add. 236‘1) p. 33(B).

i etthu se surasari jamuni etthu se ganga-siaru |
cithu padga vanirasi etthu se canda divaaru ||
khettu pitha upapitha ctthu maim bhamai parithao |
dehi-sarisaa tittha maim suha anna na ditthao |

Dohédkesa of Saraha. Nos. 47, 48 (Dr. P. C. Bagehi's Edition).
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within, yet are asking the neighbours as to his whereabouts.”’
** Know thyself, O fool,"’ says Saraha,—** the truth is neither
to be meditated nor to be held in the body as a Dharani, neither

is it to be muttered as a Mantra.””’ The scholars explain all

the scriptures,—but do not know the Buddha residing within
the body.* ‘‘ Some one bodiless is hiding himself in the
body,—he who knows him there (in the body) is libera-
ted.””* In the Carya-songs also the body is highly spoken
of as the abode of truth. Thus Kanha-pada says in a song,—
*“ The yogin Kanha has become a Kapali," and has entered
into the practices of yoga, and he is sporting in the city of
his body in a non-dual form.”’” Again he says,—*‘‘ Make the
five Tathagatas the five oars and, O Kanha, steer the

L 1)

body on and tear off the snare of illusion.’ The image of

the body being the boat and a pure mind the oar for
proceeding on to the way of realising the truth is very:
popular with the poets of the Carya-songs.

gharem acchai vahire pucchai |

pai dekkhai padivest pucchai |l
saraha bhanai vadha janau aﬁp& 1
nau so dhea na dharana jappa |
pandia saala sattha bakkhanai |
dehahim buddhka vasanta na janai |l
Y asarira (koi) sariahi lukko |

jo tahi janai so tahi mukko i

4 Kapaliis the general name given to the Tantric Yogins, but here, in the
commentary of the Caryas (and also in the commentary of the Hevajra-fanira,
MS. Cambridge, Add. No. 1699; the word is derived in the following way :—kam
maha-sukham palayati'ti  kapalikah, i.e., he who nurses ‘* Ka'' which means
Mahia-sukha is a Kapalika.

5 Song No. 11

6 pafica tathagata kia keduala |

bahaa kda kdnhila maa-jala Il
Ibid., Song No. 13.

Cf. kaa navadi khanti mana keduila |

sadguru-vaane dhara patavila |
cia thira kari dhatra)hu re nii |
ana upidye pira na jai ll

Ibid., Song No. 38.
14--1411B
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The body being thus recognised as the abode of all
truth the fundamental principles of Mahayana as transformed
into Vajra-yana beganto be located within the physical system.
Thus, corresponding to the six nerve-plexuses (saf-cakra), or
the six lotuses as they are also called, along the spinal

The theory of the cord, ' as conceived in the Hindu Tantras

plexus as associated
with the theory of

the Kayas. Buddhists conceived ' of three plexuses or
lotuses, with which they identified the three Kayas. Thus the
lowest Cakra in the region of the navel represents the lowest

as well as in the other texts on yoga, the

Kaya, i.c., the Nirmana-kaya (body of transformation); the
Cakra in the heart is identified with the Dharma-kaya, (i.c.,
the body of ultimate reality as the cosmic unity}; and the
Cakra just below the neck 1is said to be the Sambhoga-kaya
(the body of bliss).* The Vajra-kaya or the Sahaja-kaya,
which is the fourth Kaya with the Tantric Buddhists, is
located in the Usnisa-kamala, or the Sahasrara of the

Hindus. It is also called the Maha-sukha-cakra or the
Maha-sukha-kamala, being the seat of supreme realisation.
We have seen that the Bodhicitta is constituted of two
factors, viz., Stnyata and Karuna, or Prajia and Upaya.
Among the nerves of the body, which are innumerable, thirty-
two are more important,’ of which again three are the most

1" These are (1) Miladhara-cakra, or the sacri-coccygeal plexus, situated between

the penis and the anus and facing down with four petals of red colour;
(2) Svadhisthana-cakra, or sacral plexus, near the root of the penis with six petals of
the colour of vermilion; (3) Manipura-cakra, or the lumber plexus in the region of
the navel with ten petals of the colour of the cloud: (4) Anahata-cakra in the heart
with twelve petals of the colour of Bandhuka-flower (red) ; (5) Visuddha-cakra or the
laryngeal and pharyngeal plexus at the junciion of the spinal choid and the medulla
oblangata with sixteen petals of smoky colour; and (6) Ajia-cakra between the
cye-brows with two petals of white colours. Above all, there is the Sahasrara-cakra or
lotus (padma) in the highest cerebral region.

7 In the natural order, however, the Cakra in the heart, being next to the Cukra
of Nirmana-kaya, ought to have been the Sambhoga-kaya and the Cakra below the
neck ought to have been the D.xarma-kaya; this would have been consistent with the
general order of the Kayas.

3 See Sri.samputika, MS. p. 3(B).
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important, two by the two sides of the spinal cord and one
in the middle ; with these two side-nerves are identified the
cardinal principles of Prajiia and Upaya, and themiddle nerve,
which is the meeting-place of the other two nerves, is spoken
of as the path for the Sahaja, or rather Avadhati-marga or -
simply Avadhatika. Avadhati is explained as being that,
through the effulgent nature of which all sins are destroyed,’
or that which washes away the beginningless thought-cons-
truction of existence,’ or that which removes the evils of
afflictions very easily.” The two nerves on:
semves. ™ ® " the left and the right, which are identified
with Prajiia and Upaya, and which meet
together to produce the Bodhicitta, are variously termed
in the Buddhist Tantras and the Carya-songs. The
nerve in the right which is the Upaya and which in the
Hindu Tantras and the yoga literature is most generally
known as the Pingala, is also called rasena, sirya, ravi,
prana, camana, kali, bindu, yamuna, rakta, rajas,
bhava, purusa, grahya, vyadjana (consonants) and
also the syllable vam. Again the nerve in the left, which
is the Prajia, and which is known generally as the nerve
Ida, is also called lalana, candra, idsin, apana, dhamana,
ali, nida, gangd, $ukra, tamas, abhdva, (also nirvana),
prakrti, grahaka, svara (vowel) and also ‘e’. Without
entering into the details of the significance of these names,
it may be said that the two nerves represent the principle
of duality and the middle nerve (known as Susumna or
Avadhitika) represents the principle of absolute unity.

! Commentary on the Dohikosa of Kanha-pida, Doha No. 4. (MS, B. N. Sans.
No. 47) p. 39(B).
2 Comm. on Carya No. 2.
3 Comm. on Dohikosa of Kanha pada, Doha No. 4 (comm. discovered by
MM. Sastri).
4 For a detailed study of the significance of these nemes, see Introduction to
\ Tintric Buddhism by the precent writer,
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(ifi) The Esoteric Practice

Coming to the question of the esoteric practice of the
Sahajiyas, the first thing that we should take notice of is
the importance attached to the process of Kaya-sadhana or
the yogic practices for making the body strong and fit for
higher realisations. This principle and practice of Kaya-
sadhana is, we shall see, common to all schools of esoteric
yoga and the exclusive emphasis of the Natha-siddhas was
on this Kaya-sadhana.” Yoga in general involves psycho-
physiological processes; it is therefore that higher kinds of
yoga should never be entered upon without a mature or
perfect body. For this purpose of making the body
mature or perfect the practices of Hatha-yoga are to
be adopted. It is for this reason that the Buddhist Siddha-
caryas were, in the practical field, great Hatha-yogins. In
the Carya-songs we find frequent reference to the strengthen-
ing of the ‘Skandhas’ or the elements whose aggregate
constitutes the body. Until and unless the °‘Skandhas’
are strengthened, or, in other words, the body is made ripe?
through practice of Hatha-yoga, the supreme realisation,
known in the Buddhist fold as Maha-sukha becomes a
lulling sleep of the senses or something like a swoon. It will
be a blunder to confuse this state of swoon with the state
of Maha-sukha. It has been said in the Rati-vajra that
if the body and the mind fall into a swoon in the practice of
yoga, how can there be perfection in yoga ?® The yogin
has, therefore, been repeatedly advised to acquire a strong
body before entering on the yogic process for the attainment

of Maha-sukha.

1 Vide Infra.
2 For ripe (pakva) and unripe (apakva) body, see Injra.
% maircchite skandha-vijiiane kutah siddhir anindita I
Quoted in the commentary of the Carya-song No. 1.
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It has been explained before how the principles of Prajiia
and Upaya were identified with the female and the male
(or even with the female organ and the male organ which
are known also as the lotus and the thunder), and Bodhicitta
was 1dentified with the bliss produced through the union of
Prodnction of Bl the. fe‘ma]e a'nd the male. The actual
citta, esoteric practice of the Buddhist Sahajiyas
is the production of this Bodhicitta in the

Nirmana-cakra or the Manipura-cakra (in the region of the
navel) through processes of i1atha-yoga and then to give it an
upward motion so as to make it pass through the Dharma-
cakra and the Sambhoga-cakra and then make it motionless
in the Usnisa-kamala where 1t produces Sahaja of the nature
of Maha-sukha. It is held that the Bodhicitta has two
aspects ; in the ordinary restless aspect (i.e., in the
form of gross sexual pleasure which

Two aspects of Bodhi- . . .
cita—Samvria  and accompanies the discharge) it is called

Ve Samurta, and in the motionless aspect
of intense bliss it is called the Vivrta or the Paramarthika.
This Samvrta and Paramarthika aspects of the Bodhicitta
represent the Samuvrti-satya, i.e., the phenomenal or the
provisional aspect of reality and the Paramarthika, i.e., the
ultimate reality of Mahayana philosophy. The yogic
Sadhana of the Sahajiyas is employed first for the production
of Bodhicitta through the union of the Prajiia and the Upaya
and then for transforming the Samvrta Bodhicitta
into Paramarthika. The contention of the Sahajiyas 1s
that so long as the intense bliss produced through the union
of the Prajia and the Upaya remains in the region of Mani-
pura-cakra or in the region of the navel which is the Nirmana-
cakra or the gross physical plane of bondage and suffering,
it keeps the yogin in the world of grossness. But as accord-
ing to standard Mahayana philosophy the Bodhicitta, after
its production, must march upwards through ten stages
known as the Bodhicitia-bhimis and reach the highest
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state of Dharma-megha and attain Buddhahood there,
so according to the view of the Sahajiyas this flow of bliss
must be made to march upwards through the different Kayas
(corresponding to the Bhirmis) and finally reach the region of
Vajra-kiya or Sahaja-kaya. In the process of upward
march the bliss first produced goes on acquiring a higher
nature and when it reaches the Usnisa-kamala or the
Vajra-kiaya or Sahaja-kaya it becomes Maha-sukha, where
all kinds of duality vanish in a unique realisation of supreme

bliss.
(iv) The Middle Path in the Esoteric Sadhana

A dominant feature of Mahayana is its stress on the
middle path avoiding the opposite extremes

The philosophical . . .
view of the middle of views. Thus the philosophical system

path: of Nagarjuna is known as the ‘ Madhya-
mika ' system, or the philosophical school of the middle
course, and it is held that Nagarjuna’s school is a school of
the middle course in the sense that he steered clear a trans-
cendental path which denies the views of the positivists as
well as the negativists. The philosophy of the Abhita-
parikalpa of Vasubandhu as expounded in his well-known
treatise Madhyanta-vibhdga is again a challenge to both
the extreme realists (like the Sarvasti-vadins) and the extreme
negativists (like the Madhyamikas),' and the Vjiana-vadins
always professed to be the followers of the middle path.
Apart from these philosophical speculations we find in the
religious sphere on the whole that the Mahayanists were
opposed to the ldea of Nirvana as much as to that of
existence in the world of suffering (bhava or samséra); and
according to them the final state is neither the Bhava, nor
the Nirvana,—it is rather a state of non-duality where
Bhava and Nirvana become one and the same. In connection

! 'The Madhyamika school was always criticised by the Vijiana-vadins (as also
hy the Vedantins) as a pure negativistic school.
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with the idea of Advaya or Yuganaddha we have
seen that the final state is that where all kinds of duality are
absorbed in a principle of non-duality.
yo':lfdle path in  This principle was adopted also by the
Sahajiyas in their process of yoga. We
have seen that the nerves in the right and the left in the
microcosm of the body represent the principles of duality;
their separate function which binds one to the world of
sufferings must, therefore, be checked by the Yogin and they
must unite with the middle nerve and function there con-
jointly. The middle nerve is, therefore, the middle path
which leads to the non-dual state of Sahaja.
The flow of Bodhicitta must be regulated along the
, middle nerve, and this is the most important and at the same
time the most difficult part of the Sadhana, and it is for this
reason that in the Carya-padas and the Dohakosas as well as
in many of the Buddhist Tantric texts we find repeated
warnings to the novice to take practical suggestions from the
preceptor at this stage. If the flow of Bodhicitta moves
either left or right, -the whole thing is spoiled. In
the Carya-padas, therefore, we find repeated warnings not
_ . to go either right or left, but to
Middle path vari- _
ously described in the steer clear through the middle path. We
Carvia-songs. . . .
often find injunctions in the Caryas for
securing perfect control on the two nerves in the right and
the left and to join them together (i.c., to make them function
together) in the middle nerve. Thus in a song Lui-pa says,
““ 1 have intuited the (non-dual truth) through the suggestion
(of the preceptor). 1 have sat where the couple of the nerves
Dhamana (the nerve in the left) and Camana (the nerve in the
right) are united together.””! Gundari-pida says,—** Destroy
the mother-in-law (vital breath) in the house (i.e., the body)
and control the Manimula,—and split up the sides of the

! bhanai lui amhe sane ditha | (jhane ditha—Bagchi)
dhamana camana beni pandi baitha I Song No. |.
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sun and the moon.'™?

Again Catilla-pada says,—‘‘ The deep
river of existence is flowing on in a tremendous flow ; there
is mud on either side of the river, but the middle is unfathom-
able. For the sake of ‘ Dharma ’ (i.e., for the realisation
of the non-essential nature of all the Dharmas) Catilla has
built up a bridge, and people, desirous of going to the other
shore, can now cross (the river of existence) fearlessly......
After walking up the bridge go neither right nor
left,—near 1s the Bodhi, do not go far.””* From the
yoga point of view this river of existence refers to the nervous
system mainly with the three principal nerves, which are
described in the Commentary as abhasa-traya (viz., Sinya,
Ati-éanya and Maha-étnya), which are the principles of
defilement and therefore also the cause of all existence.
The two sides, i.c., the two nerves on the left and the right
are muddy, i.e., they are the paths which lead to the
principles of defilement,’—and the middle neive leads to
the depth of the truth and so it is unfathomable. The bridge
however, signifies the establishment of the unity between
the two aspects of the Bodhicitta, viz., Samvrti and Para-
marthika,' in other words, it is the way to realise as well as
demonstirate how the physical Bodhicitta can be transformed
into the ultimate Bodhicitta through processes of yoga.
Catilla-pada warns that when one is on the bridge, i.c., when

one is engagad in transforming the Samvrti Bodhicitta into the

V' sasu gharem ghali koiica tala |
canda-suja-beni pakha phala
Song No. 4.
~?  bhavanai gahana gambhira vegem bahi |
duante cikhila majhe na thahi Il
dhamarthe catila sankama gadhai |
paragami loa nibhara tarai i

sankamata cadile dahina bama ma hohi |

niyadi bohi dara ma jahi i Song No. 5.
3 vama-daksinam cikhilam iti prakrti-dosa-panka-nuliptam | Comm.
i Cf. Comm. sa(m) kramam iti samurtti-paramarthayor aikyam.
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Paramirthika through the yogic process, one should go
neither left nor right,-—the Bodhi is to be attained
through the middle nerve. Kanha-pada says in one of his
songs,—*‘ The path {i.c., the right path) is obstructed by the
Ali and the Kali.”’' Again we find,—he (Kinha) enters the
lotus-pool of Sahaja by breaking the two posts of ‘e’

(representing  Prajfia, or the left nerve) and ‘vam’
(representing Upiya or the right nerve).” Again we see
that after entering into the yogic practice Kanha has made the
Ali and the Kali the anklets of his legs and the sun and the
moon his earrings.” Both these metaphors signify that Kanha
has got full control over the Ali and the Kali or the moon
and the sun (which refer to the two principles of Prajia and
Upaya as well as to the two nerves). Kainha says that he
has realised the wave (i.e., the vibration of bliss) in the
middle course.” In his Dohis also he says that he has
broken off the two nerves laland-rasana or ravi-3asi in the
two sides.” Kambalambara-pada says that after pressing
the left and the right (nerves) and keeping close to the
middle way hs has bzen able to realise supreme bliss.’
Again Dombi-pida says in a song,—*‘ The boat is steered
through the middle of the Ganges and the Jumna ; there
the exhilerated lady (i.e., Nairatma, absorbed in the Sahaja-
bliss) smoothly carries her children (i.e., the yogin) to the
other shore. Steer on,—steer on, Oh Dombi, (exclaims the
poct,) time is high up in the way ; through the (blessings
of the) lotus-feet of the Guru we shall go to the land of the
Jinas (i.e., the self-controlled ones). Five oars (taken in the

' Song No. 7.

? Song No. 9.

3 ali kali ghanta neura caranc |

ravi $a$i kundala kiu abharane || Song No. 11,

majha beni tarangama munia il Song No. 13.
lalané-rasana ravi-sasi tudia venna vipase | Doha No. 5.
bamea-dahina cipi mili mili manga |

batata milila mahasuha sanga || Song No. 5,

15-1411B
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commentary to indicate the five-fold instructions given in the
Pafica-krama) are moving ;—when in the way tie up the rope
of the boat with the pitha, (i.c., arrest the flow of the Bodhi-
citta, which is compared here to the boat, in the Mani-mila).
Throw out water with the pot of void, so that water may
not enter through the joint. The moon and the sun are
the two wheels, and (the unity of) creation and destruction
is the mast (pulinda); the two paths to the left and the right
are not seen, —steer the boat at your own pleasure.””’
Sanli-pada also says that he is roaming avoiding the two ways
in the left and the right.” In another song of Vina-pada
he says that he has made a vina (i.c., lyre) of which the
sun is the gourd (lau) and the moon is the string and Avadhiiti
is the stand. On hearing the tune of the Ali and the Kili,
he says, the mighty elephant has entered Samarasa.” Here
the sun which 1s said to be the gourd and the moon which
is said to be the string, are but the iwo nerves in the two sides,
and the stand (danda) is the middle nerve. When the two
nerves in the left and the right are controlled and fitted to
the middle one, an anahata sound ' is produced and it leads
the elephant (i.e., ciita) to the state of Samarasa. Saraha-
pada says, ‘‘ In the right and the left are canals and falls,—
the straight path is the safe path.”™”

We need not multiply theinstances and the analogies given
in connection with the yogic process of controlling the two
nerves on the two sides and the raising of the Bodhi-citta
along the middle nerve. But what is the process for giving

1 Song No. 14.
2 Song No. 15.
3 suja lau sasi lageli tanti |

anaha dandi eki kiata avadhiiti |
L * * *
ali kali beni sari sunia |
'gaavara samarasa sandhi gunia ti Song No. 17.
1 See Introduction to Tantric Buddhism by the present writer.
.5 bama dahina jo khila bikhala |
saraha bhanai bapa ujuvafa bhaila | Song No, 32.
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the Bodhi-citta an upward motion? The Apana wind,
it is held, has always a downward motion and the Prina an
upward motion ; the yogin, therefore,
Bonpe upward flow of g} 111d arrest the course of both the Prana
and the Apana and then make them flow
through the middle nerve and with this flow of the vital wind
within the middle nerve the Bodli-citta will also flow upward
and reach the Usnisa-kamala,~—and thereby Maha-sukha will
be produced. The Bodhi-citta should then be made steady
by making steady the breath, and this state of Yoga is the
ultimate stage for the yogin.
In this production of the Bodhi-citta four stages, asso-
ciated with the four Cakras or lotuses,
fof,°§4'ui§:§§ sofblins,  ore distinctly marked, and on the basis
ments, etc. of these four stages we find mention of
the four Mudras (viz.,- Karma-mudrdi, Dharma-mudra,
Maha-mudra and Samaya-mudra), which are the four stages
of yoga. There are again four mental states called the
four moments (viz., Vicitra, Vipika, Vimarda and
Vilaksana,' and {our kinds of bliss, viz., Ananda, Parama-
nanda, Viramananda and Sahajananda. Ananda is the
bliss when the Bodhi-citta is in the Nirmana-cakra, Parama-
nanda 1n the Dnarma-cakra, Viramananda in the Sambhoga-
cakra and Sahajananda in the Maha-sukha-cakra. A4nanda
means light pleasure, Paramananda is more intense ; Virama-
nanda means the detachment from the worldly pleasure,

and Sahajananda is the final bliss.*

(v) The Yogic Sadhana of the Sahajiyas and the

Female Force.

Another thing that deserves special attention in
connection with the yogic practice of the Sahajiya Buddhists
) Vide Catur-mudra iu the Advaya-vajra-samgraha (G O S.1.

Also Sampufika, MS., p. 10 (A) ; Hevajra-paijiki, MS.. p 2 (B).
?  Sri-kala-cakra-tantra, MS., p. 57(A); Hevajra-tantra, MS., p. 27(B).
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is the conception of the female force. In the Carya-songs
we find frequent references to this female force variously
called as the Candili, Dombi, Savari, Yogini, Nairamani,
/Sahaja-sundari, etc. and we also find frequent mention of
the union of the yogin with this personified female deity.

This Yogini or the Sahaja-damsel should not be confused
with the woman of flesh and blood, associated with the actual
yogic practices; she is but an internal force of the nature
of vacuity (Sanyatd) or essencelessness (nairatma) and great
bliss residing in the different plexuses in different stages of
yogic practice.

In the Hindu Tantras we find that in the Mauladhara-
cakra (which is the lowest of the Cakras) remains coiled an
electric force known as the Serpent-power (coiled like a
serpent) or the Kula-kundalini Sakti, and the Saidhana
consists in rousing this Sakti, lying dormant in the Maladhara,
and in making her unite with the Siva in the Sahasrara; and
we have seen that the union of the Sakti with the Siva is
what i1s meant by perfection in Tantric Yoga. Corresponding
to this Kula-kundalini Sakti of the Hindu Tantras we find
the conception of a fire-force of the Buddhists in the

Nirmana-kaya, and she is generally des-
cribed as the Candali. Thus it is said by
Kanha-pada in one of his songs,~*‘ One is that lotus, sixty-
four are the petals,—the Dombi climbs upon it and dances.’""
In the Hevajra-tanira we find, ‘‘The Candali burns
in the navel and she burns the five Tathagatas
and the goddesses like Locana and others, and when all is
burnt, the moon pours down the syllable hum.”* This
Candali is the goddess Nairatma or Avadhitika or Prajia,

Sakti as Candali

"V cka so paduma cauzafthi pikhudi |

tahim cadi ndacaa dombi bapudi |  Song No. 10,
candali jualita nabhau dahati paiica-tathagatan |
dahati ca locanddini dagdhe hum sravalc $asi 1|

Heva)'ra-lantra., MS., p. 4 (B).
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and when she is roused through the yogic practice in the
navel, all the five Skandhas or the material elements
represented by the five Tathiagatas and all the goddesses
like Locana and others asscciated with these Tathagatas are
burnt away, and when all is burnt the moon, which represents
the Bodhi-citta, pours down hum, which again represents
the ultimate knowledge (vajra-jiana).' /In a song of Guijari-
pada we find,—‘“ The lotus and the thunder meet together
in the middle and through their union Candali is ablaze
that blazing fue is in contact with the house of the Dombi,—
| take the moon and pour water. Neither scorching heat
nor smoke is found, but it enters the sky through the peak
of mount Meru.”’* When the lotus and the thunder are

1 In the Hevajra-pafijika we find as many as four interpretations of this verse.

In the first interpretation we find that Candé means Prajaa as she is of very fierce
(canda) nature in controlling all the great and minor afflictions (klesopaklesa) and
Al means Vajra sativa; therefore Capdali means the union of Prajaa with the
Vajra-saltva; and as a result of that union the fire of great emoticn (mahd-raga) burns
away the ive Skandhas and the five elements of earth, ¢tc. :Cf locanadini’ti prthivya-
diniti- and the Sa$i as the Vajra.sattva adopts the nature of hum, (it may be re.
membered in this connection that hum s the bija manira of the Vajra-sattva) The
second interpretation is almost the same as the frst. Another sectarian view
(sampraddya vyakhya) is that Canda is Prajia, or the left nerve (i e., lowing from
the left nostril) and Ali is Upaya or the right nerve; when they are combined together
through the instructions of the preceptor, it is called Candali: Nabhi indicates the
middle, i.c., the Avadhitika (i.c , the middle nerve) through which the fire of great
emotion {mahi-ragagni) all the five Skandhas and the material elements (earth, etc.)
are burnt, and when they are burnt the knowledge of the Maha-sukha is produced. Again,
another sectarian explanation is,--Canda is Prajiia, i.e., Sinyata-knowledge,—and Al
means the mind tull of universal compassion ; candali then means a commingling of these
Siinyatd and Karuna and when it is thus combined $asi, i.e., the Vajra-dhara attains
an illuminating Samadhi (prabhdsvaramaya-samiadhi) where the world of the past,

present and the future is realised to be one and unchanging. [(Vide Hevajra-paiijika,
MS., pp. 9 (B)-10(B).]

2 kamala kulisa majhem bhaia miali |
samata joem jalia candali |l
daha dombi-ghare lageli agi |
sasahara lai sificahiim pani |l
nau khara jila dhima na disai |
meru-Sikhara lai gaana paisai |

Song No. 47.
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united through the emotion of Maha-sukha (which is happily
compared to a gush of wind) Candali is ablaze in the
Nirmana-cakra in the navel.! In contact with this fire of
Maha-sukha the house (i.c., the store of all complexes,
desires and root-instincts) is burnt, but the moon (i.c.,
Bodhi-citta) pours water in the fire. This fire of Mahi-sukha
has neither heat nor smoke, but it enters into vacuity (gaana)
through the spinal column (mount Meru).

In the Sadhana-mala we find that Maha-mudra resides
in the navel and she is the producer of Maha-sukha and
for intense scorch she is described as of the nature of fire.
She is of the nature of the first vowel, she is taken to be the
wisdom by the Buddhas,—she remains pervading the three
elements (tri-dhatu), and is never known by lay people
(prthag-jana).’

In the Samputika this Candali i1s depicted as the female
counterpart of the Vajra-sattva; she is absorbed in him,
as Prajia and when roused by the yogic practice she becomes
ablaze in the region of the navel. She is known as the
goddess Nairatma as well as the Vasanta-tilaka, she
consumes in her thousand heaps of fire—her lustre is like
the dazzle of the lightning ; at the time of the yogic practice
(of making oneself a god) that Sakti moves throughout the
whole body with all her power,—she burns the Dharma-cakra
in the heart and then through the Samnbhoga-cakra proceeds
forward and enters the Cakra in the head and then after
burning everything and producing bliss returns tothe region of
the navel again.” In the commentary on the Marma-kalika-

I' Cf. the Com. kamala-kulisSam ilyadi | prajiopaya-samatam satyiksara-
mahasukha-ragi-nila-vartain nabhau nirmana-cakre candali joalita mama |
Ibid., p. 72 (Sasiri’s edition)

2 Sadhana-mala, Vol. 11, p 448 (G O. S.).
3 tasyaiva sahaja prajia sthita tadgata-rupmni |

karma-maruta-nirddhita jvalanti’ ha nabhi-mandalc 1!

nairatmeti vikhyata vasanta-tilaka smrta |

bala-grasat-sahasragni vidyuc-chafa-samaprabha |l
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tantra we find a description of the nature of this Candali.
It is said to be of the nature of a peculiar affection produced
Natute of Candsl through the application of all yoga-

practices with the instructions of the
preceptor,—it 1s like juice extracted from sugarcanes
through pressure,—like great light produced in the wood
through friction,—like the pleasure produced in the couples
through their intense love in copulation,—like cream
produced in milk through churning,—like the most substan-
tial thing (ghrta) produced in cream through the power of
heat,—like hard pottery produced from mud through the
power of whirling,—like the best potency (wine) produced
In grapes, etc., through medicinal processes, like the actual
presentation of the desired one through the power of
attraction produced in Mantra, etc.' Thus it seems from all
these descriptions that the goddess Candali is nothing but
an internal force produced through the yogic process and
that the rising of the Candali marks the first perception of the
Maha-sukha produced through esoteric yogic practices; when
in her upward march she reaches the Usnisa-kamala, she

devala-yoga-kile roma-kiipagra sandhisu |

ni$caranti diso daiah sarvin tarjayanti surasuran ||
hrdaye dharma cakram dagdhva sambhoga-cakratah !
nasa randhrena niskramya daksinena samantatah ||
urni-kosa-gatenapi randhrena dasa-diksu vai |
buddhinam bodhisattvanim nasa-randhrena vimatah |
pravisanti §ikha-cakre samadahya viniskramet |
piirvokicnaiva randhrena sikhayam praviset punah |l
dagdhanam sarva-buddhanam anandam janayet tatah |
nabhi-mandalam agatya sthita bhavati parvavat |l

Sri-sampupikd, MS., pp. 48 (B)-49(A).

! tatra ca §ri-mati candali yoga-sakala-$akti-nidhane guru-vakyadisu samyoga-
$ukti-samulipadita-visista-ragavat | iksvadisu pidana-Sakti-samupajata-divya-rasavat |
kasthadisu Sayaniya (?)-Sakti-samutpadita mahalokavat | maithunesu dampati-priti-
Sakti-samutpadita-sukhavat | ksiradisu dhara-Sakti-samutpadita-saravat | navanitesu
jvala-$akti-samutpadita-visista-siravat | mritikadisu  dvartana-Sakti-samutpadita-
taijasavat |  draksadisu bhaisajya-Sakti-samutpadita-bala-visesavat |  mantradisu
akarsanasakti-samutpadita-saphala-vahchitavat | ‘

Com. on Marma-kaliki-tanira, MS., p. 39 (B)
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becomes of the nature of pure Maha-sukha. This concep-
tion of Sakti of the Buddhist Sahajiyas is an adoption of the
general Tantric conception of the Sakti mixed up with the
principle of the destructive fire, or the fire-force situated in
the navel as postulated and emphasised by the Natha-yogins.'
When through the yogic-pro:ess this Sakti is made to move
upwards and is gradually dissociated from the principles
of grossness and defilement, she gradually reveals to the
yogin her pure nature of bliss and in the region of the lotus
in the head, i.c., in the highest state completely dissociated
from the principle of grossness and defilement, she becomes
pure Maha-sukha.
In the upward march the Candali is often described as
Varions fransforma. the Dombi ar.ld when in the Maha-sukha-
ii)cz)r;;f:if'the (Nfii‘r;::lo kama]a‘, shc'a is the Sahaja-damsel (Sa"fajc.z-
Savart, Sahaja-sundari, sundari) with whom the perfect yogin is
cle always united. In the Carya-padas we
often find that the yogin 1s sporting with the goddess
Nairatma in the Sambhoga-kiya near the neck. Thus
Savara-pida says in a song,—‘‘ (I chew the) betel-leaf of
my heart and chew camphor in great bliss,~—and then with
the goddess Nairamani in the neck | pass the night in
Mahi-sukha.”’ > Here the * betel-leaf of heart ' stands for
the luminous Citia, and camphor (kdpura=karpiira) for
semen.” Nairamani (or Niramani) is the goddess Nairatmi
or Prajia,—neck implies the Sambhoga-cakra, and night
implies the darkness of ignorance and afflictions. In
a song of Kanha-pada we find that the uninitiate speak ill
of the Dombi (Nairatma) but the wise never separate her

1 Vide infra Ch. IX.
?  hia tamvola mahasuhe kipura khai |
suna niramani kanthe laia mahasuhe rati pohai |
Song No. 28.
3 C{. $ukram karpiirakam matam |
Hevajra-tantra, MS., p. 44 (A),
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from the neck, i.e., from the Sambhoga-kaya." In another
song of Savara-paida we find that the yogin remains
awake with the damsel Nairitma awakened in the neck
(i.e., the Sambhoga-cakra).” In a song of Gundai-pada
we find,—*‘After pressing the three (i.e., after purifying and
controlling the three nerves), | embrace the Yogini......... O
Yogini, (exclaims the yogin) I shall not live even for a
moment without thee,——I shall kiss thy lips and drink the
lotus-juice.’’® In another song of Kanha pada we find,—
““Outside the city, O Dombi, is thy cottage ; thou goest just
touching the Brahmins and the shaven-headed (and never
reveal thyself to them). O Dombi, I shall keep company
with thee and it is for this purpose that | have become a
naked Kapali without aversions. There 1s one lotus and sixty-
four are the petals,—the dear Dombi climbs on it and
dances there. Honestly do | ask thee, on whose boat dost
thou come and go ? The Dombi sells the loom and also
the flat basket (made of bamboo). For thee have | done
away with this drama of life. Thou art the Dombi and I
am the Kapali, for thee have | put on a garland of bones.
The Dombi destroys the lake and eats up the lotus-stalk.
| shall kill thee, Dombi, and take thy life.”” ' Here, the
Dombi is the Nairatma and we have already seen that as a
Dombi (i.e., a woman of the Doma-caste) cannot ke touched
by a Brahmin because of her low caste, so also the Nairaima
cannot be realised by the orthodox Brahmin, as she

1 keho keho tohore birua bolai |

bidujana loa tore kantha na melai |
Cary&-pada, Song No. 18.

kapthe nairamani bali jagante upadi |l
Ibid, Song No. 50,

3 tiadda capi joini de ankavali |

joini tai vinu khanahi na jivami |
to muha cumvi kamala-rasa pivami i
Song No. 4.
4 Song No. 10,

16—1411B
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transcends all sense-perception.” She, therefore, lives cutside
the city, i.e., outside the world of senses. In the metaphor
of selling the loom and the basket of bamboo there seems to
be a pun on some of the words; tanti in the vernacular means
a loom, but it may also be associated with the Sanskrit word
tantri or tantra to signify the thread of menial constructions;
the word camgedd means a basket (made of bamboo), but
the commentary explains it as visayabhasam, i.e., the defiling
principle of objectivity. The lake mentioned above is the
body and the lotus-stalk is the Bodhi-citia ; and the Dombi,
unless she is perfectly purified, spoils both of them. It is
for this reason that the Dombi should be purified and made
steady in order to attain the Bodhi-citta. This latter Dombi,
however, seems to be the vital wind, impure and uncontiolled,
and in the Hevajra-tantra we find that the element of air is
represented by the goddess Dombi.* In a song Vina-pada,
who has made a lyre with the sun, the moon and the
Avadhiti, says that when the lyre produces sound, the
Vajradhara (the yogin himself) dances and the goddess
(Nairatma) sings and thus the drama of the Buddha is
played.” Kainha-pada says in another song,—‘ Of what
nature 18, O Dombi, thy cleverness >—the aristocrats are
outside thee and the Kapalis are within (i.e., the arrogant
pundits and the orthodox priests can never have any access
to the Sahaja-Nairatma, but only the Kapali yogins can
realise her). Thou hast spoiled everything, through the
law of cause and effect thou hast destroyed the moon.
(The s'gnificance is that the Nairatma, when covered with
the veils of ignorance, deceives the whole world through
illusory knowledge, in that respect she spoils the moon, i.c.,

1 aspars$a bhavati yasmat tasmat dombi prakathyate 1
Hevajra-tantra, MS,, p. 2 (B.
¢ CJ. Earth is Pukkasi, water Savari, fire Candali and air is the Dombi.
Hevajra-tantra, MS., p. 26 (A).
3 ndcanti vajila ganti dei |
huddha nataka visama hoi | Song No. 17,
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the Bodhi-citta). Some speak ill of thee, but the leained
never cast thee off from the neck (i.e. the Sambhoga-
cakra). Thou art the Kama-candali,—there is no woman
more cunning and unfaithful than the Dombi.”"' In
another song of Kanha-pada we find a beautiful analogy
of marriage with the Dombi. First follows a wedding
procession in which existence and extinction are made the
musical instruments paleha and madala and the mind and
the vital wind are similarly made two other musical instru-
menis,—the druin is proclaiming a victorious scund and
Kanha i1s on his march for marnrying the Dombi. By
marrying the Dombi the gain is the escape from birth, and
the transcendental region (dnaiu-dhama= anutiara-dhama)
of Maha-sukha is obtained as the dowiy. After marriage
day and night pass away in sex-discourse and the night
is passed in the bright company of the Yogini (i.c., the dark
night of ignorance vanishes away at the appearance of the
effulgent Sahaja-knowledge). The yogin who is in love
with the Dombi never leaves her even for a moment and
always remains mad in the Sahaja-bliss® In a song of
Kukkuri-pada we find it put into the mouth of the Nairaima,—
““I am free from all hopes and desires and the void-mind is
my husband,—the nature of the realisation of bliss that
proceeds from me cannot be expressed.’’* In another song,
Savara-pada says, ‘‘ High is the mountain (i.c., the spinal
column) and there on it (i.e., in the Maha-sukha-cakra
which is above the spinal column) sits the Sabari girl; she
is decked with the coloured feathers of the peacock and
with a garland of jequirity on her neck. O exhilarated
$avara, O mad Savara, {exclaims the girl on the mountain),

1 Song No. 18.
Song No, 19.
hamu nirdsi kha-mona-bhatdri |
mohora vigod kahana na jdi |

Sor.g Ne. 20.
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do not revel in wordly pleasure; | am thy dear consort of
the name of Sahaja-sundari (i.e., beautiful Sahaja-lady).
Many are the trees on the mountain whose branches touch
the sky,—the Savari girl decked with earrings and the
thunder plays alone in this forest. The bed-stead of the
three elements (viz., body, speech and mind) are placed and
the Savara spreads the bed in great bliss, and the serpent-
like Savara (i.e., the citta) and the goddess Nairatma (who
destroys all the afflictions) pass their night of love on that
bed.” ' In another song of Bhusuka-pida he says,—*‘ 1
have steered the thunder-boat through the canal of the
lotus,—and have left off all the afflictions after reaching
the non-dual Bengal. To-day Bhusuka has indeed become
a Bengalee, for he has taken Candali as his own wife.”” ”
Here the Vajra (the thunder) stands for the Citta-vajra (i.c.,
the adamantine mind) and the lotus stands for the Prajia,
and through their union the non-dual truth (Bengal) is
obtained.” By making Candali (produced through the union

] iica ica pavata tahim basai savari hali |
morangi piccha parahina savari givata guijari mali |
umata savaro pagala savaro ma kara guli guhada tohori |
pia gharini name sahaja sundari |l
nana taruvara maulila re gaanala lageli dali |
ekeli savart e bana hindai karna-kundala-vajradhar:
tia dhau khata padila savaro mahasukhe seji chatili |
savaro bhujafga nairamani dari pemma rati pohaili 1)
Song No. 28.
CJ. also. varagiri sihara uttufiga muni savare jahi kia vasa |
Dohakosa of Kanha-pada, Doha No. 25,
?  baja nava padi paua khale bahiu
adaa-vangale klesa ludiu |l
aji bhusu bangali bhaili
nia gharini candali leli |
Song No. 49,

3 It is to be noticed that Bengal here represents non-duality. (C/. also,
bange jaya nilesi etc. Song No. 39). How it came to be so we do not know. MM,
Haraprasada Sastri, however, says in his introduction 1o the Bauddha-Gan-O-Doha
tIntro., p. 12) that in the Sahajiya School there are three waysof Sadhana — viz.,
Avadhiti, Candali and Dombi, or Vangali (i.e., Bengalee). In the Avadhiti there
is only duality, Candali seems to be a mixture of dualism as well as non-dualism,



PRACTICES AND SUPREME BLISS 125

of the thunder and the lotus) his wife, the yogin has realised
the purely non-dual truth.

