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To lie down inertly is to live in the age of Kali, to wake up 5 fo
live in tha age of Dvdpira, to stand wp is o live in the Tretd. To
fare forward is to live in the Satyayuga. Therefore move om,
move onf
Movement ¥s sweel, wchivily 15 luscions frutt, i.c., ackivity stself
s the dmmortal frusd of movement. Observe the inevhaustible
pulsing of the sun: from the very beginming of ereation il has pone
‘on, withowt & day’s resd, Thercfore move on, move on/
MTAREYA BRANMANA, 7.05.4-5

Famthe Prisecal Cosmic M, Nardyawa ; { am the hing of Gods,
secaring the parb of Indra. I ami the foremost of the smmortals, T
am the cycle of the year, winch grerates overything and dissolves
it. I am the dimne yogi, the cosmic juggier or magician, who
works wonderful tricks of delusion. The wmagical deceptions of
the cosmic yori are the yugas, the ages of the world. Thix display
of the mirags of the phenvmenil process of the universs is the
wwork of my creative uspect. but of fhe same time I am the whiripool,
the destructive vorlex, that suchs back whatever has been displaved
and puls an end o the procession of the yugas, I put an end fo
everything that exisis, My name is Death of the Untvirse.
MATEYA PURANA
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PREFACE

THE civilization of India is of great significance in human history for
three reasons, First, its extraondinary coptinuity for about five millesmia
i5 evidence of its vitality, the roots of which, its humanistic spirit and
distinetive system of valoes and soctal arrangement, throw light upon
the peremmial sources of mankind’s strength and stayimg power.
Secondly, Indian culture has through several centuries established a
unity of Asian civilization. The method by which this has been achieved
not only represents the special genius of India but also indicates the
direction of all history, from specific culture to universal culture, from
“tribe” nationalism to a unified world sociuty, the destiny of the human

speeiss. Thirdly, Indin's reflection on the problems of human life and
mtr, vigarously pursued since the dawn of civilization, has produced
and nurtured a mental pattern somewhat distinet from the Western
and East Asian. Prominent in this psittern is a boundless devotion to
the quest of peace and hsrmony that cannot but be of interest in a war-
sick globe.

The state, politics, aml conjuest are far less sigmficant in India than
metaphysics, religion, myth and art as factors in social integration,
Thers are hardly any peopls in the watld who have been ruled so littie
by politieal securrences—a reign, an Invasion, or a war—and so much
by metaphysical and religions movements; by scholastic fornmulations
of common myths, norms and soeial traditions. [t is these thal have
welded Middle, East, and Ssuth-East Asia for seveml centuries into one
mhi‘tmlmmmmitr

any foreign writers speak of the religlosity of Indis, but in fact the
dum:mt note of her culture is mythopoeic, metaphysical and aesthetic
irather than religious and theological. The myviad names and appear-
ances of her gods—the three hundred and thirty million deities of her
mythalogy —many of whom are assimilated from the cults and beliofs
of the non-Aryan peoples, do not troublé the Indian, since all equally
embody the same world-transcending metaphysical and aesthetic
attributes. In an inscription at the temple of Kedava at Belur, Mysore,
there is the following ymiversal prayer: ‘May Hari, the Lord of the three
warthds, worshipped by the Saivasas Siva, by the Vedantists as Brahman,
by the Buddhists as the Buddha, by the logicians as the chief agent, by
the Jaim as the emancipated being. and by the rituulists as the principle
of ohservance, grant our prayers:’
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The varinus scriptures of the peoples may discourse eloquently about
the gods and their modes of worship and titual but these are silenced
before the religious metaphysic of the Vedints and its triple cinon
(prasihinag), viz., the Upadisads, the Brahma Sttm, and the
Bhagavad Gita. 'All scriptures become mute when the Vedints Hon
-emﬂgﬁ-f&ﬂutht]uthlswhichnhathdrnﬂmmmmhm
into silenice as they encounter the lion.'

1t is the stress in India on purely intellectim} and metaphysical

* traditions rather than thealogical dogmas and creeds, and the derivas
tion of Both cosmology and the system of social values und institutions
from the former, that acdount for the Aexibility and catholicty ol
Indian culture, and the lurge measure of suceess it obtained in assimilat-
ing alien and backward races and peoples both within the country and
abmoad. No race cottld ¢laborate, as India has done, a myth ot hztion of
marial miscegenation (varpasarhkara) in onder to throw open her doors
to myriads of inferior and alien stocks. Right from the Upanisadic
stress on the virtues of compassion, self-discipline and charity, and the
austere eight-fold path of the Baddha. the Indian codes of Dharma kas
insisted upon gentleness, tenderess, and nen-violence, qualities through

-which India has tamed and civilized many peoples without the weapons
of fire and sword.

The approach to Indian history must, thesefore, be integrative and
caltural rather than merely political. By concentrating on fundamental
“ideas-in-action”, myths and values, order and sequence can be hronght
into the study of the life and development of this ancient people. Other-
wise the invasions and conquests and the rise and disintegration of the
various kingdoms and emnpires in different parts of Indin would
constitute an unreal picture of chaos or a succession of crises and
revolutions. -

To enable the intelligent layman to read the volume without the
distraction of footnotes and references, these have been omitted, except
in the text itself; the student s referred to an ample bibliography at
the end of the book. By way of illustration, quotations from liternry
works, myths, hiynms and inscriptions have been included, as well as
examples of the principal motifs and symbols of Indian art, especially
eculpture. With its metaphysical outlock on life, Indian civilisation
authentically and spontaneously reveals itself in sculpture, the most
appropriate medium lor recarding min's permanent and supernatural
values, A time-chart giving the principal events, epochs and movements
will, it Is hoped, be found seful.

I am ‘thankful to the University of Lucknow. for inviting me to
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deliver the Radhnkumud Mookerji Endowment Lectures in 1936 for
which 1 have utilized certain chupters of this work.

Imgmdﬂtnhufmnrt.n.ﬂhnteﬁuoftbuﬂupumtﬂ
Indian History and Archaeology for severil valuable suggestions. Mr
Jagadish Prasad Misra and Mr B, N. Srivastava of the same
ment and Dr A. C. Banerjee of the Department of Sanskrit have laid
me under obligation by revising the proofs. [ am also indebted 1o my
popil Dr Shankar Sahai for assistance in designing the Maps and to
Mr Jagadish Prasad Misra for the prepamtion of & full and valuahle
Index. I would also thank the Departinent of Archasology, Government
of India, as well as the State Museums at Calcutta, Patns, Madras,
Nalanda, Sarnath and Mathura, the National Museum of India, New
Delhi, the Varendra Research and Dacca Museums, East Pakistan,
the Bangkok Museum, the Archasological Survey of Indonesiz and Mr
Reginald Lé May, Dr Ragho Vira, Mr W, G, Archer, Dr A, J. Ph
Vogel and Mr B. N, Srivastava for lending me photographs and per-
mittitg their reproduction in the volome.

The system of transliteration adopted in this work is represented by
the following words: Sif Krisna, Lichchhavayah and Mimamsa,
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INTRODUCTION

THE SPIRIT OF
INDIAN CIVILIZATION

The Continwity of Indian Civilization

(erviLizarioy in India is at once mare ancient and alive than in/,
any other country in the world. Yet few countries have experienced’
such invasions and conquests by alien races; even fower contain such
a diversity of natural conditions; customs and languages. The con=
tinuity of Indian civitization is largely the outcome of a well-nigh
homogeneons pattern of myths and values; and & social order that it
has evolyved through fifty centuries of strugele, gradual assimilation
and svnthesis. In this immense territory invasion, war or conijuesst,
if it has welded together or disintegrated kingdoms and empires, has
not led to the wholesale expropriation of 4 populstion nor to the
substitution of one culture for another; it has not materially in-
fluenced the habits and character of the Indisu people.)

CThe key to Indian life and development is to be found in a certain L

. systematisation of manners, beliefs, and ethos, the balanced pursuit

“of the four-fold goals of life: Dharma, or absolute righteousness,
Artha, or vocation, Kama, or fulfilment of desires, and Moksa, or
release, all in.a governing metaphysical frame of referenced In the last
analysis the essential gift of Indian awilization is the f Dhar,
for each individual, ethnic group, caste, and vocation: each must
pursue, accomplish and, finally, transcend a certain code of duties
in accordance with life's demands/Dharma i explained in the
Mahabhdrata by Krison as what protects or preserves: Dharma i
what contains both the social prder and the cosmic order, which in
Indian thought are continunous, It is the divine and transcendental
Justice, Truth and Law which nphold universe, mind and people.
(Mahibhirata, Udyoga parva, 137, 9). Dharma defines and regulates
both the fumctions of social life and the goals of the individual and
is interpreted across the centuries as the unbounded extension of
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social relations, as the liberation derived from interdependence and
solidarity, The individual’s aim of perfection & the same as the
group’s amn of culture, complete, balanced and practical—the
realisation of the Universal Self and the Universal Commumity,
which India names and worships as Paramitman and Nacivaga,
identifying the one with the other.

The Indian Philosophy of Culture

(The most logical, powerful and august presentation of the Indian
philosophy of culture is undoubtedly the famous metaphysical
triune image of the Cosmic Spirit, Siva-Mahesvara, Thres-in-One, in
the rock-cut cave at Elephanta (eighth century A.o.[% The central
face is that of Tatpuraga-Sadasiva, or the Absolute, €elf-luminous,
neutral and transcendent; the right face is that of Aghora-Bhbairava,
ar the Terrible One, grim, frowning and defiant in its renunciation
and destruction; while the left face is that of beautiful and bejewelled
Uma, Siva's consort, seductive in her playful creativity, love and
compassion. In Indian culture Umi or Sakti, who holds a lotus in her
hand, symbolises the goals of Artha and Kima, or wealth, beauty
and the embellishment of life. Aghom, who holds a serpent between
his fifgers, represents the goals of Dharma and Muk;a. or righteous-
ness and freedom from bondage; while from the viewpoint of the
self-absorbed Tatpurusa, the alternating, ever-recurrent rhythms
of creation and silence, activity and repvse are but passing appari-
Hons: they rise, multiply and dissolve, like all phenomenal or Miyic
appearances, info Himsell. In some variations of this compoesite
metaphysical image, Sadadiva, as the serene vogi, is a5 usual in the
middle, but Mahikila, or Great Time, licks blood from a plate on the
right, and Mahimayi, or Great Iusion, loaks at her own benutyin

i the form of the universe reflected in a mirror, on the left. The Indian
" philosophy of culture integrates and harmonises the foar-fold valoes

i(ﬁhnimn:gaj of wealth, enjoyment, rightecusness and salvation,
whether individual or collsctive, based on the true nature of salf and
Maya. This is symbolised in the fgure sculpture by the marvellous
balance and integration of the three heads of Siva, achieved
the bold and original use of a common gigantic wmukufe, or Toyal
tiara. In the shitmering chiaroscuro of the desp cave, Siva's
expressive side-profiles seem rather huzy and insubstantial, paling
before the majestic presence and soft mdiance of His first und real
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nee (SadiSiva) in the middle, The Supreme Self (Paramdtman)
the centre is the sternal, cmniscient, unconcerned Witness (Sdksi)
the jovs and sufferings of Samsira, which are no more real than the
manifold attributes (gupas), names (wdma) and formis (ripa) of the
‘One who is attribtteless, nameless and formless, and whose intringic
nature underdies the umity of manifestation and non-manifestation,
activity and silence. The One and the Indivisible disguises Himsalf
in the male and female visages or masks, and the contrasted processes
life, mind and spirit that they represent. These comprise the world
acle as it appears to one in the grip of Miya or nescience. In the
Self, or Siva, nothing happens and everything is contained. The
Self is all-full, all-poised, all-silent. The two other faces of Siva—
empirical or lower selves—are ceaselessly astir and assertive,
ing, trunsforming, and experiencing the phenomenal world.
Yet these belong to, and émeérge from, the s2l{'s higher, immortal,
solely real Self (Sadadiva), Thus the Real, the Etemal and the
Infinite gives status to the unreal, the mortal and the Ginite. Such is
the vision of Sivahood, which unfolds the etermal rhythm of lifé and
death, the creation and transformation of the universe, as the pulsa-
tion of one’s own Self {Paramiitman).

Once familiar throughout India and even beyond, in Gandhara,
Turkestan and Cambodia, and traced in the Yun k'ang cave in China,
and as Dai Itoku in far-ofi Japan, the Elephanta Siva-trinity s a
unique and comprehensive revelation of the master theme of Indian
culture—the sovercignty of Being, Siva-Atman, and the unity of
consciousness, or the identity of Being and Becoming, of the Real
and the Miyic, symbolised and interpreted in Indian experience by
the dualism of the masculine and feminine principles. The stones of
Elephanta grandly and unequivocally proclaim the profound message
of India: ' Activity is true worship when every sct is done for the sake
of Siva or the Real Self; silence, again, is true worship when it is the
adamantine absorption of self in the Self’. Yet, revealing as it does-
the three-fold primondial aspects or oscillations of Man and Nature,
this image does not depict a deity but mther symbolises and evokes-
a generic process, the transformation of the human spirit, irrespective
of religion and social tradition. It speaks it a universal language, and
can elicit contemplation from spiritual persons in any country; it is,
indeed, one of the most sublime plastic creations of the world,
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The Nature and Role of Indian Art

. The art of India, like her philosophy and religion, is mythical and
_ metaphysical rather than representational; generic and social rather

than individual. In India art (Silps) is wisdom (jfifina), and myth and
poetry (vidyl) are art. It is the metaphysical reality that in its
imaginative form or image (miirti) becomes accessible to man for his
contemplation, worship and artistic treatment. Indian art sccordingly
reveals the transcendent reality in the mamfoldness of the phenome-
nal world, in life in-all its levels, reaches and sweeps, /It embodies a
sense of the intertwining exnberance -and voluptousness of life
abstractly and concentratedly, Tt i at ance sensucus and symbalic,
luxuriant and peised. The love of the dignity and opulence of man,
"the thought and power of God, the delight and suppleness of woman
are all disciplined and restrained in Indian sculpture and decoration
by a serenity. and harmony that come from supematural myth and
metaphysics. The dualism of the mascoline and feminine aspects of
all phenomena in the cosmos and the homan mind which is stressed
by Indian thonght underlies the mythopoeic snd pictanial outlook
on lifs in India, and the poetic presentation in her art and literature
of permanence and movement in nature and severity and tenderness
in human chamcier as rhytlins or accents of existence, This, indeed,
explains the strange combination of opposites, of classical balunee
and harmony with pliancy and abandon, in Indian sculpture as in
poetry and dranue. Tndian sculpture has produced idealised, ethereal,
yet thrilling figures that mimeulously blend masculine dignity and
vigour with ferminine passion and tendemess, figures that subordi-
nate human personal attribntes, including sex, to an abstract and
supernatural type—Siva, Visnu, the Buddha, Bodhisattva and Devi
—in Indin, Java, Siam and Cambodia. Many dificrent Asian races
and cultures have reproduced such images, but they are indelibly
stamped with a similar metaphysical reality, the more genuine
because it is 50 simple and universal,

Indian art, through the profundity, beauty and variety of its
sculpture, has been the effective and fitting vehicle for the spread of
Indian culture abroad. Scenes from the Jitakas and Avadinass, the
Riamiyana, the Harivaméa and the Mahibhirita conld not have been
so patiently and exquisitely carved by foreigners on thorsands of
lintels in Java, Burma and Cambodia had these not been symbobi,
metaphysical episodes acceptable to all peoples. The plans of the
Borobodur, Angkor and Pagan temples represent symbolic replicas
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of the aniverse, with & regular and definite hierarchy of worlds and
planes of life, as conceived m the cosmology of the motherland,
The temples of Kambuja and Dwviicivati shew the same arrangement
of sanchm sanciorwm, antarila and mandapa, sikhara or steeple,
as m the motherdand, embodying common symbolic principles of
temple design which represent man’s sacrifice or reintegration with
the Universal or Cosmic Man. Mighty currents ol Greeo-Buddhist
and Gupin art and of medieval Dakbkhini, Pallava and Pala art
flowed in successive waves to Central Asia, China, Nepal, Tibet,
Further India and Indonesia by the mountain routes in the north
" and the enst and the seu-route in the south, [t was the art of India
that spread Indian myth, metaphysics and dbarma, and at the same
time led to the astonishing development or enrichment of the regional
styles of Pagan, Dvirivati, Champd. Angkor and Eastern Java.

The Role of Universal Myths and Norms in Cultural
Expansion

Along with the images, symbels and maotifs of sculpture, many
Indian holy books have also moulded Asian cultures. The mnst
tmportant are the epics, the Jitakas, the Purinas, the Agamis and
the Tantras, and such single texts as the Saddhurma-pogearika,
the Prijni-paramitd, the Lalitavistam, the Smddhotpida, the
Abhidhurmakosa and the Strdlamkim, It s only through religion
and scholasticisin, literature and art that one can reach the sounl of
Indiz, the underiving inspimtion of the formative epochs of her
history and its relation to the exterior life. The kingdoms and empires,
Mauryan, Kusipa, Gupta, Pils, Prathira, Pallava or Chala, are
important in Indinn history not solely for their political integrations
but equally for certain universal myths, values, and norms that they
derived and elaborated scholastically. Not entangled in infallible
dogmuas, revelatory creeds and doubtful legends these were able to
attmmet and win over many foreigners or erstwhile enemies whether
in the country or outside,

The Mauryan Empire accomplished as much through the
systematisation of the Pali canon, the Manava Dharmasistra and
the Arthasdstra, the composition of the core of the Rimiyana and
the Mahibhirata, and the promulgation of the True Law by the Rock
Edicts, as through the conquest of the north-western borderiand,
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vistara and the Divyavadina sccomplished miracles for millions in
the Middle East and South-east Asia for many long centuries after
the Imperial Kusipas of the north had disappeared. The Saddharma-
pundarika, or the Lotus of the True Law, a marvellous blend of
religion, metaphysics and poetry, was compesed early in the second
century A.D., somewhere in the Kusipa Empire, and transiated
into Chinese betweeit A.p. 265-316, It became the Buddhist Bible
of half-Asin. Like the Bhagavadgita, whose imipress it bears in many
impaortant respects, the Lotus is one of the great scriptures India has
given to Asia, and, indeed, one of the world's most extensively read

books, Adévaghosa’s Buddha-charita and Aryaélim's Jitakamila,

two of the most popular books of Asia, inspired in the reliefs and
sculptures of Ajanta, Gandhiira, Lung-men and Borobodur some of
the loveliest visions of human tenderness and compassion in the
wiirld.

The Golden Age that was ushered in by the Gupta Empire, and
that extended from the 4th to the 8th century, owes its glory, not
solely to the protection of Indiz against the Yavanas, Sakas,
Kusinas, Murundas, Pallavas and Hunas, but equally to the redaction
of the Epics and Purinas; the systematisation of the Smritis, rituals,
and philosophical systems, the far-flung missionary enterprises of
monk-pilgrims and scholars, and the impulsions provided by the art
of Mathuri, Banaras and Ajanta. The Tantrika myth, religion and
metaphysics of the Buddhist Pala Empire of the East still bind
Nepal, Tibet, Mongolia, Further India and Indonesia to India. The
compilation of the vast Kanjur and Tanjur collection, repres=nting
about five thousand works in Tibetan, was completed in Mongolia a5
late as 1748. A string of Hindu states from Burma to Cambodia and
from Java to Bomeo also bore witness for centuries to the long:
process of Hinduisation in the Pacific. The greater part of South-east
Asia was included in Bhiratavarsa and designated as Dvipintam.
Dyipantara literally means the congeries of dvipas (which are both
islands and peninsulas according to Sanskrit grammar) between India
(antara) and China. A constant stream of migrants, Vaiiya
merchants, Ksutriva nobles, Brihmana priests and Buddhist monks-
from India, underiay the foundation of the pioneer colonies in half-
barbaric Jands, out of which grew across the centuries the great
Hindu kingdoms of Suvamadvipa, Sri-ksetm, Funan, Champa,
Panpan, Tambralinga. Sri-deva, Dviirivali, Sri Vijaya and
Majapahit. The stream of emigration from India to Indomesia,
which built up a second India between the land masses of India and
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China, continued till the end of the fourteenth century, It was only
the entry of the Mustim Ambs into Malayasia and the conversion
of twenty states to Islam in the 15th century, as well as the ruin of
Indian commerce and shipping wronght by the Portuguese and Dutch

- powers, that interrupted the age-long process of Hinduisation in

South-east Asia.

The Mechanisms of Social Mimesis

The foundation of the great kingdoms and empires, which sprang
up from Gandhira to the Deccan and from Gujarat to Gauda, was
invariably associated with certain Reformations and Renaissances
that not only thrilled and captured the whole of India but also often
contributed certain permanent and essentinl elements to Asian
development. These introduced a new universalism that integrated
diverse backward and foreign peoples through what the historian
Toynbee calls ‘social mimesis’, mather than through the forced pro-
cesses-of conquest and racialism that are so often encountered in the
history of Europe, which is as sharply divided as India by natural
abstacles into distinct regions and ‘nations’. Indian patriotism,
therefore, is hardly marked by racial pride and chauvinism, but
cansists of loyalty to certain nniversal faiths, myths and values that
hayve come down from the age of the semi-divine sages, heroes and
patriarchs. Set in a metaphysical, scholastic frame-work, these are
the efficacions means of Brihmanising heterogeneous races, traditions
antd beliefs. The social problem of Indian history and the scholastic
problem of Indian knowledge are linked with each other, The danger
of mimesis which Toynbee stresses, viz., social drill or mechanisation,
is avoided both at home among her own backward ethnic groups
and abroad in her scheme of acculturation in new lands through
‘strenuous intelléctual communion and mtimate personal intercourse’

B points out two mechanisms by which the lead of a given
culture is followed by an uncivilized society. "There are two ways
apen to education. The one way is by drill; the other Is by mysticism.
The first method inculcates a morality consisting of impersonal
habits; the second induces the imitation of another personality, and
even & spiritual union, a more or less complete identification with it'.

“India has chosen the latter mechanism. Social unity in the Indian

settlements, colonies and kmgdoms across the seas could only be
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maintained by a constant immigration of Brihmanas, prissts, scholars
and Buddhist monks, from the mythical Agustya (Valaing, Bhrigu
Puiastya and Kaugdinyn) to Gupavarman (A0, 423), Vajrabodhi
(A.p. 711), Kumdmghosa (a0, 782) and Dipamkara Srjfiing (A,
1or1), alang with Ksatriya warriors, nobles and merchunts, and the
building of temples, monasteries and hospitals for long centuries.
The South-eastern Asiatic outposts of Indian civilization from Java
to Cambodia and from Burma to Ball wers intrinsically Indian,
Brahmanical, Buddhist or Sakti-Saiva in their spirit and temper,
althongh the general mass of the population, as lias been pointed out
by Krom, Stutterheiin and others, followed thelr animistic cults and
the worship of their ancestors.

The Fundumental Norms and Postulates of Imdian Cullsre

All Tndian peoples, even if their sncestors had been mounted
nomads of the grasslands of Western Asin or merchants and traders
from: the coasts of Tran and Syria, have soener or later come ander the
spell of India’s sense of the transience of life, the all-pervasiveness of
her moral law of karma and trunsmigration, the belief in an organic

or spiritual hierarchy of society, the sacredness of family life and
nbl.lgnt:lmls. the idend of human brotherhood and compassion to fellow
creatures, and the aesthetic attitude towards life, with its emotions
and sentiments (rasas) treated abstractly, and hence concentratedly.
Such ure the social universals of an essentially metaphysical and
humanist civilization—the broad fundamental postulates ol He unity
and development—that were recurrently underlined in epochs of
empire-building and renalssance, and that kept alive the resilience of
the people in periods of Sﬂh}ﬁﬂm and misery.

These were systematised in the Dharma Siitras, that important
branch of ancient literature which luys doven the goals, rights and
duties of the wdividnal and of functional groups, and the laws and
wraditions which govern their existence and integml equiibriom m
hierarchical relations. The Dharma Sfitras gave rise to the Dharma-
i@stras, or commentites on authortative texts, which were [ree
from sectarian influences and gave through a whole millenninm &
metaphysical shape and pattern to the structure ol eivilization, The
Purinas, literally ancient lore, sometimes called the ffth Veda and
especially intended for the common man, represent both cosmology
and histary. The Ttihisas comprise accounts of ol heroes and hetoines
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—miyths and stories of the primordial events of mankind, which,
according to the Satapatha Brihmaga, are universal and are re-
capititlated in human experience. In this sense Itihisa—for instance,
the legend of the stroggle between good and evil, between the Devas
and the Asuras and betwesn the Kurus and the Pindavas—repeats
itself. Thus another, similar, term is Itivritta, which alternates and
recapitilates itself through the course of these endless conflicts
het:em the joy and hope of divine victory and the misery and dread
of defeat.

The Characteristics of Renaissances and Reformations

There were many more bloodless renaissances sl relormations in
India than in Europe; while there were hanlly any prolonged eultural
eclipses or so-called "dark ages', such as we encounter in the latter
contiment from the end of the fifth to the middle of the eleventh
century, de to the barbarian invasions. Each enltural remaissance in
India had its own mythology, ritual formula, potion of karma, and
norm of dharma. Each identified knowledge with right conduct and
reached the Real both in respect of the Self through the pursuit of
universal vialues, and in respect of the community through the estab-
lishment of an all-embmcing socety. Each, accordingly, was a
decisive tuming point for a new universalism for people and culture,
] a harhinger of a fresh triumph for the spirit of man. If the

' theme of all histories is universal humanity —as the modern
philosophy of history insists—and if its trends are to be conceived
only in teference to the common adventures and vicissitudes of
humanity, and in subordination to its total march, we have a criterion
for the appraisal of the various epochs and movements in India, viz,,
hiow far these exhibit hiuman freedom, communion and aniversality.
Indian history rightly judges a people, region or age acconding to its
contribution to the common pool of culturmi values and traditions,
not of the patria or the nation, but of mankimne.

The Dharmadastras msist upon the adaptation of traditions to
changing conditions, provided that these always conform to the first
principles, which are eternally binding for the social and cosmic order

. alike. Morality in Tndia is an application of the true principles of

metaphysics to contingent problems. A governing principle of Life,
applicuble to all peoples, ages and cultures and dependent upon
metaphysics, constitutes, indeed, the conception of unity in the
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Indian world. Su:hahmsufmﬁtyistnb:dmhnguhtmd&mﬂ:ﬂ
racial solidarity in Chinese civilization, that of the Islamic creed and
the conception of the Calipbate m the Muslim world, and of Christen-
dom and the Roman Empire, its laws and institutions, in Westemn
civilization, Indian scholasticism, in dealing with social facts and
formitions and the growth and vicissitudes of man and society,
reached profound depths and subtleties, depths unknown to Christian,
Jewish and Arab scholastic tradition. Its major problem was the ever-
renewed task of Brahmanising a congeries of races and peoples in all
stages of enlfture and economic development through a universal
pattern of myth, Dharma and ritnal, and a metaphysical formulation
of the social order. This gives the key to the historic process in India
ever since the conquering Indo-Aryans failed fully to absorb the
indlgmuusbﬁsas Dasyus and Asuras as Arya Siidras and Arya

yas into the Divine Aryvan Society.

I The basic patterns of Indian civilization were moulded as much by
the religious heresies and reformations as by the erthodox Brahmanic
systems of thought. From the middle of the millenniam before Chirst
to the egalitarian movements of Tantrikism and Bhakti in the tenth
to the eighteenth century A.p,, these recurrently endeavoured to|
interpret the pure metaphysical varnu theory in terms opposed toy
caste and sacerdotalism, and to assimilate the occupational and back-
ward ethnic groups inta the Indo-Aryun fold, while fitting their faiths
and traditions into the ancient ritualised intellectual standards of the
Brahmanpas, What India stands for is not dry intellectualism, formal
theology and religious routine but true religious mysticism, which is
& dynamic force of social absorption and integration, What is re-
novating in Indian civilization is the rediscovery of the essential
truth and etemal balance of Dharma; what has been socially levelling,
uplifting, or egalitarian is not religious rationalism but ardent mystic-
ism. Scholasticlem in India, promoting orthodoxy as it did in f.l:lilnr
midst of "a bewildering variety of Vedas, Smyitis, doctrines of thi.'qr
sages, customs and methods’ (as noted in the Mahdbhdrata), was
toned down and tempercd by mysticism, voga, and bhakti, which
received constant accessions of strength from the cults and traditions
of the aboriginal civilization of India, Asit fused lnge&u:rthaq:usmln-(
tive truth, Dharma and moral code and subordinated them all to
cerfain metaphysical categories, it provided the broad norms
myths, art motifs and symbels that promoted the integration of a|
very great variety of peoples and illumined every sector of life,
making possible a- rich synthesis of Indian culture from epoch to),
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epoch, These eategories, indeed, give the essential meaning to the
cumulative sequence, with its onder, consistency and laws, that

constitutes true hmtm’j,j

’,

The Hinduisation of Asia

(_Nn renaissance or reformation was, again, restricted to the Indian
continent, Buddhism. both Hinayina and Mahiyiina, Purigic
Brilimanish, Vaispavism, Saivism, Tantrkism, Nathism and
Sahaja, each in its own epoch spread far beyond the frontiers of India.y)
The entire Asian continent from Bactriana to Cambodia and from |
Japan to Java bears the imprint of successive waves of Indian |

t and art) For about two millennia, across the north-westorn Vv
Jand routes, through Afghanistan and through Assam, Manipur and
Upper Burma, or through the passes of the Himalayas to China and
Tibet, cultural influences flowed regularly from India to the rest of
. Asia. In Papini, who is generally assigned to the middle of the ffth
century B.C., the north-western boundaries of India include Prakagva
(modern Ferghana), Kamboja (modern Badakshan-Pamir), Kipifa
(modern Kafiristap) and Gandhara, or the valley of the Kabul river,
For about a whole millennium the entire north-western borderiand
 of India, including Bactria, Ferghana, Badakshan, Afghanistan,

Seistan and Baluchistan, came to be regarded as a division of India—
the “White India’ of the Hellenistic peoples. “White India" remained
more Indian than Iranian even after the Arab Muslim subjugation,
until at least the fourtesnth century. Al-Biruni, writing in about
A.D. 1030, records that Khorasan, Iran, Iraq, Mosul and the country
up to the frontiers of Syria were Buddhistic,

Indian culture also crossed the Hindukush and Pamir and spread to
the basin of the Tarim or Sita river. Formerly, Khotan was Kusthana,
Yarkhand was Chokhuka, Kashgar was Sailadefa, Kucha was
_ Kuchar, Karashahr was Agnidesa and Turfan was Tumpanni. These

oasis-cities on the ancient Middle-Asian caravan routes had Indian
or Indianised settlements, and worshipped Siva, Ganesa and the
Buddha; while Buddhist vikdras flourished there, as in India, till the
beginning of the eleventh century. Even beyand the Tarim basin, in
far-off Shan-Shan and in the Tartar countries, Indian texts in Sans-
krit were widely used. Central Asia, the cock-pit of this continent,
and the Gandhira region from the valley of Kabul to Balkh, the
muting—phunfﬂmﬁsimhad&mﬂtum&thtut&th:mhum
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India on the high mad of migmation of the restless and hardy races
of Westemn Asia, suffered many palitical vicissitudes, The Epithalite
Huns comquered the valley of the Kabul in the second hulf of the ifth
century A0, and destroved the Kusdnn civilization. After a respite
covermg the middie of the sixth to the middle of the seventh century,
the Muslim Arabs penctrated into the Gandhira region, and their
vandalism from a.p. G52 to 664 dealt the final death-blow to the
efflorescent sirt and colture of the Second Holy land of Buddhiemn,
whence the mighty currents of Malfiyina Buddhism spread for
centuries to Middle Asiy and China. Such was the lure of Buddhism
that when the Chinese pilgrim Hiuen Tsang (A0, 630-643) came to
Kapifa in the seventh century, he found the Turkish Rajah a very
devout Mahiyfing Buddhist. Even under Hun and Turkish rule the
Indo-Iranian borderlands remained Buddhist for contaries,

In the Southern Ocean Dvipintara, embmeing Further India and
Indonesia, was regarded by the PPurinas as ‘nine islands or territories
(navabhedn) of Bhiratavarsa, sanctified by the performance of
sactifice, war, trade and other diverse cultuml activities’, With its
vast temples, monasteries, schools of learning, hospitals and places of
pilerimage, Dvipintara Bharmta was indeed, like the valley of the
. Sita (Tarim), a second India where China met India half-way by
the sea-route.

(-t is too often forgutten thut the speedy nind spectacular Indianisa-
tion of both Micdille and South-eastern Asin was only made

by Brihmanical, Buddhist and Tantrka art, which invested witlh
supernatuml loveliness and sensitiveness the myth and doctrine o
each new faith that was preached among the less advanced peoples’
The ‘flight’ of the eelebrated Udayvona image across the Pamir
echoes another momentous flight several centuries ago of the portrait
of the Buddha from Magadha to Sindhu-Satvira, as recorded in the
Divydvadina. In human history art is the quickest and most effica-
cious vehicle for the spread of culture in new lands. Many Indm:
icons, paintings, drawings and models of temples went to East and
South-east Asia along with scriptures and literary works in the vast
spread of Brihmunism and Boddhism,

The Age of Asian Unity Fashioned by Indian Culture

Indianism accordingly gave a unity to the clvilization of Asia, even
as Christianity did to that of Europe, Asian unity passed through
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certnin distinct phases across the centuries, The first age of Asiun
» unity was assoristed with the march of Buddhism from Jalandhara,
Kashmir and Gandhim across the Tarim basin (60 B.¢.-Ap. 300),
The second age of Asian unity was synchronous with the Golden Age
of Gupta culture, which extended from about the fourth to the eighth
century, and was comparable with the age of Pericles in Greece and
of Elizabeth I England. This was the privileged era which saw the
spread of the Mobdyina in Central Asia, the Indian cultural missions
to China and Indonesia and the translations of the Sanskrit texts, the
Chinese pilgrimages to the holy land of the Ganges, the glory of the
Buddhist universities of Nalanda, Gemati-vihdr, Navasangharima,
Srivijaya, Anurddhapura, Ramafifianagara and Dvardvati, the rise
of Hindn colonies and kingdoms in Dvipintara Bhimta, the develop-
ment of Sanskrit literature and its spread throughout South-east
Asia, and the magnificent sculpture at Mathura, Ajanta, Gandhfira,
Miran, Yun-k‘ang, Tun-huang, Horyuji, Sigiriyva, Borabodur and
Prambanan.

Thiet unity lasted until the rise and explosive spread of the militant
Arab Muslim culture, which reached Sind and Spain in the same year
" (Am, 711), after a whirlwind victorious march across: vast regions.
Both Asian and European unity succumbid to the devastating on-
slinght of I=slam across the continents. European civilization
recavered from the blow after the decisive victory at Tours (A.D. 732);
the West Muslim or Moarish kingdem, however, Iasted in Spain for
snother seven centuries, until 142, The unity of Eurnpe thus received
& mide shock: a shock that was repeated in the thirteenth century by
the Mongol congtiest of Eastern Europe and the establishment of the
Golden Horde as & Mongol state. During the seventh century the
Turkish tribes swept into Central Asia and for some time endangered
the caravan routes from Indin to China. But the T'ang dynasty,
(A.p. 618-g07), whose [ar-flung empire extended from Korea to the
Caspian Sea, halted the triumphant eastward march of the Muslim
Arabs and gave peace for three centuries, during which monk-
pilgrims, scriptures and commodities flowed. freely between India
and Chine. Towards the end of the tenth century, the Ghaznavids,
Subuktigin and Mahmud (4D, 6g2-1186) came into this region.
Mahomd, one of the great figures in the history of Central Asia,
conquered Khoresan and invaded India several times. It took
another five centuries, howevet, for Buddhism to disappear from
Central Asia, after it had transformed itself into lamaist form in the
thirteenth century under the regime of the famous Kublai Khan
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{A.D. 1214-1204). Meanwhile the ports on China's eastern coast
replaced the casis cities of Inner Asia as a string of gates for the spread
of Buddhism, by the land-route from the Brahmaputra valley
through Upper Burma to Tonkin, and by the Eastem Sino-Indian
sea-route, From the eighth to the twelfth century Mahdyina,
Vajmyim, Vaispava and Sakti-Siva cults and ideas spread out from
Eastern India and the Coromandel Coast, and moulded Asian culture
irom Nepal and Tibet to Malaya and Indonesia, and from Siam and
Cambodia to China.

" The Response of India to the Challenge of Islam

—

As in Europe, 5o in India, Islam could not establish a stable foot-
hold. While the Arab Muslims were able to establish their hegemony
aver Syria, Persia, Armenia, Egypt and the whole of Northern Africa
up to Spain within eight decades, it took more than six centuries
after the conquest of Sind and Kathiawar (A.b. 712) for the M
empire to consolidate itself in Hindusthan and conquer the Deccan,
This was accomplished, after the conquests of Alanddin Khilji
(1296-1516), during the reign of Mohammad-bin-Tughlaq (1325~
1351). Immediately after his death, however, the empire quickly
dwindled. The interchange between Hinduism and Islam on Indian
soil during these centuries of tension and conflict released
spiritual encrgies and provoked egalitarian movements in the bosom
of both faiths. These combated Hindun sacendotalism and exclisive-
ness on the one hand and Semitic racialism and uncomp i
mgnotheism on the nth.ﬂ')

# Bhokti and Siifi movements, through five centuries of eclectic
idealiem, brought about a spiritual intimacy between Hinduism and'
Isiam which, indeed, bore a rich harvest in the age of the Great'
Moghuls, The secular natiopal state of Akbar united the’
different aces, creeds and sects of India, made Persian her official
language throughout the land, and gave it that structure of village
government and land revenue administration which the British
dominion inherited. The Mughal peace, whose duration was about the
same as that of the subsequent British peace, fostered a vast, swelling
tide of spiritual devotionalism, especially among the lower strata of
society. This, with its associated egalitarian movements, was bringing
about a prafound religious and social synthesis that might have led
to the absorption of Tslam in the habitual Tndian way, but for the
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bigotry and iconoclasm of Aurangzeb, who so strikingly diverged
the policy of Akbar and, indeed, from the Timurid tradi

eighteenth-century bout of anarchy in the country could nal,

ever, totally obscure the visions of loveliness, sweetness and
tranquillity that can be seen in the art of Rajasthana and Hi
Nor could it obstruct the extraordinary religious synthesis, illustrated
by the devotion of large numbers of Hindus to the Hindu-Muslim
cults of Pirs, and the conversion of certain Muslims into Vaignava
saints, such as Javana Haridas in Bengal and Sheikh Mohammad,
Sheikh Sultan and Shaha Muni in Mahurashtra. This tough, unhappy
age also witnessed a literary renaissance, stemming from the Pad- -
mavat, the Shrasigara, the Rimacharita-minasa, the Bhaktamaila,
the Chaitanya-Charitimpita, the Kavikankan Chani and the)
Ramavijaya—great books that gave salace to the Indian soul amidst |
confusion and misery. Yet the rapprochement between Hinduism
and Islim and the evolntion of a casteless and priestless society™
received o tremendous set-back from the political and social chacs and
the military channel taken by the Hindu resurgence among the Sikhs |
and Mamthas, largely as a reaction against Aurangzeb's illi o
policy, and the establishment of the British Raj)

Hinduism and Islam tn South-east Asia

Islam not only found it hard to establish a foothold in India but
it failed to check the vast swelling tide of Hinduisation in South-east
Asia. A third age of Asian unity, following the elimax reached in the
second age under the impetus of the Gupta and T'ang renaissances,
was introduced by the Tantrika renaissance of culture and art in
Eastern India under the Pila Empire, and its missionary activities
in Nepal, Tibet, Further India and Indonesia. This extended from
the eighth to the end of the twelith century, and the foct whence it
travelled to foreign lands were the universities of Odantapuri,
Jagaddala, Vikramapuri, Phulera, Devikota and Pandita in Bengal:
Indisn religion, in the forms of Vajrayina and Sahajayina,
Buddhism, Vaispavism and the Tantrika Sakti-Sivaist cult of the
Lifigam, found new syntheses and forms of expression in South-east
Asin; while Indian art and architecture reached peaks of glory in
the splendid and colossal Brhmanical snd Buddhist temples at
Borobodur, Prambanan, Angkor Thom {Nagaradhima) and Pagan
(Arimardanapura) unattained on Indian soil In fact the most
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magnifieent temple-cities of the world, real wonders of human
engineering, were bullt in this third plase of Asian unification,
contemporaneously with the vandalism of the Turko-Afghans from
Sommath to Kanauj, and the consolidation of the Muslim power in
Northern India. It was only the Islamic incursion into Malsya,
starting from the port of Malaces in the fifteenth century, and the

t conversion of its population to Islam, that eclipsed the
fruitful trend in South Asia towards a religions syncretism; 05 seen
i the assimilation of Saivism and Buddhism under s unified Siva-
Buddha form of worship in Java, Sumnatra-and Baly, of Vaispavism
and Safvism in the composite worship of Safkars-Nidiyana in Siam,
and of Buddhist and Puripic Saktism in the Devardja and othér
cults in Cambodia; a from the Indizn fusion of the Trinity,
Brahma, Vispu and Siva, as recorded in o Kambuja inscription
saluting the King of Trees (Advattha), which has Brahm3 as soot,
Siva as trunk and Visgo as bronches.

The Tdentification of Dharma and Bhirata

Geographically speaking, conguest cannot be stuble or permanent m
a vast sub-continent fike India, which has never been a vingin or
uninhabited fand. Even before the Dravidian or Indo-Aryan advent,
the conntry had & population and a civilization, With a mass of mess
and peoples at different stages of culture occupying the land, the firsst
problem set before the Aryan invaders was, and remains, the basic
problem of Indian history—how to build upa unity amidst the natural
diversitv of regions, races and traditions. It s the identification of
dharma and patria, which was first envisaged in Rigvedic calture,
that represents the special genins of India:. The identity of Dharma and
Bhirata with its sense of dedication, Is magnificently expressed in
the national anthem of the Visnu Purdipa, eamposed in the Gupta
agn: "Bharata is the best of the divisions of Jambudvipa, because
it i the land of virtuous deeds. Other countries seck only enjoyment,
Happy are those who, consigning all the unheeded rewards of their
deeds to the Supreme Spirit, the Universal Self, pass their lives in
this land of virtuous desds ss the means of their realisation of Him.,
The gods themselves exclaim: “Happy are those who are born, even
fram the condifum of divinity, as men in Bhfiratavarsa, -as that is
the way to the joys of paradise and the greater blessings of final
liberation™ °,
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More than half a4 millenniom after the compesition of the Visgu
Purdna in Northem India, the Bhigavata, probably written between
the minth and tenth centuries A, in the Kaveri valley, similarly ex-
tolled Bhiratavarsa as the land hallowed by the sacred rivers, moun-
tains and holy sites of pilgrimage, and the lives of avatiras, and
saintly kings, bhaktas and aspirants. Here God Himself in His grace is
born as Man, to obtain the fervent bhakti of sentient beings so that
they may win final salvation, Thus the gods prefer birth in this
sacred land to enjoyment in heaven, won by so much sacrifice,
penance and charity (Bhagavats, V, I, 15-23). Bhiiratavarsa is not a
geographical entity, but an object of worship and reverence—the
symbal of the yearning for, and realisation of, the Divine,

India is Samskriti or Civilization

We cannot adequately understand this principle, the fusion of
Bharata and Samskriti (moral and spiritual culture), if we permit the
bias derived from European history to make us look for the springs of
Indian development in war and politics or economic struggle.
Neither the Greco-Roman heritage nor Christianity, nor the
ambitions of Churlemagne and Napoleon, could give unity to Europe
—the continent most harsssed by, and prepared for, war in the whole
wordd. While cultural synthesis is the natural key-note of history in
a land characterised by a variety of races, languages, traditions
and beliefs, how often is it forgotten that the period of Indian freedom
covers thirty-seven of the fifty centuries of her development, and far
eclipses the period of her subjection, which lasted for only six
centuries and a hall in medieval and modern times; and. of conrse,
even during that period powerful and autonomous Indian kingdoms

. —such as the Bahmani and Vijayanagar kingdoms, the Maratha
Empire, and the Sikh Empire—rose as centres of ravivall

The role of India's civilizing, humanitarian mission in the neigh-
bouring lands, from Africa to the Pacific and from lran to Kerea, is
equally ignored. The same principles of unification that she applicd
in assimilating different races or ethnic groups on her own soil,
grounded on the essentially metaphysical norms of the Equality of
Man, the Solidarity of Life, and Universal Salvation, provided the
basis for a 'Pan-Indianistn’ of peaceful, evangelising enterprises for
two millennia, to which there is no parallel in world history. Because

, Indian history is largely a history of myths, faiths and ethos, because
S
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it is ideclogical #nd not political, it has a unique signifcance fn the
story of civilization. In a sense, the people of India have & true history
* that few people possess; and India is civilization, providing; as she
has done, many races and peoples of Asia vutside her own boundaries
with & common spiritual and moral basis of unity.

True History, the Movement of Mankind

The obsession With politics or with the role of the siate is
an obstacle to the introdnction and efficacy of an integrative, socio-
logieal methoed in history; a method that seeks by a multicultural
approach to interpret broad movements in terms of myths, religions,
ethos and art pitterns. It is only such a method that can bring order
and continuity into Indian evolution; it is this logic that constitutes
the unifying ‘thread of history’, holding together the beads of the
vatious ¢pochs and movements. India has so far managed to mamtam
an essential unity of her land and culture across the centuries through
the universality of her pattern of myth, art and dbarma, and the
metaphysical orentation of her social order. It is for the future to
decide to what extent her distinetive cnltural heritage, so strikingly
different from the Greco-Jewish heritage of Christian-Muslim
civilization, can yet cement, in the present world milieu, the deeper
iriity and solidarity of Bharatavarsa and achieve the high purpose
ordained for it by history. .
~ The lapses of the former unities of Christendom in the West and in
the Muslim world, the dse of ‘nationalities’ within more or less
homogeneous putterns of civilization, the stresses and strains set up
by the forces of economic stability and progress, combined with a
wholesale decay of tmditfonal bonds and allegiances derived from
religion and metaphysics, have all contributed, through many
vicissitudes in modern historiogruphy, towards the exaggemtion of
first, the theory of a supposed ‘pure race’, and secondly, the theory
of that artifictal and fragmentary unit of culture, a ‘nation’. Thus
history has become in somie measure sectionalised, devoled to the rise
and fall of separate peoples and cultures, whereas true history reveals
a world movement, a1 broad march of mankind that rests on the poal-
ing of commuon values and achievements, First, modernism in history,
the fruit of the nineteenth-century European expansion and scramble
for empire, is pre-occupied with the biases of mce and nationalism.
How essential it is to remember in this connection the wise remarks
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of Lord Acton: "We can found no philosophy on the abservation of
four hundred vears, excluding three thousand. It would be an

and fallacions induction”. Secondly, the concentration on
one niation at a time is entirely congruent with, and supported by, the
Hegelian dialectic of the idex in history, from which both the
materialistic conception of history and the Marxist school of economic
determinism are directly derived—grand bul misleading syntheses of
human development. Human life and events are many-sided; history,
therefore, cannot but be multi-dimensicnal —ideclogical, econamit,
political, military and institutional at the same time.

Myths, the Units of History

Fora multi-dimensional approach the basic units of human history,
embodying the recurrent patterns in the development of a people, are
its great myths or ‘ideas-in-action’, what Rickert calls ‘value-
structures’, which multiply with passing generations and underlic
the continuity of its accumulated traditions and institutions; they
indeed, provide the broad or long-range constants pervading civiliza-
tion. All history is in a sense myth-making, and all nivihs have wings.
The characteristic of Indian myths is that they are anonymous, and
shed the special dispositions and idicsynerasies of individuals, A new
faith, metaphysics or creed discovered by the élite speaks to the
common people, who are inspired and restrained by virtoe of theis
imageries and incidents, famous sages and devotees. Myths are
woven into daily rituals and sacraments, festivals and pilgrimages
and construct an invisible order of truth, goodness and justice in
India relited to the visible order of the cycle of the seasons. Often
bath cosmic and time-binding, these embody the consensus of the
people’s experience and wisdom through the generations and are
truer than history. In Indis, among the myths that have historic
significance may be included the Vedic myths of Sacrifice and
Dharma, Varnt and Aérama; the Buddhist myths of world misery
and the Eight-fold path; the Mabivina myths of universal
compassion and universal nirviga; the Puripic myths of mis-
cegenetion (Varpa-satkara), Kali-yuga and Apad-dharma; the
medieval myths of Bhakti and the casteless and priestless
community; and the late medioval Tantrka myths of the transforma-
tion ‘of the phenomenal world and the consecration of the senses,
desires and emotions as fields and forms of Sakti, the dynamic aspect
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of the Supernal Essence of Indian non-dualism. Such myths have
governed, with progressively greater effectiveness, periods and move-
ments covering several centuries and laid sound and deep the founda-
tions of social institutions and the scheme of life handed down from
generation to generation.

The Problem of Periodisation

The “periodisation’ of Indian history is rendered easier by focus-
ing attention on the dominant myths or ‘threads of history’ that
determine or colour the life and tempo of the people; these, after
accomplishing a marked change or revolution, contribute’ certain
permanent elements to the cultural heritage as a whole. Peoples, like
individuals, have privileged hours or periods in thelr career., The
Vedic Age, the Age of Philosophies and Heresies, the Age of Adoka,
the First Age of Asian Unity, the Age of Neo-Brihmanism and the
Second Asian unification, the Age of the Vedanta, the Age of Tan-
trikism, and the Age of Bhakti stand out as the Golden Eras, beacon-
lights in the general march of Tndian civilization. Each Golden Era
is associated with a constellstion of myths, values and institutions
that have gone to the making of India; Empires and peoples may
come and o, but myth and enlture go on for ever. It is the continuity
of myth, faith and culture that explains social stability in India, and
prevents that chaos which usually follows from fareign conquest and
the imposition of chunges without reference to existing forms and
patterns.

A partial or Jop-sided approach to history fails to recognise the
great formative factors in ancient Indian and Chinese eivilizations.
The unity of Indian civilization is different in kind from that of the
present Western civilization and rests on far deeper and more
universal principles; apprecistion of this may correct the
emphasis on political and economic principles as the determining
forces in the integration of humian culture, and on the study of kings
and dynasties, wars and conquests.

The Rhythm of Mind and Spirit in History

In the present Western age of India's history it is essential to
focus attention to the norms and values that have given stability
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to her seheme of fife and civilizutton, so that she may have an orderly
development in the face of the vast and antagonistic imnovating
tendencies coming from the West. After five millenniums of her
histery India is again experiencing a fresh and fateful rensissance. In
the perspective of world history. the progress of a nation depends not
on its might in the reahn of politics or ecanomics but on its eapacity
for the appreciation and dissemination of certain universals of
civilization that can build up the world community. Jaina, or know-
ledge, for Indis is not detached speculation; it s skill in action
{Yogah Karmasu Kaudalom of the Bhagnvudgita), which is the gonl
equally for the Indian individual and for Indian society. The specula-
tive Truth—the framewock for the Way of Life—is universal for the
individual and society alike. The ceaseless flux and transformation
of upposites in the Way of Life or Becoming are presented as Mahg-
Maya and Mahi-Sakti in the synthesis of Brahmanical and Buddhist
Tantrikism—the lnst profound Indian interpretation of the world,
which, maore than the Vedic, governs the mind and heart, worship
and ritual of modern India. The Tantrika world-view is psychological.
It introduces into the perpetunl dymamism of the fransitory, con-
tingent realms of becoming and dissolving—ihe evolutions ol nature
and the panorama of history—a new, audacions, Dionysian affirma-
tion. Men, societies, epochs and histories are but myriad, ceaselessly
changing manifestations of the Supreme Mother. She is herself the
universe and Samsira, the enticement and sarrow of man (macro-
and microcosm), as well as his intelligence and release. From the
viswpaint of the Spirit of Man, Sakti, his feminine, maternal aspect,
is the supreme riddle and quest, and the final consciousness (chetand)
and consummation, Behind her unending sport, the panorama of
nature, life and civilization, which is her visible face, there is her
veiled face, her transcendent, primordial mystery. Thus the Indian
mind and spirit move between the polarities of transcendence and
immanence and find joy and serenity in the very confusion and
tamutt of history. Indian history is an illustration of the macro-
cosmic balance and rthythm of the human mind and the forces of
culture, which have again snd again asserted the supremacy and
liberating power of universal and transcendental values over conflicts
and discords and the chiequered course of Life.
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The Indian Philosophy of History

The Indian conception of history is skilfully embodied in one of the
carly extant sculptures: at the Buddhist vihira, or tock-cut
monastery, at Bhitja in: the Western Ghats, belonging to the late
Maurya or Sufiga renaissance (second or first ‘century .c.). Vedic
Aryan culture provided the Indian political ideal of a sole and pars-
mount mogarch of the Universe (Chakravarii), who mies a _
to Dharma, From this Buddhism derived the ideal of a Spiritual
Rules of the Universe—the paramount sovereign of the spiritual
world. The archetypes of such an all-conquering temporal sovereign
m Fali literature are the legendary Dalhanemi and Mahasudassana
and the historical Afoka. It is not improbable that Adoka (273232
B.c.) directed the construction of such Buddlist vihiras, The Mauryan
Empire, it should be noted, is mentioned as the Chaturbhiigachak-
ravart] dhirmikadharmardjuh by the Divydvadina. In Brihoini-
cal literature Indra und Mandhits represent the type of the Universal
temporal ruler. In the BhajR relief the Buddha, or his temporal
counterpart, Dalhanemi, Mahisudassana or Dharmiidoka, s mounted
on an elephant and accompanied by a minister (both elephant
and minister being inclnded traditionally as imperial ‘treasures’,
chakkaratna), symbolising the pammount power wielded by him for
the maintenance of Dharma on earth. At the upper left corner of the
relief there is much commotion, caused by the elephant as it strides
over the landscape and uproots a huge tree, precipitating some
human beings. Both the colossal size of the Buddha and his mount
and the fury of his passage symbalise his irresistible spiritual and
temporal might. On the landscape below is depicted Uttarakury, the:
early home of the Indo-Aryans, later on considered to be the Elysium
where the Great conqueror finds his ultimite abode, and where are
found all happiness and beauty along with complete freedom from:
desire. Here revel joyous couples, a king with his court, musicians
and duncers, and a vast ussemblage of people, with the Tree of Wish-
fulfilment (Kalpa-druma) in the centre—all minute and msignificant
figures crowded in a lively, fluent scene of earthly life. At the lower
left is depicted the depredation of the horse-headed man-eating
Yaksi-Asvamukhi, which the compassionate Ruler discountenances.

The Bhiija reliel magnificently Hlustrates the fundamental meta-
physical conceptions of the victory of righteousness (dharma} over
evil, the falsity of the world of appearance and enjoyment (riipa,
miyd), and the bliss of the eternal kingdom of righteousness and non-
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attachment (svarga). All levels of life, vegetation, tree-spirit, goblin,
man, king and god, working out the macrocosmic law of karma
according to the Indian conception, are represented here. The count-
less, toy-fike living forms are so carved that they seem to rise and
proliferate like thin, evanescent bubbles from the formless, un-
differentiated rock, the matrix of the phenomenal (miyic) world,
thus symbaolising the supreme mystery of creation and the procession
of history. Vedic and Upamsadic, as well as Boddhist myths, here
fuse together in & moral, cosmic interpretation of the human adven-
ture. Life's ceaseless cyvele of enjoyment and suffering in various
levels, grades and forms is depicted forcefully in a sensuous, piquant
jciom that marks an eardy integration of the commaniing earthiness
and power of the hasic and ancient Dravidian rock-cut sculpture of
the south and the harmony and discipline of Indo-Aryan temple
sculpture of the north. '

The Indian philosophy of history conceives macrocosmic cycles
{yngas) or collectivities and mucrocosmic Patriarchs (mythical
Manus or Manavas), who give them their proper laws as reflections
of the universal order, endlessly following one another in @ limitless
spacc-and-time. Such cyclical undulations, the Purinas show,
oscillate abott certain norms posited by the Dharma-$istras, and
they are as real as the norms. Into the ageless cyclical process of the
world organism India imports a moral and cultural purpose by
conceiving & procession of historical nges, of Krita, Tretd, Dvapara
and Kali, in which the moral order of Dharma gradually lapses from
purity and perfection into disorganisation and conflict, and then
begins another cycle. Krita (literally, perfect], Tretd (or three),
Dvipara (or dyad) and Kali {or wretched) are the names of four
throws in the Indian dice game, The Bull of Dharma, or ideal righ-
teousness, stands firmly on its four legs in the Krita yuga; but with
the procession of the Yugas Dharma suffers.an eclipse antil in the
age of degencration, the Kali yuga, Dharma stands precariously on
one leg only, and man and culture reveal their lowest depths of
degradation. Kali means also strife or war. How true of the modern
warld is the Visnu Purdipa’s characterisstion of society in the Kali
age! ‘Society reaches a state where property confers rank, wealth
becomes the only source of virtue, passion the sole bond ol union
between husband and wife, {alsehood the way to sicoess in life, sex
‘the onlv means of enjoyment, and external trappings take the place
ol inner religion’. According to sncient myth Visnu became in-
carnate is Rimachandra in the Tretd and Kpsoa in the Dviipara
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age in order to show manikind the rule of Dhnrma. Kalki, the Messiah
of the Kali age, is'yvet to come, to rescue the modern workl from war
and unrighteousness, The complete cyele of the four yngas is called
the Mahayuga or the Greal Yuga—just a single day to the Progenitor
{Brakimi), a singlé kalpa. Over each kalpa presides a mythical Manm,
teacher or law-giver, As each kalpa begins, the warld is created afresh
by Brahmi; durng the kalpa it is protected by Visnu, and at its
end it is destroyed by Siva, The universe is not created, but there are
pulsations of manifestation and withdrawal, evolution and involution,
of the Great Being of the universe in the endless stretches of time
and the mfnitudes of space. :

The Vast Vistas of Yuga

Stich breath-taking vistas of time do not enter into the Western
philosophy of history. The Great Being says of Himself in the Matsya
Purdiga: 'l am the Primeval Cosmic Man, Nariyapa; | am the source
of the universe; I have a thousand heads; I manifest myself as the
holiest of holy sacrifices; T manifest mvself as the sacred fire that
carries the offerings of men on earth to the gods in heaven. Simultane
onsly 1 am the king of Gods, wearing the garb of Indr. I am the
foremost of the immortals, T am the cycle of the year, which generates
everything and dissolves il, 1 um the divine yogi, thé cosmic juggler
or magician, who works wounderful tricks of delusion. The magical
deceptions of the cosmic yogi are the yugas, the ages of the world.
This display of the mirage of the phenomenal process of the universe
is the work of my creative aspect; but at the same time I am the
whirtpool, the destructive vortex, that sucks back whatever has been
displayed and puts an end to the procession of the yugns, I put an
end to everything that exists. My name is Death of the Universe',
(Translated by Zimmerj.

The Great Being is the Absolute, 'Greal Time', i.e, eternity;
und the universe and the process of history are empirical and derived
being, limited in time and space, ie., Miyd, or magic. But what is
transient and contingent is neither non-existent nor illusory; for it
is the creative aspect of Being and as such real and meanmgiul for
man. Bhakti thought, stemming from the Bhigavata Puriipa, later
stressed the play or sport of the Great Being as the key to his unique
power (Maya) and as underiying the world order—the scene of His
supra-sengible enjoyment. The doctrine of Miaya underlines the
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contrasts between knowledge and delusion, between ‘mimage’ and
reality, between time and eternity, It du-&snntnskmnn to treat the
procession of the yogas or history as a phantom or an illusion; or to
be indifferent to the rhythm of dbarma and adharma i human
society. Yet it does teach him to treat the vugas, with their Indras,
Manus and ‘great men’, as unreal, passing bubbles that will be
broken in the endless onward flow of time. God is the unmanifest,
unchanging One behind the manifestation of the universe and the
flux of history—the immutable centre of the endless procession of
life and history. Veiled by the manifested plurality which is Maya,
Pure Being remains unrevealed. ‘T know the beings that are past,
that are present, O Arjuns, and that are to come; but Me no one
knows'. (Bhagavadgita, vii, 24, 26). Indizn thought does not show
the anti-historfcal attitude of Schopenhauer, who finds no reality
i history, & mere mist of illosion on the basis of his subjective
idealism. History in the Purfinas and Itihdsas is not an illusion,
though it is not ultimately real.

The Human Meaning of the Cycles of Righteousness

The Indian philosophy of history does not treat the history of the
world as the biogmaphy of mankind, still less of ‘great men'. It
mla i terms not of Brahmds (creators), Indms [!urds of peoples),
and Manus (teachers), imending though their senies is, but of the age-
less asvillations of Dharma or Righteousness in the wheelings of time.
Dharma, the impersonal aspect of eternity, endlessly pulsates through
the eons. Thus the bleakness of the vast extensions of the yugas is
replaced by the warmth of value and significance for the human
species: for individuals, nations, mankingd, can obfain a sense of
direction in their world-ages from such a symbolic treatment of time

-and eternity, In the limited sphere of short human history, where the
strangest vicissitudes are encountered, the Indian myth of man's
periodic relentless passage from ascent to descent, from perfection
to degradation and back agwin to ascent and pcrl.’ectiun, blunts the
edges of his ambition and ageressiveness, frustration and msery,
The slowly recurring ups and downs of dharma and adbarma, the
goodness and evil in society, become saturated with the pious expect-
ancy and calm resignation of a finite creature submitting to a grand,
macrocosmie pulsation, Indian civilization apprehends time in terms
of mankind and the world-organism, and discards both optimism
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and pessimism, luying stress on the need for, and the hopefulness of,
¢ffort to make things better.

Bevond and belind the procession of the warld and its progress,
with its cycles of good and evil, is the Great Being Siva (Goodness or
Bliss), who sweeps away the multitude of creatures, men, gods and
demons, in space and time, destroying them within himself. Time and
Mava eomprise His primordial substance. The tireless dance of the
Lord, frantic yet clegant, is the whirl of the yugas, or sons of history.
Amidst the triumphs and devastations of history, which follow from,
or rather comprise, the foot-falls of His cosmic dance, Siva in His
samadhi remains majestic, unperturbed and omnipotent—the perfect
embodiment of the Indian ideal. In plastic representations of Siva
Natarija, es in the metaphysical conception, there is a profound
antithesis between the frenzy of Siva's whirling dance, symbolising
the cyeclic movements of matter and energy within the cosmos, and
the serenity of His samfidhi. The Dance of Siva is-one of the great
ancient motifs in religion and ari in India. If we exclude the Hamappa
dancing image, which suggests the activity of the pre-Arvan deity
that was later assimilated with Siva, one of the earlisst references Lo
Hlis dance in Sanskrit literature is to be found in the Meghadiita
(1, 39) of Kalidasa (¢, A0, 400-455). ‘During the evening dancs of
Mahiksla (Great Time), His numerous raised arms whirl mpidly
round in 4 circle, resembling a forest of trees’. From epoch to epach
the various dances of Siva—Pradosa, Tapdava, and Nadinta—
have been differently interpreted, according to the minds and hearts
of His devotess; but to envisage the cyclical alterations of history,
to ponder the endless ups and downs, fulfilments and defeats, of
peoples and clvilizations, and to imagine Him rhythmically dancing
in the heart of Humanity, is to gain comfort and serenity. Like the
triple face of Siva, the dance image is a majestic synthesis of meta-
physics, science and history, and has supreme appeal in India to the
devotee, the philosopher and the artist alike.

Cognate with the cosmic dance of Siva is that of K&l or Chimunda
and Ganesa, which in Indian art represents with equal symmetry and
sublimity the elemental force through which the universe is created,
maintained and uitimately destroved, comresponding to the primary
and original pulse of activity ond renunciation of the human soul,
Similarly, Mahivana Buddhism has created the majestic dance
images of Hevajra and Heruka. In such cosmic dance images, with
their numerous variations in the complex and vast iconography of
the country, India superbly expresses the notion of the eyclic evolu-
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tion and invalution of the forces of life in nature and history, akin to
the primary escillating moods of manifestation and silence of the
human spirit, Man is the echo of etemity. The flow of time and the

changes of history are bubbles of the Supreme Brahman or Siva,
flesting illusions of the miyic worlds of individual and collective
existences and manifestations, revealing a continuous rhythm—the
dance of Natardija. There is also the significant myth, poetically
presented in the Kaliki Purdga, of Siva striding over the earth mad
with grief at the sudden voluntary death of his consort, Satl, whoss
corpse he carries on his shoulders, The gods, in their anxiety for the
universe, dismembered the corpse, letting the fragments drop to the
earth one by one. The foot-falls of disconsolate Siva's blind wandering
came to be strewn with the remains of Safi's blessed body and became
sacred shrines and cities, from ngu[a in Baluchistan to Kamakhys
in Assain, and from Nanda Devi in the Himalayas to Kumaoka at
the Cape. Though the earth broke beneath Siva's foot-falls and still
trembiles towands the east, mankind benefited from Siva's agony;
for Sati sanctifies the earth by descending on the fiftv-two sites of
pilgrimage that mark Siva’s passage, and bestow infinite boons an
all nations,

To change the Hindu Purfpic myth, the Primordial Purusa is
also Vispu. In the present era, termed the Boar or Virdha em,
Vigou recurrently incamates Himself as the Boar and rescues the
goddess Earth, or Prithvi, from the depths of the deloge or dissolu-
tion., Earth agnin and again falls & victim to deluge and dissolution
in the slow, relentless march of Space-and-Time, Again and again,
the Supreme Spirit Visou réscues her, casually promising succour
in every crisis: "l will always bear you ap {on my arm) like this',

Such is the debunking, annihilating revelation of the cyctical view
of history. In the Purinic accounts of man, his history and
his destiny, we find s complete discounting of conceptions of value,
o sublime indifference, an adamantine neutrality. The Brahmas-
Vaivarta Purdpa says: 'Life in the cyele of the countless rebirths is
lik= a vision in a dream. The gods on high, the mute trees and the
stones are alike apparitions in this phantasy, But Death administers
the law of time. Ondained by time, Deith is the master of all
Perishable as bubbles are the good and the evil of the beings of the
dream. In unending cycles the good and the evil alternate. Hence the
wise are-attached to neither, neither the evil nor the good. The wise
arenot attached to anything at all’. History, like phulosophy, teaches
sovereign non-attachment.
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CHAPTER 1

THE CULTURE OF THE INDUS

The Trade and Luxury of the Indus People

FIFTY centuries ago a wealthy and highly elaborate civilization,
which extended from the Simla Hills to Kathiawar, sprang up in
the Indus Valley. This area was, in the older climatic eycle, far better
mtu:dthnnup:ﬁu:t The Ambian Sea monsoon then drenched
the entire region from Iran to the Punjab and Gujarat. Four great
rivers, the Indus, the Mihman, the Sarasvati and the Dyisadvati,
by their regular floods, were the mainstay of a prosperous agriculture
and the wealth and trade of many ssttlements, of which two large
cities; Mohenjo-daro (literully “the mound of the dead” or “the
mound of the confluence’) and Harappa, and thirty-five small ones
have been unearthed.

There were many routes by which the Indus-Mihran civilization
established a brisk trade and intercourse with the vallev of the
Euphmtes. First, there were the land-routes from near modem
Karachi through the Makran and Las-Bela, the Mula pass, and the
passes of the Bolan, Lake Phusi and the Gaz valley. Secondly, there
was the sea-route along the coast of the Persian Guif. Both within
the boundaries of the Indian sub-continent and externally with the
Sumer, Elam and Akkad there was considerable truffic of merchan-
dise, Some scholurs jdentify the Asuras of Vedic literature with the
Assurs or Assyrians, who, according to the Satapatha Brihmana,
sdem to have founded settlements as far east as Magadha. India sent
out fabrics of wool and cotton, artistic pottery goods and gold and
silver omaments. That commerce with the West was well developed
from very early times is indicated by the discovery of numerous
Indian seals of Mohenjo-daro type at different Sumerian and Elamite
sites. On the othor hand at Chanhu-daro a hair-pin has been dis-
coversd resembling pins found in the islands of the Asgean Sea. The
Indus Valley women seemed to have adopted their method of hair-
dressing from the Sumerians,
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A highly sophisticated, huxurious civilization is attested by the use
of ormaments of gold, silver, ivory and stones, of household dishes,
bowls, vases and toilet boxes and by the vogue of terma-cotta toys of
various kinds for children. Stone carving und metal casting attained
considerable refinement. The bronze dancing-girl from Mohenjo-daro
is full of rhythm and animation, which is stressed by the slimness
ind angularity of the limbs; it probably represents a courtesan from
one of the cities of Mesopotamia. Mohenjo-daro, with its remarkable
facilities for land and water commumication, was a most cosmopolitan
city; at least four major racial types have been discerned there, Proto-
Australoid, Mediterranean, Mongoleid, and Alpmoid.

It is not known to what extent the rulers of the Indus Valley
controlled the rest of India. But gold ind precious stones came from
Mysore and stag’s homs from Kashmir. Nearer home copper and lead
came from Rajputana. Silver must have come from outside India—
Iran, Armenia or Afghanistan. It is probable that at the time of the
Aryan advent the Indus Valley people controlled the river system
of the whale of north-western India. Indra killed the demon Vitra,
whose home is near the Sindhu, and ‘set free the rivers’ paths’. He
slanghtered Vala, ‘burst apart the defences of the mountain and
found the golden treasure’.

The Indus Seals

A mest interesting view of Indus Valley avilization has been
opened up by the discovery of various skilfully fabricated seals
bearing representations of animals and pictographic writings. There
is no unanimity to-day about the purpose of the seals, winle the
writings on them have remained undeciphered, Yet over two
thousand senls have been discovered, made of steatite, faience, ivory
and clay amd exhibiting perfect skill and craftsmanship. Seals of the
Mohenjo-daro type have also been found in Elam and Mesopotaniia,
while a cuneiform mscription of the Euphmtes valley has ilso been
discovered - at Mohenjo-daro. Commerce with the valley of the
Euphrates and the Tigris not only led to the imterchange of luxuries,
omaments and sophisticated urban habits of life but also of gods
and myths. The Indus Valley seals reveal the importation of at least
two Mesopotamian legends or deities—the triple-headed, primordial
bull, who is the progenitor, and the Mesopotamian hero, Gilgamesh,
wha by his superhuman strength can easily strangle the greal beasts
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of the forests to make the world safe for man, It seems that the Indus
Valley seals were primarily used for trade and for the protection of
goods and property. Cotton fabric bearing an Indus Valley seal has
been discovered at a pre-historic site in Iraq. When merchandise was
packed in bales these were protected by lubels of clay that bore the
imprints of the seal. Such seals might also have been used for closing
the mouths of bins and vases, and the doars of the houses of rich and
poor people alike, In fact everybody seems to have owned and used
such seals,

Certain seals found at Jhukar exactly resemble seals from the
cemetery at Shahi Tump, From the nature of the seals, and also from
the pottery, archacologists have arrived at a more or less precise
stratification of the different layers of this ancient civifization, which
thevy date, almost unanimously, between about 3z2so-2750 B.C
Quetta; Amri and Zhob preceded the civilization of Mohenjo-daro
and Harappa; Nal, Shali Tump, Jhukar and Jhangar were later
cemtres, The Indus Valley civilization spread up to north Balochistan
in the west, and along the Sutlej river; up to the Himalayan foot-
hills in the porth; and along the Samesvati river in Bahawalpur in
the sast

The Amenities of a Highly Developed Urban Comminenty

The cities of Mohenjo-daro and Harappa were quite big and

: strongly fortified citadels. The two capitals, one on the
Indus and the other on the Rivi, were linked with each other by

river transport. The existence of a centralised administration may
be inferred from the discovery of commodious gramaries and store-

houses consisting of rows of long halls. These were probably state

granaries such as those of Imperial Rome, wheré thoonsands of
warkers toiled at grain-pounding, Both Mohenjo-daro and Harappa

built embankments against floods. Exeavations at the farmer reveal

that it possessed across successive centuries an elaborate and efficient

system of water-supply, drainage and street lay-out and a uniform,

planned pattern of street frontages; all of which indicates a stable

civic life and a highly organised administration which the devastating

floods conld not interrupt. Each honse had a well and a bath-room

with drains connected to the main street-drains; while some kind of a

watch and ward system for the different quarters of the city was also

developed. There were public baths, caravanserais und store-houses,
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all probably indicative of a large floating population engaged in trade,
The abundant forests of the well-watered valleys of the Indus. Ravi,
Sutlyj and Sarasvati supplied fuel for brick-making on a vast scale.
It was from India that the elegantly built domestic brick structure
spread to the Euphirates Valley, along the Makran-Baluchistan route
frequented by thousands of traders and merchants.

The Over-lapping of Indus and Rig-vedic Cultures

The culture of the Indus-Miran doab probably over-lapped and
intersected the culture of the Indo-Aryvans on the upper of

the Rivi, the Sarasvatiand the Drisadvati. The valley lying betwesn
the dried-up rivers Sarasvatl and Drisadvati, later on known as the

Indo-Aryan holy land of Brahmvarta, holds in ils womb vestigs

af two very ancient cvilizations. The Harappa culture has been
traced at Kotla Nihang in the Ganges-Jamuna doab, and in the west
at Rangpur, Limbdi, in the Saurlisira Union, Recent archasological
explorations condncted in the valley of the Samsvati and. :
in Bikaner have put on the map nearly a hundred pre-lustone sites,

These have been grouped by the archaeclogist and field worker,

M. S. Vats, into: (1) An carly series of settlements representing the
culture of the Harappa-Mohenjo-daro city states. (3) A group of
Harappan affinities but with slight differences in pottery fabric and
types suggesting an eastern variety of Hanppa culture. (3) A group
with painted grey ware and associated pottery distinct both from
Harappa wares and those of the succeeding cultures. This group

corresponds to the painted grey ware of South and East Punjab and

Western U.P., which has lately assumed importance as the potential
interlocking key to the Dark Period. The painted grey ware culture

seemns to have flourished In the first hall of the first millennium B.c.

(4) A final group comprising comparatively larger sites representing
a culture chamcterizsed by sturdy and varied pottery, painted with

hlack (or rarely crimson) on red ground, which perhaps flourished in

the early centuries of our era. There is no doubt that more explora-
tions in this area will reveal new links between the Todos valley and
the Ganges valley cultares.

Thesites of both cultures have intersected in the Ganges- Jamuna
Doab. There were long drawn-out fights between the Bharmuta King
Suds and the Disas or Dasyus, who were characterised in the Rig-
Veda as snub-nosed and “of dark brood', speaking a strange langmage -
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and worshipping the phallus. These were probably the Indus people, a
Mediterranean stock who had migrated from Iran. The Battle of the
Ten kings (Disard)fn) was fought on the Parusnl or the Rivi, on
which the ancient great city of Harappa stood. Harappa may be
identified with Harivupia, which was, according to the Rig-Veda,
inhabited by Vyichivats, who were conquered by the Indo-Aryan
clans. The Rig-Vedic settlements gradually spread from Sindh to
Afiga and from Kashmir to Malwa and Rajputana. The Vindhyas

ate mentioned iy the Kaunditaki Upanigad; while the Sarayl and
Sadanlrﬁ {or the Rapti or Gandak) in the eist is also repeatedly
referred to, Though the Madhyadeda, the firm middle-land, comprised
the core of the Vedic territory occupied by the Korus and the
Parichilas, the spirit of adventure and enterprise led the Aryan
invaders or immigrants to come into more or less continuous contact,
and sometimes bloody conflict, with indigenous peoples—the Disa-
Diasyus and the Nigiidas,

Prolotypes of Vedic Detlies

In spite of sanguinary battles between the Indus people and the
Aryans there must have been peaceful intercourse; for Indian civiliza-
tion probably took over the worship of the three-faced nude god
surrounded by animals, Siva-Pasupati or Siva-vogidvara, from the
Indus people. Pasupati of the Indus culture was first introduced into
the Rigvedic culture as the dreaded deity Rudra, whose alien origin
is indicated by the oldest Brihmapas, which wamn the Arvan
sacrificers against invoking him or even pronmmaing lis name. He
js mentioned indirectly as "this god' or "the god whose name contains
the word pasu or bhiita” (i.c., Padupati, Bhfitapati, the Lord of
.!\n'rm:]s]. A Mohenjo-daro figure represents this deity as seated in
yogic meditation and surrounded by snimals, the elephant, tiger,
rhino, buffalo and decr. A Hamppa image, called the dancer, suggests
Siva in his dancing posture, Both the Mohenjo-daro image and one
of the Harappa torsos have the upward pointing phallus of the ascetic
which we first encounter in Indian sculpture at Mathuri, belonging
to the late Kugina period, and which is discemible in the Gupta
sculpture at Paharpur in Bengal and Chaudua in Orissa. A pair of
horns erowns his head and he has three faces and eyes, obviously
d:mtmg divinity. There is also a trident above the head—the proto-
type of the Hindy and Buddhist tridila. An Indus Valley copper seal
&
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represents o vogi with a devotee an either side and coiled serpents
facing him. T the Aryan tradition Siva wears serpents and is Tryam-
baka, ar three-faced, while the Siva images in Pallava sculpture in
the south actually show the Mohenjo-daro pair of homns: Thus the
Indus Valley prototype and the Indio-Aryan Siva, or Rudra, resemble
sach pther in muny features and technical details, The phallic emblem
of Siva (Siva-linga) is also met with in the Indus Valley i the form
ol conical and cylindrical stones, :

Similarly the worship of the primordial Mother Goddess, which the
Indus Valley had in common with Asia Minor and the Asgean region,
and of the personified female organ, as well as of streams and tres
and such animals as the bull and the snake, seem to have come down
from the Indus Valley culture. The Rigvedic Goddesses of Aditi and
Prithvi are probably derived from the latter. More definitely, the
Rigvedic mother-goddess, Srima or Sri-Laksml, of the Gupta period
(discovered in the U.P.), who is depicted nude with the lotus issumg
out of her body, is derived from the Hamppa godidess, who has her
legs outstretched and a plant isuing from her womb. In the Aegean
the Great Mother is not only the mother of men and animals but she
also represents the fecundity of the world of vegetution,

The Indus Valley Contributions to Folk-cult and Magic

The Indus Valley bull, with the altar or manger biefore it, is the
prototype of Siva’s Nandi. But Indus valley art has given an abstract
pattern to its muscles, bones and folds of skin that express its
massivensss and strength in a way that is unique in the word's
animal sculpture. There are horned female figures perched on trees
in the Indns Valley culture, prototypes of the tree-spirits of the
Atharva-veds and the Yaksis of the Maurya and Sufiga epochs.
The teee not only enshrines a deity or tree-spint but sometumes.
stands dlone protected by a fence, anticipating the Bodhi tree of
Buddhist worship. The Indus civilization seems also to ‘have be-
queathed to Hinduism the notion of the sacredness of water, which
underlay the institution of the public bath on the citadel of
Mohenjo-daro and the elaborate provision of bathing facilities in
the entire city, The secular and the sacred, the magical and the
ritualistic, mix imextricably in the cultures of the Indus and Samsvati
valleys. Significant also is the correspondence between the i
¢harm of scarves draped across the breasts mentioned in the Atharva-
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veda and those met witl in the terra-cotta figurines found at Kalj,
Zhob, Harappa and Siri Dher and at Ahichehhatra, KauSambi and
and at Mathuri in a later age.
The Athurva-vedn refers to the enlt of the Vrdtas or Vrdtyas, a
peaple who offered no sacrifices but believed in magic and charms.
Acconling to Pigini the Vratyas lived by violence and depredation.
These were probably the Indus people. Certain arts wnd handicrafts
such as handloom weaving, the making of the ox-cart, and glyptic
art, as well as village and aty planning methods, seem also to have
been permanent gifts of the Indus civilization. The Aryans came to
the Punjab not long after 3000 B.¢. Knowing the vse of the sword
and the horss in warfare they were easily able to defeat, and
finally wipe out, the peaceful, urban, commerdal cvilimtion of
the Indus region. Indra, also known 48 Purandara and Purabhid,
or destroyer of forts and towns, valiantly leading his hardy, warlike
people, obviously played havoc among the settlements and forts of
the Indus peaple, and despoiled their niches.

“In kindled fire he burmt up all their weapons,
And made him nch with kine and carts and horses'

The more anclent, unwarlike and luxurions civilization must have
come to a violent end, but not before it bequeathed to its conquerors
many of its gods and rituals and arts of living

The Nagas in the Jamtna Valley

It is probable that the modus vivendi between the two peoples was
reached not in Smd or in the Punjab but in the Ganges-Jamuma
Doab, where they found themselves facing each other alonga narrow
cornidor, -as they both extended the frontiers of their settlements
towards the richer Ganges basin. Two episodes, recorded by racial
memory in the Indian epic, the Mohabharata, perhaps indicate
certain later phases of the conflict between the Indo-Aryans and the
Harappa peoples in the Ganges plain, The buming of the Khandava
forest in the valley of the Jamuna and the expulsion of the Nigas
with their ruler, Taksaka, who had to take refuge in the hills, may
represent episodes where the two great peoples met in bloody conflict.
But an the other hand, the marriage of Arjuna with Uliipi, daughter
of the Naga king, Viisuki, represents a significant step towards racial

16530
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assimilation in the Jamuna-Ganges basin. The suake appears in a-
Harappa figure on o faience tablet in which a deity with & hooded
¢obra is warshipped by kneeling men. On a clay amulet the snake
appears as being ritnally offered milk, The Niga or snake cult was of
importance in Hamppa, Elam and Babylonie The Nigas, who
participated in the Bharata war on the side of both the Kauravas and
the Pandavas, are not mythical, and may represent the remmants
of the Indus Valley people, finally expelied from the Central Gangetic
plain to the Narmada area, where they were located by the Poriigas.