(vi) The Final State of Bodhi-citta or the -
State of Maha-sukha.

From our previous discussions it will be clear that the
qusstion of the production of the Bodhi-citta and its upward
march through the different Kayas to the Usnisa-kamala
so as to be transformed there into Maha-sukha is closely
associated with the question of raising the Sakti from
the lowest pole of phenomenalism to the highest pole
of absolute truth. When the Sakti reaches the Vajra-kaya
or the Sahaja-kiya she becomes Sinyata herself,—and
our perfected Citta becomes the lord Vajra-sativa; real
Maha-sukha follows only when this Sinyata is united in
the Sahajé-kéya with the Vajra-sattva.

There are, however, some signs which are observed
by the yogin when the ultimate state is produced. In the
Sri-guhya-samdja we find mention of five such signs:
the first 1s of the form of a mirage, the second of the
form of smoke, the third in the form of a firefly, the fourth
is like a burning lamp and the ffth is like the stainless

I

sky.! These signs are rather significant. In the com-

mentary on the Marma-kalika-tanira it has been explained
that the sign of mirage signifies the knowledge about the

but in Dombi there is only uncompromising non-duality. 1n Bengal, continues MM.
Sastri, there was a predominance of monistic thought and therefore the author
Bhusuka says that he has become a Bengalee or a pure non-dualist. We, however,
do not know on the authority of what text or texts MM, Sastri has made these otserva-
tione,. We have never come across any text explaining or even mentioning these
three ways of Sahajiya Sadhana and it seems a puzzle to us why Avadhiiti should
represent dualism. His a<sertion 1hat Bengal has always stood particularly for non-
dual knowledge does not also scem to be historical.
! prathamam maricikakiram dhimrakaram dvitiyakam |
irtiyam khadyotikaram caturtham dipavaj joalam it
paficaman tu sadd-lokam nirabhram gagana-sannibham |

$rt-guhya-samaja-tantra, Ch. XVIIL p. 164, (G. O, S,,,
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nature of the world, which at that time appears to the
yogin to be as illusory as a mirage. When the illusory
nature of the Dharmas is thus realised, there remains no
appearance (pratibhasa) and, therefore, everything appears
to be smoky, a mere illusory happening through the
collocation of the causes and conditions like the origination
of an elephant in magic; this dependent origination
(pratitya-samutpida) is the smoky nature of the world and
hence 1s the second sign.' Again, as for the third
sign it is said that as the firefly shines in the sky now and
then for a single moment, so also in this stage perfect
knowledge appears through the void-nature of the Dharmas
like momentary flashes and hence is the appropriateness of
the third sign.” In the fourth stage knowledge becomes as
bright as a burning lamp and in the fifth or the final stage it
becomes like the clear blue mid-day sky of autumn, These
signs are referred to also by the Sri-kala-cakra-tantra;’ but
there as well as in the Sadanga it is found that smoke is the
first sign and mirage is the second.'

But what is the condition of the yogin when the Bodhi-
citta 1s produced and the ultimate realisation is obtained ?
It i1s said in the Vyakta-bhavinugata-tattva-siddhi’ that at

' maya-gajadiva’t) maya-gajah pratilya-samutapanno nihsvabhava iti visvam
eva pralitya-samutpida-ripam dhamam pasyatilyarthah |
Com. on the Marma-kalika-tantra, MS. (BN. Sans. No. 831, p. 45(B),
2 yatha khadyotah khe aka$e ksanam ksanam dyotate lathaiva ......... . bhavena
siinyatayam jfdna{m) yak .. ........ iti irliyam cithnam |
Ibid., MS,, p. 45 (B).
3 Cf. sunye dhimadi, etc. MS. (Cambridge, Add. 1364) p. 33(B).
dhimadinam nimitta-grahanam api, elc., Ibid., p. 110 (A).
+ Cf sanyad dhiimo maricil prakata-vimala-khadyota eva pradipah |
Ibid , MS, pp. 109(A)-110(A).
Also Cf. tatra guriipadcicna prathamam yogi dhimam pasyati na
maricikam iti |
Sadanga quoted in the com. on the Marma-kalika-tantra, MS, p 45'A).
b The text is ascribed in the Subhasita-samgraha (p 63 to Saraha pada, but
we do not find mention of the author anywhere in the MS. of the text we have at
our disposal.
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that time all the senses are absorbed within, all thought:
constructions are dcstroyed, all the seeds of existence are
annihilated ; it is full of lustre of bliss,—it is like the vacant
sky and yet cool and congenial.’ It is said elsewhere that
at that stage it seems as if the senses are all asleep,—
the mind enters within,—and the body completely absorbed
in supreme bliss seems to be without any function.” In
the Carya-padas we find many songs describing this ultimate
state of perfection or the realisation of the Sahaja-nature
in the form of Mahi-sukha. Kanha-pada in a song compares
himself, when absorbed in the Sahaja bliss, to an intoxicated
elephant; like the elephant he has trampled down all the
posts of ‘e’ and ‘vam’ or the moon and the sun and
torn asunder all the various ties, and like the elephant under
strong intoxication has entered the lake of the lotus and
become perfectly pacified there.” Mahidhara-pada says
in a song that he has identified himself with the three
wooden boards (i.c., the three kinds of bliss as belonging
to the body, speech and mind), or, in other words, he has
identified the bliss of .the body with that of the speech and
that again with that of the mind and finally identified all with
the self,’ and there follows a tremendous roar of the spon-
taneous anaha {andhata) sound;—on hearing that sound
the arch-enemy, Mara, and all the desires and afflictions of
the body vanish away. The exhilarated elephant of Citta is
marching on-—and in the sky it is always rubbing the sun and

vinivistendriya-vargo nasta-vikalpah samapta-bhava-bijah |
anandabhamayo’sau(?) gagana-samo 'py adahah sitalah svaduh |
Vyakta-bhavanugata-tattva-siddhi, MS (C. L. B. No. 13124), p. 89 (B).

?  indriyani svapanti'va mano’nlarvisati va ca |

nagta-cesta iva’bhati kdyah sat-sukha-mircchitah i

Quoted in the Kriya-samgraha-paiijika, MS. (BN. Sans. No. 31) p. 76 (B}; also in
the Com. on the Carya pada No. | (Sastii’s Fdition).

3 kanhu vilasaa asava-mata |

sahaja nilini-vana paisi nivita 1|
Carya-pada, Song No. 9.
4 Cf. $ri-guhya-samaja, Ch. 11, p. 11 (G. O. S.),
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the moon (i.e., all principles of duality). Both vice an

merit are destroyed, the chain is torn away—the posts
trampled, and the sound of ths sky is rising—the Citta
enters into Nirvana. The Citta neglects all the three worlds,
drinks the great liquor (of Maha-sukha) and revels in intoxi-
cation; thus he becomes the lord of the five objects, i.c.,
becomes the Vajra-sattva himself,—and no enemy 1is then
to be found anywhere. In the scorching heat of the rays
(of Maha-sukha) he has entered the skirt of the sky. Mahi-
dhara says, ‘‘ When here I sink within—nothing is seen by
me.”’' Bhusukapida says in a song,” *‘ The clouds of com-
passion are shining always after pressing down the duality of
existence and non-existence. The wonderful has risen up
in the sky,—behold, Bhusuka, the Sahaja-nature! On
seeing and hearing it (i.c., the Sahaja-nature) all the senses
are destroyed and the mind within revels in solitude.””’ As
all darkness vanishes with the rise of the bright moon in the
sky, so also all darkness of ignorance is removed through
the rise of the Bodhi-citta and through the realisation of the
Sahaja-bliss the ultimate reality underlying the objects is also

realised.

1 Carya-pada, Song No. 16,
“ |bid., Song No. 30.
4 The text is—
nihure nia mana na de ulasa |
But the Commentary says,— nibhrtena nirvikalpakiarena nija-manah bodhi
cittam vijra gurol prasadat sahajollisam dadati’'ti {  So in light of the Commentary
the 1eading of the text shou!d be,— nihure nia mana de ulasall Cf. also the Sansknt
rendering of the Tibetan version of the line by Dr. Bagchi -
nija-manasi ullasam dadati i Materials for, etc., p. 67,
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CHAPTER V

THE Vaisnava SaHAjyA CuLt
(i) Transition from Buddhist Sahajiya to Vaisnava Sahajiya

The Vaisnava Sahajiya movement of Bengal marks the
evolution of the Buddhist Sahajiya cult in a different channel
as strongly influenced by the love-religion of Bengal
Vaisnavism. The Vaispava Sahajiya cult has a considerable
literature to its credit. As many as two hundred and fifty
manuscripts of small texts containing the various docirines
and practices of the cult are preserved in the Manuscript
Library of the Calcutta University and about an equal
number of texts (many of them being common with those
preserved in the Manuscript Library of the Calcutta University)
belong to the Manuscript Library of the Vangiya Sahitya-
parisad. These texts, however, do not possess much intrinsic
literary value and as such their contribution to Bengali
literature would not have been of much importance but for
the fact that they help us in the study of a large number of
lyrical songs belonging both to the Sahajiya Vaisnava and
the standard Vaisnava cults, both of which accepted the
ideal of Parakiya love as contrasted with the ideal of Svakiya
love in their doctrines.'

These love-lyrics, belonging to the province of Vaisnavism,

General mature of combine in them a genuine poetic vein
the cult and relation of an absorbing human interest with an
with standard Vais- o . 4
nava religion and avowedly religious sentiment and as such
Herature. they offer a good specimen of how far it

may be possible for aesthetic sentiment and religious senti-

1 For the ideals of Svakiya and Parakiya see infra, p. 144,
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ment to combine in popular poetry. In the history of the
Vaisnava literature of Bengal the most important factor is
the ideal of Parakiya love ; but whereas the ideal of Parakiya
love was merely recognised as a theological speculation in
standard Vaisnavism, it was accepted even in its practical
bearing by the Sahajiyas. In the history of Bengal Vaisnav-
ism there seems to have been a process of interaction
between the two sects—the practice of the Sahajiyas
influencing to a great extent the ideal of the Vaisnava poets,
and the ideal of the Vaisnavas in its turn influencing the
practices of the Sahajiyas. Though the story of the love-
episodes of Candidasa, the greatest love-poet of Bengal,
with the washer-woman, Rami, is still now shrouded in
mystery and as such cannot bs credited historically as
sapplying proof of Candidasa himself being an exponent of
the Sahajiya practice, yet we should remember that tradition
always indicates possibility. Judging from the heaps of
tradition czntering round the figure of poet Candidisa and also
from the number of Sahajiya poems ascribed to him, it will
not bz far out of the mark to hold that there might have been
some truth in the tradition of Candidasa himself being a
Sahajiya Sadhaka and that his practical culture of the
divinisation of human love had supplied him with the deep
inspiration that made him the immortal poet of the Radha-
Ksna songs. | he indebtedness of Sri-Caitanya to the love-
Iyrics of Jayadeva, Vidyapati and Candidiasa is well-known
through the Caitanya-caritamrta (a standard biography of
Caitanya) and the songs of some other poets; the inspiration
derived from these songs was not nsgligible in moulding
Caitanya's ideal of divine love. Apart from the controversy
over the religious view-point of Candidasa and its influence
on Caitanya’s ideal of love, it may be held that the gen-=ral
history of the Vaisnava Sahajiys movement with its stress
on Parakiya love was closely related to the general love-
movement of Bengal; it is because of this close relation
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between the two that the rich field of Bengali lyrics cannot
be fully and properly studied without a proper study of the
Sahajiya religion and literature.

The lyrics belonging to the Vaisnava Sahajiya school
are generally ascribed to the well-known poet Candidasa
and to some other poets like Vidyapati, Ripa, Sanitana,
Vindavana-dasa, Krsna-dasa Kaviraja, Narahari, Narottama,
Locana, Caitanya-dasa and others, and the innumerable
Sahajiya texts are also ascribed to their authorship.

Such assignment, which was evidently made with a
view to securing authoritative support from the great
Vaisnava poets and thinkers for the unconventional practice
of the Sahajiyas, need not be credited historically. In their
zeal for propaganda these Sahajiyas have held all the great
poets like Jayadeva, Vidyapati, Candidasa and others, and
the great Vaisnava apostles like Ripa, Sanitana, Svaripa
Damodara, Jiva Gosvami and others to be the cxponents of
Sahajiya practice. Even Sri-Caitanya himself has been
held by some of the Sahajiyas as having practised Sahaja
Sadhana with female companions and attained perfection
through it,' as lord Buddha was held by the Buddhist
Sahajiyas as having practised Sahaja Sadhana in company
of his consort Gopa. It seems, however, that almost all

U It is curiously held by a section of the Sahajiyas that Caitanya prictised
Saliija Sadhana in company of Sathi, daughter of Sarvabhauma, and it was hecause
of this fact that the mother of Sathi once said that she would have her daughter a
widow. (Cf. Cailanya-caritimrta, Madhya-lila; Ch XV). The Sahajiyas hold
that all the great Vaisnava apostles of standard Vaisnavism practised Sahaja Sadhana
with some female companion. Thus it is said in the Vivarta-vildsa of Akifcana-dasa
éri riip karila sadhana mirar sahile | bhalta raghu-ndth kaila karp-ba! sathe i laksmi
hira sane karila gomsai sanatan | mahdmanira premc seva sadi acaran || gosifi
lokanith candalini-kanya sange | dohé jan anurag premer tarange i goyalini pingala
se braja-devi sama | gosafi krsna-das sadai dcarana '\ $yami ndp tanir sange $ri-jiv
gomsai | parama sc bhav kaila yar sima nai | raghu-nath gosvami piriti ullase |
mira-bai sange teha radha kupda-base ! gaur-priyd sangce gopal-bhatta gomsai |
karaye sadhan anya kichu nai | ray ramananda yaje deva-kanya sange | aropete
sthiti teha kriyar tarange ||

Vanga-sahitya-paricaya, Vol. 1, p. 1650,
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the songs (including the enigmatic songs ascribed to Candi-
dasa well-known as the Ragatmika Padas) and the texts were
composed by the exponents of the Sahajiya cult in the
post-Caitanya period, and mostly in or after the seventeenth
century A.D.

We have hinted on several occasions that the secret
yogic practices, round which grew the

The fundamental

tenet of the Sahajiyas paraphernalia of the different Sahajiya
and its relation with

gixégi}::iisstr.n,Hindu and cults, belong nei'ther strictly to the.: Buddhist

fold nor exclusively to the Hindu fold;
they are essentially yogic practices, which by their association
with different theological systems, either Buddhist or Hindu,
have given rise to different religious cults. The most impor-
tant of the secret practices 1s the yogic control of the sex-
pleasure so as to transform it into transcendental bliss,
which is at the same time conducive to the health both of the
body and the mind. This yogic practice with its accessories,
being associated with the philosophy of Siva and Sakti,
stands at the centre of the net-work of the Hindu Tantric
systems, and when associated with the speculations on
Prajia and Upiya of later Buddhism, has given rise to the
Tantric Buddhist cults including the Buddhist Sahajiyd
system; and again, when associated with the speculations
on Krsna and Radha conceived as Rasa and Rati in Bengal
Vaispavism, the same yogic practice and discipline has been
responsible for the growth and development of the Vaisnava
Sahajiya movement of Bengal. It will, therefore, be incorrect
to say, as has really been said by some scholars, that the
Vaisnava Sahajiya movement of Bengal is a purely post-
Caitanya movement having no relation whatsoever with the
earlier Buddhist Sahajiyas and that the two cuits are distinct
fundamentally. A close study of the literature of the Vaisnava
Sahajiyas will leave no room for doubting the clear fact that
it records nothing but the spirit and practices of the earlier
Buddhist and Hindu Tantric cults, of course in a distinctly
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transformed form wrought through the evolution of centuries
in different religious and cultural environments. The psycho-
physiological yogic processes, frequently referred to in the
lyrical songs of the Vaisnava Sahajiyas and also in the
innumerable short and long texts, embodying the doctrines
of the cult, are fundamentally the same as are found in the
Hindu Tantras as well as in the Buddhist Tantras and the
Buddhist songs and Dohas. There are sometimes discre-
pancies only in details and differences more often pertain
to terminology and phraseology than to conception.’

' We may point out here that in the literature of the Vaisnava Sahajiyas we
find reference not only to the sexo-yogic practices of the Tantrics, but also to the
imporlant yogic practice of drinking the nectar cozing from the moon situated beneath
the lotus of Sahasrara, which practice was emphasised by the Natha-yogins (vide
infra, Ch, I1X,) Cf. :—

candra uday haile sudhamrta ksare |
pite na paiya cakor pipasate mare i
L ] * ¥* *
sahasra-dal hay mastak bhitare |
aksay namete tatha ache sarovare
udar bhitar ache miana sarovare |
tatha haite phul gela sahosra-dal upare ||
iirddhva-mukhe adho-mukhe hm‘ya nasar |
sarva-kil mul bastu ache tar bhitar | ele.
Ananda-bhairava, vide Sahajiyi-sahitya (edited by M. M. Bose, M.A., pp.
132-133.)
Again, haile saday jvald-jvalan nay
bisimrta dche tatha |
bis mare gay amrte jiyay
cki adbhut katha |
Amrta-rasavali, 1bid, p. 163.
Cf. also:— cinder kache avala ye ache
sel ye rasert sar ||
bisete amrte milan ekatre
ke bujhe marama tar Y
Ragatmika Pada, ascribed to Candidasa (No 16 of Bose's edition).
These principles of bisa {poison) and amrta (nectar), which represent the principles
of the Sun and the Moon of the yogins (vide infra, Ch. 1X.) were transformed by the
Vaisnava Sahajiyas into the principles of kdma (carna! desirej and prema (pure love).

Cf. bis kheye yeva jarite pare | sei se sadhak riagete tare |
sidhane sidhak pakvita nay | bis khele seho nai bacay |l
bisete amrite ekui hay | bis jari kare amrtamay |l

Vide Sj. S., Song No. 82.
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It is very interesting to note in this connection that like
some of the texts of the Sahajiya Buddhists some of the
Bengali texts on Sahajiya Vaisnavism, composed some time
between the seventeenth and the nineteenth centuries, are
introduced in the form of a dialogue between Siva
‘and Sakti, who are depicted as discussing the secrets of the
Vaisnava Sahajiya Sadhana,' and in the Ananda-bhairava
it is hinted that Hara or Siva himself practised this Sahaja
Sadhana in the company of the different Saktis in the
country of the Kucnis (women belonging to the Koc tribe).

We have discussed before at length the salient features
The general festure Of the Buddhist Sahajiya cult and litera-
;}i,;i’earsigff;}ajﬂ]:}?; ture. The Vaisnava Sahajiyas, like other
Buddbist Sahajivas mediaeval schools who were Sahajyis
in a broader sense, and of whom we shall speak in detail
in the next chapter, harped on the same siring. But we
have seen that the angle of vision from which the different
schools of Indian religious thought criticised one another
was different. Consequently, whereas the criticism of the
Buddhist Sahajiyas represents an admixture of the spirit of
Buddhism, Vedanta, Tantra and Yoga, the criticism of the
Vaisnava Sahajiyas is marked by a dominating spirit of
love, which is the watchword of their Sadhana, although,
“however, the lurking influence of Yoga and Tantra is not
altogether missing. The Buddhist Sahajiyas, we have
seen, inherited from the Yogic and Tantric schools in
general the spirit that all truth underlying the universe
as a whole is contained in the microcosm of the human
body ; this belief, we shall presently see, was brought

1 See Agama-grantha and Ananda-bhairava edited by Mr. M. M. Bose in
Sj. S.; see also the bibliography of seventy-nine Sahajiya texts with short notes cn
them by Mr. M. M. Bose in a pamphlet reprinted from the J. D. L., Vol XVI.

2 ek ek gune kaila ekek prakrti | harake bhajaye save bhav upapali |l

$akti jane rasa-tattva ar jane $afikare | sahaj bastu asvadila kucani nagare |
The dalliances of Siva with the Kucnis is very well known in the Sivayanas of Bengali
literature and there are also Puranic episodes with them,
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by the Vaisnava Sahajiyas to a deeper significance, which
inspired them to declare to the world abroad, ‘‘ Hearken
men, my brothers,,—man is the truth above all truths,—there
is nothing above that.”’’ Again, the same spirit of Guru-
vida that characterises the songs, Dohas and other Sanskritic
texts of the Buddhist Sahajiyas as also the literature of the
mediaeval saints, characterises also the songs and other
texts of the Vaisnava Sahajivas.” Again, as many of
the Buddhist Siddhacaryas and mediaeval saints employed
an extremely enigmatic and paradoxical style in their
songs in describing the secrets of their Sadhana, so
also it was the custom with the Vaisnava Sahajiyas
to couch the secrets of their cult under a similar
enigmatic style. Many of the songs ascribed to Candidasa
are good specimens of such an enigmatic style. Thus
it is clear that in spirit as well as in literary representation
the relation between the Buddhist Sahajiyas and the Vaisnava
Sahajiyas clearly shows an easy gliding from the one to
the other.
Historically it seems that the fall of the Pala dynasty
of Bengal marked also the fall of Buddhism
Probable ~ hutotical 1) 4} e province and that there was something
like a Hindu revival during the reign of
the Senas, who succeeded the Palas, Vaisnavism,
based mainly on the love-dalliances of the cowherd Krsna
with the cowherd girl Radha, began to gain popularity
during the reign of the Senas and the first Bengali Vaisnava
poet to sing the sweet immortal songs of Radha-Krsna
was Jayadeva, who is said to have been the court-poet of
the last Sena King Laksmanasena in the last half of the

1 $una he manug bhar |
savdar upare manus satya
tahar upare nai |
Song ascribed to Candidasa.
2 Vide the songs on Guru collected in the anthology Sahajiya Sahitya by My,

Bose.
18—1411B
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-

twelfth century A.C. Candidasa of the fourteenth century
popularised the legends and ideals of the love of Radha
and Krsna through his exquisite lyrical poems. Similar lyrics
were composed also by poet Vidyapati of Mithila, who
was contemporaneous with Candidasa and enjoyed enormous
popularity in Bengal; this wide-spread popularity of the
Radhia-Krsna songs began to influence the mind of the people
belonging to all substrata of the society. It was through the
influence of this love-ideal of the Radha-Krsna songs that
the ideology of the Buddhist Sahajiyas gradually
began to change, and the change of methodology was
consequent on the change of ideology.

With the popularity of the Radha-Krsna songs the ideal
of Parakiya Rati, or the unconventional love between man
and woman not bound by the conjugal tie, became em-
phasised. In almost all the theological discussions of the
Vaisnavas of the post-Caitanya period the superiority of this
ideal of Parakiya love to that of Svakiya was variously
demonstrated. In his Typical Selections from Old Bengali
Literatur: (Vol. 11, pp. 1638-1643) Dr. D.C. Sen has quoted
two old documents, belonging tothe first half of the eighteenth
century, where we find that regular debates were arranged
between the Vaisnava exponenis of the Parakiya and the
Svakiya ideals of love, and in the debates the upholders
of the Svakiya view were sadly defeated and had to
sign documents admitting the supremacy of the Parakiya
ideal of love. This will help us in guessing how much
influence this Parakiya ideal did exert on the people of the
time belonging to the Vaisnava fold. This ideal of Parakiya
love has been the strongest factor in moulding the doctrines
of the Sahajiya Vaisnavism of Bengal.

It is customary to sneer at the Vaisnava Sahajiya cult
as an order of debauchery under the cloak of religion.
Abuses and aberrations there are in every religion, and

there is no denial of the fact that debauchery found its
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field of play in the Tantric schools, both of Hinduism and
Buddhism and in the school of the Vaisnava Sahajiyas, but
that should not be the only point for consideration in
judging the value of these religious orders. As students
of literature, religion and culture, let us, like the wise swan,
drink only milk out of a mixture of milk and water.

We have pointed out before that the innumerable texts
available on the doctrines and practices of the Sahajiyas
few can be saild to possess much intrinsic merit; but
the lyrics of the Sahajiyas, whoever might have been their
author, really reached a high pitch of poetry and philosophy,
and these songs assigned a sublime value to human
love; and with this deification of human love humanity
as a whole has also been deified, and heaven above and
earth below have met together in the songs of the Vaisnava

Sahajiya poets.

(i) The mode of Transformation

Let us now follow the mode of transformation of the
ideology of the Buddhist Sahajiyas into that of the Vaisnava
Sahajiyas. The final aim of the Buddhist Sahajiyas, apart
from the customary way of describing it as the Vacuity,
or the Prajna, or the Bodhi-citta, was supreme bliss,~—and
this conception of the final state of the Buddhist Sahajiyas
differed from that of the early Buddhists in this that the
Maha-sukha state of Nirvana is a definitely positive state,
while the earlier Buddhistic tendency was

The final state of the , . )
Vaisnava  Sahajivis, towards negation; again, the conception

Buddhist Sahajiyas and . . .

the Hindu Tantrikes of the Buddhist Sahajiyas differs from the
compared. .
general conception of the final state of
the different schools of yoga in this that it is not a state of
absolute dissolution; though it is a state of arrest and a
negative state in so far as it involves the arrest of all states

and processes of mind, it is a positive state of supreme
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bliss. Of course, sometimes this state of supreme bliss
has been criticised as a state of mere thought-construction,—
.and Nirvana has been defined as a pure state of negation
bereft of all sorts of thougl",t conslructions ;' but in general
Maha-sukha itself, bereft of \$ubjectivity and objectivity, has
been held to be the final state—the state of vacuity and perfect
enlightenment. The final state of Maha-sukha as the state
of Sahaja of the Buddhists is also the final state of Sahaja
with the Vaisnava Sahajiyas; but the Vaisnavas conceived
this Sahaja state as the state of supreme love, and this
supreme love has been conceived as the primordial substance
which underlies the world-process as a whole. But
how can this Sahaja be the ultimate reality? It is the
ultimate reality inasmuch as it is the non-dual state
of the unity of Siva and Sakti, which are but the
two aspects of the absolute reality as conceived in
the Hindu Tantras.” Again in the Buddhist school it
is the non-dual state of unity of Prajia and Upaya which
are also the two aspects of the absolute reality.” The
principles of Siva and Sakti or Upaya and Prajiia are re-
presented by man and woman, and it is, therefore, that
when through the process of Sadhana man and woman can
realise their pure nature as Siva and Sakti, or Upaya and
Prajiia, the supreme bliss arising out of the union of the two
becomes the highest state whereby one can realise the
ultimate nature of the absolute reality. Now the conception
of Krsna and Radha of the Vaisnavas was interpreted by
the Sahajiyas in a sense akin to the conception of Siva and

1 yavin kabcit vikalpah prabhavati manasi iyajya-rapo hi tavan
yo' savananda-ripah parama-sukha-karah so’pi samkalpa-matrah |
yo va vairdgya-bhavas tadapi tad ubhayam tad bhavasya'gra-hetu
nirvanan nanyad asti kvacid api visaye nirvikalpatma-cittat |l
Apratisthina prakasa of Nigarjuna-pada, quoted in the Com. on tl;‘c:' Carys Nos,
8 and 13 (Sastri's edition).
? Videinfra, Ch. X1V
3 Infra, Ch, XIV, Supra, Ch. 1.
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Sakti, or Upaya and Prajia,—and all males and females
The idea of the union,  “VETE thought of as physical manifestation
of Radha-Krsna, Prajss-  of the principles of Krsna and Radha. So,
Upéya and Sakti.Siva. . .
the highest state of union of the two,
which is the state of supreme love, is the final state of
Sahaja. Thus the theological speculations centering round
the love-dalliances of Radha and Kmsna in standard
Vaisnavism could very easily be assimilated by the Sahajiyas
into their cult Moreover, the standard Vaisnava schools
of devotion were all deadly against the final aim of libera-
tion either in any sense of negation, or in the merging of
the individual self in the absulute. The supreme state of
the Vaisnavas is no state of absolute cessation, or annihila-
tion,—it is a positive state, though of a supra-mental
nature, of the eternal flow of divine love—Ilike the smooth
and incessant flow of oil. This ideal of the final positive
state of love could very well be utilised by the Sahajiyas
in a slightly modified way and thus the Sahajiyas
could gradually associate their practices with the whole net-
work of Bengal Vaisnava theology. And once the practices
of the Sahajiyis could be thus associated with the Vaisnava
theology, their whole ideology and methodology began
to be influenced palpably by those of standard Vaisnavism.
The main deviation of the Vaisnava Sahajiyis under the
sway of Vaisnavism was towards a psycho-

The psychological . . .
innovation and stress  logical development, and it will be more

on it.

correct to speak of it as an innovation
through a process of gradual transformation. The Tantric
schools, which emphasised the sexo-yogic practice (and
all schools did not certainly emphasise or encourage it),
were essentially schools of psycho-physiological yogic
practices; but already in the Buddhist Sahajiya we find a
tendency towasds the psychological development. There
we sometimes find it explained that the most intense sex-

emotion, produced under a perfect control of yoga, has
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the capacity of suspending the ordinary states and processes
of the mind and producing a nom-dual state of supreme
bliss, where, absorbed in the unfathomable depth of
emotion, our mind shakes off all its relation to objects
and all its character as the subject; and this unique state
of bliss is the absolute state of Sahaja-realisation. This
psychological aspect of the Sadhapa whs, however, most
emphasised in the school of the Vaisnava Sahajiyas,
with whom the Sahaja Sidhana soon developed more into
a religion of psychological discipline in the culture of
love than a religion of mere psycho-physiological yogic
process. In fact, the importance of the Vaisnava Sahajiyas
consists in the high pitch which they reached in their enquiry
and practical culture of love-psychology and in the new
interpretation of our whole being offered in the light of
love. It was a religious process of the divinisation of
human love and the consequent discovery of the divine
in man. As we have said before, the psycho-physiological
yogic process was there, but its yogic aspect was dominated
by the psychological aspect of the Sahajiyas with which
we are mainly interested in our present study.

(iti) The Psychological Aspect of the Sadhana of the
V aisnava Sahajiyas

(A) The ldeal of Love

The psychological aspect of the Sahaja-sadhana of the
Vaisnavas grew mainly with the philosophy of Radha and
Krsna and the eternal love between them in the land of
eternity. It 1s, therefore, necessary, first of all, to elucidate
the philosophy of Radha-Krsna and their eternal love as
conceived by the Vaisnavas. According to the philosophical
and theological works of Bengal Vaisnavism (popularly
known as Gaudiya Vaisnavism) Radha is nothing but the
transfiguration of the infnite potency of love contained in
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the very nature of Krsna. The ultimate Being, it is held,
may be conceived in three of its states, either as the
unqualified Brahman, or as the Paramatman, the indwelling
principle of all beings, or as the Bhagavan, the active and
qualified God. Kirsna as Bhagavan possesses three powers,
viz., Svaripa-akti, i.e., the power which He possesses by
virtue of His ultimate nature, Jiva-sakti or the power through
which all the beings are produced (also known as the
Tatastha $akti, the accidental power), and the Maya-sakti,
through which evolves the material world. This Svariapa-
$akti of the Lord has again three atiributes, viz., the attribute
of existence (sat), the attribute of pure consciousness (cit) and
the attribute of bliss (@nanda). The potency of the three
attributes acts like three powers, in the nature of God, which
are known as Sandhini (the power of existence), Samvit
(the power of consciousness) and Hladini (the power of bliss
which is of the nature of infinite love). The transfiguration
of this power of bliss or love is Radha, and as such the
very being of Radha is already involved in the very nature
of Krspa and the two are one and the same in the ultimate
principle. Why then the apparent separation of Radha
from Kisna ? It is for the self-realisation of Krsna. God
has within His nature two aspects, the enjoyer and the
enjoyed, and without the reality of the enjoyed He cannot
even realise His own nature.as the enjoyer. Radha repre-
sents the eternal enjoyed while Krsna is the eternal enjoyer,—
and the enjoyed and the enjoyer being co-relative, the
reality of the one involves the reality of the other; or, in
other words Radhi as the eternal enjoyed is as much real
as Krsna the eternal enjoyer. This inseparable relation
between the two is the eternal love-dalliance of Krsna with
Radha,—and as Radha is eternally realising the vatue of her
whole being with reference to her relation to the eternal
enjoyer Krsna, Krsna too is eternally enjoying Radha to
realise the infinite potency of love and bliss that is in him.
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This mutual relation of love is the secret of the whole drama
enacted in the eternal land of Vindavana. This eternal
sport (lila) or love-dalliance of Radha and Kisna does not
presuppose any kind of shortcoming or imperfection in the
nature of the ultimate reality, it follows from the very nature
of the ultimate reality as such.

This relation of eternal love between Radha and Krsna has
been conceived and expressed in the Vaisnava theology and
literature anthropomorphically through analogies of human
love. So, to understand the nature of this divine love,
human love has been analysed psychologically into all
its varieties and niceties to the minutest details, and it has
been found on analysis that divine love can be expressed
only through the analogy of the most intense and the most
romantic and unconventional love that exists betlween a man
and a woman who become bound together by the ideal

of love for love’s sake. Post-nuptial love
The ideal of Para-

kiva love.

is not the highest ideal of love so far as
the intensity of emotion is concerned,—
for long association and acquaintance devour the strange
mystery, which is the salt of love, and social convention
and legal compulsion take away much from the passion in
it and thus make it commonplace and attenuated. The
highest ideal of human love, which is the most intense, is
the love that exists most privately between couples, who
are absolutely free in their love from any consideration of
loss and gain, who defy the society and transgress the law
and make love the be-all and end-all of life. This is the
ideal of Parakiya love,' which is the best human analogy
for divine love. lt is because of this theological ideal that in
none of the legends of Radha-Krsna is Radha depicted as the
wife of Krsna, she is generally depicted as the wife of another
cowherd, or as a maid just attaining the prime of youth.

1 Parakiya love literally means the love of a man with a woman, who legally
belongs to a man other than the lover.
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Sr1-Caitanya, as he has been docetically conceived by his
followers, combined in him the enjoyer and the enjoyed,—
and it has been said that he was of the ultimate nature of
Krsna hallowed with the lustre of the supreme -emotion
| of Radha (radha-bhava-dyuti-suvalita).

Radha and Kipsna . . .
combined in Caitanya, 1 his speaks of the religious attitude of
a:ffét:i’%ﬁhﬂfgf Caitanya. Though he himself became

often conscious of his true self as none
but Krsna, his dom'nating religious attitude was Radha-
bhava or the love attitude of Radha towards Kisna. This
Radhi-bhava, or the religious attitude~of the devotee towards

God as the attitude of the most unconventional romantic
love of a woman towards her beloved, may be recognised
as the fundamental tone of the religion preached by Caitanya,
not so much by sermons and teachings as by his tears and
frequent love-trances.

The religious attitude of the Vaisnava poets of Bengal,
as represented in the innumerable love-lyrics composed by
them, was not, however, exactly the same as that of
Caitanya. The attitude of the Vaisnava poets was
Sakhi-bhava rather than Radha-bhava. Sri-Caitanya
placed himself in the position of Radha and longed
with all the tormenting pangs of heart for union with his
beloved Krsna ; but the Vaisnava poets, headed by Jayadeva,
Candidas and Vidyapati, placed themselves rather in the
position of the Sakhis, or the female companions of Radha
and Krsna, who did never long for their union with Kirsna,—
but ever longed for the opportunity of witnessing from a
distance the eternal love-making of Radhi and Krsna in the
supra-natural land of Vindavana (aprakrta-vrndavana).
This eternal lila is the eternal truth, and, therefore, it is
this eternal lili—the playful love-making of Radha and Kysna,
which the Vaisnava poets desired to enjoy. If we analyse
the Gita-govinda of Jayadeva we shall find not even a
single statement which shows the poet’s desire to have union

19-1411B N
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with Krsna as Radha had,—he only sings praises of the lild
of Radha and Krsna and hankers after the chance just to have

The erernal Lils as 2 PE€P into the divine lild, and this peep
conceived by the into the divine lila is the highest spiritual
Vaisnava poets, . . .

' gain which these poets could think of.
The exclamation—*‘ Glorious be the secret dalliances of
Radha and Krsna on the bank of the Jumna *’ ' sounds the
key-note of the Vaisnava attitude of Jayadeva. The same is
the attitude of Candidas and Vidyapati, who were absorbed
in the flila of Radha-Krsna, who indulged themselves in
making comments on the lild,—and longed to have the chance
to stand by when Radha and Krsna were united in their
love.? ’

It is to be noted that in the religious discourse, which took
place between Sri-Caitanya and Ray Ramananda ?, the latter
stressed Sakhi-bhava as] the best means for realising divine
love. The theological explanation of this Sakhi-bhava is
not far to seek. The general Vaisnava view is that Jiva
being the Tatastha Sakti of Krsna 1s, after all, a Prakrti and
its pride as being the Purusa (purusibhimana) must be
removed before it can be permitted to have its proper place
in the eternal region of Svariipa-iakti, and even then only
as a Sakhi, rather than as Radha, and never as Kisna.

To put the poetical utterances of the Vaisnava poets in
a clear theological form we should say that, according to
them the absolute reality has from the very beginning divided

Y radha-madhavayor jayanti yamuna-kile rahah-kelayah 1
Gita-govinda, (1. 1),
8 Cf. &ji malayanila mrdu mydu bahata
niramala cimda prakasa |
bhava bhare gadagada cimara dhuliyata
pafe rahi candidasa ||
Songs of Candidas, Parisat edition.
Agasin, duhum jana dkula duhum karu kora |
duhum darafane bidyapati bhora |l
Pado-kalpa-taru, Song No. 484.
-~ 3 Caitanya-caritamsta, Madhya-lila, Ch. viii.
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itself for the sake of self-realisation into two counterparts
as the enjoyer and thc enjoyed, or as Krsna and Radha;
these Krsna and Radha are not mere abstract notions,—neither
are they purely legendary figures invented through the imagi-
nation of the poets,—they are concrete in their divine form and
represent the original concrete type of the
two aspects of the nature of the absolute as
the lover and the beloved having their eternal dalliances in the
supra-natural land of Vindavana.! The historical personages
of Radha and Krsna as the cowherd boy and the cowherd girl
in the geographical area of Vindavana are but the temporal
manifestation of the eternal type, a condescension of the
supra-natural in the natural form so as to help man to
understand the eternal in terms of the temporal.? The
Vaisnava poets sang of the historical love-episodes of Radha
and Krsna with the belief that corresponding to these love-
episodes on earth there are the eternal love-episodes of Radha-
Krsna in the Aprakrta or supra-natural Vindavana and the
historical episodes will enable them to form an idea of and
to have a peep into the eternal episodes, the realisation of
which is the summum bonum of the spiritual life.

Lila is concrete.