CHAPTER 0

THE CULTURE OF THE SARASVATI

The March from Central Asia to the Sarasvali Plain

soME time about the third millennium Bic. the Aryans, white-
skinned, Bluseyed and shapely of nose, und riding on *bright prancing
horsss' and wheeled vehicles, appeared in the course of their migration
from Central Asia in the plains of the Indus and the Samsvati. They
called the region the Sapta-Sarasvati, or the Land of the Seven
Rivers—the Sarasvati with its associated streams. Winternitz
observes that there s nothing to contradict the assumption that Vedic
literature extends back to the third millenary and ancient Indian
culture to the fourth; & view that is generally accepted as judicious
by the majarity of Indologists. The affinity between the Vedic peaple
and the Tranisns is shown by reference to the Rigvedic gods, Indra,
Mitrs, Varuna and the two Nisatvas, in tablets and imscriptions
found in Asia Minor and Anatolia. Indra was of course the chief
deity—the leader of armed forces and destroyer of forts. "“Thou goest
on from fight to fight intrepidly, destroying castle after castle here
with strength,’ says a Rigvedic hymn, Indm alss tore away some of
the eniemy’s “autumnal forts’, probably the protective embankments
of the cities of the Harappa civilization. He is moreover the giver of
rain, the vanquisher of the demon Vyitra, 'the obstructor of the
rivers’. He ‘sets free the rivers’ path; all river banks yield to his
manty might'. All pessible hindrances to the frrigation of the Punjab
plains arising from the older Harappa cities and towns, with their
massive doms and embankments that controlled the river system
of the entire region, were done away with by Indra. “The mother-
earth now brown and bure, will soon a nuptial green robe wear.
Thus the Arvans, who were neither urban dwellers nor agriculturists.
during their previous history, now settled on the land and leamned to
practise agriculture and irrigation. They coltivated wheat, batley,
rice and maize with teams of six, eight or even twelve oxen driving



3 THE GULTURE AND ART OF INDIA

the plough, amd they parcelled out the land in separate holdings
among the heads of families. Indra Vyitraghna, or Vyitra-slayer, and
Apsu-jit, or ‘conquering in the water’, safeguarded the use of the
annual Hood with its fertilising silt.

The Vedic Patiern of Society

The people were divided into four classes, the Brilunanas or priests,
the Riajanyas, Ksatrivas or warriors, the Vaisyas; who followed
agricultural and pastoral pursuits, and finally the Sfidras; the dark-
skinned indigenous people, who were occupied as hunters, fishermen
and domestic slaves, These classes did not ervstallise into castes,
and mterchange of occupations and inter-marriage among the upper
social groups was frequent. The Chaturvarnya scheme of social strati-
fication and the differentiation between the Dvijas, or the ‘twice
born’, and the Siidras, or the sections of the community that had yet
to be reclaimed by the Aryin sacraments or samskiiras, have been
a feature of Indian civilization ever since the close of the Vedic
wriuli

Though the boundaries of the social groups were in large measute
permezble, Vedic Arvan society possessed the broad four-fold
gradation, and the distinction between the Aryan varpa and the
Dasyu varga was there, due to marked differences in race, colour, and
way of living, The Brihadiragyaka Upanisad diescribes the Indo-
Aryans as white, brown and dark. All studied the Vedas, but the dark
and hlack ones, referring to the Sudras, were the cleverest, knowing
all the three Vedas; the two others knowing only one and two.
It was the Vedic fire rituals and sacraments that opened the gates of
Aryahood to the Dasyus or non-Aryans, who entered into the Vedic
social system as Stdras, The Sidras, or rather Arya Stidrs, could
obtamn initiation into the highest philosophy, as the stories of Satya-
kima Jabéla and Janasruti indicate; they conld extabilish the sacri-
ficial fire and also participate in the Soma sacrifice. The Satapaths
Bralimapa mentions the Sildra’s role in the Somasvijfia, while the
Taittiriya Brahmana lays down the regulstions for the fire ritual
to be performed by the Sidrm athakira, or wheel-wright. There was
accordingly 4 constant infiltration into the Arya Siidra class of the
aboriginul Dasas, Dasyus and Nigddas: all backward ethnic groups,
indeed, wnited for admittance into the Arva varga through ritual and
learming. Thus the Pafchajanib, or five people, of Vedic litemtiire
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refers, acconding to the Nirukta, to the four varpas and the Nicidas,
The quadruple varpn schetne of society, the word varpa meaning not
coloar but spiritual attribute (varagiya implying the "elite’), was the
gift of the Vedic age to Indian culture, the rules of endogamy and
exogamy under the gotra constitution contributmg towands vama-
elaboration.

The free, self-governing Indo-Aryan village under the headman and
the patriarchal jont Inde-Aryan family under the strict controi of
its head set the pattemn for the future social structure in India, just
as the distribution of holdings, spread out in narrow strips from the
village settlemient, with commeon lands and grazing grounds in
between, has govermned the type of field distribution in peasant
farming. Even the planning of Indian villages and towns has through
the ages followed the structure of the Vedic Aryan habitation. The
village coumeil, an institution that largely explains the stability of
Indian civilization, also emerged in the Vedic age; and the grima
sabhd and the larger samiti; or assembly, discharged both social and
political functions, setting limits to the authonty of the kings or
chiefs. A significint hymn of the Rigveda thus solemnly evokes the
accord of the community: ‘Assemble, speak together; let your mind
be all of ane accord, , , , The place is common, common thie assembly,
common the mind, 50 be your thoughts united. . . . One and the same
be your resalye, and be your minds of one accord. . . . United be the
the thoughts of all, that all may happily dgree’,

Grads, Sacrifices and Sacraments

Indra, Varuna, Agni and Soma are the most important deities of
the Vedic age. Indra was the war-god, Virupa was the supreme moral
riler, and Agni and Soma were the ritual deities. Agni is also called
Vik and has three other counterparts, all female deities—IlA or
Igi on the earth, Bhimti in the sky, and Samsvatl in heaven.
Sarasvati was probably in the beginting a river goddess like Gadga,
though much less widely known; but since she was associated with
the kindlmg of the sacrificial fire, which ensured wealth and food,
and with the recitation of hymns on the banks of the river, she soon
became the symbol of spesch {vik) and spinitual wisdom. According
to the Rig-veda the Sarasvati distnibutes water in all quarters as
she supports yajia, which gives wealth and subsistence and illurmines
the understanding (I, 3, 12). Pre-emment among Vedic rivers she
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reached the sea along the course of the now extinct Ghagear-Hukra-
Nira. The name Bhirati is denived from the Bharata clan of the Indo-
Aryans, which also gives its mme 1o our country. Tn-the Vedic sge
land, deity, and culture were unified, and later on Bhirati pessonifies)
Indo-Aryan culture itsell, the expansion of which was in some
mieasure the extension of the kingtdom of Bhimta beyond its ariginal
home, the land of the Sarasvati, the Drisadvati, and the Apaydl, ar
Brahm@varta, as it was later called,

Gradually Rigvedic culture extended into the region watered by
the Sarayii. the Varund and the Sadinird (or the Gandak), The tribal
principalities of the older days grew larger through conquest and
fusion, and the kings obtained the titles of Emiperor or Ekardf and
Sirvabliauma, and performed the Afvamedha and Rijasiiva sacei-
fices. Thus Vedic political integration and the development of
Imperial power supplied both the doctrine and idel of later Hindu
Imperialism.
Vedic sacrifices to the deities, mostly the powers of nature, were
largely practical and utilitarian, though they received spiritual
interpretation in the age of the Upanisads. Life itself was regarded
as a supreme fire sactifice. The fire, the sacrificer and the material of
sacrifice were all identified with the Supreme, Purusa, Brahmat or
Absolute. All rituals and sacraments in India have been fashioned
across the millonnia after Vedic metapliysical symbols and patterns,
impregnated with cosmic meanings and values. The celebrated
Rigvedic marriage hymn interpréts the parinership of man and
wuman as the symbol of the mumriage of earth and heaven, rik and
samurn., The bride is transferred to the bridegroom by her successive
previous husbands: first, Soma (the primordial deity who is the aather
of the cosmic laws), second, Gandharva (bestower of sweetness of
speech and beauty), and, third, Agni (bestower of purity), The bride,
after her brahmacharya and education, becomes through marriage
a regular participator in the sacrificial offerings of her husband, fn
whom she is merged like a river in the ocean. Thus does Indian
marriage, as enjuined by the Vedic ritual, become a sacrament, The
biglogical continuity of man is envisaged as the manifestation of the
cosmic power of the one who fecundates the process of Nature. His
social continuity is similarly conceived in the myth of the Rigvedic
Purugt Stkta, according ta which the various functional groups of
the community constitute the limbs—the mouth, arms, thighs and
feet—of the Cosmic Person, whence are sprung the sky, the sun, the
moan, the earth and all creation. The One becomes many, 'Owing to
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the greatness of the Deity, the One Soul is given different names.
The different gods are separate members of one Sonl". This is the
earliest root-iden of Indian spiritual consciousness that persists
across the centuries.

The Perennial Myths and Metaphysics of India

Rigvedic thought easily developed from practical and wutilitarian
prayers offered to the celestial and terrestrial gods to the highest
metaphiysical speculations. The philosophical hymns of the tenth
mandala developed the concepts of Sat (reality) and Asat (unreality),
ritpa (deceptive appearance) and mav (illusion), The Rigvedic hymns
again and again prefer the contemplation of the One, Indivisible,

ing Brahman (pambrabma) to the multiplicity of gods,
Verse, I, 20, of the Rigveda speaks of the [Jivitman and the
Pammitman, the individual self and the Over-sell, as two birds of
the same feather nesting om the same tree, one of which eats its
sweot fruits while the other only looks on. In verse III, 62, 10,
wo have the celebrated Gayatri formula, attnbuted to the sage
Vidviimitra, which states; ‘I meditate on the suprems essence of
the self-effulpent That, who creates the three worlds. Let That
direct all my thoughts, desires and activities’. The Over-self or
Paramitman i That—ihe goal of metaphysics and religion through
the millennia, '

The composition of the Upanisads—Upanisad litemlly means a
private meeting between teachers and pupils—marked one of the
highest peaks of intellectual attainment in world culture. That
women teachers also participated is amply bome out by the famous
dialogue, between Yajfavalkya and his wife Maitreyi, and with Glirgi
Vicliaknavi. From the Vedas and the Upanisads spring forth the
perenninl myths, metaphysics and morals of India. The conception
of the identity of Brahman, Atman and the Universe is elaborated in
the Upanisads. This became indeed one of the key doctrines of the
Hindu religion. It is remarkable that the theary of the identity of the
Atrian with the universe is developed in the conversation between
Yijhavalkyn und his wise consort,

The celebrated dialogue between Yama and Nachiketas in the
Kathopanisad probed into the profound mystery of life and death.
Yajfiavalkya taught the identity of Atman and the Universe and.
found the essence of the universe in bliss, Pravihane Jaivalt taught
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the mystery of the syllable Om. The philosopher—King Janaka of

Videha expounded the transcendental nature of the Giyatr, which

assures immortality. ASvapati-Kaikeyn explained the mystery of the

Universal Self, Vaiévinara, The Deva-Ksatriya Sanatkumia taught

Nirada, the concept of the whole as al once concrete, ubiquitons

and transcendent. Ajdtadatrn expounded the diffsrentintion of the

three states of consciousness, waking, sleep and deep slumber. All

these principles and concepts still constitute the starting point of
elevated meditation in India.

The Conception of Dharma as the Moral Order and Truth

The Upanigadic philosophers reached conclusions that far sur-
passed those of the philosophers of ancient Greece and medieval
Europe; eonclusions which constitute the essence of true knowledge
and lead to immortality, pardvidyd or brahma-vidyd, which has been
the guide and solace of human beings across unknown centuries. The
canception of the unalterable and universal Rita (literally the realm
of the zodiae), Vrata and Dharma, or law and order in the universe
and in the moral sphere, was also evolved. 1t is the same cosmic law
which underlies the established courses of the sun and the moon,
and of day and night, that hinds men and gods. By violating Rita
man commits sin and has to seek expiation by offering prayers to
Varuna. The Vedic concept of Rita or Dharma as the cosmic and
moral order provides the seed for the development of the law of
Karma. ‘As man has acted, as he has lived, so he becomes; he who
has done good is born again as a good one; he who has done evil is
born again as an evil one. He becomes good through good action, bad
through bad action. Therefore it is said: *Man here is formed entirely
out of his desire, and according to lis desire is his resolve. and
according to his resolve he performs the action, and according to the
performance of the action is his destiny”." Thus says the Brihadarag-
¥aka Upanisad. On the other hand, for the seeker of the highest
truth all distinctions of good and bad action, of high and low birth
fade away; for he gives up the ephemem! things of life that bind
mortals,

In the Briladaranyaka Upanisad, moreover, Dharma is identified
with Truth, and regarded as the most excellent and fimal creation
of the Supremw Being. There is nothing higher than Dharma, 'Evien
u weak man rules the stronger with the help of Dharma as with
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{the help.of] aking'. Thus Dharma underlies the stability of society
and the anthority of the State. The metaphysical concept of Truth
as the supreme principle of order in the cosmos here spiils over and
penetrites into social relations, Dharma is declared to be superior to
might (ksatra), and is considered as a great moral force guiding social
and political life and institutions, which become, indeed, means for
the fulfilment of Dharma. The identification of the principles of Rita,
Satya, Brahman and Dharma, which pervade the Universe, is one of
the key doctrines that have furnished the finm foundations of Indian
ethics and politics through the ages.

The Quadruple Values and Stations of Life

The Atharva-veda (xii, 1) adds to Satya, Brahmanand Dharma the
categories of sacrifice (yajfa) and penance (tapah), as uphoiding and
sustaining the Universe, We also find in the Vedic age the theory of
Miiya, the unknowable Creative Energy that leads to the diception
of the mind and senses of man and makes the world the scene of
ambition and struggle, which can only be overcome by Supreme
Knowledge. While the Upanisads emphasise Supreme Knowledge
as the means to freedom, the Srauta and Grihya-Sfitras, which govern
the sacrificial rituals, formulate the four-fold goals or values of man:
Dharma, or conformity to the transcendental order, artha, occupation
or Hivelihood, Kama, or folfilment of desires, and moksa, or freedom
from bondage, These have remained the systematic goals of the
Indian scheme of life, giving a balance and barmony to her
civilization.

As early as the Vedic period the conception of the imperativeness
of man's three-fold social Obligations and Sacrifices was also
developed. The Yajurveda, us well as the Aitareya Brahmana, hold
that man 15 born with three Debts, debts to ancestors or Pitris, to
spiritual teachers or Risis, and to gods or Devas; and these he can
discharge only by fatherhood, study, and yajfia, as Pitrd, Brahmu-
chéirf, and Yajfia. Later on two other debts and obligations are added
—4hose to fellow men (Npi-yajfia) and to animals [Bhiita-yujfia), Thus
the Indian is given both the ideal of, und the practical method of
achieving, a living harmony with the Universe, his culture and the
deity.

The Vedie pattern of life as it developed towards the close of the
Vedic period; us the result of social absorption and cultural assimila-
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tion, included the four-fold functional or metaphysical ordering of
society, or division into four social strata (chaturvarpya), each with
its special charnctenistics, values and virtoes, and the four-fold
stations of life (chaturasramya) of the individual. The vama scheme of
social division is organic and spiritual, and leaves no room for rigidity
or ciystallisation thrangh the working of heredity, In the divinely
ordained Vedic framewnork of society it is not a man's heredity, nor
his family tradition, but his culture, sociality and moral responsibility
thit determine his rank, power and prestige. Dharmu in the Taittiriva
Upanisad i, i) is associated with the performance of the

social obligations of the four varoas, and in the Chitindogya Upani-
sad (if, 23) with those of the individual’s stations of life (@Aramas),
This aspect of Dharma, orienting man's vocation (varna) und station
of life (aérama) in an ordered hierarchy, has moulded the pattern of
Indian social institutions ever since. All philosophies, religions and
social mstitutions in India go back to the Vedas and the Upanisads,
All roads lead back to the habitations and hermitages on the Sars-
vati, sanctified by the holy family fire, which is inherited and trans-
mitted across the genemtions.

The Age-long Inheritance

In Vedic thought Agni is the all pervasive Cosmic Energy, who
appears as the sun in the sky and is the source of life, intelligence and
bliss. To Agni every moming and evening man offers ohlations of
goods Lhat he holds dear and precious, to his inner discipline and
reverence, The building of the altar or vedi symbolises fn India the
sacrifice of man to the Cosmic Man, the Visit Purusa, who, wishing
to create, embodies Himself in the nmiverse. By man’s sacrifics or
reunion with the Parusa, His dismembered body is resorted. The
first Indo-Aryan creative work was therefore symbolic, the ruising
af the Vedic altur, which stands for the constittition of the unity of
the aniverse. The sacrificial altar is called the Chaitva in the epics,
The constructed temple of God, the abode of 3 Yaksa, the sacred.
tree, or the tree with a raised altar, all go back to the fire altar, The
lowest part and the superstructure (4ikhara) of the Indian temple
are equally called vedi, both supporting the Prasidapurusa installed
in the golden jar at the top of the temple. Thus has Vedic symbolism
made temple building, and indeed any work of art, a ritual. The
metaphysical notions and symbols discavered in the Vedic forest
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retreats constitute the enduring warp and woof of the texture of
religion and morality, of the scheme of sotial stratification, marsiage
and sacruments, End svien of the metaphors of Sanskrit litemmture, the
pattern of art motifs and the lay-out of household altars, temples
and habitations i India.



CHAPTER 111

THE MAHABHARATA

CONTINENT, CULTURE AND LITERATURE

The Genesis of the Epics in the Ancient Hero-lauds

syTH-MAKING and story-telling are characteristic of all peoples in
the early stages of their development, and it is fortunate that thisis
<0 for by kesping alive heroic episades and great happenings, myths
nd stories contribute much to our knowledge of history. The Aryans
expanded far and wide {rom the banks of the Sapta-Samsvati where
they first settled; they reclaimed forests and marshes, and fought
with the non-Aryans, described as Asuras, and also among them-
selves. From the Battle of the Ten kings on the banks of the Parugni
to the War of Bhiirata in about 1300 B.C. sages and poets participated
with kings and warriors in bloody conflicts. Vasistha, Vidvimitra,
Paraéurama and Agastya all took part in the vast, long-dmawn out
strugele between the Aryan tribes and the non-Aryans, and in the
Aryanisation of Bhifirata. The hero-lauds, ballads, and tribal histories
recited by bards and poets gradually crystallised into the great epics,
the Ramiyana and the Mahabhirata, whose respective celebmted
atithors, Valmiki and Vydsa, are mentioned in the later Vedic texts.

The Story of Aryan Colonisation in the Ramdyana

The Rimiyana is older than the Mahibhirata; Valmiki and the
legend itsell being mentioned by the latter, The story of the marrige
between Rimachandra and Sitd stands for the snpremacy of agr-
culture, symbolised by SitA springing from the furrow, over hunting,
symbuolised by the Great Bow that Rimachandra bent and broke,
These events occurred nnder the inspiration of the same Vedic sage,
Vitvamitra, of the Kausika family of the Bharatas, who quelled the
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rivers Vipaéa and Sutudri to enable the Bharata army to cross over
for buttle, According to Pargiter, Haniimin is the Monkey-god of the
Dravidians dwelling in the forests, whose Dravidian name was first
translated into Vedic as Vyisd-kapi and then Sanskritised as HanG-
mant. Indin has now forgotten this semantic transformation, The
Rigveda x. 86 suggests that thete was opposition at first to the
ussimilation of this aboriginal deity,

The abduction of Sitd by Ravapa and her recovery after the con-
quest of Lafkd with ‘the assistunce of the Vanara tribes echo the
colonisation and settlement of the south. Valiniki's geography places
the impr_nntr:ﬂ_llu forest of Dandaka between the north anil the south,
as the barrier between Aryan and non-Arvan culture, filling the
giup between Avanti, Vidarbha, Matsya and Kalinga in the north and
Xndhra, Chers, Chola and Piagdya in the south {iv. 41). The route
taken by Rimachandra was from Prayaga, through Chitnikita m
Bundelkhand, to Dapdakirmuva, t.e.. the Chhatisgarh ares of the
Madhya Pradesh, Here he stayed for ten years; this was the inter-
mediate area of colonisation. He then proceeded further south and
reached Janasthina in the middle of the Godavari area, which
Bhavablmti places east of Dandaka forest. Hexe he encountered a
colony of the Riksasas, who used to plunder the settlements and
interfers with the sacrificial Toutine of the Brihmana sages. It is
noteworthy, however, that the Raksasas chose to perform rites and
sacrifices whenever they needed them to gain their objectives
(Yuddha-kinda, canto 85), The Riksasas are specifically mentioned
by Panini as a hostile people like the Asuras, whereas the Vinaras,

also inferior, were friendly. In the Battle of Bhiamta the
Riksasas fought on both sides, along with the Nigas and Pidichas.
D. R. Bhandarkar mentions a ruling family of ‘Dharwar, belonging
to the Bali race’, as over-lords of Kiskindha. Kiskindhd is in the
Bellary district, and Pampl-Sarovars and Risyamika hill, ‘where
Ramachandra met Haniimin and Sugriva for the first time, are also
in the same district. Thus the ancient route of the Indo-Aryan
advance from Kotala to the South lay through Bundelkhand to
Jumasthima, or the Kpisnd-Godivari doab, and thence extended to
Kiskindhi, the spring-board of advance 1o Lafikd, which in the
original Ramiyana is a town, as pointed out by Jacobi. According
to Variha-mihira it lay on the same meridian as Ujjayini.

The Sutta-nipata specifically mentions the Godavari valley, south
of Pratisihana, as being settled by a Brahmana sage-teacher of the
King of Kosala. The Anguttara Nikiya mentions sixteen regions or
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Mahjanapadas of India, Of areas in the south only Assaka on the
Godavari and Avanti on the Narmads are referred to in the list, -
~which covers largely the Ganges Valley, and Gandhira and Kimboja
from the Indus aren. From the Rimiyana as well as from the aboves
mentioned Pali texts we can easily deduce that the Godivarn basin
was the earliest seat of Aryan colonisation in the Sonth. The colonisa-
tion was harardous and was undertaken by Ikgviku princes, who
were perhaps displaced and banished, as REmachandra and Laks-
muni were, as a result of court intrigue at Ayvodhya. Both the Bak-
gasas and the Vinaras are peoples of South India. At Kiskindhd
the last stage in the Aryan advance to the south, Rimachandm
cemented an alliance with the non-Aryan Vinaras for his final nuarch
townrds, and conquest of, Latikd. Rivana s a common title of Saith
Indian kings and was not a ten-headed monster.

The Arvan colonisation of the Vindhyas, Vidarbha, Mahiristra
and Kigkindhi from the Madhyadefa, though it was consolidated
by the Ksatriva princes, octoally began with the migration nnd
settlement of the sages and Risis, who introduced gods and rituals
among the non-Arvans and pursued their moutine of sacrifices and
sacraments, in spite of harassment and provocation.

Agastya, the Archetypal Sage of Indian Missionary
Enterprise

Rigi Paradurdma was the pioneer of Aryan colonisation in the
Narmadi Valley and along the Arabian seaboard. The entire Western
eoast from Dhrigukachchba to the Cape was assochited with some
exploit or another of his, He was preceded, however, by Agastyva,
who humbled the pride of the Vindhvas and oblained the right of
access to the South, including Java and Sumitra. Agastys is
the archetype of the Indian sage, hero and missionary whe colonises
by the might of Dharma rather than the might of arms; and his
exploits are celebrated bevond the ocean, which, according to tradi-
tion, he swallowed up in one sip, It is significant that the Indian
Archipelago first finds mention in literature, along with the Dak-
sipipatha, in the Rimidyapa, and that Agestva, as Siva-Gury, is
regarded as the patron saint of both South India and South-east
Asia. In Tinnevelly, there is Agastya’s Hill, where the missi
saint dwelt as an anchorite after finishing his work of Aryanising
the South. In the Sangam literature we read that Siva himself chose
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Agustya for his culonising task, and that in his quiet retreat on the
river Tameapiarnl he produced, at Siva's inspiration, the eolossal
grammar called Agastiyam, the source of the Tamil language and
its literature. A book on Indian image-making, Sakalidhikdram, is
also atiributed to him. Another Dravidian tradition mentions that
the sage brought his agricultural colonists to the South from the
homeland of Krisna. Agastya had with him also his famous wife,
the chaste Lopamudr:

The expedition of Ramachandra was not an aggressive adventure
at all. Tt only aceelerated the gradual, peaceful penetration of the
Brahmana missionaries. After his conquest, the territories of the
Vinaras and Riksasas constituted protectorates within the ambit
of Aryan overlordship, In this manner the foundation was laid of a
loose, federal type of imperialism, first systematically formulated
m the Arthn&istra.

The tone and temper of Aryan culture were determined not by the
Ksatriyn but by the Brahmapa sages and poets. This is very well
typified by the genesis of the Ramdyana itself. On the bank of the
river Tamasa, Vilmiki heard the bitter cry of grief of a female
Krauficha bird whose mate had been ruthlessly shot by a hunter, In
an puiburst of indignation and compassion the great poet and seer
spontaneously uttered the first verse (Sloka) in Sanskrit literatare.
Neither salvation, nor knowledge, nor worship, but compassion is the
holiest key-word in Indian civilization. Ananda Vardhana (850 A.D.)
refers to the note of intense pathos struck by the first poet, who
wrote the epic up to the abandonment of Sitd by Rima,

There is a Chinese version of the Rim3yana, tmnslated from an
ariginal Sanskrit text into Chinese in A.D, 472, which stresses above
everything else brothecly affection and tenderness. The King is called
Ten Luxuries (Dasa-ratha). After the banishment of his eldest
son, Rima (Chincse Lo-mo), to the forest at the instance of Bharata's
‘mother: Bharata offers him the throne in all respect and humility,
But Rima insists upon serving the full twelve-year term of exile
After his return Bharaia and Rima offer each other the throne, but
neither accepts it. Ullimately the eldest brother acquiesces. Filial
piety and fraternal loyalty are the virtues extolled in the Chinese
Ramyana. These bring about the lasting happiness and prosperity
of all people who dwell in Jambadvipa.
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The Mahathdrata: the Grand Expanding Culture of the
Bharatas

The impetus of a common Dharma, or moral code, which STTIEC
the conduct of kings, priests, warriors, and ordinary people, high and
low, and provided a commen set of rituals and sacraments, together
with common traditions of heroism, righteousness, and compassion,
brought about the fusion of Uttam-Daksina and slowly built up the
fundamental moral unity of Indian civilization. The Mahabharata
in its cultural embodiment means ‘the great tale (itihiisa) of the
Battle of the Bharatas' (Adiparva, 40-909), or 'the sacred lore of the
Bharatas that destroys all sins’ (Adiparva, 4o—62), The former
meaning refers to the heroic exploits of the Bharata clan: the latter
refers to the teaching of Krispa, which leads to salvation. Henge
the Mahabhirata is a moksa-Sistra, or the Veda of Krisya (Adiparva,
18, 23-62), the essence of all Srutis (Advamedhaparva, t-1). Bharata
and Bhirati, or Sarasvati, the culture, language and leaming of the
Bharatas are identical (Udyogaparva, 2—71). Thus the Mahibhirata
implies the grand culture of the Bharatas.

In the epic that culture is persomified in the careers of Krisga
and Arjuna, the inseparble pair in whom Nara and Niriyana, the
tutelary divinities of the poem have incarnated themsslves, One of
the earliest references to the epic is the Astadhyayi, which mentions
the eult of bhakti towards Vasudeva and Arjuna (iv, 3, 08). Pataijali
mikes it clear that Visudeva is the name of Krisna, or Krisna-
Visudeva, who is identified with the supreme deity Vispy, and that
his worshippers were called Vasudevakas. The epic starts with the
benedictory verse: “While adoring Nardyaga (Man the Deity),
Narottama (Man the Eternal) and Nam (Man the Mutable] as well
a5 the goddess Sarasvafi, may one make victary issue therefrom’,
The epic expounds the inseparableness, like that of Krispa and
Arjuna, of other pairs, such as Krispa and Righteousness (Dharma),
and Righteousness and victory (Jaya). Arjuna, in making his fateful
choice of Kpspa as his chariot-driver, in accepting his help and
foregoing that of the gods, pledges himself and the Pandavas to
Righteonsness and thus ensures the attainment of victory. Even
where for the sake of victory Arjuna; Yudhisthira and Bhima stoop
to unworthy tricks or sirategems, and Krigna directly or indirectly
supports such unchivalrous conduct, the epic unhesitatingly aned
unreservedly fixes the responsibility upon Krispa. For Krisna is
divine and can best take charge of the course of human events, Once
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the side of Righteousness is broadly and irmevocably chosen the end
takes care of the means,

Finally, Mahdbhfirata also means the great land which lies north
of the ocean and south of the snow-clad mountain; all its people are
descendants of Bharata: The epic glonfies the spread of Aryan
colomsation and settlement under the leadership of the Bharatas,
to the south beyond the Godivard and to the east beyond the
Lauhitya, or the Brahmaputra, from their original abode in the
region of the Sapta-Sarasvati, The river hymn of the épic, which
replaced the ancient Rigvedic hiymn, clearly indicates the extension
of the geographical horizon and is éven now repeated at the time of
daily ablution: ‘Gangd, Yamuni, Godavard, Samasvati, Narmadi,
Sindhu, Kaveri, join me in this ablution water’. The exploits and
wanderings of the Pandn princes Arjuna and Bhima during the period
of their banishment are placed in far-off nooks and corners of India
not as yet Aryanised. Hence the sayving: “Whatever is found in the
epic may be found elsewhere in Bhiirata; what is not to be found there
cannot be found elsewhere’. Yet the centre of Arvan civilization was
still the western portion of the Middleland. Even the imperial capital
of the Mauryas, Pataliputra, is not mentioned in the epic; it does
refer, however, to the more ancient capital of Girivraja, where were
kept in confinement many princes for slaughter "as mighty elephants
are kept in mountain caves by the lion'. These are rescuced by the
Pinda princes under the leadership of Krisna, the hero and deity
of the Mahibharata,

Krisna, the Statesman and Builder of United India

Vasudeva-Krisna is not a legendary but a historical figure, who
‘flourished about 1000 B.C. and was one of India’s greatest warriors
and suges. We shall refer to Krisna the sage and teacher rather than
the warrior and statesman in a later chapter, He was the head of the
Satvata or Vrsni clan of the Yidavas of Mathurd and Dviraka,
and was head of the confederacy of republican tribes, the Vrisuis,
Yadavas, Andhakas, Kukuras and Bhojas, which foiled the attempt
of Kamsa to become tyrant at Mathurii, In the Mabibhirata Krisna
ia the prince of Mathurd and Dvirakd, the friend and the counsellor of
the Pindavas, and the builder of a united India—the Pandava
empire of the Mah3bharata, which was ruled by Yudhisthira for
about 36 years after the defeat of the Kurus in the greal battle, The
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date of the epic battle is generally placed by scholars in the eardy
years of the Aryan canquest of India, in about 1100 8.c. The Yidavas
played an important role in the Aryan colonisation of Malwa,
Rajputana, Gujarat and the Deccan, and seem to have developed
into a highly mixed race which was on a par with the Asuras ]
to the Puriinas. The association of Krisna with the Yidavas connects
the Yadava chief, labelled as a Vriityn (outside the pale) by some
Kuru minstrels, with leadership in the Arvanisation of the so-called
Asuras in Western India and the Deccan, B

But Krisna's greatest historical achievement was. the unification
of India as the culmination of the War of Bhiirata, It is significant
that the site of the battle is placed by the epic in the region between
the Sutlej and the Yamund, which was the original home of Vedic
culture at the time of the early Bharata warrior kings. The epic
restores supreme political importance to this sacred area by making it
the centre of the new Empire of the Bharatas. The whole of India is
brought into the description of the War of Bliirata, Broadly speaking,
Eastern, North-western and Western India opposed the Pagdavas,
while the Madhyade$a and Gujarat were on their side. However, it
was not arms, nor tactics, nor cunning that won the War of Bhiirata,
but righteousness, of which the supreme embodiment in the epic is
Krispa himself, In section after section, through all the fluctuations
of human fortune that go into the making of its thrlling drama,
Mahthe abhimata unequivocally declares that ndharma, or un-
rightecusness, may bring temporary gain to man, but that ultimately
it invites immemedinble catastrophe. Dharma, or righteousness, is
eternal, pleasure and pain are but momentary, Therefors dharma
should mot be given up for the sake of any desire, gain or profit; it
should not be abandoned out of fear, or for the protection and
furtherance of earthly existence. That is the authentic voice of India
speaking through the ages. The path of Dharma yisids all that man
desires. Krispa represents the ommnipotent and all-pervasive destiny
of Dharma that prevails over buman life and purpose. The
Mahibhiirata repeatedly declares: ‘Dharma is on the side which
claims Krispa, and victory i assured for the side which stands Jor
dharma.” We read in the last, and perhaps the most pregnant, dloka
of the Bhagavadigitd, ‘Wherever there is the combination of the
Divine purpose (yoga) of Krisna and the indomiishle determination
and valour of Arjuna, the wielder of the gandiva bow, there will

surely be the blessings of fortune, welfare, success, and eternal Jjustice
for the people’.
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The Aftermath of the Battle of Bharala

The account of the death of Krisua in the Musalaparva is ooe
~of the most snblime gnd drumatic sections of the Mahibhirata. The
wantonness and self-indulgence of Krigna's kinsmen, the Viisuis
of Dviraki, lod not only to their own self-destruction, but also to the
departure of Krisna and Balarima from the world in shame and
grief. After the Battle of Bhirata the foolish and intoxicated Vpsnis,
indulging in' drink and revelry, entered mto another fratricidal war.
In their insensate fury they slaughtered themselves. Even the tall,
thin rushes which fringed the sea-beach wers transformed into death-
dealing iron maces that aided them in their vast, thoughtless mutual
destruction. Thus the curse of the sages, who were grossly insulted
by the arrogant and irreverent Vrisnis, came to be true, Death
stalked the city. The surviving population was completely
demoralised. At this Balarima sank to the ground and gave up his
life in yoga. Krisna also retired to the wooded beach and rechined
an the ground in deep meditation. There a hunter, mistaking him for
a wild animal, shot him with an arrow that pierced his sole. Thus did
Krisna-Vasudeva abandon his mortal frame and end his career as
AvatEm om the earth.

Arjuna came to Dvirakd on hearing of the death of Kpisoa, and
great was his grief at the sight of the slaughter. He led Krisna's
sixteen. thousand wives, along with old men and children, out of
Diviiraka to Kuruksetra. But on the way the party was attacked by
rabbers, who carried off many women. To his amazement Arjuna
found himself completely bereft of his former prowess, too feeble even
to raise his ovn famous gindiva bow. Krispa is the soul of Arjuna,
as Arjuna is the soul of Kyisna (Sabhiparva, 31-53). Again, Arjuna
is Krisna's other half (Dropaparva, 32-77). It Is not surprising that
with the departure of the Divine Krisna, his Supreme Self, Arjuna is
ncapacitated and becomes unfit even for the protection of Tus kith
and kin

The sanguinary fratricidal struggle between members of the royal
house of the Bharatas in about 1000 B.C. left a deep imprint upon
the mind of the Indian people. It took nearly a whole millennitm
after the epic war for the ballads, hero-lands, clan histories, stories
and sermons to crystallise into the Mahibharata, a process which was
completed in the early centuries of the Christian emn. Both Pigini
and Aévaliyana mention 2 Bhdrata aod o Mahfbbarata. The former
was the original work of Vydsa and comprised 24,000 stanzas.
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Handed down by the bards, it was later expanded into the
Mahabhirata by the Bhrigus, who incorporated into it various myths
and legends, as well as moml and religions material. According to
tradition Advalayana was a pupil of Saunaka, whiose name is linked
with the final redaction of the epic. The inspiration and structure of
the great epic are of course derived from the ancienit and reversd
poet and sage Vyasadeva.

Krisna-Dvaipayana, Poet and Seer of a New Religion and
Philosophy

Vyasa and Krisna, poet and hero, are the two outstanding torch-
bearers of Indian culture. The first is the typical seer, ascetic and
prophet; the second is the superman and ever-triumphant happy
warrior and hero in the battle for Dharma. The seér and the hem are
both equally extolled by the Mahibbirata and the Visou and
Bhigavata Purinas. The seer is given the honorific title Veda-Vyiisa,
and is credited with having divided the original Veda into four
Samhitis and entrusted the teaching of them to four different pupils..
This is of course a myth. But Vyisa, alias Krispa-Dvaipdyans, as
the author of the core of the Mahibhirata and of the Bhagavadgita,
justly deserves honour. For it is he who was responsible for expound-
mg Knsna-Bhiagavatism, or the new Paficharitra creed, in such a
manner that it did not become a heresy like Jainiem and Buddhism
but was, on the contrary, fully assimilated into the general trend of
Upanisadic thought, Further, Vyisa stressed an eclecticism and
spirit of tolerance towards Saivism and Saktism that has since become
& leading characteristic of popular Hinduism, The universality and
synthesising quality of the Gitd fully justify its claim to rank next
only to the Sruti and the highest among the Smritis in Brahmanism.
There is no reference to Vylsa as a seer anywhere in Vedic lote,
and he actually had nothing to do with the differentiation of the three
Vedas, which existed, indeed, long before the epic period; the legend
was started to add sanctity to his name in Brihmanism. Yet great
reverence is due to him as the philosopher and apostls of Bhigavata
Dharma. Greater glory redounds to him as the poet and story-teller,
the statesman and sage in action who could appreciate fully the
menace to Indian seil and dharma of the invisions and conquests of
the daruga Mlechchhas, the formidable, outlandish barbarians that
were penetrating even into the holy land of the Ganges,
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The Place of the Indian Epics in Asian Culture

The Mahibhiirata, 2s we have ssen, is the glorification of a United
India, brought under the imperial authority of Yudhisthira as a
Chakravartin, with his capital in the holy land; once celebrated for
Vedic learning and calture. But it is also the compendium of youthful
fantasies, romances and heroic episodes, tales of righteousness and
wickedness, maxims and ssrmons, austerities and penances that has
governed the pattern of conduct not merely of the Indian peopls
but also of peoples from Central and Western Asia to Java, Cambodia
and the island of Bali. Even now the stories of the Mahibhirata are
recited, dramatised and refashioned according to modern cultural
needs over a vast section of South and East Asia, just as they were
alluded to in inscriptions and represented in art in the past.
Essentially the Mahibhirata is Indian culture, and this holds good
as much for the Hindu colonies and kingdoms of Middle and South
_ Asia as it does for the mother-country. Coedes, the well-known
historian of South-east Asia, remarks: "From one end of Further India
to the other spectators still continue to weep over the tribulation of
| Rama and Sita’, Similarly the story of the Kurus and Pandavasis still

the theme of many a play, puppet-show and pageant in Indonesia. In
Java thé Adi, Virita and Bhisma parvas of the Indian Mahibhirata,
in condensed form in the Kavi language, are still taught and read
widely, The Javanese author has summacised the major portion
of the Gita and, dting its dlokas, made comments thereon, The
literatures of Indonesia, Borma, Siam and Cambodia have all derived
their- raw materials from the Ramdvanpa and the Mahfibhirata;
and Hanfimdina, Sugriva and Arjuna have moulded human chamcter
as much in these countries as in the home-land. The epic has such
universal appeal becanse it is an itihdsa in the generic sense of the
Satapatha Brihmaga—an account of primordial events that indeed
hold good for all times and places. Its basic theme is the ancient
mythical conflict of Devas and Asuras, recounted in terms of the
Pandavas and the Kauravas. It deals with the goodness and wicked-
ness of humanity, qualities that recur in human experience through-
out the generations and in every land.

The vacillation and ultimate trinumph of Arjuna, the purity and
wisdom of Bhigma, the even temper and sense of justice of Yud-
histhira, and the sweetness and fidelity of Savitri, Draupadi, and
Damayanti have gone into the makmng of the character and tempera-
ment of millions of people, to an extent that has hardly a parallel
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in the myths and legends of any other country, Great kings of the
N

past used to emulate the warriors of the Mah&bhimta, In the Nasik
inscription of Sri Pulumiiyi we read that ‘his bravery is that of the
heroes of the Mahibhirata’. Arjuna and Yudhisthirs, in the
dramatic adventures that many regard as the kernel of the epic,
are still models of conduct for the Indian man: and as for the women-
folk, even now a Vrata, or festival, in hononr of Savited iz celehrated
by married women throughout the length and breadth of the land in
arder to secure a long and happy conjugal life. _

The splendour of the Mahdibhdrata lies, however, not merely in
its epic story-telling, It unfalds a new philosophy of life for India
grounded in the cult of bhakti of Krispa-Bhigavatism, which
found its supreme expression in the Nasiyaniya section and in the
Bhagavadgiti, The latter contamns a tremendous vision of God in
the cosmos, though even more significant is the realisation of His
humanity—the search for God in all men and in all human relations.
We shall deal with this new element in Thdian culture in a later
chapter.

On the organisation of society, too, the Muhibharta is authorits:
tive. It declares that "dharma and not birth & the canse of the
division into varpas’. The whole world was lormerly of one vama and
the four arders came to be established on account of man's conduct
and vocation. [t stresses that chamcter is the title to Brahmanhaood,
and explains that the varpas represent an organic or spiritual hier-
archy. By their conformity to their specific functions and ohligations
(svadharma), the varpas, separstely and through their integration
and co-ordination, serve to maintain the cosmic order (Rita or
Dharma) and thus realise and re-enact, each in its own stratum, the
primordial sacrifice of the Cosmic Person (Parnsa). This is the norm
(Dharma) of society, deviation from which is Adharma, unrightecus-
ness or sin, in the sense of contrariety to both the social and
the cosmic order. In addition, ‘The Divine Brahman for the benefit
of the world and for the protection of dharma indicated four stations
of life’ (Sintiparva, 191); i, the period of studentship (brahma-
charya), marriage and vocation (grihastha), retirement and compara-
tive simplification of living {Vinaprastha), and the stage of complete
renunciation (Bhiksu or sanydsij. The morality common to all
ts embodied in the following maxim: ‘Ahstention from injury, truth,
and absence of anger produce the merit of penances in all the four
stations of life’.

In the Mahabharata we encounter man with his multi-faceted
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+ nature in his hasic Taw emotions of arrogance, greed and lust as well
ras m his full glory and perfection of self-discipline, knowledge and
compassion. Ages have passed, many empires, dynasties and peoples
hiwve risen and fallen in India, but across the centuries the great epic
hus been & perennial source of practical wisdom and popular ideals
for the Indian peoples, importing into every social crisis or individual
misfortune new meanings, values and aspirations. The Mahibhirata
is as much alive today as it was during the great snake-sacrifice of
Janmejaya, when Veda-Vy@sa's first pupil, Vaifampiyana, recited
the whole story belore the asssmbled sages and warriors in the forest-
‘hermitage of Naimisy. India, therefore, still ardently worships its
venerable author Vyisa.

*To Him who is Brahmd, but without four faces;

To Him who s Visgu, but with two hands:

To Him who is Safkara, but without the third cye,

To Vyiisa in the form of Viggu and Vispu in the form of Vyasa:
To Him, Vasistha's heir, the salf-realised, T bow'.



CHAPTER 1V

THE FIRST REFORMATION

AJTVIKISM, JAINISM AND BUDDHISM

The Revolt against Ritualism

THE rituals and sacrifices of Vedic society gradually developed into
a highly precise, elaborate and bloody cult that only profited the
priests and outraged the conscience of an increasing section of the
people, The post-Vedic period saw the rise of several reformist
philosophies and cults, especially in the half-Brahmanised territories
of Magadha and Videha. Indeed, the heights of Indian metaphysics
and contemplation were reached in the movement against ritualism
within the Vedic-Brahmanical fold. The Mundaka, Chhindogya and
Brihadiranyaka are full of passages that condemn priesthood as
false and ceremonialism as deluded. One passage in the Chhandogya,
in bitter satirical vein, describes a procession of greedy dogs shouting
‘Om, Om' like the Brihmanical priesthood, which had indeed become
an avaricious, privileged set,

Out of the general intellectnal climate of revolt against false
ritualism arose the celebrated doctrines of the identity of Self with
the universe, or Atmavidyll, and of Brahman as pure intelligence and
bliss, or Madhuvidyd, as expounded by Yijfiavalkya. This great
seer's uncompromising idealistic monism represents one of the sub-
ime heights in human speculation and has governed, through
Bidariyana and Safikara, the main trend of Indian thought through
the ages. Kristia Devakiputra, the disciple of Ghora Apgirasa, in
the Chhindogya obviously also belongs to the sams galaxy of
reformers who re-interpreted the knowledge of Brahman, We shall
refer to Krisna and Bhigavatism later.
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The Golden Age of Philosophy and Ascelicism

The golden age of philosophy was ushered m simultaneously in
India, Iran, China, Palestine and Hellas in the fifth, sixth and seventh
centuries B.¢. The great Hebrew propbets (Amos, Hosea, Isaiah, Micah,
Jeremiah, Ezekiel) flourished between 750 and 500 B.C. in Palestine,
Zoroaster was born in Media about 660 n.c. The early Upanisads
were composed in India about 660-550 #.C., the earliest ones being
the Aitareyn, the Brihadarapyaka and the Chhindogya. Buddha
(303-487), Mabivira (500-527), and Maskari Gosila, the leader of
the Ajivika sect, were contemporaries. Confucius taught in China
in 551479 B.C., and Llaotzu some time in the fifth century. In
Greece Socrates dominated philosophy in 466-309 B.C.

In India, the sixth century was an era of asceticism and renuncia-
tion, probably promoted by the blood and ivon of early Magadhan
imperialism. There was a whole host of mendicant ascetic orders,
which flourished from the sixth century onwards. Pinini even refers to
unmarried éramana nuns (kuméri sramana) obviously of the Buddhist
order; apart from the Brihmanical ascetics (bhiksus) and the heretical
religious mendicants, dramanas and parivrijakas, The great gram-
marian discerned the ferment of thought in his times and classified
contemporary speculations (mati) under three heads: (1) theistic
(astika), (2) non-theistic or agnostic (nastika), and (3) materialistic
{daistika). The Dista doctrine that repudiates all human wvolition
and effort and cynically depends upon Fate or Niyati is attributed to
Maskari or Makkhali or Madki, who is condemned in the Buddhist
texts as the most reprehensible of all sophists, The Buddhist canonical
wurk, the Afiguttara Nikiya, belonging to the fourth-third centuries
B.c., mentions a few of these mendicant orders: the Ajivika, Nir-
grantha (Jain), Munda-Savaka, Jatilaka, Panvrijaka, Magag-
dika, Traidapdika, Awiruddhaka, Gautamaka (Buddhist), and
Devadharmila.

The order of the Ajivikas was founded by Nanda Vachchha. Kisa
Samkichcha and Makkhali Gosila became its subsequent heads.
Gosila was a contemporary of Buddha and Mahivira and is men-
tioned as a pariviagjaka by Papini, who refers to his followers as
Daistikas. He preached that karma, whether good or evil, leaves no
comsequences. Man can obtain his release from wickedness not
through mdividual action but through the ceaseless round of births
and deaths. Ajivikism was denounced by both Jainism and Hinduism,
which neverthelsss assimilated some of its tenets and combated
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others. Ajivikism at one time spread from Saurdstra in Lhe west to
Anga in the east, and was vigorous enough to obtain the imperial
patronage of both Afoka and Da&ratha, who dedicated caves to
the sect. One of Afoka’s western Vieeroys went 2o far as to attempt
to convert him, but failed.

The various ascetic and reforming sects and schools like Ajivikismy
Jainism and Buddhism originated largely in the eastern fringes of
Briahmanic culture in the Ganges Valley, where Bralmanical ¢
was cormpt and polythessm, described by Buddha as Deva-dharma,
was flourishing. Another characteristic was that they all sprang from
the Ksatriva clans and constituted a protest against the ascendency
and arrogance of the Brihmaua, asepitomised by the epithet Bhfisurd,
or ‘god on earth’, It is remarkable that in the Upanisads we come
across o host of Ksatriva philosopher kings such as Pravihana
Jaivali, Janaka, Advapati Kaikeya, Chitra Gangyiyani and Ajata-
Satru, all of whom developed reformist, mystical doctrines; doctrines
that embodied, as did those of the famous Yajaavalkya, the trans.
cendental cancepts of Atman and Braliman which were opposed to
the older Vedic cult of sacrifice. These doctrines weres at first more
popular in Ksatriya circles, but later they were eagerly absorbed by
the Brihmanas from the Ksatriya leaders—an intellectual revoli-
tion commented upon in the Brihadiranvaka. Outside Brihmana
circles the so-called Raja-vidyva, or wisdom of the seer kings (the
rijarsis of the Bhagavadgitd), grew into prominence. Jainism and
Buddhism carried this heritage of Ksatriva religious catholicism
und revoll yet further,

The Multiplicity of Crude and Bizarre Culls

Many cnlts also emerged, however, that were crude, strange and
even bizame in an age of renunciation, exploration and agnosticism,
Their multiplicity and futility struck the Buddha in the following
manner. ‘Here am ', he reflects in the Lalitavistara, ‘bom among
people who have no prospect of intellectunl redemption, crowded by
revealers of the truth, with diverse wishes, and at a time when their
faculties are wriggling in the grasp of the crocodile of their carnal
wants. Stupid men seek to purify their persons by diverse methods of
austerity and penance, and incnlcate the same. Some of them cannot
make out their mantmas (scriptural formulas); some lick their hands:
same are uncleanly; some have no mantras; some wander after




THE FIRST REFORMATION ¥

different sources; some adore cows, deer, horses, hogs, monkevs or
elephants. Seated at one place in silence, with their legs bent under
them, some attempt greatness. Some attempt to accomplish their
penance by inhaling smoke or fire, by gazing at the sun, by performing
the five fires, by resting on one foot, or keeping an arm perpetually
lifted, ar by moying about on their knees'.

Man the Congueror and Ford-maker in Jainism

Jainism began, typically, as a reform movement in the eastemn
Ganges Valley, springing from Ksatriya leaders and obtaining at
first largely Ksatriva converts. Parfva, who was probably a
historical figure, the'son of a king of Baniirasa, practised and preached
a religion of Four Vows that greatly resemblisd the faith of Mahivira.
These were: to injure no life, to be truthful, not to steal and to possess
no propesty, He died on Mount Sammeta in Bengal about two and 3
half centuries before Muhdvira. Pirsva is one of the twenty-four
Tirthatkaras (or ford-makers across the stream of existence) in
Jainism,

Mahdvim Vardham@na was the son of a wealthy Ksatriva of
'Vaissli belonging to the Naya or Nita clan. Hence he was called by
the Boddhists Nigantha (free from fetters) Nitaputta. After his
marriage, which gave him a danghter, Agojjd or Privadartani, he
became o monk at the age of thirty and wandered about naked in
winler pructising severe austerities, After twelve years of asceticiam
he attained omniscience ander a 4la tree on the bank of the river
Rijupdliki, near Jrimbhikagrima. He then began his career as o
Tirthadikara. He preached 2 new gospel, jourmneying constantly from
town to town, and a considemble number of monks and laymen were
converted to his faith, especially in such towns ss Champd, Vaidli,
Riéjagriha, Mithild and Sriivasti,

Man, according to Mabhfivira (the great hero), is ever-becoming
(Vardhamana), ever rising to pedfection, antil he becomes the
Kevalin who soars above the mundane world to Aloka, whenee there
= no returp. There he shines in perfect bliss, knowledge and righteous-
ness for all time. In the Jaina faith the human creature is the Jina,
or congueror, and the ford-maker, or Tirthadkara. His destiny is to
free himself from the burden of karmu matter that weighs him down.
Only by austerity and meditation can he free his sonl from the cosmic,
antomatic law of lorma that acts through the properties of matier.
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The Jains believe neither in God norin the divine mercy. Man is the

maker of his own freedom or bondage. The whole world, plants,

animils and humans, is a plurality of Jivas, all subject to the cosmic
process of karma and rebirth; but all can free themselves through

austerity and meditation. The following extracts from the Bhagavati
Viyahapaiifiatti (Vyakhya-Prajiiapti), which may be parables used

by Mahdvira himself in his discourses, indicate Jain teaching on

freedom and bondage.

‘As each mesh in a piece of netting, which is set in & row of meshes,
without a gap, occupying a regular and co-ordinated position in
contact with the other meshes, reacts on the next meshi in regard to
heaviness, drag, full weight and closeness, even so in every single
soul in many thousand reincarnations, each one of many thousands
of forms of life reacts in regard to heaviness, drag, full weight and
tloseness on the life next to it',

' Just as if 2 man should eat food which tastes delicions, well cooked
in a saucepan, and containing the desired quantity of each of the
eighteen principal ingredients, but nevertheless mixed with poisan,
and after having consumed it though he is in good health, yet
changes. . . . (to a condition which is sad in every respect). . . . even
thus, Kalodf, souls change . . . (to a condition which is bad in every
respect) . . . if they take into themselves the hurting of beings, untrue
speech, misappropriation, sexnal stimulation, possession, anger,
pride, deceit and greed, love and hate, strife, slander, gossip and back-
biting, dislike and liking, lving and deception, and that thomn, false
belief, Thus it comes about, Kilodai, that souls perform evil deeds,
from which evil fruits npen. But if a man eats delicious food | . .
mixed with wholesome substance, and though he is not in good health
when he consumes it, but yet changes afterwands . . . (to a condition
which is good in every respect) . . . even so, Kilodii, souls change
when they incorporate abstinence from hurting . . . from false belief,
that thorn . . . (to a condition which is good in every respect), Thus
it comes about Kiloddi, that souls perform good deeds, from which
good fruits ripen’ (V. 3, VII, x0).

Jainism's moral code for the lnity stresses chastity, confession of
sin, universal compassion (karund), non-violence (ahimsd), and
indiflerence to human wickedness, The new doctrines soon obtained
support from such republican peoples as the Lichchhavis and
the Mallas, from the Emperors Bimbisia and Ajatadatru of
Magadha, and the princes of Kasi, Kotala, Sauvira, Afiga, Vatsa
and Avanti,
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The Common Non-T heistic and Moral Outlook of the Heresies

Jainism, Buddism, and the teaching of Maskari Gosila (who lived
with Mahfivira for six years) borrowed a great deal from S&akhya
psychology and Yoga philosophy, particularly certain basic archaic
modes of thought found outside the pale of Braihmana orthodoxy
and rooted in the Indian soil. All three are saturated with the
pessimistic idea that human lifeis 2 misery. In Buddhism, for mnstance,
it is observed that if a collection were made of the tears of mankmd
shed in sormow since the beginning of the world, it would far exceed
in magnitude the waters of all the seas, This is in striking contrast
to Vedic Aryan optimism, and the faith in rituals and sacrifices that
led man to happiness (Svarga) and salvation. A whale host of fatalistic
doctrines and creeds featuring the non-existence of the soul or any
finul canse, the meaninglessness of karma or rewnrd, and epicurean-
ism were popularised by the Ajivikas and Nirgrantha sects. Ajita
Kedakamblin developed a theory of materialism that was later on
taken over by the Lok@yatas, Puriina Kassapa elaborated a doctrine
of non-cansation, the Ahetuvidins advocated a theory of fortuitous
otigin, while' Maskari Gosila stressed a cynical theory of destiny.
Some of these schools challenged both Buddhism and Jainiem and
introduced 2 number of schizsms for well-nigh two centuries, mntil
Adoka, who was anxious to preserve the unity of the Buddhist
Sangha, enjoined his officials to punish Sangha-bheda.

A second characteristic of Jamism, Buddhism and the Sankhya
Yoga system s that they all put forward a scientific, non-theistic
interpretation of the universe. This is grounded in a primitive,
anirmistic notion that all life, whether in plant, animal, man or God,
is one, but assumes different appearances or masks in different
vehieles, and that the life-monad moves throngh different levels
towards the goal of release, or freedom from birth or rebirth. From
this emerges the doctring of transmigration. This is not encountered
at all in the early Brihmanas, but suddenly finds a systematic
formulation in the Brihadiranvaka. Associated with the comple-
mentary doctrine of karma it became the sheet anchor of Jainism,
Buddhism and the general Indian outlook on life.

Beside their common cosmic and practically atheistic outlook, their
interpretation of the universe as comprising an ever-lasting and un-
created dizalism of matter and spirit, and their conception of the
cycles of karma and rebirth as an endless chain of existences,
Jainism and Buddhism both repudiated Vedic lore and the Vedic
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pattern of social organisation. While accepting the four-fold stratifica-
tion of society (Chiiturvarnya), they gave it a metaphysical inter-
pretation, and led a revolt of the Ksatriyas against both the
Brihmanical priesthood and the whole idea of a superiority derived,
not from chamcter and knowledge, but from birth and tradition,
The Chhandogya Upanisad has an interesting story on this point,
Satvakima, a strange boy, came to the hermitage of Gantama for
mitiation into the Supreme Truth. But before he conld be accepted
as a pupil he had to tell the preceptor his family and clan. So he went
back home to ask his mother the name of his father. The mother
whispered, 'In my youth, when I was moving about as a maidservant,
you came to my womb, I do not know what is your lincage. T am
Jabald by name and you are Satyakima. You may thersfors call
yourself Satynkima-Jabila’. The boy returned to his preceptar,
Gautama, and announced himsell exactly as his mother had
instructed him. Master Gautama rose from his seat, took the boy in
his arms and said, ‘A troe Brihmana art thou, my boy. Thoi hast
the supreme legacy of Truth',

In addition both Jamism and Buddhism rejected the four stations
of life [Aéramas), and glorified only the life of the homeless ascetic.
In books XII and XIII of the Mahabhfirata, which are largely
concerned with the teachings of Bhisma, there is a glorification of
the ascetic way of life over the Briihmanical four-fold scheme of
varna and dérama that echoes the stress laid on renunciation by the
Jains, Buddhists and Ajivikas. Asceticism or renunciation of the
world, self-discipline or self-torture, and ahithsd dominated the in-
tellectual climate of the eastern Ganges basin; and yet both Jainism
and Buddlism took up the constructive task of disciplining the life
of the layman by an elevated moral code, Thus sarisira became the
initial and preparatory stage for nirviina. Heterodoxy in the east,
where lznguage, race and culture were so difierent from the Mad-
hyadeéa—the stronghold of Vedic culture—had its significant social
triumphs, The re-ordering of the varpa scheme, the linking of the
community of monks [Safigha} with the laity by disciplinary regula-
tions, and the high moral tone of society, as well as a concephion of
the dignity and grandeur of the individual, are the permanent gifts
of Jainism and Buddhism to Indian civilization.
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The Life of Gawtama the Tathagata

SiddbArtha, aliss Gautama, or the Buddha Sakyasimba, as he was
known in the Adokan inscriptions, or the TathZgata, as he was
described in Pili litersture, is the first historic figure in the dawn of
Indian civilization about whose personality we have some details,
gained from his sermons and dialognes. He was born in about 503 B.c.
at Lumbini vana on the barder of Nepal, he married Yasodhard, by
whom he had a son Rihula; and he renounced the world in the prime
of life. His first teachers were the great Brihmanpa ascetics Alira
Katima of Vaigali and Udmka Rimaputra of R3jagriha. From the
former he obtained iitiation into the Sankhya doctrine; but neither
Kalima nor Ramaputra, a sage of the highest meditation, comld
satisfy his spiritual inquisitiveness. Gautama then practised such
sevére austerities that he brought himself to the point of death. Still
unsatisfied, he went to Uruveld, where he meditated under a peepal
tree and finally obtained his enlightenment. His first sermon was
delivered at Risipattana (S&mundth, near Banirasa). This is des-
cribed in Pali literature as ‘the Turning of the Wheel of the Law’.
The Buddha travelled and preached a grest deal, from Kajafigala
in the east to Vemafija, near Mathura, in the west. His habil was to
pass Viéas (retreats) during the mins in one or other of the bigger
towns, meeting princes and common people; Bralimans and mer-
chants, He lived to: the ripe old age of eighty, his ministry having
lusted forty-four vears.

The Buddha's adberents and converts mcluded Kings: Bimbisim
and Ajatatatrn of Magadha, King Prasenajit of Kosala and his queen
Mallika, the rich merchant Andthapindila, who presented him with
the famous Jetavana, and the celebruted physician Jivaka. Sanputra
and Mandgalyayvana (Moggallina) were his most prominent disciples;
the former was excellent in discourseand wasdescribed as the eldest san
of the Safigha, while the latter was a person of the highest mystical
experience. However, the disciple who lived nearest him was Ananda,
whom the Master loved and who often accompanied him on his jour-
neys, taking care of the Master’s person and his daily necessities.

The Buddha and Christ
The teachings of the Buddha and Christ have striking resemblances

and difierences, The Buddha, like Christ, often spoke in parables and
¥
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similes in order to press home his message more memorably. Both
masters decry the sacrificial system with equal irony and indignation;
both are equally strong in their candemnation of the pride of pawer
and pelf; and both stand for purity, moral alertness, compassion and’
humunitarian service. But here the ressmblance ends, In the
intellectual climate of India, the Buddha consoles sorrowing man and
woman not by the personal and delicate healing touch of Christ,
and still less by miracles, but by an appeal to reason; expounding and.
treating, in the sage's fashion, the desire and suffering of the ndi-
vidual against the background of the suffering and sorrow of the
whole universe. To the disconsolate Kisi Gotami, mourning the loss
of her only child, the great teacher says: ‘Go and gather mustard
seed, but gather it at & bouse which death has not visited'. The
mother finds that death and sorrow are universal. She obtains solace
as she thinks to herself: 'How selfish am I in my goefl Death
is common to all; yet in this valley of desolation there is a path that
leads to immortality one who has surrendered all selfishness”, In their
spirit of boundless goodwill, however, Christ and the Buddha
resemble each other closely, and Christ's injunction to his followers to
turn the other cheek has a vivid counterpart in the Buddha's Parable
of the Saw. “Thus, brethren, though robbers, who are highwaymen,

should with a two-handed saw carve vou in pieces limb by Limb, yel
if the mind of any one of you should be offended thereat, such a one
is no followes of my gospel’.

Christ had women disciples such as Mary, Martha and Magdalene;
and the Buddha, too, had his female adherents, such as Vidakhs,
Suppiyd and Ambapili, whose unstinted charity and munificence
were largely responsible for the maintenance of the young order. The
Buddha was at first reluctant to admit women into the order but
ultimately yielded to the pressure of his foster mother, Mahliprajipati.
The Initial spread of Buddhism was due in no small measure to the
religious zeal and benefactions of women. Here is the pift of Visikha
of Savatthi, which the Buddha accepts: 'T desire as long as [ live, sire,
to give the brotherhood clothes for the miny season, to give food to
stranger monks who arrive here, to give food to monks who are
passing through, to give food to sick brethren, to give food to the
attendants on the sick, to give medicine to the sick, to distribute a
daily dole of cooked rice, to give bathing dresses to the sisterhood
of nuns’,

Men and women who accepted the new faith could remain with
their families and make themselves useful to the Safgha by various
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gifts and charities, but many renounced the world to become monks
and nuns, ‘walking in holiness in order to put an end to all suffering’.
In the Buoddha's memorable dialogues with King Prasenajit of
Kofala, the most powerful ruler of his time, whose kingdom was
bounded in the north by the Himalayas, in the west by the Yamuni
and in the east by the Gandaka, we find him advising the king not
to renounce the world but to lead a righteous life and work for the
welfare of the people.

The Buddha, unlike Christ, had happy and fruitful relations with
the representatives of the State. His interviews with kings were
never marked either by fear or sycophancy. Yet he lived, truvelled
and begged like an ordinary $ramunpa, going from doaor to door in
villages and cities and silently waiting until a morsel of food was
thrown by the householder into his alms-bowl. He was impatient,
and even indignant, at praise from his disciples and would not brook
any exhibition of yogic powers. ‘It is because I perceive danger in
the practice of mystic wonders’, he observes, ‘that 1 loathe and abhor
and am ashamed thereof’. All kinds of divination, sooth-saying,
foretelling or forecasting, he condemns as low arts (Brahmajila Sutta),
Great in humility, he frankly discussed his own faults and blemishes
with his disciples. Like Christ he had the practical common sense to
appreciate the limitations of human effort and was all forgiveness for
the wicked and sinful. He once remarked to his disciples, "It is lack
of understanding and insight into the Four Holy Truths that is to
blame, O Brothers, that we—both of you and I—so long have
travelled the dreary road of sarhsira’, A nobler utterance has never
fallen from the lips of the founder of a world faith!.

'‘Be Thou a Lamp unto Thyself'

A serene and vigorous personality, one who reached the highest
peak of spiritual contemplation and silence accessible to man, and
who yet had an acute sense of realism; the Leader of the Caravan,
whom kings, nobles and millionaires came to worship, and who was
yet the humblest of all mortals, the Buddha was perhaps the greatest
man ever born on earth. The dominant charactenistic of his life was
alternation between profound silence within the self and compassion
for his fellowmen. ‘Let me be’, observes the Buddha, "a physician to
the sick, a friend to all men, a very sweeper for humility’. Beset by
misgivings, it was only after an inner struggle that he decided he
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should preach the Doctrine, the Doctrine being too transcendent and
difficult for the ordinary man. However, ‘On account of pity for
beings, [ surveyed the world with my Buddha-vision and saw beings
of little impurity”; and to these he felt e might fruitfully preach his
Doctrine. He compares them fo lotnses that are born in the water,
hut, not being plunged in it, stand out abave it. He therefons
announced, ‘Open to them are the doars of the Immortal’.

In his dying moments Ananda, his favounite disciple, asked for
instructions for the maintenance of the Order. The Buddha replied,
“The Tathigata thinks not that it is he who shonld lead the brother-
hood, or that the Order is dependent upon him. Why then shonld he
leave instructions in any matter concerning the Order?”* Then followed:
his famous admonition: “Therefore, O Ananda, be thou a lamp unto
thyself. Be thou a refupe to thyself, Belake thyseli (o no external
refuge. Hold fast to the Truth as a lamp. Hold fast as 2 refuge to the
Truth. Look not for refoee to any one besides thysell’,

The Upanisadic Teaching of the Tathagata

The essentials of Buddhism are formulated in the famons Myiga-
diva sermon. Man should follow the Middle Path by first grasping
the four Arvasatyas or noble truths, (1) that worldly existence is full
of misery, as manifest in birth, old age, sickness, death sorrow,
lamentation, dejection and despair; {2) that appetite or desire is the
cause of world existence; (3) that world existence can be ended by
the destruction of appetite; and (4) that there is a Path (Marga) for
the destruction of appetite, based on knowledge of the true nature
of all desirable things. This Path is the well-known Eight-fold way
and consists of right speech, right action, rdght means of livelihood,
night exertion, nght-mindedness, right meditation, right resolution,
and finally right viewpoint. The first three lead to physical control
(Sila), the second three to mental control (Chitta), and the lust two
to wisdom (Prajid). This is called the Middle Way (Majjhima
patipaili) because it avoids the two extremes {antas) of sell-indul-
gence and self-mortification,

The new development that the Eightfold way represents liss in the
last stage, right viewpoint, ie., the metaphysical viewpoint of the
Tathigata; who says, 'I lay no wood, Brihmana, for altar fires:
within the self burn the fires | kindle'. This fandamental departure
from the older Vedic religion is Upanisadic in its essence. Buddhism
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is & reformation in the field of faiths, starting as it does from the basic
Hindu concepts of the unity of life, the law of karma; and man's
inalienable moral responsibility. It conforms to the essential teachings
of the major Upanisads, and, like them rejects the older Vedic idea
of sacrifices as futile. The Tathdgata adopts the maxims of the
Upanisadic risis and the Yoga practices of the age, though in his
teaching to the common people he stresses moral discipline and
chirity rather than intellectual vigour.

The Majjhima-Nikaya’s claim that the Buddha 'has no meta-
physical theones' is obviously justified in view of the pxcessive
refimements and sophistries of many of the contemporary sects.

with these the Buddhist gospel is a standing invitation to
a Way of Living (Ehipasiko, or the doctrine of ‘Come, Examine and
Accept’). However, although in the early history of Buddhism the
stress was mainly on the moral adventure of the individual, grounded
the impermanence of the world, in its struggle with the varions
contemporary sects and schools, orthodox and heterodox, it soon

developed an appropriate philosophy and metaphysics.

The Buddhist and Upanisadic Nirvana

In the early metaphysical formulations it is remarkable how closely
the Buddha's defimtion of Nirvipa resembles that of Brahman-
identity in the Upanisads. 'In this sphere there is neither earth nor
water, light nor air, neither this world nor that world, both sun and
moon, neither infinity of space nor infinity of consciousness, nor
nothingness’. This is alimost identical with profound passages in the
Upanisads. In addition the Buddha asserts that the topmost know-
ledge i€ also Loveliness and Beauty, Nirvina abides in the Beautiful
1t is also the highest bliss, as health is the highest gain (Majjhima
Nikiya). It is not subject to decay, disease or death (mrita); it is free
from grief and impurity. It is the incomparable (anuttara) and the
highest goal (yogakkhemn), according to the Ariyapariyesanasutta.

Yot there is a distinction between the Buddhist Nirvina and the
Bralima Nirvina of the Upanigads. This is developed in the
Majjhima Nikiya. The Buddhist Nirvipa, though characterised, as
is the Bralma Nirvipa, by negative phrases [meti neti), reveals
Reality as Becoming, a dynamic process {patichcha-samuppida),
instead of the static unity of some Upanisadic seers. But only
silence can do justice to this state of super-consciousness (abhi-
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sathbodhi). Even here we find an echo of Ydjhavalkya, who, in his

celebrated discourse to King Janaka, stressed that man’s realisation
of identity with the Brahman, or the highest, is o progressive process,
symbolised as ‘the ancient, long-stretched-out and subtle Path'
(panthi, marga, or yana to tma-loka, Brihadiranyaka, IV, 4, 8). The
Buddha appropriately calls himself an explorer and rediscoverer of ‘an
ancient Path; trodden by Buddhas of a bygone age; having followed
it, T nnderstand life, and its coming to be and its passing away'.

Brahman and Karma sn Buddhism

A striking difference between the Vedanta and Buddhism, however,
springs from the Tathigata's moral fervour, which leads him to an
original, profound and dynamic interpretation of the ancient concepts
of Brahman and Karma. He interprets the Upanisadic unity of the
Braliman as the collectivity of all sentient creatures (Khuddaka-
nikdya), united by the bond of life; and this prompts the Buddhist
emphasis on the active virtue of altruism (brabmavihira).

He also rejects. on the basis of the non-existence of a permanent
self (anatta), the ancient Hindu doctrine of karma, in which per-
sonal rewards and punishments are meted out from birth to birth,
He stresses that the consequences of karma are bome from
generation to generation in the entire world collectively, or finally by
the eternal or universal Buddha This last tenet, wherein karma is
re-installed as a tremendous impersonal and cumulative moral force
of the collectivity, wherein the evil thought, word or deed of a single
individual is calculated to disrupt the entire fabric of society, just
as his good thought, word or deed relieves and uplifts generstions of
suffering mankind, is the Tathdgata's reaction to the pemicious
nihilism of some of the extreme contemporary heresies. Buddhism's
stress on earnest and diligent striving for the holy life [brahma-
charya), on. self-transcending love and charity, demolishing the
boundaries of the transient £go, is its supreme challenge to the arid
intellectualism, scepticism, and individualism of the age.

The Spread of Buddhism

The purity, austerity and insight of the Buddhist monks, or
Arhats, who shave their heads and beards, wear the coarse, patch-
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wark cast-off saffron robes, and go forth "from the home to the home-
less life, has been largely responsible for the spread of the doctrine.
The following description of an Arhat is from the Digha-Nikdya
(iii, 133).

“Thus, Chunda, should you reply, concerning the Arhat, to those
of other views:

“Friend, a brother who is an Arhat, one in whom the Asavas are
destroyed, who has lived the life, who has done his task, who has
laid down the burden, who has reached his own welfare, who has
utterly destroyed the bond that binds to becoming, who is released
by the knowledge,—such a one is incapable of behaving in nine ways,
to wit;

Of intentiomally taking the life of a creature;

Of taking by way of theft what is not given;

Of practising the sexual act;

Of telling a deliberate lie;

Of indulging in intoxicants;

Of storing up (food) for the indulgence of appetite, as he used to
do when he was a householder;

Of going on the wrong path through hatred;

Of going on the wrong path through delusion;

Of going on the wrong path through fear”,'

The Influence of Panini

Though he played no direct part in the Reformation, Pinini’s work
greatly assisted the spread of its ideas. His is one of the greatest
names in world literature. His celebrated Sanskrit grammar, the
Astadhyayi, written probably in the fifth or fourth century B.C.,
established the form and structure of classical Sanskrit. This work,
" according to Macdonell, ‘describes the entire Sanskrit language in all
the details of its structure with a completeness which has never been
equalled elsewhere. It is at once the shortest and the fullest grammar
in the world',

Risi Panini, as he was called, was according to tradition, invited
to the Court of Nanda, Emperor at Pitaliputra, where his work
received Imperial recognition and approval. The Emperor prized his
grammar and issued an edict that it should be taught and studied
throughout the kingdom—a story that is mentioned by Hiven-
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Tsang and Rajasekhara (A.D, goo). The latter specifically mentions
Pataliputra and the $istrakim pariksd there. :

Assimilating, as well as departing a good deal from, the Vedic
words and derivatives, and striking a careful balance in respect of
their manifold vrittis or meanings, Pinini set the form of the Bhasa,
the living speech of his times, The Bhisi is contrasted in Panini
lore with Chhandasi or mantra, specifically denoting Vedic literature.
Panini's range of leaming and information was encyclopaedic, and
his Sfitras remain a rich treasnre-house of social and linguistic in-
formation not yet adequately utilised. Coming from Sdlitura (near
the confluence of the rivers Kabul and Indus in the north-west), he
showed much familiarity with the kingdoms of Gandhira and
Viihlika, the cities and forts of the Uttaripatha, and Greek writing
(Yavanani lipi),

There have been many famous commentaries on Panini, the most
important being the Virttikas of Kitayiyana, who lived in about
the third century s.c., and the Mahibhisya of Patafijali, who
flourished about 150 b.c. Below is an extract relating to Pagini from
the history of Buddhism in India by Taranith, a Tibetan monk-
author who lived in about A,p. 1300, His teal name was Kun-snjing.
The Chindra-vyikarans, composed between A.D. 465 and 544, was
based on Pinini and at one time had much currency in Tibet, Nepal,
Kashmir and Cevlon.

‘Panini composed the grammatical Siitras called the Panim
vydkarana, consisting of 2000 Slokas, namely 1000 Slokas on the
formation of words, and 1000 of explangtion, This is, moreover, the
oot of all grammars. Before him thers were no Sistras on the forma-
tion of words =t down in writing, and as no system existed which
brought the subject under distinct points of view, individual
grammarians who brought specinl facts of language into connections
of two and two were esteemed a5 remarkably learned, Though it is
said in Tibet that the Indm-vyikamna 4 older, yet as -we shall show
below, though it may have penetrated earlier into the Celestial
country, in India Panini's grammar was the earliest. And though
Pandits assert that the Chiindravyikarapa, translated into Tibetan,
agrees with Panini and the Kalipa-vyikaraga with the Indm-
vyikarana, it is universally maintained that Panini’s grammar, in
the copiousness of its explanations and yet the systematic complete
ness of its views, is something quite unique’, :




CHAPTER V

THE SECULARISM AND UNIVERSALISM
OF THE MAURYA RENAISSANCE

Social Factors underlying Magadhan Imperialism

HEFORE the time of the Buddha there were sixteen great states
(Mahajanapadas) in Northern India. The major ones were Magadha,
Kodala, and Vatsa, and the minor ones, Kur, Pafichila, Siirasena,
Kadi, Mithils, Anga, Kalitga, Admaka, Gandhir, and Kamboja.
The rise of asceticism in Eastern India and the spell which Jainism
ani Buddhiso cast over the population were synchronous with the
suffering, displacement and migration of large groups of Brahmana
and Ksatriya peoples in the course of the sanguinary struggles of
Magadha, Anga, Kasi, Kofala and the republican states, Bimbisira
(544403 B.c.), through the conquest of Afga and the peaceful
acquisition of K&, greatly enlarged the kingdom of Magadha; while
his son Ajatasatru (403-462 B.C.) consolidated Magadhan supremacy
over the whole of Northern and Eastern India with two fortified
capitals, Rijagrilia and Pataliputra. Ajitasatru wasa contemporary
of Maliavira and the Buddha, He is said to have openly accepted
Mahsvira as his teacher, as the one who revealed the true path of
religion, based on renunciation and non-violence; he is also depicted
in'a Bharhut sculpture (of about the second century 8.C.) as visiting
the Buddha. The sculpture bears the inscription "Ajitaatr salutes
the Lord’. This eruel wartior, who killed his father and stabilised the
dhan Empire through both might and cunning, thus came to
accept the path of non-violence; he enshrined the relics of the Buddha
in a stiipa at Rajagriba and provided all acilities for the convention
of the first general Buddhist Council, or Sangiti, after the Buddha's
death:
About a century separates the Nanda dynasty (364-324 8.¢.) from
Ajatafatrn (about 493 to 462 B.c.). Nanda was a Siidra, the son or
slave of a barher. His rise to power is a measure of the complete
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reversal of the ancient Vedic scheme of life, culture and polity. The
Brihmanas in large numbers gave up their ancient occupation of
teaching in their forest retreats and took to all sorts of oecupations—
commerce, trade and agriculture. According to the Jitakas they
sometimes acquired considerable wealth and prestige (mahidala
Brihmana), ‘lived with the wealth and pomp of kings’, and ruthlessly
exploited the slaves (ddsas) and farm hands (bhritakas), The Ksa-
triya varps also abandoned their ancient calling as warriors,
counsellors and officers of state and became founders of reformist
religious faiths that undermined Vedic religion. Finally, the SGdras
in their turn rose from their servile occupations and founded a big
empire in Eastern India, after conquering and destroying all the
Ksatriya kingdoms of the time, It was the liberalism and humanism
of Jainism and Buddhism, whose influence went far beyond the
spheres of religion and philosophy, that contributed to the distuption
of the Vedic social pattern and ushered in a casteless society and the
mighty empire of Mah@padma Nanda, of 'unknown lineage’ {ajfifits-
kuls), Mahipadmz denotes 100,000 million gold pieces. The fabulous
wealth of Emperor Nanda, referred to centuries later by Hiuen Tsang
and in the Kathi-sarit-sigara, enabled him to build up a huge army,
which bronght ‘the whole earth under the umbrella of his authority'
(eka-chhatra), according to the Purinas, which deprecate his dis-
rieputable arigin.

Geographical and social factors were favourable to the develop-
ment of a large empire in the castemn Gangetic basin under the aegis
of the Magadhan monarchs, Bimbisdama, Ajitadatru and the Nandas.
The expansive valley was populous, wealthy and prosperous. The
intermingling of peoples and castes and the loosening of social
restrictions due to the spread of Jainism and Buddhism enlarged the
political consciousness of the people. The marked trend towards
secularism, the acquisition of considerable wealth by the VaiSyas, the
rise of such big cities as Banfirasa, Rijagriba, Srivasti, Siketa, and
Kausimbi, with their multi-millionaire industrial jetthakas and trading
sefthis, and the integration of military and economic guilds, which took
care of the profession of arms and the production of weapons, all
helped to make Magadha the seat and focus of the earliest and
Indian Empire. Rajagriha, completely enclosed by its seven hills,
and Pataliputra, on the confluence of the Ganges and the Son, were
strategic sites for both defence and offence. Magadhan imperialism
wits at once the gift of the Ganges valley and of the religious reform-
ation, of secularism and the accamulation of riches in the east.
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The Impact of Foreign Invasions

‘But Magadhan empire-building also received its impetus from two
foreign invasions m north-western India—the invasion of Gandhiira
and Sindbu by the Achaemenian Emperor Darius and the conquest
of the Punjab by Alexander of Macedon. Cyrus conquered Kapifa
and Gandhira, and Darius (522-486 B.c.) included the trans-Indus
region called the Hidu, Hindu or Sindhu within the Achaemenian
Empire. The name India, derived from Hindu, which became the
twentieth and the richest province of the Achaemenian Empire, was
thus given to our country by a foreign congueror. Alexander, after
defeating Darus 111 in 330 B.C., raided India in order to complete his
conquest of the Achaemenian Empire by subjugating its eastern
province. He met with stiff and hervic resistance, which provaked
him to massacre the population; he crossed the Sindhu near Taxila
and defeated Poros in a big battle. He then reached the river Beas,
where his progress was brought to a halt by the mutiny of his troogs,
who refused to march further. Alexander was thus denied a trial of
strength with the mighty Nanda Empire in the East. The Macedonian
invader left behind seven satraps in the north-west, with strong
Macedonian garrisons; but soon there were rebellions and assassina-
tions, while Alexander himself died in Babylon in 323 5., His sudden
death speeded up the collapse of his empire,

A new hero now emerged on the scene in India: Chandragupta.
Helped by his Brahmana adviser Kautilya, he overthrew the foreign
army of occupation and obtained mastery over the warrior tribes of
the Punjab and Sind, whose unconquerable spirit of resistance he
utilised for 4 war of independence. Justin observes, ‘India, after the
death of Alexander, shook off the yoke of servitude and put his
governors to death. The author of this liberation was Sandrocottos’
(Chandragupta). After this Chandragupta, whose army comprised
Sakas, Yavanas (Greeks), Kiritas, Kambojas, Parasikas, and
Bihlikas, turned to the east and vanquished the Nanda king, the
unrighteous Sfidra ruler of India.

The World's First Secular Welfare State
Thus was established the most extensive empire in Indian history,

spreading from the borders of Iran to Sravapa Belgola im Mysore,
and from Kathiawar to the berders of Kimarfipa. Brihmanical in
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its ideals and pattern, effectively centralised, and yet broad-minded
und tolerant, it promoted the supremacy of Bharma in internil as
well a5 external relations, The Mauryan Empire imder Chandmgupta
and Afoka was not only the strongest and largest ever founded in the
country, including as it did the strategic north-westom territonies of
Arin, Arachosia, Paropanisadae and Gedrosia [i.e. Herat, Kandahir,
Kabul and Baluchistan), but it was also the worlil’s first secular
welfare state, reoted in the toleration of all faiths, the sanctity of all
life, and the promotion of amity and peace for all humanity,

The idea of the state as gunrdian of the moral life and happiness of
the people arose with Chandmgupta, the architect of the Mauryan
Empire. The symbaol and émbodiment of this new imperial policy was
the Arthadistra of Kautilya, the core of which is generally recognised
to belong to the fourth century 8., It is the oldest treatise on the
science of polity, and its standing in the Indian world may be indi=
cated by giving the opinion of Kamandaka, the anthor of the
Kamandakiva Nitisira, which is assigned to the fourth centiry A.D.
Kimandaka states that Kautilva (alias Chagakya or Visougupta)
single-handed by his statesmanship brought about the fall of the
powerful Nanda, bestowed the earth on King Chandragupta, and
distilled from the ocean of Arthasistra (political science) the quintes-
sence, his own work on polity. According to Kaufilya, the authority
of the state is to be utilised for keeping the four castes and four stages
of religious life to their respective parts, ever devotedly adbering to
their specific duties and occupations. In the Arthasistra we read:
“The happiness of his subjects is the happiness of the king; their
welfare (hitam) is his. The king's welfare lies not in his own pleasure
but in that of his subjects’.

This idea is echoed in ASoka's sixth Rock Edict and it was indeed
Afoka, with his humanitarian missions, ordinances and institutions
for the preaching of a universal Dharma, and his eschewal of force
as an instrument of governance, who really nshered in the Mauryan
wellare state. Adoka enlarged his empire by the annexation of
Kalifiga, and moralised and elevated it by formulating and imple-
menting the principle of Dharma-vijaya, or conquest through
Dharma. In his thirteenth Rock Edict, mseribed outside Kalifga,
where other edicts are also to be found, he refers to liis remorse after
the conquest of Kalifiga, at which ‘one hundred and fifty thousand
in number were those carried off from there, a hundred thousand in
number were those who were slain there, and many times as many
those who were dead’, He then proceeds to make it clear that he
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holds Dharma-vijays to be the principal conquest, and the Edict
pnds: 'Even those to whom the envoys of His Sacred Majesty do not
go, having heard of His Sacred Majesty’s pmctice, ordinances, and
injunctions of Dharma, themselves follow, and will follow, the
Dharma. The conquest that is won by this everywhere, that conquest,
aguin, is everywhere productive of a feeling of love. Love is won in
moral conquests. That love may be, indeed, slight, but His Sacred
Majesty considers it productive af great fruit, indeed, in the world

The Mawryan Conception of an Arya Nation

The Mauryan Empire for the first time in Indian history gave a
political connotation to the status of the *‘Arva'; it was no longer
restricted by the sacramental incidence of the Dvija, but embmoced
all the free citizens of an entire continent. “All Indians are free and
not one of them is 4 slave’, observes Arrian. In the Arthasistra we
come across the expression ‘Aryabhiiva’, or Aryatva which in some
measure corresponds to the Roman notion of common culture and
rights of citizenship. ‘It is no crime for the Mlechchhas to sell ur
mortgage the life of their own offspring. But never shall an Arva be
subjected to slavery’. The sale or mortgage of a Stidra who i€ not a
born slave, but is an Arya by birth is punishable by fine, amercement
and even death. The Arya is u free-homn citizen of the Mauryan
empire and no one can deprive him of his privileges. No Siidra can
be enslaved, for he also ‘breathes the breath of the Arya', (Srya-
prina). On paying the amount of money for which he is enslaved, a
slave ehall regain his AryabhAva. The acquisition of the status of an
Arya or Adase (freeman) through payment of ransom or heredity is
called *Aryakpita’ by Kauilya, The same term Aryakpita appears
also in Panini's Siitra (iv, 1, 30), having a specific denotation, viz.,
the free citizenship of the Arya. The son of an Arya can pever be a
slave. The offspring of a man who has sold himself off as a slave shall
be an Arva’; thus did the imperial decree abolish the ancient rustom
of hereditary slavery. A slave woman taken as wife by an Arya
acquires freedom along with her children. A slave is not only entitled
to the inheritance of his father, but can also purchase his freedom
through the earnings he ks permitted to make over and above those in
his master’s service. The kinsmen of a slave can, and should, free him
from bondage by payment of ransom. In the Jitakas, too, we read
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that slavery could be ended by payment (Jitaka, 17, 547), or by the

will of the slave’s master. :

The manumission of slaves and the stress on the privileges of the
Arya, encroachment upon which is punishable, represent 2 systematic
attempt on the part of a secalar state to abolish slavery, virtually for
all, and to ground the incidence of Aryahood on colture mther than
on class and birth. It ‘was no doubt the earliest great movement of
emancipation among the slaves, serfs disas, karmakiras and
bhpitakas—the landless class recruited from the sturdy peasant
farmers, who probably became very numerous and toiled as hirelings
on the estates of royal capitalists. It was 2 sign of social decadence,
as the Jatakas testify (I, 339), and of the equality of all classes,
Ksatriyas, Brihmanas, Vaifyas, and Sidras (all of whom are
Aryas by birth), before the law.

The Development of Secularism and Toleration

As against the Ajivika, Jain, and Buddhist emphasis on asceticism
and renunciation of home and social obligations, which were eating
up the vitals of sotiety, Kautilya's Arthadistra reinterpreted the
Varnfdrama Dbarma on the basis of the ancient metaphysical
principle of an organic or spiritual hierarchy of persons and groups,
and discouraged premature renunciation without the formal sanction
of legal authorities and adequate provision for the family. 'If a person
adopts the ascetic life without making provision for his wife and
sons he is punishable with amercement, likewise any person who
converts a woman to asceticism’. This was a nafural concomitant of
Mauryan empire-building; for no strong empire could be either built
or maintamned where the bulk of the intelligentsia chose the homeless
life.

Another source of the Empire’s strength was its broad-minded
toleration of the manners, customs and laws not only of the aboriginal
and forest peoples (ifavikas), but also of the conquered peaples and
foreign residents, The Arthadistra especially recommends that the
king should even adopt the manners, longuage and dress of the
comquered, and respect their gods, social institutions and festivals,
Every community, caste, corporation and village was left in complete
freedom to pursue its own culture and mode of living peacefully,
according to the universal code of Dharma. These trends were no
doubt in consonance with the heterogeneous social composition of &

A — I"—L“-




THE MAUEYA RENAISSANCE a5

vast empire, with the Pdrasikas, Yavanas and other foreigners
inhahiting the north-west, and the zeal of a people in a cosmopolitan
age to take their due share in the expanding vocations, trade and
commerce of the country, irrespective of birth and caste regulations.

Toleration of all relivious sécts, so that all could flourish equally
and develop sound doctrines, was enjoined by Afoka, who devoted
his twelfth Rock Edict to the subject. Adoka held that ‘the root of it
is restraint of speech, that is, there should not be honour of one’s own
sect and condemnation of others' sects without any ground. Such
slighting should be for specified grounds only. On the other hand, the
sects of others should be honoured for this ground or that. Thus
doing, one helps one’s own sect to grow, and benefits the sects of
others, too. Doing otherwise, one hurts one's own sect and injures the
sects of others. . . . Hence concord alone is commendable, in this
sense, that all should listen, and be willing to listen, to the doctrines
professed by others. This is, in fact, the desire of His Sacred
Majesty. . .

Social Stratification in the Mauryan Age

In the Mauryan period no caste formation is discernibls in the
upper levels of the social order. The common duties of the three
higher castes, Brihmana, Ksatriya and Vaidya, were study
(Adhyayana), worship (Yajiia), and chanty (Dina); and there was
also an intermingling of their occupations. One of the [Jitakas
mentions as many as ten unworthy callings that the Brihmayas
were pursuing against rules; these include cultivation, small trade,
earth-digging, menial service and even hunting, Similarly, the
Ksatrivas also became. cultivators and artisans, while the Vaifyas,
too, worked as artisans. Such was the progress of secularisation in the
Mauryan age that this mohility of occupations did not denote loss of
social status and prestige. 1t is in the lowest levels, among the five
hina-jiitis, or low castes and tribes, that in the fifth century B.C. we
find the beginning of the fateful transformation of both ethnic and
functional groups into closed castes or jatis, the process that
ultimately spread to all parts of the social structure. The hina-jitis
are mentioned as five in the Vinaya Sutta-vibbanga, viz., Chiindila,
Vena, Nisida, Rathakira and Pukkusa. The Digha Nikiya applies
the designation Millakka (Mlechchha) to groups outside the pale of
Arvan society. These would be called nirvasita in contrast to the
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anirvasita Sldras admitted o Aryan society, a5 menfioned by Pigini
(T, 4, 10). Even the taboos that forbade the use of housshold utensils
by rertain Sidra gmups came into vogue, as is discerned by the
grammarian (I, 4, 10, 1, 475). Apastamba refers to the Nigida,
Chﬁ.gd.ﬂa.?mlkmmd?mmnslhnlwwtmtu{h 1. 2. B),

Finally, in the Mauryan period miscegenation was not uncommon
and led to the rise of certain mixed castes (antarila). The offspring
of pratiloma marriages were especially looked down upan; such were
the Ayogava, Ksattra and Chindila (of Stdra fathers), Magadha
and Vaidehika (of Vaiéya fathers), and Sita (of Ksatriva fathers.)
Such mixed castes as the Ambastha or Ambastha are mentioned
by Papini. The Mauryan age was one of racial admixturs and
assimilation, when social strata and occupations neither crystallised
nor coincided and the highest status was enjoyed by the Ksatriya
varpa on the one hand, or on the other, these Brihmanas who
served as the king's priests, and as ministers and ambassadors, or
who lived as hermits in the forests (Megasthenes' hylobioi).

Kautilya's Social Laws

Within the Lmits imposed by the need 1o protect and maintain
Dharma, or the ordering of the four major functional groups of
society, ‘according to the custom of the Aryas', Kaufilya's
Arthadistra envisages the control of all professions, occupations and
jobs, together with standards of labour and cmftsmanship, Some of
his regulations contain the mdiments of the modern idea of social
security in a planned economy. Agncultural and other workers
(karmakdras) were secured their proper wages, governed by agres-
ments between them and their employers, which would also he
communicated to their neighbours, Non-payment of such wages was
an offence punishable by fine, The bhritakas were also entitled to
their regular wages (vetana), and to some benefits if they were {ll
or disabled, or employed in disagreeable jobs, or were in distress.
Asoka's repeated injunction concerning the protection of slaves and
workers [disa-bhpituka) in several of his Edicts has to be understood
in the light of the above regulation of Kautilya (111, 13, 14).

In the Arthadistra it is also enjoined that the king shall provide
the orphans (bila), the aged, the infirm, the afilicted, and the helpless
with maintenance. He shall also provide subsistence to h:lplus
wamen when they are carrying, and also to the children they give
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birth to. The aged and afflicted, and pregnant women and children shall
be given free crossing of rivers. The king shall regard with fatherly
kindness those who have passed the period of remission of faxes,

With regard to marriage, where Manu prohibits the remarriage of
widows Kautilya allowsit. A widow shall be given on the occasion of
her remarriage whatever either her father-in-luw or husband, or
both; had given to her. But this she will forfeit if she marries any
person other than of her father-in-law’s choice.

Wives whose husbands have not been heard of for a year or maore,

according to circumstances; may remarry.

Kautilya allows a wife to abandon her husband if he is of bad
character, or is long gone abroad, or has become a traitor to his king,
or is likely to endanger her life, or has become an outcast or impotent.

Kautilya, unlike any other known law-giver, permits divorce,
His ruling is that a marriage in the approved form cannot be dis-
solved except on the ground of mental hatred.

If a man, apprehending danger from his wife, desires divorce, he
shall return to her whatever she was given (on the occasion of her
marriage}. If a woman, under the apprehension of danger from her
husband, desires divorce, she shall forfeit her claim to her property.
Marriages contracted in accordance with the customs of the first four
kinds of marriage cannot be dissolvec.

The Equality of all Aryas before the Law

The consolidation of 4 mighty empire demanded the superiority
of the secular authority to sacred law: in the Mauryan Empire the
writ of the king wns superior to the scripture, In this the Arthadistra
departs in a most significant and even revolutionary manner from
the current Dharmasistras. Kautilya asserts: 'Dharma {sacred luw),
Vyavahira (contract), Charitra (custom), and Rijasisana (royal
decree) are the four legs of law, each of which is of superior validity to
the one previously named’. "Whenever sacred law (Sistra) is in
conflict with rational law (Dharmanyiya), then reason shall be held
authoritative’, The fourth century B.C. in India, besides being an
epoch of foreign invasions, diplomacy and war, also saw an expansion
of trade with Persin and the Hellenistic world. The process of
seculerisation that had been going on, which was so characteristic of
the power politics.of Kautilya's Arthasistra, must have been power-
[ulty influenced, therefore, by contact with the Persian Empire and
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the Hellenistic kingdorhs, where the autharity of the monarch largely
governed the domain of civil law,

The secuinrisation of the Mauryan state is further stressed in the
Artha&3stra by the withdrawal of the Brihmana's ancient immunity
from criminal penalty and capital punishment. According to Kautilya
a Brahmana guilty of high trealon 4 liable to the death penalty by
drowning. The Mauryan Empire t to establish the equality of
all free citizens or Aryas before the law, irrespective of caste or birth,
This principle was underlined by Afoks in his edicts, which insist
that all his officers rigidly conform to the principles of Danda-
samatd (equality of punishment) and Vyavahiira-samatad (equality
in law suits). The Empire was administered under Mahimatras and
Rijukas, supervised by itinerant judges. The Réjukas (or
Lajukas), who were chiefly concerned with the welfare and bappi-
ness of the country people (janapadasya hitasukhiiya), were
particularly enjoined to be absolutely impartial in their rewards and
punishments. In spite of centralisation, however, the administration
of justice rested on a large number of self-governing courts and
tribunals run by villages, cities, guilds and professions, Kaugilya lays
down that each important city and locality shall have a court of
justice consisting of three members acquainted with sacred law
(dharmastha) and three ministers of the king, The centralised
structure of the Mauryan welfare state was thus built on more
ancient, democratie, foundations.

Rural Asutonomy and Collective Enterprise

The peace and security of the realm under Mauryan Imperialism
prummedthtuﬂfmuflhnmmmm people, together with a large
variety of collective enterprises, social, economic and educational in
the villages, Village autonomy was maintained. The administration
was based on the grima, as the smallest unit, under an officer called
gramani, also called the grimika and grimabhojaka, and on groups of
10, 20, 100 and 1,000 villages under officers called, respectively
Daéi, Virhéi, Satefa and Sahasreda, in ascending order of authority,
culminating in Sthinikas, Rajukas and Pradesilas charged with the
wellare of Janapadas, or country parts, and Pradedas, or districts,
At the village level there was a whale host of welfare activities that
elicited the enthusissm and labour of the common people. The
villagers, we read in the Kulivaka Jataks, 'stood in the middle of the
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village transacting its business . . . they improved its highways and
roads, built causeways, dug water tanks, built a hall; they showed
charity and kept the commandments’. The public hall (Sald or
Santhigira) of the village is the focus of all its activities, According
to the Mahdummagga Jataka, each village has its public hall, its
sports ground (Kila mandalam), & court of justice (vinichchayam),
an assembly for religious discourse (dharmasabhim) beautiful
pictures, a tank with 1,000 bends in the bank and x00 bathing ghats,
and an alms house (dinabhattam), together with special apartments
for strangers, monks, Brihmanas, foreign merchants and destitute
persons. Some references in the Arthatistra and the Jitakas suggest
collective farming, not to speak of the collective management of
irrigation, pasturage, grazing, education, recreations, charities and
scarifices, The Arthadistra rules that whoever stays away from any
kind of co-aperative venture (sambhiiya setubandhat) shall send his
servants and bullocks to carry on his work, shall have a share in the
expenditure, but shall have no claim to the profit.

Sea-borne Trade and Sea-ports

The extension of the Mauryan Empire beyond the Hindukush
to Bactriana led to a phenomenal expansion of Indian and foreign
trade, especially as the Mauryan empire inherited the elaborate
highway system of the Achaemenids, which connected the valleys
of the Sindhu and the Punjab with Persepolis and Susa. The Western
trade brought lmmense quantities of gold to India, as is evident from
the luxury and munificence of the setthis of the chief cities of
Northern India, whose wealth is reckoned at the conventional figure
of eighty crores. The multi-millionaire Mahisefthi Anathapingdika
of Sravasti, attended by 500 setthis, bought the Jetavana park for
the Buddha by covering its whole surface with gold coins, A foreign
testimony to the wealth of India is supplied by Herodotus, who
pointed out that the Indian territory of the empire of Darius paid o
tribute exceeding that of every other people: three nmdred and sixty
talents of gold-dust. The Greek historian also mentions that India
obtained a small part of her supply of gold from mines; and both he
and Megasthenes observe that some of it came from the river-beds.
The river Son was called Erannoboas or Hiranyavahd, Le,, pgold-
carrier. Taprobane, or Ceylon, in the Mauryan period produced even
more gold and large pearls than India herself, as is recorded by
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Megasthenes, Kautilya refers to a pearl called Tammaparnika,
produced in "Tamraparni’, :
The trading voyages of Indian merchants and sailors extended in
the Mauryan age from Baveru, or Babylon, in the West to Taprobane,
or Cevlon, in the south, and 10 Suvarpabhiimi, or Sumatm and the
other islands of the East. Long sea<voyages were muade possible
through the use of shore-sighting crows (didf-kika), The Jatakas
refer to ocean vovages lasting six months, made in ships (Niva) that
were drawn up on shore in the winter, When a ship arrived al a port
a himiddred competing merchants would be waiting to buy up its cargo.
The ships were large enough to carry 500 to 700 passengers across the
seven seas. For the first timé India developed @ strong naval force
(Nausend), which guarded the vast coastal regions of India and gave
adequate protection to the merchantmen on the high seas against
piracy and attack, especially on vessels bringing pearls and jewels
from the Tamil states and Ceyion to Northern India. For the pruper
supervision and control of the navy there was actually a Board of
Adimiralty at Pataliputra, as is mentioned by Megasthenes. Ships
“full-rigered for distant seas’ and carrying "hundreds of passengers and
traders’ coasted round India for distant Bharukachehha (Broach)
snd Suvarnabhiimi (Sumatra, or the East Indies in genenl), touching
Taprobane (Ceylon) on the way. In a well-known passage the
Milindapaiiho (of about the first century 8.¢.) describes how a ship-
owner carries on his business; how he becomes wealthy by constantly
handling freights in some seaport town, and how he embarks on the
high seas and sails to Vanga {Bengal), Takkola (Malaya), China (China).
Sovira (Gujarat), Surattha (Kathiawar), Alasanda (Alexandria),
Kolapattana (Coromandal Coast), and Suvarpabhiimi (Sumatra),
or ‘any other place where ships do congregale’. The great poris
of the Maurvan Empire were Barbaricum at the mouth of the
Indus, Bharukachchha (in the kingdom of Blifiru) on the Narbada,
Stirparaka, Roruva or Rornka (the capital of Sovira), and Karambia
in the Wesl, and Tammalipti in Vadga, from which traders set sail for
the East Indies and Ceylon, and engaged in the Indian coastal trade,

\PTIM Ancient Trade-routes and Marls
All these ports were reached by magnificent inland road systems:

from Pitaliputra through Banirasa, Siketa, Kaulimbi, Bhirhut,
Vidi4a and Ujjayini, crossing the great forest-belt of Middle India
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(Katyiyana’s Kintarapatha), to Pratisthiins and Bhirukachchha;
or, again, from Pataliputra via Champd, on the (Ganges, down the
river to Tammlipti (modem Tamluk); or from Srivasti, Kapilavasty,
Piva, Vaisahi and Nalanda to Rajagriha and Bodh Gayd by Yand to
the same port; and from Tamralipti through Bodh Gaya, Banirsa,
Prayiga, Kaufimbi, Mathur3, Hastinipura, Sikala, Taxila, Pus-
kaldvati and Masakavati to Kapidi and Bilhika (Balkh), whence
Indian goods were camied down the Oxus to Europe, across the
Caspian and then along the Kur and Phasis to the Black Sea poris,
or through Hemt and the Caspian Gatss to Antioch by way of
Ctesiphon and Hecatompylos, There was also a difficult route fram
Srivasti through Kampilya and Mathurd and across the deserts of
Rajputana to Sauvira and Birbara, or Potana (Patala), founded by
Alexander on the Indus, whence Indian merchandise was carried by
the ancient land route to Iran and the Greek cities of Asia Minor,
Panini refers to MAdra-Vinijya, Kasmira-Vanijya and Gindhim-
Vanijya, indieating the importance of trade with these distant regions.
Prakanva (Gresk Parikanioi, or Ferghana) and Kuchavara, or Kucha,
are aléo mentioned by the great grammarian, The high road from
Pataliputra to Balhika, which he calls the Uttaripatla, was free
from dangers and much frequented; the important cities mentioned
include Sankisa, Hastindpura, Safgala, Suvastu, Vamu and Varapa,
One of the Jatakas mentions students travelling in large numbers to
Taxiln, unattended and unarmed. Rest houses (Avasathigira) and
_ wells on the high roads are mentioned in the Adokan edicts.
| In the great maris of Pataliputra, Vaiddli, Champd, BanZrass,
i‘[{au-.timbi, Saketa [Avodhyi), Sriivasti, Mathuri and Taxila goods
were sssembled from all parts of the civilized world. Rhys Davids
observes: ‘Silks, muslins, the finer sorts of cloth and cutlery and
armour, brocades, embroideries and mgs, perfumes and drugs, ivory
and ivory work, jewellery and gold (seldom silver)—these were the
main articles in which the merchants dealt’. Pearls, diamonds, gems
and sandal wood from the south were sold in the marts of Northem
India and Western and Central Asia, Caravans travelling on the Iran
and Gindhiira routes across sand dunes and deserts were steerad by
the stars, in the coolness of the night, under the land-pilot, Thalani-
yimaka, and the captain, calied Sirthaviha. India’s exparis to
Egypt in the period included, according to Greek writers, ivory,
tortoise-shell, pearls, pigments and dyes (specially indigo), nard,
'r clothing, malabathron and rare woods, The following would represent
the important centres of the textile industry, as recorded in the
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Arthadistra and the Jitakas: silk weaving: Banfirasa, Vaniga,
Pundra, and Suvarnakunda; cotton: the finest stuff from Banirasa and
Bengal, other centres being Madurd in the south, Aparinta (West-
India), Kalinga, Vatsa (Kausambi) and Mahisa (Mahismati); blankets:
Gandhira, Uddiyana, Nepal and Vahga; fibres: Pupdra (Northern
Bengal), Suvarmnakudda (in Kimarfipa), Magadha and Balhika.

Maurya India’s Intercourse with Western Asia and China

India in the Mauryan Age established intimate contacts with
Western Asia and the Mediterranean on one side, and China on the
other, The marriage of Chandragupta with a daughter of Seleucos
is probably not a historical fact. But the Mauryan Court received
Megasthenes and Daimachus as ambassadors from the Seleucid
monarch, and an envoy named Dionysius from Ptolemy Philadelphos
ol Egypt. The Mauryan Emperors must have reciprocated by sending
Indians as ambassadors to the foreign countries. The influx of
foreigners into the city of Pifaliputra was such that a special depart-
ment existed for their welfare, Berenice and Myos Hormos were the
impertant Red Sea ports through which Indian merchandise, carried
by sea-going vessels, regularly found its way to Egypt and the
Mediterranean through the trading town of Captos on the Nile; while
the ancient northern caravan ronte, Panini's Uttaripatha, ronning
from Taxila and Peukelaotis via Kandahar (a corrupt form of the
Greek Alexandria) to Persepolis and Susa, or by way of the river
Oxus to the Caspian and Black Seas, linked India with the Hellemstic
waorld, Panini, a native of Gandbara, shows familiarity with Balkh
(Bilhika), Iran (Parsa), Prakanva (Ferghana), Kamboja (Badakshan-
Pamir) and Kuchavara (Kucha). In his erudite work on Phpini;
V.5, Agarwal refers to the terms mentioned by the famous gram-
marian that India has derived {rom her bordeslands, such as Yavana
(lonian), Pardu (Parsu of the Behistan inscription), Viika (Varka of
the Naksh-i-Rustam inscription) and Kantha (town, as in Samar-
kand), jabila (goat-herd) and halghala (poison). In the early Chinese
works, Mwu Tien ésu chwan and Evk ya, of the fourth and third
century B.c. respectively, or even earlier, Goodrich finds the use of
the Sanskrit word Simpha (Chinese Seng-ge), or lion.

A striking testimony to the influence of Indian culture in the
Hellenistic world is provided by the thirteenth Rock Edict of Afoka,
which mentions that on account of Indian missionary activities the
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Dhamma was followed in the kingdoms of the following Greek rulers:
Antiochos (of Syria), Antigonos Gonatas (of Macedonia), Alexander (of
Epirus or Comnith), Ptolemy (of Egypt) and Magas (of Cyrene). Long
before Buddhism the Upanisadic and Sinkhya doctrines travelled
to the Hellenistic world with goods and merchants, and some
scholars trace their influence on Pythagoras and Plato, and especially
on the later systems of Christian Gnosticism and Neo-Platonism.
Across the Himalayas, in Gandhiira and Gedrosia, Brilhmanism
and Buddhism were the prevailing faiths in the Maurys period.
‘Hindu Civilization', remarks James Darmesteter, ‘prevailed in those
parts (Kabul and Seistan), which, in fact, in the two centuries before
and after Christ were known as White India, and remained more
Indian that Tranian till the Mussalman conquest’. Mauryan cultural
expansion beyond the Pamir is indicated by the fact that the Sassan-
ians of the third century A.D., regirded Bactria as virtually an
Indian country, and the Oxus as a river of the Buddhists and
Brahmans. The entire area, including the valleys of the Helmund,
Kabul, Oxus and Tarim, in the early centuries 8.C. and A.D., came
under the aegis of Vedic culture. This is pointed out by F. W. Thomas,
who remarks that, ‘in regard to the peoples of northern Afghanistan,
it is likely, since to the Greeks they seemed to resemble Indians,
having elephants in their armies, that they had a share from the
beginning in part of the development of Vedic civilization’,

India's National Emblem—ihe Asokan Lion Capital al
Sarnath

The imperial message of the Mauryas, whose empire lasted from
322 to 185 B.C., was spread, among other means, by edicts carved on
stone pillars, to which reference has already been made. These
monumental sculptures were characterised by unrivalled technical
skill in execution and rich ancient symbolism. They were constructed
by the early emperors after the fashion of the Achaemenids, and
adapted by Adoka for his own moral and religious purposes. The
enormous Lion Capital of the Afokan stone pillar that commemorates
the Turning of the Wheel (Chakka-pavattana), or the Buddha's
preaching of the First Sermon at the Deer Park at Sarnith, has been
accepted by the Government of India as the national seal or emblem.
It ance surmounted the high and impressive shaft upon which the
Emperor Adoka inscribed an edict condemning schisms in the faith.
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The four majestic lions seated back to back represent the four
cardinal points (chaturdi&a) and the spiritun]l might of the Butdha,
Sikya Sirhha, or Lion of the Sakya clan. The lion motif is associated
with sovereignty in Western Asia and Vedic India. Thus ancient
zodiacal, Brihmanical snd Buddhist symbolism is mingled and
re-interpreted for the new faith.

In Pili literature the Buddha is often compared with the lion and
his discourse with the roar of the animal. Below the addorsed hons
there is a plinth with carvings of four animais—the elephant, the
horse, the bull and the lion. The elephant in early Buddhist texts and
art symbalises the Dream and Conception of the Buddha, the bull
the Nativity (the Tathigata being bom under the zodiacal sign of
Taurus), the horse (kanthaka, on which the Tathigata rode from
home to homelessness) the Great Renunciation, and the lion his
Universal Sovereignty. The striking and lively composition on the
plinth thus represents the principal evenis in the life of the Tathfigata
—the vicissitudes of the life and destiny of multi-born man (the
Bodhisattva) that have become universal, eternal and metaphysical.
Thie seated lioms, which once supported a stone Wheel, represent the
simhandda, or roar of the animal, which shall carry the Dhamma-
chakka-pavattana Suita to the Four Quarters (Chaturdifa) of the
Universe, The plinth rests on a bell-shaped hanging lotus with in-
verted petals—the Vedic symbol of the unfolding, prolilerating
cosmos, and the Buddlist symbal of the firm diamond seat of the
Buddhs and of the compassionate heart of the Bodhisattva. The
whole serves beautifully is the seat for the ecrowning Dhammachakka,
or Wheel of the True Law, displaced and destroyed by vandals
The Wheel, or chakka, of the chanot, as it traverses the whale
earth to its ocean limit, is the ancient Vedic symbol of Universal
Empire. The Anguttara-nikiya Tika-nipata (Siitra 14) gives an ex-
position of the similarity between the Chakkaratna and the Buddha.
‘A chaklavatti is a just and pious sovereign subordinate to Dhamma,

. . His chakka is not checked by any human foe whatsoever',
Cnrm[mnding]v the Tathagata, "the just and pious Ruler subordinats
to Dhamma, lets his onsurpassed Dhammachakka move (in every
direction) on account of Dhamma. . . . That Dhammachakka is not
checked by any reclise, Brihmana, deva, Mira or Brahma whatso-
ever in the world'. In a relief at Jaggyyapeta, belonging to the
second century B.c,, all the treasures of the Buddha as a chakkavatti
are shown, viz,, the wheel, elephant, horse, jewel, queen, treasurer
and minister.
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The Buddha is the chakkavatti, or sule monarch of the spiritual
world; while ASoka, devotedly pursuing dharmavijaya, or conquest
through nghteousness, used the material and moral resources of his
vast emipire to establish himself as Dhammiko Dhammardja. The
Divyavadina actually refers to him as ‘chaturbhiga chakkavatti
Dhammiko Dhammarajo’, Buddhist tradition extols the legendary
figures of Dalhanemi and Mahi-sudassana as all conquering emperors,
ruling in righteousness, and Asoka is held to have emulated them,
Thus the compasite Lion Capital subtly blends the conception of the
universality of the True Law of the Buddha, first tanght at Isipatana-
migadava, and the overlordship of Afoks, conquering the earth not
by arms but by righteousness, about two centuries after the Buddha's
nirvina. We may recollect in this connection Adoka's just and unique
claim that his chief conquest was the conquest by Dhamma, ‘And
thiis has been repeatedly won by His Sacred Majesty both here fin
his Dominions) and among all the frontier peoples even to the extent
of six hundred vojanas’, i.e., across the north-westem borderlands,
which were under the sugeramty of his Hellenistic contemporaries,
The Licn Capital is, indeed, an appropriate symbol of the tolerution,
secularisni and universalism of the Mauryan Empire; while at the
same time it bears eloquent testimony to the sensitiveness and
majesty of Mauryan art.

Hiuen Tsang, who visited Banfirasa in the seventh century A.D.,
describes the Samath pillar thus: ‘A stone pillar about seventy feet
high. The stone is altogether a5 bright as jade. It is glistening, and
sparkles like light; and all those who pray fervently before it see from
time to time, according to their petitions, figures with good or bad signs.
It was here that the Tathdgata, having arrived at Enlightenment,
began to Turn the Wheel of the Law’. The extremely bright polish of
the Adokan pillars is the despair of modern engineers and craftsmen,

Kumaradevi'sinscription at Sirmith mentions that she restored the
'Lord of the Tuming of the Wheel (Dharmachakra Jina) in accordance
with the way in which he existed in the days of Dharmasoka, the ruler
of men'. The reference may be to a sculptural representation of the
Buddha that had come down from the age of Dharmisoka, The
famous seated image of the Buddha preaching his first sermon was
serilptured at Sarnath in the Gupta age. The memorable occasion of
dhiarma-chakra-pravartana Is symbolised by the carvings of the
Wheel, two deer, the Buddha's first disciples, along with the donars,
snd the Buddha in his appropriate mudri of discourse, specifically
called the dharma-chakra-pravartana mudri.



CHAPTER VI

HUMANISM IN EARLY BUDDHIST ART

From Metaphysics to Humanism

THE intellectual climate of India from the sixth to the third centuries
B.c. was characterised by the development of logic, sophism and a
profound metaphysics, and by the rise of innumerable ascatic cults
and doctrines designated generally as Sramanas and Parivrajakas. The
rise of asceticism was, as we have seen, synchronous with the un-
precedented suffering and devastation associated with the welding
together by hlood and iron of clans and tribes into states and king-
doms, and of states and kingdoms into the first Indian Empire, with
its capital at Pitaliputra. Both the intellectual and the political
revolution took place in the Central Ganges Valley, between the
Gangd and the Himdlayas, which later became the holy land of
Buddhism.

In Jainism the bleakness of individual victory or salvation, the
rational man's triumph over delusion and defilement, and the cosmo-
logy founded on mathematics left little room for emotional life and
expression, Likewise in Buddhism the negation of personality and
the emphasis on a rational and ethical outlook discouraged the play of
imagination and myth-making. But the life of the Indian people was
hardly touched by the metaphysical doctrines of the soul and the
hair-splitting arguments relating to karma elaborated by the famous
founders of Jainism and Buddhism, the Tirthikas and the Ajivikas.
What stirred the masses were the Tathigata's contemplation of
human suffering with infinite yet serene compassion, and his message
of universal charity and goodwill The Buddha and Mah&vira, and
the infinitely varied Bodhisattvas and Tirthankaras, captured the
hearts of the emotional millions. These great figures, full of sublime
pity, patience and benevolence, were exalted as Bhagavatas and
worshipped through their manifold relics and symbals, For the first
time the common people, who were mostly distant spectators at
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the occasional advamedha, purusamedha, vijapeya, or other
sacrifices undertaken by the upper castes, and who were often
requisitioned as reluctant workers in these rituals, now found some-
thing of direct appeal to their minds and hearts, Among the teachers
and monks Buddhism remained latgely a philosophical religion
founded on reason or elevated jhiina, or mystical experience. Among
the common people it became a religion of Bhakti. The transforma-
tion tock place in the following manner, in the apt werds of Sylvain

*The heavenly gods were eclipsed by Man, who had left His foot-
prints in the soil and His mark in the soul. The places consecrated by
His presence were worshipped, His birth-place, the terrace of the
Enlightenment, the first preaching, the miracles, His final entry into
Nirvina, etc,; His relics were worshipped. First, following the custom

i in the East, men maised mounds of earth and stone; on
these were planted symbols, the wheel of the Law, the umbrella of
Sovereignty: the moumd was encircled by a miling; gradually stone
replaced impermanent wood, and thus the stlipa in its classical form
was created, of which Sifichi is a perfect example. The monks were
yvowed to an itinerant life, but were forced to settle during the three
months of the monsoon. Following their Master’s example, the
‘beggars’ (Sanskrit, bhiksu) made the best of natural shelters in
caves and grottoes: but the church grew and became wealthy, rest-
houses were bailt for the passing monks and became monusteries.
Clearly 4s the resnlt of their respect for tradition, caves were
adapted: they were hollowed out, divided into cells, and decorated.
The primitive worship had developed also; Buddhism had its liturgy
and its collective rites. Corporate life had demanded a monastery,
the monastery demanded a chapel, a temple’.

It was in this manner that Buddhism provided a vigorous impul-
sitn to early Indian art, with its soul-kindling humanistic and Iyrical
note.

Asoka’s Contributions to Art and Morality

The common people had been accustomed to seeing the images of
Visudeva, or Krispa, and Sankarsapa being worshipped and
carried in processions conducted with great pomp, as hinted by
Megasthenes and Curtius. They also practised a number of sacra-
ments, or manhgalas, in sickness, marriage, childbirth, and at the
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outset of 2 journey, as mentioned in the minth Afokan Rock Edict.
All the vulgarity or cruelty towards animals that these implied was
eschewed. Adoka deprecated the observance of these vulgar and
futile (ksudra and nirarthaka) rites and enjomed that they should
be reduced to the minimum; his subjects should devote themselves
more and more to the real mangala, which is the practics of Dharma,
Again, in the fourth Rock Ediet, religious sliows are mentioned at
which Afoka exhibited to his subjects, in effigies, the gods whose
abodes they wonld be able to reach by the zealous practice of Dharma.

It was, moreover, the great Mauryan Emperor Dharmiasoks him-
self who did so much to popularise the cult of the stiipa, described
in the Divyavadina as “high as a hill top® and the worship of the
Buddha's relics, many of which were already enshrined m stipas
visited by lurge crowds, The stifpa was originally a burial ground, but
it became the grund monument of Buddhism, its high and majestic
dome in the form of 2 bubble recording the Buddhist conviction that
all corporeal things are transient. On the flattened top there is &
parasol, symbolic of the sovereignty of Dharmu. Bhirhut stiipa has
disappeared, but Eaﬁchistﬁpa.mfmt in height, which was constructed
by Adoka, still enables us to envision the entire social setting of the
inspiration the Budidha provided and the way in which his message
was propagated centuries after his demise.

The humanism of Aénka and the rescoe of the ancient; tolermnt
universal code of duties and obligations (porind-pakiti) fram neglect
which he sought were essentinlly products of the age, saturated szt
was with the charity and compassion of primitive Buddhism. Afoka,
though a Buddhist himseli, preached through his inseripfions, dhar-
malipis as he called them, not a particular formal creed but a liberal
and tolerant ethical and social code, a code to promote the good life,
The glorification of morality (dhammassa cha dipand) is the essence of
Adoka’s dharma. The seventh Rock Edict runs thus: ‘King Devanim-
priva Privadarsin desires that all sects may reside evervwhere. For
these all desire both self-control and purity of mind, But men possess
various desires and vanous passions. Either they will fulfil the whole
or they will fulfil only a portion (of their duties)’, Following the ancient
wisdom of his mes, Adoka, though a propagundist, dilated in the last
years of his reign on man’s need of inner illumination, thought-
power and will-power (parikrama). If Adoka made any innovations
in the current dharma and depended upon the sanctions of the law
and the zeal of the Mahimftras to enforce them, these were the
total prohibition of the slaughter of birds and animals and the
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deprecation of ‘the diverse, petty and worthless tites and ceremonies
commonly m vogue, especially among the women-folk’.

Such imperial directives were broad and ethical in their appeal
and mist have obtained popular support; for two centuries had
wlapsed between the death of the Buddba and the conversion of
Afoka, and 4 humane religion had become the faith and practice of
the people, spreading goodwill and compassion 16 animals, to slaves,
agricultural labourers and the have-nots, to the savage tribes of the
forests, and to big and small neighbouring states alike, so that there
was amity and security all round. ASoka is great because he trans-
formed a local Magadhan creed, conceived by the masses largely in
terms of pilgrimage to the stiipas and worship of the Bhagavato,
Compassionate One, into a universal religion, ethical in its essence
and humanitarian in its appeal. But his greatness rests even more on
his estublishment of the unity of the secular Mauryan state on the
permanent moral foundations of tolerance, liberality and compassion
towards all. Far more successful than Constantine, Akbar or Charle-
magne in basing an empire on a commen faith, Afoka could well
remark that gods had begnn to mingle with men in Jambidvipa as
they had never done before, Dharmi4oka narddhipa, as he was grate-
fully rem#nbered by later generations in Indis, sent his envoys and
messengers far and wide to propagate Dharma and promote peace;
he was the world's first internationalist and pacifist ruler. Most
appropriately does H. G. Wells consider him ‘the greatest of kings
m the world’.

The Indus Valley Art Tradition

It i5 in the light of Buddhist and Jain forbearance, purity and
compassion that Mauryan and Sufgan art must be interpreted and
appreciated. But although this Indian humanism represents the
spiritual bond that ties together the products of Bharhut, Safchi,
Bodh Gava (second to first century 8.c.) and Bhija, their dynamic
naturalism fs a legacy from the art of the Indus Valley, The interval
af twenty centuries between the close of the Indus Valley civilization
and Indo-Aryan expansicn along the banks of the Sarasvati and
Dyisadvati into the heart of the Ganges Valley did not sever the
inner finks between the massiveness and plastic vigour of the bull
from the Mohenjo-daro seal and those same qualities in the bulls on
the Afokan columns at Sim&th and R3mpurvd; between the
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restrained power and fleshiness of the Hamppa red stone torsos and
those of the Yaksa statues at Pirkham, Patna and Baroda (Maurys
period); and between the sensitive modelling of the bronze dancing
girl from Mohenjo-daro and that of the Yaksi from Didfrgafij
(third century 8.c.) and the railing of Bodh-Gayi (150100 8.C.),
The sensuous tilt of the hips of the sophisticated and provocative
“Mohenjo-daro dancing girl becomes the conventional gesture of
* feminine charm and elegance in Indian sculpture, just as the yoga
concentration of the limestone statue at Mohenjo-daro becomes the
prototype of masculine serenity and conquest of the flesh.

The plastic vitality and subtlety of the Indus Valley animals;
such as the bull, elephant, buffalo, tiger and mythical beast, are
directly derived from magic and the cult of animal guardianship or
fertility, which have since sunk into oblivion. Similarly the separate
modelling of the genital organs, besides that of the arms and head,
and their socketing into the Harappa torso has, according to Marshall,
ithyphallic significance. The atmosphere of an all-pervasive magic
is what connects dynamically tree, animal and man in the Indus
culture—the tree which is human-divine, the animal that bears
multiple heads, and the man who also has a number of heads or
limbs.

A fresh significant link between Indus Valley and Indo-Aryan
art is the image of Prithvi (the earth goddess} on the gold tablet
discovered at Lauriya-Nandangarh. Its nakedness, exaggeration of
the sexual organs and simplified three-dimensional modelling are
directly derived from the Indus Valley tradition. This tablet is
assigned by Bloch to the eighth and seventh eenturies a.¢, The
Inter Brilmanas and the Grihya Sfitras are foll of references to the
fashioning of images, of gods and goddesses, mirtis and devata
pratimis, and also to temples that were made of wood: the stone-
cutter replacing the wood-carver in the Maurya period. The worship
of images, such as those of Krisna, Siva or lévara, Jayanta and Sh,
must have been prevalent and widespread at the close of the previous
millennium and the beginning of this. Pinini speaks of pratikritis,
or images, and even of their use as a means of livelihood, The Arthads-
stra, as well as Apastamba’s Grihya Siitra, refer to the worship of
tutelary deities, which included the Yaksas; among whom Pinini
mentions Mahirdja, or Vaiéravana-Kubern, Sevala, Supari, Vidils,
Varuna and Aryamd. The Jhdtadharmakathi Sitra speaks of such
deities as Indra, Skanda, Rudra, Siva, Vaidravapa and Négas, and of
‘the figures of the goddesses and altars which are to be carved on the
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wooden door-frames of the royal underground chamber’. The
Dharmidoka Pili-Sutta Vibhafiga mentions portrails in fresco
(lepachittam) and female figures in wood (katthadhitaliki). Wooden
images of popular deities and decorative carving must have been
common in the Asokan and pre-Afokan epoch, Early Indian sculpture
was devoted to the gatewnys and railings of stiipas, which continued
to be built in the manner of the traditional wooden structures, and
it bore the indelible impress of the wood-carver's craft. Certain terra-
cotta heads discovered at Basirh, Samith, Bhitd and Mathurl, and
usually attributed to the Mauryan age, bear a resemblance to the
Indus Valley figurines.

The Assimilation of Folk Cults in Buddhist At

Underneath orthodox Brihmanism and Buddhism there fourished
a medley of deep-rooted popular cults. Buddhism replaced the
primeval tree-worship of India by the worship of the Bodhi tree, The
tales of Sujatd and Punnd approaching the Nyagrodha (banyan) tree
and mistaking Budidha for the tree-spirit, and of the worship of the
Nyagrodha by & herd of wild elephants in the thick of the forest
near Banarasa testifv to this, Similarly the new religion assimilated,
or compromised with, the worship of Yaksas, Nigas and Gand-
harvas, Devatis and Vyiksakds, the Earth and Mother goddesses,
and the divinities of fertility, Apsards and Bhiitas. Many of them are
figured at Bharhut, Sifichi and Bodh Gayi as guardian spirits of the
stiipa, or as purely decorative figures on the gateways—evidence of
the higher religion coming to terms with folk-cults and beliefs. The
lithe Yaksi swings like a mango-blossom with her heaving bosom and
gay abandon at the gateway of the Sifichi st@ipa; her joy and pagan
passion for life are in marked contrast to the seventy and reverence
of the unending procession of Buddhist monks and nuns that must
have passed below her across the centuries. Similarly at Bharhut we
find a relief representing a troupe of apsaris singing and dancing;
even their names are given: Subhadrd, Sudarfand, Mifrake&i and
Alambus3.
~ Buddhism opened its door to the submerged non-Aryan strata
of the population and produced a marked upsurge of popular religious
enthusiasm: This not only brought about an easy assimilation of the
beliefs and cults of the soil into the new faith, the worship of stiipas
and trees, yaksas and ynksinis, niigas and apsaris, earth-spirits
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und waterspirits, but also lsft its mark on the art of Bhirhut,
Safichi and Bodh-Gayd. The zest for story-telling, the acute delight
in purely mundane affairs and the exuberant sensuousness of early
Buddhist art are the outcome as much of the release of popular
enthusiasm and imagination as of the piety and humanity of the
Buddhist monastic order,

Orthodox Brihmanism seems to bave absorbed the popular geddess:
Srimi as the Goddess of Abundance, and perhaps also Sudarsani as
the Goddess of still waters. Tn the Bharhut relief Scim3 is vigilant
and outward-looking, while Sudariand i4 introspective, although
there is poise in both. The cult ol Sri-devatd is referred to at A later
date in the Milinda-pafiho.

The Blend of the Old Naturalism and the New Spirituality
in Art

The earlier representations of the primeval spirits of forest and
lake and of the quarters of the earth in massive colossal forms at
Didargafj, Bespagar and Mathurd bear the obvious imprint of the
supernatural vigour and potency of the Indus Valley statuettes.
Underlying their inception is the extensive undercurrent of popular
belief in magic that stems {rom the Indus Valley colture. As this is
absorbed by & higher religion, however, and a tiew iconogmphy
develops to suit the réquirements of the developing religion, the new
style takes on a deeper meaning; though the conventional animal
and dwarf motifs are retained, relics of a forgotten primeval outlook
and tradition.

It is in the modelling of the animals that Mauryan and Sudgan
plastic art exhibits many remarkable qualities, built up on the Indus
Valley tradition. These can be seen by comparing the elepliant in the
Molienjo-daro seal with the elephant carved on the rock at Dhauli Ry
Afoka. Both exhibit the same dynamic realism, majestic alootness
and quiet dignity, but underlying the plastic treatment of the Dhauli
elephant, the Rampurvd bull and the Simath lion there is a new
spiritual and aesthetic vision. Its complex texture is woven by twer
major trends of thought and feeling, trends which dominated the:
centuries' that intervened between Harappa and Mohenjo-daro on
the one hand, and Samath and Safichi on the other; first, a trans-
cending sense of the continnity, through many levels or dimensions, |
of the life of the Supreme spirit in orthodox Brihmanism, and of the



HUMARISM IN EARLY BUDDHIST ART 13

multi-horn Great Person, or Bodhisattva, in Buddhism, due to which
animals share man's conscience, dignity and enjoyvment of bliss: and
second, man's infinite tenderness and compassion for all sentient
creatures. Both these intuitions were underlined for the Indian world
by Buddhism and Jainismi. The sense of the unity and solidarity of
creation and the eternal character of the Gread Mimcles of the
Nativity, Departure and Demise of the Boddha gave a metaphysical,
timeless character to Indian plastic art and introduced its early
classic phase.

Formal and Metaphysical Values in the Art of Bharkul
and Saichi

The major characteristics of this period, as seen nt their best in the
art of Bharhut, Sifichi and Bodh Gaya, that is Afokan or a little Iater
than Afokan, are: first, the absence of any sharp line between archi-
tectural forms and decorative designs, thuos introducing the basic
Indian tradition, in which architecture and sculpture form an integral
whole; second, a flowing rthythm of compesition, which carries 2 mass
of figures, plants, animals, men, fairies and symbols, at various angles
and in finely gmduated planes in high tension, and yet tames and
+ disciplines them by a far-seeing and wide-awake serenity; and, third,

the use of the ‘continuous parrative’ technigue, by means of which
an entire story is unfolded through several episodes by the repetition
of various figures and objects in the relicfs. This method is a product
of the stress Buddhism lays on the chain of karma, with its good and
evil consequences through the course of time, and it promotes great
depth and intensity of artistic expression.

Most early Indian sculptures are reliefs, which facilitate a clever
use of chiaroscuro and a shaded background for setting off the move-
ment of the plastic mass. There is, of course, a marked difference
between Bhiirhut and Safichi. Safichi produces certain animals; such
as elephants and horses, and the Yaksinis in the round, that have a
remarkabie rhyvthm and elegance of movement nowhere met with in
Bhirhut. Here the compositions become tenser and more variegated, )|
and the figures show greater freedom of bodily movement and even
stress and commmotion, and there is also 8 more skilful utilisation of
light and darknesz. In places Sifichi advances towards epie grandeur,
true to the religious pomp and pageantry of the Afoksn age: while

iBh::hul i5 on the whole conceived and executed with primitive
"
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dramatic vigour and the Iyrical intensity and pathos that Buddhism

[ added to the mind and heart of India. But Bhirhut, Bodh-Gay and

Safichi are all equally permeated by a spontaneous surging plastic
thythm that overflows the schematism of a frame. Each figure,
carved with meticulous attention to detail, is posed and modelled
according to the demands of an over-all, pervasive rhythm, an a
priori harmony, @ soveriegn equilibrium that reveals the Buddhist
miracle for ever taking place, the transcendent etemally present.
The metaphysical basis of this plastic vitality that bursts forth in

| bubbling forms in lavish profusion and does not easily acknowledge

the confines of a frame is the conception that life in man does not
differ in kind or degree fram life in plants and animals.

The Unigueness of Early Buddhist Awimal Sculpture

The Bhfirhut, Safichi, and Bodh Gayd reliefs admirably enshrine a
unique technical achievement: the realisition of & perfect harmony
in the treatment of man, his fellow animals, and the vegetahle world
—all linked together in the procession of life and karma, and all
breathing the essentially Indian spint of dignity, compassion, and
brotherhood. Such an allembracing harmony is not to be found in
the supreme creations of the classical periods of either Greece or
China. One may recall the Safichl relief, eastern gateway, middle
lintel, depicting the Buddha in the thick forest, alone in the company
of wild heasts, lions, buffaloes, antelopes, birds, serpents, and
monsters. Thit is a holy brotherhood of sentient creatures. The scens
may be reminiscent of an episode in the Buddha's career. The
Tath@gata did actually abandon the Safghs op one occasion after
an internal schism at Kausambi, and went to live among the beasts,
as he had done in his many past existences as a Bodhisattva. All this
lends a new aesthetic zest to the rendering of animals as full of super-
natoral attributes and pﬂtmﬁa]iﬂm‘in early Indian sculpture.

Furthermore, man, animal, tree amd plant are senlptured with a
naturalism, freedom, and spontaneity of fealing that even Greek art
could not equal. 'Some animals’, Fergusson observes, ‘such as
elephants, deer and monkeys, are better represanted in Bhiichut than
any sculpture known in any part of the world; so too are some trees,
and the architectural details are cut with an elegance and precision
that are very admirable. For an honest purpose-like pre-Raphaelite
kind of art, there is probably nothing much better to be found elss-

LY
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where', The blend of dynamic naturalism, concentrated expressive-
ness, and intimate human feelings of tendemess and dignity in early
Buddhist animal modelling bas its counterpart in Europe anly in the
lamb, horse, and goat of the manger at Chartres, in European Gothic,
which was mspired by the same broad and compassionate interest in
humanity,

For delicacy, sensibility, and introspective radiance in the animal
figures the following shining examples at Bhirhut and Safichi are
particularly noteworthy: the elephants illustrating the Niga
Saddanta and Latuvd Jitaka stories at Bhirhut; the apes and the
elephants in procession representing an unidentified story, and the
majestic golden gazelle representing the Ruru Jataka story, also at
Bhiarhut; and the various elephants, buffaloes, horses and apes at
Safichi, eastern and northern gates:

Symbols of the Buddha in Early Buddhist Art

The rendering of animals as Bodhisattvas received an indirect
fillip from the injunction against representing the Buddha in person.
In the Milindapafiho the king asks Nigasena: "What is the good of
setting up a mound to contain the jewel-treasure of the corporal
relics {farimi-dhiitu) of the Tathdgata by way of reverence or gift
when he has died away and accepts it not?” The omission of the
Buddha figure trom the crowded panorama of life 15 the true arfistic
interpretation of the Buddha’s studied silence when asked about the
after-death state of those who have attained Nirvina. ‘The con-
templatives go ouf like this lamp’ which, once extingnished, "cannot
pass on its flame’. It is a state of existence where there is no name or
form and about which ‘no further questions can be asked by those
who are still on fire'.

‘The Buddha is never shown in human form lest be be thought of
as a man; for the Buddha denied that he was ‘either a man, ora god,
or a demon’, amongst men; he had not in fact ‘become anyone”. In
the Kalifiga-bodhi Jataka the Buddha is asked ‘by what kind of halo,
shrine, or symbol he can properly be represented in his absence. The
answer i that he can properly be represented by a Bodhi-tree,
whether during his life-time or after the Departure, or by bodily
relics after this Decease; the indicative (uddesika) iconography of an
anthropomorphic image is condemned as grouniless and conceptual,
or conventional’. Where the theme of the sculpture is drawn from the
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mundane life of the Teacher, his presence at each stage of the story
is indicated by the appropriate symbal. At Bhdrhut and Safichi the.
. Chaitys tree, umbrella, wheel, and feet denote the actual presence
of the Master, before whom Ajitagatru and Eldpatra kneel. Even
the inscriptions name the event as 'worshipping the Buddba', In
some of the Jataka scenes, however, the figure of a Bodhisattva is
represented. :

Due to the earlier iconoclastic attitude of Buddhism, Indian, and
ence Oriental, art was profoundly enriched with abstract symbals
and motifs, Many of these were no doubt Vedic and Indian; but some
were taken over from the Near East. As Buddhism became the
religion of the masses, however, Indian art achieved a fusion of
anthropomorphic and abstract elements that satisfied the require-
ments of both intellectual comprehension and emotional fervour.
Even before the sacred feet (pAduka), symbolising the Buddha in the
sculpture of Amaravati, we find 2 group of remarkably graceful,
prostrate feminine figures fully expressing the profound devotion
{bhakti) of the multitude to the Great Compassionate One. Buddhism
and Brihmanism settled the iconoclastic controversy eatly by the
recognition that it is not the image that is significant in worship, but
the super-sensible Being or subject incarnated in it. The Saddbarma
pupdarika makes it clear that “the image in itself is of no vaiue, all
depends on what he doss, who looks at it; what is expected of him is
an act of contemplation such thut when he sees before him the
characteristic lincaments, it is for him as though the whole person of
the Buddha were present; he journeys in spirit to the transcendent
gathering on Volure Peak.’

Though the fashioning of images of the Buddha himsell was pro-
hibited, the prohibition did not extend to the myriad animal forms
in which the Buddha had shown his courage, compassion, and self-
sacrifice in his previous births. These, therefore, above all, became
popular substitutes for him, They elicited the worship and devotion:
of the common man, and through them the attempt was made, in
radiant, tender teliefs, to express and relive the serenity and dignity
of the Tathigata. i

Story-telling in Arl

The animal stories are principally derived from the Jitakas, or
Birth legends of the Buddha, which formed the entire subject matter
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of early Buddhist art; it was only from the first century n.c, that
e from the actual life of the Master and the Great Miracles

were depicted. The fatakans owe their genesis to the resolution of the
Brihmana Sumedha, who countless ages ago rejected the thought of
individuil salvation and the prospect of becoming an Arhat. "Let
me rather,’ lie observed, 'having risen to the supreme knowledge of the
truth, enable all men to enter the ship of truth, and thus I'may bear
them aver the sea of existenice; and then only let me realise Nibbina
myself’. The Chulla-Niddesa makes mention of a collection ol 500
legends, In the reliefs at Bharhut we find the actual names of the
Jatakas inscribed, and in one case a hali-verse is quoted. Some of the
ancient storics are much older than Buddhism itseli, and the fact
that Indian clussical sculpture selected these as its favourite themes
had the great advantage of preventing the developing canons of a
hieratic art from obscuring man's perennial interest in story-telling.
Hundreds of tales were rehearsed in the context of Indian social
life by the Bhinakas, or reciters, among the monks as the generations
of stone-cutters went on with their carving for whole centuries,
The entire panorama of Indian life, with its scenes of passion and
compassion, wickedness and benevolence, reward and punishment,
tife and death, is ardently and skilfully rendered; and over the
vicissitudes of samsim broods the perennial presence of Bhagavato
Sakamunine Bodho, the Leader of the human caravan through the
acons; Whom gods and demons, waterspirits and goblins, and even
the monsters and dumb anmimals all adore. There is also fluent
sculpturing of fables for the sheer delight of story-telling—the
mischievousness of the ape, the greed of the crow, the raptures of
the peacock, the savagery of nature, red in tooth and claw, the
callousness of man towards his less fortunate fellows, his ingmtitude
towatds the animal species, his whims, frivolities and temptations;
the treachiery of the wicked housewife, the unchastity of the secluded
woman; the invention of wonderful needles by a lovesick blacksmith,
the sudden discovery of water in the trackless desert by caravan mer-
chants; or the protection of storm:tossed sea-voyagers by a monster
fish, And along with this precious heritage of old-world tales and

fables, whith have indeed migrated from India far bhevond  hes

horders to enliven and enrich in later ages the Gesta Romanorum
and Christian fables, early Buddhist art seizes also upon literary
themes. Thus the familiar trees, &la, plaksa, mango, nyagrodha,
kadamba, adaka and chamgaka appear, with their buds, flowers, and
fruits, modelled naturalistically, not conventionally. All the stories,
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so delightfully depicted and reverently repeated, ure timeless in their
bearing on human life and destiny.

The Elephant and Lotus Motifs

Man, beast, bird, reptile, teacher and god are portrayed in all
possible situations and cnises, and the moral drawn for the under-
standing and perfection of man. In the complex drama of life we find
the lives of man and deer or serpent, and of sntelope, wood-pecker
and tortoise interlocked. There 15 a symbiosis m the realm of all
hiving creatures; a grand symbiosis that is personified in the career
of the Bodhisattva, or the Awakening Spirit of Man. The biography
of the ever-wakeful, muiti-born Bodhisattva unfolds the perfection
of animate life, touching it through innumerable struggles and
sacrifices at all its levels, This is symbolised in early Buddhist art in
Bhirhut, Bodh Gayd, Safichi and Udayagiri by the Elephant (the
Gajottama of the Afokan Rock Edict at Gimdr and Kilsi), who
enters the womb of Maya in the Bhlirhut and Safichi reliefs, and from
whose mouth sprouts forth a sinuously gliding lotus creeper to
border the copings, panels and roundels, covered with birth-legends,
medallions and flower decorations in an unending procession. The
boundless movement of the lotus plant, with its tumultuous outburst
of leaves;, buds and full-blown fHowers interspersed with peese, Is
found everywhere in Blirhut, Safichi, Udayagirl, and Amardvati.
The blending of delicacy with luxuriance and placid proportion with
playfulness is reminiscent of European Baroque, At Safichi the
stages in the maturation of the lotus plants, with their clearly defined,
delicate outlines (see, for instance, the left pillar of the East Gate)
can easily be distinguished. Behind the onrush of the rambling,
blossoming and heaving vegetation, endless in its linear rhythms and
lyrical armngements, its spirit permeating every element of the
sculpture, lies the venerable symbolism of the lotus plant as the
upsurge of the compassion and resolution of the Bodhisattva. The
lotus represents at once the resplendent sun in the sky, the com-
passionate beart of the Bodhisativa, and the proliferating, ever-
variegated cosmic process, Flowing, buoyant and yet orderly, the
creeper is an enduring motil, whose influence persists even in the
limbs and attitudes of human and animal figures modelled across the

centuries. It is an abiding contribution of early Buddhist tradition
to Indian ast.
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Beéing and Becoming in Art

The rhythmical sway of the sprouting lotus foliage is in India the
tvpe and symbol of the inexhaustible rhythm of life. In the earlier
Bharhut, Safichi, Mathurd and Bodh-Gayi reliefs, animals, men and
symbols are caught up in the gentle, ever-recurrent movement of
vegetation, whether of lotus plants, ferns, flowers and petals, or of the
&la and nyagrodha trees of Buddhist myth. The jackals in the
Bhirhut sculpture, like their kinswoman, Asidha, have exaggerated
ar foreshartened limbs to repeat the movements of the branches of
the tree. Chulakokd Devatd's rhythm of gesture and movement follows
that of the fruit-bearing tree to which she clings, A similar reciprocity
of form and movement in vegetation, man and animal is discernible
in the rendering of the Jetavana garden, the hunting of the golden
gazelle, the episode of the Sagddanta Jataka, and the visit of the forest
animals to the Bodhi tree. The dispesition of the various animals in
packs amongst the Inxuriant foliage of the lotus ereeper on the pillar
of the West gateway at S@fichi is most exquisite, The forms and
thythms in early Indian art come from the measureless matrix of
Being or the Buddha. The result is an exuberant plastic vitality over-
laid by a rhythmical order and discipline, which is sometimes relaxed,
giving play to a profusion and even explosiveness of motifs and
patterns, and sometimes enforced, producing a profound plastic
steadiness and tranquiility.

Of all the plant motifs the lotus-creeper is the most dominant and
universal, tvpifying the slow, ceaseless and exuberant vegetable life
of the Indian environment. But the natural luxuriznee of the lotus
is given a profound meaning by Indian culture, for the lotus grows
out of dark clay and putrid matter. There is also another metaphor.
In the Samyutta Nikiya we read: ‘Just as, Brethren, a lotus is bom
in the water, full-grown in the water, rises to the surface and is not
wetted by tho water, even so, Brethren, the Tathigata, born in the
world, full-grown in the world, surpasses the world and is unnffected
by the world’. In the Buddhist imagination the cosmos represents the

ion of the forms of the Buddha, without birth and death—as
charming and perennial as the tendrils and blossoms of the lotus
plant, which shoots forth from the mire and filth of world passion,
fault and delusion (rigs, dosa and moha), The cycles of sarsira and
nirviina, goodness and evil, suffering and serenity are momentary
drops or ebulitions of Reality; which is the Oneness of Buddha-Life,
Life that for ever pushes forward towards a perfection far trans-
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CHAPTER YVII

THE TOLERANCE AND COSMOPOLITANISM
OF THE SUNGA RENAISSANCE

The Rise of Siva, Krisna and Buddha Bhagavatism

THE centuries immediately preceding the Christian era saw a pro-
found transformation in the faiths of India. All religions began to
assyme a bhikti charncter. Siva, Visudeva, and the Buddha. besides
the Four Guardians of the Quarters—the Yaksas—were all styled
Bhagavatas, Pigini refers to bhakii directed towards the Mahirijas
__the Four Great Kings of the Quarters. The same spirit of devotion
is discernible even in the Majjhima Nikiya, which says: “He who has
faith (éreddhil) in Me and love (prema) for Me will attain heaven';
at Bharhut (second century p.c.) we have the inscription, "Bhagavato
Saka Munino Bodho', and on the Pipriwd vase, ‘Budhasa Bhaga-
vate’. The dse of Bhigavatism represented a protest against
remunciation and asceticism, the chiel characteristics of the heresies
ol Ajivikism, Jainism and Buddhism; it stressed the obligations to
family and society, and put spiritual exaltation, associated with the
worship of a personal deity, above religions intellectualism and a dry,
moral outlook. The Mauryan polity re-established dharma as the
supreme norm; Kautilya interpreted it in the Vedic way and strove
for the recovery of the Vamaérama scheme of life But Afoka's stress
an monachism, even though liberal and broad-minded, tended an the
whale to undermine the significance of rituals and sacraments and
the solidarity of Brihmanic interests.

Both Siva and Krisna Bhagavatism were accepted more by the
foreigners and the low castes than by the high-born of India; and
buthmta,gﬁinsttha\’am&hamdhnmain admitting everybody to
worship and to yogic practice or samnyfisa. The traditionalists’ early
reaction to Bhiigavatism is revealed in the following observations by
Atri: “Those Brihmanas who are devaid of Vedic lore study the
Sastras (Grammar, Logic, etc.); these devoid of Sastric lore study the
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Purdnas and eam their livelihood by reciting them; those who are
devoid of Purina reading become agriculturists; and those who are
devoid even of that become Bhigavatas', This sounds a little strange,
for the worship of Visudeva and Arjuna had been handed down since
the time of Panini; though one should remember that in the
Mahabhiiratn a section of the Kurn minstrels looked down upon
Visurdeva-Krisna as ‘vratya’ (outside the pale). The Abhiras ns a
body adopted Vaisnavisnt. The Mahibhimata {Bhismaparva XI,
28) mentions that the Sakas were converted to Saivism. In the
Mrichchhakatika, composed probably between the first century m.c.
and the first century A.D., we find mention of the worship of Siva and
Kirttikeya, of the divinities of the household, and of the Divine
Mothers ‘at a place where four roads meet'. To the housshold
divinities and the Mothers daily offerings were made. The usual gods
and goddesses of post-Vedic Hinduism are mentionad in the Mrich-
chhakatika: Brahmi, Vispu, Hara, Sun and Moon along with
Dévi, who had slain Sumbha and Nigumbha.

The Occupation of the North-West and West by the Yavanas

With the simultaneous break-up of two mighty empires in Asia,
the Mauryan and the Syrian, there had been a continuous incursion
of the Yavanas (Greeks or Bactrians) and the Sakas (Scythians) into
the plains of the Pufijib and Saurdistra, across the Khvber and
Bolan passes. The Yavanas, or Greeks, conquered not only Gand-
hirn but also copsiderable portions of the Pufijib and Sind, and
at vne time challenged the arms of Magadha for the mustery of
Northern India. There Pusyamitra (187-151 0.0.), Singa, the Brihmana
minister of the Sutga dynasty, led # Brihmanical revival against
both Buddhism and Yawana culture, which by this time engulfed the
whole of north-swestern and western Imdin. The most famous among
the Yavana kings was Menander (180 to 160 B.c.), the Milinda of
Buddhist literature and Mahardja Minadra of a Prikrit Kharosthi
inscription found in the north-west frontier region of India, His
kingdom extended from the Pufijab to Saurisim and the westemn
coast of India; and in one of his adventures he occupied Mathurd,
besieged Madhyamikd (near Chittor) in Rijaputing and Siketa i
Oudh, and even threatened Pataliputra. Under the infiuence of the
famous monk Nigasena, Menander became a Buddhist. The
Questions of Milinda" (Milindapafiho) represents a philosophical
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dialogue between King Menander and the monk Nigasena, the latter
giving an exposition of the lllusary character of the human ego. This
is the earliest work on Buddhist philosophy that has come down to
us, and it is a masterpiece of metaphysical argumentation and use of
dialectic. Combining Indian philosophical idealism with the Socratic
spirit and method of enquiry, it echoes the arguments employed by
the Buddhist missionaries in converting the Yavanas.

Besidas Menander there were other Yavana rulersof North-western
India, such as Demetrius, who is sometimes identified with
Dattamitra of the Mah@bharata, with Timitra of the Besanagar seal,
and with Krimisa of the Divyavadana. He seems to have ruled over
Bactria, Afghanistan and large parts of the Punjab and Sind valleys.
Other Indo-Greek rulers were Eucratides, who probably held the fand
of the Sindhu along with Afghanistan, and Antialcidas, whose embassy
was received at the court of Vidisd in about 113 B.C. As many as
almost thirty Indo-Bactrian Greek milers are mentioned by various
sources, which place them within fhe two centuries following the
reigns of Demetrius and Eucratides. That the presence of the Yavana
kings led to widespread social unrest i the country is attested by the
Purinss, which observe: "There will be Yavanas here by reason of
religions feeling, or ambition, or plunder; they will not be kings
solerunly anointed but will follow evil customs by reason of the
corruption of the age. Massacring women and children and killing one
another, the (Yavana) kings will enjoy the carth at the end of the
Kali age’. The final defeat of the Yavanas by the grandson of Pus-
yamitra [in about 187-151 B.C)) in & memorable batile fought on the
banks of the Sindhu, the tributary of the Chambul, stemmed the tide
of Yavanu invasions of the Middle Land, and prevented the dis-
integration of the Magadhan empire, which under the Suhgas
extended for about & century as far as Vidisd, if not further west.
Besides the Prince of the Sufiga dynasty, whose exploit is probably
the one immortalised in Kilidasa's Malavikignimitram, two other
Indian kings, Bhadrayasas of the Punjab and Gautamiputra Sita-
karni, ‘the uprooter of the Ksatriva mce’, presumably of the
Deccan, played significant roles in the destruction of Yavana rule.

Absorption of Foreigners favowred by their Military Defeat

Th:w:rthmwulthn?‘amashh:ttlefacﬂlmmdthoprmni
social and religious assimilation. Clear evidence of this is afforded by

.
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the Mahdbhiisya of Patafijali, a contem of Pusyamitry
Sunga, which mentions that the Yavanas andmkm found a place
in the Indian social order as Anirviisita, or clean Stidras. Similarly

according to the testimony of the Manu Samhitd, the Yavanas, Sakas,_

Pahlavas and Piradns were assimilated mto the Tondibn social

organisation and recognised as degraded Ksatrivas, Saivism,

Bhigavatism, and Buddhism were the thres fusths through which

the Aryanisation of the Romans, Greeks and Scythians was brought

about. The Sufiga period wituessed a national renaissance, centred
on the worship of Rudra and Krisna-Visudeva, compuarable with the
later Gupta Brahmanical revival. The renaissance was concentrated
in the five principal Sufiga cities: Pagaliputra and Avodhyd, the two
capital towns; Vidisa, the capital of Dasirma, whence the grandson

and general of Pusyamitra marched off to defeat the Yavanas on
the banks of the River Sindlu (in Gwalior), which formed the barrier
between ‘the empire of Pugyamitra and the Yavana kingdom of

Western Malwa; Gonarda, lying between Vidida and Ujjain, the birth-

place of the famous literary figure of the age, Patafijali (also ealled

the Gonardiya); and Bhirhut, where the famous Buddhist stiipa was
built, an impressive testimony to the religious catholicism of the
Sufiga emperors, Of these cities, next in importance to the eapital
city of Plfaliputra was Ujjayini, which owed its status to the

vice royalty of Asoka and for centuries developed as an important

centre of art. Some of the finest gateway railings ot Sancli were

carved in the Sufiga period.

A Cosmopolitan Age: Yavanas as Bhagavatas or Panchaydras

Taxila, Mathurdl, Vidida and Barbara were cosmopolitan cities in
the Sufga age. It was at Besnagar (Bhilsa), near Vidida, that a
was erected in the second century B.¢; in honour of Visudeva by-a
Yavana of Taxila named Heliodorus, who had become a Bhiigavata
and who came to the court of Rijan Kidiputra Bhigabhadra as an
envoy of Mahardja Antalikita, or Antialcidas. The Bralimi inscription
adds: “Three immortal precepts (footsteps) when practised lead to
heaven—self-restraint (dima), charity {tyiga), and vigilance (apra-
mada)'—the same virtues as those stressed in the Bhagavid-gitd and
the Mahabharata, and in the same order (xi, 7, 23). A foreign lady,
Tosa, is similarly associated with the installstion of images of the five
holy Pafichaviras (Safkargana, Visudeva, Pradyumna, Samba and
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Anirnddha), as we learn from an nscription at Mora, near Mathurd,
of the first century A.D.

It is remarkable that the blaze of devotion to Krispa-Visudeva
was responsible for the construction in the first and second centuries
A.D. of his first images in stone at Mathurd, then under the Saka
satraps. These figures, both the standing Krispa-Vasudeva and the
Buddha, were iashioned after the pattern of the ancient Parkham
and other Yaksa images, and thus satisfied the contemporary need
to give expression to the new Bhigavatism within the folds of both
Hinduism and Buddhism. Apart from the images of the five Vpsui
hezoes at Mora (first century A.D.), we have from the same period the
early image of Sankarsana with his snake canopy, mow at the
Mathurd museum. Mathurd is connected with Kapisa and Taxila in
the north-west and with Barbara and Barygaza on the sea; and from
these cities foreign Hellenistic and Scythian influences poured into
the Ganges valley, especially nnder the direct rule of Hagana, Hagl-
masa, Rajuvola, Sodisa and their successors, from about the end
of the previous millennium to the second century A.n. More than
the influence of Hellenistic art the warm devotional fervour of the
foreigners, who called themselves Bhigavatas or Pificharitmas,
was responsible for the construction of the earliest Vasudeva-
Krispa image and the popularity of image worship in orthodox
Brahmanical society.

Not merely Bhiigavatism but also the MaheSvara or Pisupata eult
spread farand wide in India under the Sungas; and it was but natural
that foreigners should understand and embrace Bhigavatism,
whether Buddhist, Vaispava, or Saiva, rather than the metaphysical

tion and religious rationalism of the sages and dmmanas, The
fored ' homage to Siva is abundantly evident from the coins of
the Saka and Pahlava rulers Maues and Gondophernes, and those
from Ujjain, Phallic emblems of Siva without any image have
been fonnd in the Mathura region and attributed to the Scythian
period.

The Sunga revival, as we have seen, stressed the worship of Siva:
and was built up on bath metaphysical and devotional foundations,
It was an all-round rehabifitation of Brihmanic society and culture,
being a powerful reaction against foreign conquest and incursion
info the heart of Arvavarta, But while the characteristic devotional
movements of the age, centring on the worship of Rudra and
Vasudeva, forged the links between Indian and foreigner, the broad
humanistic code of ethics that was formulated in the same period in
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the Mahabharata and the Gith also facilitated social and religious
assimilation. The upsurge of activity in the spheres of religion, art,
and literature, foreshadowing the Golden Age of the Guptas, provided
the genial social climate necessary for the absorption of aliens.

The Sanskrif Renasssance

Patanjali’s contnbution to this- renaissance through his part in
the conselidation of Brahmanical learning was exceedingly important.
His famous commentary on Papini's grammatical aphorisms helped
immensely to replace the Pili of Emperor Adoka’s time by Sanskrit.
In the Mauryan period the emperor's writ circulated in the
vernacular, as is evident from the earliest known Brihmi inscription,
which is & notice exhibited on a granary, and from the numerous
edicts of Asoka, who sought to establish the dialsct of Pataliputra as
the lingua franca of India in place of Sanskrit. The Prikrit throve
in popular secular literature, and Buddbism, which was a popular
religions movement, extensively employed it for literary purpases,
leaving Sanskrit to be cultivated by Brihmanical circles and the
orthodox higher social strata generally, The epics use a kind of
Sanskrit different from the dkdsd of Pinini: and that much atten-
tion was given to the forms and functions of literary exposition in
Sanskrit is clearly indicated in the Sintiparva of the Mahibhirata:
‘0 king, speech should be free from the faults, mnine and nine,
impairing expression and sense, of adequate meaning and furnished
with eighteen excellences (I11,630)". The linguistic. excellences and
defects are carefully enumerated and expounded in the epic.

The advantage of Sanskrit lay in its superior regularity, as
exemplified by the more accurate speech and higher culture of its
Brihmana exponents—the ‘distas’ as Patafijali called them. Patafijali
indicates that Sanskrit was the medium of literary expression and
was also used in ordinary life (loka) by the upper classes: while the
many dialects, ealled by him Apabhraméas, were used by the common
people. In the RimAyapa there s a divergence between the speech
of the Briihmana and thelimprecise language of the common marn,
though both use Sanskrit. In the fragments of Asvaghoga's drama,
placed in the first or second century A.D., we find that the Brih-
manas, Sramagas and the ruling class spenk Sanskrit, whils wormen,
and men of the lower social strata, speak Prakit. The fact of the
matter is that the Bhis3 or Loka, the spoken Sanskrit of the éite,
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and the Prikrit or Apabhraméa of the commoen people were inter-
dependent. This has been pointed out by Keith:

“The matter is really to be viewed not in the light of a contrast
hetween actual spoken language and o Hochsprache. It is rather a
matter of class speeches; Yilska spoke Sanskrit much az he wrote i,
and the officials of Adoka equally conversed in a speech similar to that
in which they wrote, while contemporaneously lower classes of the
population spoke in dialects which were further advanced in phonetic
change. The Buddha commanded his disciples to use only popular
dialects in reciting his teachings. They followed his instructions for
a time. Many diilects all over North India were thus used by local
echools of Buddhists, One such dialect, perhaps originally spoken at
Ujjain, was Pili, which was carried to Ceylon, Burma, etc., and
became the canonical language of Southern Buddhism.' Another such
dialect, of unknown original location, began after a fime to be
modified by the local Buddhists to make it look maore like Sanskrit,
the socially respected language of their Brihmana neighbours, This
Sanskritisation was at first slight and partial. As time went on it
increased, but it never became complete. Prikitic forms continued
to be used, and many forms were mixed or hybrid, neither genuine
Prikrit nor standard Sanskrit. The vocabulary, especially, remained
largely Prkritic, Thousands of words were used which are unknown
in Sanskrit, or not used there with the same meanings. To this cunoos
langusge, which became widespread in North India, Franklin Egerton
has given the name Buddhist Hybrd Sanskrit. After more than
twenty years of tesearch he published, in 1653, the ouly complete
Grammar and Dictionary of the language ever attempted.

One of the major results of the Brahmanical revival was
that Sanskrit became a popular, living language no longer confined
to the learned Brahmana. According to the well-known scholar and
linguist F. W. Thomas; ‘Amid the confusion of trregular and mixed
partance Sanskrit had the advantage of being a definite norm. The
replacement begins at least as early as the first century A.b., though
the Prikrit maintsined itself in certain cases down' to the third or
fourth century. At about this time the Jains began to write in Sans-
krit; the Sarviistividin Buddhists had begun long before, and the
Brihmana convert Asvaghosa had devoted to Buddhist themes his
mastery of the language and of its developed style in poetry. The

hikas are said to have used from the first the mixed dialect,
ie., the colloquial Sanskrit of the unlearned, interspersed with
Prikritisms’,
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The Religious Vilality of the Age

A considerble body of Brihmanical literature, including parts of
the RamAyana and the Mahibhirata, the original Purinis, and the
Minava Dharma-$istra, or Manu Smriti, is nsually regarded as having
been produced in the Sufiga period. Pusyamitra Sufiga revived the
great Vedic sacrifice as a symbol of world suzerainty, and Patafijah
himseli probably officisted in it as a priest (iba Pusyamitram
yajaydmah), Patafijali mentions not only such elaborate sacrifices as
Rajasiya and Vajapeya, but also the daily PafAchamahi-yajfias,
which, he stites, ought to be performed by every householder, 1t is of
interest to note also that he speaks especially of animal sacrifices to the
god Rudra. The rehabilitation of Vedic sicred rites und ceremonies,
sacerdotalism and Brihmanical anthority, the rise of Krisna-
Bhiigavatism, which is evident from the popularity of plays about the
slayving of Kamsa (Kamsavadha) and the binding of Bali (Bali-
bandha), and even persecution of the Buddhists were features of the
return to Brahmanical orthodoxy during the Sufga period.