! Cf. sekhdne hay kil nitya rdas hay | nitya mahotsav hay Il etc.
Deha-kadaca by Narottam, B. S. P. P., Vol. 1V, No. L.
Again, radha-krsna rasa-prem ekui se hay |
nitya nitya dhvamsa nai nitya birajay |
Sahaja-updsana-tattva by Tarupi-raman, B. S. P, P, B. S.
1335, No. 4.
Again, nitya-lild kegner nahika parapar |
avifram bahe lila yena ganga dhar |
Siddhanta-candrodaya of Mukunda-dis, {(Published by
Manindra-nandj, p. 58; See also, pp. 58-64).
nija-Sakti $ri-raidhika lafid nanda-suta |
brndidvane nitya-lila karaye adbhuta |l
Ibid., p. 91,
se krsna radhikar hayen prina-pati |
radha saha nitya-lila kare diva rati \  Ibid.
% Vide, Rati-vilasa-paddhati, MS. (C. U., 572).
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We have seen that the religious approach of Sri-Caitanya,
as depicted by Krsnadas Kaviraj in his work, the Caitanya-
caritimrta, was somewhat different from that of the Vaispava
poets. The post-Caitanya Vaisnava poets stuck mainly
to the tradition of the pre-Caitanya Vaisnava poets in their
poetic treatment of the love-episodes of Radha and Krsna and
the Vaisnava Sahajiyas received their philosophy of Radha-
Krsna from these Vaisnava poets. The Sahajiyas believed
in the eternal dalliances of Radha-Krsna in the highest spiri-
tual land,—but they further held that the eternal concrete
spiritual type manifested itself not only

Adoption of the

theory of Lila in the in the historical personages of Radha and
Sahujiya school—the

Svaripa-lils and the Krsna, but that it reveals itself in actual
Ripa-iila.
men and women themselves. Every man
has within him the spiritual essence of Krsna, which is his
Svariipa (real nature) associated with his lower existence,
which is his physical form or Riipa, and exactly in the same
way every woman possesses within her a lower self associated
with her physical existence, which is her Rapa,—but within
this Riipa resides the Svaripa of the woman, which is her
ultimate nature as Radha. It is none but Krsna and Radhi
who reside within men and women, and it is this Kisna and
this Radha that are making dalliances as men and” women.!
These ripa-lila and svariipa-lila of Radha-Krsna have also been
explained as the prakrta-lila and aprakrta-iila (i.e., sports in
the natural plane and the supra-natural plane).” This view of
holding men and women to be nothing but physical manifesta-

tion of Radha and Krsna seems to have been inherited by the

1 prakata haite jadi kabhu mane hay |
. ripavesa hayid tave lild asviday |l
sarva para-rasa-tativa kariya aSray |
rasamay deha dhari ras asvaday 1
Dvipako-jjvala, MS. (C. U. No. 564), P. 13(A)
Again,—manugya svaripe kare kautuka bihar 1
Campaka-kaliks, B.S.P.P., B.S. 1307, No, 1.
$ _See Rati-vilasa-paddhati, MS. (C. U, No. 572, pp. 3tA)-3(B).
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Vaisnava Sahajiyas from the earlier Tantric philosophy.
In the Hindu Tantras, we have seen, all men and women
have been held to be nothing but the incarnations of Siva
.and Sakti manifested in the physical form,—and in the
Buddhist philosophy they have been spoken of as the
embodiment of Upiya and Prajia respectively, and this
philosophy has most probably influenced the Vaisnava
Sahajiyas in their belief of men and women being
Krsna and Radha in their Svaripa. We have pointed
out before that many of the Vaisnava Sahajiya texts
are introduced in the form of the earlier Agamas and
Nigamas, and in these texts Krsna and Radha have always
been explained as ncthing but the different forms of Siva
and Sakti, and we have also pointed out that Siva
has sometimes been described as practising the Sahaja
Sadhana with Sakti as Kispa with Radha.

Even in a popular Vaisnava text like the Brahma-sambhita,
which was brought by Sri-Caitanya himself from South India,
the Tantric influence on Vaispavism is palpable. In the
fifth chapter (which only is available now-a-days) of the
Brahma-samhita we find that the lotus of thousand petals
in the cerebrum-region is described as Gokula, the abode
of Krsna. Within the lotus we find description also of the
Tantric yanira (the physiolcgical machinery through which
truth is to be realised) as also of the kilaka (the wedge,
the support). Siva of the nature of the linga (the symbol
of the male productive energy) is described as-the Lord
Narayana and Sakti of the nature of the yoni (the symbol of
the female productive energy) is described as Ramia Devi
(the consort of Narayana).! Again it has been said in the
Sri-haya-§irsa-paiicaratra, ‘‘Hari (the saviour) as the Para-
matman is the Lord, Sri is called his power (akti); goddess
Sri is the Prakrti and Keéava is the Purusa ; the goddess
can never be without Visnu and Hari (Visnu) cannot be without

1 See Brahma-samhita, Ch. V, verses (2-10). (Baharampur edition)
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the goddess, born in theé lotus.” It has also been said in
the Visnu-purana,—‘‘ The mother of the world is eternal
and she remains inseparable with Visnu; as Visnu is all-
permeating so also is she.’’”

It 1s very interesting to note in this connection that there
is a small poetical work, entitled Sadhaka-rafijana,® by
Kamala-kianta (who flourished in the first half of
the nineteenth century) where the yogic Kula-kundalini
Sakti has been conceived exactly in the image of Radha;
she is described in exactly the same way with the same
imageries and even in the same diction as Radha is
described in the Vaisnava literature. The rise of the Sakti to
meet Siva in the Sahasrara has been sung as the coming out
of Radha to meet her beloved in private.! The philosophical

! paramatma harir devas tac chaktih $rir ihodita 1

$rir devi prakrtih prokta ketavah purugah smrtah |
na visnuna vina devi na harih padmajam vina |
Quoted ir: the Bhagavat-sandarbha of the Saj-sandarbha of Jiva GosvEmi.
2 nityaiva sa jagan-mata visnoh §rir anapayini |
yathd sarva-gato visnus tathaiveyam dvijottama |
Cf. also : —aparam tv aksaram ya sa prakrtir jada-ripika |
$rih para prakrtih prokta cetana visnu-saméraya |
Quoted in the Bhagavat-sandarbha.
3 Edited jointly by Messrs. Basanta Ranjan Ray and Atal Bihari Ghosh.
Sahitya-parisad-granthavali, No. 71,
{1 We are quoting here a few specimens :—
gaja-pati-nindita gati avilambe |
kuiicita ke$a nivefa nitambe |
caru carana gati abharana-vynde |
nakhara-muakura-kara himakara ninde
urasi sarasi-ruha bama |
kari-kara Sikhara nitambini rama ||
myga-pati dira §ikhara-mukha caya |
kati-taa ksina sucaficala biya )
nidbhi gabhira niraja-bihdra |
Bat bikaca kamala-kuca bhara Il
baha-lata alase sakhi ange |
dolita deha sunecha tarange |
sumadhura hisa prakasai bala |
balatapa-ruci nayana bisala I
" » * .
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#oncepts of the pairs Siva-Sakti and Krsna-Radha were generally
confused; and as a matter of fact Purusa-Prakrti, Siva-Sakti
and Krsna-Radha mean all the same in popular theology.
This fact has helped the development of the theological
belief in the Vaisnava Sahajiya school that men and women
are but the Riipa of the Svariipa as Krsna and Radha. But
the important point to be remembered in this connection is
that while in the Sahajiya Sadhana the Kisnahood of man has
been admitted, it has never been admitted in the Standard
Vaisnava school under any circumstances.

According to the Vaisnava Sahajiyas the region of
Three aspectsof Vin- Oahaja is an ideal transcendental region
e e VIS and it is generally styled as the ‘land of
and Nitya-Vndavana. eternity * (nityer desa)—this is the Nitya-
Vindavana or the eternal Vindavana as contrasted with
the other two kinds of Vindavana, viz., Mana-Vindavana
and Nava-Vindivana or Vana-Vindavana. By Nava-
Vindavana the Sahajiyas refer to the geographical Vindavana,
and by Mana-Vindavana the Vindavana of the mental
plane of the Sadhaka, and the Nitya-Vindavana- transcends
both. In this Nitya-Vmndavana (also called the gupta-candra-

ratana-vedi para sura-taru-miila |
manimaya mandira lahi anukila i
sahacari safiga pravesai nari |
kamalakanta heri balihari )
Sadhaka-rafijana, pp. 3-4.
Again,—
kadamva kusuma janu satata sihare tanu
yadavadhi nirakhilam tare |
jadi pasarite cai apand pasari jai
end dukha kahiva kahare |l
sei se jivana mor rasikera-mana-cor
ramani raser siromani |
parihari loka-lije rakhiva hpday mijhe
na chadiva divasa-rajant i
hena anumani tare bandhi hydi kardgare
naydna pahari dige rakhi, ' Cene.
kamini kariye curi . hrdaya paitjare pri S
animekhe Kema rapa dehid. . eic., Ibid. p. H0i -
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pura) resides Sahaja of the nature of pure love which
flows between Radha and Krsna in and through their
eternal dalliances. This Sahaja as the Supreme Delight
is the ultimate substance underlying the whole world® and
it can never be realised as such in the gross material world
of ours.” But how should then men and women of this
world attain Sahaja ? It is said in reply that there isa
passage or transition from this world to the other,
—or rather this gross world can itself be transformed into
the Nitya-Vindavana by the process of spiritual culture,
and the principle of nescience, which is responsible
for the grossness of the world can thus be removed. This
removal of the fundamental principle of nescience and of
the principle of grossness with it through a process of
continual psychological discipline, is the primary requisite
for Sahaja Sidhana,—and when this is
effected it is revealed to the Sadhaka
that the difference between this world
and that is more imaginary than real. At that moment
there remains no distinction between our physical existence

Transition from the
gross to the spiritual,

Again,— caificala capala jiniye prabala abala mrdu madhu hase |
sumani unmani laiye sangini dhaila brahma-nivase |
unmata-besa bigalita-ke$d manimaya @bharana saje |
timira bina$i bege dhay ripasi jhunu jhunu niipura baje Il
jati kula nasiye upanita asiye amrta sarovara tire |
prema-bhare ramani sihare pulake tanu manda samire |l

» » * * *
keli samapana kaminir Ggamana harapura adi saroje |
kula-patha bhediye miladhare asiye punarapi ramani biraje |l
badana prakase $aSadhara barise bilasai purahara arige |
kamalakanta heri mukha-mandala bhiasai prema-tarange |l

Ibid., p. 34.
1 rasa bai bastu nai e tina bhuvane )l  Sj. S. Song, No. 59,
2 Cf. sahaj kathati ye jana jane | dvigun bhay tihari mane |
bhayer katha kahiva kire | ekald bamcile jagat mare ||

jagat bamc\i\le ami se mari | jagat dubile ami se tari |l
Amyta-rasavali, 5j, S. P, 161.
*
Here_jagat means the changing gross reality.
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and our spiritual existence.’ It has been said in a poem
‘ascribed to Candidas, *‘ Great is the difference between this
world and that,—this is the truth known to all ordinary
people; but there is a way of transition from the one to the
other,—don"t speak of it to any one else.”’?

We have seen that Sahaja as the absolute reality of the
nature of pure love involves within
it two factors, i.e., the enjoyer and the
enjoyed, represented in_ the Nitya-Vinda-
vana by Krsna and Radha. These principles of the enjoyer
and the enjoyed are known in the Sahajiya school as the
Purusa and the Prakrti, manifested on earth as the male
and the female.? It has been said in a song (ascribed to
Candidas)}—'‘ There are two currents in the lake of love,
which can be realised only by the Rasikas (i.e., people
versed in Rasa). When the two currents remain united

Two ‘currents in

Sahaja,

1 4ri-riip svarip hay svarip fri-rap |l
Ratna-sara, MS. (C, U. 1111, p. 18(B).
! se deSe e defe anek antar
janaye sakal loke |
se defe e dese mifamisi ache
e katha koya na kike |
Sj. S. Song No. 84.

’ paramatmir dui nama dhare dui riip |

eimate ek hayya dharaye svariip |l

tahe dui bhed hay purus prakrti |

sakaler miil hay sei rasa-murati |l

paramiatma purus prakrii dui riap |

sahasra-dale bas kare raser svarap |l

Ratna-sara, MS. (C.U. No. 1111), p. 52(B).

Again Cf. rasa asvadan lagi haila dui murtti |

ei hetu krsna hay purus prakrti |

prakrti na haile krsna seva-janya nay |

ei hetu prakrti-bhav karaye afray i .

Dvipakojjvala-grantha, MS. (C. U. No. 564), pp. 1{B)-2(A),

Also,— ek brahma jakhan dvitiya nahi ar |

sei kile suni‘isvar karen vicar i

apurvva raser chesta apurvva karan |

kemane haive iha karen bhavan i

2014118
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together in one, the Rasika realises the truth of union.’
Through man and woman flow these two currents of
love,—man and woman are, therefore, the gross manifesta-
tions of the same principles of which Krsna and Radha
are the pure spiritual representations. Man and woman,
in other words, are manifestations on earth of the eternal
types that are enjoying each other in their eternal Vindavana,
and the bliss of intense love that is enjoyed by man and

1 nt
Keona and Radbg s YOED through their mutual attachme

Rasa and Rati and the even in the physical body is but a gross
male and the female. .
transformation of the eternal purest love that

exists only in Vindavana. Man and woman as the representa-
tives of the two flows of love are known in the Sahajiya
literature as Rasa (the ultimate emotion as the enjoyer)and Rati
(i.e., the object of Rasa), or as Kama (the lover that attracts
towards him the beloved) and Madana (the exciting cause

bhavite bhavite ek uday haila |
manete ananda haiya bibhvol haila |l
ardha anga haite ami prakrti haiva |
améini radhika nam tahar haiva |
apani raser murtti kariva dharan |
rasa dsvadiva ami kariya jatan |
Ibid., pp. 11(B)-12(A). (Cf Brhad-drapyaka, 1,4, 1-3.)
Again, ei ye sahaj-bastu sahaj tar gati |

nari puruyg ripe satata bihare |

Prema-vilasa of Yugal-Kifor Das.

Vide, Vanga-sahitya-paricay, Vol. 11, p. 1662,

Again, sei ripete kare kuiijete bihar | .
sei kisna ei radha ekui akar 1
radha haite nirakar raser svariip |
ataev dui riip hay ek rip ||
Radhé-rasa-karika, Vide Vanga-sghitya-paricay, Vol. lIl, p. 1671.

prema-sarovare duifi dhara |
asviadan kare rasik yara Il
dui dhdrd yakhan ckatre thake |
takhan rasik yugal dekhe |

Songs of Candidas.
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of love in the lover).’ In standard Vaisnavism also Krsna
is known as Kama or Kandarpa, as he attracts the mind
of all creatures towards Him,—while Radha is Madana
or the object that renders pleasure to the enjoyer. Sahaja is
the emotion of the purest love flowing between Rasa and
Rati or Kama and Madana. For the realisation of this
Sahaja-nature, therefore, a particular pair of man and woman
should first of all realise their true self as Rasa and Rati
or Krsna and Radha,—and it is only when such a realisation
is perfect that they become entitled to realise the Sahaja
through their intense mutual love. This realisation of the
true nature of man as Krsna and that ofwoman as Radha is
technically known as the principle of @ropa or the attribution of
divinity to man. Through continual psychological discipline
man and woman must first of all completely forget their lower
animal-selves and attribute Krsnahood to man and Radhahood
to woman. |hrough this process of attribution there will
gradually dawn the realisation of the true nature of the two as
Krsna and Radha. When man and woman can thus realise
themselves as Krsna and Radha in their true nature, the love
that exists between them transcends the category of gross
sensuality,~—it becomes love divine, and the realisation of
such an emotion of love is realisation of the Sahaja.

1 Cf. paraspar nayak niyika ananga rati |

satasiddha bhave hay brajete basati ||
Rati-vilasa-paddhati, MS. (C, U, No. 572}, p. IZ[A).

Again,— ratir svariip $ri-radhikd sundari |

kdamer citta akarSay riper lahari ||

Ragamayi-kana, MS. (C. U. No, 581) p. 8(B).

Again,— jay jay sarvvadi bastu rasa-raj kam |

jay jay sarvva-Srestha rasa nitya dham |

prakrta aprakrta ar maha aprakrte |

bihidr karicha tumi nij sveccha mate |l

svayam kam nitya vastu rasa ratimaya |

prikrta aprakrta adi tumi mahasray |l

eka vastu purus prakrti rip haiyd |

vilasaha bahu-rép dhari dui kaya il , etc,

Sahaja-upasani-tattva of Tarupi-reman, B. S, P.P., B. 8. 1335 No. 4.
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(B) The Theory of Aropa

The above, in a nut-shell, is the fundamental basis
of the religious creed of the Vaisnava Sahajiyas expressed
in their lyrical poems and other prose and poetical
works. The principle of Aropa is the most important in
the process of Sahaja Sadhana.’ We have seen that the
Sahajiyas have spoken of two aspects of man, viz., the
aspect of physical existence which is the Ripa and the

aspect of spiritual existence (as Krsna or
Rﬁ;‘;’? aof Svaripa to  Radha as the case may be) which is the
Svariipa (i.e., true spiritual self). This

Svariipa must be attributed to and realised in the Ripa to
attain any kind of spiritual gain.? But this Aropa of Svariipa
to Ripa does not mean the negation of the Riipa; itis
rather the act of imbuing every atom of the Ripa
with the Svaripa. The Sahajiyas are deadly against the
principle of denying the value of life on earth and
undervaluing our human love. The gross physical form
with all its charm and beauty is as real as our spiritual
existence, for it is this chaim of physical beauty,—the
maddening passion, which we call human love, that leads
us gradually to a new region where we can find a glimpse

Y Cf. chadi jap tap sadhaha drop
ekata kariyd mane |

Ragatmika songs, ascribed to Candidas, Mr. Bose's edition. Song Ne. 1,

2 Cf. svaripe arop yar rasik nagar tar
prapti have madana-mohan )

* " » »

se deser rajakini hay raser adhikari
rédhika-svarip tar pran |

tumi-ta ramaner guru seha raser kalpa-taru

tar sane dds abhiman ||

Ibid, Song. No. 5.
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of divine love. The spiritual existence of man in divine love
does not mean the negation of human love,—it is this human
love, beginning in the form of carnal desires and progressing
gradually through a process of continual physical and
psychological discipline towards an emotion of supreme
No categorical dis. bDliss, boundless and unfathomable in extent
tinction between hu- and depth, that itself becomes the love
love. divine—the highest spiritual gain. There
is no categorical distinction in kind between human love
and divine love ;—it is human love, transformed by strict
physical and psychological discipline, that becomes divine.
Divine love is rather an emergence from the carnal desires
of man as the full-blown lotus, with all its beauty and
grandeur above the surface of water, is an emergence from the
mud lying much below. Here there is a difference of outlook
among the Sahajiyas and the standard Vaisnavas of Bengal.
Krsnadas Kaviraj has unambiguously declared in the Caitanya-
Caritamrta that kama (love in its grosser aspect) and prema
(divine love) are characteristically distinct in their nature
like iron and gold, and while the keynote of kama is the
_fulfilment of selfish desires, the keynote of prema is self-
elimination and the fulfilment of the divine desires in and
through our whole being. But the Sahajiyas, while agreeing
to the latter part of the statement, do not agree to the former
part of it. The same flow of emotion, they hold, that
becomes kdma in association with the selfish desires, trans-
forms itself into prema when dissociated from such desires
through physical and psychological discipline. Prema is
but the purified form of kama, and as such the former has
its origin in the latter.! There cannot be prema without

1 seita ujjal rahe rase dhiaké@ anga! kam haite jarmme prem nahe kima-
satga ll lauhake karaye soni lauha parasiya| taiche kam haite prem dekha
bicaria | paraser gun frista (éresta, sic) tahe lavha hem | kamer kathin gun

parasite prem | kama-bastu candra-kénti paras pathar | prema-bastu sukhamay



.
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kdma, and hence, prema cannot be _attained through the
absolute negation of kama ; it is to be attained rather through
the transformation of kama. The prema of the Sahajiyas is
not the emotion of the most intense devotion of man towards
God,—it 1s the most intense emotion of love existing between
Krsna and Radha residing as the Svariipa in the Ripa of
every man and woman. It is from this point of view that
Candidas exclaimed,—*‘‘ Harken men, my brothers, man is
the truth above all truths,—there is nothing above that."’
In another song of the Sahajiyas we find,—Humanity is the
essence of divinity,—and man becomes God in the strength
of his love ; man is the highest in the world, for it is only he
who revels in supreme love.! The religion of the Vaisnava
Sahajiyas was thus a religion of humanity. The Sahajiyas
have no gods or God other than man. Even Radha and
Krsna are never regarded as deities to be worshipped,—they
represent principles to be realised in humanity. Humanity
itself is thus viewed from a sublime perspective.

What is then the real significance of the Aropa of
the Sahajiyas ? It is nothing but viewing our whole being in
all its physical, biological and psychological aspects from
an ontological point of view. And when everything is thus
viewed from the ontological perspective, human love acquires

an ontological significance. This act of

Real significance of . ..
Aropa,—a change of Viewing all the gross realities of body and
perepective. mind from the perspective of the eternal
is what is meant by the mixing up of the Ripa and the

firmal bhaskar || agnir bhitare lauha thikaye javat |  hemer sadrsi bastu thakaye
tavat ||  agni-tej sukhaile puna lauha hay | ei mate kam prem janiha nifcay |
. Ratna-sara, MS. (C.U. No. 1111}, p. 32(B).
manug dever sir |
ydar prem jagate pracar |l
jagater $restha manuy yare bali |
prema-piriti-rase manus kare Reli I

Sj. S. Song No. 27.
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Svaripa.!

When such an understanding dawns on man
there remains to him no difference between the Ripa and the
Svariipa.! The Svariipa remainsin the Ripa just like the scent
of a flower permeating every atom of it. It is said in-a song,—
*“Many speak of Svariipa,—but it is not the gross reality
(of our sense perception)........ ..It is of the nature of the scent
of the lotus. Who is the man capable of knowing it ?......
If one worships this Svariipa, one will be able to discover the
‘real man ' ;—but without the Aropa one is bound to go to

hell.””*  As the Svariipa permeates the Ripa, it is tobe realised

riipete svariipe dui eku kari
mi$al kariya thuve ||
Sj. S. Song No. 32.

Again,
svarap rupete ekatra kariya
miSal kariya thuve |
sei se ratite ekanta karile
tave se éri-mati pave Il
Ibid, Song No. 42.
arope svarip bhajite parile
paive fri-mati radha |l
Ibid, Song No. 66.
Again,
' e rati e rati ekatra kariya
sekhane se rati thuve |
rati rati duhe ekatra karile
sekhine dekhite pave !l
svariipe arop ei rasa-kip
sakal sidhan para |
svarip bujhiya sadhana karile

sidhak haite para il etc.
Ibid, Song No. 57.
? aropiyd rip haiyé svariip
kabhu na basio bhinna Il
1bid, Song No. 26,

3 svariip svariip aneke kay |  jiva-lok kabhu svariip nay |l
L ] *» [ ] »

padma-gandha hay tihar gati |  tahare cinite kar éakati
- . . .

svariip bhajile manus pave | arop chadile narake yave |

Ibid, Song No. 68,
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through the Riapa.! It is said in the Ratna-sira that one can
attain the supra-natural land of Vraja, only by loving and
worshipping the human form.? Man realises his ultimate
nature as the pure emotion of love through his most beloved
The importance. of sweethear.t.” Man.cann.ot realise his love-
Ropa in realising Sva- nature without being in relation to his
Hipe: sweetheart, it is through the touch of the
sweetheart that the lamp is lit within. It is said in a poem
of Candidis that man by himself can never realise his own
grace and loveliness,—it is for this reason that there is
a continual burning within ; he ponders .within, but himself
does not know what his heart wants and what makes
him so uneasy! The inward longing is fox}the beloved,
—without whom there is the burning sensation in the
heart that makes a man dead while living. This death
in love is the most covetable death,—and he who knows
the real nature of this death accords to it the most hearty
reception, and he is the only man who really lives
through his death in love.* Through their terresirial
love man and woman proceed towards their divine

! parakiz bhdve ati raser ulyas | braja bine ihir anyatra nahe bas |  iha jani
kara save kayik bhajan |  §ri-riip aSraye kara rasa asvadan il
Ratna-sara, MS, (C.U. 1111), 18(B).
Again, .
aiche kriya siddhi pai ripasrita dharma |
Vivartta-vilasa of Akificana Das, Vanga sahitya-paricay, Vol. II, p. 1651,

] manus bigraha bhaji braja prapti have |
MS. (C.U. 1111), p. 55(B).

3 radha-krsna-prapti nahe anugata bine |
Radha-rasa-karika, Vanga-sahitya-paricay, Vol. 11, p. 1668.

1 dpan madhuri dekhite na pai

sadai antar jvale |

a@pani dpani karaye bhavani
ki haila ki haila bale i

ménuy abhéve mana mariciya
tarase achad khay |

achad khaiya +  kare chat-phat
jiyante mariya yay |l
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love,'—through the love of body arises in man and woman
pure love between their inner selves as Krsna and Radha.?
Itis for this reason that it has been said in a song that the
beloved is the pitcher to fetch water in from the lake of love.
Again it has been said that as milk does not thicken without
being boiled over the fire, so also the love of man does not
become intense enough to be transformed into divine love
without the woman of his heart, who serves as the oven to
boil and thicken love.®

(C) The Stringency of Sahaja-Sadhana

As love with Aropa leads one to Vindavana, love of the
Ripa without the Aropa of the Svariipa leads one nowhere but
to hell. The Sahaja-sadhaka must not be an ordinary man
~—the samanya manus who lives within the province of

tahar maran jane kon jan
' keman maran sei |
ye jan janaye sel se jiyaye
maran batiya lei |
Ragatmika Pada, Mr. Bose’s edition, Song No. 14,
Y prakrta manuy deha $arvva mil hay | aprakrta bastu sei dehete barttay |t
Nameless MS. (C.U. No. 596), p. 7.
Again,
sei deha rati jaya krsnele barttay t  krame krame rati $ola-ana hay ||

Ibid, p. 1.

1 Cf. raser karane rasikd rasik
kayadi ghatane ras |
rasik karan rasika hoyata
yahite prema-bilas il
sthilata puruse kama sakyma gati
sthilata prakrii rati |
duhuka ghatane se ras hoyata
eve tahe nahi gati ll
Ragatmika Pada, Mr. Bose's edition, Song No. 13.
3 agni-kunda bine rlahe dugdha-avarttan || prakstir sanige yei agni-kunda ache |
ataeva gosvamira taha yajiyache |
Vivartta-vilasa of Akifican Das, Vafga-sahitya-paricay, p. 1649.

4 Cf. se rip lavanya rasa saiicdr |  mane aropita siddha bicar |l
sekhane ekhane ekui rap |  marame janive raser kap |l
yadi man cade arop chadi | e ghor narake rahive padi |l

Sj. S. Song No. 41.
» 21—1411B
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desires and instincts,—or the man of passions (rdger manus).
He must rise above the level of ordinary animal existence
and become the man ‘unborn’ (ayoni minus) and thence
the sahaja manus or the ‘man eternal’ (nityer manus).!
In the same way Sahaja cannot be attained through the
sdmanya rati or the ordinary woman,-—it is to be attained
through the bifesa rati or the extraordinary woman who has
herself become of the nature of Radha. In the culture of
The Samanya and love the man of the physical body must
and the Vifesain Rasa  be realised by the woman as the °‘eternal
and Rati.
man,’ i.e., the man as Rasa or Krsna; and
similarly the woman of the physical body must be realised
by the man as the ‘extraordinary woman,’ i.e., the woman
as pure Rati or Radha. When the samanya (ordinary) man
or woman thus becomes transformed into the visesa (extra-
ordinary), he or she becomes fit for undertaking the culture
of supreme love.” In the Ujjvala-nilamani of Riapa Gosvami
we find descriptions of three kinds of Rati, viz., Samartha,
Samafijasa and Sadharani. Samartha Rali is the woman
who unites with the beloved with no selfish motive of self-
1 Cf. méanus manus | trividha prakar
manug bachiya leha |
sahaj manus ayoni manus

samskdra manuga-deha ll etc.

Ibid, Song No. 22,

C/. also—

rager manus nityer manus
ekatra kariya nive 1

parae para$ ekdnta Rariya
riipe misaiya thuve |

eise manuge asak kariya
rati se bujhiya nive |

ripa rati tahe ekinta kariya

hrdete manus have )
Ibid, Song No. 47.
¥ See Ragatmika Padas, edited by Mr. Bose, Song Nos. 2 and 3,
Cf. also—
samanya prakrti prakria se rati
parak na kara tér 1 etc.

Sj. S. Song No. 15.
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satisfaction,—the only desire in her is to give her beloved
the highest satisfaction by complete self-surrender. Among
the lady-loves of Krsna Radha is the only example of
Samartha Rati. The - Samaiijasd Rati, however, wishes to
have equal share of enjoym:znt with the lover,—Rukmini and
others are examples of this class. The Sadharani Rati or the
most ordinary Rati is the woman who is inspired in love-union
only with the desire of self-satisfaction,—and Kubja
represents a Rati of this class. The Sahajiyas accepted this
classification of Ratis and according to them the Samartha
Rati is the only Rati suited for the culture of love.

The Sahajiyas lay stringent conditions regarding the
practice of love. It has frequently been said that for the
attainment of true love a man must become dead first of all,
—dead in the sense that the animal in him must be eradicated,
giving scope for full play to the divine in him; in plainer
words, his body and mind must be placed above even the
possibility of susceptibility to the lower animal instincts and
must be imbued through and through with the radiant glow
of his Svaripa. This strictness has also been frequently
emphasised by the condition that a man must do completely
away with his nature as a man and transform his nature to
that of a woman before he takes the vow of love. Here
also the emphasis is really on the total transformation of the
ordinary attitude of man towards a woman.

The stringency of Sahaja-sidhana and the great danger
sure to result from the slightest deviation have been
repeatedly sung by the Sahajiyd poets in enigmatic state-
ments. The process of Sadhani has frequently been
compared to the process of diving deep in the ocean without
getting wet in the least,’—or to the process of making the

1 CY. kalcA%a sdagare sinan karivi
elaiya mathar ke$ |
nire na bhijivi jal n& chuivi

sama duhkha sukha klef i
Song ascribed to Candlidss.
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frog dance before the serpent, or to wreathe the peaks of
mount Sumeru with a piece of thread, or to bind the elephant
with the help of the spider’s net.’

This stringency in the Sahaja-sidhana leads to the
importance of strict physical and mental discipline without
which it is simply disastrous to enter upon such a
course of Sadhana. It is for this reason that three stages
have been marked in the course of Sadhani, viz.,
Pravarta, or the stage of the beginner; Sadhaka, i.e., an
advanced stage,—and Siddha or the perfect stage. Closely"
associated with these three stages of Sadhana are the five
Ajsrayas (Refuges), viz., Nama (divine name), Mantra, Bhiva
(divine emotion), Prema (love) and Rasa (bliss). Nama and
Mantra are associated with the stage of -Pravarta, Bhava with
the second stage of Sadhaka and Prema and Rasa are
associated with the third stage of Siddha.? It has been
repeatedly enjoined that the Sadhana in company of a woman
can be entered upon only in the Sadhaka stage and real love
can be realised only in the perfect stage and never before.
In the question of perfection equal stress is laid on the per-
fection of body as on the perfection of mind; for, the Sahaja
can never be realised without a perfect body.” Herein comes

Again,
samudre pasiva nire na titiva
nahi duhkha sukha kle$ |l
Song ascribed to Candidis.
1 saper mukhete bhekere nacavi
tave ta rasik-raj |l
ye jan catur sumeru $ikhar
satay gathite pare |
makasara jale matanga bandhile

e ras milaye tare |
Song ascribed to Candidas.
3 Vide Ajraya-nirnaya, MS. (C.U. 566, 575).
8 apakva dehete e kam sadhile
i-kul u-kul yay |
baman haiya bahu pasariya
ciind dharivare cay |l
' Song ascribed to Narottam, Sj. S.
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the question of Kaya-sadhana or the culture of body, which is
Keyoosdhans 1 VY often stressed in the Sahajiy_a‘ texts on
Sahaja-sadhana. practical Sadhana.! We have seen that this

question of Kaya-sadhana plays an impor-
tant part in the Sadhana of the Buddhist Sahajiyas,’—and the
esoteric yogic practice of the Vaisnava Sahajiyas being
substantially the same, the question of Kaiya-sadhana is
equally emphasised in the Vaisnava school.

Again we have seen that in all schools of esoteric yogic
practice the body has been held to be the abode of all truth.
The same view is equally emphasised in the Vaisnava
Sahajiya school. 1tis said in a song ascribed to Candidas
that truth resides in the body.® It is said in the Ratna-sara
that if one can realise the truth of the body (bhénda) one will
be able 10 realise the truth of the universe (brakmanda). The
realisation of the truth of the body leads to the realisation of
the truth of the self, and the truth of the self is the truth of
Vimndavana. All truth of Krsna and Radha is to be known
from the own body.! In the Caitta (ira, sic)-ripa-padma-
mala® we find that the Caitta-ripa is the Sahaja-ripa and
this Caitfa-ripa or Sahaja-ripa resides in the different
lotuses of the body.

The important point to be noticed in this connection is
that as the psychological Sadhana of love of the Vaisnava-
Sahajiyas gradually evolved from the psycho-physiolcgical

1 Vide Dvipakojjvala-grantha, MS. (C.U. No. 564).
« 2 Vide supra, p. 111,
bastu ache deha barttamane i
Cf. also— .
rasa-bastu thake sei rasik scarire | piriti murati hay prem nam dhare |
D vipakojjrala-grantha, MS. (C.U. No. 564), p. 10(B).
4 bhapdake janile jani brahminder tatival pirovete kahila jata bhandar

maharttya | bhanda bicarile jani apan mahartta | apanad janile jani bmndavana
tattva ) ...... bhanda haite jani jata kyspara mahima | bhapda haite jani radha-prema
tattva sima |}

: MS. (C.U. No. 1111), p. 54(B).
5 MS. (C. U. No. 592).
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Yogic Sadhani of the Tantrics and the Buddhist Sahajiyas,
the culture of love of the Vaisnava Sahajiyas was always
based on the psycho-physiological Yogic Sadhana. It is for
this reason that in Sahajiya texts and songs we find hints
on the Yogic Sadhana associated with the culture of love.
Any attempt at the culture of love without being conversant
with the secrsts of Yogic practices will lead not only to
failure, but to extremely direful results. The ideal love of
the Vaisnava Sahajiyas can be realised only in a perfectly
purified body and mind, whence all the principles of defile-
ment are absolutely eradicated. This state has been said to
be the state of Visuddha-sattva. By the purification of body
and mind there is first the subsidence of the elements of
Tamas (inertia) and Rajas (energy) and there is the predomi-
nance of the element of Saftva (intelligence-stuff); but
even above the state of Sattva is the state of $uddha-sattva
(or pure intelligence-stuff) ; and by further purification Suddha-
sattva is transformed into Vi$uddha-sattva. This state of
Visuddha-sattva is a transcendental state where there is
neither the natural nor the supra-natural,—and pure love is
possible only in such a state.’

For the realisation of the ultimate nature as pure love the
lover and the beloved must be identical physically, mentally
and spiritually ; they must be of one body, one mind and one
soul. It has been said,—*‘ Do away with the idea of the two
The tramscen dem]' and be of one body, if you have the desire
nature of the Saheia for real love; very difficult is this Sadhana

ol! ove, says Dvija-Candidas.”” ‘“‘All the
accessories of love—the separate existences of the lover and

the beloved must merge in a unique flow of love,~—then and
then only this Sadhana will be fulfilled.’’> About the nature

! sartta-raja-tamopare surddha-satva nim | taipare bisurddhasartta premer
dksan | prakpta-prakyta take kohite na pari |

. Rati-vilasa-paddhati, MS. (C. U, No. 572), p, 24(A).
% Songs ascribed to Candidss (3&hitya-parisat edition).
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of this love it has enigmatically been" said,—*‘Love-making
sits on love-making—and love (bhdva) is over that; above
that love resides a higher love, and over that remains what
may be said to be the highest consummation. In love resides
the thrill of joy, and over that thrill the flow,—and there 1is
the flow over the flow,—and that bliss who should know?’"!
““ There is the flower over the fruit and the scent is over
that,~~and on that scent are these letters three (i .e., pi—ri—ti
=]ove; Skt. priti),—great riddle is it to understand!’’
Again,—‘‘ There is the fruit over the flower,~—and over
that is the wave,—and there is wave above wave,—who
does this secret know ?*’? It is extremely difficult to follow
these and many such other enigmatic descriptions of
love closely and Iliterally,—and we doubt if every one
of these statements can be explained rigorously. Such
paradoxical -statements were made only to emphasise the
transcendental nature of the Sahaja love. It is said,—
** There 13 water on earth and above that water rises the wave ;
love remains above that wave, does anybody know anything
about 1t?""* It 1s about this transcendental love that
Candidas exclaimed,—** The love of the washerwoman is like
tested gold,—there is no tinge of sexuality in it."’

Thus the Sadhana of love of the Vaisnava Sahajiyas is a
transcendence from the finite to the infinite,—from the enjoy-

1 piriti upare piriti baisaye
tahar upare bhav |
bhaver upare bhaver basati
tihar upare labh Il
premer majhare pulaker sthan
pulaka upire dhara |
dharar upare dharar basati
e sukh bujhaye karal Ibid.
2 Ibid.
3 myttika upare jaler basati
tahar upare dheu |
tahdar upare piriti basati
taha ki janaye keu |l



{68 OBSCURE RELIGIOUS CULTS

ment of the external object to the realisation of the self which
in its ultimate character is but of the nature of pure love.
When real love dawns in the heart of the Sadhaka the beloved
becomes to him a mere symbol for infinite love,—the whole
universe with all its grandeur and mystery contracts in the
body of the sweetheart,—not only that, she becomes a
symbol for the supreme truth. In such a state of love did

Candidas, the great lover, exclaim to his
tgz"g}dlii: concep-  gweetheart Rami, the washerwoman ;:—

‘“ Hearest Rami, O thou washerwoman,—
I knew thy feet to be a cool retreat and so 1 took shelter
there. Thou art to me the revealer of thé Vedas, thou art to
me as the consort of the Saviour Lord Siva,—thou art the
iris of my eyes;—my worship of love towards thee is my
morning, noon-tide and evening services,—thou art the neck-
lace of my neck. The body of the washerwoman is of the
nature of the eternal maid Radha (kisori-svariapa),—there is
no scent of sensuality in it,—the love of the washerwoman
is tested gold,—says Badu Candidas.””’

(iv) Sahaja-realisation of the Self and the Not-Self

We have said that the final aim of the Vaispava Sahajiyis
through a culture of love is the realisation of the Sahaja

1 Candidss says, in a similar song—*‘ One confession of my heart—repeatedly am
I making to thee,—hearest Rami, thou washerwoman,—| have taken shelter under
thy feet only because | learnt them to be a cool reireat. The form of the washer-
woman is of the nature of the eternal maid, Radha,—no scent of sensuality is
there ;—if I do not see thee my mind is upset,—and it is pacified just at the sight of
thee. Thou art, O washerwoman, my consort,—thou art my mother—my father,—
all the religious functions performed thrice a day are nothing but worshipping
thee,—thou art Géyatri, the mother of the Vedas. Thou art the mother of all
speech, the wife of Lord Siva,—the necklace of my neck, —thou art heaven, earth
and hell and every thing,—thou art the iris of my eyes............. 1 cannot forget the
sweetness of thy beauty,—how am | to make thee my own ? Thou art my Tantra,
thou art all my Mantras, thou art all the bliss of my prayer. My days fly on in
thinking who else in these three worlds may be so much my one,~—and through the
order of goddess Basuli exclaims Candidas,—the feet of the washerwoman are the
highest truth.*’ '
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nature not only of the self, but also of the external objects,
or in other words, of the world as a whole. The realisation
of the Sahaja-nature »f the not-self, they contend, follows
from the realisation of the Sahaja-nature of the self.! The
Sahaja {of the nature of supreme love) that underlies the self
as its ultimate reality, underlies also the not-self,—and both
the self and the not-self are mere transformations of the same
Sahaja, the plurality of objects with all their differences owes
its origin only to the illusory nature of our sense-percep-
tions.? The duality of self and external objects is said to be
due to a mere confusion of the senses, and it exists only as
long as there is no attainment of self-knowledge. The
senses are playing with the objects; but in reality the objects
and the self are one and the same in their ultimate nature.
When knowledge of the self dawns on man any differentia-
tion like this and that becomes impossible,—and at that time,
there is not the least cognition of duality and the whole
universe is realised as of the nature of the self. Thus it is
contended that the realisation of the Sahaja-nature of the self
as pure love automatically leads one also to the realisation of
the ultimate nature of the external world.