But neither Buddhism nor Juinism was eclipsed, for some magnifi-
cent Buddhist and Jain monuments were erected in the kingdom of
the Sufgas. Mabirdja Khamavels of Kalinga, who seems to hayve
flourished in the first century 8.6 and to have established 5 large
empire in Eastern India, extending into the far south, wis 4 pious
Jain. He was called the monk-king (Bhiksu-rdja); he excavated a
mrmber of Jain caves at Khandagin and also built a monastery near
by. There was a Jain temple in Mathurd which was constructed before
150 B.C.; and the early Mathuri remains include statues of Jain
Tirthafkaras and ormamental slabs dedicated to Arhats and other
objects of worship. A noteworthy feature of Sufiga religion is that
orthodox Brihmanism, Jainism and Buddhism, all shared in the
worship of stiipas and sacred trees, and of popular devatis, fairies
and minar gods, These, besides the wheels, railings and symbelic
deviess, were equally available as subjects for artists and cmftamen
ministering to the needs of their special faiths,

The Indianisation of the Sakas
Thus Buddhism, Jainism and the cults of Krisna-Visou and

Mahesvara were all flonrishing side by side in the Yamund valley and
in north-western Tndia, Most of the early Mathurd inscriptions of the
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Saka and Kusina epoch, however, are Jain and Buddhist; Bhigavata
inscriptions are very few. The Saka rulers, who first entered the
Pufijib and the Yamuni valley at about the beginning of the first
century A:p. from Sakasthina via the Bolan Pass, gmdually replaced
the Indo-Bactrian rolers. They introduced the names of Sakasthiina
and its capital Mina, or Minnagara, from Iran into India when they
entered Kathiawar and Rajputana, and penetrated up to Multan,
Ujjain and, Inter on, Mathuri. In their new environment the Sakas
married into Ksatriyn families, adopted Indian numes, and accepted
Siva, Mahfivira and the Buddha as their gods. Many of them used
the nume Rudra instead of Vasudeva in their nomenclature,

The votive afferings of many Saka monarchs in connection with
Chaityagrities are met with in different parts of north-western and
western Indis. A Nasik cave inscription, dated about A.0. 119 to 125
reveals the generosity of Usawvadita (Risabhadatta), a Saka
prince who was converted to Brihmanism, In addition to a liberal
donation for the maintenance of Hindu gods and Brilimanas, the
inscription records the bestowal of the cave on the Buddhist Sangha,
together with a perpetual endowment. Details of the investment are
mentioned, and the gift was registered at the local record affice
‘according to custom’. Osavadita’s wife hind an Indian name too,
Dakshamitri. He had eight Brahmapa maidens married off in
Prabhasa, and on account of his beneficence to Hinduizm he was
given the title Trigodatasahasradd, the giver of three hundred
thousand cows. _

Such was the spell of the Indian religions on the foreigners, who
came as invaders and were gradually, so to speak, socially Indianised.

Mathurd, one of the most ancient seats of Indian culture, came
under the authority of the Saka ruler Maues (zbout 20 B.¢. to a.D. 22),
and remained under Saka rule during the times of Rijuvula and his
son Somulisa or Soyisa. Up Hll the second quarter of the second
century A, & large portion of India from Kapisa to Mathurd, and
fram Kashmir to the Deccan, continued to be under the occupation
of Saka satraps, éven though they were displaced from Mathura by
‘the Kushiina emperor Kaniska at the outset of his career of conguest.
Some scholars identify the Saks em of the Scythian-Parthians with
Vikram-Samvat of 58 B.c. The Indianisation of the Sakas is fully
borne out by their names and titles. The term ‘Satrap’ comes from
the Sanekrit Ksatrapa. The Indian nmames of Saka rulers include
Ghataka, Rudradiman, Rajula, Sodisa, Siva Ghosa and Siva
Datta.
¢
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The Extension of the Vedic Sacramental Mantle to Foresgnars

Brahmanical society reacted to the foreign conquest, infiltration
and Westernisation with characteristic hope and courage. The
Mahabharata, though it mentions with horror the depredations of
&akas and allied fierce (diruma) barbarians (Mlechchhas) in the evil
age that was coming {111-188), declares that Vedic duties and rites
should be ordained for the Yavanas, Kirdtas, Gandhiras, Tugaras
znd Pahlavas residing in the dominions of Aryan kings (LXV, V. 13).
We hear about the various sets of duties for peoples of mixed origin
and for divergent regions and tribes even from the mouth of Kpisna,
who remarks to Blisma: 'The duties which have been laid down for
those sprung from an intermixture of the four orders, and those laid
down for particular countries and tribes and fraternities, and those
prescribed by the Vedas and by men of wisdom, are all well known to
thee' (Rija~dharma, LX, p. 156),

In one breath the Mahibhirata denounces the Pahlavas, Sakas,
Yavanas and Kambojas a5 sinful, and in the next it opéns the doors
of Brihmanical society to them and extends the sacramental mantle
of Vedic culture. This facilitated the social assimilation of the
{areigners, Three new soctalogical concepts introduced flexibility into
the Vamasrama-dharma so that it could be squared with the larger
social needs of the age, First, the theory of Apaddharma was
formulated in the Mahibhirata (Santiparva, LXXVIII, V, 2) and the
early Dharma-i3stras, enabling caste men to accept roles and
occapations normally forhidden and even reprehensible. Secondly,
the theory of Kali-yuga was developed so as to minimise the evils of
social chaos and disintegration, which were thus attributable to the
inexorable law of the cycle of yugas, Social defeatism was overcome
by the prophecy of a righteous order of society ‘to come’. Thirdly,
though the seed of the theory of incamation, or Avatira, was sown
in the Satapatha Brihmana und other early texts, it was developed
in this age and based on the personalities of Krisna-Visudeva and
Gautama, whose periodic manifestations, it was held, would restore
the righteous order of society. In early Brihmana literature we find
Visgu assuming various forms to recapture the earth, wrested from
the gods by the Asuras. Similarly, in the Bhirhut reliefs we find the
Buddhist doctrine of successive incamations of the Buddha, Above
all, the worship of a personal deity, just as it elicited the warmth and
fervour of the foreigners, kindled the faith of the Indian in a divinely
ordained society, and protected him against the alien influences
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notions of Apaddharma, Kaliyuga and Avatira prepared the Indian
ethically for his acceptance of the foreigner into his divinely fashioned
social systemn. The Mahabhirata gave classic expression to the broad
humanism of Indian culture: ‘This is the secret and supreme doctrine
I announce to you. There is nothing in the universe higher than
Man',

The Cross-fertilisation of Brakmanical, Tvanian, and Greek
Culiwre

The tolerance of the age permitted a cross-fertilisation of the
ancient Bralimanical, Iranian, and Greek cultures, with the Parthians
playing an important Tole as intermediaries; as is clearly indicated
by the excavations of the Parthian city of Sirkap in the Taxila area.
Indian merchants, pilgrims and scholars not only came from Madhya-
desa to Kathiawar, Pufjab, Kashmir and Gandhira, but they
alsp visited Syria and Egypt. Both overland and maritime traffic
between India and Western Asia was brisk in the Greco-Bactrian
and Scythian age, and such cities as Taxila, Barbara, Palmyra, Petra
and Alexandria became great international centres. Indian colonists
are mentioned at Taron on the Euphrates, where Indian temples
were built as early as the second century 8.0.; and they are mentioned
by Dio Chrysostom in about A.D, 117 &S permanent residents at
Alexandria. Overland trade with the Levant was stimulated by the
occupation of Bactria, Sogdisna, Afghanistan and North-western
India by Demetrius and Menander in the second century B.C. Cut
off by the Scythian conquest of Bactrin in about 135 9.C., and by the
long struggle between Rome and Parthin, which began in 53 B.C., it
revived when Pompey imposed a Pax Romana upon Syria, and when
the Palmyrenes opened up a short cut from Duura to Damascus across
the northern comer of the North Arabian desert. However, it was not
until the advent of the Kusina in this region in the first century &.D.,
and their subsequent conguest of the whole of Gandhira and north-
west India, that trade by the ancient land route through fran was
fully restored.

With regard to the maritime traffic, Tam, whio has studied Indo-
Levantine commerce in this period, notes the following stages. Trade
along the maritime route was controlled by South Arabian middle-
men until the first through-voyage from Egypt to India was made
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by Eudoxus of Cyzicus in about 120 8.c. Endoxus’s Greek successors
gradually shortened the voyage—which in Eudoxus’s day was still
made constwise all the way—by cutting more and more adventur
ously across the open sea with the aid of the monsoons; and this
process of shortemng, which began in about 100-80 B.c., was com-
pleted in about A.p. 40-50, when the Greek navigators of the Indian
Ocean ventured at last to sail straight across from the Somall ecast
to the southern tip of India, without approaching Arabia at all
A full description of voyages from Barygaza and Barbara to the
ports of the Persiun Gulf and the Red Sea is given in the Periplus of
the Erythracan Sea, written in A.p. 70-80; it also mentions a colony
of Indians at Socotra. Asa result of this Greek conqguest of the Indian
Ocean, pepper was obtainable in abundance at Athens in 88 5.,
and a Buddhist gravestone with wheel and tridiila, erected before
the end of the Ptolemaic age, has been discovered by Sir Flinders
Petrie at Alexandria.

In the course of the {our centuries betwoen the simultanecus estab-
lishment of the Mauryan Empire in India (c. 324 8.¢,) and that of the
Seleucids in Western Asia (¢, 305 n.c.) and the discavery of the
monsoons by the Greek navigator Hippalus in about 45 s.c., India
was hrought into closer and closer contact with Syria and
Maritime trade was fostered by the Ptolemies' policy of establishing
direct communication with India, thus freeing the Roman Empire
from commercial dependence on the Arabs: Under the Pax Romana
the policy was maintained in the first two centuries of the Christian
era, and colonies of Roman and Egyptian traders setiled i the
principal sea-ports of South India. Spices, perfames, pearls,
stones, silks and muslins comprised the chiel merchandise in demand
throughout the Roman Empire. Indian impaorts included the linens
of Egypt and Babylon, topaz from the Red Sea, coral from the
Levant, and wine, gold and silver from Rome. The balance of pay-
ments wis entirely in India’s favour, which raised the voice of Pliny
against the annual dmin of a hundred million sestertii;

The discovery of the monsoon winds on the Arabian Ses. the
demand for huxury articles in the Roman Empire; and the by-passing
of the overlind route through the hostile Parthian kingdom, made
possible by the direct contact between the poris of the Red Sea and
those of the Arabian sea coast, enormounsly facilitited intercourse
between Indin and the West, and sea-borne trade with Rome
fourished up to as late as the sixth century A.n. The cities of the
Pofijab, the lower Indus valley, Sanvira, Kashmir and Gandhira
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became foci of Indo-Hellenistic cufture. Besides Taxila and Barbara,
Sagala, Mathurd and Minnagara were great cosmopolitan cities of
India in this period.

Urban Life and Luxwry

Thie Milindapafiho, or ‘Questions of Milinda’, contains a glowing
description of Sagala:

There is in the country of the Yonakas a great centre of trade, 4
city that is called Sagala, situated in a delightful country, well-
watered and hilly, abounding in parks, gardens, groves and likes and
tanks, a paradise of rivers and mountains and woods, Wise architects
have laid it out, and its people know of no oppression, since all their
enemies and adversaries have been put down. It is brave in
its defence. with many and various strong towers and ramparts, with
superb gates and entrance archways, and with the royal citadél in
its midst, white-walled and deeply moated. Well laid out are its
stregts, squares, cross-roads and market places. Well displayed are
the innumerable sorts of eostly merchandise with which its shops are
filled. Tt is richly adomed with hundreds of alms-halls of various
kinds and splendid with hundreds of thousands of magnificent
mansions, which rise aloft like the mountain-peaks of the Himilayas,
Its streets are filled with elephants, horses, carriages and foot
passengers, and crowded by men of all sorts and conditions—
Brihminas, nobles, artificers, and servants. They resound with eries
of welcame to the teachers of every creed, and the city is the resort
of the leading men of each of the different sects. Shaps are there for
the sale of Banaras muslin, of Kotumbara stuifs, and of other cloths
of various kinds: and sweet odours are exhaled from the bazaars,
where all sorts of flowers and perfumes are tastefully set out. Jewels
are there in plenty, and guilds of traders in all sorts of finery display
their goods in the bazaars, which face all quarters of the sky'.

Two other works, VAtsyiyana’s Kimasiitra, or ‘Precepts of Love’,
and the Mrichchhakatika, or The Little Clay Cart’, attributed to
Stidraka, £l out the picture of the age. S. N. Das Gupta places the
former in the second century n.C. and the latter between the first
century ¢, and the first century A, The Kimasiitra gives 2 most
vivid idea of the sophisticated urban life of the time, along with a
classic definition and enumeration of erotic practices, The home of
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the urban dweller, or Nigaraka, to quote Keith, ‘boasts all the luxury
of the age, soft couches, & summer house in a park, beds strewn with
flowers, and swings to amuse the ladies who share and lend zest to his
leisure moments. Much of his time is devoted tis toilet; he must bathe,
be ancinted, perfumed, and garlanded; then he can teach the cage
birds which surround him to speak, or enjoy the brutal spectacle of
ram or-cock fights, both favourite amusements of the gilded youth of
the period. Or, in the company of the ladies of the demi-monde, he
may visit the parks outside the town, returning home crowned with
the fiowers which they have plucked. There are concerts to be
attended, ballets and theatrical spectacles to be visited: he has a lute
beside him so that he may make music when he will, and a Book to
read at leisure. Boon companions and hangerson of various ranlks,
the Vitas, Pithamardas and Vidiisakas of the texts are essential to
his happiness, and drinking parties are not unknown, but the idesl
forbids mere rude licence: even in his enjoyments the man about
town ams at elegance, moderation and a measure of dignity, He
condescends to the use of the vernacular, but blends it with < ri
thus indicating his fine culture. Hetaerai are essential to him, but
they also are not without accomplishments; indeed the Kimasiitra
demands from them knowledge encyclopaedic, including poetic taste,
The most famous of them achieved great riches, as we learn from the
description of the palace of the heroine in the Mrichchhakatika: and,
as in the Athens of Pericles, discussions an literature, music and art,
must often have afforded the participants a pleasure which could not
be expected from their own wives, from whaom they demanded
children and care for their homes'.

The Mrichchhakatika, a social drama, reflects the cosn
character of Ujjayini, the city of its author. It is in many ways
unique, with its swiftly moving plot and great variety of incidents and
characters, some of whom are recognisable moderm urban types; the
play is in fact remarkably modern in spinit. Its hero, an impoverished
Brihmans, represents the beau ideal of Indian manhood of the time,
woven by the strands of Hindu and Buddhist thought, His sincere
love for the heroine, a courtezan, by no means conflicts in that liberal
age with his equally sincere conjugal love, The courtezan, true to
Vitsyiyana's Precepts of Love, repulses the villain of the piece, and
by her virtue and fidelity eventually wins the hero. Both are finally
restored to wealth and happiness thtough a change in the
ﬁ}:s,_rilt;y, brought about by the political intrigue which forms the
sub-plot,
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The Mrichchhakatika is not a nidtaka, but a prakarana. The former
deals with heroic or courtly life and the latter with the life of the
commaon people. The former relies for its material on the epics and
the Purinas, and the latter on the Brihatkathi. Among the social
dramas in Sanskrit, the palm certainly goes to the Mpchchhakatika;
others of importance being the Malatim3dhava of Bhavabhiti and
the Devi-Chandraguptam of Visikhadatta.

Hellensstic and Seythian Elements in Indian Art

From the first century B.c. Indian art was vitally influenced by
Romano-Greek motifs and techniques from the north-west. Indian
architecture had assimilated the Pemsepolitan bell capital and the
addorsed animals, Indian sculpture at Bharhut and Mathuri, Bodh
Gayd and Udavagini exploited the interplay of Imnian palmettes,
rosettes and honey-suckles, and the various centaurs, griffins and
fanciful animals, in elegant and academically composed patterns.
Such infiuences had penetrated through Safichi even to Amardivati
(second to fourth century A.p,); but thess were integrated everywhiere
into an art which was thoroughly original and Indian in its spirit
and execution. Just as in the Mauryan age the Persapolitan pillars
and bell capitals, animal carvings and decorative motifs were re-
fashioned by the genius of the Indian eraftsman and sculptor to make
the Adokan pillars some of the finest achievements of Indian monu-
mental art; 50 in their turn the diffused later influences of Hellenistic
Asia were thoroughly assimilated and absorbed into an Indian style
which is direct, and pulsates with life. Imported art becomes cold
and formal; original art is always warm; supple and expressive, and
in India it reveals in its rhythm, pattern and composition the tran-
quillity and harmony of life as a whale, For séveral decades the
Buddha image, o mixture of Indian sage and Greek Apollo, Miya-
devi, half Indian and half Roman matron, and Eubera, a half Roman
and half Indian or Seythian noble, with his consort Hariti as a happy
Roman mother, flourished of course along with Hellenistic chariot
and apparel, Eros and Bacchanalian scene; but within a short period
the direct and vigorows expressionism of Indian religions art asserted
itself over Gandhiiman Hellenism.

The statuary of the Saka Kusipa kings, Kaniska, Wema Kad-
phises and Chastana at Mathurd, which belongs to the last quarter
of the first century A.D,, is characterised by a heavimess of modelling,
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stiff four-square pose devoid of elasticity, and angular treatment af
the drapery that betray it as Scythian rather than Hellenistic work.
The Kusina emperors and satraps imitated the Roman and Parthian
practice of erecting statues of deified Cassars or mortal sovereigns,
Such deification, which is entirely foreign to India, is amply indicated
by the extreme rigidity and arrogance of posture of the statues,
while the heavy apparel, boots and decorative borders of the cloth
are Iranian-Scythian. Yet the Scythian tradition of fiat linesr and
angular composition is later on thoroughly assimilated into the.
Buddba image-making, which profits from both the hinearism and’
the stress on angles and planes, especially in the familiar triangular
treatment of the seated; meditative posture of the Tathdgata,

It is somewhat curious that the intertude of GandbZrun Helleniem
in the evolution of Indian art is encountered under the auspices not
of the Greco-Bactrian and Parthian rulers but of the later Greco-
phile Sakas and Kuginas, though the Gandhiran school was quite
active and prolific from the middle of the first century #.c. to the
fifth century a.p. Just as it was blossoming forth into a new and
anigque creative phase the Hiipa invasion gave it a death blow,

Inter-cultural Influsnces

What, one may ask, was the influence of Greak science and philo-
sophy, and of Zaroastrianism, in this period of unprecedented contact
between cultures on Indian soil? Tt is wall known that the M
Emperor’s request for a Greek sophist to be supplied along with other
gifts from the Seleucid Conrt was not heeded. Tn Indin Brahmanical
thought was already mature and partly systematised, and even the
heresies could not make any inreads into it The Stoe doctrine of
providence or fate in contemporary Greece was not subtle enough for
Indian philosophers and sophists. On the other hand, there is
reference to an Indian philosopher visiting Socrates some tirme before
400 n.c. I this be a fact, the absolute idealism of the Upanigads
may well hive influenced Plato. More probable is the infinence of the
Sifkhya system on the science and philosophy of Pyt
Equally probable is the influence of the conception of the Word, or
Vik, an the doctrine of the Logos of the Stoics and Neo-Platonists:
India is indebted to Greece, however, for astronomy. Her tribute to
the Yavanas for this gift is warm and vivid, as is recorded in a well-
known passage in the Gargi Samhitd: “The Yavanas are indeed
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- barbarians, but astronomy originated with them and for this they
must be venerated as gods’. Two of the five Indian works om
astronomy are derived fram the West, viz,, Romaka Siddhinta wund
Panliéa Siddhinta (named after Paul of Alexandria, ¢, A.5. 378).
Clement was the first Greek philosopher to mention the Buddha,
althongh Buddhist missionaries, known as the Therapeutaes [Thora-
putra) of Alexandrin and the Essenes of Palestine, were familiar
figures m the Eastern Mediterranean. It is to these Boddhist monks
that Christianity owes certain fundamental conceptions and legends.
Several Christian historigns refer to the indebiedness of orihodox
Chiristianity to Buddhism’s observance of striet celibacy, rilic wor-
ship, use of the rosary, and other rituals and austérities. Indian
figures found at Memphis in Egypt indicate that under the Ptolemies
Buddhism and Buddhist festivals weze well known; while an inscrip-
tion from the Thebaid is mentioned as being dedicated by Sophan the
Indian. According to a Syrian legend the cult of Krsna-Visndeva
was prevalent in Syria as early as the second century B.c., having
come by the familiar overland trade route. Similarly in Iran the
remains of a Buddhist monastery have been discovered in the
Helmand basin in Seistan, There is also the little-known but signifi-
cant fact that a Parthian prince gave up his thrane in order to accept
the life of & Buddhist monk in the second century A.p. In Seistan,
Bactria and Afghanistan considerable remains of Buddhist shrines
have been preservid, Seistan in particular possesses written evidence
in the form of imscriptions going back as far as 100 8.0, at least,
F. W. Thomas mentions that the early Uignr Turks of Centml Asia
developed a Buddhist literature; in Oxiana a Buddhist literature must
have existed from about the commencement of the Thristian era
among the Kusinas and Tokharians. Such was the influence of the
Buddha's name and message on the popular imagination throughout
Central and Western Asta, after the Afokan missionaries reached the
Meditermanean, that several religions leaders in the West nssumed
the name of the Buddha. Terebinthus, for instance, declared himself
to be a new Buddha, acconding to Archelaus (A0, 278). The Buddhs
himself hns been accepted as a Chostian saint under the title of 5t
Josaphat, Prince of Indin. Buddhism ako shuperl the doctrine of
Manichasism: its founder Mani, who flourished in the third century
A0, took the name of Tatlfigata and paid reverence to the Buddha
or Badhisattva. On the other hand the doctrine of mcarnation in both
Munichagism and Christianity may have influenced the conception of
the multiplicity of Avatiras in Vaisnavism and Mahdyina Buddhism.
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Inside her own territory India was offering her various theistic
faiths to the large numbers of Yavanas; Sakas and other foreigners
that she was absorbing as permanent elements of her population,
Christianity, a relatively new religion of the Mediterranean which
had hardly risen to the status of more than s Ioeal eresd, had estahb-
lished several churches in South India by the end of the second
century AR, More significant, however, was worship of the Sun-god
which was introduced into India in & peeuliar form by Zoroastrianism
in the Scythian-Parthian period. The Bh&j reliefs of the second
century .. show Sfirya with two female attendants driving a four-
horsed chariot on the back of two heavily sculptured nude demons,
the evil-spirits of Darkness in the Zoroastrian myth of Mithra. The
figures on horseback which form the escort are foreign; they have
Iranian stirrups. It is possible that here the Sun represents the
Buddha a5 the Ruler of the Universe, indicating fusion of the Indian
notion of Spiritnal Chakravarti and the Zoroastrian notion of
Ormazd, the Spirit of Light and Life. In the Mathurd Musenm, we
find the Sun-god depicted as a corpulent figure sitting on his haunches
on 3 chariot drawn by four horses. His body is clothed and he has
small wings on his shoulders in Iranian fashion. The sculpture is
dated about the second century A.p, The Ehavigyapurina definitely
associates sun-worship, which the Magi priesthood brought from
Sakadvipa, with some Zoroastrian rites, and mentions Simba, the
son of Krispa responsible for the introduction of this form of Sagn.
waorship, Miilasthiina, or Multan, is mentioned as the original and
most sacred place of Sun-worship in the Purdnas, This was glso the
area which came under the oceupation of the Sakas. Ray Chandhuri
identifies Ptolemy's Kaspeiraioi (K3syapapura) with Multan. Since
the Indo-Scythian period Sun-worship has found & safe though
obscure corner in orthodox Hinduism,

India, Parthia, Iran, Egypt and Rome were tisd together mtellectu-
ally as parts of one cultural world. India freely adopted through the
centuries elements of Iranian administration, Hellenistic ari muotifs,
the Aramaean script and its derivative, the Kharosthi, Iranian and
Greek words, techniques of Greco-Roman coinage and notions of
Greek astronomy. On the Indian side her religion, philosophy and
way of life went to the Mediterranean by the land and sea routes
from Taxila and Pugkalivati and Barbara and Barypaza: her
ancient missionary zeal being strengthened and supported by the lure
of profit from the lucrative trade with the Roman Empire in the West,
and with Malaya, China, Ceylon and Indonesia in the East. And with
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the scholar, the monk and the trader went forth the art of leisurely
story-telling. Many ancient folk-stories of India, as embodied in the
Pafichatantra and the Hitopadeda, migmted to the Mediterranean,
where the well-known Aesop, who lived at the court of Croesus of
Lydia, translated them into Greek; and mnother Greek version
attributed to Barbius appeared in the third century a.0. In a Greek
comedy of the second century A.p., a shipwrecked woman finds her-
el on the Kanarese coast, and the local people actually speak in the
Kanarese dialect in the play. More than once the chequered history
of mankind has revealed periods of brisk inter-cultural contact and
even understanding. The imperial age in Rome between Augustus
and Nero and the foreign Greco-Bactrian and Scythian inferlude in
Indis ushered in such a favourable epoch in both India and the West,
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CHAPTER V11

THE SECOND REFORMATION

THE TIANSFQHH&TIDQ OF HUDDHISM
INTO A WORLD RELIGION

The Rise of Mahdyana Buddhism

THE convention of the general Buddhist Council at the Kupdalavana-
vihira at Jalandbara or Kidmira under the aegis of Mahdrija
Devaputra Kaisara Kanigka (¢. A.p. 78-101) wiis a momesnitous event
in the histary of Asian culture. This conference; attended by five
hundred monks from all parts of India, was intended by Kanigka to
clarify the Buddha's teachings, which were being divergently inter-
preted by the different Schools, The Council codified the Buddhist
canon according to the Sarvistivida school and ushered in a new
phase in the development of Buddhism called the Mahiyina, which
gradually spread during the next five centuries over Middle Asia,
China, Mongolia, Japan and South-east Asia, including the Philip-
pines. The term "Yann' means Pilgrimage, Path, or Way of Life, and
the Mahiviina literally means the 'true’ or ‘great’ Way, or Pilgrimage
of the Bodhisattvus {Bodhisattva-Yana), who sacrifice themselves for
the salvation of sufferimg bumanity, as contrasted with the Way of
the hearer or disciple working out his individual salvation or en-
lightenment., In Buddhist literature the term Hinayina or the
'little', low’ or ‘hase” Way is very seldom used; it has been popu-
larised by Chinese scholurs and pilgrims. It will be appropriate, in
order to appreciate adequately the development of Buddhist
doctrines, to eschow the term Hinayina and retumn to the familiar
terms Sravaka-vina and Pratyekabuddha-yina, which were used in
the Sanskrit texts referring to the career of the Arhat, It may be
recalled that there is a relief panel at Gandbira {second to fourth
century A.D,) depicting the Buddha in a goat-car, symbol of the
Hinayina,
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Buddhism and Christianity as World Faiths

The rise to prominence of the Mahasanghikas, who developed the
idea of the eternal Buddha and the dynamic notion of the Bodhis-
attvahood, and of the Sarvastividins, who contributed the conception
of the Trikilya, or the three bodies of the Buddha, took some decades,
wntil the Kundalavana Council crystallised thess new ideas into the

Mahiyina, which represented, indeed, the victory of the Sarvastivada

school then dominant in Kaémira. The first steps in the evolution of
Buddhism into a world-wide religion were synchronous with those
that were likewise shaping a despised faith in the South-west corner
of Asia, another melting pot of peoples, cultures and faiths, Christ was
born in Palestine in about 4 or 5 5.c. and put to death most cruelly
in the reign of Tiberius. Paul of Tarsus, the man responsible for the
separation of Christianity from Judaism, preached tha religion in the
middle of the first century A.p. in Asia Minor, in Athens, in Carinth,
and finally in Rome itself, being put to death in about A.D. 67, in the
reign of Nero after the great fire in Rome_It is a strange coincidence
in world history that Mahiyina Buddhism and Christianity were
both formulated as fully-fledged religions of warld-wide appeal in the
same period. Both stressed the law of love, thus meeting the world's
need; the former in revalt against the namow Hinayana ideal of the
Arhat's individual salvation, and the latter against the Stoic phil-
osophy of detachment. Due to persecution the history of Christianity
faded out for the next two centuries, a period during which Mahfyina
Buddhism recorded its triumphs in country after country in Asia,
Human history can hardly record a more Fruitful and fur-reaching
humanistic movement than the spread of Mahfiyina Buddhism. Not
even the propagation of Christianity hrought about the peaceful, many-

sided advance in civilization that was associated with the evangel-

ising mission of the Mahiyina, across the bleak high-lands and
burning deserts of Middle Asia and the perilous Eastern seas.

Kaniska and the Kusanas

Kaniska belonged to the Kusina section of the Yeu-chi nomads
of Central Asia, who, on being displaced by the Hilnas in about 165
B.C., entered Bactria and Gandhir, and conquered large parts of
Northern and Central Indie. Like their foreign predecessors or con-
temporaries, the Yavanas and Sakas, they too were Aryanissd,
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Kadphises 11 embraced Saivism and styled himself Mahesvara the
Saviour on his coins. His iather Kadphises I was a Buddhist.
Kaniska (Sanskrit: Kanistha) was also a Buddhist, and probably
raled from ¢, A.D. 78-101; over an empire that extended from Kapisa
to the Eastern U.P. and from K&Smira to Vidisi. At his capital,
Purnsapura, he built & marvellous wooden tower foo feet high to
enshrine certain Buddha relics, which elicited the admimation of
foreign travellers in later centuries from Hiven T=xng to Al-Biruni.
At his court assembled such worthies as Adwvaghoga, Charaka,
Nigirjuna, Aryadeva, Kumiralabdha and Vasumitra, who became
immortal in their special fields of learning. The Empemrsﬂhcﬁ.!-
mindedness is amply shown by the divemsity of his coms, which
honoured the Hindu, Greek, Sumerian and Zoroastrian deities that
were worshipped in the wvarious regions of his far-flung Empire.
According to one account, in A.D. g0 Kamska sent an army across
the Pamirs to the Tarim basin to dispute the advance of the Clinese
general Pan Ch'ao in that region, and encountered an ignominions
defeat. Pan disappeared from the scene shortly afterwards, however,
and Kaniska seems to have succeeded in establishing his suzerainty
over the greater part of the Tarim basin, including Khotan, Yirkand
and Kishghar on the southemn caravan route, and obtaining certain
hostages, who were detained at Kaniska's capital oties, Kipiéi and
Purnsapura. Kharosthi tecords recently discovered in Chinese
Turkestan offer evidence of the rule of the Kusinas. It was the
security of the mid-Asian caravan routes, which the Kugina Empire
was ahle to establish after the centuries of struggle between the
Romans and Parthinng and the Hiiga migrations, that accounts for
the brisk Indo-Chinese intercourse of this period, and for the spread of
the Mahiyina in Middle and East Asia.

Asvaghosa, the Creator of the Classical Sanskrit Epic and
Drama

The convention at Kundalavana was presided over by the dis-
tinguished Buddhist patriarch Vasumitra and was probably attended
by such celebrated scholars and philosophers as Afvaghosa, who was
elected Vice-President, Vasumitra and N3girjuna. The names of
Advaghosa and Nigirjuna are famous in the Buddhist world,
Afvaghosa was a rare, many-sided genins, unusually versatile and
creative. Winternitz characterises him as ‘the most important pre-
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decessor of Kilidasa, and as the creator of epic, dramatic ami!ythnl:
composition’, He was indesd the first of India's classic poets, and
perhaps wrote the earliest classical Sanskrit kavyas, anticipating the
later achievements in poetry and drama, He was also a great philoso-
pher and linguist, He probably hailed fram Ayodhiya or Pataliputra,
and was forcibly carried off to the court of Kamisks. A 'Iiblx
account mentions that he was an excellent musician whe inventad th
rastavaf and travelled about the country with a choir of male and
female singers, whose melancholy songs shout the vanity of existenics
enthralled vast crowds and won them over to Buddhism, T-tsing
[AD. 671-6g5) speaks in superlative terms of ‘Nigirjuna, Deva
(Aryadeva), and ASvaghosa of bygoune age’, who were revered in
India above gods and men. He attributes to Asvaghosa authorship
of the Buddhacharita, the Satraladkim, and many songs, which were
chanted at the Buddhist sanctuaries. About the Buddhacharita, he
ohserves that 'it is widely read or sung throughout the five divisione
of India, and the countries of the Southern Sea’, :

Asvaghosa, the Poet of Buddha-Bhagavatism

The Buddhacharita was the first and most outstanding epic on the
life of the Buddha. Tt is written in the manner of Valmiki, but i
supenior to the Rimiyana in its artistic design and faultless poetic
style, warm and lyrical without being ernate. It gives 3 fine classical
expression to that intense personal love and venerstion for the siiper-
human figure of the Buddha which form fhe key-note of the new
dispensation, the Mahiyina. Aévaghosa portrays Gautama as the
super-man  (Agra-pudgala) much as the Mahabhirata and the
Bhagavadgita portray Sti Krispa as the divine Man (Purugot-
tama). Gautama the Tathigata has attained in the Bu ita:
the Mahdyina, or Great Way, which has been sel forth by all the
Buddhas to secure the welfare af a]i beings (XVI, 75; §3). Absolute
surrender {Sarapigati) and intense reverence (sraddha) are offered to
the exhalted figure of the Master—the great benefactor, as com-
passionate as i parent, the remover of dirt and stealer of sorrow fram
the seekers of the refuge (Sokasya harta saragAgatanim). Not only in
Afvaghosa's Buddhacharita but also in his other works, the Sttrs.
lafikdra and the Mahfiyinaémddhotpada, bliakti, the dominant note -
of the Mahiyina, was in this manner most poetically and vividly
expressed,
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In his Saundarananda, where he describes himself m the role of
Arhat Nanda separating himself from his handsome wife, Sundari,
the poet achieves a marvellous delicacy and elegance not to be found
even in the Buddhacharita, Though a monk, as a true Indian poet he
is familiar with Vitsyiyana's Kimasfitra, ‘By their guiles, display,
gait, grace, smiles, feigning of anger, infatuation and pleasant yoices
women have captivated the body of divine and royal seers.' Two of
his delightful descriptions of women follow. In the Buddhacharita
‘th women of the city rush to see Prince Gautama as be goss out, to
have a glimpse of him from the honse-tops and the windows'.
"Hampered by their falling girdles, they scamper up in the greatest
haste, pushing and jostling one another, and scaring away the birds
on the roofs with the elattering of their girdles and rings. The lotus
faces of the fair ones, leaning oul of the windows, make it seem as
though the walls of the houses were decomated with real lotus
blossoms’. The second describes a sleeping beauty: "And one
lay rtesplendent, holding a flute in her hand, while her white
garment slips from her bosom, like unto a river whose bunks laugh
with foam of her waves, and in whose lotuses long rows of bees
delight'.

The poet is direct and simple when he deals with a situation of
pathos, "With deep longing and many a pain did she bear me in her
waomb; all her effort hath come to nought; why was she mother, why
was | her son?" And when he deals with the eternal verities his sim-
plicity and delicacy do not leave him. Most elegantly does Gautama’s
charioteer explain to the Prince the onslaught of age when they
encounter on the road a grey-haired old man who is bent over his
stafi, and whose limbs tremble, The Prince asks: 'Is it a process of
Nature, or the sport of destiny?’ The charioteer replies;

“It is age which has broken him.—Age,
The thiet of beanty and destroyer of strength,
The source of care and the end of joys,
The foe of the senses, the vamshing of memories.
He, ton, has sucked at the mother’s breast
As a little child, learned walking in the course of time,
Gradually he grew big and strong, a youth,
Gradually age has overtuken him.'

Advaghosa's descoption of the spiritusl seer, or Gur, is classic:
‘A man's eyes may be closed but he alone can see among people with
K
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eyes open. Though & man has eyes, yet he cannot ses unless he has
the eyes of wisdom'. The poet is unquestionably at his best when he
deals with the theme of adoration for the Great Seer (Maharsi), or
the Great Compassionate One (MahfikEmgika),

Here, finally, is the poet's graceful portraval of the Bodhisattva
ideal, which played such an important role in the Mahfiyina doctrime:
‘He is considered the highest person in the world who, after inin
the highest and final state of things, desires, heedless of his own toil,
to teach his fellow-men how to obtain tranquillity, Leaving asids,
therefore, thy own work, take up those of steady character, work for
the well-being of your fellow-men, and hold up the lamp of wisdom in
the darkness of night to creatures who are wandering, enveloped in
darkness’. These words are put into the mouth of the Buddha when
he speaks to Nanda in the Saundarananda.

Advaghosa was also the author of the drama called Sariputra-
Prakarana, in which he deals with the beautiful episode of the con-
version of Siriputra and Maudgalyayana, two of the Buddha's most
distinguished disciples. In addition he is credited by many modem
scholars, as well as by Chinese authors, with two other famouns
Mahi&yana works, the Sitrilafdkira and the Smdiﬂintpiﬂ.nﬂstriL
The former is sometimes attributed to Advaghosa's younger con-
temporary, Kumiralita; only fragments of the work survive, The
latter is regarded by Suzuki as of parampunt impartance, being the
first attempt to systemise the fundamental ideas of Mahdyina
Buddhism, besides representing one of the main authorities for all
Mahdyina schools, It was Advaghosa's poetic treatment of the
Buddha's love that helped in no small measure to usher in the
effiorescence of Gandhimn art and Mah3yana absolute idealism.

The Influence of the Trio, Asvaghosa, Nagarjuna and
Aryadeva, on Gandharan Art

Two other distinguished philosophers, Niigarjuna and Aryadeva,
are generally associated with the rise of the Mahiyina. Both Hinen-
Tsang and [-tsing refer to them. According to the former Aévaghosa,
Nigarjuna, Aryadeva and Kumiralabdha (Kumiralita) were con-
temporaries; he called them ‘the four suns which ifllumined the
world". There is much uncertamty about the life and works of
Nigirjuna, who is sometimes confused with the famouns alchemist
and Tantrika teacher. He was born in Vidarbha and was extremely
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learned in the Brahmanical Sistras. It was he who formulated the
doctrine of the void or suchness ($finya or tathatd) in his famots
Madhyamika-4istra, which has won him a lasting place in world
philosophy. In the same work he also distingnished befween two
truths, the conventional truth and the highest truth, without which
it is ot possible to understand either the void or Nirvina, which are
matters not of intellectual grasp but of intuitive wisdom (Prajna).
Other important works attributed to Nigarjuna are the Satasi-
hasrikaprajfiipiramitd, the DaSabhiimi-vibhaga-Sastra, and the
Suhrillekha. I-tsing speaks in high terms of the last work and observes
that in his day it was widely read and memorised in India. Nigirjuna
later became head of the University of Nilandi, and was syeceeded
there by his famous disciple Aryadeva, who was of Sinhalese origin.
Aryadeva preached Buddhism for sometime in Prayiga, where he
showed great courage in condemning the superstition of the multitude
thronging to bathe in the Ewer His most famous work 15 Chatub-
&ataka. According to Winternitz ‘down to the present day, Nagar-
juna’s Madhyamika Sastra, together with Aryadeva’s Chatub-Sataka
or Sata-S3stra, and the Dyidada-nikiya Sastra, farm the groundwork
of the faith of the Sanron sect in Japan'. All through the works of
the famous trio, Advaghosa, Nigirjima and Aryadeva, the ecarly
patriarchs of the Mahiyina, worship of the Budidha and absolute
surrender (§arapAgati) for him are ardently expressed, along with the
varions metaphysical doctrines, as the key-notes of the new system
of fith.

At the same time as the life and career of the Compassionate One
were being depicted in the Buddhacharita and the Lalitavistara
(composed sometime in the second century A.D. and translated into
Chinese in A.D. 308) the Greco-Buddhist art of Gandhira reached its
peak, having begun just before the birth of Christ and perfected its
style in the reign of Kaniska and shortly afterwards, in the second
century A.D, The composition of the early Mahdyina texts and the
culmination of Greco-Buddhist art in Gandhdm and Mathuri—
fowers of the northern garden of Buddha Bhigavatism—were thus
synchronous; and there is no doubt that the propagation of the
Mahayina school was enormously aided by the artists' work. The
superh relic tower built by Kanigka at Purusapura, which excited
the wonder of succeeding centuries, is evidence of the role of Gand-
hiran art in spreading the new dispensation, facilitated both by the
increasing devotion to Buddha worship and the anthropomorphic
representation of the figures of Buddha Sikyamuni and the seven
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past Buddhas, as well as the Great Compassionate Ones—the Bodhi-
sattvas—Avaiokitebvara, Mafijuéri, Vajrapam and Maitreya.

Mahéayina and the Cosmopolitan Kusanas

The origin and spread of the Mahiivina can be adequately under-
stood only against the intellectual and social background of the time—
the metaphysical movements in Krisna-Bhigavatism and in the
Mahdsanghika and Sarvistivida Buddhist seects, and the social
changes brought about in Northern India by the assimilation over
well-nigh four centuries of Greeks; Parthians and Sakas who adopted
the Indian religions but maintained intimate comnections with
Western and Central Asia, especially in the fluid urban-mercantile
and cosmopadlitan epoch of the Tmperial Kuginas, According to the
Asfasihasrika-Prajdaparamita, one of the earliest Mahiyana texts,
it is observed that the Mahivina teaching would eriginate in Dak-
sinipatha (South India), pass to eastern countries, and progper in
the north. And it was in the porth, from Kapifa to Mathurs, under
the Imperial Kusiinas, that time and place were entirely favournble
to a widespread evangelical enterprise, 'a Sangha of the Four Direc-
tions', with constant intercourse through out-going monks, scholnrs,
artists and merchants, and incoming pilgrims, traders and travellers,
There, under the impact of diverse races, peoples and faiths, early
Buddhism gradually evolved inte a world faith.

The cosmopolitan character of the Kusina Empire is symbolised
by the quadruple nature of Kanigka's imperial titles, the ‘Maharaja’
of India, the ‘Devaputra’ of China, the ‘Shaonano Shao’ of Iran, and
the “Kaisara® (Caesar) of Hellenistic Asia, The religious eclecticism of
the age is remarkably illustrated by the large number of gods and
goddesses of different faiths that we find inscribed on the various
Kugiinn coins; Brihmaonical, Buddhist, Zoroastrian, Elamite,
Sumerian, Greek and Roman deifies.are all represented. The pan-
theon includes the following: Babylonian deities: Nana or Nanaia
(the principal goddess of Uruk; Indian Nand), and Hero (Hera, the
principal goddess of Syria). Greek und Roman deities: Manaobago
(Minerva), Arcoaspo (Ares), Herakilo (Herakles or Hercules), Hulios
(sun god), Selene (moon goddess), and Riom (Rome). Tranian deities:
Mozdooano (Mazda), Ordagno (Verethraghna), Mithro (Mithius or
Mithra; Vedic Mitra, sun), Miiro (Mihira or sun god), Mao (Mah or
moon god), Oanindo (Vorainti), Athsho (Atash or Agni, fire god),
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Pharro (Fare, fire god), Shaoreoro (Shahrevar), and Ardokhsho
(Ardibahisht or Ashavabishta). Hindd deities: Siva (Mabesvarm and
Nandi), Otsho (I4), Ommo (Uma), Orlagno (Vritrahan), Mithra
(Mitra), Oron (Varum), Oado (Vata or Viyn), Sarapis (Yama),
Skando Komaro Bizago (Skanda Kumfra Visilkha), Bizago [Visikha),
Maaceno (Malisena or Karttikeya) and Gapesa (mentioned only by
name), Finally, Buddhist deities: Boddo (Buddha), and Oduabou
Sakamuno (Advaya-Buddha Sakyamuni). Before the less civilized
foreigners came under the spell of Mah&yana Buddhism, many wene
the theistic cults of Hinduism that appealed to them more thun
its monism (advaitavida); the worship of Visodeva Krigpa and
Arjuna, Siva, Skanda and Vidikha (mentioned by Pagini and
Patafijalij, and Mihira or Aditya (worshipped at Multan and
Kashmir).

It was the doctrinal development in Buddhism that widened its
appeal so enormousty. Metaphysically, Mahayina emphasis on One
Mind, in contrast to Hinayina realism, suited the status al a world
religion. Socially; its emphasis on the self-forgetful pAramitas of the
Bodhisativa rather than on the negative, self-centred restricted
virtues of the Arhat fulfilled the needs of & wealthy, expandmg,
lieterogeneous empire. Ethically, the hope and promise of the
Mahiyina, 'Buddha ye shall become!, that all sentient beings, 'as
pumetous us the sands of the Ganges’, even those who are low,
ignorant and wicked, ghall become Buddhas and win their way to a
universal nirvina through the mahikarupd which moves the Leader
of the Caravan, Were altogether congnumt with the liberalism,
optimism and striving of the Kugna age.

The Doctrinal Transformation of the Simple Primitive
Creed inio @ World Faith

The differences between the Hinayina and the Mahdyina are
targely matters of emphasis, The dominant ideas of the Mabaydna are
found in the Pali Nikiyas; but a whole age and a different social and
intellectunl climate separate them. Stcherbatsky aptly pointed out:
“The histary of religions has scarcely witnessed such a break between
new and old within the pale of what nevertheless continues to claim
common descent from the same religious founder’. In comparing the
Mahdvina with the Hinayina, and also with Hindu Bhigavatism,
the following points of difference may be briefly indicated:
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(1) In the Hinayiina, the Buddha is a historical figure, Gautams
Sakyamuni. In the Mahiyiina he becomes metaphysical —eternal and
absolute. Such & reflormation seems to ocour in all sophic:
religions, or in religions that are adopted by people with a meta-
physical bent of mind, and it has been marked in Brihmanism,
Buddhism and Christianity alike. In Brilimanism the parallel move-
ment is associated with the development of the Kyispa-Visudeva
cult, Krisna, the friend and teacher of the Pindavas and leader of
the Vrisnl clan, is idealised and apotheosised, metamorphosed into
the metaphysical and religious figure of Vasudeva-Visnu In Buddh-
ism the Mahisinghika sect contributed notably to the development
of the notion of the metaphysical Buddha,

{2) Side by side with the above doctrinal change stress is laid on
veneration, grace (karund), and farapigati. The parallel development
n Bribhmanism may be found in the entire Paficharitra literature and
the Bhagavadgit, in which single-minded devotion to Krisna alone,
without reference to, or even with the abjuration of, any other
Dharma, is held to lead to ultimate salvation, For several centuries
the foreigners that were being Aryanised found their satisfaction
maore in the sarapdgati of both Kpispa and Buddha Bhigavatism
than in the Indian philosophical and ethical doctrines. The Bhaga-
vadgiii and the Saddharmapundarika or the Lotus of the True Law
{the latter was composed at the beginning of the third century A.D.
and translated into Chinese 4,0, 265-316) are the respective gospels of
Krisna and Buddha Bhigavatism, and both are equally saturuted
with bhakti as well as metaphysical idealism, Both expound that in
spiritual life faith (sraddha) comes before knowledge. The Gitd says;
"He who has faith, perseverance in his quest and mastery over the
senses gams knowledge and quickly attains the supreme peace’. The
Pundarika similarly asserts: ‘Tt is not only by reasoning that the Law
is to be found: it is beyond the pale of reasoning, and must be learned
from the Tathigata'. Such Mahfiyina works as the Saddharma-
pundarika and Mahiyina Smddhotpads, which have given inspira-
tion to millions of Buddhists in China, Japan and Southern Asia, bear
the distinct impress of the Bhagavadgita; just as the adoration of the
Buddha's footprints in Gandhira, Amarfivati er Borobodiir stems
from the worship of Vignu-pida in Bhagavatism. '

(3] Another feature of the Mahiyina that distinguishes it from the
Hinayfina is the doctrine of Trikiya, the Three Bodies or Mani-
festations of the Buddha: (x) The Dharmakiya, or Essence, or ldeal
Nature, undivided and common to all the Buddhas. This is the
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Absalute, the Transcendental or the Tathatd; (b) The Sambhogakiva,
ar the manifestation of Bliss, which varies according to the planes of
the different Buddhas, This is the superhuman body of the Buddha,
enjoying his bliss, wisdom and glory, as it is manifest in saints in
heaven, Gods or Jévara; (¢) The Nirmiipakiiya, or the loving and
mﬁnghunmﬂuddhu.hhhmmaﬂm.ﬁmmthahm
bodies of the Absolute, as it is manifest in imperfect beings.
T the Trikiya doctrine again we see s metaphysical position
similar to that of Bhigavatism, the Dharmakiiya corresponding fo
the Brahman, non-dual, eternal and unconditioned, the Samb-
hogakiya correspanding to the Lord or Iévara, and the Nirmipakaya
cotresponding to every individual soul, or the Avatara immanent in
every human being. But Mahfiyina theism as embodied in the
Saddharmapundarika emphasises that it is only in appearance that
there are three Manifestations by means of which nirviga can be
attained, viz., that of the human being, that of the Pratyeka Buddha,
and that of the Bodhisattva. It is only through the transcendental,
supra-human compassion (mahikarupd) of the Buddha that all of
them, as many as there are grains-of sand in the river Ganges, alike
attain enlightenment and become Buddhas. Hinduism, Jamism,
Christianity, Nestorianism, Mazdeism and Manichaeism have all
probably contributed to the formulation of the Mahdyina Buddhist
theory of Trikiva, which sought to clarify the relations between the
Buoddha-state and the world; and all have probably stimulated the
associated religious zeal for relief of the world's sorrow, and the behef
that the divine grace of the Buddha and the Bodhisattvas is shed on
all humanity, The Mahdyina Trikiya dogma subtly integrates the
notions of transcendence, incarnation and divine grace and underliss
the dvnamic ideal of the Bodhisattva, bending compassionately over
the pain and suffering of humanity, and directing it towards the
Absolute.

(4) The Mahdyina conceives of an infinite number of Bodhisattvas,
all of whom have tiken the vow of attaining omniscience and of
saving all sentient ereatures; according to the Hinayina there is only
one Bodhisattva, Gautama Sakyamuni. It is the incarnations of the
many compassionate Bodhisattvas, Padmapini Avalokitesvan,
Mafijuéri, Bhaisajyariija and others, and the birth legends embodied
in such a work as Arvadiira's Jataka-m3l, written some time in the
third century A.D. in the elegant Kivya style, that have provided the
inspiration of Asian art through the centuries, The famous twenty-
fifth chapter of the Saddharmapundarika, devoted to praise of the
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Bodhisattva Avalokitedvara, mentions as many as thirty-two bodies
used by him for the sake of serving humanity, and for the sake of the
merit to be acquired by adoring him. This development is of great
importance in the evalution of both religion and art in the East. The
Mahisinghika sect originally introduced the word Bodhisattva-yana,
and it was only later changed to Mabdyina, With this shift of con-
templative focus from the Buddha to the Bodhisattva, Buddhist art
entered its golden age, importing dynamic spiritual, even super-
natural, attributes into the formal and frozen cult image. :
(3) By the early centuries of the Christian era the doctrine of in-
carnation, or avatiira, had emerged in more than one religion; butit
obtained its most sublime symbolic expression in the Mahiyina,
The notion of incarmation was popularised for Bhigavatism in the
Mah#bliirata and the Bhagavadgiti. In the second and first centuries
p.c. we find the Pafcharitra doctrine of the vyiiha onderlying the
worship of three Manifestations of the Supreme—Vasudeva, Safikar-
sana and Pradyumna. It appears that the Aryanised foreigners were.
attracted to the worship of God according to the three-fold or
quadrople arrangement based on the state of consciousness. The
worship of the four vylhas along with that of Krispa-Vasudeva is
well-nigh five or six centuries old. The epic conception of Vispu's
avatira then arose in order to rescue 2 disordered, unrighteous
world., In Zoroastrianism there is the doctrine of the incamations
of Verethraghns, who is sometimes identified with Vyitraghna or
Indra. In Christianity there developed the Docetic heresy, & belief in
celestial incarnation, The Kusana Empire, especially in its north-
western fringe, contained large numbers of foreigners embracing
different faiths and creeds. There 1s little doubt that Mahiyana
Buddhism was influenced by the avatiira idea current at the time in
both India and the West, and gave a profoundly meaningful inter-
pretation to the innmmnerable incarnations of the primordial or cosmic
Buddha, for the alleviation of the world's sorrow. In the Hinasina
we cerfainly encounter the idea of past Buddhas, some of whom were
venerated in the stiipas of the third century 8.¢,; but the :Wim
of future Buddhas, and the Messianic promiss of the Pundarika,
belong exclusively to the Mahdyina. In spite of the multiplicity of
incarnations posited by Bhigavatism, Snivism and Devisism, they
contain no hint of the grand Mahayfine conception of incarnation, in
which the innumerable incarnations of the Buddha, past, present, and
future, move in a mysterions field (ksetra} beyond comprehension,
‘sometimes as an ignorant being, sometimes as a holy man, sometimes
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in thamiﬂ.utnfmmﬂmmdmmﬂimainﬂmsluienlnh-ﬂm.
teaching one truth and revealing all the worlds in one spot’ (Avatam-
&aka-siitra).

(6) The Mahdyana stresses the ideal of the layman and the
Bodhisattva rather than that of the monk or Arhat. The world be-
comes in the Mahdvina a veritable heaven for the Bodhisattva's
spiritual illumination, unselfish teaching and compassion fo his
fellow-men, incliding the sinners, debauchees and outcasts, Nirviina
is realised when the Toot of the evil passions is removed, Thus "Nirviina
becomes Samsim and Samsira becomes Nirvipa', In Tathatd both
Samsira and Nirvitpa find their trus roles. Nirviins in the Mahiyina
i an Eternal Becoming rather than a definite episode reached after
death, as in the Hinayana, Emphasis shifted from the homelessness
and asceticism of the otiginal creed to the practical and altrufstic life
of man in the community, in which the individual emmlates the great
compassion and self-forgetfulness of the Bodhisattvas. The mew
ideology no longer identified society with man's desires and woes but
with his nirvina—the haven of earthly potential Buddhas and
Bodhisattvas. The phenomenal world was still regarded as epbemeral
and illusory, but man’s new goal was the abalition of individuality
and the interpenetration of self with non-self. Spiritual beatitude
replaced the negative aim of cessation of suffering, and the eminently
social virtues of compassion and altruism obtained a profound
metaphysical basis, .

(7) Above all, in the Mahfiyina, in contrast to the Hinayina, there
was the stress on universal Nirviga; grounded in the concept of the
aniversal mind; this gives birth to a unique moral code of universal
compassion to all sentient beings, The entire system of Hinayina and
Paramis is now oriented to the new Paramitds, and the goal is not
only the removal of the world's sorrow and: suffering but also the
establishment of & world fraternity; a view of life that enthralled the
imagination of the foreigners, the Bactrian Greeks, Iranians, Yue
chis, Khotanese and Chinese, from the first to the seventh century
A.D. In the Avathméaka-siitra, or the Garland of Flowers, one of the
most subtle and profonnd religious scriptures of the world, we read:
“The Bodhisattva's great compassion is awakened in ten ways: when
he sees beings without refuge; when he sees them led into a wicked
way; when he observes them poor and without a stock of merit; when
he sees them sleeping in the midst of samsira, when he sees them
practising evil; when he sees them bound by desire; when he seces
them drowning in tlie ocean of samsira, when he sees them suffering
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incurable diseases; when he sees them showing no ambition to do

good; and when he sees them straying completely from the Dharma of
all Buddhas’. Great compassion and a great pitying heart is called

Buddha-nature, Compassion is Tathigata; Tathigata is compassion.

This emotional abundance did not occur in the same measure either
m the original Buddhism or in Hinduism. In Mahiyina Buddhism,
compassion became the essence of the new interpretation, giving

it a momentous impetus which carried it beyond mountains, deserts

and seas to distant lands and peoples.

The Influence of the Kusina Renaissance on Middle Asta

The Kusdna Empire, which maintained its power in Uttaripatha
for at least three centuries, from Kujula Kadphises (A.D, 15 to 63) to
Visudeva and his successors (middle of the fourth century An), ¢
controlled in all probability both the northemn and southem caravan
routes, and certainly the latter, established intimate trade contacts
with Central Asia, China, Asia Minor, Egypt, Greece and Rome, and-
welcomed and assimilated Hellenistic, Semitic, Iranian and Chiness
currents of culture. Through the zeal and devotion of Asoka and the
religious opportunism of the Greco-Bacinans in earlier centuries,
Kipisa, Gandhiiraand Kismira were full of Buddhist stiipasand mon-
asteries. Kaniska whom Hiuen-Tsang describes as a new convert to
Buddhism, must have emulated ASoka in the propagation of the faith
beyond his Empire. Inabout ¢.160 8.c. Buddhism made its first appears
ance in Khotan, and in about A.n. 65 Dharmaratna and Kadyapa
Mitaniga introduced it into China, where they translated five short
suttas. In the second and third centuries A.n. a number of Yoe—chi
monks went on a proselytising mission to China. Among them was
Dharmaraksa (A.n. 284), who remained there for thirty yvears trans-
lating 211 Sanskrit texts into Chinese. Kismira was then the most
important seat of Buddhist leaming in Northern India and the home
of the Sarvastiviida school; Jalandhara and Pravarapurs were its
most ancient and famous monasteries. To these and other flourishing
centres of learning in K&Smira came scholars from Kucha, Khotan,
Kashghar and Yarkhand to learn about Buddhism. Soon the great
monastery of Gomati-Vihara arese in Khotan, attracting pilgrims
from all over Central Asia and China, and also the Nava-Sadghfirima
in Bactriana or Balkh, the confluence of the ancient caravan routes.
This was before the rise of Nalandi as the centre of Buddhist studies
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in the East. If the Roman Empire gave peace to the West for two
centuries (44 B.C. to A, 167), the contemporary and equally exten-
sive Kusina Empire, which embraced the Hindu Kush and the
Tarim basin in the north and the Ganges valley in the east, was
responsible for peace and prosperity for more than three centuries,
in a vast region that was then the world's melting-pot of cultures.
The Kusina age is ane of the peaceful, prosperons and dynamic
epochs in Indian history, characterised by intense political, intel-
lectual, religious and artistic activity. It was a time that witnessed a
great intellectual renaissance, represented by such giants as Adva-
ghosa, Charaka, Nagarjuna, Parsva, Vasumitra, Safghamksa,
Kumaralita and Aryadiira. It saw the construction of hundreds of
stiipas and momasteries, incloding the celebrated stiipa of Puru-
sapura, built by the Greek engineer Ageselaus. It witnessed a new
sophistication and growth of luxury and fashion in many cities m
the north, Kapiéa, Kucha, Nagarahira, Taxila and Mathur, due to
intimate contact with the Roman watld, as is evident from the dis-
covery of various types of Syrian glassware, Chinese lacquered boxes
found at Begram (ancient Kipia), and the elaborate coiffures and
fashions of the hetaera type of woman in some of the Gandhiran
sculptures. It experienced an intense popular teligions upsurge,
associated with the worship of a variety of divinities, Bodhisattva,
Siva, Krisna-Vasudeva, Karttikeya, Kubera and Mihira. It saw the
introduction and spread of the Indian Prikrit dialect and Brihmi
and Kharosthi scripts in the Tarim basin; these, together with
Buddhism and the worship of such Hindu divinities as Siva, Kubera
and Ganeda, were welding together divergent semi-barbarous nomads,
who were adopting Indian names, following Indian -methods of
administration, and developing an extensive Kuchean and Tokharian
literature of their own, based on Sanskrit. It wasa time of diplomatic
farelgn missions and alliances. It saw the Parthian Prince Lokottama
canverted to Buddhism and translating Buddhist texts into San-
skrit. It also witnessed the first Indian mission, that of Dharmaratna
and Katyapa Matatga, to the Chinese capital, where a group of
admirers listened to their teaching at the newly founded White Horse
Monastery. It was in this age of the Kugipas that the constant
movement of Buddhist scholars and travellers between Kadmira,
Uddivina, Kapiéa and Bamiyan on the one hand, and Ehotan, Kucha
and Kashgar on the other, Aryanised the Tarim basin and made it
the spring-board of Indian cultural expansion to the East in later
decades. The Indinn colonies, temples and monasteries of Khotan
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and Kucha paved the way for the expansion of Indian civilization in
East Asia, although the mission of the first and most outstanding

translator of the Mahiyina texts into Chinese, Kumirajiva (o.n: 383

to 413), did not begin until about a century and a half after the

Kugina Emperor Visudeva IT sent his embassy to China (A.D, 230).
By the end of the third century A.D. as many as 186 Buddhist monas-
tenies had been erected, and there were as many as 3,700 Indian

monks in China.

The Second Holy Land of Buddhism

From the first appearance of the Greco-Bactrians in Kapiéa and
Gandhin at the beginning of the second century &.c. to the invasion
of the Ephthalite Huns in about 450 A.D., & period of well-nigh six
centuries, a whole host of stiipas, chapels and monasteries with images
of Buddhas and Bodhisattvas were constructed in the region, Con-
verting it into a veritable second Buddhist holy land, us a counterpast
to the ancient holy land of Gautama Sakyamuni in Magadha. Many
sacred relics found their way there from the holy land of the Ganges,
and were enshrined in stfipas built in order to bring health, peace and
honour to the princes and peoples of the land. Legends were created
cancerning the transport of the Buddha himself to this region to
work miracles; and certain north-western sites came to be associated

, With famous episodes in the lives of the Bodhisattva. It was in
Gandhiira and Mathurd that the first Buddha images were con-
structed, In the north-west they were at first Apollonian, and their

‘eleégance is sophisticated and insipid, Hellenistic and Roman in
aesthetic ideal and treatment. At Mathurd on the other hand, the
Buddha images were modelled after the style of the ancient ascetic
figures in the neighbourhood including the Parkham Yaksas, and

. it their best show a marvellous blend of grace and serenity, delicacy
and poise. The execution of the Buddha image indeed ushered in
golden age of Mathwrd sculpture, Both Gandhfira and Mathurd work-
shops sculptured hundreds of Buddha figures, as well as episodes in
the life of the Bodhisattva, in stiipas and monasteries commemorating
the most important Yaksas. Gradually the piety and poise of the
Mathurd images subordinated the Hellenistic elements of form and.

rdecoration of Gandhiira. Yet the Hellenistic schoal contributed the
well-nigh ubiquitous diaphanous robe to the rendering of the Buddha
figure throughout Northern India,
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The Gothico-Buddhist Art of the North-west

Within a few decades this Indianised Gandhiimn seulpture blos-
somed forth into what Grousset has called a magnificent Gothic
phase, encountered especially at the sites of ancient Nagarahfra,
Hadda and Taxila. This Gothico-Buddhist art of the Kabul valley,
characteristic of the third century onwards; is the highest testimony
at once to the superbly successful assimilation of Greco-Roman,
Iranian and Indian traditions and techniques and to the spiritual
creativeness of the human spirit. Brother to the Romano-Syrian and
Palmyrian art of the saime period and successor to the Greco-Roman
of Kabul and the Punjab, it starts from new bases and opens a new
cycle: The French writer describes it with great enthusiasm: "The
hewd of some solemn and bearded ascetic slmost recalls our "“Beaun
Dieu" of Amiens; some of the heads of “'barbanans” might remind ns
of the =aints on the north-west door of Rheims. Certain heads in the
army of Mam treated grotesquely are akin, not to Greek art, but to
the contorted, caricaturist demons of our Hells, the decorative heads
and gargoyles of the thirteentl century, Other bearded demon heads
might suggest some "King David". On certain diminutive heads of
manks in stucco we see again the witty, sharp, “smile of Rheims",
And that again is almost an angel of Rheims, emesging with no tran-
sition stage from the Greco-Roman divinity, that tall figure carrymg
flowers in a fold of its garment to throw in the footsteps of Buddha'.
The remarkable resemblance between the head of the Brihmana
pscetic at Hadda and the famous Beau Dien of the Cathedral at
Amiens, and between the stucco head of the Devatd, now in the
Museum of Fine Arts, Boston, and many a figure at Chartres is not
difficult to explain. A millennium miay separate the Kusina age from
the Golden Age of European cathedral sculpture, but the same new
emphasis on human tendermness and the expression of inner foree and
tension rather than classical unity and poise thut the mystical move-
ments of both Mabdyina Buddhism and Chrstianity demanded,
rpmriumd a fresh, lively humanistic style. The human figores. re-
ceived, whetlier in Gandhdra or in north France, distinctive linea-
" ments embodying all the nuances of the mental attitudes through
which the Bodhisativa or the Christian saint was supposed to be
ng.

!nﬁ:hiyﬁm mysticism had the same effect on the formal conven-
tions of Greco-Roman art in the production of Gothic as Latin
Christianity had in the West, but a thousand years earlier—'un-
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doubtedly by no means the less curious of the adventures of the
human mind". It was Hiipa iconoclasm that extinguished this radiant
glow of human genius just as it had begun to shine, and to brighten
the art of Central Asia and China, to which it was being carried by
hundreds of monks and artists through Bamiyan, Kapia and
Nagarahn, across the snows of the Hindukush, The conquest and
devastation brought by Toramina and his son Mihirakula as the
fifth century was drawing to its close inflicted one of the major
tragedies in the history of the world's art and culture.



CHAFTER 1IX

THE CLASSIC PERFECTION AND SPLENDOUR
OF THE GUPTA RENAISSANCE

The Centuries of Peace

e Kusina Empire, as we have seen, gave peace to India and her
north-western borderiands for at least three cenfuries during an
in world history in which the Roman Empire gave peace to the
West+ and it nurtured the expansion of primitive Buddhism into a
world-wide religion. After the Mauryan advance the Kuganas opened
the gates for the expansion of Indian civilization through the Uttas3-
patha to Western, Middle and Eastern Asia. But India’s frontiers
along the banks of the Oxus and the Kabul were vulnesable. The
White Hiinas, or Ephthalites, dominated Central Asia from 407 to
s53; they occupied Bactria (425), and after being defeated by
Sassanid Bahram Gor (428) seized Gandhiira. Their signal victory
over Sassamid Peroz (484) freed them for raids from the Pumjab
into Hindustan, which completely destroyed the Kusipa civiliza-
tion. The Hilpa invasion of Hindustan began not later than the reign
of Skandagupta Vikramiditya (A.D. 455-467), Meanwhile the Scyth-
ians, now Aryanised, established and increased their power in
Western India under their varicus satraps. It is probable that some
other foreigners came into the finid Indian scene in this epoch, viz,,
the Sassanians, who held sway over greater Sakasthina in India
until about A.D. 390-400, when these territories, comprising Sind,
Kathiawar, Gujarat and Malwa, were reconquered by Chandragupta
11 Vikramiditya. An inscription in Pahlavi of the reign of Shapur I1
(310-379) found in Persepolis refers to the Sassanian governor of
asthina as the Sakiinsih as well as the Dabirin Dabir of Hind
(India) Sakasthina and Tukharistan, Kilidisa's reference to the
bearded Parasikas encountered by Raghu on his Western march by
the land-route from Apariinta is noteworthy in this connection. The
Nigas of the Yamund valley drove the northem Scythians towands
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the north-western borderlands of India, With such danger from
foreigners Indinn culture was ot a low ebb. But the Gupta Empire,
the successor after about five centuries of the Mauryan Empire, then
arose in the Ganges Valley, with its capital in the ancient city of
Pataliputra,

In its heyday the Gupta Empire (A.D. 320-535) extended from the
Arabian Sea to the Bay of Bengal and obtained allegiance from the
Saka and Kusina rulers of West and North-west India up to the
Bilhika region (Balkh), and also from the kings of Ceylon and ‘all the
islands' comprising Dvipintara Bhirata, or the Indiin colanies of
the eastern seas, Yet this mighty empire reeled for some time under
the blows of the advancing Hilnas, Skandagupta (455-467) won a
memorable victory over them in about a.n. 456, which has been
extolled in the Jegend of Vikramiditya, narrated by Somadeva in the
Kathisaritsigara. The Bhitari pillar inscription refers to this in
grand kivya style. The favourite of the goddess of fortune snd
splendour of the Imperial Guptas was shaken and convulsed by his
enemies. But after the battle, ‘exclaiming “the victary is won', he
betook humself, like Kyisna after slaying his enemies, to his mother
Devaki, whose eyes were filled with tears of joy'. Skandagupta’s
victory was epoch-making, and came five years after the defeat of the
savage Hiipa leader Attila by the Romans and Goths at the battle
of Chalons (A.p. 451), which postponed the end of the Roman Empire
in the West by a quarter of a century (An. 476) The Hiinas after
consalidating their empire, which extended from Persia and Khotan
to the Punjab and Malwa, tried again under the tyrant Mihirakula
to penetrate into the Ganges Valley, but were again signally defeated,
by & confederscy of princes headed by Yafodharman (A0, 533).
Settled and Indianised in the upper Punjab, with some branches
penctrating as far as Chitrakiifa and Airikipa pradela (Eran in
Madhya Pradeda), the Hilpas accepted Sajvism,

The Golden Age of Gupta Culdture

Humanity lived five privileged centuries in India, from the fourth
to the close of the eighth, under the Guptas and Harsa, and their
successors, comparable to the age of Pericles in Athens, of Augustus
in Rome and of Elizabeth I in England. Tt was the age of the formula-



THE GUPTA REXNAISSANKCE 16T

of the great redactions of the epics and the Purinas, of the Mahiiyana
metaphysics of Asanga, Vasubandhu, and Difindga, of the astronomy
of Aryabbatta and Varibamihira, of the plasiic art of Mathusd,
Vidida, Sarnith and Nilanda, of the universities of Taxila, Nilanda,
Vikramesila and Valabhi, of the Chinese pilerimages to the holy
land of the Ganges, and of the Hinduisstion of South-east Asia. This
age saw also the Ceylopese embassy to Samudmagupta (in aboui
A.D. 360), Harsa's embassy to China (A.D, 641), the three missions
of Wang-Hieun-Tse (a.p. 643-657). Yalovarman's vmbassy to
China (A.D, #31), the mission of Santarakgita and Padmasambhava
to Tibet, and the Pallava contribution to the colonial development
of the East, and its art, np till the end of the eighth century. As the
age drew to its close it witnessed the rise of the Pala Empire
{725-1107), with its suzerninty extending from Gandhira fo Kalifga
under Dharmapila (A0, 770-810), and its missionary activities in
Nepal, Tibet, Southem India, Ceylon and Java. For three centuries
after the decline of Gupta power and the Hiipa occupation of the
Punjasb and Malwa, the lamp of culture and leaming shone
thronghout the land, as Hiuven-Tsang found, from Kasmira to
Kafchi and from Valabhi to Tamralipti. The Emperors Hars,
Yatovarman, and Nigabhatta II of the Pratihira dvnasty, and
Dharmapala of Bengal, kept alive the Gupta traditior by their
successful resistance o foréign invasion and by their patronage of
culiure and learning. In fact the great Imperial Gupta tradition con-
stitutes the classical framework of Indian culture through the ages,
utilised rather than obliterated by the Meslems and the Brtish,

Yet even the efflorescence of the Gupta age cannot be adequately
appreciated except as the culmination of the Brihmanic tevival that
began centuries before with Pugyamitru m the north and with the
Satavihanas m the sonth, and that gave India the popular name,
"the country of the Brahmanas’, as Hiven-Tsang noted in the seventh
gentury. After the fall of the Sufigas in the first century s.c., the
republican Yaudbeyas, who extended their sway from Rajputana to
the Punjab, the Bhdirndivas, who ruled over a lurge part of Northem
Indin and periormed ten Advamedha sacrifices, and the Viikifakos,
who ruled Central India frean their capital at Nandi-vardhana
(Ramtek, thirteen miles from Nagpur), successfully muintained the
Brihmanic national resistance against the attacks of the Yavanas
and Kuganas. It is true that the Yavanas and the Kuginas carved
out large portions of the north, but they were no longer foreigners.
The Scythian and Kusina occupation of the north for about three
L
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stamp; and for these three centuries and a half India was completely
Iree from forelgn inroads,

The Broad-based, Neo-Brahmanic Renasssance

It was this long period of order and security that provided the soil
for the fine flowering of Gupta culture, whose distinctive character
wis, in accordance with the spirit of the age, assimilation rather than
rejection, integration rather than conflict. The Imperial Guptas,
styling themselves Bhigavatas, or worshippers of Bhagavin Vasu-
deva, were leaders of the Neo-Brahmanic revival, but gave suppart
also to Buddhisi expansion. Like the Brihmanic Visnpu-sthinas
Deva-kulas and Deva-sabhis, the Buddhist and Jain vih@ims were
abjects of their support and protection. The Buddhist monastery at
Nalanda, according to Hinen-Tsang, was built by the Gupta Emperor
Sakriditya, which some histarians consider to be another name for
Chandragupta II (Devarija); while the famous monastery of Dudda,
at Valabhi in the west, was due to the benefactions of the Maitralas,
the worshippers of Siva. Ten thousand students could be nccom-
modated at Nilanda, in its six-storeyed buildings, the gifts of six
kings. The teachers, who numbered 1,510, gave a hundred different
dissertations every day. These covered the three Vedas, the Atharva-
veds, Hetuvidyd (logic), Sabdavidyd (yrammar and philosophy);
ChikitsAvidya (medicine), Sadkhya, Nviya, and Yoga-Sastra: and
other subjects such as law, philosophy, astronomy and the grammar
of Pagini. At Nalandd Hiven Tsang studied all the collections of
Buddhist books as well as the sacred books of the Brihmanas. It was
usual at this University to have different teachers expounding
different and contrary schools of thought, thus raising doubts and
provoking counter-arguments. Vainyagupta, one of the later Gupta
kings, gave a donation to the Mahiyina Buddhist vihira, the
Vaivartika Safigha. Other great centres of Buddhist leaming of the
Gupta and post-Gupta erit were Ayodhyd, Kanyakubja, Vidarbha,
Udayana, Valabhi, Pupdravardhana, Udra and Kafichipura; which
all had their glorious phases, according to the rise and development
of the different schools of thought, and the patronage of the varions
local rulers, In philosaphy, literature, art and the positive sciences,
there was a free barrowing between the different schools and also
from the Yavanas and other foreigners.
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In literary patronage and administration, no distinction wias made
between Brihmapas, Buddhists and Nirgranthas, Saivas and
Vaispavas, pure and mixed castes, or even between Indiaps and
foreigners.

The Gupta Tradition of Religious Ecleclicism

In the sphere of Brahmanical religion proper, though Bhigavatism
became the religion of the Gupta empire, and though most of the
Gupta Emperors, and following them the local kings of the age,
called themselves Parama-Bhigavatas (worshippers of Bhagavin
or Krisna-Vasudeva), they also worshipped Sakti or Durgl, invoked
her in their strenuous campaigns of conquest and defence against the
invading Hinas, and depicted her on their coms; Simha-vihani and
Laksmi appropriately figured on many Gupta coins. The worship
of Siva, Sfirya and Karttikeya, the god of war, was also popular.
The breadth of Hindn religions belief in the Gupta epoch is indicated
by the names of the various other divinities mentioned in inseriptions:
Kubera, Varuna, Indra, Yama, Kumiradeva, Lokapila Maghavan
and Brihaspati. Other objects of devotion included Nara, Kinnara,
Vidyidhara and Gandharva. The Hindu sects that were impartant
were the Bhigavatas, Pisupatas, MEheSvaras, and Sauryas; and
also perhaps the Siktas, or Kipilikas, as these were called by Hinen-
Tsang. Vedic rituals were revived by the Gupta emperors, espedally
the imperial horse sacrifice associated with conquest. Many other
Vedic ceremonies, performed by wvarious Vakitaka kings, find
mention in inscriptions: Agnistoma, Aptoryima, Ukthya, Sodadin
Atiritra, Vijapeya, Brikaspatisava, and Sadyaskara. The Brih-
manpas observed the Pafichamahiyajfia and Agnihotra rituals, and
villages were gmnted to them for the performance of these sacrifices.

Brahmanical religion, as revived by the Imperial Guptas, one of
whom, Samudragupta, was referred to as ‘the refuge of religion’
and "the follower of the Path of the Sacred hymns' and of "the dictates
of the &istras’, assumed a syncretic phase, embracing the worship of
a wide variety of Hindu gods and goddesses and the restoration of
Vedic ceremonies, while at the same time adopting a tolerant
attitude towards asceticism, Jainism and Buddhism. No doubt such
eclecticism aided the spread of Indian Brithmanical eulture to foreign
-eountries. That the Gupta tradition of religious tolerance and patron-
age of all faiths, schools and secis was maintained in the time of
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Harsa is shown by this Emperor's five-yearly convention of the
Assambly of Moksa, at which he nsed to offer gifts to selected
Budidhists, Brihmanas, and heretics, and also to worship the Buddha,
Siirya and Siva in succession,

The Classical Age of Clarification and Systematisalion

Within a compass of about three centuries of the Gupta age and
after a rapid change in the composition of the Indian population took
place. This racial admixture stimulated intellectual freedom and
promoted & liberal, catholic outlook, a spirit of intense devotion or
bhakti to the personal god and, as the social expression of worship,
compassion to fellow creatures. An undaunted flight of reason in
metaphysics and logic was associated with an amaging proliferation
of sects and the formulation of the philasophical systems, Hindu,
Buddhist, and Jain,

Of the six systems of Hindu philosophy the oldest are the Saakhya
and Yoga, which are mentioned together in the Arthasista, the epics
and elsewhere. Early in the fourth century A.p, ISvara Krigna
produced the Sinkhya Karikd, and this work gave the Sihkhya
system its final form. For Yoga philosophy a similar theoretical
formulation was provided by the Vyisabhiisya on the Yoga-Sttras
of Patafijali, produced in about A.p. 300. For Mimiimsi philosophy
the Sabara-bhiisyn, also composed in about A.p. 3oo, supplied a
systemitic exposition. As for Vedanta philosophy, in the Gupta age
this seems to have been identified with the Upanisads, One of the
authorities recognised by the Vedinta Sttras i= of course the
Bhagavadgita, But the Vedinta Sfitras also refer to certain Vediintic
portions of the Mahibhirata (especially the twelith book), several of
which represent forms of the Vedinta differing significantly, from
Sankara’s tenching and closely related to the systems of the Bhiigava-
tas. [t was not Sankara but Ramdnuja who interpreted Vedinta
according to some contemporary tradition; but that tradition has
faded awav. Bodbdvana, who commented upon the Vedinta Siitras,
eannot be identified. Nor do we know anything about Bhartripra-
paficha, Dramidichirya, Upavarsa, Brahmanandin or Tanka, who
preceded Safikara and Rimfnuja, and who might have Bourished
in the Gupta period. The Nyiya-VaiSesika systems of philosophy
received their systematisation st the hands of Gantama, who wrote
the Nyftya Siitras in the early years of the Gupta period, and Vatsyay-
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ana, who wrote his famons Nydya bhasya at the end of the fourth
century A.D. In this he made 4 critical study of the Midhyamika
doctrine of Stnyatd and the absolute idealism of the Buddhist
Yogichira School Finally, Pradastapada’s Padirthadharma-
Safigmha gave a systematic formulation to the Vaidesika Siitras
during this period.

The schools of Buddhist philosophy were even more active, The
famous brothers of Ayodhya, Asafiga and Vasubandhu, Iaid the foun-
dations of the Buddhist Yogachfira Schoal of absolute idealism in
about the beginaing of the fourth century A.b. Asafga’s famous works
included the Mahdyina Samparigraba, the Yogachim-bhimisastra
and the Mahiyana-sitrilaikira. Vasubandhu was the author of the
Vimdatika, Trim&étika and Paramirtha-saprati. The Mahiyina
school of absolute idealism developed most rigorously the con-
ceptions of the pon-eality of the external world and the reality of
Vijfifina, the essence of Dharmakiya, which provoked ncute con-
troversy between Hindu and Buddhist schools of thought, and
between the Buddhist schools themsslves. This éva also saw the refine-
ment of logic, and in this field the Buddhists led the way,
Vasubandhn’s famous work, Tarkasistm, and Difindga’s Nyiya-
mukha are considered to be among the greatest achievements in
Indian philosophy. The Jains meanwhile produced the Tattvarthadhi-
gama-sittra, which is a remarkable effort i systematisation, The
Gupta age was indeed an epoch of formulation and systematisation,
clarification and criticism, testifying to the real philosophical power
and originality that existed among 4 large variety of active religious
sects and schools of thought.

The tolerance und catholicity of the philssophical and religious
discussions, which were conducted in accordance with established
principles and procedures, are amply evident from the fallowing
passage in the Harsa-charita, which describes the bewildering armay
of sects and schools of thought that were represented at a gathering
before a Buddhist monk-teacher who had been converted from
Brihmanism. “Thett in the midst of the trees, while he was yet at &
distance, the holy man’s presence was suddenly announced to the
King by his seeing various Buddhisiz from different provinces
seated in diverse positions, perched on pillars, spated on the rocks,
reclining in bowers of creepers, lying in thickets or in the shadow of
the branches, or squatting on the roots of trees—devotees dead to all
passion; Jains in white robes {Svetimbaras); white mendicants;
followers of Kyispa; religious students; ascetics who pull out their



166 THE CULTURE AXD ART OF INDIA

hair: followers of Kapdda; followers of the Upanisads; believers in
God as a Creator: assavers of metals; students of the Jegal institutes;
students of the Puripss; adepts in sacrifices requinng seven
ministering priests; adepts in grammar; followers of the Pancharatr;
and others besides; all diligently following their own tenets, pon-
dering, urging objections, raising doubts, resolving them, giving
etymologies, disputing, studying and explaining; and all gathered
there as his disciples’,

The Spirit of the Neo-Brahmanic Revival

Brahmanic orthodoxy reacted to the fluid social and intellectual
situation in several distinct ways. By about 200-100 8.C. the Mahi-
bhiirata in its expanded form and the Minavadharma Sastra presented
the Vedic scheme of life to orthodox society; but the final systematisa-
tion of Brihmanic norms from the philosophical and metaphysical
viewpoints had to wait till the regime of the Imperial Guptas. Thisthen
became necessary in order to meet the fresh danger of social laxity
and deviation from foreigners, who though Indianised accepted
different heretical sects of Hindulsm, and from Buddhism, which
witneesed an upsurge of bhakti and a new social orientation with the
rist of the Mahiiylina at the beginning of the Christian era. First,
Brahmanism reacted in the literary field. The modification in the
Smritis and the enunciation of Brihmanic social and ethical ideals
in the redactions of the Mahiibhirata and the major Purinas served
the most important purpose of reaffirming Hindu law, custom and
culture against the incursion of exotic and barbarian ideals, which
the Yavanas and other Miechchhas were persistently introducing
into Indian life. Whole kingdoms had been carved out in Gujarita,
Kathilwar, Maiwh, Mahirdgira and the Punjab in the pre-
Gupta period by such foreigners and ‘Mlechchhas’ as the Sakas,
Sassanians, Murungas, Abhiras, Gardabhillas and Yavanas,

The early Dharma Siitras developed, as we have seen, the theory
of Apaddharma and Kali-yuga, or the age of social decline, according
to which the wviolation of duties by even the highest castes was
tolerated and even accepted, because of the exigency of social cir-
cumstances. The Mahabhirata refers to this, while the Bhaga '
and the Purdnas inculcate also the Messianic hope of the inedmation
of the future Saviour of Mankind, Krispa-Visodeva, who would be
reborn as many times as there was a decay of righteousness, for the
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protection of the virtuous and the destruction of the wicked. The
divine prophecy that the righteous order of society would be restored
served to strengthen the common man's faith in his ancient values
and institutions, and to protect him against new influences and ideals,
foreign as well as Buddhist, Positively, the Epics, the Puripas and
the Dharmadistras elucidated and clarified the fundamental meta-
physical principles and moral values that were acceptable to all sects
and phi ical schools in Brihmanical culture. The entire social
and metaphysical backgmund of the Indian and his scheme of life
found indeed, as never before, rich, vigorous expression in the
voluminous Epic and Purdnic literature, as well as in the classical
Sanskrit kivyas, Sanskrit had begun to be renovated in Sufga
times, and under the Guptas it virtually replaced Prikpt as the
language of the people. As the great editors and scholars of the Gupta
age expurgated, added, and elaborated material from the Maha-
bhirata and such Purinas as the Bhagavata, Skanda, Siva, Matsya
and Viyu, they not only rescued these from neglect, and even
oblivion, but tock the indispensable first step in defence of the
essentials of the Brahmanical dhurma against Buddhism. Not merely
the Epics but also the major Puriinas were developed to a high level,
with the special object of educating the Sfidras and the women-folk
of India.