In the Tantras we find that the world proceeds from the
bliss which is the cessation of all duality and which is the
nature of the ultimate reality. It has been said in the
Upanisad,—*‘ Bliss (@ananda) is to be known as Brahman,
and from bliss proceeds all the objects, and through bliss
they live and in bliss do they return and merge.”’* We find

1 apan janaye jei jagat janay |
jagater jan tar anta nahi pay |
Ratna-sara, MS. (C, U. No, 1111), p. 19(A).
2 Yt tumi §udhu bastu-jiiane dekhitecha bhram |

natuvd sakali hay atmar e kram ||
kotha kit kotha it kothay ba kath |
mayd-baSe tumi Sudhu dekh e bibhrat 1
Ibid.
3 Ibid.
4 Taithiriyopanisat (3.6).

22—1411B
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an echo of the same truth in the utterances of the Sahajiyas,
who say that all the beings are born in Sahaja, they live in
Sahaja and again return to Sahaja.’" The Sahaja is the Rasa,
the supreme emotion of love, the quintessence in every body.?
It is the primordial emotion—it is Kdama and from Kama
proceeds everything.® There is sometimes the tendency
of explaining the two aspects of Sahaja (i.e., Rasa and Rati)
under the imagery of the seed and the ovum and the cosmos
as following from their union, just as it is explained in the
texts of the Tantric and the Buddhist Sahajiya schools.* Both
the self and the not-self, being thus the product of Sahaja, are
homogeneous in their ultimate nature and it is, therefore, that
the realisation of the nature of the self through the culture of
love leads also to the realisation of the ultimate nature of

the not-self.

1 sahajete jiv janme sahaje binase |
sahajete khay piye sahajete bhise Il
sahajete yay jiv dekhaha bhaviya |
sahaj sandhan kcha na paya khujiya |l
Ratna-sara, MS. (C, U, No. 1111), p. 19(A).

2 rasa bastu thake sei rasik sarire |
piriti murati hay prem nam dhare 1l

Dvuipakojjvala, MS. (C.U. No. 564), p. 10(B).

o8 purus prakrti kimei utpatti
kamete savar janma |
pasu paksi sav kamete udbhav
kamete savar karma |l
* L] ‘ L ] ®
kam updsana kam se sadhana
kam keli sav tantra |
kamer madhuri $ri-ripa-mafijari
kam hari-nam mantra ||
Song ascribed to Narottam, Sj. S. Song No. 75.

4 Cf. sthavar jaigam adi jata deha hay |
rati-kim sarva-dehe bilas karay |
. . . "
sei kam raja-bij rasa-rati satti |
sei sarLa rasamay sarvamay kartta |l

Sahaja-ypissané-tattva of Taruni-raman, B.S.P.P, 1335 No. 4.



CHAPTER VI

A NON-SECTARIAN APPROACH TO THE DOCTRINES OF THE
SAHAJIYAS

(i) The Purely Psychological Approach Apart From
The Theological

Apart from the theological speculations advanced by the
Vaisnava Sahajiyas in connection with their Sadhana of love,
there can be another approach to their Sadhana from a purely
psychological point of view. The Vaisnava Sahajiyas have
always mixed up this psychological principle with the theo-
logical speculations of Bengal Vaisnavism, and the ideal of
Parakiya love in the human sphere has generally been sought
to be associated with an ontological significance. But apart
from the ontological significance attached to the ideal of
Parakiya love let us see if some religious significance can
pertain to such a kind of love even from the purely psycho-
logical point of view. From this psychological point of view
it may be said that human love, when dissociated completely
from selfish carnal desires, not by a process of violent
suppression, but by a slow and gradual process of strict
physical and psychological discipline, has the capacity, in its
boundless extent and deep intensity, of producing a trans-
cendental state of mind, which is of the same kind as the
Most intense love  State of mind produced through the highest
l:::js\:fes a state of gtate of divine love, or communion with

God. We have said before that the arrest
of the states and processes of the mind plays the most impor-
tant part in almost all the religious systems of India. Intense
human love, or even sex-emotion, has the capacity of produ-
cing a supreme state of arrest. In a unique flow of emotion,
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. uninterrupted by subjective or objective notions there dawns
. an infinite oneness in the mind, which is recognised to be
' the highest spiritual experience. Thisis the state of Samarasa
after which all the esoteric schools of yoga aspired. The
Tantrics of Hindu as well as of Buddhist schools would often
recommend the attainment of such a state of mind through
the attainment of intense bliss by a strictly yogic regulation of
the sex-act, while the Vaisnava Sahajiyas added the psycho-
logical element of love to it. The final aim, however, in all
such cases was the attainment of an infinitely blissful state of
arrest either purely through a psyco-physiological process of
yoga or through the intense emotion of love.
The fundamental principle of the esoteric schools, men-
tioned above, is that man can never get rid of his sex-
propensities even bya life-long struggle of

Repression of sex
replaced by the Saha-  rigorous suppression,—nay, as we have

jiy&s by sublimation.

\ seen, it 18 1n the form of Samarasa or
Mahasukha or Mahabhava the ultimate nature of our whole
being—the ultimate reality from which the world evolves.
In the grossest sexual pleasure we have the lowest kind of
realisation of the same kind of bliss which follows the reali-
sation of the ultimate reality. It is, therefore, foolish to try
to do absolutely away with this fundamental nature of man;
the best thing, on the other hand, will be to eliminate the
element of grossness from it through physical and psychologi-
cal discipline.

This theory of the esoteric schools involving the element
of sex in religion, may be made subject to severe criticism
from the Freudian point of view of modern psycho-analysis,—
and there is much scope for such criticism particularly in the
field of Vaisnava Sahajiya cult with all its theory of love,
human and divine. But though a Freu-
dian explanation of the whole thing may
not be absolutely inadmissible in such
religious practices, ane fundamental point, which we should

Freudian explanation
untenable.
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never loss sight of even from the empirical point of view, is
that though the lotus above the surface of water may have its
origin in the mud deep below, mud and the lotus cannot
surely be placed in the same scale in our general scheme of
valuation. )

The main truth of these cults, as we have pointed out, is
the possibility of the attainment of an intensely blissful state
of arrest, which has been spoken of in these cults as the
state of liberation or the state of Brahma-realisation or the
state of divine love. This idea that it may be possible to
attain liberation through the most intense emotion, or that
the state of mind under the most intense emotion of any kind
is of the nature of bliss produced by self-realisation, or
Brahma-realisation, is not new in the history of Indian
religious thought. In the Brhad-aranyaka Upanisad,
realisation of self has been compared to

Liberation through . .
intense emotion—evi- the transcendental realisation of bliss

dence of the Upanisad.

arising through the deep embrace of a
loving woman. Thus it is said,—‘‘As, when deeply
embraced by the dear woman, one knows neither anything
external nor anything internal,—so also a man deeply
embraced by the self (atman) through perfect knowledge
knows neither anything external nor anything internal.’’’ In
the Bhagavata Purana we find that the cowherd girls of
Vindivana did attain salvation through their passion towards
their beloved Srikrsna, with whom they combined even

knowing that it was jara (promiscuity).? It is also

V' tadyatha priyoya striya samparisvakto na bahyam kificana veda na'ntaram
evam eva'yam purusah préjiiena @mana samparistaktc na biahyam kificana veda
na'ntaram,

Brhadéranyako-panizat, 4-3-21,

? Bhagavata-purana, {(10. 29. 11) Vangavasi edition. This fact described iip“tbe
Bhagavata has been fully utilised by the Vaisnava Sahajiyss in the following song
ascribed to Narahari—

nander nandan karaye bhajan
upapati bhav laya |
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cited in this connection that Sifupala, king of Cedi,
| attained liberation through his intense
emotion of hatred to Srikrsna.! In the
Padma-purina we find that in ancient times
all the great sages of the Dandakaranya saw the Lord in the
form of Rama and desired to enjoy Him; all of them after-
wards were born in female forms in the land of Gokula and
there they enjoyed the Lord with their passions and were
thereby liberated from the ocean of existence. Their libera-
tion was just like the liberation of the demons who approached
the Lord with anger, were killed in battle and afterwards

Evidence from the
urknas,

attained liberation. Sex-passion and anger are generally the
cause of man’s downfall in the world, but being united with
the Lord with strong emotion the cowherd ladies were all
liberated. Those, who worship the Lord through passion,
fear or even animosity, will attain Vaikuntha (the land of the
Lord),—not to speak of those who worship the Lord through
pure devotion. *

gopi-anugata braja-jana-rita
mane dropita hayi ||
ati biparit braja-jana-rit
sahaj manus secha |
purus prakrh haiy@ kemane

kahare karive leha i
saksate bhajan kaila gopi-gan
e defe se dese dur |
kotha brndavan kotha braja-jan
kotha prema-rasa-pur |l etc. Sj. S. Song, No. 69.

! Thus it is said,—*'] have already described to you how the king of Cedi (i.c.,
Sifupala) attained salvation even through his hatred of Krsna; what wonder then
about the (salvation of) girls who were so dear to the Lord ? (i.e., what wonder if
the cowherd girls have attained salvation through their intense love towards the
Lord?)............By continually applying the emotions of passion (kama), anger, fear,
affection, unity and friendship to the Lord, people are attaining perfect oneness with

the Lord.”

uktam purastad etat te caidyah siddhim yatha gatah |
dvisann api hrsikeSam kimeta'dhoksaja-priyah Il
kamam krodham bhayam sneham aikyam sauhydom eva ca |
nityam harau vidadhato yinti tanmayatam hi te |
Bhagavata-purana, 10-29-13, 15,

2 ‘.E,adn‘m-purapa, Uﬂara-khapq’a, verses 64-68.
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In their discussion onthe nature of aesthetic pleasure some
The. view of whe Indian rhetoricians have described it as
thetoricians  of the equal to the bliss of Brahma-realisation.
Through the intensity and purity of zesthetic
emotion the limitations of mundane life are trangended and
in the profound tranquillity of mind the artist en??)ys a trans-
cendental bliss equal to the bliss of Brahma-realisation.
Viévanatha Kaviraja says in describing the nature of Rasa
that through the intensity of the transcendent emotional
appeal of literature our mind becomes out of touch with the
objective world, and due to the separation of mind from the
objective world there is the subsidence of the elements of
Rajas (energy-stuff) and Tamas (mass-stuff) and there is the
emergence of Sattva {intelligence-stuff); as a result of this
emergence of the Sattva element there is the spontaneous rise
in mind of a unique bliss of the nature of pure consciousness
untouched by the notion of any other knowable,—and as
such it is of the nature of Brahma-realisation." The quintes-
sence of this Rasa is an emotion of supramundane sublimity
and nicety, which removes all the limitations of our mind and
expands it to a limitless extent. Itis only by the meritorious
few that such Rasa is realised in its entirety andin its change-
less unique character. A
This view that it may be possible to attain a state of
The view of Katmia 2TESt through the intensity of any kind of
Saivism. emotion or sensation has been emphasised
by the Saiva mystics of Kaémira also. It has been said by
Abhinava Gupta in his Tantra-loka that when our mind
ceases to form all kinds of false thought-constructions
(vikalpa), we realise our motionless true self as Siva; even if a
beast attains such a state of mental equilibrium it attains the

sattvo-drekad akhanda-sva-prakasi-nanda-cinmayah |
vedyi-ntara-sparsa-Sinyo brahma-svada-sahodarah |

Sahitya-darpana, Ch. 111,
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state of Siva." The state of homogeneity that is produced in
the mind through the absorbing interest of pleasureable
sensation of sight, sound and touch leads one to the realisa-
tion of the ultimate motionless nature of the self,—and the
bliss that is rerived from such experience is but a playful
manifestatioh of the blissful nature of the ultimate Being.? We
find a very clear exposition of this view in the Spanda-Karika
and the Vijiana-bhairava. The Spanda--pradipika (Spanda-
Karika) says that for the realisation of the self as the
Siva one has to make his mind absolutely motionless,—
the absolutely motionless state of mind is liberation.’
When the self passes on from its active state of the
doer and the knower to its absolutely motionless
inactive state, it is no more disturbed by the pernicious
memory (ku-smrti) of its past active states; but by passing
into the inactive motionless state the self does not lose
its nature as the ultimate subject. It is said that two states
of the self can be distinguished, viz., the state of pure
agency (kartrtva) and the state of being the effect (karyatva).
Of the two states the state of being the effect is capable of
being destroyed, but the agent is indestructible. This is to
say that all outward efforts or activities, which are but the
manifestation of the disturbed agent may vanish; but with
the vanishing of the active efforts the self as the supreme
agent does not die out." The implication is that the outward

1 Tantra-loka, (1.211, 216).
2 tata eva samasto'yam ananda-rasa-vibhramah i

tatha hi madhure gite sparfe va candanadike |l

madhyastha vigamne yasau hrdaye spandamanata—

ananda-$aktih saivoykta yatah sahrdayo janah | 1bid (3.209-10).
yada kyobhah praliyeta tada syit paramam padam |

Spanda-karika, Ch. I, Verse No. 9, Vizianagram Sanskrit Series.
avasthayugalam catra karya-kartrtva-§abditam |

<3

E

karyati ksayini tatra karirtvam punar aksayam ||
karyo-nmukhah prayatno yah kevalam so’tra lupyate |
tasmim lupte vilupto'smi'ty abudhah pratipadyate ||
Ibid., Verses 14, |5,
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efforts or activities may die out, but the deep internal
emotional states produced thereby do not die out with
them. The intense emotional state of our mind which is not
limited by any notion of space, time and dimension approxi-
mates the nature of the indestructible true self which is the
omniscient pure intelligence." When even the ordinary
emotions of our daily life attain a high degree of intensity, our
mind attains a state of equilibrium which leads to the realisa-
tion of our self as ‘the motionless one.” It is said that
when a man is very angry or highly pleased, oris in a state
of extreme bewilderment, even when he runs fast away
(through some emotion of fear or joy), he attains a state which
may be said to be the spanda, or the ultimate potential nature
of the self.” When in such a state the sun and the moon

Y Cf. natu yo'ntarmukho bhavah sarvajiiatva-guna-spadam |
tasya lopah kadicit syad anyasya' nupalambhanit ||
Ibid. Verse 16.
3 ati-kruddhah prahrsto va kim karomi’ti va mréan |
dhivan va yat padam gacchet tatra spandah pratisthitah 1l
Ibid., Ch. Il.5 Verse 6.

It is said that even when a man very eagerly waits for the command of any other
person with the firm resolution that whatever will be ordered by the latter
must be carried out, he will, through the intensity of his eagerness and the
firmness of his resolution, attain a state of equilibrium; through such a condition
of mind his inhaling and exhaling breath (the sun and the moon. i.e., prina and
apana) will enter the middle nerve Susumna, which is the passage for the
transcendental region, and all the motion of the sun and the moon (i.e. inhaling and
exhaling} will stop there,

yam avastham samalambya yad ayam mama vaksyati |

tad avasyam karisye'ham iti samkalpya tisthati 1l

tam asrityorddhva-margena candra-siiryavubhavapi |

sausumne’dhvany astamito hitva brahmanda-gocaram ||
Ibid., Ch. II, Verses 7, 8.

It is explained in the commentary that whenever, due to whatever reason it
may be, one is under the compulsion of carrying out the order of any other man, due
to the intensity of concentration of the former just to receive the order of the latter,
all the mental states of the former will die out, and because of the dying out of all the
mental states his consciousness must attain the uliimate state of perfect tranquillity,
and through the practice of such acts of endurance he realises the ultimate truth.

idam tu tatparyam, kenacit kdranena avaSya-karapiya-vacasi prabhavisnuna
karayitavya-vastu-vivaksayd aksiptasya pumsah tad-vacana-Susrisamatra-nivida-vadha-

23—1411B



{78° OBSCURE RELIGIOUS CULTS

go down in the great void, the man in the walking state
will feel himself as if fallen into profound, dreamless
sleep,—he shall have no other cognition or emotion regarding
his body or the world outside,—that is the unveiled state of
the self.” When the spatio-temporal character of the knower
and the knowable is gone the self remains as a pure flow of
consciousness, a stream of colourless emotion. This flow of
pure emotion, which is not determined by any quality
whatsoever, is the pure nature of the self.

In the Vijaana-bhairava we find corroboration of what is
stated in the Spanda-pradipika. There it is said that to attain
the state of Bhairava, or rather to realise the ultimate nature
of the self, one has to realise the ultimate nature of the self
and of objects as pure consciousness bereft of all waves
of mentation. But how to attain such a state of Bhairava ?
The VijAana-bhairava enjoins that such a state may be
attained through a state of arrest produced by any intense
emotion or even sensation. Just as after the ringing of a bell
the main sound dies out leaving behind a continuous unquali-
fied lingering vibration, so also after the mind is deeply
disturbed by a strong emotion (like the sex-emotion), there
follows a flow of unqualified lingering emotion, and that
oneness of emotion becomes to the Sadhaka as of the same
nature as the unqualified bliss resulting from the realisation of
the self.> Through kissing and embracing of woman there
follows an over-flood of joy which proceeds from within
and amounts to the bliss of self-realisation. If we are very

natvat samasta-vrtti-pratyastamaye sati, samvit turiyam dasam avaSyamevavisati,
tat-pratyavamarsa-bhyasat paratattvo-palabdhih
Ibid., Comm. by Ramakantha, pp. 77-78.
tada tasmin mahavyomni pralina-éasi-bhaskare |
sausupta-padavan midhah prabuddhah syad anaortah il
Ch. 11, Verse No. 9.

$akti-safigama-samksubdha-iaktyd-vefa-vasanikam |

yat-sukham brahma-tattvasya tat-sukham svakyam ucyate ||
Vijhana-bhairava, Sl. 69.' See also the commentary on the verse by Ksemarija.

1
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glad at any time on any account,—or if we meet any of our
nearest and dearest ones after a long separation, there is an
excess of emotion, through the meditation on which it is
possible to merge oneself in the ‘thatness.’’ -If we take
meal to our heart’s content after we are very hungry and if
we take some palatable drink after we are very thirsty, there
follows a contented joy of relish through which also we may
attain Mahasukha (great bliss). Through the qualityless
intense joy that may follow from attending to music or to
any such other object the yogin may merge himself in it and
realise ‘thatness’ thereby. The mind should be kept fast
wherever there is the satisfaction of mind,—for, thereby
will the ultimate nature of the self as supreme bliss be revealed
to us.” Through the sudden arrest or careful control of any
of the senses the particular sense enters into the non-dual
vacuity and the soul shines there in its ultimate nature.’
Whenever the mind is disturbed either through knowledge or
through ignorance, mind attains the ultimate state as an after-
effect of this disturbance. If a man stands by the side of a
great hole like a well, etc., and then looks upwards, his mind
will be bereft of all thought-constructions and the states of
mind will be suspended. In our deep emotions of anger,
fear, sorrow,—or in the emotion produced in a lonely cave,

1 @nande mahati prapte diste va bandhave cirat |
anandam udgatam dhyatoa tallayas tan-mana bhavet ||
Ibid, Verse 71.

? yatra yatra manas-tustir manas tatraiva dharayet |

tatra tatra pard-nanda-svariipam sampravartate ||

Ibid, Verse 74.

yasya kasye 'ndriyasya’pi vyaghatac ca nirodhatah |

pravistasya’ dvaye Sinye tatrai ‘va'tma prakasate || Ibid., Verse 89,
The author goes so far as to say that if any one first pinches a particular limb

with a pointed needle ard then concentrates his mind on the place of painful scnsa-

tion he will attain a stainless state of Bhairava. (Ibid., Verse 93.) When our mind

3

is deeply absorbed in any object of sex-passion, anger, greed, infatuation, pride and
jealousy, through the deep absorption in the emotion the distinctive features of the
objects vanish away and what remains is the ultimate reality. (Ibid., Verse 101.)
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or in the emotion resulting from flying away from the battle
field, or in the emotion of strong curiosity or of hunger there
is a state which may be said to be identical with the state of
the Brahman.'

(ii) Criticism from The Yoga Point of View

From the above it will be clear that the view that it may
be possible to attain some religious experience through an
intense emotion or even through some strong sensation is not
very uncommon in the field of Indian religious thought. But
as thisview is closely associated with the question of a state of
arrest, which is so much emphasised in the Patafijala system
of yoga, it will not be unfair to make some comment on it
from the yoga point of view. »

The exponents of yoga have admitted the fact that it may
be possible to attain a state of arrest even through some
strong sensation or emotion ; but that kind of arrest of mind
is very transitory and as such falls far short of the final state
of Samadhi. Samadhi of yoga proper does not mean a
temporary arrest of mind,—it means a permanent state of
arrest which removes all our afflictions and which eradicates
all mental complexes and root-instincts that serve as the seed
of the future recurrence of life and suffering.

In the yoga scheme of psychology there have been
recognised five planes of mind, which are technically known
as the five citta-bhamis. These are, (1) ksipta, (2) midha,
(3) viksipta, (4) ekagra and (5) niruddha. The ksipta

1 Ibid., Verse 118,
The reading of the verse in the edition we are using is as follows :-
ksutadyante bhaye Soke gahvare va ranaddrute |
kutthale ksudhddyante brahma-sattvamayi dasa |\
But the reading of the verse as quoted in the commentary on the Spanda-sitras
by Utpalaciryya is as foilows :—
krodhiddyante bhaye $oke gahvare varane rane |
kutihale kyudhadyante brahma-satti samipaga U
Vide., p. 51.

tw ~
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state is the ordinary unsteady state of mind which is always
changing from one object to another. The second state is
the state in which mind. under the sway of some strong
sensation or emotion, lies infatuated, as it were. In this
state there is the excess of the tamas (i.e., the gross material
stuff) and under the sway of the tamas mind falls asleep, or,
swooning, as it were. | he third state is the state of viksipta,
which is distinguished from the ksipta state by the possibility
therein of temporary arrest of the mental states. It is the
momentary steadiness that the mind may have amidst its
unsteady changes. The other two states are ekagra
(one-pointed) and niruddha (perfectly arrested). Of these
two the ekagra state has been explained by Vaiacaspati in his
commentary as eka-tana, which literally means ‘one-tuned,’
i.e., the state where all the mental states attain an oneness in
deep concentration on some particular object of meditation.
This ekagra state leads to the next state which is the state
of final arrest (niruddha).

Now of the five planes (bhiami) of the mind only the last
two are recognised as the planes of yoga proper. Temporary
arrest may be possible in the midha and viksipta planes
also,—but they cannot be recognised as states of yoga as
there is the possibility of their relapse to ordinary active states
at any moment. The important thing in yoga proper is not
therefore somehow to attain a state of arrest, but to well-
prepare the planes of mind for Samadhi. I[f the plane be
well-prepared even active states cannot disturb the mind.

If we examine the states of Samadhi described particularly
by the Kaémira-school of Saivism, we shall be tempted to
say that many of these states can be classed as the midha
state of mind and only a few of them fall within the state of
ekiagra. There is no denial of the fact that when we are
deeply absorbed in any intense emotion, we transcend our
ordinary physical, biological and psychological existence,—
and even it may be admitted that such states of transcenden-
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tal emotion approximate in nature deep religious experience,
but the question remains, how far it will be correct to accept
all such states to be identical with our supreme religious
experience. In states of great hunger, anger, jealousy, fear,
curiosity, sex-passions, etc., there may be a temporary sleep
of the ordinary mental states and processes,—but they being
outside the plane of yoga may at any time relapse into acti-
vity, and for this reason such states should never be confused
with the final state of Samadhi.

To judge the state of Samarasa of the Tantriks or of
Maha-sukha of the Buddhist Sahajiyas, or the state of
supreme love of the Vaisnava Sahajiyas, we should first of all
examine the citta-bhami in which such a realisation is possible.
If the realisation be in any of the first three planes of the
citta, i.e., if it be a mere state of sleep of the senses, or just
like a state of swoon of a temporary nature then it cannot be
recognised as a state of yoga proper. Everything, therefore,
depends on the plane of citta. The Tantriks and the
Sahajiyas were conscious of this truth and they laid sufficient
stress on it. All the stringent conditions laid by the Tantriks
and the Sahajiyas for the esoteric practice may be viewed from
the yoga paint of view as conditions for a proper plane of
citta where the absorption of the psychical processes may
amount to a state of Samadhi. Whenever the esoteric prac-
tice 18 resorted to in a lower plane the result produced must
be dangerous; it is for this reason that the Sahajiyas repeated-
ly declared that a real Sahajiya Sadhaka is rarely found even
among crores (kotike gotik hay).



CHAPTER VII
THE‘ERULS oF BENGAL
(i) General Nature of the Baul Sect

Far from the empty noise and busy bustle of urban life,
flourished in the villages of Bengal an order of singers, still
extant,—an institution of immense literary and religious
interest; for, the songs of these bards are as much noted for
their naiveté and sponteneity of expression as for the spiritual
intensity of their content. The ‘unpremeditated art’ of their
‘first fine careless raptures’ lifts us to a level of experience
where the aesthetic and the religious work together for a
unique spiritual transport. Indeed we can say about these
songs what Keats says about the songs of the Nightingales
of heaven,—

divine melodious truth
Philosophic numbers smooth.

These unlettered village-singers, belonging to the lower ranks
of the Muslim and the Hindu communities of Bengal and
composed partly of householders and mainly of mendicants,
are known as the Bauls. The Bauls belonging te the Hindu
community are generally Vaisnavite in their faith and those
belonging to the Muslim community are generally Sifi-istic
and Iin both the schools the emphasis is on the
mystic conception of divine love. The word baul!

! We find the use of the word baul in the Caitanya-bhagavata of Vindavana-
das as also in the Caitanya-caritamrta of Krspa-das Kavirsj. Cf. the well-known
enigmatic message that was sent by Advaiticarya to Caitanya (Caifanya-caritamsta,

Antya-lils, Ch. xix).
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with its Hindi variant baur may be variously derived;
Meaning of the word it may. be derived from the Sanskrit word
Baul. vatula (affected by wind-disease, i.e., mad,
crazy), or from vyakula (impatiently eager);' both these deri-
vations are consistent with the modern sense of the word,
which denotes inspired people with af®ecstatic eagerness for a
spiritual life where one can realise one’s union with the
eternal Beloved—the ‘Man of the heart’. The name Baul
as also its cognate form Aul can very well be associated also
with the Arabic word awliyd (plural of wali, a word origi-
nally meaning ‘‘near,”’ which is used for ‘friend,” or
‘devotee’), that refers to a class of perfect men.? With the
Bengali word baul we may also compare the Sufi word
Diwana which means mad, i.e., free from all social respon-
sibilities.

Religious people with different modes of Sadhana are
included within the Baul sect; inspite of the differences
in modes of Sadhana, their general religious feature is
characterised by a common spirit of extreme unconvention-
alism. In a general way the Sadhakas of the Vaisnava
Sahajiya order, and orders akin to it, with their secret
practices involving the ‘four moons, ® are well-known as
Bauls. The religious doctrines of these orders and the
rafionale behind them have already been studied in a general
way in previous chapters. In this chapter, therefore, we
shall not accept’the word Baul in its wider denotation so as
to include also the esoteric yogic Sadhakas within its

Cy. also:— bauliya biSvasere na dive asite Il
prabhu kahe bauliya aiche kene kara | etc.
Caitanya-caritamrta, Adi-lila, Ch. XII,
An earlier reference of the word is found in the Sri-Krsna-vijaya of Maladhar Basu
(second half of the sixteenth century). See fn. of p. 529 of the C. U. edition.
1 These indifferent mendicants are also sometimes known by the name Aul
which may be derived from the Skt. word akula.
2 Vide Studies in Islamic Mysticism, by R. A, Nicholson.
3 _The ‘four moons’ imply semen, blood, stool and urine.
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~province ; for preciseness and facility of study we shall res-
trict the application of the word Baul to the school of mendi-
cants, Hindu or Muslim, who in their songs celebrate the ‘Man
of the heart’ and sing the mystic love they cherish for him.
The Bauls are somewhat strange people, peculiar in their
manners and customs, habits and practices. They refuse to
be guided by any canon or convention, social, or religious.
Freedom of spirit is their watch-word and they take to an
unsophisticated way of life in which the more natural incli-
nations of the mind are not restrained by social institutions.
They proceed in a direction opposite to that followed by the

general run of people. They avoidall reli-

The reverse path of

the Baule gion in which the natural piety of the soul

is overshadowed by the useless parapher-
nalia of ritualism and ceremony on the one hand and
pedantry and hypocrisy on the other. It is for this reason
that the Bauls would call their path ulta (i.c., the reverse) path
and would call the process of their spiritual advance as the
process of proceeding against the current.! It is said ina
beautiful song,—
‘““Reverse are the modes and manners of the man who is
a real appreciator of the true emotional life and who is a
lover of true love ; none is sure about the how and the when
of his behaviour.
“‘Such a man is affected neither by the weal nor by the
woe of the world, and constantly realises the delight of love;
it appzars that his eyes are floating on the water of delight;

1 naphcher ultd ndo baio, re manura | etc.
Vicitra, B. S. 1335, Caitra.
anurigi rasik yara bacche tara ujan bamke |
yakhan nadir ‘“huma’’ dake jagay tarir phamke phamke 1l
Haramani, collected and edited by Mr. M. Mansur Uddin, M.A..
Song No. 46.
ujin jale padi dhara re guru amar ghotla na |
bhaver nauka khani uvu-duou guru padi pelem na |

Ibid, Song No. 47.
24—1411B
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sometimes he laughs alone in his own mood, sometimes he
cries alone.

““‘He lights the lamp of love and sits on and on with his
mind immersed in the fathomless depth of the sea of emo-
tion ; he has in his hand the key for happiness, but he never
seeks it.

““ Awkwardly wild are all his manners and customs,—and
the other extremely wonderful fact is that the glory of the
full-moon closes round him for all time; and further, this
moon ceases not to shine day and night—there is no setting
of the moon of his heart. .

‘‘He is as much satisfied with mud as with sandal-paste ;
no hankering has he after name and fame, equal are to him

all that are far and near ; he builds his house in the sky, even

if the fourteen worlds are burnt to ashes.’’?

It may be observed in this connection that this ulta path,
with all its theological as well as yogic implications, was the
path spoken of and adopted by all the mediseval saints of
India, and a detailed study of it will be found in a succeeding

1 bhaver bhavuk premer premik hay re ye jan |
o tar biparit riti paddhati; ke jine kakhan se thake kyaman |
(bhaver manusy)
tar ndi @nanda nirananda, labhi nitya premananda,
ananda-salile yydana tar bhasche du'nayan;
o se kabhu @pan mane hase, avar kakhan va kare rodan |
(bhaver manus)
se jvaldiye premer bati, bose thake diva rati,
bhav-sagare akul pathare Juvdiya man;
o tar hasta-gata sukher cavi, tavu kare na sukh anvesan |
(bhaver manus)
cdl calan sakal bedda, ar eyak kanda srsti-chada,
pirnimar camd hrday byidda tar ache sarva-ksan;
se Safir ni§i di§i samin uday, se camder nairc asta gaman |
(tar hrday-camder)
tar candane hay yyaman priti, pamk dileo hay temni trpti,
cayna se sukhyati, tar tulya par apan;
se asmane banay ghar badi, dagdha holeo e codda-bhuvan |

Baul-sanigit, collected in the anthology Vividha-Dharma-Sangit, edited by Mr.
Prasannakumir Sen (published in B.S. 1314). Song No. 461.
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chapter where we shall deal with the cult of the Natha-yogins.
It may be further noted that the Sifis, whose influence on
the Bauls was immense, were also Sidhakas in the reverse
path ’ exactly in the same sense as explained abové. Thus,
ag R. A. Nicholson puts it,—**Unification {tawhid) is defined
as ‘ the absoluteness of the Divine nature realised in the
passing-away of the human nature,” so that °the man’s
last state reverts to his first state and he becomes even as he
was before he existed’.”’ !

(ii) The Bauls and the Sahajiyas.

The Baul pcets are Sahajiyas in a general sense of the
The Prale are Saha. TEFT- We have said before that a general
jivis in a general 'consideration of the tenets of the Sahajiyas
e will lead to the conclusion that the different
Sahajiya sects would style them as Sahajiyas for two reasons.
In the first place, they are Sahajiyas inasmuch as the
ultimate reality, in whatever form it may be, was always
conceived by them as the Sahaja, i.e., that which is inborn
or the quintessence which all the animate and the inanimate
possess by virtue of their very existence, and the realisation
of this Sahaja was regarded by the Sahajiyas as the highest
attainment of spiritual yearning. Secondly, the Sahajis
are Sahajiyas inasmuch as they condemned in the stron
language they could command all kinds of insincerity
artificiality in life and religion and at the same
recommended the most natural path for the attainmr
truth. We shall see later on ? that in this general ser
host of the Santa poets (including the Sikh poets

1 The Idea of Personality in Sufism, p. 13.

Cf. also—'* Hence the upward movement of the Absolute fr
manifestation back to the unmanifested Essence takes place
unitive experience of the soul ;' vide Studies in lslamic My
p. 84.

! Vide Appendix A.
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Indian Sufi poets) of upper, central and northern India were
all Sahajiyas. In the Bauls of Bengal, therefore, we find
the continuity of the Sahajiya movement, the first systema-
tised form of which is found in the school of the Buddhist
Sahajiyas. When we shall analyse the tenets of the Bauls,
as embodied in their songs that are available to us, we
ofuence of Safiiem shall find that the doctrines of the earlier
against the earlier Sahajiyas form the real background of their
Sahajiya background. .. .

religion,—although Sufi-ism of Islam have
introduced a new spirit in it. A study of the Baul songs
will, therefore, naturally lead us, first to a study of their
Sahajiya background and then to the line and colour that
have been given to it by Safi-ism.

In speaking of the earlier Sahajiya background of the
Bauls we mean mainly the schools of Buddhist Sahajiya and
of -Vaisnava Sahajiya. Though there are no positive data
to enable us to ascertain the exact time when the Vaisnava
Sahajiya movement first began and when it reached its
fullest development, yet it seems that the Vaisnava Sahajiyas
were earlier than the Bauls.! There are however scme
instances of striking similarity between the creeds of the
earlier Sahajiyas and these the Bauls which definitely points

~enealogical connection between them. The songs and
as of the earlier Sahajiyas are characterised by a spirit
stercdoxy and criticism, which is likewise a feature of
songs of the Bauls. Secondly, the earlier Sahajiyas lay
strong emphasis on Guru-vada, and so
do the Bauls as it will appear from their
" Murshid ’ songs. Thirdly, we have seen
"ing to the earlier Sahajiyas the human body is
m, or rather the epitome of the universe and
sides within and is to be realised within ;—this

a)iyi back-

,&ul is used in the present discourse always in its restricted deno-
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is exactly the belief shared by the Biuls. Finally, the
earlier Sahajiyas conceived of the ultimate reality as the
Sahaja and this conception of the Sahaja is also found in
the songs of the Bauls; and like the earlier Sahajiyas the
Bauls also advocate the most natural path for the realisation

of this Sahaja-nature.
But the earlier Sahajiya cult underwent a notable trans-

formation in the hands of the Bauls; for, the Bauls, by
deviation and innovation, effected a great change both in
the ideology and practice of the Sahajiyas. The difference
in ideology is palpable in the conception of Sahaja. The
Buddhist Sahajiyas conceived Sahaja as Maha-sukha which
is the unity of the duality represented by man and woman
as Upaya and Prajia. The method for the realisation of
this Sahaja consisted, therefore, essentially in a sexo-yogic
practice. To this, however, the Vaisnavas supplied the
element of love. But here, in the Vaisnava school also,
Sahaja was conceived as supreme love which can be realised
by the union of Krsna and Radha who reside in the corpcreal
form of man and woman. The process of Sadhana is also,
therefore, a process of the Divinisation of the human love.
But we have seen that this love 1s not the love of the nature
of the most intense yearning of human soul towards Ged,
it is the yearning of man for woman, or of woman fgr man.
In all their theories of love and speculations on the lover
and the beloved, the Vaisnava Sahajiyas never speak vf _any

love beyond the purest and the most
eag:.iﬂsf:ﬁpyatb the  perfect form of human love and of any

lover and beloved other than man and
woman, who are themselves incarnations of the eternal Lover
and the Beloved. But the Bauls conceived Sahaja as the
innermost eternal Beloved who is the ‘ Man of the heart’
(maner manus). The Bauls also speak of love and union,
but this love means the love between the human ‘personality
and the Divine Beloved within and in this love man realises




—
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his union with the Divine, or in other words he merges his
personal existence in the Beloved that resides within this
temple of the body. Great has been the influence of Safi-
ism on the Bauls in the evolution of this new conception of
Sahaja and in the difference in their religious approach.
But a little penetration into the nature of Sahaja, variously
described in the songs and Dohas of the Buddhist Sahajiyas,
will show that the germ of such evolution was already there
in the ideas of the Buddhist Sahajiyas. We have already
made it clear that inspite of the conventional way of des-

The line of trans. cribing the Sahaja under a Buddhistic garb,
formation of the con- the Sahaja of the Buddhist Sahajiyas often

ception of Sahaja to | . . e vy
that of the *Man of implies a supreme Being residing within.

the heart It has been said in a Doha of Saraha-pada
that Some One Formless is residing within this form of
ours,—he who knows Him becomes liberated." Again it
is said,—** He is within your house (of body), and you are

- looking for him outside! You are beholding your husband

(within), and asking for his whereabouts to your neighbours !"’ 2
These and such other verses will supply us with a clue
to the tendency of the Buddhist Sahajiyas of conceiving
the Sahaja as a Being, who became gradually transformed
into a Personal God with whom it may be possible to have
personal relations. This tendency of the earlier Sahajiyas
paved the way for the evolution of the conception of the
* Man of the heart ’ under the strong sway of Sifi-ism.

It may be observed that the literature of the Santa poets
of upper, central and northern India also represent, as will
be demonstrated later,’ the spirit of Sifi-ism against the
background of the earlier Sahajiyas. In this respect the
Baul songs of Bengal have the closest affinity with the songs
of the mediaeval saints of the other parts of India. - As

1 Vide p. 105, .

2 Videp. 105,
3 Vide Appendix A,
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Sifi-ism is so important a factor in the religious tenets of
the mediaeval saints of India, we propose to deal with the
nature and extent of the influence of Sifi-ism on the Bauls
in some detail. Qur present study will also help us in the
future study of the cognate literature of the mediaeval saints
of other parts of India.'

(iii)y The Bauls and the Sifis

(A) A Brief History of Sifi-ism in India and particularly
in Bengal

In all probability Siifi-ism began to make its way in India
in the eleventh century A.D. and apostles like Shah Sultan
Rumi (who came to Bengal in 1053 A.D.), Sayad Nathar
Shah {who carried Sifi-ism to the Deccan for the first time
and died there in 1039 A.D.), Makhdum Sayad 'Ali 'Uluvvi
"al Huzurri (who settled in Lahore) are the preachers of this
first period.” But Sifi-ism as a religious school began to
influence the mind of the Indian people on a large scale
from the end of the twelfth century and the two orders of
Sifi-ism that gained sufficient ground on the soil of India
by this time are the Chishti and the Suhrawardi orders.
The renowned apostle Khwajah Mu'inu-d-din Chishti, who
settled in Delhi in 1193 was the founder of the Chishti Order
in [ndia. The Suhrawardi Order was also almost, gynchro-
nously founded by Shyak Baha'u-d-din Dhakriya'e sultani
(born in Multan in 1169 and died in 1266). These two
Sifi-istic orders soon succeeded in attracting ‘a considerable
number of Indian people to accept their tknets. Another
Sifi-istic Order, viz., the Quadiri Ordér was introduced
and popularised in India during the fif‘eenth century A.D.
by Sayad Muhammad Ghauth Gilani,” who came to India

1 Vide Appendix A.
? Vide Vange Sifi-prabhava by Dr. M. Anamul Haq, M.A., Ph.D ., Ch. II],
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in 1482. Another Sifi-istic Order was introduced in India
by the end of the fifteenth century by Khwajah Muhammad
Bakvi Billah, it is the Nagshbandi Order. Badi’u-d-din
Shah-i-Madar founded another important Sifi-istic Order in
the fourteenth century A.D., which is known as the Madari
Order.

The Pantheistic or rather the Panentheistic mysticism of
the Upanisads, the devotional mysticism mainly in the
. Vaisnavite line and the Sahajiya movements offered Sifi-ism
a ready field and this will account for the speedy growth and
spread of Sifi-istic faith in India. Moreover, from the
twelfth century A.D. the history of India represents a history
of contact, conflict and compromise—political, cultural and
religious. In this period of contact Sifi-ism, as transformed
in India, could very well serve as a medium of compromise
and it 1s this additional possibility that may be held
responsible for the wide-spread popularity of the Sifi-istic
thoughts.

Sifi-ism entered Bengal rather as an overflow from
Northern India. There are as many as seven Sifi-istic
orders in Bengal, of which the Suhrawardi Order, introduced
by Makhdum Shaykh Jalalu’-d-din Tabriyi (death 1125
A .D.), seems to be the earliest. The Chishti Order was
introduced probably by the North Indian saint Shaykh
Faridu'-d-din Shakraganj (death 1269 A.D.). Shah Safiu’-
d-dirgFShahi (12902 1295?) of Pandua (in Hughli) was in all
probability the first apostle of the Qadadari Order. The
Madari Order was perhaps introduced in Bengal by Shah
Madar himself as an itinerant mendicant. Another popular
Sifi-istic Order of Bengal is the Adhami Order, more
popularly known as the Khidwari branch. The Nagshbandi
Order was perhaps& introduced first by Shaykh Hamid
Danishmand in the seventeenth century. The other Order
of Sifi-ism in Bengal is the Qadiri Order, which was intro-

duced probably by Abdul Kadir Gilani in the sixteenth
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century." We need not enter here into the detailed history
of how the Sifi-movement spread with all its branches and
sub-branches in Bengal; it will be sufficient for us to know
that different orders of .Safi-ism did penetrate into Bengal,
and did very easily and promptly recruit large number of
converts. [he Sifi-istic ideasr that were thus introduced
were soon assimilated with the prevalent Sahajiya ideas and
the result of this amalgam has been the Bauls of Bengal.

(B) Influence of Siifi-ism on the General Nature of Baul Sect

(a) The Influence of Samd

In gauging the nature and extent of the influence of
Sifi-ism on the Bauls we may observe in the first place that
the out-pouring of the heart through songs was an important
religious mode with the Bauls; in this we may find on the
one hand the influence of Bengal Vaisnavism, which attached
much importance to music as a medium of holy comn'-
nion, and on the other hand the influence of the Safi-3tcC
custom of ‘ Sama ' (i.e., song and dance).? The effec of
music, the Siifis hold, helps one much in passing into he
fdnd, i.e., in passing away of consciousness in mystic ur?®

with God.
(b) Importance of the Murshid

Secondly, we may consider the importance thd{ is laia
by the Sifis on Guru-vada. We have seen horw Guru-vada

1

!
1 Ibid., Ch. 111, ’
2 Dr. Anamul Huq postulates th: influence of Sifi-istic Samé even in the
" Vaisnava religious function of Kirtana (i.e., singing in congregation) ; but the custom
of such singing and dancing is found among the Southern Vaisnavite saints, the
Alvars, from sometime the sixth or seventh century A. C.; the postulation of Safi
influence on this point, therefore, does not seem warrantable. Prediction to such
religious practice of Kirtana is also found in the Bhagavata-purana, e.g.,—krsna-
varnam tvisa-krspam sdngo-panga-stra-parsadam/ yajiaih samkirtana-prayair yajanti
ki sumedhasah// (11.5.32, Vangavisi edition).

25—1411B
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is ingrained in the religious thoughts of India in general,
and how in the spiritual life God has sometimes been re-
placed by the Guru. The Safis laid the same stress on the
Murshid or the Shaykh, i.e., the preceptor or spiritual guide.
The view of Sifi-ism on this point will be best illustrated
if we quote here the view contained in the Awarifu-l-Ma’
arif. It is said,—‘‘ When he (i.e., the Murid or the disciple)
18 possessed of manners, he taketh in love a place in the
Shaikh’s heart; and is agreeable to God’s sight. Because,
with mercy, favour and care, God ever looketh at the hearts
of His own friends (the darvishes).

““Thus, by dwelling in the Shaikh’s heart, the constant
blessings of God’s mercy and of his endless bounty, com-
prehend his existence ; and the Shaik’s acceptance becometh
his mark of the acceptance of God, Muhammad, and of all
Shaikhs.""!

In the * Murshidi-songs * of the Bauls we find a mixture
of the Indian spirit with the spirit of Sifi-ism. The
exceklence of the ‘ Murshida-songs® of the Bauls consists
in their pathos, in their expression of the groaning and the
beating heart of the restless aspirers; additional charm has
been imparted to the songs by the unconditional self-
resduction of the Murid or the disciple, who has accepted

idu';gshid as a sure mastin the boundless heaving sea
-dirfister.ce,—like a lamp in the abyss of darkness. ‘‘To
ormd fro is tossing my boat with a jingling sound in the
"rough wind,’”’ proceeds the cry from a heart,—‘‘ O my
Murshid, yet 1=t me live in my hope in thee. Clouds have
thickened in the west and the roarings are now on,—torn
is the rope of my helm,—and the boat is moving
in the whirl; yet, O my Murshid, let me live in my hope in
thee! The waves sweep from helm to prow,—and all my
merchandise, more precious than gem and diamond, is being

.1 Awarifu-l-Ma’arlf, translated by H. Wilberforce Clarke, p. 18,
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swept away by the current; yet O my Murshid, let me live
in my hope in thee.”"! {Songs of this type may be found
abundantly in the Baul literature of Bengal.

(c) Heterodoxy of the Bauls

‘The next point to be noted is the heterodox spirit of the
Bauls. In this, as we have said, the background of
Sahajiya thought cannot be overlooked ; but the influence of
Sufi-ism is also not less noteworthy. As essentially a cult of
love-mysticism Sifi-ism, inspite of the rites and customs ‘that
gradually developed around it, breathes a spirit of heterodoxy
in general. It is rightly said,—‘‘ Transacting as it were
directly with the Divine Being, the Sifis throw off the
shackles of the positive religion; pious rebels, they neither
fast nor make pilgrimages to the temple of Mecca,” nay, they

Y @Gnur jhinir baje ndo amar
nihailya batase re mursid,
railam tor aSe |
pascime sajila myagh re dyaoyay dila re dak |
amar chidila hiler panas naukay khaila pak |l
mursid, railam tor ase ||
aga baiya othe dheu re pacha bayya re yay |
@mar hiralal manikkar bara sote laiya yay |
mursid, railam tor afe li
See Bhirati, B.S., 13 .&dra.
Cf. also—~tomar caran pava boile re,
' guru, bada asa chila | o
. * . .
catak r aila myagher afe, myagh padile anya dyife,
catak bamcave Rise il
dmar aa-nadir kile baiya re,
guru, kandte janam gela |
bada asa chilal  (Own collection).
2 (Cf. the Baul song:— -
(mor) yaéite to ciy na re man makka madina |
(ei ye) bandhu é&mar ache, ami raire tari kéche
(@mi) pagal haitam dire raitam
tare cintam re yadi na |
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forget their prayers; for with God there is no other language
than the soundless language of the heart. From excess of
religion they have no religion at all. Thus is confirmed the
The perfection of a

trite saying that ‘‘extreme Smeet.”’
man’s state,”” says Jami, ‘‘and the utmost degree to which
saints may attain, is to be without an attribute, and without

a mark.”” The most fervent zeal sinks into the coldest

indifference about religion.’” '

The mystics.in all countries are as much opposed to the
paraphernalia of practices, rites and customs as to scriptures
and speculative literature. The Mystics do not believe in the
powers of our discursive reason, which, it is held, is limited
by its very nature. It is, therefore, that all attempts to
compréhend the ultimate truth through intellectual pursuits
are bound by nature to be sadly baffled.? But though truth
cannot be known, it can be intuited or realised within,—it
can be realised in the Sahaja (natural) path through the
secret conitaunion of love. In love we become one with the
reality anl\ it is in this union of love that the mystery of the
whole univey . is revealed to us. The mystery of the universe

can never be,understood unless it is revealed in love.” ltis
for this reason that the mystics discard all ceremony and

(#)mar) nai mandir ki masjed,
i nai pija ki bakred,
tile tile mor makka kasi
‘;ng pale pale suding i
Vide ‘B&ﬁl&?‘h{OCt-bantu' by Ksitimmohan Sen. Pravasi, B.S. 1337, Caitra.
1 The Dabistan,”'c.‘q'School of Manners, translated by David Shea and
Anthony Troyer; preliminary discourse, pp. clxiv-clxv.
2 Cf. duniyar bhojer biji, molla kaii,
bhavle pagal pandit jfiani | elc
Baal-sangit, collecte? in Vividha-dharma-sanigit, p. 213.
3 ki ha'te ki hay dekhi sami daradir mane |
ami ar miche bhavi kydne |

* * * * *

brahma-jiigni pa’de tantra, bheve ma’lo e paryanta,
pele na tar adi anta, maner bhranti gela na;

yata yogi rsi yoga-tapasvi, ar yata tirtha-vési,

ka're brata ekidasi, fanti pela na mane 1| 1bid, p. 247.
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ritualism on the one hand and scholasticism and discursive
erudition on the other and proceeds straight in the path of
love. It is said in a song,—"* O my lord, I hear thy call, but
| cannot come,—for, the sham Guru and Murshid
block my way. If that, which ought to cool the body when
immersed, begins to burn all around, then, tell me, Master,
where on earth 1 shall find a foothold I—my spiritual
endeavour for ‘unity’ dies away in differences of plurality.
Many are the locks in thy gate, viz., the scriptures, the
Qur’an and rosaries ;—showiness mars the endeavour and is
the greatest impediment,—Madan cries in remorse.’”’ Tt is
said in another song, ‘‘As grass by no means grows on the
beaten foot-tract void, so, would they find the living ‘Sahaja’
(i.e., the Man of the heart) who leave not custom-beaten way ?
The heart-low comes out when custom is shed away. Cast
away thy fears, to Bia Bala sayeth,—the path shinesout clear,
when ties are all loosened.”” ? Religion, it is held, cannot
be confined to ritualistic observances,—it is a functioning of
the whole being extending over the entire-*gamut of human
experiences. If we try to confine religién to any code of
rituals and practices we shall ,be strangely fettered by the
very means of liberation. If a necklace of wish-yielding gem
loses its wish-yielding capacity, the necklace itself will be
nothing but a chain.® We have said that as a Sahajiya sect

1" tomar path dhaikache mandire masjede |
(tomar) dak Sune sami calte na pai
ruikha damday gurute murfede || etc.
Barnglar Prana-vastu by Ksitimohan Sen, Pravasi, B.S. 1337, Caitra .

3 gatd-gater bamjha pathe | djaya na ghas kona mate |l
rite pather calen yara | jyania sahaja pi(ye)n ki tara ?
niyam rit chadayya gele | maram raser dara$ mele |
kay 'bala’ bhay chadre ‘bisa’ | khasle bamdhan milve disa |l
Ibid, p. 855.
?

?  @mar centa-mani hir,
yadi haray centa tir
tave eman bandhan bandhte pare
' (ve) chaday sadhya kar ?  Ibid, p. 855.
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the Biuls would always advocate the Sahaja (i.e., the
most natural) path for the spiritual life. It is said, ‘‘If thou
wouldst visualise that -Man, thou must be natural in Sadhana
and must go to the land of Sahaja.’”

(d) Body as the Microcosm of the Universe

We have seen that the Sahajiyas recognised the human
body as the microcosm of the universe and that, according to
them, Sahaja as the ultimate reality resides within this human
form as our true self or the ultimate nature. This is exactly
the view that has been contended by the Sufi mystics. The
Bauls also cherished the same doctrine. The human body
has always been described as the temple of the Dear One.?
In vain, theysay, are people mad after going on pilgrimage,—
in vain are they searching the Beloved in temples and
mosques and in other places. Thus it is said, ‘‘The Man
of the house i1s dwelling in the house,—in vain have you
become mad by searching Him outside. It is for your own
fault that you are g “aming about for ever. You have been
to Gaya, Benares'(}hi\ﬁ), and Vrndavana,—and have travelled
through many rivers l}nd forests and other places of pilgri-
mage ; but say,~—bave you seen in all these anything of Him
of Whom you have heard ? Through false illusion you have
lost all your power of understanding,—with jewel tied in
your own skirt, you have been swimming in search of it.
With care you might have easily got the gem,—but you are
losing everything carelessly,—the jewel shines so near to
your eyes, but alas ! you are keeping your eyes shut—and

! yadi bhefvi se minuage
tave, sadhane sahaj. havi,
tor piile have sahaj defe |
Ibid, p. 850,
3 Cf. ' The mosque that is built in the hearts of the saints
ls the place of worship for all, for God dwells there."’

‘wn Masnavi of Jalalu’ddin, qGuoted in The Idea of Persondlity by Nicholson,
p. 57. : '
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you do not see.’’ ! Again it is said, ‘‘Search, O brother,
for the Lord, who is the kind sympathiser of the poor
(dina-daradi sami), in the company of enlightenment as thy
preceptor. The heart deceiving, blurs the eye and a single
hair hides the mountain truth! The Lord iy His lone seat
looks. What humour enjoys my Lord at the foll» and laughs !
Carefully proceed in your spiritual effort ; may be, you will
find wealth very near; says Lilan, search your own house,
truth is not very far!’” 2

() The Man of the Heart

In the songs of the Bauls we hear much of the ‘Man of
the Heart,” Whose abode is the human body and Whose
seat 1s the human heart. Poetically this ‘Man of the Heart’
has variously been depicted as the Supreme Beloved, the
poet himself being the passionate lover. The songs embody
throughout the pangs of separation for the ‘ Man of the Heart’
and a maddening desire to be united with Him. This Baul
doctrine of divine love naturally brings in the question of its
similarity or dissimilarity with the Vaisnava conception of love
with which we are familiar in Bengal. In a general way it

1 Phakir-cander Baul Sarigit (collected in the Vividha-dharma-sangit), p. 220.
See also-—
pafica bhite ka're jhagda, dile chare khire sonar dkhda,
manav deher manik makda, ta'ke cinlam na |
Ibid, p. 249.
3 kotha ache re din-daradi sami,
cetan gurur sanige laye khavar kara bhai |
caksu andhir deler dhokay, kefer ade pahad lukay,
ki rafiga sami dekhche sadai, base nigam thami |
» * * » * *
sumje bhave sadhan kara, nikate dhana pete para,
lalan kay nij mokam dhora, bahu dire nai |
Haramani, edited by M. Mansur Uddin, Song No. 3.
Cf. also— ' ’
amar e ghar-khanay ke biraj kare |
tire janam bhare ekvar dekhlem nirel etc.

Ibid, Song No. 5.
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-

may be said that the intensity of divine love, which we find
in the songs of the Bauls was influenced, no doubt, to a
considerable extent by the general prema (lovg) movement of
Bengal. But when we analyse the conception of love, as
enunciated in the school of Bengal Vaisnavism, it appears
that this theory of love is based on a principle of duality,
) theological, if not metaphysical. Theologically the Vaisnavas
" have conceived some kind of duality between God and the
individual (jiva) and this principle of duality brings in the
question of devotion, which gradually culminates in the
conception of passionate love. Metaphysically, however, the
Love of the Vaisra- relation between God and the individual
vas and that of the has often been spoken of as incomprehen-
Bauls compared. . o .

sible (acinfya); it is a relation of non
dualism, and yet of dualism and this principle of dualism in
non-dualism is something that transcends intellectual compre-
hension. In their theology, however, the conception of
dualism prevails, and all poetical and metaphorical descrip-
tions of love seem to be based on this theological speculation.
But the Baul conception of love is ultimately based on a
pantheistic or rather a panentheistic belief, and the dualism
is either illusory or metaphorical.

The difference between the Baul conception of love and
the Vaisnava Sahajiya conception of love is however palpable.
The love of the Vaisnava Sahajiyas exists between individual
beings as Radha and Krsna, but not between the individual
and the Absolute; it is the love between Radha and Krsna
that ultimately leads to the realisation of the Absolute. The
love of the Bauls is, on the contrary, the love directly
between the Sahaja as the ultimate reality on the one hand
and the individual on the other. To conform to the emo-
tional approach of the Bauls the Sahaja has gradually trans-
formed itself into a Personal God, or the Supreme Being
with whom it may be possible to have personal relations.
The mode of transformation of the conception of Sahaja into
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a Personal God has already been indicated at the very
outset. This Sahaja as the Personal God is the ‘Man of the
Heart.” From this point of view the love-union of the Bauls
with the ‘* Man of the Heart ' really means the realisation
of the Sahaja or the ultimate nature of Self. The love, of
which we hear so much in the songs of the Bauls, is the love
between our human personality and the Divine Personality
residing in the human as the true self. The Beloved as
the Divine Personality residing in us is our Sahaja-nature,
and the lover is the human personality, falsely viewed as
separate from this Divine Personality. Love here really
implies self-love, the gradual passing away of the human
into the Divine.

The creed of the Bauls is thus fundamentally based on
the question of self-realisati>n.  Fromthe days of Upanisadic
mysticism this question of se.f-realisation has been the pivot
round which the religious thoughts of India have mainly
revolved. The minor religious sects like the different
branches of the Sahajiyas are saturated through and through
with this Upanisadic spirit of self-realisation. In this spirit,
however, Sifi-ism is intimately related to Upanisadic mysti-
cism, although the element of love which is conspicuous in
Siifi-ism 1s not stressed in the Upanisads. It is because of
this striking similarity in spirit that scholars have often postu-
lated influence of Indian thought on the evolution of Sifi-ism
itself. Without entering into the controversy involved in
such postulations it may be said, that thereligious contents of
Sifi-ism were in no way foreign to the mass-mind of India;
it is for this reason that Sifi-ism was very easily acceptable to
the masses. But whenever we should discuss the influence
of Sifi-ism on the evolution of the minor religious sects like
the Bauls of Bengal and the Santa poets of Upper and
Northern India we should never lose sight of the Indian back-
ground prepared by Upanisadic mysticism and the devotional
movements mainly in the Vaisnavite line. The fact seems to

26—1411B
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Be that the popular composite religious consciousness which
was formed by an unconscious admixture of Upanisadic
mysticism and the devotional fervour of the Vaisnavas was
further modified by the kindred thoughts of Siafi-ism where
the spirit of the Upanisads and that of later Vaisnavism are
found combined together.
Let us now turn our attention to the Sifi-istic conception
The conception of of the divinity and the ideal of love as
::’;.Divinity in Sufi-  conceived by the Sifis. The whole ideo-
logy of the Sufi mystics is also shaped and
coloured on a Pantheistic or rather a Panentheistic canvas.
The creation proceeds from God, the Absolute, as His self-
manifested attribute, mode or modification. The sum-total of
the manifested attributes of God is the universe. Hallaj, the
well-known Siifi poet, who was done to death because of his
"novel belief of Anal’haqq (i.c., [ am the truth), says that ‘‘the
essence of God's essence is love. Before the creation God
loved Himself in absolute unity and through love revealed
Himself to Himself alone. Then, desiring to behold that
love-in-aloneness, that love without otherness and duality, as
an external object. He brought forth from non-existence an
image of Himself, endowed with all His attributes and
names. [his Divine image is Adam, in and by whom God
Creation  proceeds is made manifest—divinity objectified in
from love. humanity.””' We find a very beautiful
echo of this Sifi-istic principle in the Jidna-sagar of Ali-
raja.> There it is said that the Absolute was alone in the
beginning ; but it could not realise the infinite potency of
love that was 1n it without a dual; in love therefore it
created a dual out of its ownself,—and the dual was
Muhammad. This first pair represent the original lover and

_ 1 Studies in Islamic Mysticism by Nicholson, p. 80. ‘ . . A
2 Skhitya-Parisat Series, No. 59. It is an lslamic Yogic text in Bengali which
has infused Sufi-istic ideas with the ideology of the Vaisnava Sahajivks and the
"Nathists, ‘
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the beloved. Because of this fact that God in His absolute
aloneness could not realise His love and a second was
required as the beloved, love cannot be realised in the world
without there being a pair.! The. whole universe thus
proceeds from the Love of God. Love is the underlying
principle of the cosmic process as a whole. The fact has
very nicely been put in the Jiidna-sagar, mentioned above.
It is said there that the universe has its origin in love, and
the chaos is systematised into the cosmos through the bond
of love. Thereis love between fire and air, between earth
and water ; without this love neither heaven, nor earth, nor
the nether world would have originated at all. There is
love between heaven and the skies, between heaven and earth,
between hell and the nether world in which it lies, and thus
are the three worlds supported in love. There is love
between the sun, the moon, the planets and the stars and in
love are they all fixed into the sky above. There is love
between the sea and its water, between the moon and the
night and the sun and the day ;—the tree is fixed to the earth
by its root, the black-bee is attached to the lotus, fish is

! prathame achila prabhu ek nirafijan |
prema-rase duvi kaila yugal srjan |
prem-rase bhuli prabhu jahiake srjila |
mohammad buli nim gaurave rakhila li
* * * *® *
pratham bhavuk prabhu bhavini janmila |
mohammad kari nam trijagate haila |l
bhavak bulie prabhu ar se bhavini |
ei se yugal nam dharila apani i
* * * * *
bhavak bhavini nam buliye yugal |
yug haite siddhi karma hay je sakal il

_ yugal na haile keha na pare calite |
yug bine prem ras na pare bhugite il
ek eki prem na hay kadacan |
yugal haile yogya piriti bhajan !
Jfiana-sagar, pp. 24-25-
Cf. Rrhadaranyako-panisat, see infra ch. xiv,
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bound to the water, man is bound to the woman—and all in
love. The body is in love with the mind and the mind with
the vital wind. In love does the mother conceive the child,
in love does the earth hold fast the root of the tree, in love
does the trec hold fast the branches and the flowers and
fruits,—in love does the fruit accumulate juice in its kernel,—

thus is the whole creative process supported in love.’
This Love of God as the raison d’étre of the whole
universal process brings in the question of

Self-realisation of . .
God through self- self-revelation for self-realisation. The

g:;,n,if“taﬁon n crea- o hole universe thus serves as a mirror

where the love'and beauty of the Absolute
are reflected.’ This manifestation of the love and beauty of
the Absolute has reached perfection in the personality of man
and it 1s for this reason that ‘‘Man is the microcosm in which
all attributes (of the Absolute) are united, and in him alone
does the Absolute become conscious of itself in all its diverse
aspects. To put it in another way, the Absolute, having
completely realised itself in human nature, returns into itself
through the medium of human nature; or more intimately
God and man become one in the Perfect Man—the enrap-
tured prophet or saint—whose religious function as a media-
tor between man and God corresponds to his metaphysical
function as a unifying principle by means of which the
opposed terms of reality and appearance are harmonised.’’?
It has been said in the Ibnu'l-Arabithat ** When God willed
in respect of His beautiful names (attributes), which are
beyond enumeration, that their essence (a'yan) or if you wish,
you may say ‘‘His essence ‘(aynuhu)’—should be seen, He
caused them to be seen in a microcesmic being (kawn jami’)
which, inasmuch as it is endowed with existence, contains
the whole object of vision, and through which the inmost

1 JAdna-sagar, p. 26, pp. 33-35. Cf. the poem Philosophy of Love by Shelley.
2 Dabistan, Vol. lll, p. 227.
8 Nicholson, loc. cit
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consciousness (sivi) of God becomes manifested to Him.’’!
Man thus represents in him a synthesis of the create and the
increate,—of the finite and the infinite.

As the best manifestation of the life-principle man serves
as the connecting link between the noume-
non and the phenomenal creation. Man
thus synthesises within his nature two aspects

The dual nature of
man as the finite and
the infinite—as human
and divine.

of existence, which are called in Sifi-ism
the nasut, which is his human personality and the lahut,
which is his Divine personality. The pangs of separation
from which humanity suffers follow from the false notion of
dualism between this human personality and the Divine in man.
This conception of the Divine and the human combined
in man may well be afhliated with the Upanisadic conception
of the Paramatman and the Jwatman. They are like two
birds living in friendly terms on the same tree,—one of them
(i.e., Jivilman) tastes the sweet fruit of world-experience, but
the other never touches it, but gazes on and on.? This
Divine in us is dearer to us than our son, than wealth—than
everything else.’ Immortal becomes the beloved of the
man who adores this inner self as the dearest one. That
Divine personality is the ear of our ears, eye of our eyes,
word of our words, mind of our minds and life of our lives.’
He resides in the heart of man and is to be known in the
heart of man.’
 But while the Upanisads speak of the love between the
Divine personality and the human personality more or less
metaphorically, the whole emphasis of the Sifis and the
Biuls is on love.

! Quoied by Nicholson, loc. cit,

1 Mundakopanisat (3.1.1) ; Sveta® (4.6). Cf. the poem Two Birds by Tagore in
Sonar Tari.

3 Brhadaranyaka (1.4.8).

+ Ibid (1.4.8).

5 Kena* (1.2).

¢ Sveta® (4.17).
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Through ecstasy of the purest love the mystic passes in
Love brings about the fdnd, which is the passing-away of the
paion het;’::ﬁ*; nalli‘t\; humarf in the Divine. The fire of love
::filt;},m Divine perso-  burns into ashes the bundle of cemplexes
from which emerges the false notion of the
‘I-ness’, and through pangs of heart the ice of ‘I-ness’ melts
into flow of tears and the ‘I’ inman and the ‘He’ in man
become one and the same. This is the truth which was
perceived by Hallaj in his mystic trance, and which inspired
him to exclaim to the world abroad Ana’l hagg—°‘I and the
truth are one’ ! In such a moment did he declare :—
I am He whom I love, and He whom [ love is 1.
We are two spirits dwelling in one body,
If thou seest me, thou seest Him ;
And if thou seest Him, thou seest us both.
So long as there is even an iota of dualism, the door of the
divine temple remains banged against us and our Eternal
Beloved dwelling within refuses to respond to our call. Itis
only after the melting away of the human personality that
the door i1s opened and the screen before our eyes is removed
leaving the lover and the beloved unified in bond of infinite
love.!
The Divine Personality, Who 1s the eternal Beloved of
the human personality and with whom man becomes one in
his ecstasy of love, is the indwelling principle not only of the

I This truth has been very poetically and nicely illustrated by the Sifi poet
Jaldlu’ddin Rumi through the following story in his Masnavi :—

“A man knocked at the door of his friend. The latter asked: ‘Who art thou,
my dear »'—‘Itis I'.—‘In this case, be off ; | cannot at present receive thee; there is
no place at my board for one who is still raw: such aman cannot be sufficiently
dressed (that is matured) and cured of hypocrisy, but by the fire of separation and
refusal ° The unfortunate man departed. He employed a whole year in travelling,
consuming himself in the Rames of desire and affliction, caused by the absence of his
friend. Matured and perfected by his long trial he ngain approached the door of his
friend and knocked modestly, fearful that an uncivil word might again {all from his
own lips.—*Who is there ?' was asked from the interior of the house ——‘Dear friend, it
is thyself who art at the door’.—‘Because it is myself, enter to-day; this house can

contain no other than 1. Vide, Dabistin, Vol. 111, p. 292, F.N. 1.
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self, but also of the not-self. It is for this reason that the
sights and sounds of the external ‘world always bear love-
message of the Beloved to the responsive heart of the mystic
lover. In love are we all separated from the Beloved with
whom we were once one,—~and in love again shall we
proceed in the regressive way and realise our true original
self being one with the Beloved.

In the conception of the ‘Man of the heart’ of
the Bauls we find a happy mixture of the conception
of the Paramatman of the Upanisads, the Sahaja of the
Sahajiyas and the Sifi-istic conception of the Beloved. The
mystic attitude of the Bauls is best expressed in the wonder
how that Infinite has objectified itself in the finite,—how
through the whole being of the finite that Infinite is express-

ing itself in infinite ways and thereby
BIL’]Z Sufie and the yealising itself in infinite varieties. It is

not through any intellectual speculation,—
but through the ecstasy of love that the truth has revealed
itself to the lover, that there is ‘some one unknown’ living
within his corporeal form. Thus the Baul says,—** Methinks,
by this time | have become mad; otherwise, why should
| feel so troubled inside every now and then ? When |
remain quiet with the undisturbed mind, | see that Some
One speaks loudly from within,—‘] am here, here | am'!
In the dimness of the sky of my heart, methinks, I see Some
One come to my side; He moves, He speaks, He plays,—
He smiles,—He indulges in hundred other sports !. . . If
The ‘unknown bird'. ) Ty to leave Him off and live alone, I

cannot; it seems, He has settled His
dwelling in the core of my heart.”’! It is like an ‘unknown

1 Bsul song, collected in Vividha-dharma-safgit, pp. 228-29. Cf. also:—
méanug hdoydy cale haoyay phire,
manus haoyar sane ray
deher mijhe dche re sondr manuy dakle katha kay |
tomar‘maner madhye ar ¢k man dche go—
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bird’ that comes within the cage of this corporeal form,—
and it 1s the greatest wonder with the Baul, how the
‘unknown bird’ is playing its eternal play of coming and
going,—the play of self-manifestation and of returning
once more to itself.” Though the bird lives in the
cage of the human body, it floats in the boundless
sky high above.®? The life-long search of the Baul is
for this ‘unknown bird’, which is felt to be very near, singing
within and enchanting us by its beauty and sweetness of
song,—but which we are not being able to find out. Itis
always playing the game of hide and seek, as it were. In
the pang of his heart the Baul says,—‘‘Where has the ‘Bird
of Beauty’ hidden itself by deceiving me? | roam about in
search,—but cannot find it out,—it has flown far away.

““. ... Very affectionate is that bird, and it comes of
itself and invites me to talk, if even | forget it; but if 1|
attempt to catch hold of it, it escapes my grasp,—and alas!

it has made me mad !

tumi man misdo sei maner sathe |
dcher majhe ache re manus dakle katha kay 1l
— Héramani, p. 2.

! khamcar bhitar acin pakhi
kemne dse yay | —Haramani, p. 4.
2 maner manurdy pakhi gahinete cadere

nadir jal $ukhdye gelere
pakhi Sinye uddn chadere 4
matir deha layre | —Ibid, pp. 4-5.
Cf. “‘The bird of (the soul of) my heart is a holy bird ;
the ninth heaven, its dwelling ;
Of the cage of the body, vexed; of the world, stated.
From the head of this dust-heap (the world), the bird of the
soul how flieth ?
At the door of that threshold, its nest, the (mighty)
falcon (worldly) attachments maketh.
When the bird of the heart fleeth, its abode is the lofty
Sidrah tree;
The resting-place of our falcon (soul), know (to be) the
pirnacle of the ninth heaven {God's throne), etc.
—Drwan-i-Hafiz, translated by Clarke, Purt II, p. 772.
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““O my brethren, if any of you have seen that ‘Bird of
Beauty,’ catch it once for me; if | once can get hold of it, 1
shall keep it tamed with care for ever in the cage of my
heart.”'! It is after this ‘some one unknown' that the Baul
has run mad.? The vision of the unknown, the call of the
Infinite, the secret touch of the Beloved have made the Baul
peculiarly indifferent to the social life on earth,—and have
made him come outside the limitations of earthly consi-
derations. It is the beauty of the Formless residing within all
forms that has entrapped the heart of the Baul—and he
weeps and weeps. T his incessant weeping in secret gives
him a peep into the beauty that pervades the whole universe
by its matchless glow and grandeur. In such a state when he
looks at the sky, the divine beauty appearsbefore him floating
with the clouds; the splendour of that beauty moves from
star to star and the heart is illumined by its flash.” Through
the whole cosmic process the one Lord-Beloved is playing the
play of self-expression and self-realisation, endless is His
sport—incomprehensible is its mystery.*

But though the Beloved is pervading the whole universe,
The ‘unknown’ tobe 1€ Pest way of finding Him out is to
searched and realised gearch within and to realise Him through

the realisation of the self. Like the full
moon He is in the sky of our heart,—~but heaps of clouds
have gathered over the moon ; spiritual endeavour consists in
driving the clouds away with the instructions of the true

1 amay diye phamki, riper pakhi, kothdy lukd’lo |
ami ghure byadai dyakha na pai, udiye ye palalo |  etc,
Song of Kaigal Harinath, collected in Vividha-dharma-Sangit, pp. 179-80.
1 amare pagal ka're ye jan palay,
kotha gele pava tay | etc.
—Song of Kangal Harinath, Ibid, p. 215.
3 Song of Kangsl Harinath, Ibid, p. 216.
4 saimjir lila bujhoi ksyapa keman kare |
lilate naire sima kon samay kon riip dhare |
Song of Lalan Phakir, Haramani, Song No, 28.

27—-1411B
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preceptor and to let the moon shine unobstructed in its own
lustre.” In the mystery of the self lies the mystery of the
Lord and to know the former is to know the latter.” It has
been said by Kangal Harinath,—*‘‘O the mad, thy ‘Bird of
Beauty’ is sitting in its nest in the bower of thy heart, find it
out there ; offer it fruits of devotion and water of love, and it
will be tamed for ever.”’® Phakir-cand says in a song,—*‘O
my mind, let me tell thee,—the ‘Man of the heart’ is in the
heart and search for Him there; why art thou roaming from
country to country >—never have | seen a greater fool than
thee.””! “‘In man resides the Lord, why hast thou not
known Him with thy common sense? ... .In eternal
union does that Beloved dally in the heart,—He dallies in

1 ache pirnimar cand meghe dhaka !
cander nice bindu sakha, .
megher ade cand rayeche
megh kete car}d uday kara;
sedd keval kathar katha |
madan bale andhakdre banda haye rali eka,
yahar dche mursid sakha sei se pave cander dekha |
Ibid, Song No. 84.
?  Gpandr janma lata, jana ge tar mukti kotha,
lalan kay have $ese saii paricay ! 1bid, Song No. 12.
See also Songs Nos. 16, 17,
Cf. also— yar nam alek manus aleke ray |
$uddha prema-rasik bine ke tare pay |
ras rati anusare, nigiidha bhed jante pare,
ratite mati jhare, mil khanda hay !
lilay nirafijan amar, adh lile kallena pracar,
janle apanar janmer bicar, sav jana hay 1 etc.
1bid; Song No. 36.
3 Baul-song, collected in the Vividha-dharma-sangit, p. 180.
4 yakhan amar maner manus kothay pai |
yar tare mana-khede pran kande sarvadai | re |
* * * * *
phikir-cind kay manare tomare,
o tor maner manus hrde ache, khumje ne tare;
kyin ghure byidas de$ bidese, yaman hava ar to
dekhi nai | re |
Song of Praphulla Bandyopadhyaya, disciple of Phikir-cind, Ibid, pp. 214-15,
It may be noted that the disciples of Phikir-cind used to compose songs of their
own in the name of the Curu, ‘
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the heart with all the gates shut—and from the side of man,
he (man) shuts up all the doors of the chamber of his heart
with the strength of love and therein gazes at the beauty of
the Beloved.’'* It is the screen of illusion,——the shade over
the eyes that prevents us from beholding the beauty of the
‘Man of the heart’; it is this illusion that lengthens the
distance between man and the ‘Unknown One.” Man often
feels thatit i1s not he, but that ‘Unknown One’ that is
moving and working through him,—but yet alas,—because of
the shade over the eyes,—he cannot catch at the ‘Unkdown
One.”? ‘In man,’ says Lilan, ‘resides that Jewel of Man,’—
but ah me, that Jewel | could not recognise !’ Lalan says

in another beautiful song that ‘change-
Divine beauty to be , . ey . .
realised through the less beauty’ resides within the house of this
medium of the human \/n,—it is to be realised there. It is

through the medium of the human form that
the divine beauty is to be realised. The truth is metaphori-
cally explained in the following the lines :—‘‘At the gate of
that ‘Divine Beauty’ there is the revered Sri-ripa (i.e., the
human form and personality), and the lock and the key for
‘Divine Beauty’ are in his hand ; one, who will be a devotee
of the Sri-riipa, will obtain the lock and the key; Phakira
Lalan says that such people will be able to get hold of that

one who escapes all grasp.™™

! manuse gosami biraj kare,
kyan cinline samanya jiidne re |
* - * » *
nitya yoge sami bihare, bihare hrd baddha ka're;
o hrd baddha ka're rager jore, hare re re rip nehare—
Song by an unknown author, Ibid, p. 247.
? Vide Song of Lilan, Haramani, Song No. 35.
3 i manuse achae re man
yare bale manus-ratan,
lalan bale peye se dhan parlam na cinte |
Ibid, Song No. 6.
4 siper ghare atal riip bihare

ceye dekh na tare |
#* L ] * * -
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The love celebrated in the Baul songs is mutual, inasmuch
as it induces on the one hand the Infinite Absolute to find-
self-expression in the finite and, relative nature of the
manifested world, including human personality which is the .
highest expression of the Absolute,—and, on the other hand,
inspires man to find his true nature by gradually dissolving
his separate existence and passing away into his original
being in God. We have seen that man is the marginal
being, or a finite-infinite being; when associated with
princ’ples of illusory defilement, he passes on to his purely
finite nature of animal existence, when he suffers bondage
on all sides; but when he purifies himself in love, the
principles of defilement in him being all burnt away, he
passes again on to his true divine nature and becomes liberat-
ed by transcending all limitations of finitude. In such a
state, when the apparent difference between humanity and
divinity is totally removed through love, man becomes one
with the Reality itself. It is in such a state that the Baul
exclaims that the self is everything—everything proceeds

from the self.’

o se raper darajay, §ri-rup mahasay,
riaper tald-cdvi tar hite sada;
ye jan $ri-rip gala have, tila-cavi pave,
phakir lalan bale adhara dharve tara |
Ibid, Song No. 7.
Y bicar kariya dekhi sakalei ami |
* L ] * *
ami haite alld rasul, ami haite kal,- .
a@ma haitei asman jamin, ama haitei sav (bhula ?) |
marva marva deSer lok mor katha yadi lay,
apani cinile dekha khoda cina yay |
Vicitra, B. S. 1335, Caitra.
In the same strain did the Siifi poet exclaim—
None lives but his life is from mine, and every wiliing soul is obedient
to my will ;
And there is no speaker but tells his tale with my words, nor any
seen but sees with the sight of mine eye ;
And no silent listener but hears with my hearing, nor any one
+  that grasps but with my strepgth and might ;
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But we should natice that though love is the main reli-
gious mode of the Bauls, the element of yoga is in no way
less important in their Sadhani. The element of love is
generally associated with elements of yoga in the Baul sect
as it is in Sifi-ism. The modus operandi of the Bauls who
take to the Sadhana of the ‘four moons’ is essentially yogic.
But elements of yoga are resorted to also by the devout
Bauls as a process of purification and concentration.