The religions movement took both an educational and patriotic
turn. Apari from the egalitarian trends of early Pafcharitra
Vaispavism, Saivism, Saktism and other heresies, the orthodox
Brihmana teachers and preachers, as they went round among the
common pecple, calling upon the Ksatriyas to fulfil their true social
role in warlike duties rather than in seclusion in monastery or
eloister, and alsa upon the Vaidyss and Stidras to conform to the
dharma of their vocations, were rescuing the country fram the false
pietism and other-worldliness that were emasculating the manhood
of thie race, Such preaching went home to the people, who were stirred
by the glorious traditions of military valour of the legendary
Ksgatriya houses, and repelled by the immorality that was then
gradually cresping into the Buddhist Sadghirimas, many of which
were rolling in wealth and luxury. This probably led to the exclusion
of nuns from the Safgha, as Buddhaghosa mentions in about
A.D. 500, The Chinese monk-pilgrim, I-tsing (673-685) must have
been struck by the accumulation of wealth, the granaries and the
host of servants, male and female, in & Buddhist monastery, for he
did not consider these as wholesome, and stressed that the monk’s
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true aim was to reach nirvipa. Soun the Epics, the Purinas, the
Hitopadeta and the Paiichatantra were to take the place of the
Buddhist Jatakas, although the former were written in Sanskit,
the lingua franca of the Gupta age.

Kaliddsa's Raghuvamsam and Sanskrit Kdvya

Kalidisa's Raghuviiméam, compesed at the beginning of the fifth
century according to several authorities, is the saga of Gupta imperial-
ism. Although its central figure is Ramachandrs, it describes a great
Digvijaya reruiniscent of the conguest of India by Samudragupta,
whose horse-sacrifice finds an echo in the M3lavikignimitram. A
model mahikfvya, it is concerned with all the goals of human life
and enumerates the attributes of the true Indian chamcter, as
found in the Raghu dynasty. It clarified and testated the
Brahmanical scheme and ideals of life, and at the same time set
forth the supremacy of the Buddhist virtue of compassion, as in the
story of Dilipn’s offer of his body to a lion in exchange for its victim,
the cow Nandini; which is reminiscent of the Jataka legend of
Gautama sacrificing himself to save the tiger-cubs from the jaws of
their hungry mother. '

Classical Sanskrit kvya was satumted with the spirit of the Neo-
Briihmanical renaissance, concerned as it was with the restoration of
arder and stability to the troubled earth, the final subjugation or
expulsion of the ‘dirupa Mlechchhas', and the all-round well-being
and prosperity of the people. Harisepa's famous panegyric (prasasti]
on Samudragupta inscribed on a pillar at Allahabad (c. A.p: 345} isan:
excellent example of the kivya style, The fateful ‘moment when
Chandragupta [ in his old age chooses Samudragupta as his heir before
the court is vividly described: * "He is noble™; with these words be
embruced him, tremors of joy betraving his emotion; he gared on
him with tear-filled eyes, following his every movement and weighing
his worth—the courtiers sighed in relief, and gloomy were the faces
of his kinsfolk—and said to him, “Do thou protect all this earth”.

Two and a half centuries after the Imperial Guptas Hiuen-Tsang
refers to Sanskrit as the language of the cultured classes, including
the Buddhists; the best Sanskrit, both spoken and written, being
that of Middle India. But there were, he noted, varations from the
original source and standard, which by use became the norm, and
gave rise to vulgar dizlects removed from the pure style, As a matter
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of fact, even the Buddhist and Jain philosophers and literary men
now began to write in Sanskrit, which replaced Pali and the Prikrits
as the langudge of the common people, nnderstood from one end of
the continent to the other; and even beyond South-East Asia. This
was all the more necessary since besides the popular Buddhist Jitaka
stories, which attained wide celebrity, important Buddhist kivyas
such as the Buddha-charita,.the Saundarananda and Jitakam3ld
were written in Sanskrit and appealed to the Hindu élite. To these
Kalidisa's Raghoyaméam snd Kumdrasambhavam, which is con-
corned with the sanctity of the Indian home and family, served as
rejoinders on bebalf of Brahmanism and the Brihimanic social order.

The Mutual Assimilation of Belicfs between Brahmanism
and Buddhizm

The secand way in which Brihmanic culture met the challenge of
Budidhism was by taking the wind out of its sails: it accepted the
Buddha as one of the ten incarnations of Visnu. The Hindu masses
were thus induced to accept a heresy as ong of the varions complex
intellectual dogmus within the field of Brihmamism. While on the
social side there were inter-marringes between the royal families of
India irrespective of their being Buddhist, Saiva or Vaispava, on
the doctrinal side there were a mutual assimilation and integration of

and beliefs. Visgu, the serene Vedic god, resting on the waters
of eternity before the creation of the cosmos, became in the Gupts
age, through the doctrine of incarnation, & dymamic saviour of man-
kind: his Messianic promise and redeeming Jove for humanity being
akin to that of the compassionate Bodlisattva of Mahiyina Buddh-
jsm. The dynamism of the deity in both Mahayina Buddhism and
reformed Hinduism bronght religion closer to the heart of thie masses,
and was eminently suited to a cosmopalitan epoch in which worship
and work had to be recanciled. In fact the oult of seli-sacrifice, seTvice,
and compassion for all creatures stands out as the common feature
of all faiths in the Gupta age; and the ideal of harmonising work and
worship, activity and serenity, was given classic expression in
Kalidisa's poems and dramas, whose chaste and elegant language
has been & sotree of inspiration to the Indian through the centuries.

Buddhism, meinwhile, hod itself undergone a profound change.
The early emphatic demand for a break with samsira and the
adoption of monachism for all was rejected by the new Mahiyana
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interpretation, which reconciled the worldly and the religious life by
identifying the Bodhisattva’s peace and activity with the life of the
world; nirvina itself now meaning not the flight of the Alone to the
Alone, but a dynamic, eternal and infinite outpouring of the One-in-
the-All. Further, though Buddhism completely repudiated the
Brihmanic social gradation and classification of duties according to
varna and stage, or order of life, the social climate of the Gupta age,
characterised by the inter-mixture of castes and caste functions, left
little difference between orthodoxy and heresy in this respect.

The I'mterchange between Mahdyana Idealism and Vedantism

Thirdly, Brilhmanism reacted at the intellectual level. Buddhism,
which appealed to the aristocracy of intellect and remained the
religion of a very small minority of the Indian people, developed
exceedingly subtle, complex and elaborate metaphysical doctrines
which crystallised into as many as eighteen sects, mentioned by
Hiuen-Tsang; the most important being the Madhyamikas and the
Yogichiras, developed by Nigirjuna, Asafnga, Vasubandhu and
other great patriarchs in the Gupta period. Mahiyina metaphysical
speculations, some of which represent the highest flights ever achieved
by the human intellect, provoked encrgetic reactions, rejoinders and
reconciliations in arthodoxy, the most significant being the Vedinta
system, Literary historians attribute the particular Upanisads that
are exclusively Vedintic to a period several centuries after the
beginning of the Christian era, Such is the Mindiikya, with its
commentary, the Gaudapadiye Karka, which is probably of the
seventh century. Between the first and fifth centuries, the
philosophical systems of Brihmanism were evolved and formulated;
all of them resting on the notion of Atman, Brahman or the Universal
sell, etermal, omnipresent and identical with the Absclute. In the
Vediinta's rejection of dualism, and its stréss on the doctrine that the
discrete and manifold phenomena of the world are real in s far as
they are grounded in the Absolute, Atman-Brahman, and its
corollary, that man’s bondage eéxists only through illusion or Miya;
and that as the veil of his illusion is done away with, his bondage and
salvation, transmigration and muokti, existence and non-existence,
become identical, we reach not the borderlands but the very heart
of the Buddhist principles of Suchness and cosmic vacuity or silencs,
which must themselves have been influenced by early Vedintism,
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One of the most brilliant Mahiyiina texts, the Lafnkivatira Sitra,
probably composed early in the fifth century A.D., actually compares
the unreality of the phenomenal world to the horns of the bare, the
son of & barren woman, and the ¢ircle of fire that is produced when
a burning stick (alits) is whirled round. Such a notion, along with the
positive conception of Tathigata-garbha (the womb of all that merges
in Suchness), which is veiled by the phenomenal appearances pre-
sented by the operation of the senses, formed an integral part of the
development of Vedintic non-duality, which mn an almost parallel
course with the uncompromising idealism of Asafga, Vasubandhu
and Kumarly and Sankara, so often referred to by Hiuen-Tsang.
This similarity to the doctrine of Atman as the efernal agent and
the unconditionad is recognised in the LadkAvatara Siitra, which
states, howeyer, that 'this explanation of Tathigata-garbha as the
ultimate truth and reality is given in order to attract to our creed
those heretics who are superstitiously inclined to believe in the
Atman doctrine’, and that the teaching of a philosophy which admits
of no soul or substance in anything (nairitmya) would frighten
disciples. On the other hand, Gaudapida, ons of the most famous
precursors of the Vedinta system and perhaps himself a Buddhist,
fully assimilated the doctrines of cosmic emptiness and Suchness
of the Buddhist schools of Madhyamika and Yogachira, and reached
the conclusion that the Upanisadic doctrine of the unconditioned,
eternal, universal, silent Atman is the same as the Buddhist uitimate
reality of non-dual, eternal, undefinable silent Vijhfina or vacuity,
“from which there is no coming into Being in any manner as the
Buddhas have shown'.

What difierentiates Vedantism, with its stress on ‘neti, peti’,
which is in close accord with the Madhyamika doctrine of the Void
($Ginyatd), is the essentially positive doctrine that Brahman-Atman is
transcendent, and yet eternal and omnipresent, given in every
moment and phase of consciousness. Gaudapida’s conclusions thus
led the way to the reinterpretation of the Upanisads on Buddhist
lines, which erystallised in the hands of Safkara into the philosophy
of the Vedinta, Sankars could not but have been influenced by the
doctrines of Buddhism and Jainism; they may even have been
flourishing still in his home-land, At the time of Hiuen-Tsang's visit
in the seventh century Mahi-Kodala, Mahiiristra and the Keohkana,
all maintained Safghirdmas with Buddhist monks, partly Mahiyin-
ist and partly Hinaylnist. Amardvati wes an ancient seat of
Buddhism. Difiniga, the famous Buddhist logician, came from the
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Andhra country; while the name of the famous Mahiiylinist scholar
Nigarjuna is also associated with the ancient site of the Nagar-
junikonda stfipa. Presumably, therefore, Safikara musi have been
familiar with Buddhist ideas. In one of his commentiaries he ohserves:
“The dectrine of the unreality of the external world was indeed
propounded by the Buddha, who adapted himself to the mental state
of same of his disciples, whom he perceived to be attached to external
things; but it does not represent his own views, according to which
cognitions alone are real”. Scholars have also noted the striking
analogy between the MahByina position, fully expounded in the Lotus
siitra, and Sankara's own critical procedure, distinguishing the pard
and apard vidya, and between the corresponding texts, Thus does
arthodoxy take oveér an integral part of Buddhist doctrine. The rise
of Mahiyiina Buddhism represents the conquest of the simple creéd
of Gautama by Hinduism. The tise of the Vedinta, the most famous
and comprehensive of the Indian philosophical systems, which still
commands the allegiance of the élite in India, marks the trinmph of
Buddhism over its conqueror. No wonder Saikara's interpretation
was condemned by orthodoxy as 'disguised Buddhism'.

Classical Serenity and Reslrain! in Lilerature -

The peace and tranguillity of the land proved favourable to the
full expression of the national genius, which reacted against all that
was exotic and foreign as never before, The ground had long been
prepared by contact with the Hellenic, Imnian, and Chinese worlds;
now, in the spacious age of the Guptas, with its sufficiency of leisure
for the refined nobility, kiivya, drama, lyric poetry, and stories of
romance and adventure all blossomed forth. Love and adventure
naturally occupied the leading places. In the classieal poetry of India
there is neither squeamishness about sex nor brutish sensuality, The
jovs of a couple are often deseribed in the light of the principles of
Kimadistra (the science of erotics); yet there is no exaggeration nor
exnberance of the sexual sentiments. In the great poems of Kilidisa,
who lived between A.D. 400 and 455 according to many scholars, we
find the gentle and smooth course of family love described in 4 most
exquisite, idealised setting. Love is a discipline and tmnsmutation of
desire; and its bliss can only be tasted by a couple long accustomed to
the discipline of Kiima (passion). Yet we also find in Kilidisa the
poignant grief of Rati for her husband Kima-deva, who was burnt
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to ashes by Siva before the divine nuptials could be celebrated; and
the deep longing of Yaksa for his beloved, which spills over into the
whole universe in the drip, drip, drip of the ramy season. Love, all-
pervasive and all-fulfilling, yet gentle and restrained, compounded of
passion and obligation, 15 the keynote of Kilidisa’s poetry.

His Kumarasambhava is perhaps the finest kivya in Sanskrit. It
gives a classic picture of the contemplative divine pair, Siva and
Uma. Siva has been the archetype of the Indisn yogi ever since the
immemorial age of the Indus civilization that carved the limestone
torso at Mohenjodaro; and in the Gupta period the serenity of the
&iva image was reinforced by Buddhist contemplation and image-
making, The Kumarssambhava describes Siva in the tranquillity of
yoga, seated under the devadiiru tree, still as a flame where no wind
blows, a clond withont rain and a lake without ripple, unaware of the
untimely rejuvenation of nature with the advent of spring and the
God of Love.

To him comes the beautifil Umi, garlanded with spring flowers,
to offer her worship. She scatters flowers at Siva's feet and makes her
Bow, Siva blesses her; “May you have & husband who never gives
attention to another woman'. Umi offers him a rosary of seeds from
lotuees grown in the Mandakini. As Siva is going to accept it, Kama,
the God of Love, bends his bow and lets fly his unfailing armow, Siva,
whose firmmess is slightly disturbed, like the sea at the rising of the
moon, permits his eyes to settle for a moment on Umid's fresh lips,
as ted as the bimba fruit, Uma too betrays her delight; her face is
slightly averted and her eyes agitated. Siva immediately controls
himself, finds the God of Love doing his mischief, and redfuces him
to ashes with one glance of his thind eye.

Kamn's wife, Rati, bitterly moums her loss and determines to
immolats hersell on the funeral pyre which she asks Spring to prepare.

i is hafled and ashamed, and deprecates her own beauty. Shie
determines to make her beauty fruitful by austerities that may far
eclipse those practised by the anchorites, How else can she secure the
tmmartal love of such an immaortal husband? In summer she piaces
herself i the midst of bluzing fires and gazes at the sun, the source of
life. Tn the raing she is drenched from head to foot as she lies on a
bare slab. The nights watch her from above with their lightning
fashes, Tn winter she stands in icy water; the blizzards pelt her with
a thick mass of sleet. But she does not mind her penance and pities
two chakravika birds that cry to each other in their separation in the
dark night. Ultimately, the mortifications that are wasting Umi’s
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delicate frame move the ascetic god, and he decides to accept her.
He appears in disguise to test her devotion and promises to marry
her. "From this moment, O drooping maiden, I am thy slave', so
spake he whose crest is the moon; and straightway all the fatigue of
Umid's self-torment vanished, so troe is it that fruitful toil is asif it
had never been'. Then the seven sages appear and settle the marriage.

Siva and Uma are the God and Goddess of the universe, whose
union is the union of Pratyava and Prakriti, (Raghuvaméam, XI, 56),
and whose task it is to perpetuate the scheme of the universe, the
race of man and the heritage of dharma. It is the tapas of both that
prepares the ground for their marriage and family life. The norms of
human love and marriage are set by the Divine tapas that precedes
the delights of wedlock. The Kumirasambhava eloguently delineates
the sanctity of the forces that make the Indian home and family.
Out of the union of Siva and Uma is born the war-god Kirttikeya,
who saves the world from the menace of the demon Tamka,

Romantic Attachment versus Married Love

Indian culture has always discountenanced romantic love dis-
sociated from social duties, Kalidisa's great dramas, Sikuntalam and
Vikramorvadiyam, bothdeal in a mest charming manner with romantic
stories of passion and secret attnchment followed by separation and
suffering. The loving, oddly estranged pair in the Abhijfifina Sakunta-
lam are finally united in marriage, but not before their spirits have
been chastened by tribulations patiently bome and the birth of a
child, who becomes the symbo! of the perfect union. In the drama,

va rebukes Sakuntald when she is rejected by Dusyanta,
"Thus does one’s heedlessness lead to disaster’. The curse of the proud
and angry sage, Durvisas, on Sakunfala, for her dereliction of duty
through the intoxication of love, symbolises the stern but bencficent
rebuke of society to the heraine who lightly tums to thoughts of love,
Similarly, in Vikramorvasiyam, Bharata's curse on Urvadi stands for
society's uncompramising reprimand, Lost in her love for Puriiravas
ns she is playing at ‘Laksmi-Svayamvara® in heaven, she so forgets
herself that when she is asked, “Who is the Lord of thy heart?' instead
of answering "Purusottama’, she answers ‘Puriiravas’. On the corses
of Durviisas and Bharata hangs the unfolding of the plot in each of the
dramas. In the Kumarasambhava neither the blossoming youth of
Uma nar the desire of Siva can unite the Divine pair; contemplation
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and austerity for both are necessary preludes to the Divine nuptials,
In the Sakuntalam and the Vikramorvadiyam it is not until love
passes through an ordeal of sorrow and its impetuosity and intoxica-
tion are left far behind, that the king-lover and heroine are ready for
reunion and permanent bappiness, with the heroic boy, Bharta, or
Ayaus, as the hope and promise of the future.

In the Gupta age the Gandharva pattern of union—the love-match
followed by the spirits of the sky—which was lawful in the past, was
going out of vogue and Kilidisa strongly condemned such a secret
and passionate attachment. ‘A union, especially in private’, observes
Kalidiss in the Sakuntalam, ‘should be formed after careful examina-
tion. Friendship towards those whose hearts are unknown thus turns
into hostility’. The misfortunes of both Sakuntald and Urvasi are in
large measure self-imposed. Thus while the curses participate in the
nature of an inexorable and incalculable Fate or Destiny governing
the development of the plots, the dramatic device here is akin to that
of the Ghost in Euripides and Shakespeare and cannot be regarded as
external and fortuitous, It is because Kilidisa, while believing in a
cosmic order grounded in Destiny, Rita or Dharma, does not whally
dissociate human misfortune or suffering from human responsibility
that his dramas have won such wide recognition as masterpieces.

According to Indian literary tradition, of all arts the best is the
drama, of all dramas, the Abhijfiina Sdkuntalam, of the Abhijfiina
Sakuntalam, the fourth act, and of that act, the verses in which the
sage bids farewell to his foster daughter, These depict the profound
sympathy and tenderness of the hermitage trees and creepers, so long
tended by Sakuntald, to whom they bend in friendship and devotion
as she bids them farewell on setting forth on her fateful journey to
the court of King Dusyanta. The entire world of trees, birds and
animals sheds tears, strangely overwhelmed with anxiety at her
coming misfortune, which, as a mortal, and in the fullness of her
youthful love, she can by no means anticipate. The forest gazelle
tries to pull her back, catching bold of the fringe of her garment, and
runs after her for a long way, in an attempt to prevent the agony that
fate has ordained for her. In its preoccupation with the thought of
Sakumtald’s coming ordeal the chakravika bird remains irresponsive
to the call of his mate. She cries aloud, anticipating the piteous wail
of Sakuntald at the conrt of Dusyanta, when the latter similarly
fails to reciprocate. Sakuntala is too full of romantic fervour to heed
warnings, but the cry reaches the fringe of consciousness of her
friends, especially Priyampvadd. Out of the imterplay of human
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moods and the sympathetic response of the trees, animals and genii
of the forest hermitage Kalidisa's poetic sensibility creates a pro-
found unity of the animate and inanimate worlds that is unsurpassed
in the world’s literature. And against the background of this intense
and poignant human situation, which merges into the natural scene,
there stands out the wise, dignified and solemm figure of Kapva.

Not ramantic passion but deep, steady and intimate wedded love is
the Indian ideal, Both Kilidisa and Bhavabhiiti (who flourished in
the seventh century A.n.), have utilised the grand ancient theme of the
conjugal love of Ramachandra and Sitd, as told in the Ramayanpa,
Bhavabhiiti was the first, however, to dramatise its chequered course.
His Uttarar@macharita is characterised by intense pathos and skilful
delineation of dramatic situations, which are often developed by
departing from the story of the original epic. The scene m Act I, where
Sitad goes to sleep in fatigue and anxiety after being shown the
paintings depicting incidents of forest life, is'a superb portrayal of
the depth and nobility of conjugal love, Whereas Kalidisa, the child
of fortune in the Golden Age of the Imperial Guptas, excels in
depicting the felicity and tenderness of love, Bhavabhiiti, bom in a
less spacious epoch, and experiencing the political vicissitudes of
Kanauj, reveals greater depth and passion, as well as maturity of
sentiment. Bhavabhiiti observes: ‘Some mysterious inner bond brings
things together. Love does not indeed depend upon extérnal circum-
stances, The white lotos blooms with the mse of the sun; the moon-
stone meits with the rise of the cold-rayed moon’. Both Kalidisa and
Bhavabhilti nobly succeed in setting forth the ideal of conjugal
devotion, dignity and fortitude in the story of Rima and Sita, and
the profound pathes of the fate of the queen, abandoned only because
the king subordinates his love and compassion to the wishes of his
people. But in Bhavabhiiti we certainly discern a deeper and more
miature experience, underfined by richer expression and more pro-
found interpretation, than in Kilidisy, thus bringing an ancient
legend into the Indian's everyday experience, The super-man
{Lokottara), whose character is made up of ‘the relentlesmess of the
thunderbolt and the tenderness of the budding Hower', here descends
from the grand and heroic arena of the epic to the plane of ordinary
maortals, with their bitter anguish and suffermg.
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The Range of Gupta Lilerature

In other directions, however, Indian literature developed to the
extert that we have a drama like Visikhadattd's Mudririksasa,
in which love plays no part; and politics is the one dominsnt passion
—Joyalty to King Chandragupta. Kilidasa, in his drama Milavika-
gnimitram, refers to such eardies celebrated authors us Bhisa, Saumilla
and Kaviputra. One of Bhisa's best-known plays is Chirudatta,
whose theme is the same as that of the celebrated Mrichchhakafika,
the Little Clay Cart, produced long before the time of Kalid&sa. The
charncters of the play include villains, thisves and courtesans; and
yet we find confident goodness und humanity in the midst of sordid-
ness, and beanty, love and fidelity in the midst of the storm and
passion of life. Only a civilization that hud reached maturity and

' security could have produced such a moving realistic drama as King

Ehdraka’s Mrichchhakatika—a genuine instance of ‘art for art’s sake’,

yet suffused with the profound wisdom and serenity of Indja. Then
there are the narrutive tales of Gupiidhya, to be found in his Brihat-
katha, composed in the first or second century A.p., which tell of
incredible exploits of sallors, brigands, rogues and harlots outwitting
kings and even gods. There are also the romances of Dandin,
Subandhu and Bina, in which we sometimés meet with a complete
rejection of morals, though not of conscience, and always impossible
but picturesque ruses and adventures.

The Ratndvali of the Emperor Harga (A.0, 606-647) and Rajase-
khara's Karpiiramadijad, (written at the close of the ninth century),
are of valoe for the vivid descriptions they contain of the spring
fastival, the Kimotsava, Madhiitsava, or Vasantotsava. Kamadeva,
the God of Love, was worshipped in the red Asoka tree, at the foot of
which was placed Pradyumna, regarded as his inearnation. Gifts of
sandals, saffron cakes, and flowers were offered to the God by the
women, who then worshipped their husbands as his manifestations,
During the later epoch, from the tenth to the thirteen centuries, the
spring festival of Kamadeva or Laksmi merged into the public
swing festival of Gawri, which lasted for a month; later still it was
gradually transformed into the Holi. The Ratniivali's description of
the Vasamtotsava is reminiscent of the scattering of coloured dust
and the spraying of coloured water that occur in the modern spring
festival.

An humble but elegant poet of the period was Vatsabhaftl, who
wrote an inscription (A.D. 473-474) for the guild of silk-cloth weavers
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of Mandasore, where a lofty temple of the Sun was renovated
by them. He uses fine similes and metaphors with great skill, and his
inscription reaches the level of a noble kivya. The silk-weavers,
besides knowing their own crait, acquainted themselves with archery,
astrology, ancient tales, and religious discourses, and they also took
part in warfare, The guild was not only rich and prosperous, and held
in respect by kings, bul its members, aware of the transience of
material goods, were of great piety. In the inscription the city of
Dasapura js mast attractively described.

Along with literature in its various forms, painting, song and dance
added to the enjoyment and embellishment of life, Important lyric
poets of the seventh century were Mayfiira, Magha and Bharirihari,
who wrote vividly and ardently on love in its diverse nuances. These
poets were followed by another distinguished poet, Amam, in the
eighth century, In the Milavikignimitram, we come across an actual
dancing competition, and also a speech in which dancing is extolled
4¢ the divine of all arts, The Gupta era also saw the composition of
the Kimandakiya Nitisara (third-fourth century A.n.), which is
mentioned by Bhavabhiiti and Dagdin. Continuing the Kautiliya
tradition of government and methods of administration, the
Nitisira's general maxims and aphorisms give it a high place among
the Nititistras. The treatise obtained wide recognition and reached
even the istand of Bali, which was familiar with the Nitisistra:and the
Kamandakiya. Some scholars identify the author of the Kimanda-
kiva Nitisira with Sikharasvamin, who was the prime minister of
Chandragupta I, Vikramaditya.

The spontaneity, order, and upsurge of life, thought, and activity
in the spacious age of the Guptas were abundantly reflected in its
incomparible literature. The influence of foreign cultural currents was
negligible, and among all the literary forms it is cnly in the drama and
the romance that it can be discerned by critics, India’s reaction
to foreign influences is best illustrated by the development of
the national style in Gupta sculpture and painting, which will be
dealt with in a later chapter,

Achicvements in the Posilive Sciences
The contact with the Hellenistic world bore fruit, however, in the

field of the positive sciences. Vardhamihira, who wrote about A.D., 550
includes in his Pafichasiddhiintika two Siddhdntas bearing foreign
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pames, viz.,, the Romaka, which is connected with Rome, and s
probably derived from Alexandria, and the Pauli&a, probably derived
from Paulus Alexandrinus. Greek ideas bore rich fruit in the astro-
nomical and mathematical systems of Varihamihira, Aryabhatta,
and later mathernaticians. Here again, though India borrowed, she
developed her own systems of astronomy, algebra and geometry,
which, through Arab mathematics, influenced the Western world.
Aryabhatfa (AD. 476-400) was the greatest mathematician of the
age, having used zero and decimals, extracted square and cube roots
and solved quadratic equations. Without the use of the telescope he
calcnlated with some precision the position and movements of the
planets, Brahmagupta, whe flourished at the time of Harsa, was also
the greatest astronomer-mathematician of the world in his time. Ho
forestalled the discovery of the Newtonian law of gravitation. Within
a century after his death, his Siddbiinta was taken to Baghdad at the
instance of Caliph Mansar for translation into Arabic.

The Gupta age also saw a considerable development of medical
science (Chikitsividyii). There were hospitalsin the big cities and towns
for both men and animals, and the study of medicine was compulsory
for all at the University of Nalandi, as was noted by I-tsing. The
Chinese traveller refers to eight branches of medical science practised
by all physicians: (1) sores, inward and outward; (2] diseases above
the neck: (3) diseases below the neck, or bodily diseases; (4) demoniac
diseases due to attack by evil spirits; (5) the Agada medicine, le.,
antidotes or medicines for counteracting poisons, (6) diseases of
children from the embryo stage to the sixteenth year; ) the means
of lengthening life; and (8) the methods of invigorating the body,
The traveller adds that any physician who is well versad in these
never [ails to secure a living in the official service. The surgical

of cauterising with fire und performing a puncture are aléo
mentioned by I-tsing, A most important medical work, Navani-
takam, which borrowed extensively from earlier well-known texts
such as the Charakasamhiti, the Sudrutasamhiti, and the Bheda-
samhitd, was camposed in the Gupta period, and a manuscript of this
was found in Turkestan. Pilakipya's Hastyiyurveda—a treatise
dealing with elephant diseases—avas composed in the Gupta age.

The famous Nigarjuna was regarded by Hinen-Tsang not only as
a philosopher of the first rank but in addition as a great experi-
mentalist in chemistry and metallurgy. The remarkable metallurgical
skill achieved by Indian scientists and craftsmen is amply demon-
strated by the treatment of iron in the famous Tron pillar at Delhi.
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The Newton of the Gupta age was Vardbamihira, whose knowledge of
all the sciences and arts (Silpasthina-vidyd), from botany to
astronomy and from metallurgy to civil engineering, was

His famous Brihat-samhifa is an encyclopaedia of the sciences and
arts and stands as a monument of scientific genius and enterprse.

The Quest of the Universal and the Eternal

The transformation of the monastic creed of the Buddha into a
worldly, institutional religion, the spread of devotionalism in all
religions and sects, the growth of overseas trade, colonisation and
intercourse, the change in the economic sttucture due to the rse of a
rich merchant and professional class, and above all, the establishment
and consolidation of a powerful Empire that symbalised national
culture and resistance to the hordes of invaders and barbarians,
proved extremely favourable to a clear definition of conventions and
styles, both in literature and in the fine arts, and ushered in
the ‘clussical’ art of India. The Gupta period was essentially an age
in which the people of India soared into the eternal and abstract inall
fields of life. The docirines of Universal sovereignty and a Universal
Culture State, associated with political expansion and the unity of
Aryivaria, the religious conceptions of the Universal Man and the
Universal commumity, the Messianic hope of deliverance in all cults
and creads, the clarification of universal axioms and postulites in
philosophy, the fruitful development of the positive sciences, the
‘classicism’ in literniure, sculpture and painting, the fictions of
Varpa-sankars and Kaliyuga and the entry of foreigners as new caste
groups, and the mitigation of caste distinctions in law and in practice,
are all charactenstic attempts by Gupta India to reach out to the
universal. These comprise Indin’s abiding legacy from Gupta culture;
which has indeed monided both her ideology and institutional
framework ever since that spacious Periclean Age of Indian history,
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CHAPTER X

LIFE AND LEARNING AT
THE BUDDHIST UNIVERSITIES

A Westward Pilgrim in the Footsteps of the Buddha

IN A, 623 & young Chinese scholar, tall and handsome and only
twenty years old, was ordained a Buddhist monk, like his elder
birother, at Chang-un, the famous ancient city of China, where five
centuries earlier Indian monks from Kasmira, Kucha and Kashgar
had founded Buddhist monasteries. For some years he wandered about
visiting the chief monasteries of China in order to study the Buddhist
scriptures, and there grew in him an irrepressible longing to see the
sacred places associated with Buddha Sakyamuni in the ‘Western
land’. In A.p, 620, after soms enquiries and preparation, he set forth
secretly on 4 now famous journey to the Holy Land of Buddhism.
The reigning sovereign of China at the time was Tang Tai-tsung,
(627-649), the great patron of art and Jetters, who had pot as yet
begun his conquest of Central Asia, and who in A.p, 643 sent an
embassy to Emperor Harga Siladitya (4.0, 606-547) of India, The
Chinese Emperor refused the young man permission to visit the
“Western land’ in view of the risks of the journey. But the monk paid
no heed to the Imperial command. He braved the perils of the stony
salt deserts of Gobi, evaded the wvigilance of the Chinese frontier
guards, hiding by day and travelling by mght, and halted at the im-
portant pasis towns of Tun-huang, Turfan, Karashahr, and Kucha on
the ancient caravan route, where he was struck as much by the piety
with which the prevailing religion, Buddhism, was practized as by the
material prosperity of a high culture. Then, after many adventures,
he crossed the Hindukush at Bamiyan, Continuing his journey to the
‘Western land' he descended to the walley of the Kabul, coming acrass
hundreds of ruined stiipas and monasteries in Kapifa, Lampaka,
Gandhira and Taxila, where the Ephthalite Hiinas only two centuries
before had devastated the glorious Kusina civilization. Passing
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throngh Sakala, whence the Hign King Mihiragula had sent out his
barbaric hordes to ravage Northern India, he made his way eastwards
through the rich Gangd-Yamund doab,

The Usiversity of Nalanda

The young monk was Hinen-Taang, who answered everybody's
friendly waming by reiteruting his ardent desire to visit the Holy
Land of Buddhism in spite of the perils of the journey: "As you may
see; 1 burn with longing to go and seek the Law of the Buddha and
consilt the andient monuments in order to follow lovingly in his
footsteps’. At last, in 637, after visiting the celebrated sites asso-
ciated with the life and teaching of the Buddha i Magadha, the
Chinese monk-pilgrim reached the monastic aty of Nilanda. Nalanda
was visited by Fa-Hien in the fourth century as the place where
Saripuita was born and obtained his Parinirvipa. Hinen-Tsang
mentions Sakraditya, who is possibly Kumara Gupta (A.D. 414-455),
and Budha Gupta (A.D, 475-500) as being among the founders of the
University, The famous Safghirima, with its towers armanged
symmetrically, its forest of pavilions and harmikds, and the many
temple tops ‘seemed to soar above the mists of the sky', It was so
Jafty that ‘one could watch the birth of winds on ¢louds’. "Round the
monasteries there flowed a winding stream of azure water, made more
beautiful by blue lotus flowers, with wide-open calyxes: within the
temple, beautiful karnikira trees trailed their dazzling golden blos-
soms, and outside, groves of mango sheltered the dwellings with their
thick ‘shade’. The Chinese pilgrim’s biographer continues: “The
monasteries of India can be counted today by the thousand, but there
are none that equal this in dignity, wealth and height of buildings.
The religious, both within and without, alwavs reach a total of ten
thousand, and they all follow the doctrine of the Mahdyfina. The
adherents of the eighteen sects are all united theve, and all kinds of
works are studied, from the popular books, the Vedas, and other
writings of the same kind, to medical works, the occnlt sciences and
arithmetic. Within the monastery a hundred pulpits were filled every
day, and the disciples zealously followed the lessons of their masters,
withount losing a moment’. ‘Amidst all these virtuous men there
naturilly prevailed serious and strict habits of life, so that in the
seven hundred years during which the monastery has besn in exis-
tence, not a single individual bas infringed the rules of discipline, The
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king respects and honours it, and lias put aside the revenue from a
hundred towns in order to provide for the upkeep of the monks.
Two hundred families send them regularly every day several hundred
bushels of rice and large supplies of butter and milk. Hence the
students ask nothing of uny man, procuring without difficulty the
four necessary things, Their progress in study and their brilliant
successes are due to the liberality of the king'.

Hiuen-Tsang's Studies and Contribidions to Buddhist
Doctrine

Silabhadra, 106 years old and known as the "Treasure of the Good
Law’, was then the Kulzpati of Nalandd, Under him Hiven-Tsang
studdied the Mahiyfina philosophy of idealism, This great teacher was
the disciple of Dharmapila, Nilandd's previous Kualapati, who died
in about 560; and Dharmapali, who belonged to Kafichipura, had in
turn received his traming under the famous logician Dignaga. Thus
Hiuen-Tsang was fortunate in acquiring at Nilanda the entire legacy
of Mahiiviina absolute idealism. “The Master of Law’, says his bio-
grapher, ‘had studied the treatises of Nagirjuna, and besides this was
proficient in the understanding of Yogichira. He considered that the
holy men who had compased these different works had each followed
his own particular ideas without, however, being in opposition to one
another. Even if we cannot bring them into perfect harmony, he
would say, we have no right for that reason o consider them as
contradictory to one another, The blame ought to be laid on those
who commentate on these things, Such divergences of opinion are of
no consequence for the faith’.

After his prolonged studies at Nilanda Hiven-Tsang composed his
Vijfiaptimatratasiddhi, the classic anthology of Yogichira texts and
commentaries an them. The Clhinese scholar also brought ont trans-
latiens of two other works by Vasubandhu, the Madhyviinta-
vibhanga-4astra (A0, 661) and the Viméika-prakaraga (o.0. 661). On
the busis of the idealist philosophy expounded by Asanga and
Vasubandhu he succeeded in developing a new system of Chinese
Buddhist philossphy of his own, which had a great influence on the
development of Chinese thought. This was called in China Fa-hsiang
(dharma-laksana). According to this school all phenomena (Dhac-
mas) of the world are unreal. The true reality is consciousness, or
Alayavijfiina, the matrix of the universe, The Fa-hsiang and its
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Japaness counterpart, Hosso, comprise the only Buddhist scholastic
school that has survived in these countries, A second school attributed
to Hiven-Teang is known as Kiu-she (Kosa). This name is derived
from Vasubandhu's famous work the Abhidharma-kosa, which
served as the starting point of Hiuen-Tsang's metaphysical specu-
lations. In Japan the school is called Kusha. A third schoo! sometimes
attributed to Hiven-Tsang is called the Liu (Vinaya), through his
Chinese disciple Tao-siuan, This school spread to Japan, where it is
known under the name of Riotsu; it lays great stress on monastic
discipline for the formation of character and the practice of medita-
tion. Tt may also be pointed out that the Neo-Confucianist philosophy
was greatly influenced by the doctrines of Vijfidna-vada.

Hiven-Tsang spent sixteen years in India, five years of study at
Nilanda under the most celebrated Buddhist savants of the age, and
eleven years in pilgrimages and visits to different centres of leamning
m Northemn, Southern and Western India, from Valabhi to Kimariipa
and from Kasmira to Kafichi. Like the Indian monk-pilgrim Kumi-
mjiva of Kaémira, Hinen-Tsang played an invaluable role in the
spread of Buddhism and Indian culture in the East. Kumirajiva,
who had an intimate knowledge of both Sanskrit and Chinese, is
described by Sylvain Levi as ‘perhaps the greatest of all the trans-
lators who transmitfed to China the spirit and the writings of Indian
Buddhism’, Hiuen-Tsang, who also knew both Chinese and Sanskrit,
the Brihmanical and Buddhist philosophies and the canonical works
af the Confucian School, was the greatest of the Chinese translators
who brought about a perfeot intimacy between Indian and Chinese
thought. In India Hiuen-Tsang received the Sanskrit name Maha-
yanu-deva from the Mahfyfinists, and Moksichlrya from the
Hinayinists,

The Destruction of Nalanda

Sino-Indian cultutal intercourse was destined, however, sson to be
rudely interrupted by the civil commotion in Northern India fallowing
the death of Harsa (A.n. 647), which occurred within three years of
Hinen-Tsang’s meeting with him at Prayiga, an event that marked
the close of the Gupta renaissance and the beginning of internal dis-
ruption and Turko-Afghan sggression and vandalism. This was
revealed to the Chinese pilgrim one night in a strange dream, in which
he: saw homself transported to the monastery at Nalanda, '(But) the
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cells were empty and deserted, and the courtyards, which were dirty
and disgusting, were full of buffaloes that had been tied up there.
Neither monks nor novices were to be seen. The Master of the Law
entered and saw on the fourth storey, above a courtvard, an individ-
ual of golden hue, whose grave and stermn countenance shed a dazzling
light'. This was the Bodhisattva Mafijuéri, who seemed to beckon to
Hiten-Tsang, indicating a vast enveloping fire on the horizon that
was destroying cities and towns, He predicted the untimely death of
Harsa within a few years, and the catastrophe which would over-
whelm the commtry, The immense conflagration which the Chinese
monk saw in his dream was a curious premonition of the devastating
fire which, in A.p. 1204, during the Turko-Afghan invasion razed to
the ground the most famons university of the East. Nalands, with its
architecture and sculpture, the marvels of the age, and its pupils
coming from Middle Asia, China and the Indian colonies across the
seas, was destined to become empty and deserted—and used by the
villagers as a cattle pen! Yet it had a glorious and fruitful life of at
least eight cenfuries.

The Traditional Divisions of Indian Learming

In the Jain canonical texts, the Nandi and the Anuogadira
[Anuyogadviir), we find the following secular (laukika) branches of
knowledge enomerated. The list begins with the Bhiiratam (Mahab-
hirata} and the RAimAyanam, but refers among others to Kodillayam
(Kautilya's Arthadistra), Ghodayamuham (the Kama-sitra of
Ghotakamukha, 8 predecessor of Vitsyiyana), Vaisesivam (the
Vaidesika system of philosophy), Buddha Sisanam {the doctrine of
the Buddha), Kavilam (the system of Kapila), Logiyatam (Lokiyata,
the philosophy of materialism), Purins, Grammar (Vigaranam),
Bhagavayam (Bbigavata Texts), Patamjali (Patafijali), Mathe-
matics (Gapitam), Drama (nidava, nifakiini), and lastly the four
Vedas, together with the Angas and Uplingas.

Far ages the hermitazes in the forests had been the centres of

education and learning in India. It was in the sylvan hermitages of the-

Upper Ganges Valley that the major Upanigads und the Brihmagas
were compesed. With the spread of Buddhism and Juinism their
monks also used to teach in the hermitages, away from cities and
towns. In periods of arid philosophical and religious controversy the
journeyings of itinerant scholars and monks, and the intellectual

r]‘



188 THE CULTURE AND ART OF INDIA

tournaments at the hermitages of the sages and the courts of the.
learned ‘langs and nobility, crystallised new intellectual movements.
We get glimpses of these in the entire Brihmapa literature, the
ArthasSstra of Kautilya, the Milindapafihio, and the Kidambari; Tlhe
traditional divisions of knowledge as these came down from the post-
Vedic age were: (1) Anviksaki, comprising the philosophical systems,
sich as Sknkhya, Yoga (Vaifesika) and Lokiyata ; (2) Trayi, or the
three Vedis, along with the Veditgas; (3) the three Varta, or the arts
of living, concerned with agriculture, cattle rearing and trade; (4)
Dandaniti, or the art of politics. One of the lists in the Mahdbhirata
gives the following subjects of study: Astifige-dyurveds (Medicine,
with its eight branches), Rigveda, Samaveda, Yajurveda, Athar-
vaveda, Sarvasastrini, [tihisas, Upavedas, Vedangas, Vil of seven
kinds, Samas, Stutiddstras {a treatise on hymns), various kinds of
Giitha literature, Bhiisyas (bhdsvini tarkayuktini), Natakas,
Kavyas, and Kathikhylyikas (ii, II, 25).

According to the Baudhdyana Grihya-siitra (i, 7, 2-8) the tradi-
tional grades of learning were: (1) Brahmana, one who, after Upana-
yana and the practice of vows of brahmacharya, has studied a little

~of the Veda: (2) Srotriya, one who has studied one Vedic Sakha; (3)

AnGichana, one who has studied the Angas; (4) Risi-kalpa, one who
has studied the Kalpas; (5) Bhriina, one who has studied Stitra and
Pravachana; (6) Risi; one who has studied all the four Vedas; (7)
Deva, one who has achioved more progress.

The Technical Aris

Buddhism, apart from its metaphysical interests, led to 4 great
emphasis on education in the arts and crafts, medicine and &
The University of Taxila was the most renowned seat of learning for
many centuries in the East, especially for medicine, surgery and the
vanions technical arts, including the military arts, and it attracted
students from far and near. The upsurge of pity and compassion for
the unfortunate, the diseased and the disabled associated witly the
spread of Buddhism led to the multiplication of animal shelters and
hospitals in the country. Fa-Hien (A.D, 405-411) makes the following
observations concerning hospitals in the city of Pataliputra, "The
nables and houscholders have founded hospitals within the city, to
which the poor of all countries, the destitute, erippled and diseased,
may repair, They receive every kind of requisite help gratuitously.
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Physicians inspect their diseases and, according to their cases, order
them food and drink, medicine and decoctions, everything in fact
which may contribute to their ease. When cured they depart at their
convemence’.

The Lalita-vistara ennmerates the following subjects of study as
making up humanistic education, apart from the 64 applied arts or
Kalis: (1) Gapandd (Gapitam m the Samav@ya), Arithmetic; (2)
Sanikhya (the science of numbers); (3) Veda; (4) Itihdss; (5) Purina;
(6) Nighantu (Lexicography); (7) Nirukta (Etymology): (8) Nigama
(Revealed seripture); (o) Siksi (Phonetics); (10) Chhandas (Metrics);
{rz) Jyotisa (Astronomy); (12) Vyikarana (Grammar); (r3) Yajfa-
kalpa (the Kalpa-siitras giving rules for conducting sacrifices); (14)
Sankhya; (13) Yoga; (16) Vaitesika; (17) Vedika (a system of phil-
osophy): (18) Barhaspatya (the philosophical system of Bribaspati,
the Chirvika or Lokavata philosophy): (1g) Hetuvidyd (Nyiya
philosophy); (20) Arthavidvd or Ajivajianam (Economics)) (21)
Kivya (Belles lettres); (22) Grantha-rachitam [the art of the writer,
or authorship); (23) Akhyfitam (the art of story-lelling); (24) Hisyam
{the art of the humorist),

According to the Milindapafiho, written in aboul the second
century B.C., the subjects of study included: the [our Vedas, the
Itih@sas, the Puriinas, lexicogrupby, prosody, phonology, grammar,
etvimology, sstrology, astronomy, snd the six vedingas, the interpre-
tation of omens; dreams, and signs; the prognostications to be dawn
from the passage of comets, thunder; the conjunction of planets, the {all
ol meteors, earthquakes, conflagrations, and signs in the heavens and
the earth; the study of the eclipses of the sun and moon, arithmetic,
ant] casuistry; and the interpretation of omens to be drawn from dogs,
deer and rats, mixtures of liquids, sounds and cries of birds (iv, 3, 26).

The medical training comprised education in \le theories concern-
ing the disgnosis and treatment of every disease, based on the
knowledge of medicinal herbs; and in surgery, experience in the
administration of emetics, purges and oily enemas; training in holding
the lancet in cutting, marking or piercing, in extracting darts, in
cleansing wounds, in causing them to dry up, in the application of
sharp and stinging ointments, and in cauterisation. I-tsing mentions
that an clementary course in medical science was compulsory for all,
including those who intended to be monks; and he remarks in support
of the idea: 'Is it not a sad thing that sickness prevents the pursuit of
ane's duty and vocation? [s it not beneficial if people can help others
as well as themselves by the study of medicine?”
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The Rowutine of Life and Study at Ndalanda

The subjects and methods of education as well as the routine of
life at the famons University of Nalanda have been revealed to us by
Hiuen-Tsang and I-tsing, both of whom lived at this seat of learning
for several years in the seventh century A.p. The following brief
account is based on their descriptions, The total number of pupils ut
. Nalandd at the time of Hiven-Tsang was 10,000, while the teachers

numbered 1,510. The University attracted scholars from China,
Karea, Mongolia, Japan, Tibet, Tokhara and the East Indies. Many
of them obtained Sanskrit names, which sre mentioned by I-tsing:
Srideva from China, Aryavarma from Koren, and Bodhidharma from
Tokhara. To the Nilandd Sangharima flocked the best talent from:
every part of India, far and near. Every new entrant had to pass a
test conducted by experts in religious controversy. ‘Of these from
abroad who wished to enter the Schools of Discussion, the majority,
beaten by the difficuities of the problems, withdrew; but those who
were deeply versed in old and modern learning were admitted, only
two or three out of ten succeeding’. The students at Nilanda all
studied the MahZyfina, and also the works of the cighteen sects; and
not only these, but even ordinary works, such as the Vedas and the
other books, the Hetuvidyd, the Sabdavidyd, the Chikitsividya, the
works on Magic or Atharvaveda, and the Sinkhya. Besides these
they thoroughly investigate the ‘miscellaneous works'. The Buddhist
Universities by no means confined themselves to Buddhist learning;
all branches of knowledge, sacred and secular, Brilimanical and
Buddhist, were assiduously cultivated.

Both the Chinese scholars give an account of the course of general
and elementary education that led up to higher education in the
monasteries, Children began their education at the age of six with the
first book, called Siddhirastu (May success attend the child's efforts),
which gives 49 letters of the alphabet. The Siitra of Panini, containing
1,000 flokas, is the second book, ‘which the children begin to learn
when they are eight years old, and can repeat in eight months’ time’.
Then follows the study of Dhitu and Kadikivritti. With grammar
begins all learning, usually systematised under five Vidyis or
branches of leaming, namely: (1) Sabdavidvi (grammar and lexico-
graphy); (2) Silpasthinavidyd (arts); (3) Chikitsavidya (medicine);
(4) Hetuvidya (logic); and {5) Adhyatmavidya (philosophy).

The Universities were open to all. Those who were not seeking
education for monkhood were called minavas and Brahmachiris, and
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they either brought their own boarding expenses or did some manual
work for the University. The routine of work in the University was
governed by an officer called Karmadiina, who specified the kind of
manual work that each should do, Exemption could be earned only
by a4 demonstration of proficiency in some subject or other. On the
other hand, the monastery supplied its resident students with food
and clothing from the produce of its lands, which were often ear-
marked for the purpose by their donors. The Vinaya regulations
forbade any monk to handle money, As the result of gifts the Univer-
sities owned much property, which enabled them to provide free
educition for their alumni, and to supply them with food, clothes,
bedding and medicines. Nalandi, for instance, bad extensive lands
donated by 'kings of many generations, and contaiming more than
two hundred villages'. The land was cultivated by the monastery’s
own staff of servants, or by other labourers under the supervision of
officers called Vibara-pilas. Monk students whom the Vinaya rules
prohibited from tilling land on their own account could do so for the
Vihfira, The Universities often received gifts of precious stones to
defray the cost of copying manuscripts, The diet consisted of rice-
water in the moming, rice, butter, milk, fruits and sweet melons in
the noon, and a light meal in the evening.

The monk-students following the course of ecdueation in the
meonasteries were graded as follows: (1) Sramanera (the lowest grade);
(2) Daharn {small bhiksu), {3) Sthavira; (4) Upldhyiya; und (5)
Bahuéruta (the highest rank).

'All possible and impossible doctrines’, to use the words of I-tsing,
were taught and expounded in these¢ medieval universities, whose
freedom of discussion i & magnificent testimony to the abiding
principle, long accepted by India in the realm of thought, that the
first condition for the quest of truth is liberty. Brihmanism, Bud-
dhism and Jainism, with all their different schools-and sects, were
most freely discussed and ecriticised by the teachers and students
alike, "Learning and discussing, they found the day too short; day and
night they admonished each other, juniors and semiors mutually
helping each other to perfection’. "When a man's renown has reached
a high level, he convokes an assembly for discussion, He judges of the
talent or otherwise of those who take part in it, and if one of the
assembly distinguishes himself by refined language, subtle investi-
gation, profundity, and severe logic, he is mounted on an elephant
covered with precious ornaments, and conducted by a retinue of
admirers to the gate of the monastery. If, on the contrary, one of the
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members breaks down in his argument, uses ipelegant phrases, or
violates a rule of logic, they daub him with mud and cast him into 2
diteh’, :

In each monastery a clepsydra was installed for the reckoning of
time, and drums were beaten and conches sounded to announce the
hours; the day’s work of the Vihiira consisting of eight hours. The
farenoon and afternoon periods each comprised two hours, and the
noon period four hours. It is remarkahle that all matters of discipline
were left to be managed by the student-monks themselves. The
allocation of rooms accarding to seniority and the trnal and punish-
ment of ofiences against the Safigha were decided by the entire body
of scholars. Many personal services were rendered spontaneously by
the pupils to their teachers, including the supply of water, towels and
tooth-sticks, the arrangement of their clothes, and the swesping ol
their apartments.

The spirit of the Sangha is admirably portrayed in the Visnddhi-
magga of Buddhagbosa, which contams 2 paean on the blessed life
of the monk, who dwells in bliss and tastes the nectar of piety.
Buddhaghosa, a native of the Andhra country, visited Ceylon and.
Thaton at the close of the fourth century A.n.; and the Visuddhi-
magga, which was composed in Ceylon, 1s still honoured as a sacred
text of the Thernviida. Robes, a bowl, & lodging place, and medicines
for the sick are the only belongings permitted to a Sm.n:m_m of the
Safigha.

Hiven-Tsang's Apotheosis

The catholicity reigning in the field of religious and philosophical
disputation in India is abundantly indicated by the invitation of
Hiuen-Tsang to the grand tournament of philosophy which the Poet-
Emperor Harsa Siliditya arranged in the imperial city of Kanauj,
There the Emperor accorded him the highest honour, granted to
whoever scored an intellectual victory. 'He gave the Master of the
Law 10,000 pieces of gold, 30,000 pieces of silver, and 100 garments of
fine cotton. He ardered one of his officers to have a large elephant
richly equipped and covered with costly trappings, and then he
begged the Master of Law to mount it. Finally, he ordeted the most
eminent of his dignitaries to form his train, and to make the round
of the people in this fashion, announcing aloud that he had expounded
the principles of truth, and had established them securely, withont
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being defeated by anyone. Holding the Master of the Law by his
religious habit, and addressing the multitude he cried: *The Chinese
Master has brilliantly demonstrated the doctrine of Mah&yina, and
overthrown all the errors of the dissenters. For eighteen days there has
not been found a single individual bold enough to argue with him,
Such a triumph must be made known to alll™ *

Ten years after his return to China, Hinen Tsang wrote to Jifna-
prabha, a gréat scholar at Nilandi, who had sent him a present of a
pair of white robes, ‘to show he was not fargotten’. Silabhadm had
died meanwhile and Hiven-Tsang, after regretting the vast distance
that separnted their countries, expresses his great sorrow at hearing
the news. In his letter he describes the progress he had made in
propagating the true law in Chins. He had translated some thirty
volumes, including the Yogachara-bhiimi-43stra, and hoped to com-
plete the translation of the Kosa (Vasubandhu's Abhidharmakoss-
viykhyil) and the Nyiyinusira-Sstra (of Safighabhadra) that yvear,
The reigning emperor, a pious ruler of the great T'ang dynasty, was
giving the work his full support, to the extent of writing a preface and
instructing his officers concerning the cirenlation of the texts. Hinen-
Tsang ends his letter by requesting replacements for some sacred
works that he lost m crossing the Indus, and begs the recipient not to
disdnin the small gifts he is sending.

Some two hundred years later, 3 Buddhist traveller from Japan
visited India and reported: *In a large number of Buddhist temples in
Middle India Hiuen-Tsapg was represented in paintings, with his
hemp shoes, spoon, and chop sticks, mounted on multi-coloured
clouds. The monks paid respect to the image on every fast day.’

Far from being forgotten, Hiven-Tsing was thus apotheosised.

The Lure of the Holy Land of Buddhism

Of the many Chinese monks, scholars and pilgrims who wisited
Indin across the centuries, impelled by the desire to visit the holy
places of Buddhism and leamn the true Law, only a few, however,
survived the hazards of the journey and returned to China with
Buddhist scriptures and works of art. I-t<ing (634—713) sadly relates:

There were some who crossed the Purplecoloured Barrier (the
Great Wall) in the west and marched alone: others crossed the wide
sea and travelled without companions. There was not one of them
who did not give his whaole thought to the Sacred Remains; and who
N
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did not prostrate his whaole body in offering the ritual honours; all
looked forward to returning and acknowledging the Four Benefuc-
tions by spreading hope,

However, the triumphal path was strewn with difficolties; the
Holy places were far away and vast. Of dozens who brought forth
leaves and flowers, and of several who made an attempt, there was
scarcely one who bore any fruit or produced any real results, and few
who tompleted their task.

The reason for this was the immensity of the stony desérts of the
Land of the Elephant (India), the great rivers, and the brilliance of
the sun, which pours forth its burning heat; or else the towering
waves hieaved up by the giant fish, the abysses and the waters that
rise and swell as high as the heavens. When marching alone beyond
the Iron Gates (between Samarqand and Bacinia) one wandered
amongst the ten thousand mountains, and fell to the bottom of the
precipices, when sailing alone beyond the Columns of Copper {south
of Tong-king}, one crossed the thousand deltas and lost one’s life. . , .
That is how it is that those who set out were over fifty m number,
while those who survived were only a handiul of men’.

In his Study of Chinese History, Liang Chi-Chao gives a full and
authentic account of the early Chinese pilgrim-seholars who visited
India, and his findings certainly confirm I-tsing, After much research
he traced nearly two hundred pilgrims who attempted the journey
between the end of the third century and the eighth; the highest
numbers being in the fifth and seventh centuries. Out of these, only
42 successinlly reached India, completed their studies, and retumned
home. Of the rest, many failed 1o get £o far, and 37 are known to have
died on the journey, either going or returning: This high mortality is-
understandable when one considers the nature of the jowrney and the
almest insurmountable difficulties that attended travel in those days.
For instance, when Hiuen-Tsang passed through the Yu Men Gate
and debouched upon the Mo-Ho Yen Desert, he recorded, ‘Here I can
hardly proceed, so thirsty am I, having had not a drop of water for
five days and four nights, I may die at any moment , . .' In the
limitless expanse of the desert, he and other lone wayfarers followed
no guide but the bleached bones of men and animals lying along the
ill-defined trail. As for the sea voyage, it was beset by all sorts of
dangers, and voyagers hiad to beg for their lives from wind and waves;
When Fa-Hien returned to China by the sea-route, his ship was canght
m a furious storm, and he had to divest himself of everything excapt
his clothes and lus collection of Buddhist scriptures and images,
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Agrahiras and Ghafikas

Buddhism, due to the stress it laid on monachism, developed the
famous monastic universities of Nilanda, Valabhi, Vikramadila,
Jalandhara, Puskardvati and Kafichipura, which became celebrated
centres of learning: Brihmanism in the Gupta age developed smaller
but equally famous centres of learning, away from the cities and
towns, in richly endowed mathas, or colleges, in places of pilgrimage.
These were called Agrahira villages, and they were endowed with
lands which the Brihmana teachers and students enjoyed for their
maintendnce. It was ususl for the state as well as rich merchants and
nobles to offer such donations for the encouragement of learning.
Similarly, South India developed Ghatikis located in the temples of
the famous cities, In the villages flourisking lipisilis taught the
alphabet and grammar. Technical education was imparted in the
workshops of the guilds and master artisans, which ndmitted crafts-
men to apprenticeship and training. Thus an elaborate system of
education at different levels, in both villages and cities, kept alive
the spirit of intellectual scrutiny and explomtion in India through

the ages.
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CHAPTER X1

BUDDHISM AS THE
BUILDER OF ASIAN UNITY

The Imporiance of the Central Asian Caravan Roules

tuE colonial expansion of India beyond the Himalayas and the
deserts of Taklamakan in the north, and across the seas to Dvipantara
Bhiirata in the cast, was a silent, imperceptible process that went
on for at least two millennia, and one to which world history has
not done adequate justice. Indian culture, bome along the high-
roads of Central Asia and Chinsx and the routes of Pirvasigara,
brought about a unification of Asia that lasted for many centuries,
The art of Mathurd, Amarfivati and Ajantd, and the Buddhist
universities of Khotan, Kidmira, Nilandi, Anuridhapura and Sri
Vijaya, were the chiel vehicles of this slow infiltration of the highly
developed Indian civilization into East and South-gastern Asia. The
estublishment of the Kugina Empire, extending from Gandhira
and Sue Vihira to Banfimsa, the development of trade in Iuxury
goods, such as ivories, musliné and silks, with the Roman and
Chinese Empires, and the rise of Mahiivina Buddhism are among the
factors that lent impetus to the Indianisation of the whole of Middles
Asia for five centuries, from the beginning of the Chrstian era until
the entry of the Hiinas into Middle Asia, The Tarim basin came under
the suzerainty of the White Hiinas at the beginning of the sixth
century, as Sung Yun recorded (A.D: 510). Then, after three decades,
the Turks obtained ascendancy in this region. The great T'ang
dynasty rose to power, succeeding the Sui in China, in A.D. 618, and
by &.D. 660 had extended its empire from the Altai to beyond the
Hindu Kush, thus initiating after an interruption of about a century
the most glorious period in the diffusion of Buddhizm and Indian
culture in Central Asia and China. With the occupation of Khorasan,
Gandhdra and parts of Middle Asia by the House of Ghazni, which
extended its rule from the Oxus to the Indus at the end of the tenth
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century, this agelong fruitful process of acculturisation along the
Asian high-roads was jettisoned. For the next five centuries, during
whichs the Asian caravan routes were controlled by Muslim states,
Sino-Indian intercourse had to depend on missionary enterprise by
the sea-route across the second India, or Dyvipintara, from Sumatra
to Kambuja, where Indian civilization met the Chinese half-way, in
the Eastern waters.

The age of the great Kusinas saw the spread of Buddhism and
Sanskrit cofture along the broad corridor of the Tarim basin, fringed
by the two great ‘silk routes’ connmecting China with India and
Western Asia: the northern route through Taxila, Kapisa, Kashgar,
Kucha, Karashahr {Agnide$a), Kizil, Turfan (Bharuka), Hami, and
Ansi: and the southern route through Yarkand, Khotan, Dandan
(ilik, Niya, Miran, and Lob Nor; the two routes finally meeting at
Tun-huang on the western frontier of China. Here the famous group of
182 frescoed caves were built, popularly known as the Caves of the
Thousand Buddhas. Indian civilization fourished along the goo-mile
string of oases on both the northemn and southern sill-routes; the
latter being held by the Kugigas, who under Kanigka waged 2
suceessful war against the Chinese in Central Asia and obtained
Chiness Princes as hostages.

Hindu Oasis Colonies on the Asian High-roads

Among the ancient rulers of the Tarim basin we come AcToss &
sumber of Indian names: Kustana, Vijita-Dharma and Vijita-kirti
at Khotan: Suvarpa-pugpa, Hari-pugps, and Suvarpa-deva at
Kuchi: and Indrirjuna and Chandrirjuna at Karashahr, The Indian
colonies and kingdoms also bore Sanskrit names or their aduptations:
Sailadeta (Kashgar), Chokuka (Yarkand), Bharmka (Uch-Turfan),
Kuchi (Kucha), Agnideta {Karashahr), and Turapanni (T urfan) on
' the northern caravan route; and Kusthina (Kustana or Khotan),
Chadota (Niya), and Chalmada (Shan-Shan) on the southem route,
The scripts used in Khotan, Kuchi, and the adjacent territary were
varieties of the Indian scripts, Brihmi and Kharosthi. Khotan,
Kashgar, Kuchi, Karashahr and Turfan, with their famons mona-
steries and caves, became the main centres of Buddhist learning and
missionary enterprise between the third and seventh centuries. The
diverse peoples of the Tarim (Sanskrit Sit3) basin, speaking a variety
of tongues, Sanskrit, Chinese, Syriac, Sogdian, Turkish, Tokharian
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and Khotanese, were all moulded by the pattern of Indian culture
from Kadmira, Gandhira and Bamiyan through the influence of
Mahiyina Buddhism, whose devotionalism and emphasis on virtuous
living were entirely congruent with the needs of a fluid, cosmopolitan
oasis culture springing up on one of the principal highways of world
commerce. India imported from China raw silk, and exported muslins,
silk, ivories and other luxury products. The entire area became
dotted with markets and fairs as well as with monasteries and
grottoes, Like the caves at Ajantd, Bagh, Karle and Bamiyan, the
caves in the hillsnear Kucha and Tun-huang attracted scholars, monks
and pilgrims, and became important Buddhist centres. At Miran,
Dandan Oilik, Nivaand other places, asat Bamiyan and Fondukistan,
there are Buddhist frescoes in which the sinuous lines, warm colours
and dynamic thythms of Ajantd mingle harmoniously with Iranian
and Chinese features. The Gomati Vihara at Khotan, the Adcharya
Vihira at Kuchi, and the Nava Safgharima at Balkh vied in learning
and devotion with the celebrated Kanigka Vihira in Gandhira amd
the Kundala-vana Vihara at Jilandhar, From the Khotan monastery
came new Buddhist texts, written in Sanskrit and Prakrit as well as
in local languages. The processions bearing images of the Buddha at
Knuchi and Khotan resembled those in India. The colossal Buddha
statues at Kuchi are similar to those of Bamiyan. Behind the great
Mahiyina missionary enterprise, as the source of its driving force,
were the monasterics of Kaémira, Uddiyana and Gandhira, the
principal centres of Buddhist and Sanskrit learning from the
beginning of the millennium to the fourth century A.0., when Nilandi
ros¢ 10 prominence.

Kumarajiva, the Greatest of the Indian Missionary Scholars

It was it the monastery of Kucha that Kumirmjiva, who first
studied Brihmanical philosophy in' Kadmira and Kashgar and
' Mahdyana Buddhism in Gokkuka, won celebnity as the most famous
‘Buddhist scholar in Middle Asia. In A.D. go1, as the sequel to a
Chinese invasion of Kucha, he was taken ss a prize prisoner to
China, and atcepted by the Chinese Emperor as the royal spiritual
preceptor. Kumfrajiva leamnt Chinese with great alacrity, His pro-
found knowledge of Buddhist philosophy and proficiency in both
Sanskrit and Chinese made him the most successful among the many
translators of Sanskrit Buddhist works into Chinese. From A.D, 401

¥
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to 413, when he died, he translated as many is 106 such texis,
including the Saddharmapundarika, the Sutrilankim, the hiog-
raphies of NAgirjuna and Advaghosa, and several works of the
Madhyamika school. His translation of the Vajrachchhedika, or the
Diamond Cutter, did more to popularise Buddhism among the
Chinese literati than all other texts put together.

India knows nothing of some of her greatest men and has forgotten
Kumfrajiva, who is certainly the greatest figure in the story of
India's cultural expansion, His father, Kumiriyana, was an Indian,
but his mother, Jivi, was a princess from Kucha. Soon after he was
barn, she became a Buddhist nun, and later, when she retumned to
Kucha, Kumarmjiva accompanied her; He acquired the widest
celebrity in India and Central Asia in his time, and counted among
his disciples such great Chinese scholars as Seng-chao (384-414) and
Tao-sheng (died 434). These two popularised the Indian ideas of
the levels of truth and the universality of mind, or the Buddha nature,
in metaphysics, and the law of karma in ethice. The modemn Chinese
philosopher Funiz Yu-Lan observes: “The idea of the Universal Mind
i a contribution of India to Chinese philosophy, Before the intro-
duection of Buddhism there was in Chinese philogophy only the mind,
but not the Mind. The Tao of the Taoists is the mystery of mystenies,
as Lai Tzu put it, yet it is not Mind. After the period (of the intro-
duction of Buddhism) there is in Chinese philosophy, not only mind,
but also Mind'.

A Millennium of Misstonary Enlerprises

From the beginning of the fifth to the thirteenth century AD. @
whole galaxy of Indian monk-scholass travelled to China to translate
Buddhist texts and spread Buddhist Jearning, and hundreds of
_ monasteries sprang up. Many also went simply as missionaries. Their
names and activities have been listed by P. C. Bagehi. Before them,
however, to blaze the trail at the beginning of the millennium, were
the eariiest Buddhist missionaries in China, Kasyapa Mitanga and
Dharmaratna (in about A.p, 65), and, among others, Dharmaraksa
(a.p. 284) and Buddhabhadra (A.D, 408). For a whole millennium
Indian missionaries poured into China. Apart from the Central Asian
routes. and the sea route from Tamralipti via the ports of the
Malay peninsala, Sumatra; and Java to Tonkin, the principal
south-eastern port of China, there were the routes through the
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valleys of the Chindwin and the Irmawaddy to Kunming, and alsa
the Nepalese route through Tibet. Like their Chinese counterparts,
the monk-pilgrims to India, the Indian missionaries braved great
perils and hardships on- their journeys. and many died abroad
unwept and unhonoured, or fell victims to persecution and mob
violence,

The muost outstanding monks to fullow Kumirajiva (A.D. 401 to

413) were; Safghavarmi, the translator of the Mabiddsaka Vinava,
who went from Ceylon to Ching in A.p. 420; Gunavarman, whose
fame as a missionary in Ceylon and Java induced the Chinese

Emperor ta invite him to Nanking, where the Jetavana-vihira was
constructed for him to preach in (A.n. 431); Gupabhadra, the trans-
lator of the Safiyuktigama, who went to China from Ceylon in A.p.
435: Bodhidharma, who ‘came floating on' the sea to Pan-yu'
(Canton). in A.1. 470, and travelled over a great part of China during
the reign of the devout Emperor Wu, disseminating the Buddhist
doctrine of meditation (Ch'an), and paving the way for « mpproche-
ment between the Northem and Southern schools; Sanghabhadra,
who translated the SamantapAsadiki in A.p. 488: Paraméartha, a
native of Ujjayini, who went to Nanking in 4.0, 548 and translated
about 500 works, including Advaghoga's MahGyina-Sraddhotpada,
the Life of Vasubandhu, and the Tarkadistra; Jimagupta, who became
spiritual preceptor to an Emperor of the T'ang dynasty, and trans-
lated into Chinese thirty-seven original Sanskrit works (second half
of the sixth century A.n.); Bodhirachi, who was sent to Ching in A.p.
ba3 from the court of a Chilukya king and was highly honoured by
the Emperor, who set up a board of Indian and Chinese scholars to
translate Mabfiyina works, and himself took down notes of the
translations; and Kumfraghosa, a scholar monk from Bengal, who
became the spiritual guide of the Ssilendm Emperors of Sumatra and
Java [eighth century).

Other important teachers who carried the torch of Buddhist
religion and culture to China were: Buddhajiva {a.n. 423), who went
from Kigmira; Dharmaksema (A.D. 414-433) and Gupabhadra
(4.0, 435-468), from middle India; Jiinabhadra and Vg
(sixth century), from Bengal and Assam: Buddhibhadms, from
Jalilibad; Dharmagupta (A.0. 500), from Kanyakubja; Gautama
Dharmajiidne, who was appointed Governor of a District in China
(A.D. 577); and Vajrabodhi (A.D. 710-732), who was educated at

Nilanda, went from Ceylon to China in A.p. 710, and preached in

China the mystical Vajrayana form of Buddhism.

R}
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It is abundantiy evident that every part of India shared in the
arduous, marvellous march of the religion, art, and philosophy of
India. Even batches of Buddhist nuns (Bhiksunis) travelled to
China from Ceylon, in A.D, 433, in 2 ship called Nandi, and estab-
lished their order in China. As the Chronicler of Ceylon observes
in reluting one of the trinmphs of Buddhist missionary enterpriss,
"Moved by the desire to convert the world, with the world's welfare
at heart, who would be slothful and indifferent?’ According to the
Chinese-Buddhist Encyclopaedia the mumber of Indian monks at the
Chinese court reached its peak at the begmning of the eleventh
century, at & time when Suoltan Mahmud of Ghazni was looting the
temples and sacred aities of their homeland. Some of the monks seem
ta have adopted Chinese names. By the middie of the century, how-
ever, due to the reaction of the Chinese literati againsi the foreign
religrion, there was a sudden decline in the influence ol Buddhism in
China, and hence in the number of Buddhist monks, The last Indian
monk recorded to have reached China from India was Che-ki-siang,
who came from Western India in 1053. In India itself, meanwhile,
the steady influx of Chinese scholars, missionanies and pilgrims
continued for several centuries. In fact it increased considerably in
the hey-day of the Sung Empire, from the tenth to the thirteenth
centuries.

The Spread of Buddhism in Asia

From China Buddhism spread 10 Korea, in An. 372, and thente
made its first entry into Japan, in A.D, 538 In A0, bog Buddhism was
sceepted by the Prince Regent Shitoku Taishi ad the national
religion of Nippon, and soon temples, monasteries and hospitals came
to be built. The famous temple of Horyuji at Nama was constructesd
m a.0. 607. A Japanese monk, Dorho, became one of the chief disciples
of Hiuen-Tsang, and spread the doctrme of Yogichim in that
country, By the seventh century almest the whole of Central and
East Asia had ecome under the spell of Buddhism. New waves of
Buddhist art, of Gupta, Pala and Pallava inspiration, spread to
Middle and South-East Asia. The mysterious forms of the graceful
and profoundly compassionate Bodhisativas of the Mahiyina
heaven, with hands displaying Indian mudrds and holding Indian
lotuses, created by the art of Ajanti, Bagh and Amarivati, and the
rhapsodies of the Mahiyina texts, were now familiar throughout the
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length and breadth of a whole continent, and aroused faith and
devotion among the common people.

India’s contact with Mongolia began m the eighth century AD, |
when an Indian monk, Prijfia, took part in the translation of
Buddhist texts into the Mongel langnage, In the extensive Mongol
Empire established by Jengiz Khan, Buddhism, Mohammedanism,
and Nestorian Christianity throve side by side. The grandson of
Jengiz Khan, Kuryak, became a disciple of the Buddhist monk
scholar Sikys Pandita, who came from the Sikya monastery of
Tibet. Later en two of his nephews took up Buddhist missionary
work in Mongolia. One of them, Phags-pa (1230-1280), attended a
Parliament of Religions convened by Kublai Khan (125g-1204) at
Rarakorum, and defeated the Taocist monks in debate, whereupon
Kublal Khan accepted Tibetan Buddhism as the state religion of
the Mongol Empire, and appointed Phags-pa to be Rajagurn, or head,
of the Buddhist Church in the vast Mongol Empire, and also his
Viceroy in the three provinces of Tibet. Phags-pa was an active
proselytiser, and soon Buddhism became the most popular religion
among the Mongols. Kublai welcomed a gift of relics of the Buddha
from the ruler of Ceylon, As the Khan's Kuo-she or Rijagurn, Phags-
pa devised a common alphabet for the various languages of the vast
empire; he thus dreamt of a new Asion unity under the regime of
Kublai, with one religion, one language and one culture—a dream
that was shattered by the disintegration of the Mongol Empire
immediately after the Emperor’s death. Regarding Buddhism
Kublai made this remark: "The fingers come out of the palm of the
hand; the Buddhist doctrine is like the palm, the other religions are
like the fingers',

In Tibet the Emperor Srong-tsan Gampa (A.D. 606-650), who
overran Nerthern India along with Upper Burma and Chinese
Turkestan, introduced the Indian alphabet and seript from Kaémira
and built the first Buddhist temples in that country, In the middle of
the eighth century (A.D 747) Padmasambhava, who was born in the:
famous centre of Buddhist Tantrikism, Uddivina (identified with the
Swat Valley by some and with Vajrayogini in the Dacca district by
others), and who studied at the University of Nilandd, went to
Tibet and preached Vajrayina Buddhism. He stayed there for thirty
years and was responsible for the codification of civil and religions
law. Padmasambhava was later deified. In the middle of the eleventh
century Atifa, or Dipatkara Stjfifina, the famous abbot of Vikra-
masila manastery, visited the country at the invitation of the Tibetan
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king. Atida's superior was most omwilling to let him go, fearing for
the morale of the monasteries of Magadha in his absence, especially
in view of the threats from the Ghaznavid Turks (Mahmud of Ghazni
seized Kananj in 1018 and sacked Somnath in 026). It was stipu-
Jated therefore that Atifa should return to Vikramaéila within three
years; but in the event he stayed in Tibet from To4o until his death
thirteen years later, in 1053. He preached the Mahiyana and helped
ta restore Buddhism to an elevated plane, purging it of its magical
elements. He visited Nepal on his way, and was accompanied by
Vinayadhara, Gya-tson, Bhiimigarbha, and a prinee-disciple, Bhiimi-
safigha, from Western Indis. Other celebrated visitors from India
were the distinguished Silabhadm and Abhayakaragupta. Inter-
course between the monasteries of Nalanda, Vikramaéila, Jagaddala
and Odantapur, and Tibet and Nepal, was intimate and fruitfnl for
many centuries, and the currents of Mahiyina, Vajmyina, Sahaja,
and Tantrikism have left an indelible impress on the religion and
culture of both these countries.

Apart from the borderland regions, Nepal, Tibet, Bhutan und
Sikkim, where Indian culture has always dominated the lije, manners
and thought of the peoples, the spread of Buddhism by way of the
Mid-Asian caravan rontes to Middle Asia, China, Mongolia, Korea
and Japan, and by the sea-route to Further India, wis a unique
cultural movement that bronght about and maintained the unity of
Asian civilization for many centuries. The movement gained impetus.
with the convention of the Buddhist Council st the Kundalavana-
viliim in about A.0. 100, though this was preceded by the missionary
enterprise of Kadyapa Matanga and Dharmaratna in A.p. 65 In
A0, 335 a landmark may be said to have been reached with the
Imperial proclamation that made Buddhism a state religion in China.
This stated: ‘The Buddha is & god worshipped in foreign countries.
He may not be worthy to teceive offerings from the Emperors of
China and from the Chinese. But 1 who was born in the frontier
provinee have the good fortune to be a ruler of China. In regard to
religious duties T must abide by the customs of my people. Though
the Buddha is a foreign god, it is in the fitness of things that [ should
worship him, [t is & pity that the same old laws of ancient times
should be followed even now, When a thing is found perfect and
faultless, why should people still eling to the customs of the ancient
dynasties? My people are called barbarians. 1 grant them the privilege
of worshipping the Buddha and adopting the Buddhist faith if they
wish to do =o',
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Chinese Schools of Buddlism

The hey-day of the influence of Buddhism in China extended from
the visit of Kumiirajiva at the beginning of the fifth century to the
end of the T'ang dynasty at the beginning of the tenth, thongh
vanious sects and schools of Buddhism continued to thrive in China
until ahout the eleventh century. As many as ten Chinese schools
(Tsung) of Buddhism sprang up, based upon ane or other of the
Malidyana texts, such as the Saddharmapundarika, the Abhid-
harmikesa, the Avatamdaka Siitra, the Sukhivati-Vyiiha, the
Satya-siddhi Sastra, and the Vinaya. One of the most important was
the contemplative (Dhydina} school founded by Bodhidharma, who
taight in Chinu for about fifty years, from A 470 to s5z20.
His teaching was based on the Lankivatam Siitra, and his sect was
at one time known as the Lanka school, though more commenly as
Ch'an, a corruption of Dhyina. He was the son of the prince of
Kafichi and obtained his initiation into the Dhydna form of Buddhism
in the Indian Archipelago, In China he was known as Ta-mo
(Dharma) and in Japan, where his tesching spread in the twelfth
century under the name of Zen, as Daruma. Zen Buddhism still has
many thousands of adherents today,

Legend has grown up around Bodhidbarma and many miracles are
attributed to him. In Chinese paintings he is Tepresented as an
ascetic with a beard, curying a twig on his shoulder, from which
hangs a sandal, and gazing silently and steadfastly at the void. His
eminence is indicated by the gift of Gautama the Tathigata’s robe
and begging bowl to him, and the recognition of him as the Buddhist
patriarch twenty-eighth in succession from Gautama. Silent though
he was—he wrote no books—generations of his disciples have pro-
duced a valuminous literature on Dhyina. Bodhidharma
not only worship, asceticism and maonasticism, but even the sindy of
scriptures, relying exclusively upon pure meditation on the real and
universal nature of the self, or Bodhi-chitta. His teaching is very
similar to Hindu Vedintia philosophy, although it embodies n
Vijfiana-vida, or idealistic interpretation of the Buddhist Sautrin-
tika and Madhyamika doctrines. Nor can the resemhlance of his
dictum, ‘where all is emptiness nothing is holy’ with Tao mysticism,
be missed. Bodhidharma obeerves:

“The only true reality is the Buddha-nature in the heart of every
man. Prayer, asceticism and good works are vam. All that man
need do is to turn his gaze inward and se¢ the Buddha in his gwn
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heart. This vision, which gives light and deliverance, comes I a
moment. It is a simple, natural act like swallowing or dreaming,
which cannot be taught or leamt; for it is not something imparted,
but an experience of the soul, and teaching can only prepare the way
for it. Some are impeded by their karma, and are physically in-
capable of the vision, whatever their merits or piety may be, but for
those to whom it comes it is mevitable and convincing’,

One of his most distinguished disciples was Chi-k'ai, (born A.p. 531)
who elaboraled his master's teachings and {ounded a syneretic school
of Buddhism called the T'ien-T'ai. Chi-kai classified the vast litera-
ture of Boddhism according to the five periods of the Buddha's
active career us & minister, thus introducing a logical coherence into
the diverse and apparently conflicting teachings. His classification
still holds good in Chinese Buddhism. The T'ien-Tai is a magnificent
synthesis, holding that all the different philosophical theories have but
one end, and that it is the end that matters. not the way it ks
achieved. Chi-kai's teaching also spread to Japan, where it is still
followed.