(7v) Poet Tagore and the Baul songs

The Baul songs, with the ingrained spirit of freedom,
the mystic conception of divinity and love and also with
the charm of their tune, leading the mind to supreme
renunciation and indifference, had strong influence in the
evolution of the poetico-religious mind of poet Tagore.
Tagore says in The Religion of Man that in his youth he
could not harmonise his inner spiritual demands with his
relationship with the monotheistic church with which he was
closely associated. After a long struggle with the feeling
that he was ‘using a mask to hide the living face of truth,’
he severed his connection with the church. ‘‘About this
time,”” says the poet, ‘‘one day I chanced to hear a song
from a beggar belonging to the Baul sect of Bengal. ....What
struck me in this simple song was a religious expression that
was neither grossly concrete, full of crude details, nor meta-
physical in its rarefied transcendentalism. At the same time
it was alive with an emotional sincerity. It spoke of an
intense yearning of the heart for the divine which is in Man
and not in the temple, or scriptures, in images and symbols.
The worshipper addresses his songs to Man the ideal...... "

And in the whole creation there is none save me that speaks or sees
or heats.
The Idea of Personality in Sufi-ism by Nicholson, p. 21.
Cf. also Dabistin, Vol. |, Preliminary Discourses, p. clxvi,
i The Religion of Man, Ch. VII, The Man of My Heart, p, 110. .
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Again he says,—‘‘Since then | have often tried to meet
these people, and sought to understand them through their
songs, which are their only form of worship. One is often
surprised to find in many of these verses a striking originality
of sentiment and diction ; for, at their best, they are spon--
taneously individual in their expressions.’"’

In another place the poet says,—'‘Those, who have gone
through my writings, know that I have expressed my love
towards the Baul songs in many of my writings. When |
was in Silaidaha | would frequently meet these Bauls and 1
had occasion to have discourses with them. [ have fitted the
tune of the Bauls to many of my songs, and in many other
songs the tune of the Bauls has consciously or unconsciously
been mixed up with other musical modes and modifications.
It will be easily understood from the above that the tune as
well as the message of the Bauls had at one time absorbed
my mind as if they were its very element.’"”

The conception of the ‘Man of the heart’, as confessed
by Tagore himself, deeply stirred his poetic mind even in his
youth. Tagore, with the Upanisadic background of his
mind prepared in his early days by his father as well as by
the whole environment of his life, naturally tried to assimilate
the message of the Bauls with the Upanisadic doctrines.

We have indicated in the introduction that through all
his songs and poems Tagore sings of an Infinite Being, Who
is seeking His self-expression through the whole creative
process for self-realisation,—and the best expression of the
Divine personality is through the human personality, and
throughout the life-process of man there is going on this
continual process of love-making between the human and
the Divine. This human personality and the Divine persona-
lity, both of which remain combined in the nature of man,

! The Religion of Man, p, 1il.
3 Foreword to Hiramani by Tagore.
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are the ‘I’ and the ‘You’, the ‘Lover’ and the ‘Beloved’ so
much spoken of by poet Tagore in his songs and poems. In
singing of this ‘I’ and the ‘You' in man, between man and
the ‘Man of the heart’, Tagore has been the greatest of the
~ Bauls of Bengal. )
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CHAPTER VIII
LEGEND AND HISTORY

Another obscure religious cult, that has influenced the
growth of Bengali literature to a considerable extent from an
ealry periud of its history, is Nathism. As an All-India reli-
gious movement Nathism enjoyed and is still enjoying
immense popularity and it ‘nfluenced the growth of many
other modern Indian literatures in the early and the
middle periods. The religious and literary history of
Nathism in Bengal is, therefore, intimately connected with
that of many other provinces of India as also of the Hima-
layan regions like Nepal and Tibet. There are many yogic
texts in Sanskrit either directly ascribed to the Nath-gurus
(mainly to Gorakh-nath), or somehow associated with the
cult. The Nath literature in the vernaculars consists mainly
of longer narrative poems of the nature of ballads and also
stray songs. A general survey of the nature and extent of
Nath literature with particular reference to Bengali will be

found in the Appendix (B).

(i) Origin of the Nath Cult

The problem of the origin and development of the Nath
cult in India, including the Nath movement of Bengal, is as
yet shrouded in the mist of legends and myths. From the
heaps of traditional accounts it is possible for us only to form
an idea of the extent of popularity which the cult enjoyed and
is still enjoying in the soil of India; but no definite history of
its origin and development can be constructed with the data
that we have at our disposal. We have, however, made it
clear on several occasions that the historical study is not our
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primary concern,—we are rather interested in the religious
contents relating to our literature ; but as the mythical and
semi-historic accounts will help us to a great extent to under-
stand the religious nature of the cult, we propose to make
here a brief study of them.

The Nath cult is essentially a yogic cult; but among the
innumerable yogic sects of India the cult is characterised as
the Nath cult due mainly to the fact that its stalwarts gene-
rally bear the title of ‘Nath’, and the word Nath has been
dealt with in some of the standard Sanskrit texts as a philo-
sophic concept for a state of supreme existence. Various
theories are current among scholars as to the nature and
origin of this cult. Some take it to be essentially a crypto-
Buddhist or an esoteric Buddhist cult, which later seceded
from the Buddhist fold and transformed itself into a Saivite
cult. Others, on the other hand, are of opinion that the
Nath cult is essentially a Saivite cult, which, in course of its
evolution, was assimilated within esoteric Buddhism and it is
for this reason that we find in it a hotchpotch of esoteric
Buddhism and yogic Saivism. But before indulging in such
speculations we should first of all be sure of what the Nath
cult stands for. The Nath cultseemsto represent a particular
phase of the Siddha cult of India. This Siddha cult is a very
old religious cult of India with its main emphasis on a psycho-
chemical process of yoga, known as the Kiya-sadhana or the
culture of body with a view to making it perfect and immuta-
ble and thereby attaining an immortal spiritual life.

To escape death, as we shall see, was the central point

round which grew the details of the Siddha
ln"gi*: Siddha cult of ¢cylt, and the Siddhas in general hold

‘‘that death may either be put off ad libitum
by a special course of restrengthening and revitalising the
body so as to put it permanently en rapport with the world
of sense, or be ended definitively by dematerialising and
spiritualising the body, according to prescription, so that it
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disappears in time in a celestial form from the world of
sense, and finds its permanent abode in the transcendental
glory of God.””" This Siddha school seems to be closely
associated with the Indian school of Rasayana and it is some-
times held that the Siddha school was originally based on the
theories and practices of the Rasayana school.”? This Rasa-
yana school has been accepted as a school of Indian philo-
sophy in the Sarvae-dariana-samgraha of Sayana-Madhava.
The school is styled there as the Rasesvara-darsana and the
doctrines of the school are explained with reference to well-
known texts on Rasiyana. The school is, however, recog-
nised here as a Saivite schocl. Rasayana or alchemy is an
ancient science of the pre-Christian origin having immense
popularity in different parts of the world. In India, however,
instead of being: purely a chemical science, it developed theo-
logical speculations and already in fairly old medical texts we
find references to the view that siddhi or perfection can be
attained by making the body immutable with the help of
Rasa (i.c., some chemical substance). There is a popular
tradition that the Siddhas were ‘‘a band of death-defying
theriacal and therapeutic alchemists indebted in all respects to
Bhoga, a pre-Christian Taoist immigrant from China, who,
in his methods of keying up the body of impure matter
through ‘reverberation’ and ‘projection’ to the pitch of
practically cancelling demise, merely sought to promulgate
the lesser athanasic precepts of Lao-tse, since the vital objec-
tive of the Tao-Teh-King is the transfiguration of the immor-
talised ethereal body into a permanent garment of celestial
virtue, in order to fit it to associate to eternity with the Tao.""”

I Vide, The Docirinal Culture and Tradition of the Siddhas by Dr. V. V,
Raman Sastri, M.A., Ph.D., F.R.A.S., M\R.AS., in the Cultural Heritage of
India, Sri Ramakrishna Centenary Memorial, Vol. 11, pp. 303-319.

2 For the details of the fundamental points of similarity between the Nith
school and the schoolof Rasiyana, see infra, Ch, IX, Sec, V.,

3 Dr. Raman Sastr), Loc. cit.
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Patafijali, the great exponent of yoga, who flourished
most probably some time b etween the second and the sixth
century A.D.,' says in the Kaivalya-pada of his yoga-
aphorism that siddhi can be attained even by the application
of herb or medicine (ausadhi).” In the commentary on this
aphorism Vyasa and Vaicaspati say that this siddhi by
ausadhi refers to the schools of yogins who attained perfection
with the help of Rasayana.” We shall presently see that the
Rasa of the Rasayana school was replaced, in the cult of the
Nath Siddhas, by the nectar cozing from the moon situated
in the Sahasrara and the whole chemical process was changed
into a psycho-chemical process of ‘Hatha-yoga. From the above
it seems plausible to hold that the siddha marga evolved
gradually from the ancient school of Rasayana. The theory
of the Sun and the Moon as expounded by the Nath Siddhas*
and the principle of being immortal by drinking the nectar
oozing from the Moon are found explained in the second
Brahmana of the Brhad-jabalopanisat.’” Of course the
Brhad-jabalopanisat is not one of those Upanisads that are
recognised by scholars to be authentic and fairly early in
origin, and therefore the occurrence of the principles of the
Nath cult in this text may not help us much in ascertaining
the exact time when these doctrines were prevalent; but the
fact will at least hint at an antiquity of the tradition. What
we can be sure of on this point is that the science of Rasayana
was accepted much prior to the advent of Pataiijali by a
section of yogins for the attainment of the immutability of
the body and for the attainment of many other supernatural

+ See History of Indian Philosophy by Dr. S. N, Dasgupta, Vol. 1.

! janmausadhi-mantra-tapah-samadhijah siddhayah |

3 ausadhibhih asura-bhavanesu rasayanely evam adi etc. | Comm. of Vyasa.

augadhi-siddhim  dha—'‘asura-bhavanesu’ iti| manudyo hi kutascin

nimittad asura-bhavanam upasampraptah kamaniyabhir asura-kanyabhir' upanitam
rasayanam upayujydjard-maranatvam anyiSca siddhir asadayati thaiva va rasaya-
nopayogena | yatha mandavyo munih, rasopayogad'bindhyavasi iti | Vicaspati.

¢ Vide infra. , 8 Vide infra, )
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powers and that escape from death through the perfection
of body was regarded by these yogins as the highest
achievement in religious life. As this is eszentially the
position held also by the Nath Siddhas, the history of the Nath
yogins may be traced back to a period prior to Pataijali.
From the above discussions it will be clear that any
hypothesis about the possibility of the Nath cult being
originally an esoteric Buddhist cult and seceding from
Buddhism in course of time to assume a Saivite air is based
purely on a misconception of the fundamental nature of the
cult. Such a misconception arises also from the reliance on
some popular traditions current in Eastern India. In Eastern
India, particularly in the Himalayan regions (in Nepal and
Tibet), many of the traditions of the Nath Siddhas got mixed
up with those of the Buddhist Siddhacaryas. The reason .for
such a mixture and confusion is not very far to seek. If we
analyse and examine the different schools of esoterism, which
go by the name of Tantric Buddhism, or Saktaism, or Saivism,
Rencons for the mis. We shall find that in their composite practi-

1 he . .
2‘:;‘;:5_‘|‘Bzrhdh;fﬁc ' cal nature they contain mainly two elements :

ginof the Nath cult.  5ne  js the paraphernalia of rites and

ritvals of a heterogeneous nature, which are neither Hindu
nor Buddhistic in origin, but represent a common stock of
heritage to all the popular religious systems of India; the
other element is the element of yoga in its various forms,
which also is a common heritage. We have hinted before’
that at different periods in the history of Indian religion these
paraphernalia of practices together with the various yogic
elements got themselves associated with the different schools
of Hindu and Buddhist philosophy, giving rise to the different
esoteric schools. This fact has been responsible for so much
mixture and confusion among the views and practices of these
esoteric schools.

1 Supra, introduction,
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If we are to recognise any fundamental philosophy in the’
Hindu Tantric systems, we should say that it is the philo-
sophy of Siva and Sakti with all ontological and cosmological
speculations on them ; and we have seen before that all the
yogic practices of the Tantric Buddhists have also grown with
the fundamental ideology of Prajia and Upaya, which is
essentially the same as that of Siva and Sakti. The tradi-
tional belief of Hinduism is that Siva is the original instructor
General similarity in of all yoga,—the Tantric Buddhists also
ideas and practices believe that Lord Buddha, or rather lord
achools. the esoteric Vajra-sattva (or Hevajra, or Heruka), who
is conceived just as Siva, is the original

instructor of all secret yoga. The traditional belief of the
Niths is that Adi-nath is the first in the list of the chronology
of the Naths,—and all secrets of yoga proceed from him.
This Adi-nath is none but Siva of the Hindus', and Buddha,
in the form of the Vajra-sattva, of the Buddhists; and as a
matter of fact we frequently come across the epithets of ‘Adi-
natha’ and ‘Bhata-natha’ applied to the Vajra-sattva or Hevajra
in the Buddhist Tantras as they are frequently applied to
Siva in the Hindu Tantras. We have also pointed out that
some of the important Buddhist Tantras are introduced as a
dialogue between the lord and the compassionate lady just as
in many Hindu Tantras, and according to the literary
traditions of the Naths also, we find that Matsyendra-nath (the
first among the human Gurus) received the secret of yoga in
the form of a fish when it was being disclosed to the Goddess
in a castle on the Ksiroda-sea. The theory of the Sun and the
Moon of the Buddhists has correspondences in the Nath cult.
It is because of the general similarities of this nature that
Tantric Buddhism seems allied to the otheryogic sects. The
final state of yoga is called the Sahaja state or Sahaja-samadhi

! Cf. sakaler pradhan siddha bandiva bhola-nath. |
Gopi-candrer Sannyas, by Sukur Mahammad (C.U.), p- 397.
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or Sanya-samadhi by the Buddhist Sahajiyas and this idea is
to be met with also in the literature ascribed to the Naths. In
the two versions of the Akula-vira-tantra’ (authorship attri-
buted to Matsyendra-nath) we find a detailed description of the
state of Sahaja; there it is defined as a state of perfect equili-
brium, which transcends all our perceptual knowledge with
positiveand negative attributes. Inthat state of perfect quietude
the yogin becomes one with the whole universe and realises a
non-dual existence. In such a state ‘‘He himself is the goddess,
himself the God, himself the disciple, himself the preceptor;
he is at once the meditation, the meditator and the divinity
(meditated upon).’’? It is very easy to see that this Sahaja is
the same as the Sahaja described in the Buddhist Tantras
and the Buddhist Dohas and songs. In the vernacular lite-
rature of the Nath cult we frequently meet with this concep-
tion of Sahaja, particularly in the old Hindi text Gorakh-bodh
and in similar literature of Carpati and other Siddhas.® In
the Hathayoga-pradipika (which is a standard text on Hatha-
yoga) we find that the Buddhist theory of the four kinds of
Sinya, viz., Sinya, Ati-$inya, Maha-sinya and Sahaja-$inya
(or Sarva-éinya)’ is associated with the four stages of sound
produced through yogic practices.” Again, the Nath litera-

1 Sce Kaula-jfana nirnaya, edited by Dr. P C, Bagchi, Calcutta Sanskrit S:ries,
No. 1L

3 svayam devi svayam devah svayam Sisyah svayan guruh |

svayam dhyanam svayam dhyata svayam sarvatra devatd |l
. (Akula, A, p. 26).
sa brahma sa hariscaiva sa rudra$ caive'$varas tatha Il
sa {ivah Sasvato devah sa ca somirka-$antkarah |
sa viSakhyo mayirakso arhanto budham eva ca Il
svayam devi svayam devah svayam $isyah svayam guruh |
svayam dhyinam svayam dhyata svayam sarveSvaro guruh ii
{Akula, B, pp. 116-118),
Vide Dr. Bagchi's introduction, pp. 55-56.

3 See the text of the Gorakh-bodh as quoted by Dr. Mohan Singh in his work
on Corakhnath and also similar literature of the medieval yogic saints illustrated
at the end of the same text.

4 Vide supra, pp. 51-53.

5 Vide, Hatha-yoga-pradipikd, lyangar’s edition (4. 70.75),
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ture (including the Sanskrit and vernacular texts) is sometimes
characterised by a spirit of heterodoxy and criticism similar to
that of the Tantric Buddhists. It is found further that in the
texts ascribed to the Naths holy places of pilgrimage located
within the human organism are described under several
categories, viz., Pitha, Upapitha, Ksetra, Upaksetra, Sandoha,
etc., and this is the custom also with the Buddhist and the
Hindu Tantras." As for the technical yoga terminology, it
can be said that they have been common to all the esoteric
yogic schools.

The most important thing common to all schools of eso-
terism is the culture of the body or Kaya-sadhana through the
processes of Hatha-yoga. We have seen before that though
Kaya-sadhana wags not the final aim of the Buddhist and the
Vaisnava Sahajiyas, the process of Kaya-sidhana was regarded
in both the sects as an indispensable accessory for the realisa-
_ tion of the Sahaja-nature as supreme bliss or supreme love.

The fact of such a similarity and mixture has been

responsible for the frequent association of
ag*{‘ff t‘ffe";j;:h i’:}‘f‘e the Nath cult with the cult of the Tantric

Buddhists in myths and legends. But
judgmg from the literary records and the legends and tradi-
tions still prevalent among the yogins of the Nath order it
appears that the Nath cult has grown with a general air of
Saivism. It is noticeable that not only is there the tradition
of Mahadeva or Siva being the original instructor of the cult,
but that Gorakh-nath, the most renowned and most impor-
tant yogin of the sect, has frequently been identified with
Siva or deified as such. The deity of the cult, where tradi-
tional or iconographic record of the deity is available, is
found to be Siva; the places of pilgrimags of the yogins of
this order’ are generally of Saivite importance and the temples
there often contain an image of Siva or the phallic symbol of the

1« ¥ide, Kaala-jiana-nirnaya, introduction, p. 57.
3 For detailed descriptions of such plac “esee Briggs. Chs. V and VI,
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lord. Again in dress and other accessories the Nath yogins
ars depicted just like images of Siva, who himself is the
greatest of yogings. The Siddhas of the Nath cult are some-
times described in vernacular literature as fond of intoxicants
like Siddhi and Gaija just as Sivais.! ‘Vam, Vam’ is the
peculiar mystic sound of the Nath yogins as it is of Siva
himself. It is also noticeable that in the Vallala-carita
the priests of the Yogi caste of Bengal have been spoken of
as rudraja brahmana (i.e., Brahmins deriving their origin
from Rudra or Siva),—and as a matter of fact the Yogis of
Bengal even in the present day speak of themselves as
belonging to the Siva-gotra (i.e., the Siva-lineage).’

But inspite of all these, the general similarity in tone
and practice has been responsible for the confused identifica-
tion of the later Buddhist apostles with the Nath yogins, and
it may be probably for this reason that Matsyendra-nath,
who is taken to be the first of the human exponents of the
Nath cult, hasbeen deified in Nepal as Avalokiteévara, and
even at the present. day the Buddhists of that land hold
annual procession in honour of the deified Matsyendra-nath.

Confusion about the It is also perhaps .for t.his reason that
Nath Siddhas and Matsyendra-nath is identified in Tibetan
Lg‘fyif“““s‘ Siddha- 2 ditions with Lui-pa (or Luyi-pa), who

is generally taken to be the first among the
Buddhist Siddhacaryas." In the Sanskrit commentary on
the Carya-song No. 2! we find a quotation of a few lines.

1 As a typical instance we may cite the following description of Hadipha or
Jalandharipa in the version of the Gopi-candrer Sannyas by Sukur Mahammad :—

takhane aniya dila siddher jhali i

s00d kucld siddha haste kari nila |

s00d man dhuatrar phal tathe mifaila ii

sood man kucla siddha ekatra kariya |

maukhe tule dila nath $iva nam liya |l

(C. U. edition, Part II, pp. 431-432),

1 Vide introduction to Mayanamatir Gan by Dr. N. K. Bhattassli, p. iv.
! Vide introduction to the Bauddha-Gan-O-Doha by MM. H. P. Skstri,
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(composed in the language similar to that of the Carya-
songs), which is ascribed to Mina-nath (commonly accepted
as identical with Matsyendra-nath)’ and MM. H. P. Sastri,
on the evidence of it went so far as to say that the Nath
yogins (who, according to MM. Sastri, flourished some time
before the Buddhist Siddhacaryas) also composed Bengali
songs exactly in the manner of the songs of the Buddhist
Siddhiacaryas. The hazardous leap involved in the inference
of MM. Sastri seems to be too long to justify his inference.
Of course, we have already seen that many Sanskrit texts
and Hindi texts are ascribed to Gorakh-nath, who has even
been recognised as the first prose-writer in Hindi (or Panjabi),’
but we cannot be sure that the heap of literature (either in
Sanskrit or vernacular) ascribed to Gorakh are not spurious
texts, somehow belonging to the Gorakh sect and bearing
traditional traces of some of the doctrines of the cult.

The general similarity among the esoteric yogic sects of
the later Buddhists and the Saivites seems to be responsible
also for the tradition that many of the Siddhas of the
Nath cult, including the most renowned Gorakh-nath, hailed
from the Buddhist fold as seceders. According to the
evidence of Taranith the name of Gorakh-nath, when he
belonged to the Buddhist fold, was Ananga-vajra. MM. Sastri
says that the Buddhist name of Gorakh-nath was Ramana-
vajra.’ It is said that the Nepalese Buddhists are much
displeased with Gorakh-nath and hate him as a seceder.’
In the index of the Pag Sam Jon Zang Mr. S. C. Das says,—

1 kahanti guru paramarthera bata |
karmma kurafiga samadhika pita i
kamala bikasila kahiha pa jamara |
kamala madhu pivivi dhoke na bhamari |l
Ibid, p. 38.
2 In Bengali, however, though we have vernacular literature on Gorakh-nath
there is no vernacular text ascribed to Gorakh-nath; here there is no tradition
whatsover of Gorakh-nith being an author of Bengali literature at any time.

3 Vide introduction to the' Bauddha-Gan-O-Doha by MM. Sastri, p. 16.
¢ Ibid.
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*“ Gauraksa—a cowherd, who being initiated into Tantric
Buddhism became the well known sage Gauraksa, whose
religious school survives in the yogee sect, who go under the
designation of Nath.”” ' Though we are not quite sure of
the history either of the Naths or of the Buddhist Siddha-
caryas, yet a consideration of the general circumstances lead
us to believe that all these traditions have more confusion
for their genesis than historical facts. We may note here
also the queer suggestion about the identification of Gorakh
with Arya Asanga, or even with Nagarjuna, the well known
Buddhist scholar. * Whatever might have been the history
of the origin and development of the Nath cult and the cult
of the Buddhist Siddhacaryas, the fact is that Mina-nath,
Matsyendra-nath, ° Goraksa-nath, Jalandhari and Caurangi-
nath, who are the most prominent among the Naths, were
all included in the list of the Buddhist Slddhacaryas and
were sometimes credited with some works on esoteric
Buddhism, which were translated into Tibetan. .

Dr B. M. Barua suggests * that ** in the Nathism of Bengal

as in that of other places, one may trace the
a,,:g”}ieN;E‘;i}:,ﬂs dhas  ecrudescence and continuity of the doctrines

and practices of the Ajivikas, who were a
factor, as noted before in the religious history of Bengal.”’
The points of similarity between the Ajivikas and the Naths
may, according to Dr. Barua, briefly be noted thus+—

(1) Both sects recognised three supreme Personalities in
their religious tradition, the Ajivikas: Nanda-vatsa, Kréa
Samkrtyayana and Maskarin Gosala ; the Naths : Mina-nath,
Matsyendra-nath and Goraksa-nath.

1 Pag Sam Jon Zang, Index, p. ix.

2 Vide Introductory note by Mr. Daljit Singh to the Gorakh-nath and Mediaeval
Hindu Mysticism of Dr. Mohan Singh (p. xiii).

3 In the Tibetan ae¢ well as in the Indian traditions Mina-nath and Matsyenclta-
nath are sometimes held to be different, while according to the Bengali tradition
the two are generally held identical.

¢ Religious History of Bengal other than Hindu (unpublished).
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(2) Both sects admitted singing and dancing as two
important modes of religious expression.
 (3) Both secis believed thatin order to reach the human
state a soul must pass through eighty-four hundred thousand
stages.

(4) Both aspired after Ananta-manasa or Sahasrara as
the highest condition of soul reachable through Hatha-yoga,
in which Prinayama or control of the vital wind is the
essential feature.

(5) Both were Caturangis (Caurargis) in the sense that
their religious life was to stand the fourfold test of ascetics,
viz., parama-tapassita (great privation), parama-lukhata (great
austerity), parama-jegucchita (great loathness to wrong-doing),
and parama-pavivittata (great aloofness from the world).

(6) Both were worshippers of the Parama-sukla, Avadhiita
or Nix!aﬁjana type of the soul.

In criticism of the views of Dr. Barua we may say that
though there may be some important points of similarity in
some of the views, practices and traditions of the Ajivikas
and the Nath Siddhas, there seems to be no similarity in
their theological speculations. The Ajivikas were indeed
wandering saints, who would often have recourse to some of
the important Hatha-yogic practices; but these Hatha-yogic
practices were no monopoly of any particular religious sect ;
they were and still are important factors in the practical
aspect of many of the Indian religious systems. It isa
particular theological system growing round these important
Hatha-yogic practices that have given a distinctiveness to
Nathism as a religious sect. The tenets of the Ajivikas are
not yet clearly known; but as far as they are known, they
do not seem to represent any close resemblance with the
speculations of the Nath Siddhas.

The similarity in the tradition of three supreme personali-
ties, of which Dr. Barua speaks, is indeed noticeable, and
the tradition of the Tri-nathas is still current in many parts
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of East-Bengal and North-Bengal and there are still extant
religious functions which are generally accompanied by
popular songs in honour of the Tri-nathas. In these
functions, however, the Tri-nathas have frankly become the
trinity. About the second point we beg to say that though
we find that Goraksa-nath transformed himself through his
yogic power into a dancing girl and rescued his preceptor
from the country of Kadali by dancing and singing,—that
seems to have been a mere trick to enter into the country of
women, and as such need not be recognised to be any
important religious mode of the Niths. Of course the
episode of the captivity of Mina-nith in the land of Kadali
and his rescue by Goraksa may allegorically be interpreted
as the bondage of the human soul * through worldly pleasure
and its redemption through practices of yoga, and in that
case the dancing and singing of Goraksa in the form of the
dancing girl may be held important as a religious function ;
but from a study of the fundamental tenets or the yogic
practices of the Naths it does not seem to be the fact that
dancing and singing were any important function of religious
expression with the Nath yogins. Many Kanphat yogins
‘are, however, found begging from door to door singing
songs,—but this singing seems to be simply the profession
of a beggar—and nothing more. About the third point we
may note that the number eighty-four, as we shall presently
gee, was held to be a mystic number not only by the Naths,
but by various other schools and we find enough of it in

1 The present writer may speak of one function in honour of the Tri-naths in
some parts of East-Bengal. The function is known as Tennither Mela (the
congregation of the three Naths) and is generally held with the purpos: of
preventing some family calamity and of gaining prosperity for the family or for an
individual. In the function, however, the three Naths are confusedly identified
with the trinity, viz., Brahma, Vignu and Siva and three pipes of Gailja are offered
to them, which are then smoked. In the songs, however, the Tri-nath is regarded,
as one deity.

2 There being the Upanisadic analogy between the fish (mina) and the human
soul, '
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popular literature, both Sanskrit and vernacular. The fourth
and fifth points are noteworthy inasmuch as the Ajivikas
like the Nithas were wandering yogins who emphasised
processes of Hatha-yoga and were also great ascetics. The
sixth point is not, however, clear to us.

(i) Traditions of the eighty-four Siddhas and
the nine Nathas

All yogins, who have attained perfection in the practice
of yoga, were honoured with the general epithet of Siddha,
or Siddha (as in the vernacular). The Buddhist Sahajiya
yogins of much renown are commonly known as the
Siddhacaryas and the apostles among the Natha yogins
are also called Siddhas; it is for this reason that
there has been a popular confusion of the Buddhist Siddha-
ciryas and the Nitha yogins in the chronology of the
Siddhas. Through such a confused amalgamation has
arisen the tradition of the eighty-four Siddhas. In the lists
available we shall find that some of the Buddhist Siddha-
caryas and Natha yogins have bzen included indiscriminately.
This tradition of the eighty-four Siddhas is very important
inasmuch as the tradition is found frequently mentioned in
the vernacular literature of different periods. In the Varpa-
ratna-kara' we find a list of the eighty-four Siddhas, where
the names of seventy-six Siddhas really occur.? In the first

1 MS. preserved in the R.A.S.B. No. 4834; author Kavi-fekharacarya
Jyotiriévara, who was a court-poet of King Hari-simha Deva of Mithila, who reigned
from 1300-1321 A.C. Vide introduction to the Baudha-Gan-O-Doha by MM.
Sastri, p. 35.

? The list gives the names as follows: —(1) Mina-n&th, (2) Goraksa-nath, (3)
Cauraigi-nath, (4) Camari-nath, (5) Tanti-pa, (6) Hali-pa, (7) Kedari-pa, (8)’
Dhoiiga-ps, (9) Dari-pa, (10) Viri-pa, (I1) Kapali, (12) Kamari, (13)
Kanha, (14) Kanakhala, (15) Mekhala, (16) Unmana, (17) Kandali, (18) Dhovi,
(19) Jalandhare, (20) Toigi, (21) Mavaha, (22) Nagarjuna, (23) Dauli, (24)
Bhisala, (25) Aciti, (26) Campaka, (27) Dhentasa, (28) Bhumbhari, (29) Bakali, (30)
Tuji, (31) Carpati, (32) Blide, (33) Candana, (34) Kamari, (35) Karavat, (36)
Dharma-papataiiga, (37) Bhadra. (38) Patali-bhadra, (39) Palihiha, (40) Bhiny,

'''''
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chapter of the Hatha-yoga-pradipika we find a list of yogins,
who are called the Maha-siddhas.! We find here many of the
important names common with those found in the list given
in the Varna-ratna-kara. This tradition of the eighty-four
Siddhas is very popular in Tibetan Buddhism also.- Albert
Gruenwedel has given the full list of these eighty-four Siddhas
from data available from the Tibetan ‘sources.? This list of

(41) Mina, (42) Nirdaya, (43) Savara, (44) Santi, (45) Bhartrhari, (46) Bhisana,
(47) Bhati, (48) Gazana-pa, (49) Gamara, (50) Menura, (51) Kumari, (52) Jivana,
(53) Aghosadhava, (54) Girivara, (55) Siyari, (56) Nagavaili, (57) Bibhavat, (58)
Saranga, (59) Vivikidhaja, (60) Magara-dhaja, (61) Acita, (62) Bicita, (63) Necaka,
(64) Catala, (65) Nacana, (66) Bhilo, (67) Pshila, (68) Pasala, (69) Kamala-
kangari, (70) Cipila, (71) Govinda, (72) Bhima, (73) Bhairava, (74) Bhadra, (75)
Bhamari, (76) Bhuru-kuti.

t The list includes the names of the {ollowing Siddhas:--Adi-natha, Matsyendra,
$zbara, Ananda-bhairava, Caurangi, Mina, Goraksa, Viriipaksa, Bilesaya, Manth&na,
Bhairava, Siddhi, Buddha (Siddha-bodha, see Bharatavarsivya Upasaka-sampradaya,
Vol. II, pp. 136-137), Kanthadi, Korantaka, Sur@nanda, Siddha-pada, Carpati,
K&neri, Nityan&tha, Nirafijana, Kapali, Bindu-natha, Kaka-candiévaia, Ahvaya
(Maya ?), Allama, Prabhu-deva, Ghods-coli, Tintini, Bhanuki, Naradeva, Khanda-
kapilika and others. See Hathwyoga'pradiptk&. Ch. I, verses (5-9) (lyangar’s
edition).

2 The list available through the Tibetan sources is as follows :—(!) Liuhi-pa
(Matsyendra or Matsyantrad), (2) Lils-pa, (3) Vira-pa, (4) Dombi Heruka, (5)
Ssbara (or Sabari), (6) Saraha (or Rahula-bhadra), (7) Kankali, (8) Mina (or Vajra-
pada), (9) Goraksa, (10) Caurangi, (11) Vin&, (12) Santi (or Ratngkara $anti), (i3)
Tanti, (14) Carmari (or Carmara), (15) Khadga, (16) Nagarjuna, (17) Kispa-c&ri (or
Ksnha-pida, Kanapa, Karana), (18) Kanera (Kanari, or Aryadeva), (19) Sthagana
(or Thagana), (20) Nada-p& (or Yasobhadra), (21) Sali-pg (or Srgila-pida), (22)
Tilo-p& (or Tailika-pada), (23) Chatra, (24) Bhadra (or Bhade), (25) Dvikhandi (or
Dokhandi), (26) Ajogi (or Yogi-pada), (27) Kada-pada (or Kala), (28) Dhovi (or
Dhombhi), (29) Kaikana, (30) Kambala (or Kamari), (31) Tenki (or Damgi), (32)
Bhade (or Bhandhe, Bhanda:i), (33) Tandhi (or Tandhe), (34) Kukkuri, (35)
Cubji (or Kusili), (36) Dharma, (37) Mahi, (38) Acintya (Acinta, Acinti), (39)
Babhahi (or Bhalaha), (40) Nalina, (4!) Bhusuku (or Santi-deva), (42) Indra-bhiiti,
(43) Megha-pada (or Meko), (44) Kuthari (or Kuthali), (45) Karmia, (46) jalan-
dhari, (47) Rahula, (48) Gharbari (or Gharma-pada), (49) Dhakari (or Tokri), (50)
Medini, (51) Pankaja, (52) Ghanta (or Vajra-ghanta), (53) Yogi, (54) Celuka (or
Caluka), (55) Vaguri (? Gundari), (56) Luiicaka (or Lucika), (57) Nirguna, (58)
Jayananda, (59) Carsati (or Pacari, Pacala), (60) Campaka, (61) Visana (or
Bhikhana), (62) Bhali (or Teli, Tailt), (63) Kumari (or Kumbhakara), (64) Carpati
(or Javari), (65) Mani-bhadra, (66) Mekhals, (67) Maikhals (or Kaiakha), (68)
Kala-kala, (69) Kanthadi (or Pantali), (70) Dhahuli (or Daudi), (71) Udhali (or
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the Siddhas has also been discovered in Java and has been
published by Van Manen from Holland.! The tradition is
very popular also in the South.?

We are not, however, prepared to give any historical
The tradition does CTEdit tothe list of these eighty-fou.r Siddhas
not seem (0 be histori-  or even to the tradition of the eighly-four

' Siddhas. If we just examine the lists of
these eighty-four Siddhas it will appear that they are anomalous
lists containing names of many Buddhist Siddhicaryas who
fourished during some time near about the tenth to the
twelfth century A.D., and within the list of these Buddhist
Siddhacaryas the names of the most reputed Nathas have been
incorporated for reasons discussed before. This tradition of
the eighty-four Siddhas is occasionally referred to in the Natha
literature of Bzngal as well as in the Santa literature and
Safi literature of Western and Northern India.? It has
been rightly held by some scholars that this number
eighty-four is rather a muystic than a historical number,
and for ourselves we have sufficient reason to be
convinced of the purely mystic mature of this number.
The significant mention of this number eighty-four
is found in the belief of the Ajivikas, who believed that
soul must pass through eighty-four hundred thousand
stages before attaining the human state.' In the Maitrayani

Uddiya), (72) Kapala, (73) Kila, (74) Puskara (or Sazara), (75) Sarva-bhaksa (or
Ssbhiksa), (76) Naga-bodhi, (77) Darika. (78) Puttali (or Putuli), (79) Panaha (or
Upanghi), (80) Kokila (or Kokili), (8!) Ananga, (82) Laksminkars, (83) Samudra
(or Samuda), (84) Bhali-pa (or Byadi or Byali). Vide, introduction to the Sénya-
purdna by Dr. Shahidullah, pp. 3-4; Kalydna (an article Caurdsi Siddha Tatha
Natha-sampradidya by Bhagavatiprasid Simhaji) Yogaika number.

! VideB. S. P, P,.—The Presidential Address of MM. H. P. $&stri, B S. 1329,

g Vide Dr. Raman Sastri, loc, cit.

3 Sometimes the number of the Siddhas is said not to be merely eighty-four,
but eighty-four million, and that shows that the mystic number became mythical, at
least 8o far as the vernacular poets were concerned.

Cf. The Vijak of Kabir by Ahmad Shah, $gkhi, No. 257, p. 209,
Digha-nikiya, Vol. l., p. 54,
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Upanisat we find mention of eighty-four thousand
states of birth." In some of the Tantras and Puranas also we
find reference to the eighty-four lacs of yonis or births in
different states;.> The number of the Buddhist dhamma-
khandas, (i.e., dharma-skandha or branches of doctrines,
division of the dharma or scripture) is eighty-four, or
rather eighty-four thousand. It has been said in the Pili
text Garndha-vamsa that those scholars, who will write
commentaries, notes etc. on the Pali texts containing the
eighty-four thousand dhamma-kkhandas, or will cause
others to write such works, will gather immense merit
equal to the merit derived from building eighty-four
thousand shrines, constructing eighty-four thousand
images of Buddhas, establishing eighty-four thousand
monasteries. It has further been said that he, who
makes a good collection of the sayings of Buddha, or causes
others to do it, and who scribes, or causes to be scribed the
sayings of Buddha in the form of a manuscript, and who
gives or causes others to give materials for preparing such a
manuscript and to preserve it, will amass immense virtue
equal to that, which is gathered by building eighty-four
thousand shrines and erecting eighty-four thousand
monasteries.” Statements of similar nature are also found in
later Buddhistic texts.* In the Pali text Anagata--varnsa we
find that when Maitreya, the future Buddha, will renounce
the world, moved by universal compassion, eighty-four
thousand friends, kinsmen and princesses will follow him,

v Third prapathaka.

3 Tantra-tattva—by S. C. Bhaytacarya, Vol. I, pp. 21-22,

There is also the popular belief of eighty-four Kundas (bowel-shaped vessel) in
the city of Yama in which the convicted are doomed.

Cf. emata dharmar barata avahela jehi jan |
caurisi kundeta jam ta pele tatakhan ||
Sinya-purana, Tika-pavana, p. 52,
3 Gamdha-vamsa, (last Chapter).

4 Guna-karanda-vyiha, p. 41, pp. 76-77. In this connection sce also Amitayur.
dhyana-sitra, The Sacred Books of the East, Vol, XLIX,
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and eighty-four thousand Brahmins, versed in the Vedas,
will also accompany him. The mystic nature of the number
eighty-four will also appear from the fact that the commonly
accepted number of the yogic postures (asana) is said to -be
eighty-four in the Yogic and Tantric texts; and it has some-
times been held that the number of the yogic postures are
eighty-four million because of the fact that the number of the
different stages in the evolution of a creaturz is eighty-four
million,'—and of these eighty-four million only eighty-four
are prominent, and so they are described in detail. Asa
matter of fact, we do not find even these eighty-four Asanas
described anywhere, only a few of them being described in
the Yogic and Tantric literature. We may also note that
sometimes the number of the beads in the rosary of a
Kanphat yogin is also eighty-four. In the Skanda-purdna
wehave detailed description of the eighty-four Siva-lingas (i.e.
phallic symbols of lord Siva) in eighty-four consecutive
chapters.” Allthese taken together will convince one of
the mystic nature of the number eighty-four, and this
will justify the doubt about the historical nature of the
tradition of the eighty-four Siddhas.

Side by side with the tradition of the eighty-four Siddhas
we find the tradition of the nine Nithas.” In the ceremonies
The tradition of the ©N the occasion of the initiation into the
nine Nithas. order of Kanphat yogins there is the

1 Goraksa-paddhati (verse 8) ; Goraksa-samhiti (verse 7) ; Gherapda-samhita
(2. 1-2) ete.; Sundara-dasa (Sundara-granthavali, Vol, 1, p. 41).

? Skanda-purdna, Avantya-khanda, Caturasiti-linga-mahatmya.

3 *The sixty-four yoginis, the fifty-two heroes, the six acecetics, the eighty-fou,
Siddhas, the nine Naths, paid homage (to Nanak)'—Janam-sakhi of Babs Nanak—
Trumpp, prefatory remarks, p. vii.

Cf. also :—‘By having heard (his name) the Siddhas, Pirs, Gods and Naths
(have been made),’—Japa, 9, Trumpp.

‘Remembering that name the nine Naths of spotless emancipation, Sanak and
the others were saved.

To which being attached the eighty-four Siddhas and Buddhas (and) Ambarik
crossed the water of existence ;'—Panegyric of Amardas, Trumpp, p. 700.



LECEND AND HISTORY 237

custom of worshipping the nine Nathas and the eighty-four
Siddhas.! But even in this tradition of the nine Nathas, there
is no agreement among the lists, and all sorts of mythical
accounts are found concerning them. In the Sodasa-nitya-
tantra quoted in the Goraksa-siddhanta-samgraha we
find mention of the nine Nithas who are said to have
preached the Tantras in the different ages. In the Tantra-
mahdrnava (quoted in the same text) eight Nathas are said
to be residing in the eight directions and one in the
centre. These Nathas are Goraksa-natha in the east (resid-
ing in the forest of Jagannitha ?), Jalandhara in the northern
region (Uttara-patha, in a forest near Jvala-mukhi ?), Nagar-
juna (in a forest near Godavari in the south ?), Dattitreya in
the west (to the west of the river Sarasvati ?), Devadatta in
the South-West, Jada Bharata in the North-West, Adi-
nitha in the land of Kuruksetra in the Midland and
Matsyendra-natha in the South-East in a land near the sea-
coast.? We notice further that the Kapalika-school was
introduced by the Nathas and there are twelve personalities,
to whom was revealed the truth of this school. They are,
Adi-nitha, Anadi, Kila, Vaikalika, Karala, Vikarala, Maha-
kala, Kala-bhairava-natha, Vatuka, Bhita-natha, Vira-natha
and Sri-kantha. Again, twelve are the apostles, who are
said to be the founders of the cult (marga-pravartaka),—
they are Nagarjuna, Jada-bharata, Hariécandra, Satya-natha,
Bhima-nitha, Goraksa, Carpata, Avadya, Vairagya, Kanthi-
dhari, Jalandhara and Malayarjuna.® In another list we find
the following names of the nine Nathas; Goraksa-natha,
Matsyendra-natha, Carpata-natha, Mangala-niatha, Ghugo-
natha, Gopi-natha Prana-natha, Strat-nitha and Camba-

! Briggs, p.g33, p. 136.

? Vide Goraksa-siddhinta-samgraha, pp. (44-45). Note that the ninth Nitha
in the lé@na-kona is not described.

3 Sabara-tantra, quoted in the Goraksa-siddhanta-samgraha.
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nitha." These Nathas are believed to be immortal demigods
and preachers of the sect for all ages, and it is also believed
that they are still living in the Himalayan region ; some-
times they are regarded as the guardian spirits of the
Himalayan peaks.’

In this connection, however, we may take note of the
different accounts given about the chrono-

The Natha-gurus.
logy of the Natha-gurus. The chronology

L' The Legends of the Punjab, by R. Temple, pp. 18-19, Vol. I greferred to by
Briggs, p. 136. In another list again many of the nine Nathas are identified with the
the Hindu gods, Thus (1) Opkara Adi-natha (Lord of Lords) is identified with Siva,
(2) Shelniatha {Lord of the Arrow Shaft) with Kpsna or Ramacandra; (3) Santosa-
nitha (Lord of Gratification) with Visnu, (4) Acalacambhunatha (Lord of Wondrous
Immortality ?) with Hanum&na or Laksmana; (5) Gajabali Gsjakantha-natha (Lord
of the Elephant’s strength and Neck) with Ganefa Gaja-karna; (6) Praja-natha, or
Udai-n#tha (Lord of the People ?) with Psrvati; (7) Maya-rupi Macchendra-natha,
Guru of Gorakha-natha, (8) Gathepinde Ricayakari (?), or Naranthar, Sambhu-
jaiti Guru Gorakha-natha; (9) Ji&na-svaripa or Purakh-Siddh Cauranjwenatha, or
Purin Bhagat. Briggs, pp. 136-137. Almost a similar list of the nine Nathas has been
given by Kitts. It runs as follows :—Omkiri-nath, Visgu Samtok.nath, Vispu;
Gajboli, Gajana (Gajandna ?), Hanuman; Acaleévar, Ganpati; Udayanith,
Strya; Parvati Prem, Mahadeo; Santhanith, Brahma; Gyé&niji Siddhacewarng
Jaggnnath ; Mayarapi Matsya. Ibid, p. 137.

2 In the Yogi-sampradayad-viskrti, referred to before, we ind an account of
the incarnation of the nine Nardyanas as the nine Nathas. Here, however, popular
imagination seems to have run riot. It is said that towards the end of the Dvapara-
yuga the earth was heavy with sin, and the attention of Mahadeva, the Lord
Sovereign, was drawn to the fact. Moved to pity the Lord at once sent sage Narada
to Badarikiérama, where the nine Narpyanas (who were the sons of Rsabha-raja) of
the name of Kavi-narayapa, Kara-bhajana Ni°, Antariksa N&°, Prabuddha Na°,
Avirhotri Na°, Pippalayana N&°, Camasa N&°, Hari N&° and Drumila Ni° were
holding discussions on self-knowledge. Narada intimatéd to the Nirfyanas the will
of the lord, who would have the Nariyanas come down to the world to preach the
secrets of yoga to people sothat they may be liberated. The Nariyapas went to
Vaikuntha to take counsel from Visnu as to how to carry out the will of lord Siva.
Visnu, accompanied by the Narayanas, went to Kailasa to receive instructions from
the Lord, and with His instructions the nine Nardyanas incarnated themselves in
the form of the nine Nathas, viz., Matsyendra, Goraksa, Gahini, Jvilendra,
K#ripa-pi, Carpata, Revana, Bhartr and Gopi-candra. It was settled that
Matsyendra would be initiated by the Lord Himself, Goraksa, Carpati and
Revana by Matsyendra, Gahini by Goraksa; Jvilendra would be initiated by the
Lord,—Karina-pi, Bhartr and Gopi-candra by Jvilendra. (Vide Ch. L.).
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according to the Marathi tradition may be illustrated with the

help of the following chart : '~

Adi-:lmha

| [ -
Ums Matsylendra Jalandhara-natha

| | [
Goraksa-nitha Cauraigi- Kanipha-  Main&vati
niatha nitha (Mother of Gopi-eand)

! |
Gaini-nitha C ti-nitha.
(Gahiini—nitha}/, . :

Nivrtti-natha.
I
|

f
Jigneévara Sopana-deva Mukta-bai.

According to the chronology of Bahina Bai Adi-natha (Siva)
taught the secrets of Yoga to Parvati and Matsyendra managed
to hear them ; Matsyendra taught them to Gorakh-natha, he
to Gahini, Gahini to Nivrtti-natha, he to Jianesvara, Jianeévara
to Sac-cid-ananda and further to Viévambhara, he to Raghava
(Caitanya), he to Kesava-caitanya, and Kefava to Bavaji
Caitanya, he to Tokoba (Tukarama) and Tokoba to Bahina

Bai (1700 A.D.).® Another chronology runs thus :—

Sa'kli

Siva

!
Ude (Second of the nine Nathas, founder of the” Pantha of the
9 yogins.)
Rudragan

Jalandhar

(who was an evil spirit, restored to reason and initiated).

[ |
Matsyendra Jalandhari (Px)

|
] I
Bhartr-natha Kanipa
(Bairaga, son of Raja Bhoja) |

Siddha-saigari

| l ‘ !
Gorakh.-nitha Paigal (Rewal) Nima-nitha Parasnathpiij
Sivotora |

N et

Sons of Matsyendra (both Jainas)

! Vide, Sri-jiinefvara-caritra by Mr. Pangirakara (Chapter on Gurg-
sampradsya), pp. 60-78, 7 Briggs, loc. cit.
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Various lists of the nine Nithas are found also in the
literature of the Santa poets. It will be easy to see from the
above that as no strictly historical importance can be attached
to the lists of the eighty-four Siddhas so also no historical
importance can be attached to these chronologies of the
Natha-gurus.

According to the accounts found in Bengali, Mina-nath
or Matsyendra-nath (the two being held identical according
to the Bengali tradition) and Jalandhari-pa (more commonly
known as the Hadi-siddha) were the direct disciples of
Adi-nath or Siva ; Gorakh-nath was the disciple of Mina-nith
and queen Mayanimati (mother of - Gopi-cand) was the

disciple of Gorakh-nith; Kanhu-pa or
the%’;ﬁfﬁgﬁﬁ:‘.’“‘ of Kanu-pa was the disciple of Jalandhari-pa

or Hadi-siddha, ' who also initiated King
Gopi-cand to the yogic order. Kianu-pa had his disciple
Bail Bhadai. Many of the Natha Siddhas are referred to also
in the Dharma-mangala literature. Sahadeva Cakravarti, as
we shall see, made a regular mixture of the legends of the
Natha literature and the Dharma literature. In many other
texts of the Dharma literature we find the prominent Nitha
Siddhas and also other sages descending on earth, along
with the various gods, on the occasion of some ritualistic and
sacrificial ceremonies held in honour of the Dharma-thakura.
In the Dharma-piija-vidhana we find the custom of
worshipping many of these Natha Siddhas along with
some gods, goddesses and demi-gods of the Dharmites.’
The most prominent names, which we come acoross in
the legends of the Natha literature of Bengal, are
(1) Mina-nith, (2) Gorakh-nath, (3) Jalandhar.i-pﬁ,

1 tave yadi prthivite yaila har-gauri |
mina-nath hadiphde karanta cakari !
mina-nather cakari kare jati gorakhai |
hadiphar sevd kare kanapha jogai |
Goraksa-vijaya, p. 10
? Dharma-pfijzsvidhana, p, 133,
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(4) Kanu pi, (5) Mainamati and (6) Gopi-cand. Various
are the Jlegendary and mythical accounts that have
grown round the qnames of these personalities in Nepal,
Tibet, Bengal and in various other provinces of India.
We need not enter into the details of these legends
or the controversies of the historical and geographical
questions pertaining to them ; a brief survey of the various
accounts will, however, be found in the appendix (C).
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CHAPTER IX
THE Rl-:;_lcmN OF THE NATHA SIDDHAS

The religious views of the Natha Siddhas are as much
obscured by the insufficiency and anomaly of accounts as is
the history of the whole cult. The distinctive features of
their yogic practices as also the theories behind them are not
found explained systematically in, any of the Sanskrit or
non-Sanskrit texts, associated with the cult somehow or other.
The Sanskrit texts are mainly texts on Hatha-yoga in general
and the vernacular texts are generally poetical texts on
legends and myths. The method of treatment of the present
writer has, therefore, been to analyse and examine all the
available data and to give a systematic exposition of them
so as to give a general idea about the nature of the cult.

() General Air of Supernaturalism

The general religious nature of Nathism is characterised
by a wide-spread belief in occult power attained through
the practice of yoga. All the legends are permeated through
and through with a spirit of supernaturalism more in the
form of the display of magical feats and sorcery by the
Siddhas than in the form of occasional interference from the
gods and goddesses, or any other supernatural being.
Occultism is an inseparable ingredient of popular religious
consciousness,——nay, it is often the salt of popular religious
belief. In the history of Indian religion occultism is
associated with religious beliefs and practices from the time
of the Atharva-veda, and henceforth it is associated with
all esoteric religious systems in the Hindu, Buddhist and
other religious schools, In Pali literature we find occasional
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teference to the belief in the Iddhis (i.e., rddhi) or occult
powars attainable through religious practices. We find
frequent reference to the ten supernatural powers (dasa-bala)
and also to the six supernatural faculties (abhijia) which are
attainable by a Buddhist adept. Pataiijali, the great pro-
pounder of yoga, who dealt primarily with the psychological
aspect of yoga, also devoted a full chapter of the yoga-siitra
to the different kinds of supernatural powers (vibhutis)
attainable through concetration of mind on different objects
or on different centres of the body. The eight supernatural
faculties, viz., Anima (the power of becoming as small as an
atom), Mahima (the power of becoming big), Laghima (the
power of assuming excessive lightness at will), Garima (the
power of becoming as heavy as one likes), Prapti (the power
of obtaining everything at will), Prakamya (the power of
obtaining all objects of pleasure at will), Iéitva (the power of
obtaining supremacy over everything) and Vasitva (the power
of subduing, fascinating or bewitching) are well known in
the school of yoga.' It is held that through the practices
of Hatha-yoga *‘ the gross body begins to acquire something
of the nature of the subtle body and to possess something
of its relations with the life-energy; that becomes a greater
force more powerfully felt and yet capable of a lighter and
freer and more resolvable physical actions, powers which
culminate in the Hathayogic siddhis or extraordinary powers
of garima, mahima anima and laghima.’’> These powers
are generally known as the eight powers of lord Siva himself,
who 18 the lord of yoga.

The Natha Siddhas (including Mayanamati, who too was
versed in the mystic knowledge of yoga) displayed throughout
these eight supernatural powers. Thus we find in the
Goraksa-vijaya that when Siva granted the boon to a prificéss

1 To these eight another is often added, which is Kamavasayitva (i.a., the
power of suppressing desire, sclf-denial or mortification).

'3 The Synthesis of Yoga by Aurobindo Ghose, Arya, 1918, pp. 404-405,
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that she should get Gorakh as her husband, the great Yogin
Gorakh assumed the form of a child of six months before
the princess and expressed the desire of sucking her breasts.
The princess got offended and insisted on having Gorakh
as her husband; Gorakh could not agree to her proposal,
but gave her his old patched and ragged garment and asked
her to wash it in water and to drink that water. This would,
Display of super he assured, give her a son. She obeyed
Irsllastt‘}flsfgc‘ﬁ:s.by the and the words of Gorakh came to be true.
After that Gorakh was sitting under a

Bakula tree and at that time Kdnu-pa was passing in the sky
above. Gorakh could know of it by the shadow of the
Siddha falling below; he got offended and sent his pair of
wooden sandals to go up and bind the arrogant Siddha down
and the order of Gorakh was instantaneously carried out.
Again, when Gorakh resolved to enter into the country of
Kadali in disguise of a Brahmin in order to rescue his Guru,
he sent Langa and Maha-langa (two attendants on Gorakh)
to Viéva-karma asking the latter to supply him at once with
a golden sacred thread, a pair of golden ear-rings, golden
frontal marks, golden umbrella, stick, etc., and everything
was readily and most obediently supplied by Visva-karma.
When Gorakh again demanded for the necessaries for assuming
the form of a dancing girl, Viéva-karma supplied him
with all golden articles at once. The Nathas seldom walked
on earth, they moved in the air and would traverse hundreds
of miles within the twinkle of an eye. To remove the
illusion of Guru Mina-nath and to recover him to his sense,
Gorakh-nath displayed various yogic powers before the Guru.
He first split into two Binduk-nath (who was born to Mina-
nith in Kadali), then washed his (Binduk-nath’'s) body in
the manner of a washerman and dried it up in the sun,—
and then revived him once more by the fillip of his fingers.
Mayanamati and Hadi-siddha displayed magical powers at
every step in all the versions of the story of Gopi-cind. They
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could know everything by their dhiyana (i.e., dhyana,
meditation) or maha-jigna (great mystic knowledge) and
could do anything and everything they liked with the help
of a mere Humkara (i.e. the sound of the mystic syllable
‘hum’) or such other Tantric mystic syllables.” At the time
of Mayanamati’s initiation by Gorakh in her childhood,
Gorakh made a full grown banian tree from its seed within
the time of twelve Dandas.” Again, twelve crores of Yogins
with thirteen crores of disciples, who assembled on the occa-
sion of Mayana's initiation, and whose assemblage occupied
the space that could be traversed in six months, could be
served with the rice that was cooked from a single grain of
paddy,—and yet after all had eaten to their heart’s content,
the food for one Siddha was still left in the earthen pot.’

In the description of Hadi-siddha we find that he makes
ear-rings of the sun and the moon, and lord Indra himself
fans him; he cooks his food in the moon and eats his food
on the back of the tortoise,—and goddess Laksmi herself
prepares food for him. The five daughters of Indra remove
the leaves on which he takes his food and Suvacani' supplies
him with betel-nut, the Naga-girls of the Netherland prepare
his tobacco-pipe and Meghanal, son of Yama, comes forward

to serve him with a fan. He walks with
ofs E ;iff:{:iuiﬁ;.powers his golden sandals and if he gets hold of

Yama he beats him severely.” Before
Gopi-cand agreed to accept Hadi-siddha as his Guru,
-he (Gopi-cind) wanted to be convinced of the yogic
powers of the latter. In one of the versions of the
song we find that at the challenge of the king, the Siddha

1 la the Rangpur version of the story we always find that Hadip& or Mayanimati
did everything by the muttering of tudu tudu ; tudu tudu hete, however, represents
the muttering of the mystic syllables.

? One Danda is approximate to 24 minutes,

3 Gopi-candrer Pamcali (C. U.), p. 344.

4 An indigenous demi-goddess of Bengal;

8 Gopi-candrer Gan, Bujhin Khanda, (C. U.) p. 61.
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at once got ready, rolled thrice on the ground and got
his body pasted with eighty maunds of dust,—made
the rope round his loins with eighty maunds of jute, put
on a cap made of eighty four maunds of iron, held
in hand an iron stick weighing eighty three maunds, and
put on a pair of iron sandals weighing eighty two maunds.
The Hadi got ready and came out of his cell and drank
water with twenty two maunds of pea. He stretched his
hands which reached the sky above; he stretched his legs
which reached the Netherland below ; the hairs of his body
stood like plam trees and the cap on his head reached
the mountain Kailaisa. When the Hadi Siddha began to
move, mother earth began to quake with cracking sound;
when the Hadi stood up his head struck against heaven
above; when he began to move with a broom, a broken spade,
a basket to carry rubbish, and an earthen water jar on head,
he crossed fortytwo Kroéas' in one single step, and wher-
ever he placed his feet, the foot-prints made large tanks.
When he arrived at the port of Kalinka, he first made a
Humkara for broom, and innumerable brooms poured down
from above and began to cleanse the market automatically;
then he made another Humkara for baskets and innumer-
able baskets bzgan to remove rubbish automatically; when
he made Humkara for the spade, innumerable spades began
to scrape the ground automatically ; similarly innumerable
earthen jars began to pour down water. Hadipa then
went to the house of Mayana and asked from her something
to eat. Mayani asked him to take his bath and then to
take meal. Hadipa went to the river to bathe, released in
the river a piece of torn cloth with twelve knots and thereby
the water was dried up; the merchants in their stranded
boats began to weep; fish, shark, dolphin, crocodile—all
began to cry in the dry bed of the river; Hadipa took pity on

1 A Krosa is a little more than two tmiles.
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them, pressed the piece of cloth with twelve knots and the
river became once more overflooded with water. He then
entered the coconut-garden of the king and sat on his yogic
posture and all coconuts dropped down before him; he spilt
them up with his nail, drank water and ate up the nut and
the coconuts returned to the trees and remained hanging
just as before. By that time Mayana finished her cooking
and invited Hadipa to take meal; the meal prepared was
taken by the Hadi all at once,—but that could not appease
his hunger. He then took seven bags of dried paddy, three
bags of salted onion and swallowed the whole thing with
twenty-two jars of water.' Similar other magical feats were
displayed by the Hadi as proof of his yogic power. He cut
a man into two and revived him at will within the twinkle
of an eye; he transferred the head of queen Aduni to the
trunk of queen Paduna and vice versa and again set every-
thing right. When he was buried under the stable, he tore
off all his bondage of rope and chain by means of a single
Humkara ; the chain of hand became transformed into a
rosary of beads; the heavy stone on his chest became
the outer garment of yoga (yoga-patfa); the rope with
which he was bound became the rope of his loins; and
the grave was transformed into an under-ground cave
where Hadi remained absorbed in his yoga-meditation.?
These are some of the types of magical powers displayed
by the Siddhas, mainly by Gorakh, Hadipa and Mayanamati.
We need not multiply instances. Similar legends of
magical power displayed by the Natha Siddhas are found
abundantly also in the Natha literature of other vernaculars.
This curious blending of supernaturalism and occultism
with the most realistic description of the story and the keen
human interest involved in the pathos of the great renuncia-

! Vide Gopi-candrer Gin, Bujhin Khanda (C, 0.), pp. 80-85.
C/. alsa Gopi-candrer Sannyas, pp. 440-441,
?  Gopi-candrer Sannyas, p. 418,
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tion of a young king like Gopi-candra, has infused Natha
literature with a peculiar literary charm.

In the literary field, at least so far as Bengali hterature
is concerned, this emphasis on occultism in the Natha literature
sharply makes it distinct from the literature belonging to
: similar esoteric schools, we mean the
Jj‘:i,,‘f:,‘}:'ﬁ,‘fif:;; literature of the Buddhist Sahajiyas, the
Is\lf,:t;y:’ﬁﬁﬁﬁe"‘d Vaisnava Sahajiyas, the Bauls and such

other schools of Bengal. We have seen
before how a spirit of revolt against occultism and outward
show of austere practices characterises the literature of the
different Sahajiya sects including the literature of the Sufi
poets. Very frequently and severely did Kabir criticise
“the sect of the Gorakh-yogins in his poems; so have also
his followers including Nanak, the Sikh prophet.

Judging from the religious point of view such occultism
represents only the popularly adumbrated superficial feature
of Nathism. It is not also a fact that such display of super-
natural power characterises all literature belonging to the Natha
cult. In some of the Hindi texts on Gorakh and Matsyendra
and in some texts of Hindi literature ascribed to Gorakh-

nath we find the same spirit of heterodoxy
,5;:?:;?;::::; ?: as is found in the Sahajiya literature, and
rather o uperficial  there the Nathas have joined with the Saha-

jiyas in their spirit of criticism. The
perusal of an early Hindi text like the Gorakh-bodh will
tempt one to believe that there is no difference between
Nathism and the various other Sahajiya cults in their religious
attitude. The other fragments of literature ascribed to
Gorakh and to Carpata (who also has been included in the list
of the Siddhas and is well-known in Hindi and Punjabi
Natha literature as a great Siddha of the Natha Sect) will lead
one to the same conclusion.” In the Sanskrit texts on yoga,

1 For such literature ascnbed to Gorakh and Carpata, see Dr. Mohan Singh's
work on Gorakh-nath.
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which are ascribed to the authorship of Gorakh-nath, or are
ttaditionally associated with the name of Gorakh and are
believed to represent the religious views and practices of the
Nitha-yogins, wa often find criticism levelled against other
orthodox religious systems from the stand-point of yoga. We
may for instance refer to the Goraksa-siddhanta-samgrakia,’
where we find many orthodox schools severely criticised
from the point of view of yoga and there the supremacy of
the yoga-school has been established with reference to the
texts belonging to various yogic schools.’ In the sixth
chapter of the Siddha-siddhanta-paddhati we find description
of the real yogin, and in the fifth chapter of the Goraksd-
samhita we find an elaborate description of the final state of
yoga. From these descriptions it will appear that the
state of non-duality, bereft of all disturbance of mentation,
is the final state of yoga. On this point these yogins will
appear homogenzous in spirit with the Buddhist Sahajiya
yogins. In the small texts, entitled Amanaska-vivarana
and Yoga-bija® belonging to the yogic cult of the Siddhas,
we find the same spirit of criticism.* A very faint echo of
this voice of yoga literature in general is sometimes found
also in. Bzngali Naitha literaturs, where the path of yoga is
eulogised to king Gopi-cand either by his mother Mayana-
mati or by his Guru Hadi-siddha.’

1 The text is a compendium of news and views on the yogic cult of Goraksa
collected from the Sanskrit texts that are traditionally associated with the cult as
embodying the doctrines of the cult.

2 Vide, pp. 1-9; 12 et seq; 23-24; 49, 54, ete.

Gopi-nath Kavirija's edition.

C!. also Kaula-jiana-nirnaya ascribed to Matsyendra, particualrly Akula-vira-
tantra included in it.

3 The two texts are published in the Vasumati series of Bengal in a collection of
many small yogic texts published under the general caption of Sastra-fataka.

+ Cf. Amanaska-vivarana, verse No. 1.

5 Cf, Gopi-candrer Gin (C U., Part 1), p. 70; Gopi-candrer Sannyis (C, U,,
Part 11, p. 413, etc.
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It will be doing the worst sort of injustice to Nathism
as a popular religious sect to hold that in its origin and
nature it had nothing in it worth considering bt the practices
of Hatha-yoga with the only end of attaining some occuk
‘powers. It is the w11d, though sweet, imagination of the
uninitiated village poets that is responsible for the growth
of so much occultism in the Natha cult at the cost of the
truth in the cult which is certainly worth considering. Behind
the legends and traditions found in popular poetry we
occasionally find glimpses of light, with the help of which
we shall try in the following pages to catch at the inner
truth of the cult. '

() The final End of the Natha Siddhas
What was the final aim of the Natha Siddhas and what

was the means (Sadhana) through which this end was to be
attained > If we are to give the answer in a nutshell, we
should say that the final aim of the Natha Siddhas was the
attainment’ of Sivahood in and through the attainment of
immortality, and the means of attaining it was primarily
Hatha-yoga. The question of escaping death may be taken
to be the most salient feature of Hatha-yoga in general as
contrasted to the other forms of yoga, viz., Mantra-yoga,
Laya-yoga and Raja-yoga. The latter three schools are
idealistic in their philosophical outlook and, therefore, lay
the greatest emphasis on the final arrest of the mind and the
attainment of liberation thereby (liberation from the whirl of
coming and going); the emphasis of Hatha-yoga seems to be
primarily on the physical or physiological practices which
remove disease, decay and death. In the description of the
benefits attainable through the practices of yoga we frequently
meet with statements that through such and such yogic
practices the yogin gets rid of all diseases, his old body
becomes rejuvenated, his body becomes changeless like a
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mountain ; he becomes a victor over Kala (i.e., time) and a
deceiver of Kila ; he becomes a victor over Death (mrtyuijaya).
Patafijali, the great propounder of yoga, gives Hatha-
yoga but a subsidiary place—it is resorted to only for
gaining a control over the physical and the physiological
systems, and this control necesssrily affects psychological
states and conditions, and a perfect control over the
psychological states leads to final liberation. In this final state
of liberation the Purusa or the ¢ seer ' remains in his sheer
essential nature. This final aim of yoga as the final arrest
of mind has often been admitted also by Hatha-yoga, and
in some of the standard texts Hatha-yoga has been made
subservient to Raja-yoga (i.e., the yoga par excellence,
which is the yoga of meditation);but considering the
general tone of Hatha-yoga it seems that the very approach
of Hatha-yoga was somewhat different from the approach of
the other schools of yoga. There is indeed the question of
liberation in Hatha-yoga,—but here the conception of libera-
tion itself is different from that of the other schools of
thought. Liberation here means immortality first in a perfect
body (siddha-deha) and then in a divine body (divya-decha),
and this is the Siddhi or the perfection after which the
Siddhas aspired.
The final aim of the Natha Siddhasis fivan-mukti or
Jivanmakti o liberation while living, and this state: of
;ﬁ?ﬁﬁ,‘,‘:’; in & per 1iberfztion is what is meant by immortality.
girgdhfs the Natha While the other schools of thou'ght regard
' the final dissolution of the body or its final
dissociation from the spirit indispensable for liberation, the
Siddhas seek liberation in a transformed or transmaterialised
body, which is the perfect body. What is this perfect body
or the divine body? It is an indestructible spiritual body,

kevalam réja-yogaya hatha-vidyopadisyate |i
Hatha-yoga-pradipika, (1-2).
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absolutely free from the principles of defilement or the
principles of asuddha-mayd; but it is associated with
principles of visuddha-mayd which prevents it from
becoming absolutely static and acts as the absolutely
purified dynamic principle for its further evolution through
subtler stages to lead it to the final state of para-mukti. The
yogins in their perfect body are prompted by the principles
of visuddha-maya to benevolent activities rendering spiritual
guidance to innumerable religious aspirers,—and this state is
the fittest state for becoming a Guru or spiritual preceptor. It
is for this reason that the Siddhas are the true preceptors in
the world. Further, due to the absolute dissociation of the
asuddha-maya these benevolent activities of the Siddhas
cannot any more bind them down to the world of suffering.
This active state of the Siddha, which helps the religious
aspirets of the world on the one hand and evolves its
own final state of para-mukti on the other, may
very well be compared to the Bodhisattvahood of the
Buddhists, where there is the principle of activity in the
form of universal compassion, which uplifts the suffering
beings on the one hand, and, on the other hand,
makes the Bodhisattva march forward through the ten
stages of Bodhisattva-bhumi towards the final goal of
Buddhahood.

In the Yoga-vija, a small yogic text, we find that the
body is of two kinds, viz., unripe (apakva) and ripe (pakva).
The unripe body is the body not disciplined by yoga, and
the ripe body is the body disciplined by yoga. Through the
fire of yoga the body becomes supra-material and above

all sorrows and sufferings, while the unripe

The ripe body and . .
the unripe body. material body of ordinary people becomes
the cause of all sorrow and sufferings.
Such a yoga body (yoga-deha) is rare even to the gods; it is a
body bereft of all limitations and bondage .and at the same
time possessing great powers ; it is limitless like the sky but
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purer even than the sky." The great yogin with his perfect
body moves in the world according to his own will,-—and
as this perfect body is produced through the burning away
of his physical body through the fire of yoga there is no
further death for him. Where an ordinary man lives (in his
physical form) the yogin is dead,—and where there is the
death for all (in the physical form) there is no death for the
yogin. He has no duty of his own,—but at the same time
is not defiled by any activity,—he is liberated while living
—and is always living in his true body, which is bereft of
all defilement.” A deathless ripe body of this type is the first
requisite for a Siddha; for such aripe body helps the
Siddhas in attaining the first state of Divye-deha or
Para-mukti. ’

It seems that as pre-eminently a Saivite school the aim
of the Natha cult was the attainment of Sivahood or the state
of Mahesvara. Immortality is recognised to be the quint-

1 apakvah paripakvaé ca dvi-vidha dehinah smytal |
apakva yoga-hinasiu pakva yogena dehinah 1l
pakva yogagnina dehi ajadah Soka-varjitah |
jadas tat parthivo jieyah apakvo duhkhado bhavet |l
$arirenajitah sarve Sariram yogibhir jitam |
tat katham kurute tesam sarva-duhkhadikam phalam |
maha-bhifani taitvani samhrtani kramena ca |
sapta-dhatumayo deho dagdho yoga-gnina $anaih 1l
devair api na labhyate yoga-deho mahabalah ||
cheda-bandhair vimukio'sau nana-fakti-dharah purah |
yatha-katas tatha dehah akasad api nirmalah |

Verses 33, 34, 46, 48, 49 and 50,

Vasumati edition (in the collection of Sastra-Sataka).
samsarec ca punas lani svecchaya vijitendriyah |
maranem tasya kim devi prcchasindu-nibha-nane |
ndsau maranam apnoti punar yoga-balena tat |
puraiva mrta evasau mytasya maranam kutah it
maranam yalra sarvegam latrdasau sakhi jivati |
yaira jivanti midhas te tatrasau myyate sada |
kartavyam naiva tasyasti krtenaaau na lipyate |
jivan-mukiah sadd svasthah sarva-dosa-vivarjiteh |l

Ibid., verses (33-56).
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-

essence of the ultimate nature of the Lord; to attain the state

Real  signifcance of Par&-mukf‘i in and thronfgh the state of
of immortality. Jivan-mukii is, therefore, virtually the same

' as to attain the state of Mahesvara. It is
for this reason that in common belief we find great Natha
Siddhas like Matsyendra and Gorakh often identified with
Siva or Maheévara. It will not be correct to think therefore
that the Natha cult is essentially an atheistic school of
alchemy. The real significance of the attainment of immor-
tality is the attainment of the state of the Great Lord.

The legendary accounts, given in the Natha literature of
the life and activities of the Natha Siddhas, including king
Gopi-cand’s mother Mayaniamati and king Gopi-cind hime
self, will corroborate our statement on the final aim of the
Natha yogins and their general religious attitude. The myths,
legends, traditions and stories have all behind them the
quest of immortality,—an escape from the clutching jaws
of decay and the cruel snatch of death. It is easily detectable

in the stories of the Natha literature that

This truth demons-

trated by the stories what differentiates the Siddhas from
of Natha literature.

_ ordinary men is their power of control over
death and decay. Yama, the king of death, had no hold
over the Natha Siddhas, and whenever he, in the course of
the execution of his ordinary daily duties, forgot this impor-
tant fact and transgressed his power and foolishly extended
his hands to any of the Siddhas, the poor Lord of Death
was taught a very good lesson by the Siddhas. In the
Goraksa-vijaya or the Mina-cetana we find that when Gorakh
heard from Kanu-pa of the captivity of his Guru Mina-nath
in the land of Kadali in the hands of wicked women, he took
up his mystic bag of cloth (siddha-jhuli), put on his loose
garment and the pair of wooden sandals, held his staff in
hand and at once entered the city of Yama. Yama was
seated on his throne in the open assembly and at the sight
of Gorakh he rose from his seat in reverence and humbly
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enquired about the cause of his (Gorakh’s) sudden wvisit to
the city of the dead. Gorakh 0ok Yama severly to task for
summoning his Guru Mina-nith and thus poking his
(Yama’s) nose in the affairs of the immortal Siddhas.
Gorakh further remarked that if Yama would have the
audacity of meddling with the affairs of the Siddhas he
(Gorakh) would drag him (Yama) to Brahma himself and
let him (Yama) learn from Brahmai the exact limitations of
his capacity. Gorakh rebuked Yama strongly in a high
spirit, threatened him with an immediate order of dismissal
and the ruin of his capital; and as a matter of fact when
Gorakh stood up angrily with his hanging bag and loose
garment of patched cloth and began to utter the Humkara,
Yama began to tremble with his whole kingdom. Yama got
afraid, felt helpless and immediately lay before Gorakh all
the files of official records; Gorakh examined them one by
one, picked up the file containing the decree on his Guru,—
effaced the name of his Guru from the list of the dead, upset
the decree of Yama and then left the city with a strict
warning.’ .

The story of the fall of Mina-nath among the women of
Kadali signifies that worldly enjoyment in the form of the
satisfaction of carnal desires leads a man to disease and
decay ; and death in that case becomes the inevitable catas-
trophe of the drama of life. The self-oblivion of Mina-nath
symbolises man’s oblivion of his true immortal nature ;—
and the charms of Kadali represents the snares of life. What
was repeatedly emphasised by Gorakh in his enigmatic songs
in the guise of the dancing girl to recall his self-forgotten
Guru to his true judgment, is that the life of pleasure in
company of beautiful women leads to the inevitable end of
death, while the only way of escaping death and being
immortal even in this very life and body is to have recourse

1 Gorakga-vijaya, pp. 45-48.
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to the path of yoga.” This is the cardinal truth which
Mina-nith, inspite of all his former Sadhana, lost sight of
through the curse of goddess Durga, the curse symbolising
the eternal curse of Nescience on humanity : and this is the
cardinal truth which was variously explained through
various imageries by the worthy disciple Gorakh to his Guru.
In his songs as the dancing girl Gorakh repeatedly pointed
out that the Guru was going to die a most ordinary death
in the company of women; he (Gorakh) therefore urged him
to have recourse to the yogic processes of making the body
perfect, which has been spoken as Kaya-sidhana®’ or the
cultivation of the body through the processes of yoga. This
Kaya-sadhana is the most important thing in the Natha litera-
ture and Kaya-siddhi or the perfection of body may be taken
to be the summum bonum after which the yogins were
aspiring.

It may also be pointed out that the original question of
Durga (who may be taken t> be the Prakrti or the embodi-
ment of the principle of phenomenalism) to
Siva (who is the changeless truth in its
ultimate form), with which the Goralisa-vijaya, or the Mina-
cetena begins, is,—‘“Why is it, my lord, that thou art

The original question.

1 Cf. tomha sama purusa je ndhi kona dese | gali gela mohdras ydu matra
ses || hkadalir raja tamhi mina adhikdri | uathite nd para matra dpana samoari | ... ..
sidhe sadha dpand kaya madaleta bole | sarva dhan hidrdila kaminir kole ......
guru haiyd na bujha dpandr bol |  kayd sukhdila tohmar kaminir kol!l abhay
bhandar guru nirbhaye nila hari | sudha ghar grha tumi rahicha pasarili ...... kaya
sadha kayé sddha guru mocandar | [tumi guru mocandar jagata i$var Il | etwc. Ibid.,
pp. 2! et seq. Cf. also pp. 106 et seq.

2 Cf. ndcanti je gorakhndth ghagharer role |

[kdya sadha kdya sadha madale hena bole 1l ]
navin kukile jena ddha adha bole |
kaya sadha kaya sadha mandirde bole I Goraksa-vijaya, pp. 94-95.
sadha sddha @pana kaya madaleta hole |
sarva dhan haraila kaminir kole I
* * * *
kaya sidha kaya sadha guru mocandar |
[tumi guru'mocandar jagata var || Ibid, p. 98,
kaya sadha kaya sidha ah=ei putra bali | 1bid. 130,
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immortal, and mortalam I ? . Advise me the truth, O lord,
so that | also may be immortal for ages.”’”* It was in answer
to this question of Durga or Parvati that the secret of Hatha-
yoga was expounded by Lord Siva to his beloved consort,
which the first Siddha Mina-nath managed to hear in the
form of a fish, and which was afterwards spread and
popularised by the latter all over the world.

This quest of immortality and the secret of its attainment
through yoga is the pivot round which the whole cycle of the
stories of Manik-candra and his son Gopi-candra revolved.
There we find that when Mayanamati came to know that due
to the spells employed by the subjects of the king through
the practice of some malevolent Tantric rites king Manik-
candra was about to fall a prey to Death, she hastened to the
kingdom and asked the king to learn Mahajiana (i.e., the
secrets of yoga) from her, which, she repeatedly assured,
would enable him to defy the decree of Death; but the king
declined and as a result he met with the ordinary mortal end.
It has been said that the disregard of Mahdjidna was the plea
for Yama for extending his hands on to the king.? However,
after the death of the king Yama sent one of his officers with
summons to bring the life (jiu=jiva) of the king; Mayani in
her meditation saw the messenger of Yama near the king
and offered him a pony in exchange of the life of the king.
The next day two officers came, and Mayana bribed
them with the life of a maid-servant; on the fourth day
came four, who were bribed with the life of Mayana's
brother; on the fifth day again came five officers, and
Mayani offered them an amount of five hundred rupees in
cash for buying sweet-meats and eating to their heart’s

1 tumhi kene tara gosafii amhi kene mari |
hena tattva kaha dev joge joge tari I Goraksa-vijaya, p. 12.
. 2 Cf. tirir gharer jfian dekhi raja jiian kaile held |
ai dine bhaduya yam pati gyila khyala i
Gopi-candrer Gan (C.U., Part]), p. 12.
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content. But this time Goda-yama, the messenger, would
not be satisfied without the life of the king. At this Mayani
ﬂew into rage and began to tremble,—she at once muttered
within the Maha-mantra, transformed herself through her yogic
power into Candi and into Kali with her large sword (khada= _
Skt. khadga) and attacked the whole host of the Yamas,
caught hold of some of them and belaboured them severely
and the Yamas flew away somehow with their lives. Goda-
yama (who seems to have been the leader of the party) was
ina fix; helpless as he was, he, with his elder brother
Avala-yama, wentto Siva. With the advice of Siva the
Yamas extracted from the king his life in the absence of
Mayana who was sent for water and they flew away in the
form of golden black-bees. Mayani could know of this from
the river and at once pursued Goda-yama and entered the
palace of Death. Through her spell all the inhabitants of the
palace at once got attacked with severe headache, and some
flew away in fear. By her Humkara Mayana caught hold of
Goda-yama, bound him down and began to beat him
severely with an iron rod. Godia, however, begged most
humbly Mayana's mercy and agreed to give her back the
life of her husband, which, Goda said, was kept in the
market place. Mayana followed Goda, who somehow
managed to slip from her hands and escaped. Goda went
straight to the queen of Yama and sought her protection; she
took pity on Goda and hid him in a corner covering him with
straw ; but Mayana could know everything in her meditation
and chased him there in the form of a serpent. Goda
transformed himself into a mouse, Mayana chased it in the
form of lacs of cats; Goda became a pigeon,—Mayana
pursued it in the form of innumerable hawks. In this way
Goda-yama tried to escape by transforming himself into
innumerable beings in land, water and air,—~but he did not
succeed. Mayana at last caught hold of Goda who was
compelled to let loose the life of Manik-candra. Lord Siva
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and Gorakh, Mayana’s Guru, however, interfered in the
matter and the prestige of Death was somehow saved by
coming to respectable terms with Mayana. The whole story,
in its full-fledged form, is nothing but a popular myth; but
the spirit that is hidden behind and serves as the nucleus of
the whole detail is that a perfect yogin conquers death com-
pletely,—and so much is his control over death that he may
deal with Death at any time in any way he pleases.’