The Yogichira Vijiiana-vida school of Buddhism, to which Hiuen
Tsang belonged, owed much of its influence in China to Prabhikara-
mitra, who came of 4 royal family in Central India. After travelling
a great deal in South India he went to the monastery of Nilanda,
where he met Silabhadra. From there he went to Central Asia and
succeeded in converting the Khagan of the Western Turks. He
reached Chang-an in 627 and gained great influence with the
Chinese Emperor. He died in China in 4.0, 653.

A more widespread Chinese school, second only to the Dhyana in
mportance, is the Amida, or Pore Land, schoal of Buddhism, founded
by Bodhirachi, who tuught in China from A.p. 6G2 to 727, when he
died. Amititha, or Amida Buddha (Amita in Japan), means literally
the Buddha of Endless Light, who dwells in the Western Paradise,
the Pure Land, or Sukhdvati. Like the Dhyina school the Amitabha
sect has inspired a vast volume of literature in China and Japan.
According to the doctrine the last Tathigata, a monk called Dharma-
kams, becomes the Dharma Amitibha, or Infinite Light or Life. Who-
ever makes use of his name will at once be placed under his juris-
diction entirely and exclusively. As a ray emanating from his heart
he can illuminate every being he wishes, at no matter what distance:
every dying person, however great a smner he is, who repents
sincerely and wishes to be reborn in his kingdom (the Pure Land),
will immeditely be so reborn after his death, to be instructed there,
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improved, and placed on the road to salvation, It fs thus akin to the
Indian Bhakti movement, and it is remarkable that neither Hinen-
Tsang nor I-tsing knew anything of this form of it. Love and ndora-
tion for the Buddha of Boundless Light appealed to the artistic and
romantic temperament of the Eastern peoples; and the Westemn
Paradise, where the devotee might enjoy blissful immortality, is the
theme of many representations in glowing colours in the art of China,
Japan and Tibet,

The last school to arise in China sprang from the Vajrayana or
Mantrayfina teaching of Vajrabodhi, preceptor to the king of Kanchi,
who, after living in Ceylon, went to Chinu and preached:this form
of Boddhism, with its various Tanirika mantms, from A.n. 710-732.
[t is grounded in the doctrine of the one primordial Buddha spirit
called the Maha-Vairochana, which embodies itself in a series of
emanations and appearances. In the foundation and spread of this
new schoal Vajmbodhi was greatly assisted by his disciple, Amog-
havajra (A.D. 724-774), who taught in Lo-yang, Ho-si, and Leang-
Chou. For centuries there issued forth from the famons White Haorse
Monastery at Lo-vang hundreds of Buddhist texts for the people in
the dinlect called Buddhist Mandarin. Tantrikism spread to Japan
through Kobo-Daishi, who came to Amogha for instruction: and from
another Chinese dicciple, Hui-kuo, the Japanese sage Kukaj {(A.DL 774—
835) learnt the doctrines that at the close of the eighth century. led
to the formation of the Shingon sect in Japan. Today the Shingon
is still very popular. It represents Vairochana at the centre of the
Tantrika diagram—the mighty Sun in which all things visible and
invisible have their consummation and absorption,

Buddhist Art in China

Buddhism, with its emphasis on the Great Void, the empty and
unsubstantial character of the external world, reshaped the practical
mind of the Chinese and led ultimately to the Chinese synthesis in
which stillness was held to be in constant activity and activity in
constant stillness; an idea that corresponds to the Indian Mahiyina
eanception of the identity of Samsira and Nirvina. This transformia-
tion of the mcial mind left an enduring mark upan Chinese art and
literature. The Greco-Buddhist art of Gandhirs first introduced the
human figure into Chinese sculpture, investing it with supreme moral
dignity. The cave sculpture at Yun-kang and Lung-men belonging to
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the Wel period of the Six Dynasties reproduced on Chinese soil the
serene Buddhas and Bodhisattvas of Ajantd, Bigh, and Bamiyan,
and made them a part of the jagged mountain faces out of which they
were carved, But the T'ang period (a1, 618-g07) represents the most
glorious age of Chinese sculpture. Gradually the Chinese Buddha
developed a superb blending of spiritual impersonality and trans-
cendence with human charm and elegance; while the frescoes of the
dynasty, in their treatment of the ethereal Avalokitedvaras and
Amitabhas of the Chinese paradisical dreamland, show an even more
effective combination of realism and the impersonal idea.

Of the three principal centres of Buddhist art in China, Tun-
huang, Yun-kang, and Lung-men, Yun-kang and Lung-men Seem
to have been the earlier, although Tun-huang is situated on the
Western boundary of China, at the junction of the caravan routes,
Yun-kang is near Ta-tung in Shansi, adjoining the first captal of
the Wei dynasty, and Lung-men is near Lo-yang. The excavations
of the caves at Yun-k'ang is ascribed to the period between
AD. 308 and 4a3; while at Lung-mien the grottoes were excavated
after the transfer of the capital from Shansi to Lo-vang. It was also
during the rule of the Wei dynasty in the fifth and sixth century
that a large number of chapels were excavated and decorated at
Tun-husng.

The History of Wes mentions that in the time of the Emperor
Wen Ch'eng of the Northern Wei dynasty, the idea of having five
colossal Buddhas carved in the Yung-kang clifi was suggested to the
Emperor by an Indian monk, Tan-yao. The largest of them measured
seventy feet in height and the smallest sixty, They were some of the:
biggest in the world, and were obviously influenced by the earlier
Bamiyan statues (120 and 175 feet high), which were the earliest
Buddha colossi to be constructed in the third or fourth century Aln.—
the centuries that witnessed the remarkable march of Mahdyina
Buddhism. At Tun-huiang the caolossal Buddha in the Caves of the
Thousand Buddhas is over ninety feet high. Here, in A.D. 366, an
Indian monk, Lo Ts'un, according to an inscription of the T'ang
dynasty, built the first chapel—the Cave of Unequalled Height—
and he too may have derived his inspiration from Bamivan. In these
huge images we see a blending of the Indian religious concept of
the Buddha as the Chakmavarti of the Universe and the Hellenistic
political concept of the deified Emperor as Kosmokrator, Hinen-
Tsang mentions a wooden statue of Maitreyn, 00 feet high, at
Dardu, north of the Punjb. The sitting stone figure in the fifth cave
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in the precincts of the Shih-fo-szu in Yun-kang is possibly the most
magnificent of all images in China. The rock caves at Lung-men are
smaller in scale than those of Yun-kang., The four walls and the
ceilings of these huge caves are covered all over with niches and
carvings of a thousand Buddhas, flying Apsards, Hindu divinities
and guardians, and graceful floral designs. In most of the Lung-men
caves we find the dates, the names of the sculptors and donors,
and the accounts of the excavation, The earliest of the inscrip-
tions dates from the seventh year of Tai-ho of the Emperor Hsiao-
yen of the Northern Wei dynasty (a.0. 483). The rest of the caves
were the work of the Northern Wei down to the Sui and T'ang
periods.

The evolution of the cave art and architecture of Tun-huang,
Yun-kang, and Lung-men shows first the enrichment of the tradi-
tional style of China proper by the Gandhara style, which came in
the wake of Buddhism, until the latter was completely absorbed by
the Northern Wei style; second, the impact of the Cupta stvle,
which was yet feehle in the Northern Wei works, stronger in the
Sui Dynasty, and quite marked in the T"ang. As Miss I. V. Vincent
observes in The Sacred Oasis: ‘A chain of these Buddhist rock-cut
chapels seems to have extended from India through Central Asia at
least as far as the mountains south of Kanchow in Kansu, and besides
these, cave-temples are found in many other parts of China’, The
Indian monks, Lo-ts'un and Tan-yao, associated with the con-
struction and decoration of the caves at Tun-huang and Yun-kang,
must have possessed o masterly knowledge of architecture and
sculpture. The names of some of the Indian painters of the perind
have also come down to us, Sakyabuddha, Buddhakirti, and Kumiim-
bodhi. From Ajantd, across the highways of Kadmira, Gandhira
and Kucha, fram Nepal and Tibet, or from Amarivati and Simhala
by the sea-route, the art of Gupta India travelled to China and trans-
planted itself in her soil.

Buddhismt, the Hope of World Peace

In its Tibetan Tantrika phase Buddhism was harnessed by the
Mongol Empire, then the largest in the world, and an effective bridge
between the Far East and the Far West. 'Pax Tartarika’, the achieve-
ment of which had cost the destruction of twenty realms and millions
of human beings, held the promise, strangely enough, of a Buddhist
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warld brotherhood, At the end of the thirteenth century, however,
on the death of Kublai Khan {1214-1204), the Mangol Empire was
disrupted, and with it the econumic, religious, diplomatic and
scientific links it had established between Asia and Europe. Thus
the last hope of securing world peace thirongh Buddhism faded away,
just at the very time when world commerce, in the true sense of the
word, had begun to develop freely; with China, the Indian Archipel-
ago. India, Egypt and the Mediterranean all coming within the ambit
of a common economic system.

After the thirteenth century Buddhism ceased to be an active
spiritnal force on the Asian mainland, This was due to political rather
than cultural factors, During the century-and-a-half reign of the
Southern Sung dynasty (1xzz-x279) in Hankow, to which the
Chinese capital was removed because of the ascendancy of the
Tartars, no Indian monk wvisited China, although Chinese writers on
Buddhism increased in number, In North China, under the patronage
of the Yuen or Mongol dynasty (AD, 1280-1368), Lamaist Buddhism
throve. Sha-lo-pa’s Chinese compilation of Buddhist siitras and
Sastras was one of the last to be done by an Indian monk in China.
In South China the Sungs encouraged translations from Sanskrit
texts by Chinese scholars (13r4), Sung landscape painting, with
its sense of the silence and mystery of the universe and the
transience and unreality of man’s life, is saturated with Buddhist
thought, while through Sung poetry runs the Buddhist note of
melancholy, its awareness of the ephemeral character of all natural
tife.

Though the flow of Indian monk-scholars to China by the land-
route was completely broken, Buddhism was still an influence in
Greater China. The conversion of Mongolia to Buddhism and the
widespread adoption of celibacy led to the transformation of fierce,
roving races into sedenfary and docile agriculturists, camel-drivers

- and shepherds, and was of considerable economic and political
' benefit to China, The Chinese statesman Wan-<chun-hu wrate to the

Chinese government in 1570. ‘Buddhism forbids bloodshed, pre-
scribes confession, and reconfession, and recommends r virtuous
life; for this reason we shonld do our utmost to diffuse the faith
among the nomads’. The Ming dynasty (1368-1644) deliberately
used Buddhism to convert the virle and explosive nomads of
Turkestan and Mongolia into pacific neighbours. It was Chinese
Buddhism, not Indian. that had been reaching the nomadic fringe of
Chinese civilization; lor strife among the tribes of Central Asia after
o
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the death of Kublai Khan completely blocked the east-west caravan
route, and disrupted the ancient overland contact with India. In
Further India and the Indian Archipelago the unifying mission of
Buddhism in Asia was yet to continue actively for another two
centuries before it succumbed to the onslaught of Islam.



CHAPTER XI1

COLONIAL CULTURE AND ART

INTHA OF THE ISLANDS

The Early Beginnings of Southern Colonisation

THE Gupta age gave a great fillip to India’s colonial enterprise beyond
the seas in South-east Asia. This was largely the outcome of the con-
trol the Imperial Guptas exercised over the eastern port of Tamralipti
and the Arabian sea-ports of Broach, Vaijayanti and Kalyliai, and of
the lure of commerce with Indonesia to secure the luxuries demanded
by a more sophisticated civilization, The spread of Indian culture to
the south had actually begun as early as the fifth century B.c., with
the legendary conquest of Ceylon by Prince Vijaya Simha, who
named the island Simbala affer himself; an episode that is rep-
resented in one of the frescoes at Ajanti, Later, in the third century
B.C,, the courngeous monk-missionaries sent cul by Adoka visited
Cevlon, which was converted to Buddhism by Mahendra and Safigha-
mitrd, and also Suvarpabhiimi (Sona and Uttara), which was
probably Indonesia. But it was the Satavahana Empire (218-73 5.¢.),
with its strategic position in middle India, from sea to sea, and its
important ports of Vaijayanti (Goa) and Kalydni on the Arabian
Sea, and Dhanakataka, Masulipatam, and Kon&raka on the Bay of
Bengal, that first developed a brisk traffic with the eastern islands.
This is abundantly mdicated in the stories of the adventurous sea
vovages of Gunadhya, who lived in Pratisthina (the Paithana of
Ptolemy). The heroes of the sea were called Samudradiiras, and such
islands in the eastern waters as Kajaha, Karpiira, Suvarna, and
Simhala are mentioned. The Buddhist text Niddesa, composed not
later than the second century A.p,, refers to a veritable gold hunt in
Suvarnabhiimi, reached after crossing the sea, where hazardops
joumeys across the ‘creeper’ path, the "bamboo’ path and the 'goat’
path are undertaken, until a river with banks of golden sand is
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reached. We also come across the merchant princes of Vaijayant! and
Kalyini, who dedicated the riches they obtained from commerce to
the decoration of the caves at Karli and Kagpheri. Gradually com-
merce led to colonisation.

The history of India’s expansion in the South-eastern waters covers
no less than two millennia, from the fifth century a.c. to at least the
end of the fourteenth century A.p. The Nagara Kritagrama, a
Javanese text of 1365, quoted by R. C. Majumdar, mentions that
migrants came to the Javanese capital of Majapahit (founded by
King Kritarajasa in 1292) from such regions of India as Karpiifaka
and Gaugla ‘unceasingly in large numbers. They came in ships with
merchandise. Monks and distinguished Brihmanas also came from
these lands and were entertained’. As late as about the end of the
fourteenth century, Rajasangara (1350-1389), the principal niler of
the Majapahit Empire, constructed the bas reliefs in the beautiful
temple of Panataran, illustrating scenes from the Rimiyana and
the Krispdyana. In its hey-day, the Majapahit Empire (1204-1478)
embraced Sri Vijaya and all the islands of the Indian archipelago, as
well as the Malay Peninsula,

The Geographical Connotation of Dvipantara

Traditionally the entire region, full of Indian colonies and king-
doms, was clled Dvipdntara Bhimta. Dvipa, according to Panini,
means lund surrounded by water on two sides, and hence includes a
peninsula like Malaya. In the Vamana Purfina, the names of the nine
divisions (nava-bheds) or territories across the seas (samudriintarita)
included in Bharata-varsa and designated Dvipdntara, or Island
India, are given as follows: Indra-dvipa (Burma), Kaserumat,
Tamraparpa (Tamraparpi), Gabhastimat, Nigadvipa (Nicobar),
Katiha (Kedah), Simhala {Ceylon), Varnpa or Varhina (Barnea),
and Kumira. It has not been possible for historians (o identify all
the islands. Similarly the Brahminda Purina includes in ancient
Jambi-dvipa many dvipas (i.e., islands or peninsulas) that are geo-
graphically linked with Bhirata. It observes: ‘All these peninsulas
are known s Varhipadvipa Saila (which may be identified with
Varuna or Bormeo). There are hundreds of such islands and penin-
sulas in India. They are known as Afigadvipa (which may be iden-
tified with Kambuja and Champd), Yavadvipa (Java), Malayadvipa
(the Malay peninsula). Kufadvipa, Sankhadvipa (Safkhay island),
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and Varihadvipa (Barawa island), Within Jambidvipa there are six
islands abounding in nch mines and in various kinds of birds and
animals’.

Another early mention of Dvipintara is to be found in the Kathi-
sarit Sigara, in stories 25 and 26. Saktideva is anxious to go to a city
named Kanakapuri and interrogates an ascetic, Dirghatapas, who
replies: "Though T am so ald, my son, [ have never heard of Kanaka-
puri till today, I have made acquaintance with various travellers
from foreign lands, and I have never heard any one speak of it, much
less have I seén it. But [ am sure it must be in Dvipintara’, Kanaka-
puri may be Suvarpabbiimii {or Pegu) or Suvarpadvipa (the Malay
Peninsula), The other story records an itinerary mentioning such
regions as Jalapura, Nirikeladvipa, Katihadvipa, Karpiiradvipa,
Suvarpadvipa and Simhala. Suvarpadvipa can be reached, according
to the same text, by land and seq; and can therefore be identified with
the Malay Peninsula, and not with the iskind of Sumatra, although
the latter is equally rich in gold.

The sarva-dvipih mentioned along with Simhala in the famous
Allahabad Pillar prafasti of Samudragupta obviously refers to
Dvipiintara in general; the Hindu colonies of the Southem Ocean
and Farther India, which offersd the Gupta Emperor various gifts,
applied to him for charters recognising their sovercignty, and
finally gave him their Joyalty. H. Raychaudhuri suggests that the
epithet “Dhanada-Vanmendrantaka-sama’ used in the inscription
mdicates that the Imperial Guptas exercised some control over the
islands in the neighbouring seas.

In Kilidisa’s Raghuvamsa (vi, 57) there is a specific reference to
Dwviplntara in connection with the clove flower, which is native to
the eastern islands. "The breeze, scented with lavanes blossom and
wafted from Dvipintara, removes the drops of perspiration from the
amorous King of Kalidga', the kingdom which played 4 domin:int role
in the early colonisation of Dvipintam. Pirva Kalifigs is the name
for Java, or a port of Java, acoording to Chinese history, and thus
the poet’s mention of Dvipéintara in connection with the King of
Ealifiga is extremely apposite. Similarly appropriate is his reference
to the King of Anfipadefa, or the land of the Narmadi (the Narbada
Valley, with its capital at Mihismati), who installed sacrificial
pillars (yiipas) in the "eighteen™ islands. In the fourth century A,
Yiipas were actually et up in Borneo by King Malavarman, grandson
of the mythical Hindu coloniser Eaundinya, It is possible that Bomeo
was colonised from the Arabian sea coast of India,
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I-tsing, on his way to India from China in A.p. 673, spent six
montls in Sumatra i order to study Sanskrt grammar; and bhe
mentions more than ten colonies in his region where Indian customs
and religious practices, along with Sanskril leaning, were prevalent,
including S Bhoga (8 Vijaya) in Sumatra, Kalifga (Pirva
Kalifiga) in Java, Mahasin and Pembus in Borneo, and the islands of
Kunlun, Bali and Bhojapara, He also mentions that all the islands
of the South Sea were generally known to the Chinese as K'un-lun,
‘since the people of Ku-lun (or K'un-lun) first visited Kochin and
Kwangtang', and that the language of K'un-lun was prevalent in
Sri Vijaya. The Indian colonists and settlers who came to these
slands were also given the same name by the Chinese. P. C. Bagchi,
in editing a Sanskrit-Chinese dictionary of the eighth century A.D.,
gives the Sanskrit-equivalent for K'un-lun as Ji-patta-la; and
Jipattala, or Dipattala is the same word as Dvipintara according to
Sylvain Levi. Bagchi suggests that K'un-lun, or Polo Cendore (the
small group of islands with which it is identified by Takakasu in his
edition of I-tsing), stands for Sanskrit Chandra-dvipa, through a
Prakrit or Malay intermediate form like Chandar. It is noteworthy,
first, that kings, subordinate chiefs, nobles and officials in Malaya
and ancent Cambodia often bore the title K'un<lun or Chandra- and
second, that the name of K'un-lun was used for a number of islands
and regions in Indonesia and Further India—both obvious evidences
of Indian colonisation. Corresponding to the term Dvipintara in
Sanskrit and K'un-lun in Chinese is the Javanese Bhumyantara or
Nusantara, i.e., intervening between (antara) India and China, As
in Middle Asia, the Hindu colonies and kingdoms of the south-east
all had Sanskrit names,

The Gold-rush

Even at the time of the Sitavihanas it was not the Deccan alone
that participated in colonial trade and commerce, For ke the
Brihatkathi, the Jatakas and the Milindapafiho also indicate that in
the two centuries immediately preceding and following the birth of
Christ, overseas trade and exploration captured the imagination of
the Indian people. Many stories and legends from different parts of
India describe the romantic adventures of traders, merchants and
‘gold-seekers’ in far-off lands across the seas, together with the
fabulous riches brought from distant shores. All this amply demon-
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strates that the lure of gold stimulated the colonisation of Dvip@ntara
Bhirata. In the third century A.p. the voyage from India to Fu-nan
(Cambodia) and back took three or four years according to a Chinese
source: But it took Fa-Hien (A.p. 300-414) only a fortnight to sail
from Tamralipti to Siphala in fine weather in winter, and about three
months from Simhala to Java in tempestuous weather, breaking his
journey at an island to repair a leak. In the seventh century it took
I-tsing anly two months to travel from Sri Vijaya to Nigapatam. As
voyages in the castern waters became less hazardous and of shorter
duration, Indian merchants flocked to the markets of Malaya and the
Indian Archipelago in large numbers.

‘Gold is abundant in St Vijava', notes I-tsing, who also mentions
the following important agricultural prodocts: betel-nuts (pin-long,
Sanskrit, piifgi), nutmegs, cloves (lavanga), and Baros camphor. The
wealth, luxury and flourishing condition of the arts, crafts and trade of
the Gupta Empire, to which Fa-Hien bears ample testimony, promoted
both western and eastern commerce. In fact the extension of the
Gupta Empire to Gujarat and the eastern sea-board from Kalifiga to
Kanchi, with their famous sea-ports and markets, gave a great fillip to
the lucrative Indo-Chinese trade in gold, silver, spices and areca-nuts,
as well as to colonisation and settlement in Dvipantara Bhimta,

Political Causes of Colonssation

To these economic causes must be added a political factor: the
political unrest and confusion in Western India and Gujarat due to
the discomfiture of the Sakas, the Murundas, the Gurjaras and the
White Minas as the result of the conquests of the Gupta emperors
and Yafodharman, the advance of the Sassanians and Turks from
the north, and the later conquests of Prabhikaravardhana and
Harss. Thus from the fourth to the middle of the eighth century
swarms of foreign and Indian refugees must have sought the ports of
Gujarat and Western India in order to emigrate.

The Javanese chromicles have preserved the tradition that Java
was first colonised by = Prince from Gujarat as early as A.p. 75.
Similarly, Cambodian tradition and Chinese history indicate that the
Hindu kingdom of Kambuja or Fu-nan (comprsing Cambodia,
Cochin China and Annam) was founded in the first or second century
A.D. as the result of the migration of the Scythian Brihmana
Kaundinya or the Ksatriva Adityavaméa, King of Indraprastha,
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who married the daughter of the local Niga king, Somi, and
established the roval Somavamsa in the land. P. C. Bagchi
suggests that Fu-nan is the Chinese equivalent of Brahma (desa),
by which name the entire Indian colony had previously been

known. Only Burma, ie, Brahma-defa, retains this name. Louis

Malleret's recent explorations at Oc-eo, the capital of the Funan empire
(first century to the beginning of the sixth), indicate that Indian
influences came by sea rather than by the land route, The finds date

from the Han period in China, Heine Geldern remarks: ‘Evidence is

slowly accummnlating which indicates that commercial and missionary

relations between Indiz and South-east Asia may have started earlier.

than was usually accepted. Malleret's discoveries at Oc-eo have shown
how firmly Indian culture was established in Southern Inde-China
in the second century A.p.".

It was in the first century after Christ that both the Sakas and
Parthians, or Pahlavas, first made their far-reaching incursions into
the Indus valley and Western India, carving out kingdoms from the

ruins of the Satavihana Empire. Political and social unrest, which

began in the Indus delta, Kathiawir and Western India and lasted
for a whole millenminm after Christ, stimnlated enterprise and colo-
nisation in the far East, which waxed and waned in accordance with
political and economic conditions. In South India the recurrent
conflicts between the Pallavas, the Pandyas, the Cholas and the
Cheras, all maritime powers, as well as the pressure from the Impeérial
Vikijakas and their snccessors in the north, promoted the first
Pallava settlements in Malaya, Cambodia, Sumatra and Java be-
tween the first century s.c. and the second century A.n,

The Major Waves of Indian Colonisation

The history of the mainland dynasties was thus of considerable
significance in the development of South-east Asian commerce and
colonisation, since this was based on maritime contral of the Bay of
Bengal, which shifted from one power to another and finally from the
mainland to Sumatra, where the great maritime Sri Vijava Empire
of the Sailendras was founded in the eighth century A.p, H. G.
Quaritch Wales has distinguished four snccessive major waves of
Indian expansion in the Indo-Chinese peninsula, corresponding to
the four characteristic periods in the development of Indian art:
| Amuardvati (second and third centuries), Gupta (fifth to seventh

T T U —
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centuries), Pallava (530-750), and Pila (750-g00). The impact of the
South Indian Pallava school of architecture and sculpture is quite
traceable in Cevlon, Burma, Lower Siam, and Sumatra from the
« second to the fifth century a.p,; while the North Indian Gupta
infinences penetrated into Malaya, Siam, ancient Funan, Java, and
Bomeo in the later centuries. The art of the Pila Empire influenced
Mahfivina figure sculpture in Mulaya and Java after the close of the
eighth century, the Tai sculpture of Northern Siam in the ninth
century, sculpture and fresco painting at Pagan in the eleventh and
twelfth centuries, and finally the sculpture and decoration of the
Bayon at Angkor Thom in the twelfth century. In Burma, Central
Siam, the Malay peninsula and Sumatra the Gupta, Pallava and Pila
influences helped to bring about a high level of calture, the Pala
influences, however, being less marked in Burma and Siam. Through-
out the Western zone Buddhism and Vaispavism established them-
selves and flourished to a greater extent than in Champd and Cam-
bodia, where the Tantrika Sakti-Sivaist cult of the Lifgam found
congenial soil for its development. Mahiyina and Vajrayina Bud-
dhism, as well as Sivaism, coming from Bengal and Orissa, flourished
in Sumatra and Java and received great support under the Imperial
Sailendras. The inflaence of India in the Indo-Chinese peninsula
reached its greatest intensity in their regime.

The Buddhist Sailendra Empire gradually extended its supremacy
from Sumatra over the whole of Malayasia, Java, Kamboja and
Champd, and became the most powerful in the eighth century A.D,
It won respect and recognition from the rulers of India and China, as
several Arab merchants have recorded. One of them, Ibn Rostch
(A.D, §o3), observed: "He (the Sailendra king) is not regarded as the
greatest among the kings of India, because he dwells in the islands.
No other king is richer or more powerful than he and none has more
revetine’, The Saflendra Empire carried on a hundred years” war for
the mastery of the Bay of Bengal with the Chola Empire, which
included for some time Malaya, the Nicobar Islands and Ceylon, and
ultimately emerged victorious, retaining its maritime supremacy in
the eastern waters for quite seven centuries.

The Principal Poris and Routes of the Eastern Expansion

The famous Indjan ports from which the eastward voyages were
undertaken were: Tamralipti on the Bay (mentioned in the Jatakas
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and the Kathisarit Sigara); Dantapura (Danton) the capital of
Kalifiga, Konfiraka or Kopirkanagara (Prolemy's Kannagara), and
Cheli-tala (Erangdapalla, mentioned by Hiuen-Tsang) in Orissa;
Paloura {Palur) in the Ganjam district; Gudura (Koddura) at the
mouth of the Godavari; Kantakasola (Contacossyla, Ghantasila);
Dharanikota (Dhenukajaka); Masulipatam (Ptolemy's Maisolia) at
the mouth of the Kistna, Amarivati; Kaiichipuram; Mamalla-
puram; and Puhar, or Kiveripaddinam, at the mouth of the Kaveri
The more important sea-routes to the east were: from Paloura
{ancient Dantapum) to the lower delta of Burma; from Amarivati,
Masulipatam (Dhanakataka), K3fchipuram, and Kaveripaddinam to
the Malay Peninsula, and southwards through the Straits of Malacea
to Palembang and Sri Vijaya, or to Borneo, and from Tamralipti and
Broach to Dvipantara. We read in the Kathi-sarit Sigara that a
merchant, Chandrasvimin, in the course of his eastern voyage visited
the following islands in succession: Nirkela<dvipa (Nicobar),
Katiha-dvipa (Keddah), Karpiira-dvipa or Varusaka (Barus, north
of Sumatraj, and Suvarpa-dvipa (Sumatra), and finally went to
Simhala-dvipa (Ceylon), This indicates the usual route in Pirva
Ségara tuken by merchants from Tamralipti and, in the early centu-
ries of the Christian era, from Simhapura (modern Singur) and
Dantapura (modern Dantan).

The Eastern ports at which the Indian merchants landed varied
fram time to time and included: Stiksetra (Prome); Sudhammivati
(Thaton) at the head of the Gulf of Martaban; Takoapa (ancient
Takola, mentioned by Ptolemy): Ganginagara (the capital of Central
Malaya); Katdha Kadaram, or Keddah, in the Malay peninsula
referred to as Kotat or Kortaha by Ptalemy, and as Kalagam in the
Tamil Sangam literature, and frequently mentioned in the Katha Sarit
Sigara, and also by I-tsing; Kamalinga (Hinen-Tsang's Kia-mo-
lang-kin, modemn Ligar); Sri Vijaya, or Foche, or Palembang, in
Sumaira; Pilrva Kalifiga in Java; Tonking in Cambodia; and Kwung-
v in China.

The stages in the voyage from China to India, as mentioned by
I-tsing in the seventh century, were as follows: (1) StI Bhoja (which
may be identified with Sri Vijaya), twenty days’ sail from China; {2)
the country of the naked people (the Nicobar Islands), ten days sail
from Ka-cha, which may be identified with Katiha Kadaram, whence
Nagapatam (Negapatam) is reached after one month; (3) ipti,
on the mouth of the Ganges, a month’s sail from the Nicobar Islands
(Nakavaram). Of the retumn journey from India the Chinese pilgrim
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gives the following details: (1) from TRmralipti to Ka-<cha, a vovage
of two months; (2) from Ka-cha to Sti Bhoja or Sri Vijaya, another
month's voyage; and (3) from Bhoja to Kwang-fu in China, about a
month's voyage. The Emperor Harsa, when he asked Hiven-Tsang
by which roate he would prefer to return to China, added, ‘If you
select the southem sea-route 1 will send official attendants to accom-
pany vou’. The ancient ports of Tamralipti, Sri Vijaya and Canton
were for several centuries great commercial emporiums and centres
of learning, thronged with Indian and Chinese traders, scholars and
pilgrims, that helped to bring about an tellectual and spiritual
intimacy between two great civilizations, the Indian and the
Chinese.

The Second India of the Pacific

A second India, Dvipntara Bhirata, embracing the kingdoms of
Funan (ancient Annam), Haripfifijaya or Lamp'un (Northem Siam),
DvEravati (Central Siam), Kalifga (Chinese Ho-ling, Eastern Java},
Sri Vijaya (South-eastern Sumatra), P'an-P'an {on the Bay of
Bandon), Latikasuka (Kedah and Perak), and Tambralifiga (Eastern
‘Malays), which had developed reputable centres of Hindu and
Buddhist learning and culture, graw up between India and Chins in
the eastern seas, both geogmphically and culturally; India came, as
it were, to meet China half way. No Chinese monk needed to proceed
as far as Ceylon, Tamratipti, Nilanda or Valabhi to read the Buddhist
scriptures, since these were read and taught admirably in the
monasteries of Ramafifia, Haripufijaya, Dvirdvati, Funan, Sd
Vijaya, Kalifiga and Ligor (Nagara Sri Dharmaraja). I-tsing remained
as many as five years at St Vijaya (Chinese Shihlifoshih, or, shortly,
Fo che) translating in its Buddhist atmospliere the Sanskrit manu-
seripts he had brought from India. Here ‘there are more than a
thousand Buddhist monks, whose minds are set an study and good
works. They examine and discuss all possible subjects, exactly as in
‘India itself: the rules and rites are identical’. No Chinese layman or
pilgrim needed even to go to the holy land of Buddhism on the
Ganges; for sacred Buddhist sites had been replanted in Red Valley,
and the Buddhas and Bodhisattvas at the temples and stiipas of
Champa, Kambuja-deda and Borobodur were as inspiring as those of
Samath, Mathurd and Ajanta. The monasteries of Java, Sumatra and
Dviirdvati played the same role in the spread of Buddhism as those
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of the Middle Asian oasis-cities of Kucha, Khotan and Kashgar in
the previous centuries. It took many centuries, however, of heroism
;on the part of Indian princes, adventurousness pn the part of Indian
‘traders, and religious devotion on the part of Indian monk-pilgrims.
 for the second India to develop, from Burma, Malaya and Ceylon to
Sumatra and Java, and from Sumatra and Java to Champd and
| Kambuja,

A constant migratory stream of Ksatriya nobles, Brihmaga
priests, Buddhist monks and nuns, and Vaiya merchants founded
and maintained the pioneer colonies and settlements out of which
Erew the great kingdoms of Sriksetra, Funsn, Champi, P'an-P'an,
Sri Vijaya and Majapahit. Of the early Hindu rulers whose niames
have come down from local traditions or Chinese chroniclés we may
mention Langkesu (second century A.n), his son Bhagdato (Bhigad-
atta), and Sripilavarma of Pahang (fifth century A.p.) in the Malay
Peninsula; Devavarman (second century A.p) m Western Java;
Kaundinya (frst century A.p,) m Kambuja, or modern Cambodia;
and Sri Méra (second century A.v.) in Champd or modemn Annam,

According to Hinen-Tsang, the Pyu kingdom of Sriksetra was
the first great Hindu kingdom beyond the frontiers of Kimariipa
(Assam). Its ruins cover an area of 400 square miles near old Prome
(Hmazwa). Besides a vast quantity of votive tablets bearing figures
of the Buddha and scenes of his life, a large number of inscriptions,
written in Sanskrit, Pali, mixed Pali and Sapskrit, and in a language
attributed to the Pyu {a Tibeto-Burman tribe), have been unearthed.
They belong to a period between the fifth and seventh centuries A.n,
Animportant find is a stone stela [rom Hmazwa depicting the Budidha
with his two disciples. 1t has an inscription in Pyn and Sanskrit, but
its date is uncertain; for Burmese archacology is in its infancy. It is
probable that both Buddhism and Brihmanism reached Burma long
before the fifth century A.p., possibly in the third century s.c.
Certain groups of figures, of devotees, on the stone stelas unearthed
in Burma show a strange affinity with those in the Safchi and
Bharhut reliefs, A large number of Brihmunic images have been dis-
covered not only in Hmazwa but also at Mergui and Arakan,_ indi-
cating that Brihmanism existed side by side with Hinayina
Buddhizm in the early centuries of the Christian era. An inscription
of King Jayachandravarman attributed to the seventh century AD,
states that an image of the Buddlia was set up by him at the instance
of his gurn to maintain good relations between himself and his
brother, Harivikrama. It is further recorded that the king built two
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cities side by side. A part of ancient Sri-ksetrn was called Peik-
thanomyo, ar the city of Visgu.

Another ancient Hindu kingdom was Ramafifindesa (Lower
Burma). From the Chamadevivamsa, or Annals of Chama Devi, we
learn that its king married Cham T'ewi, the daughter of the king of
Lavd, or Lopburi. The queen left the royal court in A, 603 to lead
a religions missionary expedition to Haripifijaya, or Lampun (Cen-
tral Siam), where she founded five Buddhist monasteries. Her two
sons became kings of two Hindu states of Siam, viz., Haripiifijaya
and Lampang {Kelang). Chama Devi of Lavé founded another ancient
city in Siam, called Alambanganapuri (Lamping Lang). Lavo, or
Lopburi, eighty milesnorth of Bangkok, is more ancient. According to
Reginald Lé May, the earliest Buddhist images of pre-Khmer style
found in Lopbur and elsewhere in Central Siam show the Gupta
style, and belang at the latest to the sixth and seventh centuries.

Hiuen-Tsang and I-tsing mention a kingdom in Further India
between Sriksetra and [é3napura, or Khmer-land; T'o-lo-po-ti, which
is Dviriivati, the colonial counterpart of the famous city of Kyspd
in Kathiawar, Most of the Buddhist statuary here is usually atir-
buted to the period from the fifth to the tenth centuries A.p,, and
shows the dominance of Gupta forms, which possibly migrated from
here to Funan, or ancient Cambodia.

Everywhere, as is to be expected, Brihmanical culture preceded
Buddhism, indicating how early eastern colonisation began. But
Bralimanism shed its tendency towards social barriers and separatism,
characteristic of the Indian environmént in the néw milien, The
congeries of peoples in the entire region from the Malay Peninsula to
Bornen and from Sumatra to Annam, assimilated Indian cnlture,
adopting the language, literature and social customs of India, and
the deities and modes of worship of the Purinas. The process of
absorbing the backward peoples was on the whole peaceful, as it was
in Middle Asia. A Greater India thus established itself in the Indian
Ocean, without design or conquest, but by a gradual fusion of races
and peoples, and by the social and cultural elevation of the natives
through the disssmination of Indian ideas and forms of governments.

The far-famed ancient regions of India, such as Kamboja, Gand-
hira, Kalinga, Dasirpa, Malava, Sriksetra and Ayodhyd, trans-
planted themselves across the seos. In the new geographical context
Indianism started a fresh cyele of development. The andent cele-
brated cities of India, such as Kaus&mbi, Mathur®, Champd, Dvi-
rivati and Amardvati, the holy mountains, such as the Mahendra
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Parvata, and the sacred rivers, such as the Chandrabhigd and
Gomati, reappeared and revived age-old memones and traditions in
the colonies and settlements of the East. In the upper valleys of the
Mekong and the Red River, where India meets China in the Pacific,
the sacred sites of Buddhism were replanted, as in the north-western
borderlands of Kipita and Gandhira: the Bodhi Tree, the Griddhea-
kiia, the Pippala Cave, and even the mansion of Upagupta. Thus
the third holy land of Buddhism was established, slmost touching
the territory of China, for the pilgrimage of the faithful.

The Triumphs of Indian Art in South-cast Asia

The broad humanism and compassion of Indian art and religion
found its fullest expression not within the frontiérs of India but
amidst the tropical ease, luxuriance and prolificness of Dvipintara
Bhiirata. In the great stiipa at Borobodurin Central Java (c. 775-825),
built by the Sailendra Emperors, we have, in the words of Coomaras-
wamy ‘a third great illustrated Bible, similar in range but more
extensive than the reliefs at Sifichi and the paintings of Ajantd’.
Here, indeed, we discern the culmination of the Gupta plastic ideal.
About 2,000 bas-reliefs illustrate the life of the Buddha according to
the Lalitavistara, the Divyivadina, the Karmavibhanga, the
Gandavyiiha and the Jatakamild, as well as various other legends,
Borobodur rivals Gupta classical sculpture in its poise and clarity,
elegance and spirit of adoration, but far excels it in the stupendous-
ness and magnificence of its conception and execution, With its
numerous galleries filled with familiar illugtmtions of the lives of the
Bodhisattvi and rising from the lotus pedestal, step by step, gallery
by gallery, to the topmost tier, whers the seventy-two Buddhas of
past and future cons are concealed under lattice-work domes, being
celestials of the world of arfipa, this stiipa, in its architectural pattern,
gives superb expression to the Mahfyins view of life, in which all
material things and human events dissolve into ineffable conscious-
ness (vijiidna), The plan of Borobodur represents the final application
and refinement of the Indian stiipa and prisida forms of temple-
building, It symbolises the Mahfiyinic diagram of the cosmos and its
arder—the form-body of the Law ar Logos {Vairochana) made
visible, Almost a millennium earlier the architecture of Safichi stlipa
first embodied the Buddhist conception of the cosmic diagram, which
the Mahdyina perfected far beyond the borders of the motherland.
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In some measure the Borobodur design, with its successive levels {or
parikrama, is derived from the stiipa of Pah3 in Bengal, indi-
cating the intimacy between Bengal and the Sailendra Empire of
Java, which is also suggested by the Nalandd inscription of Bala-
putra, ruler of Sumatra and Java, of A.0. 860. The poise, fullness, and
mellifiuous beauty of the forms of Borobodur are reminiscent of the
golden age of Pala sculpture. Its panels of reliefs, placed end to end,
would cover three miles. It has no less than 432 niches containing
various types of Buddha figure, and its circumambulatory corridor
is the longest in the world, Its sculptural style changes with the
ascending galleries from the realistic and decorative to the abstract
and esoteric, in harmony with the ascending Buddha-fields, or
ksetras, leading up to the Buddha Vairochana, or the Great illurmin-
ator, in the centre of the cosmos. In size, artistic excellence and
majestic overall design this stiipa far surpasses the temples of the
_Indian mainland, and is regarded indeed as one of the wonders of the
f’ world. It may be recalled that the period of its construction in Java
was synchronous with Muslim aggression and the subjugation of
.Sind and the Western Punjab (711-713) in India.

Another veritable art gallery is the Thousand Temples of Pram-
banan (eight to ninth century A.p.). The art of Prambanan rivals,
if it is not superior to, the art of Borobodur, and records the noble
stories of endurance, devotion and sacrifice of the Rimayana, the
Mahibharata and the Knspdyana. Here, after Safichi, Ajantd and
Borobodur, we have the fourth magnificent illustrated Bible of
Indian legends. Some archaeologists think that the majestic Siva
temple at Prambanan, which is about 180 feet high and stands in a
group of eight main shrines surrounded by upwards of 200 smaller
ones, must originally have been more imposing than the great
Borobodur. The principal triad of temples in the centre is dedicated
to the Trimiirti; the smaller shrines encircle the main temples in four
massive rows, and the whole group produces a most majestic and
imposing effect—a fitting counterpoise to Borobodur. In its melting
tenderness and elegance, its dynamic rhythm, restlessness and

Prambanan carries the plastic techniques and traditions
of the Gupta and Pallava schools to perfection.

One of the marvels of the world’s art is Angkor Thom (Nagara-
dhiima, or ancient Yadodharapura), with the grand temple of Bayon
in the centre, built by kings Yasovarman 1 (A.n. 88¢-g1o), Stiryavar-
man IT (about AD. 1125), and Yajfavarman VII (A.D. 1z81-1201),
P. Briggs has aptly pointed out that ‘the topographical position,
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physical lay-out and sculptural decoration of the Khmer capital of
Angkor Thom, was a microcosmic replica of an idealised macrocosmic
edifice’, The city was built as the temple of God, Sivaloka; in the
central tower dominating the pyramidal temple is the massiye
Chaturinana, or four-faced Siva, wrapped in meditation—now
smiling dreamily and dispassionately over the vast and dense jungle
that has buried a magnificent civilization. This is a colossal yet sub-
lime teplica of the familinr Indian Chaturinana linga of Gupta and
post-Gupta India, tenderly and serenely overlooking the rhythms of
life and death, of both Sams3ra and Sivaloks, On the temple walls,
depicted with wonderful rhythm and wvitality, reminiscent of the
exquisite Gupta art of the mainland, are a thousand tales from the
epics, the Bhigavata, the Harivampéa and other Hindu legends, with
Garuglas and Apsarfis standing in tranquil meditation. The bas-reliefs
cover a total length of half a mile, With Siva, Visou and Hari-Hara
are the images of the Bodhisattva, Avalokitedvara; while the Niga or
serpent, the Khmer architectural motif, is Hinduised into the eternal
dsana, or seat of Vispu, with neither beginning nor end, forming the
rail and guarding the temple entrance with its upreared sevenfold
hood. In their blend of vitality and classic poise the reliefs and
sculptures of Angkor surpass those of Borobodur, while the Bayon
15 a lyrical poem in stone; elusive and ethereal, perhaps the most
imaginative creation in the world's architecture. It may be recalled
that the century which saw the complétion of the temple city in Cam-
bodia also saw the seizure and despoliation of the imperial city of
Kanauja, or Mahodaya, by Mahmud of Ghazni (1025), With the
advent of the Muslims India and Greater India were destined soon to
move away from each other.

Yet another wonder among the creations of Indian art is repre-
sented by the Fifty Thousand Pagodas of Pagan {Arimadanapura),
the capital of the Burmese miers. What is sometimes regarded as the
most magnificent temple city of the world (A.p. 847-1298) is now 2
mere village on the banks of the Irrawaddy, g2 miles south-west of
Mandalay. The Nat Hlaung Gyaung contains reliefs depicting the
avatiras of Visnu which reveal the emballishment and refinement of
the Gupta style. Elegant representations of the Buddha in relief and.
Jataka scenes on glazed terracotta panels are also characteristic of
the art of Pagan. The reliefs as well as the fresco paintings show
marked Pila filiations, while the ground plan resembles that of the
great temple of Pahfirpur in Bengal of the Pila period. It is note-
warthy that King Kynzitha, the most celebrated monarch of Burma,
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who emploved Indian architects to build the famons Ananda temple
(A.n. 10B5-1107) at Pagan, sent a special mission to Bodh-Gaya to
restore its well-known ancient shrine, which is built after the Gayi
Mahabodhi model,

Borobodur, Angkor Thom and Pagan are strikingly different from
one another in their architecture, but their beauty and splendour can
be explained only by the influence of Indian art and religion. If we
may be permitted to use an expression applied by Coedes to Khmer
art, the Indianised art and architecture of South-East Asia rep-
resent a vigorous trunk springing from an Indian seed that struck
deep roots in an alien soil.

If we take individual works of art, a few outstanding exampies of
colonial seulpture that far outshine in quality the art of the mother-
land may be mentioned here: the Buddha image at Chandi Mendoet
in Java and the PrajAfpiramita image now in Leyden museam, both
based on the classic Gupta canons of proportion and poise, but far
Jess impersonal and distant; the bronze four-faced image of Trailokya-
vijaya, with its magnificent pose and animation worthy of Rodin;
the hronze seated fmage of Sri, the goddess of fertility and wealth, in
a pose of supreme charm and tendemess, from Java; the bromze
walking Buddha from Suk'ot’ai in Bangkok museum; embodying a
marvellous blend of serenity and suppleness, and outstripping in
excellence the well-known figure in Birmingham museam; the
Cambodian and Suk’ot’ai smiling Bedhisattvas, their superb blend of
transcendentalism and compassion excelling that of their Indian
counterpart, the famous Mathurd image; the Banteai Srei (Angkor)
figures of Tilottama and the two contesting demons, and Ravapa
shaking Kailada, with their superb, dynamic vitality and rhythm of
composition stressed by the background of trees, whose minute
tracery and decorative finesse are worthy of Persian painting; and the
lithe Earth-goddess of Siam in Bangkok Museum, the Venus of the
Pacific, which reveals-a sophistication and grace renuniscent of later
Rajput sculpture and painting.

The Rise of Maritime Culis in the Colonies

Indian overseas enterprise threw up certain important maritime
cults and legends, Brihmanical as well as Buddhist. The most im-
portant of these is the worship of Agastya in Dvipintara Bhirata as
the teacher of Saivism (Siva-guru) and 1he patron saint of seamen and
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colonists; he is worshipped as the star Canopus (Javanese Vilaing),
which shines in the Indian Ocean and directs the course of ships. The
Purdgas mention that Agsstya paid s visit from South India to
Varupa-dvipa, Sankha-dvipa, Malaya-dvipa and Yava-dvipa. In some
Javanese images we find the Siva-Guru, or Bhattiraka-Guru,
Agastya associated with another sage, viz., Tripavindu, son of
Paraéurima, whose image is also found in Java. All oaths are still
taken in Agastya’s name in this part of the world, A second marine
cult is the worship of Dipatkara Buddha, or the Buddha of the
Isles, met with in Java, Sumatr, the Celebes, Siam and Anmam. It
appears that the Amardvati school of art greatly influenced Dipaf-
kara images of the Buddha up to the fifth century A.p. Thus the cult
is probably derived from the Godavari basin. A third cult is that of
Manimekhald, whose original home is Kiveripaddinam on the
Goromandal Coast. She is the guardian deity of mariners from the
Tamil-land, and found her honourable place in the Cambodian and
Siamese Rimayana.

Religious Syncretion and Humanism

While the development of maritime cults in the Indian colonies and
kingdoms across the seas is new, an even more significant trend in
religion was represented by certam reconcilintions and syntheses that
could not be reached on Indian soil. The tendency towards syneretism
isillustrated by the conjoint worship of Ardhangridvara, Siva-Buddha.
Safkara-Niriyaga, Hari-Hara, and Visnu-Chandesvara-linga, and
of the Trimirti of Brahmi-Vispu-Buddha dedicated to Siva. The
worship of Lokedvara, derived from Bengal and Orissa, is also an
illustration of the amalgamation of Siva and Buddha. The Javaness
poet Tantular says: ‘The Buddha is one with the Trim@irti’. Such an
aphorism embodies the culmination of a long process of religions:
syncretism that began on Indian soil centuries previously. Finally,
there also developed the half-Brihmanical, half-Buddhist worship
of Mahdkila., The development of Mabivina Buddhism, with its
various male and female divinities, encouraged religious amalgama-
tion, which was also fostered by the tendency of various miers to.
deify their ancestors as Sivas, Buddhas and Prajfdpiramitas, The
tolerant intermingling of Saiva, Vaisnava, Sikta, and Hinayina and
Mahiyina Buddhist influences found richer and more prolific ex-
pression in the Indian colonies and kingdoms than on the mainland;
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and associated with it was a strong humanitarian movement featuring
ministration to the sick and disabled throughout the region, An
inscription at Angkor Thom records the founding of a 'house of
Visnu' by King Yadovarman (A.n. B77-88g), which was to provide
hospitality to Vaispavas and food and medicines for the needy, In
A.D, 1186 as many as 102 hospitals were constructed in Cambodia
by Javavarman. All over his kingdom these hospitals, manned by
8z,000 men and nurses, were mamtamed for the distobution of
medicaments and the free treatment of diseases, under the protection
of Bodhisattva Bhaisajya, the Divine Healer. Even mosquito
curtains {(masaka-ari) were provided for the sick mmates. With the
spread of Indian culture went deep humanitarian compassion for the
suffering, and in South-east Asia, China and Japan Bhaisajya-Guru,
with his bowl of medicines and myrobalan-fruit, is still adored today.

The Bwilding Up of Asian Unity

A common civilization was fashioned in the age of the Guptas from
Kashgara to Sri Vijaya, and from Chang-an to Anurddbapura: The
spices, camphor, gold, tin, ivory, ebony, sandal and other rare goods
of Further India were transported to the Mediterranean world in
Indian ships, and India profited considerably from this inter—conti-
nental trade; as did Portugal, Holland, France and England in later
centuries. There was also a brisk movement of far-famed teachers
and scholars from conntry to country. One of the [amous colonial
teachers was Chandrakirti of Suvamadvipa, among whose pupils
was Afisa Dipankara, who [ater on became the abbot of Vikra-
masiia monastery and spread the Mahiydna in Nepal and Tibet.
Atisa spent twelve years with him. Another famous international
scholar wis Mahfivana-pradipa, a venerable Chinese monk, pupil of
Hinen-Tsang, who travelled in' Dvarivati, Ceylon and South India,
and settled for some years in the mensstery of Timmlipti. Thence he
proceeded to Nilandd, Mahiibodhi, Vaidili and the Kudi country, and
died at Kundinagara. He was mentioned by I-tsing. Many Buddhist
monks of Bengal went to the monasteries of Sri Vijaya and Anuridha-
pura for their education.

Contact between mother coumtry and colony was not, however,
invariably peaceful, There was the hundred years’ war between the
Chola Empire of South India-and the Sailendra Empire of $ti Vijaya,
due to the latter’s blocking of the Straits of Malaeca, levying exorbi-
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tant tolls in the narrow seas and choking Indian commerce in the
South-east, Arab geographers, such as Masudi, Ibn-khardadz-beh
and Tbn-Rosteh, all speak of the fabulous wealth the empire derived
from the customs, Indian historians have failed to find the real clue
to the long-drawn-out struggle in the Malacca Straits. The St Vijaya
empire, or Javaka (Zabag of the Arabs), after subjugating the port of
Keddah, prevented direct traffic between India on one side and
China and Indonesia on the other. This was noted by Masudi (A.D.
go6), The Chinese writer Chacjukua is even more definite. He
observes: ‘This country (S Vijaya), being on the sea, contains the
most important point for trade, and controls the incoming and out-
going ships of all barbarians, Formerly they made use of iron chains
to mark the boundary of the harbour. They wage war on water as
well as land, and their military organisation is excellent’.

The Sailendra Empire, occupying strategic settlements on both
sides of the principal straits in Indonesia, asserted some kind of a
trade monopoly, as did the Portnguese in later centuries. History
repeats itself. The Chola Empire, which had conquered Nicobar,
parts of Burma, Malaya, Siam, Sumatra, including the capital city of
Kadaram, and Sri Vijaya, was ultimately defeated by the _
and the Empire of 571 Vijaya included Ceylon in the middle of the
thirteenth century.

For severa! centuries the Sailendra Empire served as the most
important centre for the diffusion of Vaigpavism and Buddhist
Tantrikism from Bengal, and for the Indianising movement in South-
cast Asia. The guru of the Sailendra dynasty was Kumiraghosa, an
inhabitant of Gauda (Gaudi-dvipa-guru), who set up an image of the
Bodhicattva Mafjudri in Sri Vijaya in A.p. 782, achieving & unifi-
cation of the Buddhist Triraina, the Brihmanical Trimidrti, and all
the other deities. An inscription found af Kalasin and dated A.D.
778 records that the famous temple of the goddess Tari at Kalasan
and a hostel for monks proficient in the Vinaya Mahfiyina were built
at his instance. A matrimonial commection was established between:
the Sailendras and the Pilas; Balaputradeva was the nephew of
Devapdla Deva of Bengal, Pila art and culture had a considerable
influence in the Sailendra Empire. Not far from Kalasan is Chandi
Sewan, or the Thousand Temples, whith was the centre of Buddhist
Tantrikism, introduced from the Pila Empire of Bihar and
Prambanan, which is also not distant, embodies the apotheosis of
Saivism, according to Krom, just as Borobodur, which it rivals in
size and grandeur, does of MahSyina Buddhism. In its power,



COLONIAL CULTURE AND' ART 229

thythm and vitality it represents the final consummnation of Indo~
Javanese relief sculpture.

Saivism and Tantrikism took esrly roots in Champd and Kambuja.
A Sanskrit inscription, written in the chaste classical style the south-
eastern rulers adopted from the mainland, relutes that King Bhadrm-
varman established a lifiga in Champ3 towards the end of the fourth
century A.p. which became a sort of national deity for the peuple.
The litga is defined in the Pifgalamitd Tantra as the primordial
Essence or Symbol whence both creation and destruction originate,
An inscription of Indravarman I, dated AD. 799, refers to the instal-
lation of Siva-mukha-lifga, which came to be known as Indra-
bhadredvara. In Cambodia the mystic cult of Devardja, intimately
associated with the worship of Siva-lifiga, was introduced by Jaya-
varman 11 (4.5, 802-860), who came from Java to rule over Kambuja.
His priest was Sivakaivalya, to whom Hiranyadama, hailing from
Janapada (in India), gave the four Sastras: Sirméchheda, Vinasikha,
Sammoha, and Nayottara. These Tantrika texts are described as the
four faces of Tumburu, or Siva-Rudm, from whom they emanate.
They all belong to the Left Current {vimasrotagata), and came from
Northern India, where the four different &mnivas they embody were
current in the sixth to seventh centuries A.p. In the inscriptions of
Kambuja Siva is often referred to as Chaturinana and Chaturmukha.
The four colussal faces at Angkor Thom are probably thoss of Tum-
bura or Siva-Rudry, and represent the doctrines of Devarija or the
Cambodian national cult of Chaturmukha lifga introduced by Jaya-
varman. With the change of capital the deity of Devardja shifted
from Mahendraparvata (Phnom Kulen) to Hariharilaya, and finally
to Yasodharapura {Angkor Thom). It may be recalled that Tantrika
Saivism and Mahdyina Buddhism lived side by side in the same
temple for many centuries in Kambuja.

Throughout South-cast Asia the laws, methods of government, and
the titles and designations of officers became, ani i some states still
continue to be, Hindu. R. A. Gard has recently pointed out that the
dominant Brahmunics! and Buddhist ideas provided the basis for
an autheritariaon ideology in the entire region, effected through a
metaphysical correlation of the natural and human orders, the
passession of official regalia, and the conduct of religious Ceremonies,
In Burma, Cambadia, Siam and Java, kings and their officials nsed
to have ‘cosmic’ roles that were prescribed by Brihmanical and
Buddhist belisfs and symbalised by court ritual and coronation rites.
In Cambesdia the divine kingship associated with the cult of Devarija,
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was continued by Siryavarman 11 (1011-1050) as Vignurdja, and later
transformed by Jayavarman VII {1181—. 1257) into the Mahivana
cult of Buddhardji. Aslate as the eighteenth century, Indian religions
and metaphysical notions served to provide the russon d'dre of
autocracy, In Burma, among a people who belonged to the Hinayiina
school, which favoured democratic ideology and practice in the
Safigha, King Alufigpaya (1752-60) utilised the Bodhisattva concept
of Mahdyina Buddhism to claim that he was a Divine mcamation of
the Buddha,

The law of karma provided the basis of morals, just as the Mah#i-
vana and the Vedinta provided the basis of worship. The Grih-
va-siitras supplied the pattern for domestic rituals and sacraments,
and the regulations concerning food and drink. The entire heritage of
Indian Sanskrit cilture and Indian art and archilecture came ta
belong to the people. The Sanskrit dictionary, the Amarakoga, &
found in part or whole in such widely separated regions a5 China,
Manchuria, Burma and Bali. The old literatures are ssiturated with
Hindu myths, legends and fables. The large old Kavi literature of
Java has absorbed a good deal of Indian classical material, Thomas
observes: ‘ The professedly religious part of this literature includes
a Brahmigdapurina, a Saivite Bhuvana-kosa, a Kamaliyaydnikan, a
Brihaspati-Tattva,and a Stirya-Sevana, and there are works concerned
with mantras. Further, there is niti literature, Kimandaka, ete,,
Siva-Sisana, Deva-danda ete., grammar, lexicopraphy, medicine,
cosmogony and history, many works representing the Mahibhirata
and the Rimiyana, and also other poems, a Smara-dahana on the
subject of the Kumara-sambhava, a Krispivana, a Kilayavanintaka,,
an Agastya-parva, legends and romances of Java and Bali, and the
Tantra literature, similar to the Paficha-tantra; on which it is based'.

In Bali the social structure is represented by a tempered caste
system. Although there are four castes as in India, viz., the Brih-
manas, Ksatrivas, Vaifyas and Sfidras; the application of Manu's
regulations favouring anuloma and proscribing pratiloma marriage
has led to mingling and softened the ﬁgmﬁlz!gmﬂe division in the
island. The Balinese honour the Vedas and the Bhagavadgits,
meditate on Parama Siva or Brahman, accept the duality of matter
and spirit of the Sankhya, and worship the Sun as the manifestation
of Sada-Siva, as well as Visnu, his consort Sri, Siva's consort
Ranadi, and Brahma. The Pija of the Hindu gods and goddesses is
offered by the priests (Pad-dandas), with appropriate Indian mudris
and Purfipa mantrams which they call Veda. The Balinese language
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is full of Sanskrit words. It is interesting that the Indian classical
form of marriage by choice (svayamvara) survives in Bali, wher
there is much caste pride among the Brihmanas and Ksatriyas.

In Java the Indian epics sfill exercise a considerable influence.
The Adi, Virdta and Bhisma parvas of the Mahibhirata, composed
at the time of King Airlanga (A.D. T037-1040), are still studied, and
there is a summary of the Gitd; while the popular Javanese shadow-
plays deal with such legends as those of Kpisua, Arjuna, Bhima,
Ghafotkacha and Subhadri, as well as the fight between Rama
and Ravana. The Javanese version of the Rimayana, usually assigned
to an earlier period, the reign of King Sindok (A.. 929-047), Ispartly a
translation of the Indian epic and partly an adaptation of the Bhatti
kivya. Rima, Haniimin, Sugriva, Krispa, Karpa, Arjuna and
Bhima in particular commund reverence as great heroes; while the
Pafichatantra is also preserved in the old Javanese Tantri, and its
fables depicted in college paintings.

Throughout Indonesia we find not so mmch translations of San-
skrit texts but rather summaries, adaptations and assimilations,
echoing the spirit of the literature of the mother-land. We have such
book-titles as Bharita-Yuddha, Brahminda Puripa, Siva-$3sana,
and Brahma-ruchi. In Thailand and Indo-China, Pali literature is
well preserved. Apart fram the well-known canonical works and their
commentaries, derived from India, there is also an extensive regional
Pali literature on religious, philosophical and secular subjects, In
Thailand the present seript is Pali and a large number of Sansksit
words are included in the modern vocabulary, The coronation cere-
mony in the royal court and the Upanayana ceremony in the house-
hold follow the Indian pattern. The ecclesiastic head in Siam—the
Safigkhert—is still nominated here by the king and has wide powers,
inclnding legislation. Even in backward Malsya a large number of
Sanskrit words have become a part of the vocabulary, while Indian
legends and fables are also well known, The Rimiyana is popular
here as Hikayat-Chherimma, and shows filiations with Krittivisa's
Bengali version of the epic. The prefix Sri appears in the names of
the Sultans of Johore. In the kingdom of Laocs Hinayina Buddhism
s still not only the state religion but also strictly regulates work and
limits the possessions of the common people. No family may possess
any land bevaond what is necessary for its subsistence plus & small
surplus for the purchase of strict necessities; as estimated by the
Buddhist priest; wealth cannot be accumulated for its own sake or for
status. The decrepit, the infirm and the aged are supported by the



232 THE CULTURE AND ART OF INDIA

family or the community, Thus the Laotian Buddhists strictly follow
the simple code of the Buddha, with its emphasis on absolute renun-
ciation, as exemplified in the life of the bonzes. In Burma the Dham-
mathats derived from India still constitute important sources of Luw,
Even in the distant Philippines some primitive peoples use the
Indian alphabets.

The colonising enterprise of India and the spread of her culture
from the Persian Gulf to the Gulf of Tonkin, from bleak Siberia to
" tropical Borneo, and from Socotra to Malenesia, forms a glorious,
" though neglected episode in the history of Asian civilization. It had
its beginnings in the dim, prehistaric past, as has been pointed out by
Coedes, who observes that ‘in many places, such as Kuala Selinsing
in the Malay state of Perak and Sempaya in the Celebes, Indian
establishments had been installed on neolithic sites, which seamen
coming from India had perhaps frequented from time immemorial’,
In the historical epoch, however, Indianisation dales from the

establishment of the Mauryan Empire, which witnessed the beginning

of the march of Indian traders and monk-pilgrims across the Hindu-

kush and overseas to Ceylon and Suvarpabhiimi, or the Land of

Gold. India colonised not by the might of arms but by peaceful trade
and religions zeal; and she consequently achieved more permanent
results. It was; indeed, no less than a process of building up, under
the aegis of Buddhism, Brilimanism, Téntrikism, ond their regional
vanants, a common cvilization on the Asian continent, which ¢on-
tinued up to the establishment of the Mongol Empire, with its capital

first at Karakorum in Mongolia and then at Khanbalyk, or Peiping

in China, Kublai Khan, who mled one of the largest empires of the
wurld, extending from Korea to Baghdad and from Mescow ts Indo-
China, tried to base Asian solidarity on one culture, one script and

Lamaist Buddhism. But after his death in 1294 the unity of the

Mongol Empire was purely nominal; the unity of Asian civilization
was disrupted. Meanwhile other peoples, the Moslem Arabs, had
become powerful in Western and Central Asia, and had

into India and Further India. By the beginning of the fifteenth
century they had spread into the Indian Ocean, where they intro-
duced Islam by force; Malik Thrahim, whose tomb bears an inserip-
tion dated 1419, being regarded as the first apostle of Islam in Java,
During this century their commercial operations, based chiefly on
Malacca, where Albukerque found a Hindu Prince, Paramisura,
ruling in his time, were extended to the whole archipelago, and some
twenty states accepted Islam as the state religion. The conguered

i gi—— e
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Hindus were driven to Bali and other islands, and there arose the
Muslim Empires of Demak and, later, Mataram. It was then that
Indian colonial enterprise ceased completely, tom from its vital roots
in the homeland, where the Turko-Afghans had consolidated their
power. India’s cultural and colonial expansion in Dvipantara covered,
however, a period of well-nigh two thousand years.

Human history records no other movement to compare with the
silent fusion of races, customs and manners, and the peaceful spread
of civilizaticn across the centuries among the less advanced peoples of
Central and South-eastern Asia. For the first time in the history of
the world the expansion of a people and their culture was identified
' with neither exploitation nor violence, but with the elevation of back-
ward races toa higher level of religion, calture and morals, This is the
fundamental key-note of Indian colonial activity: the diffusion of
seriptures, icons and art motifs, and not expropriation nor gconomic
victimisation; an expansion governed by the Mauryan ideal of
Dharma vijaya and the Pila ideal of Trailokya-vijaya. The high
endeavour of Indian culture to knit together the léss advanced races
and peoples of South-eastern Asia in peace, goodwill and love was
frustrated in the course of enly two centuries, the fftesnth and the
sixteenth, by the rise of Muslim empires and the establishment by
the Portuguese of the fortified ports and factories in Malaya and the
Indian Archipelago. Rulers and dynasties may change, however, and

: and empires perish, but the -abstract, ethereal art of the
world's most splendid and colossal temple cities, Borobodur, Pram-
banan, Angkor Thom and Pagan, will endure as long as man aspires
and dreams: and likewise the broad humanism, simple piety and
sense of beauty of the South-sastern Asian peoples will survive the
vicissitudes of history.



CHAPTER XINI

THE GOLDEN AGE OF INDIAN ART

FLOM GUPTA CLASSICISM AND HUMANISM TO
MEDIEVAL ROMANTICIZM AND COISMIEM

The Universal Myths and Images of the Gupta Renaissance

THE cosmopolitanism of the Greek and Scythian, and later on of the
Kusina, periods of Indian history, m which foreigners were socially
assimilated, with the aid of Saivism, Vaisnavism and Mahayina
Buddhism, promoted the absorption of Iranian and Hellenistic
traditions into the indigenous art of Indin. The seculariem of the age
culminated in the development of figures of the Buddha, Siva and
Krisna almost simultaneously at the beginning of the firit century
8.c., in Gandhira and Mathuril. It was left for the Gupta empire,
covering a period of three centuries (A.p. 300-600), to carry secularisa-
tion still further, and embody man's supreme moral grandeor
images of the Buddha, Visnu and Siva on the one hand, and the
rhythm and sensual charm of the human body on the other. After
half a millennium of foreign onslaught, successful defence, and social
assimilation, the half a millennium of order and stability inaugurated
by the Guptas produced a enltural renaissance, an effforescence of
Aryivarta. The national awakeming is reflected in the final
compilation of the Epics and the principal Purinas as a means
of popular education, the codification of the Smyitis, the systematiss-
tion of the philosophical schools of Brihmanism and Buddhism, and
the perfection of Kivya in Sanskrit, which becime the lingua framea.
of the country.

Brihmanical and Buddhist Gupta art was the vehicle of the
umiversal myths and images of the national. efflorescent culture of
India, It was a sensitive, secular and anthropomorphic arf, but it
expressed aspects of universal consciousness: Pervading the images
of the Buddha, Siva and Visou, and the treatment of angels and



THE GOLDEN AGE OF INDIAN ART 235

River goddesses, are the same clurity and poise that underlie the
balance and rhythm of classical Sanskrit poetry. The same sensuous
love of nature that we come across in Kilidisa's Sakuntalam and
Vikramorvadivam has left its indelible impress on the delicate tracery
of Kalpalatd motifs in Gupta sculpture, and thefull-flavoured depiction
of thick, many-hued forests, blossoming trees, and herds of stately
elephants and romping deer in the Ajantan frescoes: The gods and
goddesses of the Gupta temples are sculptured with the same spiritual
majesty and opulence of form and feature that we encounter in the
metaphors and inventive fancies of the idealised herves und heroines
of A$vaghosa, Kilidisa and Bhiravi. It is noteworthy that in the
Gupta epoch poetry and painting drew upon each other in creating
refined and abstract types of hero, heroine and confidante, all pro-
fusely decorated with flower-garlands, gems and omaments from a
fairy realm. While literature often introduced painting scenes and
portraits of the hero and heroine, painting echoed inits representation
of human excellences the norms of beauty of classical poetry, re-
capturing the persnnial love, delight and serenity of alakd (heaven)
an the earth. Thus the spirit of Indian classicism in the Gupta period
infused grace, balance and proportion into poetry, drama, painting
and sculpture alike, In the theatre, in the frescoes in palace, pleasure-
pavilion and sanctuary, and in the stories of love and renunciation,
we are alwavs brought back to the ethereal alakd of classical poetry
and the transcendental nirviipa of classical philosophy. All the evils
and imperfections of samsira fade away in the infinite wisdom,
blessedness and charity of alakd, or nirvina. That which is serenity
of mind in inner yoga, or Being, embodies itsell in suave, classic
forms expressing all human relations—the entire realm of Becoming,
the theme of the fine arts. Perhaps the relative isolation of India from
the rest of the world, owing to the disruption of the Roman Empire in
the West and the Han Empire in China (A.0. 20), helped to promote
this complete articulateness of Indinn classicism.

Classicism sn Indian Art

In the field of Indian sculpture classicism gives clear expression
to the synthesis of the earlier popular cults of Yakga and tree
warship, the Buddhist and Jain heresies, and the Brihmanical renais
sance, which were welded together by the upsurge of Bhigavatism,
as well as by the new literary and scholastic tastes and conventions
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- of the pericd. The voluptuousness of the Yaksis on the railing pillars
at Mathuri is reproduced, but with refinement and a stem discipline
rof surface and outline, in the tribhafga poses of the goddesses Tard,
Gangd and Yamund, Mam's seductive daughters, and the maiden
! chowri-bearers in Gupta sculpture. The exquisite ornamentation of
the lotus prabhd mandala (padmitapatrachchhiyd mandala, in the
words of Kilidasa), the subtle modelling of the monk’s transparent
robe, and the sensitive naturalistic treatment of the female body, with
prominent breasts and hips and a profusion of jewellery, are all on a
par with the metaphors, similes, and linguistic embellishments of the
high style of Killidisa, Bhiiravi and Bhavabhiiti. Like Gupta liters-
ture, Gupta art presents the norms of metaphysical rather than
_ corporeal human beauty: the face is a perfect oval; the eyebrows are
curved like the bow of Kimadeva; the eyes are like lotuses; the lips;
like the ripe bimbad frut; the arms and shoulders are elephantme;
the torso, leonine; in the tribhafiga pose the female body sways like
a creeper, the full breasts resembling bunches of Aowess; and the
laksanas of the Superman (lokottara) integrate the various classical
metaphors of extraordinary power and grace.

Gupta art derives its charm from its sensuous modelling of the
human form; but owing to the rich literary background of symbals
and motifs, this is never natoralistic or realistic in the narrow sense.
At marvellously blends the sensibility of human flesh with the pro-
found dignity and serenity of the human spirit. It establishes, indeed,
iconographical conventions i respect of form, paise and movement
that hold good for subsequent centuries in India and abroad, But it
does not permit its liveliness and rhythm to be subordinated to
stereotyped inconography or stylistic idiom. In fact the rules of
iconography and the traditions of st}fh.- in Indian art are not impera-
tives imposed from without, but spring from the mind and heart of
the people. It is communal myths and symbals that govemn litemry
as well as sculptural forms and motifs, drawing and playing upon the
inner message. There is no doubt that bodily features and proportions
are exaggerated under the influence of symbolisation, but the people
can easily read the hieratic dialect of the art, whatever faith or creed
it serves. Each action, movement or finger gesture of the deity is
clearly understood in the context of his or her special mood or attri-
bute, and so ic the type of implement, weapon, head-dress and
jewellery used. Buddhism, Jainism, Bribmanism, and foll-cult
found their gods. and goddesses, spirits of the woods and waters,
serpents, streams and phalli, not mutually antagonistic or segregated
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from one another, but all assimilated and integrated by the meta-
physical mind and the syncretic art and religion of the age; though
each could be distinguished by its bodily peculiarities or movements,
which were laid down by iconographic rules. But if anyone still
thinks the message of this urt was solely religious he has only to look
below. the cult-image, even of the Buddha, to the pedestal, with its
standing dragons and sitting lions amalgamated into a pair of
fanciful romping creatures; or-to the elaborate arabesque carvings
of familiar intertwined creepers, with leaves fluttering in exuberant
display, subserving the general decorative pattern of the temple
portal.

Myth and Legend in Art

There is also as much emphasis an narration ss on the cuit; the
stories of the Jitakas, the Purdnas and the Epics are represented in
unending series of elegantly carved panels, where the secular and the
religious merge into each other. In the Deogarh temple, belonging
to the Gupta period, we have a large number of punels illustrating
scenes from the Krisna and Rima legends, The cow-herds of Gokula,
Rukmini and Sudimd, and the five Pindavas, as well as Rima,
Laksmana and Sitd, Ahalyl and Agastya, Strpanakhi and the
golden deer, are all there, depicted with a wonderiul blend of
simplicity and vigour, delicacy and vitality. These compositions
constifute the prototypes that have been imitated, like the rep-
resentations of the birth-legends of the Buddha, in Prambanan in
Java and Angkor in Cambodin, far beyond the Ganges valley of their
arigin,

The entire spiritual heritage of India, from ancient myth and
legend to cosmology and metaphysics, was expressed and consoli-

\dnted in Gupta art, which became the vehicle and embodiment of a
unified national culture, The core of the Gupta Empire, its sacred
homeland, was the valley of the Ganges and Jamuna—the two holy
rivers, which were depicted in religious art for the first time, flanking
the gateways of Gupta temples. Kilidisa cloquently refers to them
as attendants of Siva: "Gangd and Yamuni, as they served the god,
assuming visible forms and holding chowries, resembled a fight of
swans, although their river forms were changed’ (Kumirasambhava,
V11, 42). The humanistic note of Gupta art is embodied in the popular
aphorism; ‘Beauty is never intended for sin® (riipam papavrittaye na),
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which Kilidisa quotes with approval in the Kumirasambhava
{v. 36). The poet also remarks that the dower of beauty is intended
for the delight of the husband alone (priyesu saubhigya phald hi
charuti, Kumarasambhava (v. 1) ). In classical Sanskrit kivya there
are rapturous descriptions of physical sensuous beauty, but this js
always a reflection of inner spiritual beauty. The norm that the
beautiful is the true and the good dommates life, manners and art
i the Gupta age. The Buddha vanquishing the armies of Miira, and
Siva burning Kimadeva to ashes when the fair Pirvati distutbs his
serene contemplation (Kumirasambhava I11. 72), represent the great
myths of the Gupta age; while the self-immolation of the Bodhisattva
before the tigress, and its Hindu counterpart, Dilipa sacrificing him-
self to the lion as it pounces upon Nandini, the cow under his protec-
tion, epitomise its spirit of compassion and renunciation. The
classicism of Indian art springs from the Gupta social and cultural
ideal, the combination of discipline with enjovment, renunciation
with obligation, and wisdom with beauty and goodness, which finds
such exquisite and eloguent expression in Kilidisa’s poems and

dramas.

The Standardisation of a Lokottara Physiognomy in Art

Nowhere is this better illustrated than in the portrayal of the
Buddha, Siva and Visgu, whose iconographic forms and patterns
are finally standardised by Gupta scalpture. The treatment of the
Buddha is characterised by delicacy and refinement, a fine tracery
in the modelling of the robe, curly hair, omission of the G, rounded
lines on the body, an elaboration of the mudris, and a profoundly

* serene lace, with large ornamental halo, or prabhimandala behind;

the whole showing astonishing harmony, serenity and vigour. We
may refer here to the celebmted Samith and Mathurd images. The
former commemorates the delivery of the Buddha's first sermon at
Mrigadiva in Banarasa, and he is shown in the attitude of discourse,
The Wheel of the Law and the Master’s five earliest disciples, together
with the woman donos of the image and her child, are appropriately
carved on the pedestal. In the carving of the Mrigadiva discourse
scenes at Gandhiira, the figures of the Buddha and his disciples are
sculptured on the same scale. At Sarndth, however, the Teacher and
the Turning of the Wheel are eternal, metaphysical: and the Buddha
is therefore carved much bigger, true to the Mahavina teaching. The



THE GOLDEN AGE OF INDIAX ART 39

composition is most delightful, breathing poise, profundity and
sweetness, which are stresed by honizomtals, tmanglis, ovals and
circles. The stable triangular pattem is overhung by the elaborately
decorated circular nimbus. The hovering angels, who bear flowers in
their hands and are deftly integrated into the nimbas, which consists
of a pattern of foliate forms fringed with a border of pearls, produce
an atmosphere of ethereality. Nicety and simplicity of compaosition
here blend with a serene linear rhythm embodying the complete
cessation of desire and perfect clarity, In this way, for the firsi time
in human culture, Gupta art invested the human figure with the
highest moral value

Similarly, the lofty Mathurd figure of the Buddha is one of the
world's most -significant symbols of man’s moml and intellectual
glory. Behind the half-closed eye-lids a profound knowledge of the
mystery of the world-process lies hidden; while the benign, compre-
hending smile, not visible in the more celebrated Samith image,
reconciles the impersonality of nirvana with the Master’s profound
pity for the world, The image, it should be remembered, i= con-
temporaneous with the teaching of Mahfiyvina idealism at Nilands,
and is, in our view, one of its purest embodiments, It may also be
recalled that Santideva's exquisite poewn of Mahiiyiina compassion,
the Bodhicharyivatira, was composed towards the end of the
seventh century A.D.

The Buddha as the Great Ascetic {Mahd Sramaga) is more silent
and introspective, whether he is seated or standing, than the Bod-
hisattvn, who is a prince. In the standard iconographic type the latter
wears a tiara, a jewelled necklace and a girdle, and his infinite
compassion for the world's misery is exquisitely revealed in his
gracions amile, finger-gesture of assurance (abhava), and sometimes
a slight inclination of the head and tilt of the body, imparting a
matked flexibility and supple quality to the image. While techmeally
the pose recalls the Trbhanga of the Indian dance, psychologically
it suggests the compassionate approach of the Bodhisattva to the
suppliant, so characteristic of Mahiyina bhakti. From India and
Ceylon to China, Korea and Japan, and from Gandhira and the
Tarim basin to Burma, Siam, Java and Cambodia, a rich variety of
figures of the Buddha and Bodhisattva have been sculptured through
the eenturies, It is remarkable that in spite of the delineation of
divergent Indo-Aryan, Dravidian, Hellenistic, Mengolian and Khmer
facial types, we find that for the full sculptural revelation of super-
sensible serenity and compassion—the gift of the Mabiyina to Asia—
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y the different countries all take their cue from the Gapta type. Asa
matter of fact every region, indeed every mee, in Asia has sought to
evolve in its iconography a lokottara physiognomy true to the
Buddhist ideals that received such abiding and glorious expression
in Gupta sculpture.

The Gupta Nude as the Asian Norm of Feminine Beauty

The Gupta type of the Buddha and Bodhisattva produced at
Mathurd, Safichi, Simith and Bodh-Gayd has become the norm and
model of Asian Buddhist sculpture. Similarly Vison, with his elaborate
royal crown and gardand of flowers (vaijayanti), and Siva, or Lokes-
vara, with his matted locks gathered upwards and held together by
a serpent (bhujangamanoddhajatikalipam, as Kilidisa describes it
in the Kumirasambhava III, 46), constitute the generic types and
subjects of art that have gone far beyond the confines of India. In
addition Gupta art has largely determined norms in the treatment of
female nuides, In early art, from Bharhut to Sifichi, the Yaksis are
draped, or else they are semi-nude, wearing waist cloths with the
ends hanging in stylised folds, In the early Kusiga period, for the
first time in Indian art, we come across nude figures wearing fine
transparent silk or muslin. Sinee then transparent drapery has
become an accepted convention in Indian art, as an' enhancement
of {eminine charm, whether of divinities, angels or nymphs. But
Gupta art, as we noted earlier, replaces the provocative display of
feminine elegance of the Kugina period with. classical poise; with &
plastic style that is perspicuous and charming yet introspective and
supra-mundane. Among the remarkable Gupta nudes that quiver
with rhythmic sensual charm and remain at the same time serene
and chaste are the river goddess Gangi (now in Boston museum),
the Gwalior apsard following her husband, Parvati clinging to Siva at
Aihole (now m Bombay museum), and the various amorous pairs
and the dying princess of the Ajanti frescoes, Such norins of feminine
beauty, which move to and fro between literaturs and art (compare
Kalidasa's famous description of Parvati, 'stooping a little with the
weight of her full bosom and wearing a garment of the hue of the
morning sun, thus resembling a walking creeper covered with foliage
and bending under lavish, breast-like clusters of flowers’), have served
- a5 models for the sculpture of Borobodur, Stam and Cambodia,
Western art historians refer to the efiect of the established Gresk
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convention of nakedness in the public gymnasia and Olympic games
an realistic art, and on humanism generally, and the blighting effect of
the prohibition on the representation of the nude in religious art by
the Council of Trent in Europe in 1545. Similarly in India the uni-
versally accepted convention of transparent drapery lies at the very
root of the superb treatment of human, and especially feminine,
loveliness, and its effect on the history of Indian art can hardly be
exagperated.

In classical art as well as kfvya the charactenistics of feminine
beauty are: ‘full breasts that resemble blooming lotuses and inverted
golden pots’, "rounded and symmetrical thighs that resemble plantain-
stalks’, and ‘slender waists that resemble the middle of an altar’.
The swell of the full bosoms in contrast with the thinness of the waist
also serves the technical object of making the female figure appear
‘as if breathing’, according to the Vispudharmottaram. Further-
mare, the navel should be deep and distinet., Kilidasa speaks of
Parvati thus: "The delicate line of down which enters her deep navel
after passing the knot of her garment at the waist appears like the
chooting ray of the central gem of her girdle, which is other than
white (a sapphire)’. In all Indian figures from Bhirhut onwards the
navel is always shown prominently, If the wisdom of the sage has its
stylised marks, poses and gestures so has feminine grace in Gupta
art. The serene charm and purity of the female nude of the Gupta
period, whether river-goddess or gandharvi, apsard or Tard, the
queen of Bodhisattva, have set the normn for the delineation of
idealised feminine attributes in Asian art, Gupta art shines as much
in its representation of the transcendental wisdom of the god or yogi
as in that of the moral and spiritual glory of woman. This was, of
course, the outcome of the broad humanism and balance of
spiritumlity and materialism in that noble and luxurions age.

The Canons of Indian Art

The aesthetic principles and traditions of India were formulated
and systematised in the Visnndharmottaram and the Silparatnam,
both belonging to the Gupta period. The Visnudharmottaram
classifies paintings into ‘literal’ or "realistic’; ‘lyrical’, and ‘secular’
or genre (ndgaram), and enumerates the kinds of painting suitable for
temples, palaces and private residences. The greatest stress is laid on
the expression of moods through appropriate rhythm, life-movement
3
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or Chetand, which is, indeed, the key-word in Indian art, and on the
necessity of conforming to certain ideal proportions or norms of
beauty, Yastodhara's commentary on the Kimasfitra refers to the
six Limbs or Canons of painting, namely: (1) Ripa-bheda, or distinc-
tion of thythms of form: (2} Pramiinam, or norm, or ideal proportion;
(3) Bhiva, or expression of msa; (4) Livapys-yojanam, or grace;
(5) Sadridyn, or conformity to the object; and (6) Varnika-bhangs,
or colour scheme, The famous Six Canons of Chinese painting of
Hsieh-Ho (479-501) closely follow the Indian Six Limbs, though the
order of classification is somewhat different; (1) Mental revolution
gives birth to the life rhythm; (2) To bring out the anatomical struc-
ture with the help of the brush; (3) To draw forms in conformity with
nature; (4) Te make the colours correspond to the nature of the
objects; (5) To distribute the lines in their proper places; (6) To
propagate the forms by passing them on into the pictures.

Both the Visuudharmottaram and the Silparatnam deal in
detadl with these essentials of painting. That rhythm is the essence
of painting and sculpture is clearly indicated by the observation in
the Vignudharmottaram that it is impossible to attain a '
expression of mood in painting without a preliminary knowledge of
the art of dancing. Not merely do vibrant gesture and pose character-
ise the great paintings of Ajantd and Bagh but a dynamic rhythm
of gesture and movement invests the Gupta and the post-Gupta
reliefs and sculptures with rare combination of charm and vigour.
These are derived from the general popularity of the art of dancing
in the country, which was adopted both as a social accomplishment
and as a ritual in temples and festivals for centuries. There is indesd
a great similirity between dancing and religions images in India,
the identity of spirit in both being systematically brought out by the
one hundred and eight dance poses described by Bharata Muni, the
author of the Nagya Sastra, and sculptured in the gopiéramas of the
temple of Chidambaram, the celebrated seat of the cosmic dance of
Siva Natarija.

In the Pratimalaksanam, or the Lincaments of Images, attributed
in the Tibetan version to the sage Atreya and based on a Buddhist
text, elaborate measurements for the head, face and limbs of images
are given, along with certain broad canons of image-making, All these
are presumably of general application. ‘The head of the image should
be made like an umbrella; this produces wealth, good crops and
prosperity. Well-drawn eyebrow lines on the farshead bring eternal
good fortune, If the image Is well made, the subjects become full of
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happiness: if the image has a conch-shelldike neck then it is always
the bestower of success. A body like a lion enchances plenitude
and strength; arms shaped like elephants’ trunks fulfil all desires
and ends. Images with a well-shaped belly bring forth plenitude and
prosperity; thighs shaped like a plantain tree increase the stock of
goats and sheep; while well-shaped calves to the legs make the
village prosperous, An image if it has well-carved fest, causes good
copduct and learning. Thus has the excellence of images been
described’.

Cne of the most important iconographic conventions is the
standard length of 120 or 1235 angunlas. This is called dadatala or
uttamadasatala proportion. One text states that ‘the images of
Visnu, Brahm& and Siva should be made according to the utta-
madatatala (124 angulas); of Sri, Bhimi, Umid and Sarasvafi,
according to the matdhyamadagatala (rzo angulas)’. The Buddhist
Pratimfllakeapam enjoins that images of such deities as Brahmi,
the goddess Charchiki, the Risis, the Brahmariksasa the celestial
beings, and the Buddhas should be made according to dafatala
measurement, and no images of others should be made in this manner,
The whale image is then divided into ten parts (bhaga) or sections,
each of which is equivalent to the size of the face (mukhs), or "head.”
the tala or unit of twelve afigulas, Ganguli aptly observes in connec-
tion with this Indian iconographic convention that it mtimates
something beyond the forms of created beings: “Both Polycleitos and
Virtruviue, the Greek and Roman authors of the Canons of Propor-
tions, adopt the law of Eight Heads—{he normal human standard—
as the basis of their system of proportion, while the Indian sculptor
‘adopts for his images the dasatala, or the ten-head measure; that is
to say, he devises and adopts for images proportions which are above
the ordinary human standard’.

In the making of images, contemplation is always enjoined. In the
Sukranitisira (IV. 10, 4. 70-71) we read: ‘The image-maker should
prepare the images that are to be vsed in temples by means of the
formulae of meditution that are proper to the gods whese images are
to be made, It is for the successful attainment of identity in con-
templation (dhydna yoga) that the lineaments (laksana) of images
are recorded, so that the mortal image-maker may be undistracted
in meditation. For it is in this and in no other way, least of all with
a model (pratyaksa) before his eyes, that he can accomplish his task’,

The work cormected with image-making, m all its minute details,
should be done in a covered and secluded place, in a devout manner
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and with full contral over the senses, While engaged in this worl
the image-maker should always meditate on the god whose image he
is fashioning. The form or image of the god is of course
super-sensuous, an aspect of the Supreme Spirit, not material. In
the Silpa-$istras the qualities demanded of the pratimi-kiraka or
image-maker are unflagging attention and identification, leading to
perfect skill in operation, as in yoga: ‘O Thou Lord of all gods, teach
me in samadhi how to carry out all the work I have in mind’. "Having
contemplated, let the sculptor do’. The Silpa-&istras create iconog-
raphy; but it is the samfidhi of the devont craftsman, his empathy
or identification, that creates art. It needs 1o be emphasised that art
is fostered ‘-hy the delineation of iconographic features with the
specific evocative verse (stava), formmla of meditation (dhy3na), and.
obeisance (pranima) to the particular deity (sviridhya devatd), In
fact contemplation, rite, and imagemaking become facets of the
same process, the creative activity of the human spint.

The non-Hieratic Character of Gupla Art

Such is the strength of the new sculptural conventions, which seek
to reveal the Anuttara Jfidna, or the supreme wisdom of the yogi,
that the figures of the Buddha, Bodhisattva, Siva and Visgu are all
moulded in the same pattern. They can be distinguished only by
certain external signs or decorative devices. This did not escape the
discerning eye of Hinen-Tsang; in describing the image of the Jain
Tirthatikara he remarks: The figure of their Great Master they
stealthily class with that of the Tathiigata; it difiers only in respect
of clothing: the elements of beauty are absolutely the same’. The
statue of the Jain Tirthafikara at Mathuri Museum, several Visnus
from Mathurd, and the statue of Nara-Nariyvana at Deogarh all
exhibit in their nude torsos the same massiveness of proportions and
smoothness of modelling, which produce a feeling of supersensible
majesty, a sense of poise and wisdom, that is characteristic of all
types of Gupta sculpture. It is not the creed of faith that is important
but art, which gives expression to the great devotional fervour of the
Gupta period, The picture of Siva in yogic meditation in Kalidasa's
Kumirasambhava has an affinity with the seated Buddha image in
Buddhist art, just as the serenity and piety of the Bodhisattvas of
Mahéyiina Buddhism are repeated in the profound tranquillity and
sweetness of the Vignu images and the Siva-mulkha-lingas of Gupta
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seulpture. The supreme quality of Gupta plastic art is revealed as
much in the Buddhas and Bodhisattvas as in the Ekammkhi and
Chatuwrmukhi Sivadifigas and the standing Visou images; as much
in the river goddesses and Apsarisas in the luxunant floral decora-
tions on the door posts.

Buddhist art = human and anthropemorphic; Brahmanical art is
* Jargely super-human and cosmic, But such was the emphasis on
secularism and humanism in the Gupta age that representations of the
Rescue of the Earth by the Boar Incamnation, of Visnu reclining on
the mythical serpent, and of the cosmic Vispu (Vidvariipa of the
Bhagavadgita), with his circular nimbus depicting the planets, were
all given a human setting very unlike the superhuman images of
medieval soulpture, This was also due to the intense Krisna-bhakti
of the Gupta age. The magnificent images of Vison at Mathurd and
Aihole, of Visnu's rescue of Gajendra, of Rimachandra’s redemption
of Ahalyd, and of Nara-Niriyapa at Deogarh, reconciling the
impersonality of Brahman with Visnu's profound tenderness of
jiva, ‘which has no other refuge in the seven worlds’, are significant
as the artistic expression of spiritual feelings rather than metaphysical
principles, I some tepresentations of the Bodhisattva and Visgu
the profound compassion of God is reflected in the same transforma-
tion as that which distinguishes Gothic from Romanesque art. In the
devotional literature of the Mahdylina and the Pafichasitra
we find the same emotional transfiguration taking place in religious

consciousneEss.

The Harmony between the Sensuous and the Spiritual in
Ajantan Painting

Gupta classicism also left its profound impress upon. Indian
painting, which reached its perfection in the Gupta age at Ajantd
and Bigh. The Ajantan paintings are at once human and divine,
and it is the balance they achieve between the earthly and the
spiritual, the outcome at once of Mahiydna Yogichira and
the crystallisation and acceptance of new artistic conventions,
that accounts for their unrivalled excellence.

Tha qualities of earthiness and sensuousness in the Ajantd paintings
are subordinated to the same literary norms of abstract beauty that
govern Kalidisa's conception of human charm and elegance; the
amplitude of forms and gestures is ordered by dramatic expressive-
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ness and the moving pageantry of life subdued by the dominant
conception that every episode of life is human and divine simultane-
ously. The scenes of human passion and sarrow, and the supreme
ardeals of the Bodhisattva triumphing over human wickedness by
his gentleness, compassion and goodwill, symbolise in Mahfyina
thought the nature and inevitability of samsira, from which deliver-
ance is vouchsaled by the infinite wisdom and charity of the
Bodhisattva. Samsira and nibbina thus merge into each other, and
Ajanta art derives its sincerity, pathes and enchantment from the
Mahiyina's beatific vision of the human spirit.

Among the great masterpieces of Ajantd’s pictonial art, the most
outstanding examples are: the blind hermit-parents with their child,
bound together by a wonderful feeling of tender pathos; the collapse
of the delicate, charming princess, probably the queen of the Sadd-
anta Jitaka legend (as sculptured at Amarivati and Goli, in the
second and third centuries A.D.), with the spectre of imminent death
leaving her unruffied amidst the bewilderment of her youthful
attendants; the meeting of Yalodhari and Rihlula with the Buddha
after his enlightenment, dominated by their mixed feelings of
expectancy and awareness of the spiritual status of the Master; and
the king's punishment of the beautiful woman, who lies prosirate
with her hands touching his feet in trembling supplication. The
entire procession of nature and human life, in dark jungles and ver-
dant meadows, in royal conrts and luxurious pavilions, in the sage's
hermitages and the householder’s retreats, is pervaded by a radiance
from the supersensible world, importing into the adventures and

excitements, joys and sorrows of samsdra the order and permanence

of transcendental wvalues, Over the beauties and pleasures of the

earth so marvellously depicted in the frescoes broods the spirit of the
Mahfiyina Yogichira idealism founded by Asanga, who, it is worth
noting, resided for sometime at the monastery of Ajanta and declared

that the world was no more than the dream of dreams. Not merely
the world but thought too is ephemeral, a perpetual series of
moments. Even the tmiversal sub-conscious basis of all, the Alaya-

vijfifina, is in perpetual flux, arising and perishing, camying with it

all klefa and activities, and preventing sentient creatures from:

passing out of existence. The Great Deliverer is the Bodhisattva,
who holds a Blse Lotus and is at the centre of the whale composition,
both formally and metaphorically. The slight, gracious inclination of
the head, the tranquil pose just vibrating into movement, and the
exquisite gesture of the hand, which resembles the pliant lotus
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whose flower it holds, svmbolise His profound compassion for the
world's misery. It is the Mahdyina deity’s allpervasive pity and
tenderriess that bring the whole of creation back to Him, just as the
beholder’s eye, ranging through the manifold forms of the human,
animal and vegetable world in the fresco, returns to the enormous
dominating figure. But in the pulsating light and dark of the deep
cave, man’s vision, samsira, the Bodhisattva, and his dark com-
plexioned wife or Sakti (an indication of the development of Buddhist
Tantrikism) are all nnreal, like the matrix of Alaya-vijhiana with all
its myriad forms, throbbing, proliferating and perishing with the
pulse of time. The Bodhisattva Padmapdpi, in which Ajantan art
reaches its supreme peak, is comparable in the history of the world's
art only with the Madonna of Nuremberg, which achieves for Gothic
sculpture an equally rare balance and harmony in the treatment of
the human figure in 2 linear composition. In Yogiachira Vijaanavida,
even the Buddha and Bodhisattva are illusions. The Padmapini
provides & superb example of metaphysical and abstract rather than
corporeal human beauty, summing up the entire teaching of the
Mahayana and the classicism of Gupta art, and furnishing an in-
spiring model for some of the greatest plastic compositions of China,
Java, Siam and Cambodia, Asian art, reflecting the poise and classic-
ism of the Gupta:art of the fourth and fifth centuries, is sensuous and
piquant, yet balanced and serene.

The Gupia Heritage

The disintegration of the Gupta Empire and the Hilna invasion
did not eclipse nor disturb the remarkable cultural movement that it
ushered in. As a matter of fact a Lirge number of independent king-
doms arose which became the seats of a high culture, no longer
Buddhist but Brihmanical. The Vardhanas of Thaneivara, the
Gurjara Pratibiras and Gahadaviias of Kanauj, the Palas of Bengal,
and the Chilukyas, Ristrakiijas and Pallavas of the South renewed
the glories of Gupta culture and art. From the final shattering of
Hilns power in India by Yafodharman, the ruler of Mandasor (A.D.
_ 533) and conqueror of Mihirakula, to the raids of Mahmud of Ghazni

at the beginning of the eleventh century, India enjoyed complete
immunity from foreign invasions except for the Arab conquest of
Sind, which was a loca! episode and had hardly any political con-
sequences for the country. Thus in the post-Gupta period India's



248 THE CULTURE AND ART OF INDIA

intellectual and religious ascendancy in Asia continued, along with
her supremacy in world trade and commerce, which brought gold

and silver flowing to her shores from the Roman Empire of the West.
and the newly exploited Golden Chersonese of the East. Mahodaya-

&7 under Harsa and Ya$ovarman, Kaémira under Lalitaditys and

Vinayaditya, and Pataliputra under Dharmapila became the

celebrated centres of a tolerant and Juxurious art and culture, The
great artistic achievements of the post-Gupta age were based on
figure sculpture and monolithic temple-building, seen at their best at
Ajantd and Ellora in the Deccan, Badami, Aihole and Pattadakal
further south, and Mimallapuram on the Bay of Bengal, All these
cover the early medieval art of India from the sixth to the eighth
century A.D. The keynote of the whole epoch is regional initiative
and development in art through inland communication, the complete
eschewing of Hellenistic-Roman influences owing to the confusion in
the West, and the broad migratory current of culture and art flowing
from the motherJand to the Hindu colonies snd kingdoms beyond
the seas.

Medieval Brihmanical Art, Supra-human and Dramatic

While Gupta art reflects the culmination of Buddhist culture,
medieval art embodies the renaissance of Puslinic and Tantrika
Hinduism. This may be best illustrated by the vivid contrast between
the classic Buddhist art of Ajanti and the medieval Brilmanical art
. of Ellora. The art of Ajantd is anthropomorphic, clear, sharp and
serene, like the myth of Mahiyana Buddhism, of which it is & superb
expression, The art of Ellora is supra-human, agitated, dramatic
and romantic, like the myth of Purfyic and Tantrika Hinduism,
which it embodies so magnificently. The dlusiveness and romantic
quatity of Ellora come from Tantrikism, Its canception of Mahimays
as nt once enchantment and wisdom, and of Maha-Sakti, which
beguiles man yet at the same time opens the way to his world-
transcending enlightenment, underlies the harmonious blend of

sensuousness and cosmic mystery, of human desire and supematural

tension in the handling of the colossal human-cum-superhuman
tableanx. At Ajantd Buddhist India worships Man the Master and

his destiny in nirvina, which is more glorious than the order and

harmony of the cosmos. At Ellora (seventh to eighth centuries)

Brahmanical India worships God and Sakti, Power and Tension,
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the mysterious and the supra-human; and vet what is elusive, trans-
cendental, and inscrutable manifests itself in the passion and
upimtimulmun:thednmﬁcemwﬁmulmnﬁid of man becomes
a part of cosmic manifestation and destiny.

Buddhist art, being humanistic and serene, is easier to appreciate
than Brahmanical art, with its tension and mystery. The latter
rejects the Buddhist notion of the primacy of Man in the scheme of
the universe, and expresses cosmic, trans-human moods and valnes
it plastic and poetic symbols. Creation and Destruction, Passion and
Freedom, in their supra-mundane aspects are the main concems of
medieval Brahmanical art, which finds joy at once in the infimte
tenderness of love and compassion, which perpetually creates lile,
and in the unrestricted fury of destruction that perpetually rebuilds
and transforms it. In medieval sculpture Siva is the principle of
dynamic tension or change and Visou that of order and permanence,
the two achfeving unity or synthesis in the humas soul, att aned to
the majestic thythm of the cosmos; while Maya, in her aspects of
Parvati, Kali and Laksmi, is the supra-mundane power of wisdom
and delusion, among the gods as well as in the world of
living creatures. Into this neutral, supernatural frame of reference
the myth and poetry of Puripa and Tantra have introduced in
addition the triumph of goodness over evil, of unity and stability
over chaos and disorder, and of silence and withdrawal over creation
and enjoyment.

The Divya-krivd of Archetypal Deities

The colossal Siva-Bhairava engaged in grim fight against the
demons, accompanied by both his consorts, the gaant, terrifying
Kali as well as the charming Pirvati, in the Dasivatira temple at
Ellora is among the marvels of Indian sculpture. The transcendental
fury of destruction directed at wickedness, the other aspect of
the radiation of God's redeeming compassion and love, is sugpested by
the sweeping, majestic diagonal posture. This is supported by the
movements of the varions hands and the heavy diagonal thrust of
the trident piercing the demon Ratndsura, who begs for mercy. The
entire group of figures, including Kall and Parvati, who can only be
discerned within the cave temple itself, vibrates with supramundane
tension and power. Similarly, the wonderful portrayals of Siva-
Nataraja, whose glory is depicted in kiivya in Kalidasa's Meghadiita,
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and the cosmic dunce of Chimunda or Kali, described in Bhavabhiiti’s
Malati Madhava, of Ravana shaking Kailisa and his humiliation at
the hands of Siva (in several versions), and of the slaying of Hiran-
yakaéynpa by Visnu in his lion-form, and of Mahigisura by the
many-armed Durgd, all embody more than human majesty, pride,
indignation and agony of soul—inevitable accompaniments to the
establishment of an ordered harmony out of the scheme of creation.
In Rivana shaking Mount Kailiéa (a theme referred to by the poets,
from Valniki to Kalidisa) we find the demon rather than Siva
symbolising the tumult of supramundane power. The assymmetry of
his wide-flung multiple arms reflects the futility of demoniac pressare
against the throne of God; for with perfect ease and elegance Siva
holds him in check with His outstrelched toe, Parvadi, however, is
terrified by the quake of the mountain and clutches her husband’s
arm. Her female attendant flies into the depths of the cavern; but
far to the right Siva's attendant sits vigilant and unperturbed, There
is hardly any Indian sculpture in which the contrasting attitudes of
gods, demons and men sre so dexterously and vividly nnderlined by
the architectomic devices and the interplay of light and darkness
within the cave. Thus are metaphysical notions and transcendental
moods dramatically expressed in momentous myth and tablean. The
supramundane activity (divyakriya) of archetypal deities playing
out the conflicting generic attitudes and emotions of the human soul
embodies, in Nietzchean fashion, medieval India's acceptance of
universal tension and pain, power and insight.

The difference between the treatment of figures at Bidami, Ellora
and Elephanta om the one hand and at Mamallapuram, where we
come across the great carving of the Descent of the Ganges, on the
other, is cansiderable. Although the themes are the same, cosmogonic
and derived from the various Puriigas and Tantras that came to
dominate Indian thought from about the fourth century A.p., the
Dakkhini sculptures are charncterised by a massiveness and most
summary treatment of body and limbs, often underlined by the
claborate decoration of crown, apparel and weapons, whereas the
South Indian sculptures show & necvous, though disciplined, sinosity
and the mellifluous outline of a somewhat lyrical style, reminiscent
of the Amardvat] tradition. On the whole the dynamie rhythm of
mass and the concentrated vigour of rounded forms set harmoniously
in the architectonic arder, charmcteristic of the medieval art of the
Deccan, otilise most fully the possibilities of chisroscuro in cave
sculpture; and they are true to the eternal nature of the cosmic or
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mythical themes, Yet in spite of the majesty of the themes and the

iconographical conventions, it is remarkable how an astonishing
vitality in the treatment of human forms, derived from the sensuous
fullness of life that we see developing at Safichi, Ajantd and Amard-
vati, triumphs in the rock sculpture at Ellora and Elephanta, The
freshness of the youthful figures of Siva and Parvati in their numerous
poses in Kaili4a and Elephanta are the result of a balanced combina-
tion of supple curves with breadth and heaviness, of the restfulness
of stone with the surge of energy springing from the unformed rock
and the vibrating light and darkness, plastically conditioned.

T'he Mahesvara Image at Elephanta

The post-Gupta Brihmanic renaissance absorbs the confluence of
the cultures of Aryivarta and Daksinipatha at various levels. It
assimilates the ancient phallic cults of lifigam and yoni, Pasupati-
Rudra and the Mother-goddess with the purity and discipline of Yoga
and the absolute idealism of the Vadanta. It harmonises the sotithern
wisdom of sother-earth and the human body with northern subtlety
and refinement of spirit, The magnificent set of scuiptures at
Elephanta represents in particular a synthesis of Arylvarta and
Daksina tradition, both spiritually as well as artistically. They
blend the largeness, weightiness and sustained power of the Daksina
form, adapted to architectonic composition in the rock-cut cave, with
the suavity, sublimation and sensitive modelling of the temple
images of varta.

Four millennia of the religious fears, anxieties and fulfilments of
the primitive aboriginal races, foreigners und Indo-Aryan peoples,
with their ethno-regional differences, seem to be epitomised m the
strange, composite image of the MaheSvara, representing the three-
fold aspects of the Cosmic-Spint, the serene Siva-Mahfideva (the
Absolute, in the middle), the frowning skull-crowned Aghora-
Bhairava (the Terrible, on the right), and the charming, bejewelled
Uma {the Goddess, on the left). This majestic figiire was i
with the artistic excellénce of an epoch in which the high-water mark,
the peak of perfection, of the rich cave sculpture of India was reached.
In the rock cave the marked contrasts of light and shade enhance the
dramatic effectiveness of events that are conceived, as all life is in
Indian philosophy, as illusions set against the matrix of Eternity,
symbolised by the unlimited and nebulous darkness of the pristine
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grotto, Whereas Gupta sculpture reaches the zenith of plastic expres-
sion, the expression of the clarty and hliss of the human
mind, throngh Yoga, the sculpture of the Deccan finds the bliss and
serenity by delving deeper and decper into cosmic life and destiny,
where both angelic as well ss elemental, dark forces are astir. In the
grander and weightier images of the Deccan, man's equipoise is the
order and balance of the stellar universe, and his tension the pent-up
tury of the cosmic cataclysm, From the viewpoint of formal values,
the sculpture of the Deccan represents, for India, the climax
of dynamic balance and sustained rhythm and tension in the plastic
mass, born of the womb of the unformed rock, and rich with the
silence and piled-up power of the earth and the mystery and elusive-
ness of the atmosphere, vibrating with light and darkness in the caves.

Tconography versus Formal Values

Teonographical canons were developed in the medieval period m
the Silpa-4istras, and both Hinen-Tsang and I-tsing mention the
dilpasthana Vidyd as the second of ‘the great #8stras of the five
vidyds' that constituted the basis of general education and culture
in India. But these canons hardly interfered with the sculptor’s
freedom of treatment, éxcept in mediocre works, and they served
mainly as aids to the contemplation of divinities in worship, On the
other hand, they were well understood by the people and promoted
a profound intimacy between art, contemplation and mitual in a
community of culture. Abowve-all, such iconogmphical conventions
were dominated by the Purinic syntheses of Vaisnavism and
Saivism, which are perpetuated by Ellora and Elephanta. At Ellora
we have not merely figures of the ancient Yaksis, accompamied by
dwarfs of the Kusina period, but also river goddesses of the Gupta
middle-land, and not only Saiva but also Vaisnava sculptures,
distributed impartially, and exhibiting unusual vigour and elegance.
Similarly st Elephanta on the left of the massive triple-headed
figure of Siva-Mahedvara we have the entire heaven (Vaikuptha) of
Visnu, It is the syneretic spirit of Puriinic Hinduism, with its wor
ship of the Trinity, Brahma-Siva-Vistu, as the Indivisible One,
s0 nobly revealed in the kiivyas of Kalidisa, that subordinates in
medieval Indian sculpture a hieratic iconogrphy to formal sculptural
values, and accounts for its amazing freshness and vigour.




CHAPTER X1V

THE THIRD REFORMATION

THE RISE OF SANKARA VEDANTA

Sankara’s Victory and Spiritual Herilage

arthtdmuitheﬁ:ﬂmdtha.nhthamtm}fahﬁmm?mmg
Brihmaga monk was engaged in a philosophical conquest, or

yet s0 young hnwmmmhmmyvintmagﬂnﬂthnmdmbmble
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systems. Thus was ushered in the third Reformation, concerned
with the exposition and orgamisation of an uncompromising trans-
cendental monism, the Kevala-Advaita, The valiant scholastic
thinker was Safikara (788-828), who grounded the Vedinta, i.e., the
gist and culmination of the Vedas, on the reconcilistion and synthesis
of the wvarious current philosophical schools, true 1o the broad
spiritual tradition started by the Upanisads.

Sankara's Advaita Vedinta was strikingly differsnt from the
Vedinta of the Mahibhirata and the Maitn and Svetddvatara
Upanisads. Its basic concept is the potion of Mayil. or ilhuston, which
appears in the Rigveda, where Indra is referred toas assuming many
forms through lis illusions. The Upanisads further developed the
Mava notion. The Svetidvatara explains the illusory nature of the
world and describes the Lord of all beings as mayavin.
developed his fully-fledged concept of Mayi from the Kanka of
Gaudapada and from the Buddhist notion of Avidya. According to
&yikara the world is not only due to Mayd but is also Mayi. The
kmmmmhduf;mpmes&uhsﬁcmmbimdin
with the tolerance and broad intellectual sweep of a real philosopher
and the imagination of & true poet. After his most remark-
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able success in the metaphysical combats he won the title of

Sanmatasthipandchirya _

Sankara was born in A.p, 788, into a Nambiidrd Brihmana family
in the village of Kaladi in Malabar. After the completion of his studies
he became a monk, obtaining his initiation from a great ascetic
teacher, Govindapida. Such was his fame as a yogi that legends
attribute his conception to a miracle ol Siva and maintain that he
became a master of all the vidyiis, sacred and secilar, in his sarly
childhood. He is also said to have caused a river, Vegavati by name,
to come to his mother’s door in order to save her the trouble of going
far for her ablutions, Govindichirya was the disciple of Gaudapada
{seventh century), who assimilated into the Advaita scheme some of
the best of the metaphysical speculations developed by thé Buddhist
Vijiiina-vada and Madhyamika schools, without reliance on any
theological text or revelation. Gandapida probably belonged to
Bengal (Gauga), where the Buddhist intellectual climate was re-
sponsible for his use of many Buddhist metaphors, arguments and
words. Some scholars consider that he may even have been an actual
Buridhist. But on the whole the consensus of opinion appears to be
that the ideas he puts forward were developed independently of the
Buddhist system by an exponent of the Vedanta hailing from Bengal.
Thus Sankara's spiritual lineage, stemming from Gandapida,
favoured a synthesis based at once on logic us well as on intuition, or
aparoksinubhiiti,

The post-Gupta era was charucterised by the syncretic trends of the
various Purfinas and Tantras, whose influence became wide and desp.
These works, which often exaggerated the claims of sectarian deitics
among the masses, remained holf-reconciled. The Vedas and
their adjuncts, belonging to the older Brihmanism, comprised an
ocean of wisdom too deep and inaccessible for the ordinary person,
while Buddhist scholars had poured scorn on the ancient scriptures

for generations. Even the Bhagavad Gita, the epitome of Brihmanical

wisdom, is too eclectic and uncertain in its emphasis for the common
man, Into a world of changing thealogies, mythologies and philo-
sophical systems, bewildering in their complexity, Tantrikism,
whether of the Buddhist, Siddha or Hindu variety, introduced
heterodox modes of worship full of extravagances and abominations,
making confusion worse confounded.

e |

1’
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The Renovation of Hinduism

Safikarchirya's great task was to reach a fresh integration and
synthesis of Brihmanism. In his Siitrabhasya (i, 2, 27) we read that
the entire world was being agitated (Akuli-kriyate) by the
Buddhists. The renovation of Hinduism, $o that it superseded the
popular Buddhist philosophy and discipline, was largely the work of
Sankara. In the seventh century Hiuen-Tsang found Buddhism
already in a state of decay in India. The degradation brought about
by the Vajmyina rites and the immorality i the monasteries and
nunneries discredited it, According to tradition Nagirjuna expelled
thousands of monks and nuns in order to save the purity of
the Buddhist order, The Buddhist doctrines of void and absolute
idealism did not suit the common people, and disregarded the social
side of life. Sankara’s exposition of the non<duality of Brahman ran
on parallel lines to the Vijhina-vada of the Mahayfna, elaborating
as he did the theories of Gaudapida’s celebrated Kariki. Saakam’s
spiritual grandfather comes perilously near to Mahiyina mhilism.
Gaugapida denies the reality of the objects of perception as well as
of causation and change. The phenomenal world is constituted by
the swift vibrations of the mind, and resembles the faming
wheel constituted by the fire-brand as it is swung round and round
{alitachakra), The empirical world exists only by virtue of ignorance
or avidyi. "There is no dissolotion, no beginhing, no bandage, and
no aspirant; there is neither any one avid for liberation nor a libernted
soul. This is the final truth’, It was the genius of Sankara to free the
Vedinta from the pure subjectivism of the Buddhist Vijfidna-vada
and posit both Brahman as well as the world, which according to
him does not depend upon the percipient. Safkara says in his
Upadeda Sihasti: ‘Only he who has abandoned the notion that he has
realised Bralman is a knower of the Self and no one else”. According
to Radhakrishnan, Satnkara’s is an ontological idealism and not an
epistemological one. ‘He tejects the theory which identifies the
essence of a thing with our perception of it. To say that the self is
the foundational reality is not to say that our awareness constitutes
the reality of the object'. Westemn thinkers are apt to attribute
a lifeschilling, inhuman sterility to the Advaitn Vedanta, littie
apprecisting the grandeur of the cosmic Universal-Self {Atman-
Brahman) in that serene silence reached through the intellect-
and logic-destroying paradoxes of Badardyapa and Sankam.
And this really represents ‘the gist of the whole meaning of the
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Vedas' (Vedinta)—the culmination of the monistic Rig-vedic
heritage. _ -

Safikara had also to deal with a new menace to Brihmanical
culture, from Moslem proselytisation backed by the might of arms.
Here and there in the Malabar coastal towns. such as Koulam,
Muslim traders had already been settled for about a century and
were known as Mappillas; and King Cheraman Perumal, the last of
the kings of Malabar ruling at Kodmagallur, became a convert to
Islam. Conversion was proceeding steadily, and mosques were being
built and receiving realous support from the leaders of the Muslim
community, who were employed in South India as ministers,
admirals, and farmers of revenue, Thus Islam was gaining influence
and entrenching itself. Safikara must have realised the peril to Hindu
culture that this represented; the conversion of the King of Malabar
must have been a sensational event and eye-opener.

The Demolition of the Pragmatic Mimamsd School

Sankara's first intellectual encounter was not with the Buddhists
or Jains, but with the exponents of the Mimimsi school of philo-
sophy. Founded by Jamiini, and developed under the influence of
Sabara Prabhikara and Kumirila (seventh and eighth centuries),
this school gained great ascendancy in India in the seventh and eighth
centuries. The Mimdmed doctrine is pure and simple rituslism,
grounded on the belief that if man performs the acts enjoined by the
Brihmanas, such as the Five-fold sacrifices (yajfia), the offering of
oblations to the sacred fire (havana), and charity (dina), and refrains
from the forbidden acts, viz., drinking and injury, he obtains eman-
cipation (moksa). Mahiivira, Sabaraswiimi, and Kumarila are, like
the Buddha, completely silent about God. Heaven is not clearly
defined. The Mimimsakas take a pragmatic view of life and strongly
emphasise human obligations, which in the Vedic system of rituals
relate man to the cosmic scheme of life, Their doctrine, though
socially defensible, was a serious challenge not only to the older
Bhagavatism of the Gupta age but also to the Purinic theism of the
post-Gupta period, which received a fresh accession of strength from
the Tamil mystical movement, On Sankara's memorable debate in
Malwa with Mandsna M, the leading supporter of the Mimimsi
at the time, hung the jssue whether India would accept as a national
religion a soul-less mtualism, a self-sufficient Dharma, or system of
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obligations and ceremanials, without the inner spirit. Sankara, of
course, won, and India was saved from what the Giti calls hypo-
critical religion (mithyichamj, which became predominant in the
seventh and eighth centuries in India, along with temple worship.
But such was the bitterness created that he was dubbed a 'concealed
Buddhist’ by the Mimimsakas,

Safikara’s reconciliation of the claims of the Vedic scheme of duties
and pure knowledge rests on this stressing of the relativity of moral
and spiritual progress (adhikira bheda), Karma is not an indispensable
means to mukti; it is an aid to self-discipline and self-knowledge,
and consequently an indirect and remote meany (upakirika). The
importance of Mimimsi, which stresses karma exclusively as the
means to mukti, consists today largely in its logical apparatus and
canons of criticism and interpretation, ie., its method of intellectual
discipline, For centuries in India the courts of justice always included
the Mimamsakas, Sankara’s system begins as ‘an enquiry into
Brahman' in conttast to the ‘enquiry into Dharma’ of Parva-
Mimims3, which he demolished.

The Profound Philosophical Synthesis of the Kevala Advaita

With Sankara the Upanisads, the Brahma-Sitra and the
Bhagavad-giti constitute the three-fold basis of the Vediinta. In his
famous commentaries on the Prasthiina Traya he discnssed and re-
jected the views of all the current philosophical schools of Indis,
the Sankhya, the Nydya, the Vaisesika, the Pirva-Mimimsi, the
Pafcharitma and the Pisupata, as well as Buddhism and Jainism,
From Buddhism and Saivism, through Gaudapada, Sankara adopted
and incorporated the Vijfiina-vida and the Siinyavida of the
Mahayina and the Spanda-viida of the Pasupatas. Many of Sankara’s
theories are still older. As Ingalls observes, “The douyble standand of
interpretation, nltimate truth and conditioned truth; was used by the
Buddhists, as was also a theory of avidyi not very different from
Sankara’s. The world as vivarta, or perversion, of Brahman instead
of paripima, or development, is to be found in Bhartribari, The
theory of adhyfisa, or false super-impesition of the non-self on the
self, goes back to the Saakhya, It is the synthesis of these various
theories that is Safkara's and is something quite new in the history
of Indian philosophy’. It was Safikara’s broad intellectual sweep,

brilliance and catholicity that accounted for his phenomenal success;
R
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while rejecting many of the developments of Buddhism and Saivism
fie assimilated their main doctrines. Yet his. canception of the
Advaita carried on the direct doctrinal tradition of the Upanigads
and the Brahma-sitras. The Padmapuripa states that the Maya
doctrine i an untrie science and is only concealed Buddhism, But
here Mayd is misunderstood. MiyR in the Vedinta is the illusion
superimposed upon reality as an effect of ignorance.

The Crest-Jewel of Wisdom (Viveka-Chiidamani), one of Saftkara's
profound philosophical works, puts the matter thus: “As long as there
is this error, 5o long this (connection with jiva) created by false know-
ledige exists; just as the illusion produced by error that the rope isa
cnake lasts only during the period of error; on the description of the
error o snake remains: it is even so”. The pure self without limiting
‘screens’, or upldhis, is beyond all error or illusion. The upadhis are
represented by name, form, action, class, attribute and division, In
another celebrated work, Self-knowledge, or Atmabodha, Sankars
says: ‘By negating all the upadhis through the help of the scriptural
statement ‘It is not this: It is not this’, realise the oneness of the
individnal soul and the Supreme Soul by means of the great Vedic
aphorisms’, “Thou art the universal, anly sel, though unaware of it".
The well-known injunction of withdrawal or negation, "Neti, Neti’, is
derived from the Brihadaranyaka Upanisad (1L, iii, 6); while the
great Vedic aphorisms include: (1) "That thou art' (Sima-veda,
Chhandogya Upanisad VI, x, 3)i (2) "This Atman i Brahman'
(Atharva-veda, Mindikya Upanisad, Brihadirapyaka Upanisad
11, 5, 19); (3) ‘Consciousness is Brahman' (Rig-veda, Aitareya
Upanisad V, 3); and {4) ‘1 am Brahman' (Yajur-veds, Brihadar-
anyaks Upanisad 1, iv, 20).

Sankara culled from the Vedas and the Upanigads the various
formulae and mantrams of meditation on Atman-Brahman that
have since been followed by monks and the lay intelligentsia through-
out the country. The great formulae, or mahivikyas, of Vedintic
illumination were recovered by the leader of neo-Brihmanism from
the vast sea of Vedic truth, which is unfathomable even for the
average intellectual. :

The Philosophia Perenms

It is noteworthy that in promulgating his Kevala Advaita theory
Safikara is far less concerned with the refutation of Buddhist philo-
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sophy than with other current philosophies. In fact in his Bhisya
an the Brahma-Siitra his criticism of the Sankhya system is. more
trenchant and comprehensive. In the Advaita Vediinta the dialectic
of the universe is the manifestation of a non-dual transcendent and
vet immanent principle, from which issues the world of names and
forms, and which nnderlies and impels it. The Siakhya dualism of
transcendent non-material monads and natura habwrans, nf Poruga
and Prakeiti, is thus surpassed. The Vedinta completely rejects
both the basic Siakhya notions of the plurality of lifemonads and
the substantial character of nature, or the world, According to the
Vedanta, the pure Self is the supreme, devoid of all attributes and
definitions, higher than 'God', which is the greatest and most subtle
of all illusions, We here find Safikara and Frend meeting on common
ground. The self is the only reality, sheer consciousness, untramelled
by any upddhis, contents, qualifications or limitations—complete
bliss. His famous commentary on 'Vijidnam Anandam Brahma' in
the Brihadiranyaka Upamnisad, which runs over several pages, ends
with the assertion that Brahman knows neither kmower nor object
of knowledge, it simply is knowledge: Brahman finds bliss in no
object, it simply is bliss.

To many Western thinkers, however, such a grand conception,
derived from the Upanisadic mystic way, Is not frue philosophy.
In his well-known commentary on the Mandikya Upanisad,
together with Gaudapida’s Kirika, Safkara bas a magnificent
passage on the aim of philosophy. Philosophy dedls with the totality
of data, rooted in the co-ordination of man’s three states, of waking,
dream and deep-sleep. When systems of philosophy are based an the
waking state only they become multifarions and contradictory.
Beyond the waking, dream and deep-sleep stages is the Fourth, or
Tuoriya, the Transcendental, which is supreme, immartal and change-
lessthe sssance of the sell. Sankara invokes it in these worids:

‘May the Turiya which (through Miya), having identified itself
as the entire universe, experiences (in the waking state) the manifold
gross objects of enjoyment through jgnorance and attachment;
which again, during the dream state, experiences, being enlightened
by its own Iight, the subtle objects of enjoyment, the objects that are
brought into existence by its own internal organ; and which, lastly, in
dreamiless sleep withdraws all objects (subtle as well as gross) within
itself. and thus becomes free from all distinctions and differences;
(may this Turiya, which) is ever devoid of all attributes, protect us',

The doctrine of the four states of consciousness, waking, dreim,
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dreamless sleep and the Fourth, or Transcendental, of which we have
the most magnificent exposition in Gasdapdda’s Kiriki, serves in
the Vedinta as the ‘stairway’ by which the self ascends beyond
illusion-produeing thoughts; feelings and experiences, and uitimately
establishes itself in its pristine majesty (mahimi). Then is the self
realised as the Blessed, Peaceful One, Who is the only cause of the
origin and dissolution of the world (Satikara’s Nirvins-maijar)-
The differentiation of the four states comstitutes the core of the
introspective psychology of the Vedianta-yoga.

In the Vedintic samidhi man does not even permit his mind to
enjoy the bliss that the yogl experiences, for the mind is not separate
from atman-brahman and the bliss is eternal; the mind should with-
out effort realise its true matrix neither in the inactivity or oblivion
of deep sleep nar in distraction by external objects in the waking
state of consciousness, nor again in attachment to the vogic happi-
ness, but in complete Silence, when it does not manifest ttself in any
form of external object and activity but realises the nom-dual
Brahman in all forms and names of the manifested world in the same
manner; the mind then resembles a flame of lght kept in & windless
space (Sankara’s commentary on Gaudapida Kirkd, IT1-44-46).
This experience is inefiable, profoundly mysticsl. The ultimate truth
of Sankars Vedinta is that there is only one entity called the Brah-
man or jiva; there 15 no separation between them.

The Paradoxes of Self-abasement and Self-exaltation

With all his personal monotheism, there is a profound mystical
vein in Sahkara’s thought which stems from the powerfnl South
Indian theistic movements of the Adiyars and Alvars; movements
that had been waxing stronger and stronger from the fifth century
onwards, with & pronommced emphasis on sin and self-abasement,
individual responsibility and, above all, on God's fmmanence and
redeeming love for the least and lowest. Safikara sings to Visnu:

‘Even when I am not duality’s slave, O Lord,

The Truth is that I am Thine, and not that Thou art mine;
The waves may belong to the ocean,

But the ocean never belongs to the waves'.

In his hymn to the Divine Mother for the Forgiveness of Trans-
gression he says:
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A wicked son is sometimes born,

But an unkind mother there cannot be.
Nowhere exists in all the world
Ancther sinner to equal me;

Nowhere, & Power like Thyself

For overcoming sinfulness:

O Goddess, keeping this in mind,

Do Thou as it pleases Thee'.

But Sankara is not the creature and servant of the deity-in-
human-form: but of the inscrutable and transcendental One. From
her emerges both the universe and its Lord. Thus does he offer his
prayer to Annapirnd, the Divine Nourisher of the Universe:

*Thou who bearsst the manifold world of the visible and the
invisible,

Who holdest the universe in Thy womb;
Thou who severest the thread of the play we enact upon this earth,
Who lightest the lamp of wisdom, who bringest joy to the heart
of Siva, Thy Lord;
Thou who revealest all the letters, from the first to the last;
Maother of the cosmos, gross and subtle, and of its Lord as well;
Ruler of éarth and heaven and the nether world,
Who dost embody in Thyself the waves of creation, sustenance
and dissolution:
Eternal, uncaused Cause, who art the thick darkness of the cosmic
dissolution;
Thon who brmgest desire to the beart of man; who dost bestow on
him well-being in the world;
O Thou, the Queen Empress of holy Ki&, divine Annapiirpi,
Be pracious unto me and grant me alms!"

Saikara purged Tantrikism of its abominations and extravagances
and upheld Samayichiira, as against the Vamiichira Saktism of the
Bhairavas, GEpapatyas, Kipdlikas and PiSupatas. One of the
authoritative works of Saktism, the Prapafcha-sira-Tantra, was
written by Saikara. Here the conception of the primordial Sukti,
or Energy, is as important as thal of the underlying Absclute
Brahman, Sankara is also credited with the composition of the Waves
of Bliss, or Anandalashari, one of the most profound and sincere
books of hymms to the Mother of the Universe on the plane of bhakti.
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He inveighed against both: ritualism and idolatry. In his Aparo-
ksinubhiiti he combats the exaggerated claims of yoga. “The best
posture is neutrality towards all objects. The best regulation of hreath
is the contemplation of the delusion of the world. The best with-
drawal of the senses from objects is the identification: of salf with
them. The highest contemplation is the realisation of the Whaole, the
Absolute, or the Brahman without reference. The highest samadhi
is the complete cessation of any kind of mental activity’. An un<
compromising transcendental monist as ho was, Sankara through his
paradoxical mind-destroying Siitras reached an afirmation of the
majesty and dignity of the self beyond the bounds of sense, logic
and word hardly paralleled in the history of the world's religious

experience.

‘Death or fear 1 have none, nor any distinction of caste;
Neither father nor mother, nor even a birth, have I;
Neither friend nor cammde, neither disciple nor gur;

{ am Fternal Bliss and Awarmess—I am Sival Tam Sival
I have no form or fancy, the All-pervading am 1;
Everywhere 1 exist, and yet am beyond the senses;
Neither salvation am I, nor anything to be known;

I am Fternal Bliss and Awareness—I amn Sival 1 am Sival"

The Versatility of Sankara’s Genius

Sankara’s unigque achievement in rehabilitating Brihmanical
culture was due to his rare combination of the talents of a meta-
physician and mystic, religious dialecticlan and poet, and leader
and social reformer. Some of his hymns, such as the
Daksinamirti, Siva-aparadha-ksamapana, Hastimalaka and Bhaja
Govindam, are characterised by great charm, tenderness and smooth
flowing thythm, in spite of their metaphysical background; while
his Cudgel for Delusion, or Mobamudgara, whose metre is influenced
by apabhraméa, or folk poetry, is one of the best poems in Sansknit
literature. The following is a superb passage from it which is
reflected upon by thousands in India:

"Epherneral is the life of man

As rain<drops on the lotus leaf;

Association with the wise, even for & moment,

Is the boat that ferries across the sea of samsira’,
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The intellectuals of modern India are mostly adherents of the Advaita
Vedinta; they accept Safikara’s intespretation of the Brahma-
sfitras and seek to relate their notions and paradoxes to the con-
clisions of modern physics, mathematics and metaphysics.
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sense and administrative ability. For the first time in Indian religious
history the foundations of Brihmanical monachism, after the model
of the Buddhists and Jains, were laid by Safikara, under the authority
of four monasteries in the different quarters of the continent, Srifigeri
in the south, Govardhana in the eas!, Dvirakd in the west, and
Badari in the Himalayas. The entire Hindu community of India was
to be ruled from these monusteries by the ten different orders of
ascetics, or Samnyasis (dasandmis), that he founded, The ascetics
themselyes were graded according to their degree of self-realisation
into four categories, the Brahmachirins, the Dandins, the Pari-
vrajakasand Paramahamsas;and there wasneither caste nor ritualism
nor sacerdotalism among them, as in the Buddhist order. Such a
system still persists in the country. dafikara avoided the mistake of
the Buddha by excluding women from the ascetic orders. For the
lnity Sankara stressed that the way to the supreme knowledge begins
with a sense of detachment; and indeed detachment is the royal oad
for both ignorant and wise seekers (Safkara's commentary on the
Bhagavadgitd, XTI 12). Until perfect knowledge is obtained,
Gahlara insists in the Upadesa-sihasri, all prescribed duties
“nd works must be scrupulously performed. His famous commentary
on the Bhagavad Gitd stresses on the whole detachment and goodness
mther than premature samnyisa. Thus a sireauous moral discipline
and a code of duties without ego-attachment are an integral part of
the Vedantic scheme of life. True knowledge is the amm; elabotate
technical learning is of little avail. "You foolish man, worship the
Divine Shepherd: When your appointed time comes and death con-
fronts you, no repetition of Pinini's rules will save you', Tf Safikare
had not died prematurely at the age of thirty-two, the spiritual
unification of India that he achieved through the efiorts of lus
Dasa-nami-samnyisismight have beena prelude toa common political
consciousness in the country that could have successfully withstood
the Muslim onslaught.

Sister Nivedita observes; "Western people can hardly imagine &
personality like that of Satkarichirya. In the course of a few years
to have nominated the founders of no less than ten great religions
orders, of which four have fully retained their prestige to the present
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day; to have acquiredsudmmof Sanekrit learning as to create @
distinct philossphy, and fmpress himself on the scholarly imagination
of India in a pre-eminence that twelve hundred years have n

sufficed to shake; to kave written poems whose prandeur makes them
unmistakable, even to fareign and unlearned ears; and at the same
ﬁmﬂtuhnwliwd\ﬁthhisdisdphsmauthnmdhntlmgingﬂnd
simple pathos of the saints—this is the greatness that we must
appreciate but cannot understand. We contemplate with wonder and
delight the devotion of Francis of Assissi, the intellect of Abelard,
the virile force and freedom of Martin Luther, and the political
efficiency of Ignatius Loyola; but who could imagine all these united
in one person’. To the versatility of his genius he added youthfal
vigour and inexhaustible zeal, which enabled him to traverse the
_ whole of India, combining in himself the roles of scholastic, svangelist
and organiser, ATgUIng, expostulating, censaring and infecting every-
" one with the grandenr of his philosophical system, and of his vision

of a united, spiritual India.

The Influence of Vedanta

Such a united India was for monks and laymen alike, for philo-
sophers and men of the world, and for Brahmagas, Sidras and
women. Many long centuries after the Boddha, Safkarn made out
the strongest case for the eligibility of Gtidras and women, for the
highest knowledge (cognition of Brahman), which according to him has
nothing to do with Vama or Asrama duties. In the post-Gupta period,
the Mahabharata and the Purinas, sometimes called the fifth Veda,
were specially composed for the instruction of Stidras and women,
But in respect of Vedic wisdom, Sankara, citing many instances, such
as Vidura and Dharma-Vyadha from the Mahdbharata and Vacha-
\navi from the Upanisads, insisted on the equality of Sidras and
women in status and privilege. “Knowledge i5 open to everyone who
is desirous of it', Sankara declares, ‘prayer alone qualifies for know-
leclge’. His implacable antagonist, Raminaja, dencunced him for his
view that the Stdra was not excluded from knowledge of Atman-
Brahman, and tried to prove that this was erroneous. Safkara's
emphasis on the rights of the lowest caste and of women, and on the
metaphysical principles of Varna, in which it is not the accident of
birth but the spiritual status that matters, sounds strange to modern
cars. For the Great Reformation that he initiated in the country, not
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products of centuries of Buddhist thought. For many hundreds of
years it generated a vast amount of philosoplical literature dealing
with the absolute idealism and mysticism of the Kevala-Advaita;
while from the eleventh to the sixteenth centuries the schoals of
Ramanuja, Madhva, Nimbarka and Vallabha rose by way of accept-
ing the various degrees of advaita, For generations the philosophical

ﬁm’ﬁnfﬂmmimﬁsmtnﬁmtheisms;ﬂsuughtahmﬂ
defence and exposition on the basis of the Vedinta-siitras, after the
pattern of Safikara's classic treatment. The philesophical develop-
ments of Vaispavism and &aivism in the South, the Tantrika and
Chaitanya-Vaisgava schoals in the North-east and the medieval
mystical schools of Northern India, from Gujarat to Bengal, were all
fecundated by Safkara's doctrines of the identity of Brahman-
Atman and the veil of Mayi. Many are the mystics and prophets in
Indian religious history, attached to the worship of Siva and Durga.
Krisna-Gopila of Ramachandra, Basava or Vithova, who are also
thorough-going  Vedintists. The new formal logic (nava-nyiya),
which was first formulated by Gangesa in the twelfth century, with
precise definitions and discussions of logical conceptions, inferences
and consequences, and which before long won its place as the
dominant subject of study throughout India, itself became an adjunct
to Vedanta speculations. Thus the elaborate philosophical discussions
of advaita, dvaita, visistidvaita, iuddhiidvaita and bhiedibheda were
all orientated to the Vedantic scheme of thought. Even the entire
Alafikira-43stra was based on speculation concerning Anandarasa,
which was identical with the Brahminanda of the Upanisads and
Vedinta Sdtras. Such was the all-pervasive influence of the Safkara
Vedinta doctrine, The Vedinta represents one of India’s great
metaphysical interpretations of the highest universal consequence.
It blends philosophy, characterised by complete freedom frotn dogma,
ritual and social and institutional contexts, with a transcendental
mysticism; and it is entirely free from the limitations of faiths and
beliefs derived from particular inspired books, prophets and races.



CHAPTER XV

THE TANTRIKA SYNTHESIS
AND ITS TRIUMPH

FROM YAJRA TO SAHAJA, FAOM YOGA TO lhhlll}ﬁ'

The Ancient Cult of the Female Principle

woRSHIP of the sexual principle has an ancient and obscure history
in India. The Tndus Valley had its cult of the phallus and worship of-
the Primordial Mother in common with the Mediterranean region. The
lotus plant issning from the womb of 1 Harappa goddess and the
emblems of male and female argans that we come across in the Indus
culture are prototypes and traditions that still Hve in Tantrikism.
Along with worship of the sexual principle magic and charms, which
play such important roles in the Atharva-veda, were also handed
down by the Indus civilization. In Rig-vedic culture we find many
goddesses, the most significant being Aditi, Prithvi and Sarasvati,
with her variants Il and Bharati, They are the Great Mothers of
the Indo-Aryans: In one Rigvedic hymn Sarasvati is mentioned as
supreme among the mothers and among the gpoddesses. The famous.
Devi-Suikta of the Rigveda, which constitutes the genesis of Purinic
Sakti worship, is 2 hymn to the Mother Goddess, who is identified
with Brahman, the Primal Being, and Vik. In the age of the
Upanigads and the Brihmanas we come across Umd (Babylonian
Umima) as well as Ambik3, Bhavini, Bhadrakili and Durgi. It was
Umi-haimavati who could tell Indra what Bralman was. The
Mahdbhirata describes her as the great goddess (Mahddevi or
Mahesvari), identical with Sarasvati and Savitri, the mother of the
Viedas and the source of all knowledge or revelation,

¥rom very carly times a distinction was made between legitimate
and illegitimate worship of the sexual principle. We have clear
evidence of this from GunAdhya, who describes the worship of
Mahakila with Tantrika rites at Ujjayini in about the first century



THE TANTEIEA SYNTHESIS AND (TS TRIUMFH 267

.c. By this time a cleat division had been established between proper
and improper practices, The ancient Agama texts embodied the
principles of legitimate, right-hand Tantrikism; and they formed the
basis of Abhinavagupta's Tantriloka, which belongs toabout A.p. 10,
Mazhiyina Buddhism was from the beginning influenced by the
warship of the female principle of Sakti. The Saddharma Pupdarika
has a whole chapter on Dhiragis, or invocations to a female deity or
power; demi-goddesses are also mentioned as protectors of the Sfitra
and its readers, Chinese translations of the Dbiranis were hegun at
thé beginning of the third century AD., Thus Brahmanism and
Buddhism were equally influrnced by this time-honoured form of
worship, which seems to have been first systematised and co-ordinated
in the Buddbist Mila-Kalpa and the Gulya-samija Tantras, the
earliest Tntriks texts, composed in the second and the third century
A, according to Benoytosh Bhattacharya. The great Muhayina
patriarch Asanga (fourth century A.p.), in his Prajfipiramitd,
echoed the basic notions of Sukti worship as a means of atiaining
the highest wisdom (prajiia, vidyd or sGnyatd), following the
governing principle of the above Tantrika text. His Mahayina-
Siitrilafikira refers to certain sexual-religious exercises. According
to difierent Buddhist traditions one or other of the patriarchs Asaiga
or Nagirjuna is said to have been the earliest exponent of Buddhist
Tantrikism, having derived it from Maitreys of the Tusita-heaven
and the Buddha Vairochana respectively.

The Populayity of Sakti Worship in the Gupla Age
The Gupta age, with its clarifiying and synthesising activity, had

a profound infiuence upon the development of Tantrikism. The
Puranas reveal within the Bralimanical fold & proliferation not merely
of gods but also of goddesses, on the basis of the ancient cosmogonic
differentiation of the Absolute into the sexes—Puruga and Prakriti,
Brahman and Maya-Sakti. The Gupta age managed to reconcile
and synthesise the Puripas and Tantms by making the sexual
dichotomy of Purusa and Prakriti of the Safkhys philosophical
system, and of Brahman and Miya of the Vedinta, the basis of
Tantrikism: Siva and Sakti having the same role or function as
Purnga and Prakriti.

In ancient Brahmanical thought Prakpiti or Miya is Becoming—
the dynamism of the Supreme Being, Brihman or Purnga. Thus



268 THE CULTUERE AND ART OF INDIA

all the gods of the world surrender to the Primordial Feminine—
Sakti or Devi. For the salvation of the universe even Siva, in the
Kaliki Purina, is urged by Brahma to take a wife. In Kilidasa's
invocation at the beginning of the Raghuvaméam, we find the in-
separableness of the creators of the Universe, of Siva and Parvati,
and of the unity in duality, the fundamental notion of Tantrika
culture; Sakti, like Brahman, reconciles opposite categories. In
the Bhagavadgita there i5 also the conception of the Supreme Being
as the Seed-Bearer and Prakriti as the genetrix of the Universe.

Throughout the Gupla epoch Durgd obtained popular worship
under such difierent names such as Ambiki, Mahisisuramarding,
Kityiyanl, Parvati, Gauri, Bhavini, Bhagavati, or simply Dewvi,
One of the Gupla inscriptions {No, 17) alludes to the construction of
a temple for the worship of the Divine Mothers (mitris): 'a very
terrible abode, full of Diakinis or ghosts, who otter loud and tremen-
dous shouts in joy and stir up the very ocean with the mighty winds
nising from the performance of Tantrika rites’. From the fourth
century onwards Tantrika worship, with the accompanying develop-
ment of the Bhairava and Bhairavi cults, became widespread in
Northern India as is evident from references in Hiven Tsang, Bhava-
bhiiti and Bipa, althoogh art and inconography still show the
dominance of orthodox traditions until we reach the later
and the Pila and Sena periods, even in Bengal, the homeland of
Sukti worship. Hinen-Tsang, incidentally, had 3 very narrow escape
from being immolated before an image of Durgd during his travels
in the Ganga valley.

The Devi Purina, composed, according to R. C. Hazra, about the
end of the seventh or the beginning of the eighth century A.n., is the
Bible of Brihmanical Saktism, with its Durga Saptagati or Changdi
section, which is most sacred to the worshippers of the Goddess, The
Devi Puréna mentions Tantras and Agamas frequently and also the
Pasapda (i.e. Tantrika) Buddhas, who worship the Divine Mothers
in their own ways. It distinguishes between right-hand and left-hand
worshippers, The latter were to be found In Ridha and Varendra (in
Bengal), Kimariipa and Kamikhy3 (in Assam), Bhottadeda (Tibet},
etc.; some of the places it mentions suggest that the Purina was
written in Bengal. It is noteworthy that this Puriga permits the
Pukwvasas, Chilpdilas and other outcaste groups to perform the rituals
and sacrifies conmected with the goddess, and even prefers for her
worship a virtuous Sfidra to a worthless member of one of the higher
castes. This agrees with the statement in the Harivaméa, an appendix
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to the Mahibhirata, that Durgh was worshipped by such aboriginal
peaples as the Sabaras, Barbaras and Pulindas, who were addicted
to meat and wine. The Kadambari, too, states that she was
worshipped by the Sabaras; while the Prakyit work. Gandavaho, of
the eighth century A.D. also mentions the goddess Pama-3abari,
whom the Sabaras of the Vindhyas propitiated. Images of Piarvati
as Sabara-kanyi, with a head dress lormed of leaves or with a tiger
skin wrapped round her waist and belonging to the post-Gupta period,
have been found in Gujarat. The worship of married women
and virgin girls as manifestations of the Devi and the use of wine and
meat are prescribed in the Devi Purina for certain occasions.

The Tantrika mode of worship was soon adopted by the different
religious sects of Hinduism. We thus have Tantnkism for at least
five Hindu sects, Saiva Tantrikism, Sikta Tantrikdism, Vaispava

“Tantrikism, Saura Tantrikism and Ganapatya Tantnkim, all
affected equally by the Vedinta, as it was shaped by Sankarichiirya
with his emphasis on the Absolute as eternal Truth-Consciousness-
Bliss, and by Tintrika psycho-physical disciplines, formulae and
diagrams. The whole Tantrika procedure of mantra, yantm, chakra,
nyiisa, muded, initiation, bhiitasuddhi and consecration of images was
gradually introduced into the various Brihmanical cults, mcluding

. Paficharfitra Vaispavism and Agamic Saivism.

Saktis in the Buddhist Mahdyina and Vajrayana

In the reali of Buddhist thought the worship of Sakti apparently
had a definite beginning with the development of the Mahidyina
Tarandth specifically mentions that the Tantras and Tantrika, being
esoteric and secret, were as old as the time of the Mahiivina Buddhist
patriarch Nagirjuna. Hiuen-Tsang referred to the worship of such
Mahfiyina female deities as Tark and Hiriti in the Nalandavihiri.
But images of other Mabayiina female deities belonging to the same
period, such as Prajfiipiramita, Vasudbiri and Vagisvari. have also
been discovered at Nalanda; while at Sarnath early images of the
goddess Tard, both seated and standing, MArichi, Vasudhird and
Sarasvati have been found; a remarkably graceful figure of the four-
headed Tara, with elabomtely carved jewellery, being especially
noteworthy. The worship of Tisi and Prajfiipiramitd was associated
with the rise of a new cult within the bosom of Mahayina Buddhism,
the Vajrayina, which arose in the following manher. According to
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the Guhya Samija Tantra (second-third century A.n.), the Buddha
transiormed himself into five Dhydini Buddhas (Buddhas in medita-
tion), each with a Sakti, Prajfia or Vidya. Thus there are Aksobhya
with Lochan&, Vairochana with Tari, Ratnaketu with Mamaki,
Amitibha with Papdard, and Amoghavajra with Aryatird. This
Buddhist Tantra prescribes the method of meditating on each of the
conjoint Dhyani-Buddha-Saktis, with specific mantras, mudr3s,
mandalas and so on to enable the void, or finya to be reached, in
which the phenomenal world, all objects of enjoyment, and enjoy=
ment itsell completely disappear. The éfinya is called Vajra because
it is firm, impenetrable, indivisible, and imperishable, like the
thunderbolt. Hence the new dispensation came to be called the
Vajrayina, Siinya (void) and karuni (compassion) comprise Bodhi-
chitta, or elevated consciousness, Their commingling or unity in
duality (advaya) is symbolised by the mutual embrace of the
yuganaddha, or yab-yum posture of the Vajrayina deities, Heruka
and Prajna.

Now the void of the Vajrayiina, differing as it did from that of the
Midhyamika and Yogichira schools in the inclusion of the three
elements, void, consciousness and bliss (§Gnya, vijiana and mahi-
sukha), made the rapprochment with Hinduism easy, the ground
having been aiready prepared by the religious eclecticism and
synthesis of the Gupta and post-Gupta ages,

The Tantrika Renaissance under The Pilas

In the seventh and eighth centuries there was Buddhist
renaissance of culture and art in Eastern India, during the long
reigns of Dharmapila (770-810) and Devapila (810-850). These
centuries saw the introduction of the following new female deities at
Nilandd: Aparfjitd, Vajra-Sdrads, Varttalll, Vadali, Varali, Vara-
hamukhi, Tari and Parpafabari. The Tantrika male deities of the
time included Vajrapin, Mafijuvara or Mafijusd, Yamantaka,
Trailokyavijaya, Heruka, Jambhala and Marichi. In these centuries
the impulsion of Vajrayina Tantrikism from the Buddhist mona-
steries and other schoals of learning reached Tibet and completely
revolutionised her culture and religion, The impulsion first came
from Sintarmksita (A.p. 706-762), who was a great. scholar from
Bengal and the high priest of Nalandavihira. He was the author of
the Tattva-safhgmha, This book exists both in Sanskrit and Tibetan
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and shows his profound learning and discrimination in the discussion
of both Hindu and Buddhist philosophical systems. He was also the
anthor of several important Yajrayvana works, He was invited by King
Khri-srong-lde-btsan to visit Tibet, where he stayed for thirteen years
and built the first regular monastery, at Bsam-ya, after the model
of the famous Odantapuri-vihira. He and his disciples KamalaSila
and Padmasambhava translated several Buddhist works into
Tibetan, Santardksita left behind a succession of spiritual leaders
and disciples, who are listed as follows in Cordier's Tangyur Cata-
logue: Padmasambhava or Padmavajra, Anafgavajra, Indrabhiti,
Laksmimkard, Lilivajra, Dirika, Sahajayogini Chintd and Dombi
Heruka, Many of these teachers of Vajra and Sahaja, who laid the
foundations of Buddhist Tantrikism in Tibet, belonged to Bengal;
their lives covered the latter part of the seventh and the whaole of the
eighth century. From this period began & close spiritual and coltural
intimacy between Bengal, Assam, Nepal and Tibet which lasted till
the close of the twelfth century.

The second half of the tenth century, when the Chandras were
ruling in Eastern Bengal, and the eleventh and twelfth centuries saw
the virtual conquest of the Mahiiyina by the Vajrayana, with 4 vogue
for the worship of the myriad forms of Lokanitha or Sishhanids
Lokedvara, Heruka and Jambhala and Tard (Syima or Khadiravani,
Vajra and Bhgikuti), Ekajafd, Marichi (Adokakintd), Prajidpira-
mitd, Vigisvari, Chunda, Usnisavijaya, Mahipratisird, Pamnedavari,
Hirit, and other Saktis. The great Buddhist monasteries of Bengal,
Odantapuri, Somapura and Vikramasila, with their connections with
Nepal and Tibet, reflected in their production and teaching of
Tantrika Texts and their worship of Tantrika deities the change over
to the esoteric cult,

The Rise of Sahaja and the Exit of Buddhism

We now enter upon the most interesting, though confused and
obscure, phase of religious development, represented by the fusion of
Vajrayina and Sahajayiina, without which the disappearance of
Buddhism from India cannot be understood. The evolution of
Vajrayiina meant so far as Buddhism was concerned a preference for
mysticism and esoterism, tather than the metaphysical theories
of the Mahiyina Sarvistivida, Yegichira, Midhyamika and other
schocls, and the integration of varicus Tantrika yoga methods
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The next stage of development saw a shift of emphasis from
the Vajraylina worship of deities and ceremomialism to easy,
‘spontaneous’ (sahaja) yogic contemplation, and the interpretation
of Vajra, mudrd, mantra, mandala and other externals of religion
from the viewpoint of immer yogic experience. This marked the
complete trinmph of Tantrikism, which was called Hindu or Buddhist
according to convenience and assumed the generic name of Sahaja-
siddhi; for both Buddhist Mahfiyina or Vajrayana and Hindy
Tantrika deities faded away on the plane of consciousness of the
absolute void (nairitma, 4inya) and bliss (mahasukha),

Also associated with this phase was a stressing of the subtle and
elaborate psycho-physical discipline of Hathayoga, along with &
complete denial of worship, ritualism and asceticism, grounded on
the externalisation of the unconscious as the Eternal, Transcendental
Woman, the expression of supreme bliss, void and transcendence in
the Sahajayina, Carresponding to the definition of the Vajra the
Vajrayina teacher and Siddhacharya, Nidapida or Naropd, who
described it as the highest stage of the worshipper who wears the
Vajra loin-cloth and is seated in the Vajra posture, we have in
Goraksandtha an identical description of the contemplative, with
his Vajrakachchhota and Vajra-Gsana, achieving immortality
through hatha-yoga

As the new dispensation, emphasising ease, spirituality and free-
dom, spread far and wide in Northern India, obliterating the
difierences between the last phases of Buddhism and Saiva, Eﬂkh
and Vaisnava worship, Buddhism made its exit or lost its inde-
pendent existence. The elusiveness, flexibility and svncretic trend of
Tantrikism were responsible for the dramatic metamorphiosis of
Buddhist theories and cults and their complete absorption by
Nitha and Sahaja yoga.

The Absorption of the Vajrayina by Siddha Nathism and
[1]

Thus in a sense Niitha-Siddha and Sahaja were the direct heirs of
Buddhism in the very area of its arigin fifteen centuries afterwards.
The Nitha-Siddhas, half-Buddhist and half-Hindu but whole yogis,
all flourished between the tenth and twelfth centuties A.p, Many of
them were apotheosised and worshipped in the temples of Bengal,
Nepal and Tibet. The most famous of them were Minanitha (Mat-
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syendra, Lui-pd or Lui-pada) and Goraksanitha. The former is
regarded as the Adi Siddha, the founder of Hatha yoga and
Sahajayiina Siddhi, and is sometimes identified with Avalokitedvara
of Buddhism and with Siva of Hinduism. In Bengali legend he
Matsyendranitha, and in Hindu and Punjabi legend he is Machchhan-
dra; homage is paid to Machchhanda Vibha in the Tantriloka of
Abhinava-Gupta of Kaémira. He lived in the second half of the
tenth century, and is still worshipped in Western Bengal and Mymen-
singh. The kernel of his religious teaching is contained in the following
quotation: ‘Of what consequence are all the processes of meditation?
In spite of them you have to die in weal and woe, Take leave of all
the elaborate practices of yogic control (bandha) and the false hope
of deceptive, supernatural gifts, and accept this side of {inyatd as
your own',

Gomksanfitha or Gorakhanitha, who eems to have flourished in
the tenth century A.D., was the disciple of Matsyendranitha, and even
more celebrated. To him are ascribed the Goraksa-samhitd and
Goraksa-siddhinta. He rose to the highest spiritnal eminence. A
medley of legends from various parts of India, including Nepal,
Tibet, Mahfiristra, Gujarat and the Punjab, not only seek to prove
his divinity but place him above Brahma, Visou and Devi, Such is-
India’s homage to a Siddha vogi. The Brahminda Purina gives a
docetic account of him. According to various traditions Kabira,
Ninaka and Pipa obtained religious instroction froms him: while
DAd{ and his disciple Rajjab refer to him with due reversnce, along
with the doctrine of the Siddhas. Goraksanftha is one of the for-
gatten teachers of India, and yet his influence on Indian religious life
through his spreading of the Hatha yoga and Sahajayiina yoga from
Kimariipa to the Punjab and from Tibet to Mahdristra was as
profound 2s that of Safkara and Riminanda. He re ts the
contimuity of the doctrines and practices of the ancient K]Ivikas. the
Saivites and the Vajrayiina Buddhists; and he had a Buddhist name,
Anafga-vajra or Ramana-vajra. He is still the principal deity of the
Gorkha people. The following may be said to give his main teaching:
“Om, sit in the lotus posture. Then concentrate on breath. Obliterate
the mind; lock it. The light will appear at the zenith. Its first entrance
is through the left door (nostril). The vital air will then play in all
the sixty-four joints. Lock the nine doars; the light will appear in the
tenth, The yogi should act on such a serpent as will soak the earth
(yogic power in the lowest plexus) and fill the sky. Draw out the tune
from the air m the sky. Bring the water of the carth to the eky.
s
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Understand the contrivance of that yogi who, by joining the mind to
breath, evokes supra-consciousness. Saith Gorakha, if by regulating
mind and air one brings about Unmand, then the body will resound
{with the unstruck music)".

The diffusion of the Nitha-Siddha movement throughout India
brought about a final consummation of the marriage between
Buddhism and Hinduism. Due to mouachism and its acceptance of
the general postulates of Brihmanism, Buddhism had markedly
declined in influence, with no striking original philosophical genins
among its adherents and a reduction in the number of Buddhist
monastéries in the country, many being destroyed. Not only did
Buddhism eompletely lose its leadership and morale, but the develop-
ment of the more comprehensive, syncretic Tantrika mysticism
swept away the lingering remains of Buddhism as a separate
Vajrayana cult,

The Female Principle and Reality in Different Schools of Yoga

The Yogichdra void now became the goddess Nairitma, Prajia or
Avadhiiti, or Avadhiitikd, uniting herself with the Bodhichitta or
the Vujrasattva. Emphasis shifted completely towards Hatha-
yogic bliss, Kiiyi-Sadhana and the awakening of the Female Frinciple
within the body (Jung’s Anima), which had different names in the
different schools of worship: Prajid, Nairitma, Nairimagi or S@nyati
in the Buddhist Vajrayana; Dombi, Chindali, Rajaki and Nati in
Sahaja; Sabari and Avadhiitiki in Nithism; and Yogini and Kula-
Kundalini Sakti in Hindu Tantrikism. These females are not damsels
of flesh and blood, but Animas or Eternal Feminines, Jiinamudris.
The adoption of the names of outcast females symbolises in a new
metaphor the ancient 'Asparfa yoga', which transcends both sense
perception and the scriptural knowledge of the Brahmanas. In the
phraseology of yoga these damsels are nidis (Ida, Pmgala and
Susumpi, or Lalana, Rasand and Avadhiiti), or arteries, and mudris,
or finger gestures, to induce meditation. The Samputild actually
asserts in modem psycho-analytic fashion that the supreme eternal
and immutable yoga springs from sexuality, that sex is part and
parcel of human nature and cannot be denied or repressed; ‘it is
therefore wise to transform the sexual impulse in the yogic procedure
for the realisation of reality’ (M5 quoted by Shashibhusan Dasgupta),

Buddhist Tantrika literature classifies the male-female union of
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opposites, ie., mind (bodhichitta or vajra) and matrix (dlaya or
karunf), according to four phases: biological and behaviooml (karma-
mudri), emotional and aesthetic (jfifine-mudrd), abstract and
universal [mah&muded), and non-relational or transcendental
(samayamudrd or phalamudrd), The Primal Feminine, or the
irrepressible femininity in man's nature (in the sense of Jung), is
called mudri because she represents the true seal or mark (mudr3)
of pure consciousness or void. Mudrd also means joy (mudam and
ratim), which rises from level to level of relationship and experience
until non-mindedness (S@inyatd) or void is reached. For the en-
lightened mind she is the integral Great Bliss (mah@sukhaikarfipd),
wisdom (prajfid), and void (Sinyat3) in one, "Her essence is non-
being. She is free {rom the veils which cover cognisable objects and
s0 on. She shines forth like the serene sky at noon during autumn.
She is the support of all success. She is the identity of samsira and
nirvina, Her body is compassion (Karupd), which is not restricted
to a single object’. Thus observes Adayavajra in his Sekodestiki
(translation by Guenther),

The Sahaja Succession: from Gorakhandtha and Saraha to
the Baiils and Sahajiyas

The Sahaja-Siddhi and Nithism, emphasising the practice of voga
and reinterpreting from the viewpaoint of mystical insight and power the
feminine symbalism of the Vajrayina, became popular cults through-
out Northern India, spreading from their origin in Bengal and Assam,
As many as eighty-four Siddhas and nine Nithas are mentioned by
yarious legends from Bengal, the U.P,, and Mah3ristra. The Bengali
‘Sangs of Raja Govindachandra', probably composed in the first half
of the eleverth century, speak of a most accomplished Siddha,
Mayaniimati, the mother of Raja Govindchandra, who was initiated
‘into the mystic knowedge of Mahijfidna by the sage Goraksa-
natha, whom she met with sixteen hundred disciples’. In & Hindi
version of the legend she is the daughter of Gandharvasen of
Dhiirinagard. In Bengual she has been deified and is worshipped
in temples, especially in the Northern districts, while in Tibet she
is considered as a Tantrika Dikini or demi-goddess,

Gorakhaniitha, like the Buddha, chose the Middle Way (madhya
mirga). He rejected at once the excesses and immoralities of Hindn
and Buddhist Tanlrikism, the metaphysical abstmction of Hindu
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and Buddhist absolute idealism, and the exaggerated claims of the
psycho-physical yoga practices that were common to all schools.
His maxim was, 'Eating a square meal is death Not eating at all is
also death. Day and night meditate on the fire of Bralman. Abstain
from both forced bodily exercise and idleness, Saith Gorakha, O'son:
temperance alone will enable thee to cross the ocean’. Or, again, he
stresses that mere reading is futile; to reach the other shore it shoukd
be backed up by reflection on the essence of the scripture. The trans-
cendental knowledge Gorakh describes as a tree without seedd, Jeaf
or flower, and vet yielding fruit. It is the offspring of the barren
woman. It is the moon where there is no sky and the sun where there
is no universe, The Sahaja, or the natural and spostantous way of
living, is the highest according to Gorakha. This sahaja, according to
i, is produced from the void (sahaja-$inya) and is beth firm and
flexible, heyond any description or reference. A supreme adept in
yoga, Gorakhanitha enjoined compassion for all creatures,
identifving jiva with Siva. He condernned the use of animal {ood and
any kind of violence to sentient creatures, since they an one's own
kith and kin (hamsa-gotan, potan). In a fine metaphoncal passage
Gorakhandtha describes the true householder as one who can go out
and enter the microcosm at his sweet will, destroy all illusion and
experience the identity conscionsness. His body becomes the temple
of mirafijana. Yet at the same time he continually stresses that
spiritual illumination is far more important than yogic practices of -
posture and breath control. ‘Without the inner spirit the breath and
the postures prove stumbling blocks in the spiritual path, and the
aspirant can go no further than the first stage’.

The earlisst of the many poets of the mystical movement was
Saraha (-pd) Siddhiichirya, who is sometimes placed before A.n,
750, 8s a contemporary of Dbarmapdls of Bengal, and even
regarded us the Adi-Siddha or founder of Siddha Nithism. The
Tibetan Tanjur (Bstan-hgyur) credits him with twenty-ive Tintrika
works, including more than half a dozen concerned with Dobikosa-
giti and Charya-giti. Acconding to tradition he was born in Réjni m
in Eastern India, was initiated into Tintrika Buddhism by a king of
Orissa, and held a chair at Nilandd, where he in tarn initiated
Nagarjuna into a system of mysticism and alchemy. Between A.D.
gso and 1200 & whole galaxy of poet-mystics flourished in Bengal,
Kamariipa, Nepal, Tibet, and Uddiyina. They are among the eighty-
{our siddhas who are worshipped as Mahiyina patriarchs in Nepal
and Tibet und as Saiva saints in India. Their products, the Charyd-
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padas or esoteric hymns, represent the fountain head of Bengali
literature and are mostly preserved in Tibetan tmanslations and
Bengali dobils. The medieval dialect in which they were composed
bhas been varionsly labelled by philologists as ‘old’ Bengali, Assamese
(Kamarfipi), Oriya, and Maithifi. It would be more appropriate,
however, to call it Gaudiva; in the eleventh century Al-berum speaks
of the Eastern script as the Gauga alphabet in vogue in the eastern
country.

One of the great Sabaja teachers was Indmbhiiti (about A.n.
687-717), Kimg of Uddiyina and anthor of the Jidna-siddhi and
several other Sanskrit texts connected with therise of the Sahajayina,
He had & most distinguished daughter; Laksminkard Devi, who in
her Advayasiddhi formulated a highly novel creed denying asceticism,
ritualism and worship and stressing meditation on the human body,
in which all the gods are to be found. This originated the Sahajiya
cult in Bengal, which is still a living force. Another woman, the
praminent Tantra suthoress, Sahdjayogini Chintd, may also have
been connected with the rise of the Sahajiya cult in Bengal.

The adoption of the Buddhist Sahajayina as the common legacy
of the mystical schools and sects of northemn India marked its
complete assimilation into Brahmanicil Tantrkism, the cult of the
common pecple. The Sahajayina, or the easy pilgrimage, was taken
over from Buddhist and Hindn Tintrnkism into early Vaispavism
and the Sahafiva litersture of Bengal. But though the medieval
mystics and Santa poets of northern India inherited the tradition,
now and then the theistic strain became too strong, whereupon the
incomprehensible nature of Sahaja would be identified with the Lord
{Svimi), Rama, or Krisna. Traces of the now forgotten Buddhist
Sahajayina still linger outside the pale of orthodox Hinduizm in the
lives and spiritual discipline of the Badls, Nathas, Kanphatis (Saiva),
Avadhiitas, and Sahajivas of Bengal.

The Realisation of the Transcendental Sahaja

The aim of Man, according to the Sahajayina, is to achieve ease
and spontaneity in spiritual as well as earthly life. He has to enjoy
the objects of the senses with perfect purity and freedom, without
effort and repression, realising these, as Sahaja, in nature. In the
ocean of existence, Sahaja is like the mast on the drifting ship, to
which the mind must retum after wandering hither and thither. *“The
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crow’, says Dad, ‘sat on the mast and took its journey in the ocean;
it hovered roumd and round and got tired, and then sat still on the
mast of the ship’. This is reminiscent of Saraha Siddha’s verse: "He
who does not delight in the purity of the sensucus world but is con-
cerned only with the void is like a pilot crow, which must retum to
the boat however high up into the sky it may fiy".