We may further note that Mayana became Sati with her
husband, but fire could not burn Mayana. At the instance
of his queens, Gopi-cand put Mayana to cruel and direful
tests. She was thrown into fire, but even her garment was
not stained with smoke; she was drowned in water bound
within a bag, but mother Ganga herself came forward to wel-
come her in her (Ganga's) lap ; she walked on a bridge made
of hair ; she walked on the edge of a razor; she was shut up
for full seven days and nights within a boiler containing
boiling oil, which was being heated from below constantly;

I The story of Mayanamati's initiation by Gorakh-nath in her childhood shows
that Gorakh was moved at the idea that evena chaste and beautiful girl like
Mayana should meet with the same fate as other ordinary mortals, and he then
initiated her into the cult of yoga to make her immortal. After her initiation Gorakh
declared,—*‘Death himself has now given a wiitten bond (not to extend his hands
over Mayana).’’ He further declared that Mayana would never be burnt in fire,
drowned in water, pierced through by any weapon ; if she should die in the day-time
he (Gorakh) would not let the sun go, but would bind him down,—if she should
die at home, he would not let Yama go, but bind him down,—if she should die of a
cut from a flat sword (khada=a large sacrificial knife), he would bind goddess
Candi (who generally bears such a weapon) down,--Mayana would survive even the
sun and the moon. tave jiian kahe gorakh anadir tattva | apane jam réjde lekhi dila
khata || tave jfian kahi dila brahma-jian buli | jamer sahite raja karila kolakuli |
mainamatir name lekha phelila phariya | adai aksar jhian kahe karna-tale niya i
agnie na jave poda panite na hae tal | lohar astra na phutiva farir kusal i guru
bole dine maile maenamati @i | siirya bandhi mangdiva eda-edi nadi | ratrite padiyd
maile maenamati @ | candra bindhi mangaiva eda-edi nahill badite padiya
maile mainamati @ | jam bandhi mangaive eda-edi nihi || |[khandae kala gele
mayanamati ai | candire bandhiya laimu eda-edi nai i ami dilam brahma-jfian
tomara deya bar | candra sirya marane jiyava la adaipa har it | Gopi candrer Pamcali,

(C.U. Part1l), p. 345,
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she crossed all the rivers in the boat of the husk of a corn,
but nothing could bring about her death, neither was any
part of her body damaged in any way.! Mayana herself
declared to her son Gopi-cand,—‘‘By the practice of the
mystic knowledge one becomes immortal, (and the course of
life will retard towards immortality from its natural flow
towards death and decay) just like the current of the tide-
wave running backward. Through the boon granted by
Gorakh-nath | am deathless; | can remain in the void for
full fourteen ages,—in water for full thirteen ages, in the fire
for twelve years. When the creation will sink below and
finally dissolve, and the earth will be not and there will
remain only all-pervading water, the sun and the moon will
set for ever and the whole universe will be destroyed,—I
shall float on for ever,—I shall have no death."’*
Jalandhari-pa or Hadi-siddha also gave ample proof of his
control over Death. In describing the extraordinary yogic
power of Hadipa Mayana says to Gopi-cand that whenever
Hadipa chances to catch hold of Yama or any of his officers
he beats them severely for full eight hours, and there is no
escape for Yama from the hands of the Hadi.® When Gopi-
cand accepted Hadipa as his Guru, renounced the world
and left the palace with his Guru, the king was unable to
keep pace with the Guru in the path through the dense
forest, created by the Humkara of the Hadi and he was
lagging behind. The police officers of Yama, so to speak,
availed themselves of this opportunity and attacked Gopi-
cand and extracted his life from him' and went to the city of

1 See Gopi-candrer Pamcali, (C. U, Part 1), pp. 366-369; Govinda-candra-
gita (Mr. $il's edition), pp. 71-73; Gopi-candrer Gan, Bujhan Khapda, (C. U.,
Part 1), pp. 87-130, etc.

? Govinda-candra Git (Mr. 5il’s edition). pp. 70-71.

3 daudiya byadaite jadi jamer lagya pay | cilacangi diya jamaka tin pahar kiléy ||
mariya dhariya jamaka karuna sikhay | hyana sadhya nai jamer palaiya eday ||

Gopi-candrer Gan (C. U., Part ), p. 61.

4 1t may be remembered in this connection that in the ordinary course the

king had only cighteen years’ longevity.
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Death. After sometimes Hadipa looked back and found
the king dead. The yogin flew into fierce rage, ordered all
the tigers of the forest to guard the corpse of the king and
himself went straight tc the’city of the dead, inflicted severe
punishment on all, beginning with the king to the lowest of
the officer. The king of Death begged his (Hadipa's)
pardon and promptly ordered his officers to return the life
of king Gopi-cand." These pcpular legends are significant.
Of course the imagination of the poets has often exaggerated
the yogic powers of the Siddhas and put the yogic truths in
- extremely popular legendary form,—but the truth behind is
the truth of immortality attainable through Hatha-yoga.

A very important fact to notice in this connection is that
the keynote of the story of Gopi-cind’s great renunciation
also is the quest of immortality. It was his own mother
Mayanamati, who compelled the king by hook or by crook to
leave his loving wives, his boundless wealth and immense
power and to take the vow of a Natha-yogin in his budding
youth at the age of eighteen. Mayana lamented that she
had none else to call her a mother excepting Gopi-cand,—yet
she did .insist on (his Gopi-cand’s) becoming the disciple of
Hadipa and taking the vow of a yogin, inspite of the
stubborn unwillingness of the king and his conspiracy
with the queens. What was there in Mayana that
dominated over her ordinary motherly affection ? It was
the hope of immortality for her only son, who otherwise, in
the course of his ordinary life of worldly enjoyment, would
have died a premature death at the age of eighteen. She
was not by nature a heartless witch,—it was for a higher

! See Gopi-candrer Gan, (C.U. Partl), pp. 202-207. In another place
Hadi-siddha with the help of a Humkdra called upon the sovereign Yama
with all his followers and officers to make a good road for him and Gopi-cind;
Yama readily obeyed the order and went out with all the necessary implements to
construc ta Jong road for them. Ibid., pp. 213-217.
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gain that she acted heartlessly for the time being to compel
her son to be a yogin. !

The ideal of immortality in the Siddha-deha as pro-
pounded by the yogins of the Siddha-school exerted
considerable influence also on the Orissa school of Vaisnavism
of the sixteenth century. Though the general conception of
the final state as described by the exponents of this school
was mainly in the line of the Bhagavad-gita, the ideal of
immortality in the Siddha-decha was there.? We find there
instructions on yoga for making the body immutable. * The
yogic system involving the control over the sun and the
moon’ was advised to be adopted for the perfection of
the body. " . |

Here we may note that though there was a general
similarity in the methods adopted by the Natha-yogins, the
Buddhist Sahajiyas, the Vaisnava Sahajiyas and the followers
of the Nirguna-school of Hindi poetry mainly in the practices

of Kaya-sadhana, yet there were funda-
Bim“‘°b;’f:§§“°°tﬁ’; me;;a;rn-wéiﬁ;;;;ggs _In their aims and
g:}i};?i;isdfhm and the attitude. “Thus, while the former schools

held the realisation of the ultimate nature
of the self as well as of the not-self, either in the form of
perfect enlightenment, which is great bliss (as in the case of
the Buddhists) or in the form of perfect love (as in the case
of the Vaisnavas) or as the ‘ Incomprehensible Beloved * (as
in the Nirguna school of Northern and Western India), to

1 Gopi-candrer Pamcali, (C. U. Part 11), pp. 326-331.
*  Vide, Brahma-§ankali of Acyutinanda Dasa, Prici-grantha-mala series, No,
5 p. 2, 3.
3 yantra binyasi tantra kaha |
' yemante rahiva e deha l  Ibid,, p. 4.

i Vide Infra, p. 269 et seq.
6 Brahma-Sankali, p. 15.
cf. also candra siryanku kale gosthi |
bisama brahme agni uthi |l
pralaya taku na badhai |
teveti siddha afga hai ||  Ibid, p. 17,
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be the final aim of all Sadhana, the Natha-yogins employed
all the yogic practices for the attainment of immortality ard
Maheévarahood thereby. Of course, this final immortal
state of the yogin has also been spoken of as the state of
liberation or the state of the Sahaja, yet a difference in the
general outlook as well as in the religious approéch is on the
whole perceptible. It is this difference in outlook and
approach and also the differences in practices, of which we
shall speak later on, that necessitate the postulation cf a
line of demarcation between the different Sahajiya schools on

the one hand and the school of the Natha-yogins on the other.

(iti) The Means
(A) Ulta-sadhana or the Regressive Process

Coming to the question of the practical Sadhana we find
that the Natha Siddhas called their Sidhana Kaya-sidhana
(culture of the body) with a view to attaining Kaya-siddhi
(perfection of the body). The process has frequently been
styled in the vernaculars as the Ulta-sadhana, or the regres-
sive process ' and the epithet is doubly significant. The
yoga-practices of the Natha Siddhas is Ulta or regres-
sive, firstly in the sense that it involves yogic processes
which give a regressive or upward motion to the whole
biological as well as psychological systems which in their
ordinary nature possess a downward tendency; and

! ge guru ilafiya yog dhara kdyd tomhar sthir kara
nija manira karaha svoran |
ilatiya adpana tripini dea je sthéna (thana ?)
khal jor bharite kiran 1| Goraksa-vijaya, p. 115.
bhala kaha yae puira jati gorakhai | ilafi sadhite jog gie bal nat |l
Ibid, p. 116,

jadi se sadhiva kaya ulati dhar jog |
ulatiya dhar guru sumerur kald |
piakiche mithar keSa hai jaiva kila | : Ibid, p. 145, etc.
Cf. gigani cadhi pivai péni | ulati sakati ap ghari ani |l
Gorakh-bodh, Verse No. 38.
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secondly, in the sense that such yogic practices lead the
Siddha to his original ultimate nature as the immortal
Being in his perfect or divine body, back from the ordinary
creative process of becoming. We have had several
occasions to dwell on the two aspects of the reality under-
lying the universal process as a whole; viz., Siva as the
noumenal aspect, or pure consciousness and perfect rest and
the Sakti as the phenomenal aspect of world-activity—the
aspect of change and evolution. As most of the schools
of yoga take the body to be the epitome of the universe,
and the life-process, including its physical, biological and
psychological aspects, to be a microcosm of the world-
process, the life-process in the physical body is also believed
to possess these two aspects, viz., the Siva aspect of perfect
rest in the divine or the perfect body, and the Sakti aspect of
activity in the physical body of continual change. Sakti in her
ordinary course of phenomenal manifestation leads to change,
death and decay—to the whirl of coming and going. The
aim of the yogin is to stop this ordinary downward course of
Sakti, downward in the sense of a phenomenal manifesta-
tion, and to give her, through physical and psychological, or
rather physico-psychical efforts, an upward motion so that
by a regressive process she may once more proceed backward
to be united with Siva and be absorbed in the nature of Siva
who is the Motionless Immortal Being. According to Tantric
and Hatha-yogic belief, we have already seen, the region
of the body below the navel is the region of Sakti, while
the region above the navel is the region of Siva; the former
is called the domain of Prauriti or activity and change,
while the latter is the domain of Nivrtti or rest. It is
generally believed that Sakti, or the principle of change,
resides coiled as a serpent in the nature of the world-force in
the lowest nervous plexus situated just on the lowest extre-
mity of the spinal chord, while Siva, the principle of rest,
is situated in the Sahasrara or the lotus of thousand petals in
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the head. The Sahasrara and the Miladhara (the highest
and the lowest plexuses) are the two poles within which
evolves the whole creative process. Yoga consists in the
raising of the Sakti from the lowest region of change and
activity to the highest region of rest so as to be united
with and absorbed in Siva. " This union of Siva and Saktu
symbolises in the wider sense the stoppage of the ordinary
process of becoming and the retrogression of the whole world-
process for the attainment of the changeless state of the
Immortal Baing. How is this retrogression to be effected? By
a perfect control over the physical, biological and psychologi-
cal processes and by setting a regressive motion in them
through slow and gradual processes of yoga;—this is what is
meant by the Ulta sidhana. Because of this Ulta nature of
the Sidhana, the language of the songs in which the secret
of the Sadhana is couched is also generally of a Ulta nature,
or extremely paradoxical and enigmatic." The process has
also been explained under the imagery of proceeding against
the current (ujana-sadhana).’ ‘

All spiritual or religious endeavours are processes of Ulta-
sidhana in a general sense inasmuch as they give a higher
or upward tendency to our lower being. It has been said
in a popular Buddhist vers= that when an intense thirst is felt
within for something higher, the mind becomes no mare
perturbed by desires, and at that state one is said to be in an
upward current.” We have referred before to the word
paravrtli found in Mahayanic texts. In the Mahayana-sitra-
lankara we hear of the paravriti of the five senses, of the

1 Cf. guru mina-nath re ulta ulta dhara |
pukura mure dhana $ukdiya ugara-tale bada 1 etc.
Quoted in the introduction of the Gora'sa-v.jaya by Munsi Abdul Karim.,
C/. also a similar song in the Dharma-mangala of Sahadev Cakravarti,
B.S. P. P.,B.5. 1304. See Appendix E.
2 Cf. sat-cakra bheda guru khelauk #jan |  Goraksa-vijaya, p. 147,
3 chanda-jata avasiye manasi ca phuld siya |
kamesu appatibaddha-citta uddhamsoto ti vuccati || Theri-gatha, (1. 12).

34-1411B
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mind, of the sex-act, etc.'" It seems to us that the real
significance of the word paravrtti is just the same as the Ulta-
sidhana. It is the process of introversion, a reversal of the
world of pravrtti to the state of nivrtti. We have seen also that
the Paiica-éakha school of Orissa Vaisnavism was influenced
o a considerable extent by the ideal of Kaya-sadhana of the
/Sﬁgha school ; these Vaisnavas also have often spoken of

the Ulta process or the Ujana process in their yogic Sadhana.’
We have further seen that the Sifis and the Bauls of Bengal
were Sadhakas of this Ulta-sadhana.” A very nice exposi-
tion of this Ulti-sidhana is found in the Ji@na-
sagara of Ali-raja. There it is.said that the process of
divine love is a reverse process,—and he who does not
know the secret of this reverse process cannot have eternal
life. Here the forward becomes the backward and the
backward becomes the forward and the world is related to
the reality in this inverted law. The way towards perfection

1 IX, Verses (41.46).

2 ¢ pafica-bhiita madhye byapi |
khelanti parama svariapi |l
bina ujani na balai |
ke acchi siddha anga bahi |l
ulata ujani calile |
pirita manasa-sarovare ||

Brahma-$ankali of Achyutananda Diasa, (Praci-grantha-mila series), p. 26.
Again, alati irddhvaku ksepai 1 1bid., p. 7,
hetura mile dhara tani |
bahanta nadika ujani i
» * * *
ujana laya-yoga khata | etc. Ibid., p. 11.
yeve tu dhaivu ujani |
ksepiva gagana ku pani |
teve parame hoi mela | etc. Ibid., p. 17.
Again, yogimkara yoga ujanare siddha hoi | Sinya-samhita, Ch. XXI.
{Praci-grantha-mala series), p. 112.

3 Vide Supra, pp. 185-86.

4 piriti ultd rit na bujhe cature |
ye nia cine ulfa se na jiye samsare |l
samukh bimukh hae bimukh samukh |
palta niyame sav jagat samyog |l fiana-sagara, pp. 36-37,
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has been kept hidden by the Lord and only the unreal path
(asara pantha)is kept open before all creatures ; it is for this
reason that man, after his birth in this world, naturally
has recourse to the unreal path and remains absorbed in
transitory enjoyment. The reason why the path towards
pefection is thus concealed by the Lord from the eyes of
ordinary creatures is that the possibility of easy access would
have made it cheap; the Lord has enhanced the value
and the glory of the path by keeping it secret and extremely
difficult of access.” All these seem to be an echo of the
well-known Upanisadic saying that by giving the senses
an outward tendency and turning them away from the
inward truth the Self-created One gave proof of His jealousy,
as it were; it is because of this fact that man generally
sees what is external, and nolt _that which is within ; but
wise people there are, who, in quest of life eternal, have
inverted their visual power and realised the self in and
through a reverse process.’

The process of arrest or control of various sorts, which
is the most important, function of yoga, is personified in
the Bengali texts as ‘Khemai’ (from Skt. Ksema—safety,
security, tranquillity),” who has been spoken of as the best
guard to be placed in the different centres of the body so
that the wealth within may not be stolen away by Kaila

1 bimukhe agam pantha rakhiche gopate |
calile bimuhh panthe siddhi sarva mate 1l
samukher sav pantha bimuk kariya |
palafi bimuk panthe jaiva caliya | Ibid., p. 38.
2 parafici khani vyatrnat svayambhus
tasmat paran padyati nantaratman |
kascid dhirah pratyag-atmanam aiksad
adortta-caksur amrtattvam icchan i Katha, (2.4.1.).

3 The word may also be derived from the word Ksama which has its dialectal
variant as Khema. This Khema has its secondary meaning as stoppage (as in
khema deoya) and hence the word has acquired the sense of ' restraint’

Cf. dvitie ajapa jana cari beda sar |

sadde japae jlv ksema nai tar |l
' Garaksa-vijaya, p. 192.
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(death, decay, change).- Khemai has sometimes been
depicted as a very smart policeman, who arrests all the
evil tendencies, pierces the undisciplined and unsteady
elephant of mind with the hook (ankusa);' it is for this reason
that Gorakh-nath in the form of the dancing girl instructed
the captive Guru Mina-nath (who was at that time made
the king of the country of Kadali) to give his royal sceptre (o
Khemii and to serve him most obzdiently, and Gorakh
assured him that he (Khemai) would be the best man to
rule the country (of this body).

The purification of and the control over the muscles,
sinews, nerves, ducts and the -nerve-centres through the
processes of Asana (posture), Dhauti (washing), Bandha
(different kinds of arrest), Mudra, Pranayama and other
process of Hatha-yoga are generally prescribed to be
directed towards the final aim of the transformation
and transubstantiation of the body. Closely associated
with the question of transubstantiation of the body is the
question of attaining full control over the mind. An
echo of the general Indian trend of idealism is also found
here and there in the stories of the Natha literature.” We

khemair hate guru na dila jc dhanu |

kiama-rase dhanu dila bhedilek tanu it Ibid., p. 124.

khemaire ankusa diya manai pagal W Ibid., p. 141,

migh misete guru hima khara$an |

ksemiir cikari kari rékhaha paran W [Ibid,, p. 143.

khemaire ankus mara hastiyar munde 1| {bid., p. 150.

ehi cari dhaut jan sarir alay |

kam krodha lobha moha ehi cdri hae |l

ei cari janerc dharia dad kari |

sakale miliya kara khemair cakari || 1bid., p. 151,

¢ Cf. péfe raja dada kari khemair sane mili |

kamer galate dey lohar jifijali ||

sakala chadiyia guru khemaire kara raja |

bhaksiyd garala candra kaya kara taja i 1bid., p. 152,
Also Ibid., p. 159

bisam §ikal bande manake na deya thai |

manake bandhile bacha taler lagal pai Il
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have seen that the control of the mind is the yoga par
excellence, and it is held that the vital wind is the vehicle
of this mind, and the control of the vital wind through the
processes of Praniayama leads to the control of the mind.
With the arrest of the vital wind the mind becomes arrested,
and it is for this reason that the arrest of the vayu (i.e., the
vital wind) has been held very important in the Natha
literature as in the literature of other religious schools con-
taining discoures on yoga.

Kaya-sadhana of the Natha Siddhas implies, on the
whole, a slow and gradual process of continual purification,
rejuvenation and transubstantiation of the body through
various yogic processes. It has been said that through the
fire of yoga (i.e., the purifying processes of yoga) the
ordinary body of change and decay is burnt away and from
the process of purification and rejuvenation results a new
immutable divine body as a transformation of the old.
Without entering into the details of this Kaya-sadhana, let
us discuss here at some length a particular form of yoga
that was most emphasised in Kaya-sadhana.

(B) Kaya-sadhana
(a) The Theory of the Sun and the Moon

To understand fully the secrets of Kaya-sadhana we
should first of all understand the theory of the sun and the
moon as postulated in yoga.

The sun and the moon are very frequently to
be met with in the Tantric and yogic texts and it is
held that yoga consists in the unification of the sun
and the moon. The sun and the moon refer generally

ei samsar majhe man dakat bada |

bipad pathare man daga dive bada I

man réja man praja man maya phanda |

man bandha tan cinta funa gopi-candrall etc.

Gopi-candrer Sannyas (C. U,, Part II), p.435.
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to the two important nerves in the right and the left
and their union generilly refers to the union of the two
currents of the vital wind, Prana and Apana or inhalation
and exhalation. ' But the sun and the moon have got a
deeper meaning still. In the Siddha-siddhanta-paddhati
(ascribed to Gorakh) we find that the physical body emerges
from the collocation of five factors, viz., Karma (activity),
Kama (desire), Candra (the moon), Sarya (the sun) and Agni
(re). 2 Of these the first two are rather the conditions of
the visible body (pinda), while the other three are the primary
elements of which the body is made. Of these three again
the sun and fire are generally held to be the same. Then the
primary elements out of which the visible body is made are
reduced to two, viz., the sun and the moon. The moon
represents the elements of Rasa or Soma, (i.e., the
quintessence in the form of the juice) and the sun is the
element of fire, and, therefore, the body is called the product
of Agni and Soma.* Rasa as Soma is the food (upabhogya)
while fire as the consumer is the eater (bhokta), * and through
the well-proportioned combination of the consumer and the
consumed the whole creation is sustained. The sun and
the moon as Agni and Soma respectively are manifested in
the physical world as the seed of the father and the ovum
of the mother, through the combination of which proceeds

1 The word Hatha-yoga really signifies the union of the ha, i.e., the sun and

the tha, i.e., the moon.
Vide, Hatha-yoga-pradipiki.

?  karma kama$ candrah siryo’gnir iti pratyaksa-karana-paiicakam (1.62).

3 agai-soma-tmako deho vindur yad ubhaya-tmakah Il
Quoted in the commentary by Dravyeéa Jha on the above aphorism,
Ct. agni-soma-tmakam viSvam ity agnir dcaksate |
Vthaj-jabalo-panisat, (9.1).
i Cf. gam aviya bhatani dharayamy aham ojasa |

pusnami causadhih sarvéh somo bhitva rasatmakah ||
aham vaifvanaro bhitva praninam deham asritah |
prana-pana-samayuktah pacaimy annam caturvidham ||

Gita, (15.13-14),
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the visible body, ! and thus Agni and Soma are the two
primordial elements of the whole creation. The moon, in
addition to the one digit (kala), which is the digit of
nectar, and which it possesses by virtue of its own nature,
possesses sixteen other kalas which are explained here as
the sixteen modes in which the moon functions.? The sun,
again, in addition to its own digit of self-luminosity,
possesses twelve other digits, which are the modes in which
the element of the sun functions.® This theory of the sun
and the moon with its cosmological significance is found
explained in the second Brahmana of the Vrhaj-jabalo-
panisat.

In the yogic texts in general the moon and the sun
represent the two elements underlying physical existence,—
viz., the element of creation and preservation and the element
of change and destruction. The moon as the principle of
non-change and immortality resides in the region of Siva and

I hifica sirya-gni-rupam pituh Sukram soma-ripaii ca maitr-rajah, ubhayoh
samyoge pindotpattir, etc. Vide, Comm. referred to abuve.

2 ullola, kallolini, uccalanti, unmadini, taramgini, $osini, lampata, pravrttih,
lahari, lola, lelihana, prasaranti, praviha, saumya, prasannatd, plavanti|  evam
candrasya sodafa-kala saptada$i kala nivrttih sa'myta-kali |

Siddha-siddhanta-paddhati (1.63).

Cf. Tantra-loka (3,138).

3 tapini, grasika, ugrda, akuficani, fosini, pravodhani, smard, akarsani, tusfi-
varddhini, dirmi-rekha, kiranavati, prabhavat’'ti dvidaSa-kali siryasya, trayodasi
sva-prakasata nija-kala |

Siddha-siddhanta-paddhati (1.66).

4 In some places, however, the sun is not 1dentified with the destructive fire,—
it is described ae situated in the middle as the middle principle.

irddhve tu samsthita srsfih paramananda-dayini |
piyisa-vrsfim varsanii baindavt parama kala ||

adhah samhirakyj jieyo mahan agnih krtantakah |
ghoro jvalavali-yukto durdharso jyotisam nidhih |
tayor madhye param teja ubhayananda-sundaram |
avatdrah sa vijieya ubhabhyam vyapakah $ivah |l
paraspara-samavisfau candre’ gnigfifibhe $asi |
candram srstim vijaniyad agnih samhéara ucyate |l
avataro ravih prokto madhyasthah paramesvarah |

Quoted in the comm. on the Tantra-loka (3,67) by Jayaratha.
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the sun as the principle of change and destruction resides in
the region of Sakti. The moon and the sun are- thus associa-
ted with Siva and Sakti. The moon is the depository of
Amrta or ambrosia which gives immortality, while the sun
is the fire of destruction (kalagni).! The moon is situated just
below the Sahasrara or the lotus of thousand petals in the
cerebrum region,—it is facing downwards; and the sun is

The sun  and. the situated in the region of the navel or in the

moon, & a:?%cl;e:ed lowest plexus (Maladhara) facing upwards.’

It is held that bindu which 1s the quintes-
sence of the body is of two kinds, viz., the yellowish white
bindu (pandura-bindu) and the red bindu (lohita-bindu),—
the former is of the nature of semen ($ukra), whilethe latter
is of the nature of ovum (maha-rajas) ; the bindu (i.e. the
white bindu or semen) is contained in the moon in the upper
region, while the ovum is contained in the sun in the navel;
this bindu is Siva and that is the moon,—and the rajas is
Sakti, which is the sun.® Thus it seems that the conception
of the moon and the sun has been associated with that of
Siva and Sakti, and metaphysically the moon and the sun

1 bujhiile na bujha guru yadrer (andher) laksan |
yamreta ediya kara gaial bhaksan | Goraksa-vijaya, p. 134.
nabhi-dese vasaty eko bhaskaro dahana-tmakah |
amytd-ima sthito nityam talu-mile ca candramah i
varsaty adho-mukhas$ candro grasaty arddhva-mukho ravih |
jhatavyd karani tatra jatha piyisam apyale
Goraksa-paddhati, 2nd Sataka, verses (32-33). tBombay Edition).
Generally the sun is described in the navel : but in the Goraksa-samhita (Ch, 1V,
verse 152) and the Kaula-jiiana-nirnaya (Ch. 11, verse 3) itis described in the lowest
lotus or the Miladhara.
2 sa punar dvividho binduh panduro lohitas tatha |’
pangurah $ukram ityahur lohitakhyo maharajah |
sindira-drava-samka$am nabhi-sthane sthitam rajah |
$a$i-sthanc sth.to bindus tayor aikyam sudurlabham |
bindu §ivo rajah faktis candro bindu rajo ravihk |
anayoh sanngamad eva prapyate paramam padam |
Goraksa-paddhati, p. 35 (verses 71-73).
Also, Goraksa-samhita (Prasanna Kaviratna's edition), pp. 29-30 (verse,
80-82). Cf. also, Goraksa-sara-samgraha, p. 41,
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represent the nature of Siva and Sakti, respectively. The sun,
we have seen, is called Kalagni or the fire of destruction,
and it is also called Rudra (i.e. the Dire One) as opposed to
Siva (the All-good One). In the Kaula-jiana-nirnaya this
Kalagni as Rudra is associated with Sakti and is said to be
seated in the lower region (Mialadhara) within the mouth of the
Vadava. It is held that there are seven lower regions called
patala and seven upper regions called heaven. Creation
lasts as long as the Kalagni remains in the lower region, but
when it burns upwards, dissolution starts.' In the Buddhist
Tantras and the Buddhist Sahajiya songs these principles of
the sun and the moon have been conceived as the fire-force
in the Nirmana-kaya (i.e. the plexus of ‘the body of trans-
formation’) and as the Bodhi-citta in the Usnisa-kamala respec-
tively. The fire-force in the Nirmana-kiya (situated,
according to the Buddhists, in the navel region) is described
as the goddess Candili. This point has been stated before in
details.” |

The Sadhana of the Hatha-yogins consists, on the whole,
in the act of combining the sun with the moon after getting
complete mastery over them. In describing the yogic power
of Hadi-siddha Mayanamati frequently refers to the fact that
Hadi-siddha has made the sun and the moon his ear-rings.”
Though the statement is found in our literature only to
describe the mythical power of Hadi-siddha, with whom
everything impossible became possible, there is a deeper
yogic significance behind it. These principles of the sun

1 Kaula-jiigna-nirnaya, Ch, 11,
?  Vide supra, pp. 115-124
Y ede$iy hidi nay banga-deSe ghar |

canda-suruj rikhche dui kaner kupdal I

Gopi-candrer Gan (C. U, Part 1), p, 61.
yam rija hay yar nijer cakar |
candra siirya dui jan kundal kaner |
Gopi-candrer Sannyas (C. U, Part 1l), pp. 440-44],

35—1411B
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and the moon have been referred to in the Goraksa-vijaya
under various imageries.' |
This act of combining the sun with the moon or
the perfect control over them then implies many things in
practical yoga. It implies, firstly, the retrogressive process
of turning the cosmic manifestation back to its original form
of rest, and this is effected by the yogins by rousing Sakti
and uniting her with Siva in the Sahasrara. The combination
of the sun and the moon implies secondly
Various yogic im- . . . )

plications _ of the the yogic practice in which the male and
:';f’:",',,zi,:,he sun 3nd . he female unite and the combined subs-
tance of the seed and the ovum is sucked

within by the yogin or the yogini, as the case may be,
through some secret yogic processes.” Again the practice
of purifying and controlling the nerves like Ida and Pingala
by controlling Prana and Apane through processes of
Pranayama is what is meant by combining the sun and the
moon. The three important nerves ldi, Pingala and
Susumna in the left, right and the middle are frequently
described in the yogic texts as of the nature of the moon,
the sun, and fire (Soma or Candra, Sarya and’'Agni),
respectively. In the Natha cult, however, the commingling
of the sun and the moon has the deeper significance of
transforming the material body of change to an immutable
body of perfection. How can that be effected? It can be
effected by a perfect control over the destructive force of
the sun and then rejuvenating the whole body with the

! eg. $anivare bahe bayu $inye mahatithi |
pirvve ule bhaskar pa$zime jvale bati |l
nivite na dio bati jvila ghana ghana |
ajuka chapii rakha amilya 1atan |
ravivir bahe baw laiya adya mal |
dgun paniye gura ck samatul il
dgun paniye jadi hac milamili |
nivi jdiva aguni raiya jaiva chali || Goraksa-vijaya, p. 140,
¢ Cf. Vajroli-mudra,
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nectar oozing from the moon. We have seen that the sun
represents the principle of destruction and the moon that of
creation. The yogin tries to avoid -both the extremes and
have recourse to a principle of eternal conservation, which
can be effected only by the perfect commingling of the
principle of destruction and creation. This is what is meant

by the real commingling of the sun and the moon.
It is held in practical yoga that the quintessence of the
visible body is distilled in the form of Soma or nectar (amrta)
-and is reposited in the moon in the

The sun and the 3 1
moon of e sl s Sahasrara. There is a curved duct from

yogins. the moon below the Sahasrara up to the

hollow in the palatal region; it is well-
known in yoga physiology as the Sankhini. This is the banka
nila (i.c. the curved duct) frequently mentioned in the
vernaculars through which the maha-rasa (i.e. Soma-rasa)
passes.” This curved duck Sarnkhini is described in the
Goraksa-vijaya as the serpent_with mouths at both ends.”

V' benka nile sadha guru na kariya hela!l Goraksa-vijaya, p. 147.
n Kabirin his songs frequently speaks of this baika-nala. The Orissa Vaisnavas
also speak of it in connection with their Sadhana.
Cf. nirodha karala triveni |
banka-nilara sikha pare |
kamara nila yeum thare !l
arddhva-mukhare kari thana |
maha-Siinyare mo bhajana || Brahma-éankali, p. 3.
Again ujini dhara bayu tani |
ksipa akasa marge pani |l
banku ndlare thula kara |
nasika agre drsti dhara il etc,
fbid., pp. 20-21,
? budh bare bahe bayu bujha ape ap |
phirai khelao guru dui mukha sap
capile garjjiya uthe biraha nagini |
sapini na haye guru surasa sankhini i
Goraksa-vijoya, p. 141
jyaistha maseta guru bhanu kharasan |
surasa sapini tole kailas saman |l Ibid., p. 143,
saruya samkhini sange eka bhedi kal |
paricay kari hasa bandi kara kal |l Ibid., p. 144,
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‘The mouth of this Sankhini, through which the Soma
or the Amrta pours down from the moon is called the
Dasama-dvara or the tenth door of the body as distinguished
from the other nine ordinary doors.” This tenth door is the
most important in yoga and is frequently referred to in old
and mediaeval Bengali literature and it is frequently men-
tioned also in the Hindi texts on yoga.” Through this tenth
door nectar trickles down from the moon. Now, it is held
that in the ' ordinary course the nectar, trickling down from
the moon through this tenth door, falls in the fire of
the sun and is eaten up or dried up by the sun. The
quintessence of the body in the form of Soma or Amrta
being thus dried up, the body. falls a victim to the fire of
destruction (Kalagni), *—this is how in the natural course of

v ekam mukha-randhram raja-danta-ntare, ctad eva Sankhini mukham dasama-

dviram ity ucyate |
Amaraugha-$asana (Kashmir Series of Texts and Studies), p. 11,
See also:—sastham talu-cakram tatra'mrta-dhara-pravahah ghanfika-mila-randhra-
raja-dantam $amkhini-bibaram da$ama-dvaram, etc,
Siddha-siddhanta-paddhati (2,6).
Cf. daSami duarata cihpa dekhaia |
aila garihaka apane bahia il Caryid-pada No. 3.

This lenth door has been explained in the commentary as the vairocana-dvara,
or the most supremec gate (vairocana being generally held supreme in the pantheon
of many of the Buddhistic esoteric schools).

Cf. also—ida pingala susamana sandhi |
mana pavana tata kaila bandi |l
da$ami duyare dilo kapata |
eve cadilom mo se yoga bata ii
Sri-krsna-kirtana (Sahitya Parisat edition), p. 359,
bhediya dasami dvar khal jor bhara it
Goraksa-vijaya, p. 139,
ingala pingala dui nadir ye majhe 1
dasamite tali diya rahiva sahaje || Ibid., p. 144.
da$amir dvar bhedi dhoke dhoke tola |
ujaguk maha-ras bharauk khiala jora Il Ibid., p. 145.

? Cf. dasam duara agam apara param purusa ki ghati |
Beni, Adigrantha, p. 974, quoted by Di. Mohan Singh.
3 nabhi-mile vasel siryas talu-mile ca candramah |

amgtam grasate siiryas tato mriyu-vaSo narah ||

Goraksa-samhita (1, 85),
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things death becomes the inevitable catastrophe of life. This
ordinary course of the flow of nectar must be checked and
regulated and this is the only way of deceiving Kaila (Time)
and becoming immortal. The tenth door must be shut up
or well guarded,—and this has figuratively been hinted in
the vernaculars by the phrase ‘locking up the tenth door °
or ‘ placing sentinels ’ there. If this door remains open the
Mahaé-rasa, which is the best wealth of man, will be stolen
away by the Sun or Death.’ On the other hand, if this
Maha-rasa can be saved from the sun and if the yogin can

Cf. candrat sarah sravati vapusas tena mrtyur naranam |
tad badhniyat sukaranam ato nanyatha karya-siddhih i
Goraksa-paddhati, verse 15.
vimala salila sosa jai jai kalagni paithai |l
Doha-kosa of Kanha-pada, Doha No. 14.
Also—1rsd nagile jal asc $iinya haite |
irsa lagile jal tor khay huta$anc il
Gopi-candrer Gan (C, U. Part, 1), p. 72.
Again— kadacit nija candra na karivd vyay |
bara batsarer dyu cka dine ksay || Garaksa-vijaya, p. 188,
! duvila tomhar nauka kachi gela chidi |
tomhar sakal bhara karileka curi ||
* ® ® " *
gurur bacan lomar kichu nai bhaya |
yat heka sampad tomar tuli dila nae
* * * * ®
pradiva nivile bipu ki kariva taile |
ki kaj bandhile yail jal na thakile il
sikhad kétile tave pade gach |
bini jale kathdte jie mach |i
ladivare sakti nahi gurur sakati |
dvir-khin mukta kari karild basati |
mukta dvar pai cor haila satantar |
sarva dhan hari nila §inya haila ghar |l
Goraksa-vijaya, pp. 107-108.
Again -—nagare manusya nahi ghare ghare cal |
andhale dokan- diya kharid kare kal |l Ibid,, p. 138.

[There is a pun on the last line. The literal meaning is,—the blind is kept in
charge of the shop and the deaf buys everything; the hlind is the ignorant and the
uninitiated, while the deaf is Death (Kala) who pays no heed to the request of any
body. ]

Again—dviliya prahara ratri kala nidra ghor |
ojaner tail mapi lai jae cor | Ibid., p. 139,
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himself drink this nectar, the yogin will undoubtedly become
immortal.

How to save this Amrta from the sun? Various are the
yogic processes described in Hatha-yogic and Tantric texts.
Of all the processes the process known as Khecari-mudra
has been held to be the most important. It is the process of
turning the tongue backwards into the hollow above so as

The process of © reach the mouth of the Raja-danta or of
saving the Maha-rasa the Sankhini (which is the tenth door) and
from the sun. . .

of fixing the sight Between the eye-brows.
The tongue thus extended backwards shuts up the tenth door
and the nectar, thus saved, is drunk by the yogin himself.
This Khecari-mudra has been praised eloquently in all the
yogic texts as the best and the surest way of becoming
immortal. It is held that this yogic process has the capacity
of controlling all kinds of secretion, and if a yogin practises
Khecari his bindu (seed) will remain undisturbed even if he
is closely embraced by a woman. This process of drinking
the nectar by the practice of the Mudras and the Bandhas
is the way to eternal life.’ In some of the texts this secre-
tion of nectar from the moon is associated with the rousing
of Kundalini Sakti and it is held that the rousing of Saktiin
the Sahasrara is instrumental to the trickling down of the

1 Cf. rasanam urddhvagam krtva ksana-rdham api tisthati |