For theistic cults too, the common background of Tintrika yoga,
symbolism and ritual transformed ondinary sense enjoyment into
a higher and more profound spiritual satisfaction. The Hindu
Kulirnava Tantra has the following passage on the consecration of
the senses and desires: 'The Great God has ordained in the doctrine
for adepts that spiritual advancement must be achieved by means of
those very things which are the causes of man's downfall. He whowith-
draws the senses from their objects and unites them with Atman isa
true meal-eater, others are mere slaughterérs of animals. The Sakti of
a padu (animal man) is asleep, that of a Kaula (divine man) is awake,
He who enjoys this $akti is an enjoyer of Sakti. He who enjoys the bliss
arising from the union of Paradakti with Atman has true sexual love,
others are mere enjoyers of women. He who partakes of the five cate-
gories of sense objects, knowing their true significance is liberated .

Dadi, the celebrated medieval mystic, speaks thus of Sini-Sahaja,
in which the void or the sky (gagana) is associated with profound
bliss and immortality: Bereft of duality is Sahaja, there joy-and
sorrow become one; that Sahaja neither dies nor lives, it is the state
of complete Nirvana, . , . Hold your mind in the Sabaja vacuity
amidst all duality, and by attaining the final state of arrest donk.
nectar; and then there is no fear of Kila (Time or Death)’. ‘And so',
the mystic sings, ‘the eye is feasted with colour, the ear with music,
the palate with flowers wondrously provided. And we find that the
body longs for the Spirit, the Spirit for the body; the flower for the
scent, the scent for the flower; the words for Truth, the Truth for
words: the form for ideal, the ideal for form: and all this mutual wor-
ship is but the worship of the neffable underlving Reality, by whose
presence every one of them is glorified. And Dadi struggles not, but
simply keeps his heart open to this shower of love, and thus rejoices
in perpetual springtime’.

Kabir too, has a fine description of Sahaja Samadhi:—
‘0 Sadhu, the sahaja union is the best:
"Wherever 1 go, | circumambulate around Him, all I do is His
SeTVice
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When I lie down (to sleep), 1 do obeisance to Him; 1 worship no
other deity,

Whatever I utter, that becomes His name; whatever I hear
becomes His remembrance; my eating and drinking constitute
His worship,

The cloister and the hearth are one to me, all duality having been
resalved.

I shut not my eves, 1 close not my ears, [ mortify my body
not at all.

With open eyes I behold His beauteous form and recoguise Him
and smile,

My mind has united with the etemal Word. It has abandoned
low passions. '

Standing or sitting, never is the harmony disturbed.

Saith Kabir, this 15 the supra-conscious life that [ have here
expatiated npon:

There 15 an ultimate sphere beyond pain and pleasure; therem
am I merged".

Sahaja Love-mysticism in Medieval Bengali Poelry

The Sahaja cult constituted a system of practical sexual discipline
and control and romantic adoration of woman, rooted in the divimsa-
tion of human affections, Tt is inconsistent with marmage in so far as
the latter's social obligations block the easy, spontaneous flow of
the couple’s sexual and aesthetic intimacies, insights and delights, It
is équally free from the pressure of repressed impulses and the resulting
physical tension and strain. The serene, passionless intimacy of
Sahaja is a beyond-physical experience—thus did Kanu Bhatt
sing of Sahaja love in Bengal in the tenth century. But the most
accomplished poet of Sahaja was Chandidiisa, one of the founders of
Bengali poetry, who lived in the jourteenth century. His love for the
outcast washerwoman, REmi (who stands for the Eternal Damsel
Rajaki of Sahaja worship), was that of Dante for Beatrice. Chandidisa
sings: '[ have taken refoge at your feet, my beloved. When T do not
see you my mind has no rest. You are Lo mé as a parent to a helpless
child. You are the goddess herself—the garland about my neck—
my very universe. All is darkness without you; you are the meaning
of my prayers. 1 cannot forget your grace and your charm—and
yet there is no desire in my heart’. The lapses into purely human
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passion and surrender are not disregarded. Sahaja is as far removed
from the physical as from the spiritual allegory. ‘Hear mel’ says the
poet, “To attain salvation through the love of woman, make vour
body like & dry stick; for He that pervades the universe seen of none,
can only be found by one who knows the secret of love’.

Neither man nor woman must vield to passion nor yet suppress
passion, in order that an unsought, unperturbed serenity in
moments of greatest intimacy can open the door to the highest
spiritual experience. For this there should be no missing of planes.
The highest flights of love can be reached only between equals who
are purged of both desire and inhibition. Man and woman must
belong to the same spiritual plane. “The woman must cast herself
into the sea of social obhloquy, and yet she must never actually drink
of forbidden waters. She should find true Jove in the slow consuming
fire that turns pleasures and pains into ashes, The man must be able
to make a frog dance in the mouth of the snake, to wreathe the peak of
Sumeru with thread or to bind an elephant in the spider’s web'. Such
is the destiny of mystical love, which surpasses human relations and
family duties and is eternal, 'having existed when the earth was not
born nor days and nights appeared’.

Sahaja Erotic Symbolism in Medicval Sculplure
The Sahaja way of the mystics and religionists profoundly in-

fluenced the ideal of continence, love and marriage in India, In
Indian thought love-making is nitual; sex leads up to the liberation

. of sex. In fact there are as many postures of erotic enjoyment as there

are of yogic contemplation, These are described in Vitsydyana's
Kimasiitra, and many of them are sculptured at Khajuriho, Koni-
raka and Bhuvanesvara. The carving of evotic images or of Mithona
couples was due to the impact of Vajra and Sahaja symbolism on
medieval Brihmanical art and ntual. There is neither carnality in
love nor yet squeamishness about sex in the Tantriks sculptures,
They show men and women in an infimite variety of embmees, which
symbolise the spiritual ecstasy of the soul merging with the Divine.
A calculated eroticism is often revealed by marked contrasts between
the roundness and softness of the breasts and belly and the straight-
ness and angularity of the arms and legs, or between the litheness.
and extreme delicacy of the limbs and gestures and the heaviness of
the coiffures and jewellery. At Konfirmmka worship of the sun as the
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universal fecundating energy seems to have joined hands with the
‘ajra and Sahaja cults in the depiction of a great variety of mithunas
embodying a perfect harmony of plastic form and delicacy of amarons
. fesling, Each mithuna at Khajuriiho and Konfraka is-a masterpiece
enshrining a separate episode or accent of human love in which the
couplés, in spite of their sinuous movements and provocative display
of flesh, melt together into an elemental wholeness which, rather than
_separation, is the meaning of existence according to the Vajra and
Sahaja schoals of thought. The metaphysical significance of the
mithuna i also evident in the construction of the temple. While all
its sculptural decomtions rresistibly point to unification, the temple
itself is built like Meru, the mystical mountain that divides heaven
and earth, or like the body of the primordinl cosmic Purusha, who
divides himself into the polarity of the phenomenal and the real,
All worship is intended to re-establish the pristine wholeness, of
which the great type and symbal is the mithuna in India. The
Brihadirapyaka Upanisad observed cemturies eariier: ‘A man
embraced by a beloved woman knows nothing more of & within or
without', The mithuna stands for the identification of Atman and
Brahman. The passage may be compared with one from Asafiga’s
Mahiyana-sitrilankir, which has been diversely interpreted by
Sylvain Lévi and Wintemnitz: ‘In the pardvritti of sexmal congress
supreme greatness is obtained, viz., the enjoyment of Buddha happi-
. ness and looking without impure thoughts at one's wife'.

In their religious aspects the Vajra and Sahlaja movements aleg
spread to Further India and the Indian Archipelago, along with
Tantrikism, But in South-eastern art we find Sri-yantras, symbolising
the dynmamism of the opposite principles, Siva-Sakti, rather than
sculptured Umalinganas and mithunas, As late as the fifteenth
century A.D. one of the inscriptions (A.p. 1492) collected by Forch-
hammer from Pagan, Pinva and Ava in Upper Burma mentions the
gift of 2g5 texts, along with a monastery, land and slaves, o the
Buddhist order by a Governor and his wife. These include not only
texts derived from Sanskrit sources on logic, alankira, astrology,
astronomy and war, but also Vajrayina and Siddha-nfitha texts,
viz., Mrityuvafichand, Mahdkilichalikd and Mahikalachakkatiki.
The first of these belongs to the school of Matsyendraniitha, the
founder of Hatha-yoga und Nithism, which finally brought about
the complete absorption of the later forms and practices of Boddhism
by the more ancient religion of the land. The conquest of Time
(mahikila) and Death, or liberation in the flesh, through the per-

LS
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fection of the physical body (Siddhadeha) is reganded as the culmina-
tion of Hatha yogs in Siddha Nathism.

The Cycle of Mystical Evolution

It may be appropriate to indicate here the brodd phases, or rather
cycles, through which religions pass in India. First, a new religious
development is grounded on metaphysical reorientation; metaphysics
in India representing not merely knowledge but also, and above all,
a way to salvation, moksha and nirviina. Second, there is a shift from
metaphysics, as soon as it arystallises into dogma, to ineffable,
mystical experience, from worship and ritual to yoga, the gate
through which the Indian enters the cosmic whole. The practical,
utilitarian Rig-vedic worship of nature divinities with elaborate and
bloody rituals gave place to the mysticism of the Upanisads and the
identification of Self with the Absolute or Whole, The teaching of the
Buddha and Mohivira was a continuation of the Upanisadic revolt
against dogma and ceremonial and of the stressing of an integral,
mystical consciousness and the collectivity of all sentient beings.
The simple creed of Hinavina Buddhism largely confined itself to
a code of self-discipline and compassion, and certain external aspects
of religion, without soaring into those heights of religious experience
maccessible to the average man. The Mahayana, influenced both by
the traditional mysticism of Hindusm and Taoism, constituted a
marked departure from the Hinaviina, rooted as it was in ecstatic
contemplation and Bhakti on the one hand and the ecstatic fesling
of the immanence of the divine in every sentient creaturs on the other.
The note of worship and mysticism in the Mahiyina fitted Buddhism
for world conguest, The identification of the Bodhisattva with
Lokefvara, Lokandtha or Siva in India, and with Kusn-yin, the
feminine counterpart of Avalokitedvara, in China, and the rise of
Sakti worship within the bosom of the MahSviina represented another
shift from traditional dogma to symbols of mystical inspiration:

The Mihiyana not only replaced the historical by the metaphysical
Buddha but also built its theology and modes of mystical contempla-
tion on the conception of Saktis for the various categories of Buddha
and Bodhisattva. This again paved the way for the development of
the Vajrayina. The apprehension of the ultimate in the Vajrayina is
not only called Stnyata, or Void, but also Karupi, or Campassion.
Bliss, or Mahasukha, is an ever-renewed experience, and man gains
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infinite wisdom and activity, Thus Compassion becomes dynamic.
Enlightenment associated with infinite Compassion towards all
beings is the Vajm, Le., the integrity and immutability of the
whole, comparable to a diamond, This mystical experience of
wholeness, which is the same thing as Void, is conched i terms
of bi-sexuality, the masculine aspect (Upaya) being all-pervasive
compassion or Karund, and the feminine aspect (Prajiid}
is the Void, or Sinyati. ‘When the mind (Chittarp) that is not
distinct from the Void and Compassion together is realised, then i
the teaching of the Buddha, the Dharma and the Safgha readised’.

The next phase saw the fusion of Vajrayana and Nathism; and
with it the complete triumph of Tantrikism, which was either Hindu
or Buddhist, Saiva or Vajra, according to the social context. It may
be noted. however, that whereas Saiva Tantrikism interprets pure
consciousness or void (Siva) as masculine and the dynamism of
reality (Sakti) as feminine, Buddhist Tantrikism conceives the void
as fomninine and the dynamism as mascaling; a disparity that may
have been determined by grammatical gender.

From Worship and Yoga to Sahaja and Karund

The starting point of Tantrika worship and yogu in the later
phases of Buddhism is thus represented by the realisation of the
Bodhichitta or the Vajrasattva in the form of a unity of the feminine
and masculine principles of Karund and Vajra or Prajiia and Upaya.
Campassion to all sentient creatures becomes the sine gut nan of
Wisdom (Prajifl), the Method (Updya) by which the enlightened
mind of man (Bodhichitta or Vajra) finds reality. Wisdom, Void and
Compassion are all here considered as fenninine, and Method as the
masculine aspect of reality. “When one realises that all phenomena

t the Void or non-being (Sinyatd), one reaches the essence of
wisdom (Prajiid). Since it affects all beings distressed by the floods of
suffering that rise from various causes, compassion (Kripd) is sung
of as love (Riga)". '

What is here significant is that the Sahaja bliss, in which there is
neither existénce, nor non-existence, neither duality nor non-duality,
leads to universal compassion. The non-dualism of the Vedanta leads
to samabhiva and samarasa, or identity of consciousness and feeling.
Mahdyina absolute idealism too identifies nirviana with universal
unity and charity, The classic texts of Buddhist Tantrikism,
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beginning with the Sri-guhya-samija-tantra, assert the character of
nescience (bodhichitta) to be the unity of Sinyatd (void) and
Karuni (compassion), and of Updys (method) and Prajfid (wisdom),
interpreting these as the masculine and feminine principles of con-
sciousness and reality. Similarly Sahaja completely identifies vacuity,
spontaneity or the nltimate nature of reality with Karupi, Advaya-
vajra remarks: ‘The oneness of the Void (Siinyati) and Compassion
{(kripd) is not an intellectual problem (but the verbalisation of an
experience). The void and its manifestation are by nature coupled
together (yuganaddha)’. The inseparableness of the Great Void
(Sinyatd) and the Great Compassion (Karund) is enlightenment
(Bodhichitta). Kambalimbarapada (Kamali) ‘fiils his boat of Karupi
with the gold of S@nvatd or void’. Kinhupada explaine Sahaja:
Siddhi by the metaphor of & game of chess, Karunh constituting the
board of play, Yoga culminates at once in Mahdsukha, or the Great
Bliss, and Sarva-karugi, o Universal Compassion for the liberation
of all fellow-creatures. The metaphysics of Sahaja is that the Great
Bliss is passive, neutral, and that the phenomenal world is brought
into play by the dynamic principle of Karund, or Compassion, Updya,
or Method, which holds things in manifestation, just as it withholds
the Bodhisattva from nirvins and the Siddha from tramscendental
samadhi or bliss. The world process, then, is Karug®, which is also
known as Sfinyatd and Sahaja, the vacuous and the ultimate
(Stinyatikaruna),

The finnl phase is accordingly represented by the eclipse and
extinction of the Buddhist Mahiyina or Vajrayina and the Hindu
Tantrika deities on the plane of absolute void, bliss and compassion,
Out of this arises the easy and spontaneous yoga of Sahaja, in which
the wisdom and insight of meditation can be secured in the midst of
the enjoyment of the senses and even in the tensest moments of
sexnal love and intimacy the supreme realisation of compassion,
‘In every home one speaks of purity, but one does not know where
the Great Bliss (mahisukha) resides. Saraha declares that the world
is fettered by the mind, and none comprehends the state of non-
mindedness (achitta)’.

Romantic Expression in Tanlrika Art

Mystical experience, is integral and ineffable, encompassing both
silence and activity, withdrawal and enjoyment. It is a matter at once
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of individual growth, cultural education and racial temperament.
#Tt makes possible the contemplation of sex abstractly and symbaoli-
cally as an spisode in the descent of the divine to the earth and in the
ascent of the earthly to the divine, In the Christian West the doctrine
of original sin and the ecclesiastical detestation of man’s body
prevented the full integration of religion, art and sex. In the Tantrika
East there was 3 wholesome and healthy attitude towards sex and
marriage, steering clear of both prudishness and lasciviousness in
art, combined with a profound feeling for the beauty and mystery of
' the human body as a microcosm. The influence of the Tantrika
tradition, especially in its Sahaja phase. on Indian art is seen at its
best in the composite Siva-Umd images (Umilingana-mirti) of
Eastern India during the late medieval period (about the eleventh
and twelfth centuries 4.p,), which reveal a marvellous blend of
charm and power, of human sensibility and spiritual abstraction,
of soft and tender fleshliness and stem discipline of outline and
form.

We come across much earlier Umi-Sahita images at the doorway
of the Deogarh temple in the Gupta period, and in far-off Indonesia,
dated about the sixth century A.D. and bearing the impress of
Pallava art, This motif became quite common, especially in Vanga,
Kalifiga, Central India and Rajputana, in the period of Tantrika
dominance, from the tenth to twelfth centuries. The medieval
sculptures of Khajuriho, Vanga and Kalifiga are more passionate
than those of Ellorn, Bidimi and Elephanta, and yet they are
flawer-like in their poise and abstraction, We have the early medieval
representations of the nuptials of Siva and Parvati at Ellora and
Elephanta, and the various Siva-Uma couples, as well as the portrayal
of their passionate conjugal embrace and mina, on the Kaildsa at
Ellora. But the vitality, mystery and humanism of Tantrika, and
subssquently of Sahaja, worship give to Umalifigana images of the
Pila and Sena periods, and later to those of the tenth to twelfth
centuries, & combination of the sweetness and delicacy of Botticelli
and the joy and purity of Fra Angelico that we come across in hardly
any other Indian sculpture. A typical specimen represents the Devi
sitting on Siva’s left thigh. Her left hand holds a mirror, which
reflects the universe of her own form, while her right hand rests on
Siva’s right shoulder in afectionate embrace. Siva also embraces the
Devi, or tenderly touches her cheek. One of his bands holds a blue
lotus, symbol of the unfolding universe, In Sadkara’s 'Waves of
Bliss’, or the Saundarya-lahar, there is the well-known delineation

=
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of Tripura-Sundari, or the Goddess as Beauty, sitting on the lap of
Siva, familiar to the S3ktas as an aid to yoga contemplation and
samidhi, Tt hardly needs emphasising that in the later medieval

period there was a great demand for Alifgana images for worship

, and meditation throughout Northern and Eastern India,

Throughout the land the dominating myth and ontology of
Tantrikism produced a romantic expressionist art exhibiting extra-
ordinary grace, vigour and imagination. Ifs canons are embodied in
the Sidhana-mild and the Visnudharmottaram, which prescribe the
forms, attributes and poses of a hundred gods and goddesses, for
contemplation, worship and artistic construction. Tantrkism's
dynamic conception of the ambivalent forces of creation and destruc-
tion, life and death, grace and primness and its sense of the
immanence of the divine in physical, sensual life bridged anew the
chasm between enjoyment and renunciation, between Beauty and
Truth. This is bewitchingly symbolised in Tantrika art by the figure
of the Celestinl Beauty, Surfisundari, Apsari or Niyiki, who often
covers every niche, wall and corner in medieval temples, absorbed
in her own charm and luminosity as she plays ball, touches her
bosom, embellishes herself, or looks at her face in her mirmor, in
complete unconcern for the gods next to her, or for her worshippers.
The frequent omission of eyeballs symbalises her introversion and
seli-transcendence. She is the ommipresent Sakti, the Mahimaya,
the Enchuntress of the Universe, "She is both pleasure and wisdom,
light and darkness”. "Her body is both the tangibility of the world and
the supersensuous, subtle material of the heavens and the hells’
She is the one quintessential Being that is both world llusion, which
imprisons all creatures in the shackles of desire, and world-
transeending fllumination,

The Foreign Elements in Tianlrikism

Worship of the female principle has taken countiess forms and
names in India across the ages. While the origin of many remains
obscure some can be traced to foreign sources. The entire Tantrika
literature can be divided into two broad categories: the orthodox;
represented by the Agamas, the Yamalas (with their supplements),
and the Samayachara; and the heterodox, represented by the
Vajrayiua, the Sahajayina, énd the Kulichdra; the latter being both
Buddhiet and Brihmanical,
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The Hevajra Tantma, an important Vajrayina Tintrika text dating
from before the eighth century A.D., mentions in the following order
four major pithas, or seats, of Tantrikism, all on the main routes to
China and Tibet: Uddiyana (the Swat valley), Jalandhara (between
Nepal and Kadmir), Pirpagini (not clearly identified), and Kima-
rupa (the Brahmaputra valley). Now two of the principal exponents
of the Vajrayina were Indrabhiiti, who was the King of Uddiyvina,
and Siddhichiirva Luipada, who was, according to Tibetan
authorities, one of the king's teachers. At the beginning of the seventh
century, moreover, Hiuen-Tsang noted that in the Swat valley the
people used to make the acquisition of magical formulae their
occupation; which obviously refers to Tantrikism.

Bengal was also an early home of Tintrikism, though here only
orthodox varieties of Sakti image, such as Durgd, Mahisamardini,
Laksmi, Katydyani, and Sarasvati, can be met with until we come
to the Pila and Sena periods. There are, however, & plethora of Tard
images in various Vajrayina forms, such as Marichi, Parpasabari,
Chunda, Ekajata, Sititapatrd, Khadiravapi-Tiri, Vajra-Tam, and
Bhyikuti Tard, of the eleventh and twelfth centunes. The Astasihas-
rikd Prajfidparamita, which belongs to the eleventh century A.p.,
includes such Saktis as Bhagavati Tard of Chandradvipa, Buddh-
ardhi Tara and Chunda. It is noteworthy that during this period the
worship of Hevajra, with his Sakti in vab-yum or mithuna posture
was popular, Hevajma is an Indo-Tibetan Buddhist deity and his
image has been found at such widely different places as Paharpur and
Murshidabad in Bengal. The Hevajra Tantma teaches that 'Bliss (sukha)
is the ultimate reality. It is Dharma-kiya, the metaphysical Buddha,
Tt is the whole Universe. It Is Prajfid. It is Updya. It itself is the
union, It is existence, It is non-existence. It is the Lord Vajrasattva'.
According to Bagchi, Saroruha-vajra or Saroruha-Siddha, also called
Padma-vajra, is known in the history of Buddhist Tantrikism as the
author of the Hevajra-sidhand and one of the pioneers of Hevajra
Tantra, and also as the Gura and Paramagurn respectively of Ananhga-
vajra and Indrabhiiti of Uddiyina. The Hevajra cult, associated with
the last phase of Buddhist Tantrikism, still holds an impertant place in
Tibet and was once widespread in Bengal,

The Rudra-yimala (patala XVII) definitely mentions Mahachina as
one of the sacred regions that should be visited to obtain maha-siddhi.
That the Kubjiki Tantra is of foreign derivation is clear from the
exhortation in one of its stanzas to "Go to India’, Similarly the Ta
Tantra declares that the cult of China-Tard came from the country of
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Mahdichina, which Vasistha visited in order to obtain his initiation
into the esoteric doctrine from the Buddba who was to be found
neither in India nor in Tibet. P. C. Bagchi finds a close agreement
between the sidhangs of Maha-China Térd and Ekajati, and regards
these goddesses as identical. Thus the Brihmanical goddesses Tars,
Ugra-Tard, Syami, Ekajatd and Mahanila Sarasvati are derived from
China, where they were worshipped as Chinskrama-Tard or Maha-
china Tard. According to the Sidhana-mali, Ekajatd or Nila-Tami
and Parpadabari or Green Tard, whose images have been found at
Nalandi and Vikramapur, are, along with Mah3-chind-Tar3, emana-
tions of Aksobhya. The priest of the cult was Siddha Nagirjuna,
who perhaps took the name of the sage Vasigtha in order to hide his
Buddhist origin. In the Sammoha Tantra, which was discovered by
P. C. Bagchi in Nepal, and which was taken to Cambodia at the
beginning of the ninth century A.p. from Northern India, having
been composed a century or two earlier, there is a significant passage
showing the Chinese origin of Mahi-nils-satasvati or Tard:

‘The Mahebvari said to Brahman, “Hear from me about Mahi-
nila Sarasvati with attention! It is through her favour that you will
narriate the four Vedas, There is a lake clled Chola on the Westem
side of the Mem. The mother Goddess Nilogratiri was bom there,
The light issuing from my upper eye fell into the lake Chola and took
on a blue colour. There was a sage called Aksobhya, who was Siva
himself in the form of a sage, on the northern side of the Meru, It
was he who meditated first on the goddess, who was Pirvat] herself
reincarnating in China deda at the time of the great deluge™.’

The word Cola denotes a lake in the Mongol region, while the
western side of the Meru forms a part of China. From China by the
Middle Asian caravan route to Uddiyina and Kasmira; from Tibet
through the Shipki Pass to Jilandhara, and through the Nepalese
passes to Nilands, Odantapuri, Vikramadila, Jsgaddala and Traika-
taka; and again, from China by the North-eastern Burmese route to
Kamarfipa, Sribatta and Chittagong, there flowed in the middle ages
many Tantrika cults, in which Vajrayina, Saiva, Siddha and Brih-
manical Tantrika ideas and practices blended. There is definite
evidence that in the Traikiitaka, Phullahari, Sannagara and Jagad-
dala vihiras of Bengal, Tibetan translations of a large number of
Sanskrit texts were prepared. It is noteworihy, moreover, that the
Indian Sahaja and the Chinese Tao are identical. We may recollect
that Bhiskaravarman, King of Kimariipa, told a Chiness envoy to
India that his family belonged to Mahichina, and requésted him to
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gend a Sanskrit translation of Tao-te-king, the sacred text of Tacism,
together with a portrait of Lao-tsen.

Whatever the foreign contributions may have been, however, there
is no doubt that Tantrikism, whether of the Vajrayiina, the Sahaja-
yana or the Kulichira pattern, though it may have developed certain
rituals and practices in connection with a foreign culture, followed
the well-established system of Indian thought, derived from the
ancient Saakhya dualism of Prakriti and Purusa, In fact it was the
acceptance of this basic metaphysics of dualism that facilitated the
adoption and assimilation of various local, aberiginal or foreign
goddesses into the established categories of Sakti worship.
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CHAPTER XVI1

THE WARLIKE CHIVALRY AND GLAMOUR
OF THE RAJPUT RENAISSANCE

The Contest between Rajput and Muslim Power

FROM the seventh century onwards, the Persians and the Arabs, like
the Greek traders of the preceding centuries, were setiling on the
Malabar and Kathiawar coasts and in the sland of Ceylon. Such
settlernents flonrished under the protection of Hindu kings and chiefs,
but the rise of Islam and the expansion of the Saracenic Empire, from
the frontiers of China in the East to Spain in the West within a cen-
tury after Mubammad's flight from Mecca to Medina, changed the
entire Asian political situation. The Arabs, after their conquest of
Syria and Persia in A.p. 670, obtained control over the Persian Gulf,
secured the legacy of the Persian maritime trade, and explored the
Arabian Sea with a view to conquering the prosperous ports of the
Gulf of Cambay and the west coast of India, thereby anticipating the
Portuguese by eight and a half centuries,

The capture of a few Muslim girls sent by the King of Ceylon to the
Governor of Iraq by the pirates of Cutch, and the failore of the ruler
of Sind to restore the girls, led to the invasion of Sind by Q&sim in
A.D. 712. Qfsim not only conquered Sind but also subjugated
Kathiawar, Multan, Broach and parts of Gujarat and Malwa. Towards
the middle of the cighth century the Arab Governors of Sind Lried
strenuonsly but unsuccessfully to penetrate into Gujarat and Malwa.
India was hercically defended by Pulakedin Chilukya of the Deccan
and Nagabhatia of Avanti: through them she overcame the forces of
the Caliphate, which no power had been able to quell in Western and
Central Asia, Africa or Spain; and this in spite of the advantages the
Arabs possessed in a formidable ficet in the Arabian sea and a large
base of operations in Sind. The victory of the Gurjara-Pratihira ruler
Nigobhatta over the mighty host of Mlechchhas, those “foes of godly
deeds’, in the words of the poet Biliditya, restored Sind to Hindu
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authority, and gave peace to India for over two and a half centuries,
until the invasion of Mahmud of Ghazni. The Pratihdra Empire, under
Bhoja 1 at the beginning of the ninth century, had its capital at
Mahodaya-Sri and extended to Paharpur in Bengal, Pehoa or
Prithiidaka (in Karnal) in modern Punjab, and the Vindhyas in the
South.

The occapation by Sabuktigin (A.0. 977-697) and hisson Mahmud
of Ghazni (9o8-1030) of Khorasan, Afghanistan and paris of Central
Asia, whence they had easy access to the plains of the Punjab,
coupled with the Arab conquest of Sind and Multan on the flank of
the Hindu states, offered special military advantages to the foreigners
and completely undermined the defences of the north-west, Tt was
this that ecnabled Mahmud to plunder the cities of Thinesvara,
Mathurd and Kannauj, and the temple of Somndth in Gujarat, whose
riches he used to adom his own capital of Ghazni with mosques,
aqueducts and libraries, At the threshold of the magnificent mosque
at Ghazni were bried {ragments of the Siva lifigam of Somnith, so
that the true believer might tread them under foot, After the death of
Mahmud in 1030, India, if we leave aside the Punjab, had a respite
from Muslim invasions for about a century and a half. In this period
the Chahamfnas, with their capitals at bhari (Sambhar) and
Ajmer, gained possession of Rajputana and East Punjab, while the
Gahadavilas occupied the middle land and ruled from Kannauj and
Banaras. A Delli pillar inscription of a.n. 1164 records that Vigra-
hariijn IV or Vidlladeva (r153-1164), having brought the whole of
North India under his suzerainty, made it a real abode of the Arvans:
by destroying the Mlechchhas, or Muslime, Meanwhile the empire of
Ghazni broke into pieces as the result of the rise of the Afghans of
Ghor, Muhammad Ghord displaced the Sultans of Ghami, who took
refuge in the Punjab at Lahore, and conquered Sind and the Punjab
in r192. The conquest of India’s strategic ante-chamber in the north-
west made the Turko-Afghan subjugation of Northern India easy. In
r104 Qutb-ud-din Aibak, Ghori's most faithful officer, defeated and.
alew Javachandra and conquered Kanauj. Between 1197 und 1109
Bakhtiir Khilji, with a small force, reduced Bihar and Bengal. The
destruction of the Buddhist Universities of Nilandi, Vikramadila
and Odantapuri and the sack of Nadia were great blows to Hindu
colture and learning. By 1210, when Quitb-ud-din died, his Empire
extended from the Punjab to Bengal. Only Rajputana, Malwa and a
part of Gujamt remained unsubxlued.

For three centuries the history of the Delhi Sultanate, from the
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aceession of Quth-ud-din to Babar’s invasion and conquest of Delhi
in 1525, was a series of intrigues by Amirs and nobles of the Imperial
court, murders and wars of succession. Through all these, however,
Muslim power was consolidated. In 1340, under Muhammad-bin-
Tughlag, the Empire reached its maximum size, and included o large
section of the Deccan and parts of the Malabar and Coromandal
coasts, Thercafter it quickly shrank. In Northern India, Hindu
resistance and revival rallied round the "Boast of Rajasthan’ at
Ranthambhor under the brave Hamira Deva, and at Chitor, where
the ‘Crimson Banner' and ‘the Sun of Hinduism® (Hindufina Siiraja)
‘were kept blazing by the courage and prowess of the Guhila Rajput
rulers, from Ratana Singh and Kumbha to Singd and Pratdpa, and
by the self-immolation of the Rajput women in terrible and tragic
mass jashars. Even the military prowess and liberal policy of the
Emperor Akbar could not win over Rip Pratipa to the side of the

Mughal,

The Genesis of the Rajput Peoples

The medieval period of Indian history, from the death of Hama
in A.D, 648 to the conquest of Northern India by Akbar the Great
Moghul in the middle of the sixteenth centuty, is conspicuous for the
deeds of chivalry and heroism of Rajput warriors, the sslf-immalation
of Rajput women, the glamour of the Rajput courts, and the remark-
able development of architecture, soulpture and literature in Raj-
putana, Ajmer, Gwalior, Malwa and Gujarat. The Rajputs are
descended from the many foreign stocks who came from the north-
west, especially in the fifth and sixth centuries 4,0,, accepted Hindu-
ism and were assimilated into the Hindu social order. They are
principally the descendants of the Gurjaras, Parihiiras, Hiipas and
ather Centril Asian tribes, as well as of such backward groups as the
Gonds, Bhars, Giijars, Jats, Abhiras, Khasiyas and Bhotiyas. The
tenth and eleventh centuries saw the whale of Northern, Western and
Central India occupied by the great Rajput peoples, who all traced
their descent from the Agnikula, or fire-bom, tribes, and who fought
the battle for freedom in India with remarkable heroism and sacrifice
for about four centuries after the first Mushim raids. R&j3 Bhoja 1,
Pratihira of Mabodayu-Soi, Jayapila Gahadavila of Bhatindd,
Bhoja Paramira of Dbird, Jayachandra Gaharwar of Kanauj and
Banaras, Prithvi Rija Chauban of Ajmer and Delhi, and Milardja
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Solatiki of Gujarat, the Chandela Rajas of Bundelkhand, the
Kalachuris of the Central Provinces and the Pilas of Bengal, created
new traditions of valour that were extolled by the bards and emu-
lated by all rulers.

The ancient Ksatriva groups had been well-nigh exterminated by
the succession of foreign invasions and conquests, from those of the
Indo-Ractrians, Sakas and Kusinas of the second century B.C.
down to those of the White Hiipas and Panhfras at the end of the
fifth century A.0. More than half a millennium of fighting against
foreigners had led to the virtual extinction of the ancient Ksatriya
tribes. The memory of this destruction lives in the Purdnic Jegends
of Paradurama, which contains the story of how the Aenikula Raj-
puts—the Param&ra or Pawar, the Pratibira or Paribira, the Chau-
han -and the Solanki—were produced by the gods at Mount Abu,
when the land was without any rulers. But the Rajput legend was no
fiction; rather it facilitated the social acceptance and assimilation of
sotne thirty-six foreign stocks which had come to India after the fall
of the early Gupta empire and which now replaced the Ksatriya
families of earlier days. Fresh Rajput clans arose to replace those
killed off in the seventeen invasions of Mahmud of Ghazni. Such were
the Tomaras of Delhi, Gaharwars of Kanauj and Banaras; and the
Chauhans of Ajmer. The Rajput peoples were also swelled by the
upward social movement of various backward indigenous tribes of
Aryavarta and by intermarriage with the orders of Brihmanas and
Vaiéyas. In the tenth and eleventh centuries there was intermarriage
on a large scale between the new Rajput-ksatriyas and the upper
castes; as the former spread all over Aryivarta. At the same time the
Gandharva form of marriage was the standard. In the Kathisarit-
sigrara of Somadeva, dated between A, 1063-1081, we have a picture
of a society in which there was a great intermingling of races and
castes with the Gandharva marriage as the accepted pattern,

The Rajput Chavacter

For the Rajput, from the time & boy reaching puberty was initiated
mto knighthood by the ritual of ‘the binding of the sword’, the con-
suming passion was war. His recreation was hunting and hawling,
His models were the heroes of the Indian epics. Courageous and
adventurous in the extreme, he was frequently haughty, stubborn
and wilful. But as a rule he spared the vanquished, respected the
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women-folk, and was generous to his followers and even to his
enemies. Above all he was never unfair either in love or war. In their
conduct the Rajput warriors reveal striking resemblances to the
medieval knights of Europe. Their historian, Tod, observes: ‘The
Rajput chieftains were imbued with all the kindred virtues of the
Western cavalier, but were far his superior in mental attainments’,

Some of them. in contrast to European warriors of the age of chivalry,
were no mean poets and scientists. At least three royal aothors are
known: the famous Bhoja of Dhiird (eleventh century), whose
encyclopaedic knowledge is evident from his treatises on such
diverse subjects as philosophy, politics, poetics, astronomy and archi-
tecture; the Kalachuri Maviirardja (about a.n, Boo);and Vigraharija
IV Chaunhan of Ajmer (about A.p, 1153), who revived the traditions
of Samudragupta Kavirija and the great Harsa of Kanauj.

The Rajput woman was dignified, free and chaste, and exercised
the ancient right of the Ksatriya maiden to choose her own husband.
She was the comrade of her husband in war as well as on the hunting
field, and preferred death in the funeral fire to dishonour, defilement
and servitude. A charming ntual was the binding of a silken tie on
the wrist as a pledge of unflinching, almost quixotic, camaraderie
through prosperity and adversity between persons and families. No
one that sought aid or succour could be refused, even at the risk of
grave danger. The spirit of heroic warfare In defence of land and
culture bred the feeling: ‘Life is an old garment; what does it matter
if we throw it off. To die well is life immortal’, The Bhits or Chiranas
(bards} of Rajputana recited old ballads full of the heroism and
courage, unswerving lovalty to clan and chieftain of the Rajput
warriors and the punty, endurance and sacrifice of their queens. Here
is a famous old Rajput legend concerning the self-immaolation of the
Rani of Chitor, as retold in Tod's Rajasthan. Her husband having
fallen in battle the Rani asks one of his retmue:

' “"Boy, tell me, ¢re 1 go, how bore himself, my lord?"

“As a reaper of the harvest of battle! 1 followed his steps as the
hiumble gleaner of his sword. On the gory bed of honour he spread a
carpet of the slain; & barbarian prince his pillow, be kiid him down;
and he sleeps ringed by his foes™.

“Yet once again, oh boy, tell me how my lord bore himself",

“Oh mother, who can tell his deeds? He left no foe to dread or to
admire him"’,

She smiled farewell to the boy, and adding, “'My lord will chide my
delay", sprang into the fames’.
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The Charanas of Mewar have kept alive the memory of the eight
centuries of heroic deeds and heart-rending tragedies endured by the
wartiors and people of Chitor. No stronghold in Indiz has so en-
thralled the imagination of Indian warrors through the ages with its
deeds of heroism and sacrifice as Chitor, the principal fortress of
Rajasthan and’ the centre of Rajput resistance, from Ratan Singh
and his beautiful queen Padmini, who, besieged by Alauddin Khilji
and coveted by him, led the entire garrison to the jauhar in 1297, to
Rajas Jaimal and Pattd, the defenders of Chitor agamst Akbar in
1560. Even after the subjugation of Chitor, Pratip Simha gathered
the survivors of the terrible massacre of 30,000 inhabitants and
‘single-handed for a quarter of a century withstood the combined
efforis of the Empire, at one time carrying destruction into the plains,
at another fleeing from rock to rock, feeding his family from the
fruits of his native hills, and rearing the nursling heir Amar amidst
savage beasts and scarcely less savage men, a fit heir to his prowess
and revenge' (Tod).

The National Weakness Arising from Rajput Clannishness
and Feudalism

However, the Rajputs, claiming to come of the bluest blood in
India, 'the ornaments of the race of Raghu', quickly developed a
pride of birth, Tocal patriotism and parochialism which prevented
the growth of any stable confederacy or larger union that might have

successfully combated Muslim penetration and conquest. Socially

speaking the Rajpul warriors assumed a semi-divine status and

isolated themselves from the rest of the community as a haughty and

excliusive military aristocracy; their exclusiveness and puncliliousness
being artificially fostered by the singers and hosts of retainers by
whom they were constantly surrounded.

The diverse ethnic groups, distant from one another and with

divergent social backgrounds, could not easily develop a national

outlook of the kind that characterised the Vikramaditya tradition in
the Gupta struggle against foreign invaders. Some of the Rajput
chiefs, such 2s Gafigeyadeva Kalachuri of Chedi, Sindhurdja of Malwa
and Tribhuvana-malla of Kalyan, assumed the title of Vikramiditya
or Nava-Sihasinka (new Sihasinka), but they all proved powerless
to repel the attacks of the new invaders, It is true that in the Hammir
Mahakivya we discern some measure of Hindu revivalism, but the

-r |
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volce wis too feshle and hardly spread beyond the mountain fast-

nesses of Mewar. Nationalism did fiot exist at the time of the Muslim

invasion, in the sense that it could not rally princes and peoples as

it did in the Gupta age. The martial Rajput race failed India at a
critical moment. Or rather Brihmanical culture fitiled these recent

Sons of Kings, whose haughtiness, impetuosity and clannishness,

fanned by bards, scholars and poets alike, rendered 3 common

national effort difficult. The older Hindu theory of an empire extend-
ing from sea to sea (Asammdraksitiéa) suffered eclipse in the prevail-
ing system, made up of a balance of power in a feudal hierarchy of
chiefs of numerons tribes and clans. Such were the Gurjaras, Rigtra-
kfitas, Chandelas, Kalachuris, Pariharas, Pawaras, Solankis, Tomaras

and Gaharwirs, who carved out independent kingdoms of their own

and fought chironically among themselves in Northern India. Tradi-
tional Hindy imperialism, which might have contributed towards.
building up 4 strong national unity and defence against Muslim

ageression, was checkmated by Rajput clannishness and the social
structure of Rajput feudalism.

The Rigidity of Caste and Purdah

The pride and exclusiveness of the Rajput clans soon reacted upon
Indian society as a whole. Two formidable social defects with which
the decline of Indian culture is associated, viz,, caste stratification
based on hirth and the exclusion of women from the higher pursuts
of life, are the legacy of the martial Rajput race. Caste rigidity in all
ranks of society was a national reaction to the claims to sacred status
and privilege put forward by the haughty and exclusive Rajput
aristocracy, and also to the real danger of social intercourse with the
Muslimss; who encouraged conversion and threw open the highest
offices to Hindu apostates. Rajput racial arrogance and Muslim
defilement, indeed, laid the foundations of India’s caste barriers and
foo and drink taboos, as well as the elaborate purdah system and the
rigid seclusion of women of the upper ranks, during the long period of
the Rajput stroggle against the Muslim invaders. The genesis of early
marriage for both boys and girls, the practice of sati, or a widow's
self-immolation on the death of her husband, and the general confine-
ment of women to the sphere of their homes have to be understood in
the Tight of the erystallisation of the Rajput military élite and the real
dangers of mass conversion and Muslim social conquest in Northern
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India, The fair and accomplished Padmini, Ripamati and Padmavasi
are shining exceptions in an age that witnessed a sharp decline in the
education and status of women, associated with the generil sense of
imsecurity cansed by Muslim aggression,

The traditional organic ordering of society according to the four
varnas, which was clarified in the Gupta age by the Mahibbirata as
well as by the Smyitis of Yajfiavalkya and Manu, completely broke
down in the middle ages. This was due in the first place to the free
racial mingling with barbarian hordes that began in the second
century A.b. and became pronounced from the sixth to the eleventh,
and secondly, to the crystallisation of the resalting mixed stocks into
the numerous ruling clans of Rajputs, whose exaggerated cliims to
divine status the Brihmanas could not counteract by mere reference
to the Dharma Sastras,

The Degradation of Brahmanism and Buddhism

In Aryivarta decadence was cleatly marked in the late middle
ages. The Brihmanas asan order came into disrepute. The sturdy, con-
templative religion of the Gupta epoch gave place in the middle ages
to left-hand Tantrikism, with its sensnalism, magic and human offer-
mgs, gruesomely described in Bhavabhiiti's Malatimadhava {about
AD. 735) and Somadeva's Kathasaritsigara (o.p, 1063-1081).
Ksemendra's Kalivilisa (sleventh century) and Somadeva’s Vetala
paficha-vimdatikd are foll of sensation-mongering, superstition and
trickery. Degraded Brahmanism and Buddhism as well as Kavya and
folk-tale combined their resources to engender among the entire
population the craving for marvels, awe and excitement rather than
common sense; for irrationalism and immediacy rather than the
ancient practice of self-discipline and the search for the Absolute and
the Universal that were once widespread, At Kanauj or Mahodaya it-
self the court poet, Rajatekhar, in his Karpliramaiijari, belonging to
the close of the ninth century and written wholly in Prakrit, decries
Vedic religion and extols Tantrika Kaulachra, The magician Bhair-
avanands by his Tantrika magic brings about a meeting and sub-
sequent union between the king and the imprisoned damsel Karpiira-
mifjari. He has contempt for mantra and tantra; his teachers have
excused him from the ancient Indian discipline of knowledge and
meditation. Magic, erotieism and sexuyal mysticism are found in
sinister combination in many contemporary Brihmanical and
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Buddhist Tantra treatises, which teach how to win or subdue a wife,
discover hidden treasure and make an enemy insane or kill him; and
these penetrated even into didactic tales and fables,

Not only did salvation, wine and sex enter into an unhaly combin-
ation in the Kaula religion, but the public swing festival of the Devi
{Gauri or Laksmi), which lasted for a month and was common from
the tenth to the thirteenth century, became the occasion for amerons
dalliances and escapades. Like the jewellod roof-terraces and the
picture-galleries {chitra-bhittinivesa), even the public gardens, where
the religious swing festival was celebrated, served asa rendezvous for
lovers, who saw their sweethearis in the swing before the image of
the goddess, with waving chowries raised aloft, with showy rows of
banners, dazzling-white, and with bells, ascending and descending.

There was a deterioration in the whole tone of social life, especially
in the cities and towns. The sanctity of love, marriage and the family
of the Gupta epoch was superseded by coarseness; infidelity and
sensualism, stemming from the barbarians' code of life. This is re-
fiected in such Sanskrit Kavyas as Dimodaragupta’s Kuttanimatam,
or Advice of a Hetaira (ninth century), and Ksmendra's Samava-
matrikd, or Mother by Convention (eleventh éentury), which deal
with the adventures of prostitutes and are frankly pornographic,
based on meticulous study of the Kimastitra. Similarly, the widely
popular Suka-saptati, or Seventy Tales of the Parrot, full of the
tunning and deception practised by unchaste women on their
credulous husbands, though amusing, throw light upon the general
laxity of the age and the dissolution of family loyalties.

The Rajput Lack of Uniby and Stralegy

The aristocratic orders that ook upon themselves the responsibility
of fighting the Turko-Afghans not only isolated themselves fram the
rest of the community through their overweening pride but also
fought bitterly amongst each other, In India of the thirteenth
Bhimadeva of Pitans, Prithvirija of Ajmer snd Jaynchandma of
Kannauj fonght the Muslim invader separately for some time. But they
did not act in concert when he returned with doubled force and fury.
The imperial tradition at Kannauj (4.0, 520-1200) had languished by
this time. There were separate foci of defence—Gujarat, Marwar,
Sapidalaksa or Medapeta—but the different Rajput clans among
whom the country was parcelled up offered no allegiance to each
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other: and the Rajput’s lack of unity was aggravated by the dis-
integration of royal houses through polygamy and the institution of
feudalism. The armies of the Turko-Afghan invaders on the other
hand, consisting largely of roving adventurers stirred by the lure of
booty, knew that in their case defeat would mean complete extermin-
ation: they fought with a determination and desperation born of the
risks of plundering expeditions and campaigns in an unfamiliar and
hostile country. The easy rout of the Rajputs by Muslim armies in the
open termain was also largely due to the old-fashioned Hindu strategy,
based on ancient texts, the lick of training of both infantry and
cavalry, and the impotence of the war dephants in face of the fast-
manoeuvring, well-trained Turko-Afghan cavalry. India had no well-
bred horses, or mules; for these she had to depend upon Azov, Arabia
and Persia, Besides, the Turko-Afghans were skilled in archery,
against which Rajput swordsmanship coald be of little avail except in
hand-to-hand eombats. The Muslim's mobile hordes of mounted
archers resorted not only to shoek tactics but also Lo unserupulons
strategems, including even the defilement of the Hindu armies’
sources of water; a ruse calculated to produce widespread dismay and
depression in all ranks, They worked on the principle that all is fair in
war; while the Hindu princes on the whole carried their code of
chivalry to extremes, abhorred military tricks or devices, and some-
times even disdained to follow up the stmtegic consequences of hard-
won victories. One of the tragedies of medieval Indian history is that
Prithvirdja unaccountably failed to reap the full advantage of his
decisive victory over Shahabuddin at the first battle of Tarain (1101),
Shahabuddin’s armies retreated without haste or diffienlty to Afghan-
istan, whence they returned with much larger numbers to defeat and
kill their former victor in the second battle of Tarain (1192),

The Muslim warriors not only showed a compléte absence of
chivalry, to the point of brutality, but they were fired with a zeal for
‘the holy jehad’ and fought fanatically and relentlessly, giving quarter
to nobody, not even women and children, The common people, seeing
their cities and temples sacked, plundered and desecrated and their
heroic chiefs and leaders reduced to despair and mass suicide toa man
and woman were completely demoralised; nor was the Hindu social
structure such as to enlist their co-operation for a stubborn,
resistance. Not since the shocking experience of the Hiina avalanche
had the martial classes of Hindustan encountered such an un-
scrupulous, perfidions and pitiless fog, The Hindn warriors poured
out their blood like water but could not stem the advance of an enemy
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who violated every canon of war. The tragic destiny of the Hindu
warrior of the Middle Ages has elicited the feeling comment of Babar;
‘the Tiger', the romantic and illustrious conqueror of Hindustan, that
the people ‘knew how to die but did not know how to fight',

Literary Activity in the Independent Kingdoms:

Yet the outstanding feature of the Turko-Afghan penetration was
that it eonsisted of a series of successful sporadic adventures and
enterprises by individual Turko-Afghan chicftains rather than direct
canquest by the central authority of the Defhi Sultanate; though the
latter took fall advantage of the former's fanatical zeal and initiative.
In fact the control the Delhi Sultanate exercised over the outlying
regions was duhious from the very beginning. Thus the independent
kingdoms of Rajputana, Gujarat, Malwa and, above all, Vijayanagara
experienced from decade to decade outbursts of literary, cultural and
religious activity. Smaller Hindu states, such as Kalifijara in Bun-
delkhand and Mithili in Bihar, also participated in the Hindu
cultural revival as scholirs and poets took refuge there. In Rajputana
the famous Hammira-vijaya extolled the glory of Hammir Deva of
Ranthambhor in terms of glowing patriotism. For the Rajput bards
had soon begun to compose ballads extolling the hervic deeds of their
patrons in Hindi; thus filling the common people with martial ardour.
The vernacular literature was born in the crucible of bitter struggle
for land and culture against Turko-Afghan aggression.

The most celebrated of the Rajput bards was Chanda Baradai, who
wrote the Prithvirdja Raso, which commemotates the heroism of
Pgithviraja Chahamina of Delhi and Ajmer, one of the most coura-
geotss and chivalrous of the Rajput heroes, a charming, romantic and
colourful figure in Indian history. Here is Chanda’s famous descrip-
tion of the meeting of the fair PadmAvati and Prithvirija, who
carried her off as his bride:

‘Filling a golden tray with pearls,

Lighting a lamp and waving it round,

With her confidant at her side, boldly the maiden
Set forth, as Rulomini went to meet Murdn,
Waershipping Gauri, revermg A
Circumambulating and touching feet.

Then, on seeing Prithvirdja,
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She smiled bashfully, hiding her face in shame,
Seizing her hand and setting her on horse,

The king, the Lord of Delhi, took her away,

The rumour spread that outside the city

They were carrying off Padmavati by force,
Drums were beaten; horses and elephants saddled;
They ran, armed, in all directions.

“Seize! Seize!” shouted every warrior.

Rage possessed the heroes and their king;

On the field fell heads and headless trunks of the foe;
The foe fell on the field of battle.

Turning his face towards Delhi,

Prithvirija departed, having won the battle;

And all the chiefs rejoiced.’

A contemporary of his, Jaganiyaka, composed the Albakhanda, in
which he described the hemism and love of Alhi and Odala of
Mahobd; and another poet was Sirangadhara, who in his two works,
Hammira Riso and Hammira Kivya, takes up the theme of the
valorous deeds of Riva Hammira of Ranthambhor,

Rajputanu also became important for its cultivation of Sanskrit
literature. An important drama, Hammire-mada-mardana, was
written by Jaya Simha S8 (A.D. r219-1220), The warrior prince
Kumbhi of Mewar was himself a poet; he wrote a treatise on music
entitled Safgitarija and a commentary on Jayadeva's Gita-govinda,
The latter was composed at the court of Laksmanasena of Bengal,
the court that was adorned by five jewels—the poets Javadeva,
Umapatidhara, Dhol, Charaga and Govardhana. Of these Jayadeva
was, of course, the most celebrated, being generally regarded as the
lnst great poet of Sanskrit literature.

The Perfection of Symbolism and Technigue in the Gitagovinda

His Gitagovinda Kavyam, composed at the end of the twelfth
century is a unique and remarkably original piece of poetry in the
world's liternture. It combines clements. of lyrical drama, melody,
folk-pageant and dance, and has a marvellously sensitive and
complex structure, adapting song and speech, narrative and descrip-
tion to an unfolding psychological situation that symbolises the
maturing of religions sentiments in the human soul. For in the
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Gitagovinda the human passicns of longing and hope, disappoint-
ment and angnish of Radhi and the cowherd maidens cannot be
distinguished from the sentiments of mystical devotion and ecstasy
that are the poem's supreme message, Jayadeva's choice of words is
superb; meamng and sound are in complete harmony with one
another and with the mood expressed and consolidated, as the
moving drama of love weaves the strands of spiritual emotion into a
most subtle and beautiful fabric, comparable with the finished
embroidery of the contempomry Bengal textiles or with the delicately
carved white marble decoration of the temples at Mount Abu. Yet
there is no straining of language and metaphor in what is a popular
vAird, meant to be enucted in the temples and at festivals, According
to Keith, ‘Jayadeva's work is a masterpiece, and it surpasses in its
completeness of effect any other Indian poem, It has all the perfection
of the miniature word-pictures which are so common in Sanskrit
poetry, with the beanty which arises as Aristotle asserts from
magnitude und armangement’,

The Gitagovinda is one of the most popular texts in India. Withina
century of being written one of its verses was quoted in an mscription
at Anhilwirapattana in Gujarat. There was Kombhi's commentary
an it in the fifteenth century, and in the South, Vallabhichirya
mentioned it ss one of the most authoritative texts. Then it became
the vade-mecum of the Chaitanya-Vaisnava in Bengal. Concerning
the poet’s devotion to Krigna we have several legends, recorded in
Nibhadisa's Bhaktamila. While the Glagovinda has been imitated
extensively in Sanskrit and its exquisite, faultless lyrics are sst to
music and widely sung even now, its spint and temper were pro-
foundly influenced by the emerging vernacular literature. The
following extract from it, in which Radh3 is invited by her com-
panion to abandon ber shyness and enter the bower where the Lord
awaits her, symbalises the approach of the human soul to the divinity:

‘Into his playground ‘neath the lovely thicket, come, O Ridha, to
Madhava, thy face all smiling with the eagerness of love. Into his
grove, with young asoka shoots for thy couch, come, O Radhi, to
Madhava; play with him, as thy necklet quivers on the cups of thy
bosam. In this bright home wrought of many a flower, came, O Radha,
to Madhava; play with him, thou whose body is tender as a flower.'

In another passage Kpispa's beanty is described! "His black body
sandal-bedecked, clad in yellow, and begarlanded, with his earrings
dancing on his cheeks as he disports himself, smiling ever, Hari here
amidst the band of loving maidens makes merry in the mermment of
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their games. One of the maidens clasps Har fast to her throbbing
heart, and sings in the high Pafichama key. Yet another stands lost in
dreams of Madhusiidana's lotus face, whose playful glances bave

caught and won her heart for its own.'

The Luxuriance and Lyricismn of Rajpwt Architecture

The Gitagovinda Kivya in its perfection of technique is to San-
skrit poetry what the temples of Dilavara, Khajuriho, Udayapurs,
Bhuvaneévara and Kondraka are to Indian architecture. The Rajputs
were great builders as well as warriors. The mugnificent forts of
Chitor, Ranthambhor, Jodhpur, Mandu, Gwalior, Chanderi, Datia
and Orchha are remarkable strongholds of heroic resistance as well as
elegant works of art. Among the outstanding examples of civil
architectura are the palaces at Ambér, Udayapur, Jodhpur and
Gwalior, where hillsides and lakes have been utilised with superh
architectural and engineering skill for the purposes of both defencs
and decorative grandeur. The Amber palace has been characterised as
a ‘rose-red city half as old as time', The Emperor Babar, speaking of
the Rajput castles, obsérved: They are singularly beautiful . . . the
domes are covered with plates of copper-gilt. The onter surface of the
wall is inlaid with green-painted tiles. All sround they have inlaid the
walls with figures of plantain trees made of painted tiles'. Many
artificial lakes, reservoirs, bathing-ghats and chhatns (tombs) were
also constructed by the Rajput rulers, with commendable skill in
engineering and architécture, both of which are still living traditions
in Rajputana,

The glamour of Rajput culture is enshrined most nobly, however,
in Hindu, Buddhist and Jain temple architecture, fram Gujarat to
Orissa and from the Central Provinces to the Punjub Himdlayas.
Here and there frescoes are still preserved on the ceilings of some of
the temples, while the sctilptures at Mahobd, Khajuriho, Udayapura,
Bhovaneévara and Konfiraka reveal a suavity, grace and mechanical
perfection unparalleled in Indian art. Many art critics and historians
consider the Kapdariya-Mahideva temple at Khajurdho, the lig-
garija temple at Bhuvanesvara, the temple at Kopiraka and the
Teli-ki-mandira at Gwalior to be the finest achievements of Indian
temple architecture. The Nilakantha or Udayedvara temple at Udaya-
pura, Gwalior, built by Udayiditya Paramim between rosg and
1080 is a less famous medieval temple, but one that certainly deserves
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greater attention from art historians; for it is one of the loveliest in
India. With its entrance pavilions and subsidiary shrines, its assombly
hall and sanctus sanctorum with a steeple, all exquisitely correlated
with one another, it is a religious lyric in stone, a cut diamond of
artistry in horizontal, vertical and circular lines, planes and volumes,
comprising # sort of curvilinear pyramid which blends poise and
sublimity. Refinement is added by the narrow flat bands that run
from the base to the summit of the temple and by the succession of
miniature replicas of the mam tower that rise tier upon tier on all
sides of the principal shrines, combining to create an iflusion of

uicker and higher ascent. From a distance the temple looks like
giva himseli wearing his gorgeous and gigantic lead-dress. The
logical coherence and rigour of the temple plan are combined with an
mcredible profusion of sculpture and ornamentation on the surface
and on railings, pillars, walls and roofs.

The temples at Khajurdho in Bundelkhand, which were built by
the Chandela Rajputs between A.D. 950 snd 1050, are alse some of the
finest in India. There is here, us at Bhuvanedvara, Koparaka and
Udayapum, a synthesis of architectural designs that can be found in
scarcely any other age or region in India. The medieval Indian temple
comprises a unified, lucid structural pattern, its different parts,
ardhamandapa, magdapa, antarila, and garbhagriha integrating into
a superb architectural whole. Like that of the Gothic church, its
superstructure leads the eyve npwards through graduated rises and falls
to ever higher levels, The impression of soaring is streseed by clusters
of similar turrets (4ikharas or Spingas) round the central tower, their
water-pots (kalafas) punctuating the ascending curves. From a
distance the temple looks like the Kailida mountain with its many
fianking peaks (4rifgas) or again, like Siva himself wearing his
jatamukuta.

Medieval temple architecture is always tenderly Iyrical and lavishly
adorned with sculptured figures and floral decorations, expressing
the central idea of Indian worship—the immanesice of the deity in all
forms and appearances, animal, human and celestial, beautiful and
bizarre, voluptuous and dreadful. Lyricism and a sensuous love of
nature, recalling features of the Gupta Renaissance, as well us delicacy
and magmnificence characterise the vast number of temples that blos-
somed forth in the period of Rajput resurgence in the plains of
Rajputana, Malwa, Gujarat, Kathiawar and Kutch from the eighth
to the thirteenth century. The munificence of kings, merchants and
nobles and the religions zeal of artisans and eraftsmen flowed for well-
v
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nigh six centuries mto the making of these temples, most of which
are now In rumns, owing to the ravages of time and Muslim vandalism,
It was in fact the constant threat of raid and destruction by Muslim
invaders that promoted the ardent devotionalism which underlay
the extreme luxuriance and exhuberance of carving, The extra-
ordinary richuess and prolificness of embellishment, the outcome of
both piety and a sense of beauty, combined to create some of the
architectural and sculptural marvels of the world.

Major Types of Figure Sculpture

Late medieval figure sculpture may be divided into four major
tvpes. First, we frequently come across the figure of the Surasundar,
Nayikd or Apsari—the dancer at Indra’s conrt. Tantrika meta-
physics and myth gave a new sense of form to Indian sculpture for
more than hall a millennium, from the eighth to the thirteenth
centuries. The Chandela, Pila-Sena and Kalifigan schools of sculpture
in particular were characterised by a certain startling dynamism,
naturalism and immanent sense of life, which arose from the con-
ception of the Deity as Form and Beauty in the Universe (Sakti),
The Nayika of the earth or the Apsari of heaven, unattached to home
and family, symbolises in Indian culture the blandishmeni and love-
liness of woman; and medieval sculptors, expressing man's eternal
delight in feminine beauty, loved to depict her endlussly, in all her
voluptuous poses. Born of the nalve naturalism of the Indisn soil,
fertilised by Tantrika myth, she has as important & place in Indian
art as Venus and Prima Vera in European sri. Radiant with sensuons.
charm, these lovely women of the gods were depicted in seductive
attitudes derived from no human models, as well as in seli-transcend-
ence and aloofness from the world in the contemplation of their own
beauty, reflected in mirrors in their hands, which is the sport and
delight of the Absolute. [t 15 also striking that mmwardness is often
emphasised by a complete omission of the eye-balls, These celestial
maidens are Lo be found in every niche, on every pillar, and all round
the walls of the temples. Such sepetition itself indicates joy and an
exuberant feeling of the immanence of the deity, For what is the
Surasundari or Nayika except the undefined human spirit, akin in its
essence and movement to the Divine?

Secondly, we see everywhere erotic couples carved with remarkabls
precision, delicacy and psychological suggestiveness; especially in the
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_ Saiva shrines. Here it is Tantrika contemplation and ritual (sadlmna-
m#l) that surmount the barriers between the higher and ideal things
of experience and the life of the senses and emotions in a manner that
may seem somewhat strange to the Western mind, Nowhere in the
histary of the world's art do we find such a blend of impersonalism
and delight in the senses, of abstraction and elegance, as in the
sculptured couples of medieval art, which bears in its bosom the
transmutation of the senses and the profound awareness of life in its
full comprehensiveness and intensity achieved by Tantrika myth
and religion. The mithunas, or couplés in erotic embrace, symbolise
the metaphysical truth of Unity in Duality, the inseparableness of
Bemg and Becoming, Essence and Manifestation, which constitute
the polarity of the masculine and feminine forces in Nature and
Man,

Thirdly, all parts of the temple except the tower are covered with
secular scenes of military processions, pageants, festivals, sport and
war, dancing, drinking and luxurious court life, reflecting the pomp
and delirnim of the times, when war was & natural condition and
peace a hectic preparation for battle.

Finally, medieval temples contain some of the finest images of
Siva Natardja in the posture of the Tandava dance. The earliest
Natardja representations belong to the sixth and seventh centuries
A.D, and are to be found at Bidami, Aihole and Ellora, The worship of
Nafarija a= a special cult was once widespread throughout India and
led to the construction of magnificent images, with variants in the
different regions based on differences in the dhyfina mantras, There is
a splendid image of Siva Natarija at Ujjain of the eighth-ninth
contury A.p,, and another in the Nilakantha UdayeSvara temple
(eleventh century) at the centre of the medallion on its mamn spire.
The latter is supported on each side by dancing images of the goddess
Kiii or Yogini and flying angels, and also by the entire spiral dance-
movement of the decorations, capped by the gorgon motif. The
horizontals of the many miniature temples above the medallion
accentunte by contrst the spreading dance-movement. The Nata-
rdja is the symbol of eternal poise in movement in the Hindu theory
of nature, life and mind. Over the perpetual pulsation of death and
life, joy and pain, pleasure and warfare, presides the Divine dancer,
the steps of whose cosmic dance are the endless oscillations of silence
and movement, creation and destruction, in every instant as in every
yuga. Indian art from Bhaji and MEmallapuram across the centunes
reveals the oycle of birth and death, appearance and disappearance
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as a vast illusion, and the Natardja is the most logical as well as the
most beautiful presentation of life as an ever-recurrent

an etemal Tension. In medieval Vishpu myth and art there is also
the figure of the Dancing Kiliya Krisna, celebrating his victory over
the dragon—a familiar theme in medieval temple sculpture,

The Symbols of Joy and Pain in Rajput Sculpturs

The interplay of life and death, joy and pain, in Rajput culture
found harmonious expression in these cosmic dance images, of Siva,
Kali or Chimunda, Krisna and Gapeds, who dance eternally, not
merely in the temples but also in the harsh and relentless forces of
nature, which were mare apparent in an epach of desperate struggle,
defeat and disaster. Medieva! sculpture expressed in these images
India’s acceptance, in the manner of Nietzsche, of universal joy; pain
and force. T Siva Nafarfija embodies the metaphysical notion of
universal rhythm and exaltation in patore and human lif= in an
image of tervible super-human joy and beauty, the dancing Krispa
with his flute is full of human charm and tendemess, though expres-
sive of the same cosmic movement. These two motifs represent the
canflicting attitudes to life, gemtle and harsh, chivalrous and brutal,
that were so strangely fused in Rajput behaviour, and that made up
the strands of the complex Rajput personality, The complementary
or balancing roles of affection and aggression, generasity and callous-
ness were born of the contrast between the spiritual quietism and the
martial ardour that constituted the discipline of Rajput society.

Perhaps success in arms and toumph over an implacable, un-
scrupulous foe would have developed the gentler and warmer side
of Rajput culture. Its grim and sombre aspects are illustrited by the
terrible rite of mass suicide or jauhar (jitu griha of the Mahab-
hiirata, inwhich the Pandavas were sought to be burnt en masse), which
symbolises and celebrates the victory of the Rajput soul over death
and dishonour. The notuble instinces of jauhar in Rajput history
are the self-immolation of Jayapila of Udabandhi when defeated by
Mahmud of Ghazni; of Hammir Deva of Ranthambhor, who was
defeated by Alauddin Khilji; of Rana Ratan Singh's queen, Padmini,
of Chitar; of the Raja of Kapila, defeated by Muhammad Tughlag;
of Bhayya Puran Mal and Medini Raj of Chanderi, defeated by Sher
Shah and Babur respectively; of the comman people of Delhi
themamuf'ﬁmurandofﬂmbe&iegeﬂgarrhunofﬁhhnruthe
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time of Akbar's subjugation and cruel massacre, Tod gives the
following description of the ‘terrible rite’ at Chitor:

"The funeral pyre was lighted within “the great subterranean
retreat”’, in chambers impervious to the light of day, and the de
fenders of Chitor beheld in procession the queens, their own wives
and daughters to the number of several thousands, The fair Padmini
closed the thromg. They were conveyed to the cavern, and the opening
closed upon them, leaving them to find security from dishonour in
the devouring element”,

The collective suicide, which elicited the profound admiration even
of Muslims; from Al-Biruni downwards, was largely a reaction against
the brutality and absence of chivalry or even faimess on the part of
the Muslim invaders, who prosecuted the jehads fanatically and
relentlessly, and from whom no quarter could be expectad.

The virile and brave Rajput race reacted against misfortune and
calamity with infinite tail, fortitude and piety; and thess are re-
flected and symbalised by the architectural and sculptural extrav-
agance of the period, rooted n its overwrought emotional life. The
ports of Gujamat, such as Cambay and Surat, which were on the cross-
roads of medieval sea-bome commerce between the Oriental and
Ocaidental worlds, accumuiated vast wealth and made magnificence
possible; while i many cities artisans and craftsmen of all sorts
participated in the communal enterprise of temple building, as in
medieval Gothic Cathedral building in Europe, The patient chisel of
the mason and carver, at the behest of the primordial emotions af
anxiety, pain and supplication of the masses, produced veritahle
dreams of fretted marble and carved stone, surpassing anything seen
elsewhere in their minute, elaborate and prolific omamentation of
ceilings, pillars, doorways, panels and niches, and their repetition of
radiant fairy forms in manifold poses and moods in Gujarat, Southern
Rajputana, Bundelkhand and Orissa. The crisp, thin and trans-
lucent treatment of the marble at Mount Abu, the principle of
multiplicity and ornamentation (rather than severity and simplicity)
in architectural design in Bundelkhand and Orissa, and the dis
solution of decorative work, including chaitya arches enclosing heads
and makaras in arsbesque, in tnumerons Nagara shrines in the north,
testily alike to profound intensity and poignancy. Whether at
Khajuriho or Bhovane$vara, at Kopfimka or Udayapura, or at
Dilaviird (Devalavida) and Anhillavida, the lavishness is beauty, the
sheer profusion is adornment, in architectural and sculptural treat-
ment, symbalic of the splendour and pisty of the Rajput court, and
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expressive of the high-strung emotions of the Rajput people, for
whom insecurity was as much a permanent state as devotional self-
abandon before Siva, Kyispa and Durgd a familiar experience.

The Fairy City of the Sacred Mountain

The exuberance, finessa and piety of Rajput culture have left their
indelible stamp on such medieval cities as Jayapura, Dilavisdi, Dabhof,
Jhinjubdd, Gimar and Satrafijava. Some of these are little known.
The following description of Satrufijaya by Forbes, the well-known
historian of Gujarat, shows how the upsurge of poignant emotions in
the Rajput race, whose way of life alternated between warfare and
entertainment by minstrels, genealogists, priests and dancing girls;
has converted a whole city and its mortal and immortal inhabitants
into marble, with the incredibly elaborate and lavish ornamentation
and reiteration dear to the Rajput heart.

'There is hardly a city in India, through its length and breadth,
from the river of Sind to the sacred Ganges, from Himalaya'sdiadem of
ice peaks to the throne of his virgin daughter, Rudrm’s destined bride,
that has not supplied, at one time or other, contributions of wealth to
the edifices which crown the hill of Pilitana; street after street and
square after square, extend these shrines of the Jain faith, with their
stately enclosures, half palace, half fortress, raised, in marble
magnificence, upon the lovely and majestic mountain, and like the
mansions of another world far removed in upper air from the ordinary
tread of mortals. In the dark recesses of each temple one image or
more of Adinitha, of Ajita, or of some of the Tirthankaras, is seated,
whose alabaster features, wearing an expression of listless repose, are
rendered dimly visible by the faint light shed from silver lamps;
incense perfumes the air, and barefooted, with noiseless tread, upon
the polished floors, the female votaries, glittering in scarlet and gold,
move round and round in circles, chanting forth their monotonous,
but not unmelodious, hymns, Satrufijaya indeed might fitly represent
one of the fancied hills of eastern romance, the inkabitants of which
have been instantancously changed into marble, but which fay
hands are ever employved upon, burning perfumes, and keeping all
clean and brilliant, while fay voices haunt the air in these voluptuous
praises af the Devas’. '



CHAPTER XVII

THE FOURTH REFORMATION

THFE BHAKTI AND SUFl MOVEMENTS A% BRIDGE)
BETWEEN HINDUEISM AND [fLAM

The Glory of Dravidian Culture

AT the begmning of this millenninm, while Northern India was
reeling from the devastating and repeated blows of the Turko-Afghan
invaders, the Dravidian Sonth was experiencing one of its most
brilliant palitical and cultural renaissances. Only a year before the
first invasion of Sabuktigin, the Chola ruler Rijarija the Great
(4.0, g85-1018) began his relgn at Tanjore. Under him the Tamil
empire of the Cholas reached its peak. The Chola Empire was the
largest of India's maritime empires and included Ceylon, the Nicobar
[slands and part of the Malay peninsula and the Indian Archipelago.
Rijariija's worthy son, Rijendra Chola 1 (1orz to raqq), with the
help of his powerful flest, extended the supremacy of the Chola
Empire over Bengal, defeating its ruler Mahipila I, The vast and
magnificent Siva temples of South India, built in the form of 4 square
and enclosing a tank, arose in this age; and Tamil literature, full of
passion and piety, spread from Coromandal to Ceyvlon, Java and
Kambuja. Pagan, Borobodur and Angkor Vat proclaimed from the
ninth to the twelfth centuries the spread of Dravidian colture to
South-East Asia, as the conquest of the rich maritime possessions of
the Sailendra Dynasty at Sumatra by Rijendra Chola I in the
eleventh century testified to the might of the Southern fleet.
Dravidian culture was vigorous ‘and unfettered, blending the
secular and the religious, the abstract and the lyrical, in 4 happy
synthesis. The cosmic grandeur and impersonality of Siva at Badami,
Ellora and Elephanta underlie the spirit of Dravidian sculpture. The
Gopurams, or gateways, of the Dravidian temples, with their layers
of reliefs illustrating secular and religious scenes, embody the con-
ception of the immanence of the deity; while within the temples in
the Vimiinas, or inner shrines, are colessal lingams or vast reclining
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images of Visgu lying asleep in the cosmic waters—symbols of
God’s trunscendence. There are also the superb Siva Nafardjas, of
which the brotize masterpieces date from the palmy days of the
Chola Empire. A warm and tender current of human-cum-divine
emotions, stemming from the Alvars, the itinerant ministrels of
Bhakti who swept through South India from the seventh to the
ninth centuries, also went into the making of many pleasing Siva and
Krisna images, such as Siva the lute-holder, the protector of art and
letters and Kaliva Krispa dancing the serpent dance.

The Contribution of the Alvar Religion

The Alvars were the real harbingers of the Raiminuja-Rimdnanda
tradition, through their stressing of divine grace and man’s bhakti, or
ardent devotion, 2s the great way of deliverance. The most celebrated
of them was Nammalvar, the author of the Tiruviruttam, which is
full of burmning passion for the Divine.

The Alvars did not merely stand for an ardent; sincere religion;
they also challenged Bribhmanism, presthood and caste gradation.
Against the latter Kapila put forward the following argument: ‘In
the various lands of the Oriyas, Mlechchhas, Hiipas, Sinhalese, the
slender-waisted Jonakas, Yavanas and Chinese there ar no Brah-
mans; but yo have set up in this land o four-fold division, as if il were
an order distinguished in primal nature. By conduct are high and low
degrees distinguished. The bull and the buffalo are unlike of kind:
have male and female of these two classes ever been seen to unite one
with one another and breed offspring? But ye mén, who are by birth
all of the same kind, do ye not see that if male and female of the
orders which ye proclaim to be different unite one with one another,
offspring 1s bom from the union? Are not the sons of a Pulai woman
united with a2 Brahmin likewise Brahmins?® In their hymns the Alvars
continually stressed the universal applicability of Divine grace to all
creatures or jivas, regardless of their irth and station in life. Divine
compassion, or dayd, and man’s selfsurrender, or prapatti, wers
linked together in the Alvar religion of universal redemption, which
later became the essence of the Bhiigavata Dharma.

God's condescension to the low-horn has seldom been so elegantly
and poweriully expressed as in the following hymn of the Alvar Periya:

Thou did’st not call him dull, or foe to life,
Or low of caste, but pitiest him;
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‘On him thy kindly grmee didst pour, and say:
‘She with the shy deer's modest glance
Thy friend is—and my brother, thine'; and when
He would not stay behind, for joy,
‘Thou art my friend, stay herel’ thou saidst; such words
So fit my heart that T have found
Thy feet, thou with the colour of the seas,
Lord of Stimfgam with its beauteous trees.

Thou did'st not spurn the great son of the Wind
As ape, and of another mce,

But, so that love and longing greater grew
Than ocean, thou didst Love, and say,

“There cannot be a recompense for all
That thou hast done for me; 1 will

Embrace thee, thou of faultless truth!” That such
A shining boon to me may come,

Longing, the refuge of thy fect | seize,
Lord of Sriratigumn with its beauteons trees,

When gathering lotns in a beauteous pool
By groves of fragrant flowers girt,
The elephant by mighty crocodile
Wias seired, 50 that its end was nigh:
He thonght upon the shelter of thy feet ...
Knowing the mighty wrath thou hadst,
Such that the life of that beasi, crpel-mouthed,
Was shaken, 1, too, come to thee,
Thy slave, the refuge of Thy feet [ seize,
Lord of Srirafigam with its beauteous trees,

When came a poison-dropping, angry snake
Ta thee for refuge terror-struck,
Thou did’st become its refuge, and didst give
1t for protection to the bird,
Thy beauteous slave. Knowing this grace thon show'dst,
I, fearing Yama's messengers,
So harsh of speech, and thy cruelties which they,
Fierce ones, will do, have come to thee:
Thy slave, the refuge of Thy feet I seize,
Lord of Srirafigam with its beauteous trees.
(Translated by Hooper)
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The Srimadbhigavatum, which was probably compesed Between
A.D. 00c-1000 at Kafchi, the famous South Indian seat of learning,
had a profound influence on the Bhakti movement thronghout the
length and breadth of India; its total influence indeed has probably
been greater than that of the Bhagavadgita. The Maha-bhigavata, as
it was called in the middle ages, developed the Alvar tradition and
stressed the inscrutable, transcendental nature of God. In the first
decade of this millennitm, when Mahmud of Ghazni was beginning
his expeditions of plunder and destruction, shaking the very found-
ations of social and spiritual life in the North, the age of the saints and
mystics was ending in South India and that of the teachers and
philosophers was commencing. The last of the mystics was Nam-
malvar, whose disciple, Natha Muni, made in A.p, 1600 the famous
collection of hymns {Prabandhas) that are still recited in the major
temples of South Indis.

Natha Muni's grandson, Yamundchirya, was also his spiritual
grandson and the precursor of Riminuja. Vaigpava and Saiva
theology lost at this time their sharp edges of difference in the asser-
tion of the unity of the godhead and in the ardent adoration of a
personal deity. Buddhism and Jalnism were rapidly declining. The
feeling against formalism and the caste system was WAXING Stronger.
On the intellectual side, the protest against the pure ceremonialism
of the Pirva Mimimsi was gaining strength, and Sankarichfirya’s
doctrine of Mivi relaxed its hold.

The Moral Earnestuness and Devotionalism of Ramanuja

It was in this intellectual climate that the great philosopher
Raminuja (1037-1137), who first obtained instruction in Safikara’s
Kevala-Advaita at Kifichi, expounded his well-known principles of
Vidigiadvaita (qualified monism). In several respects Vigigtadvaita
has a greater appeal to many contem rary minds than the uncom-
promising transcendental monism of gﬂkm. harmonising as it does
reason and intuition, immanence and transcendence, Here it is not
knowledge but knowledge-cum-mystical intuition whieh brinigs out
clearly the pature of the Alsalute (Brahman), and the relation be-
tween the Absolute and the real, self-conscious and eternal self, The
self (jiva) is a mode of the Absohute, equally free, changeless and
supreme (chit), and equally entangled in the chains of karma and In
relations with gross matter (achit), When the self sheds its finiteness
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and mutability—and this it can only do as a result of intense spiritual
yearning, as felt by the mystics, such as Nammalvar, whom Ram-
anuja adores, and as enjoined in the Visgupuriga, on which he, in
contrast to Safkara, leans so much—it finds its real home in the
Absolute, In such an adventure of the soul, treading the path of
devotion and surrender (prapatti), God helps. For God is redemptive
Love, und pines for union with jiva, Thus the limited and ignorant seli
rises into its essential infinitude and ommiscience, and Truth and
Goodness become realised in every human act of love, sharing and
Service, -

Riminuja's theory of the transformation (Paripima) of Brahman
into the reality of the werld, in contrast to Safkara’s theory of
illusory manifestation, is based on the prior teachings of Tatka,
Dramigs, Guhadeva, Kapaidim, and Bharuchi, The Visigtadvaita
owes 4 great debt also to Nitha Muni and Alavandar, his grandson,
who assimilated the Pificharitra into the Alvar tradition of the
South. It is the fair fruit of the marriage between the ancient Bhiiga-
vatism of the North and the mystical ecstasy of the Alvars of the
South. Here Vedinta contemplation or dhydinu, and devotion or
bhakti merge. Vasudeva is the inner self of the self, mn the form,
T am thes, thou holy Divinity, and thou art myself’. The Iévara of
Safkara Vedinta, holy and perfect, is transformed from the ruler into
the redeemer, whose compassion (kripd) cancels karma. Brabman
azsumes the dual forms of Law and Lave (Nariyapa and Se), and i
alss Beauty (Bhuvana-sundara) and Goodness. That which is bevond
incarnates himself as Love in human form, to satisfy his longing for
“umion with the fimite creature who is his very soll (Mahfitman). With
reference to the assertion of the Bhagavad Git, ‘Noble are they all
{the four orders of doers of righteousness), but the man of knowledge
(jE&na) I deem my very self’, Riminuja in his commentary on the
Gita asks what the nature of this knowledge is; and answers thus:
‘My very life depends on Him, If it be asked how, the reason is that
just as He cannot live without me, His Highest Goal, I cannot live
without Him', Wretched, forlorn man, caught up to God by his
bhakti-cun-jfifina, becomes His fellow-worker in aiding mankind to
regain fresdom. Mankind is finally embraced in eternal collective
ecstasy and bliss. This is undoubtedly a more positive demand for
service and love than Safikara’s doctrines of transcendence and

illusion (Miyi),
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The Democratisation of Vaisnavism

Morality in the Sankara-Vedanta suffers owing to the system’s
inadequate allowance for the imperfections and evils of the universe.
These demand not the Absolute that creates the world and man and
abandons them to their fate, but one who wishes, impels and loves.
Ramanuja’s doctrine stresses, not the notion of an abstract Pure
Being, but its attributes of Goodness and Beauty to an infinite
Degree (Saguga Iévara); and it rejects Safikara’s doctrine of May3,
which neither gives scope for the mercy and redeeming love (kyipa) of
God (I4varn) in this sinful world, nor for the ardent yeamning, ecstasy
and joy of the mystics (bhakti). From the moral viewpaint the con-
ception of God as the inner counsellor and censor (antaryamin, and
the law of karma, embodying the Divine will and purpose, which
cannot be set aside even in the midst of the universal processes of
destruction and creation, constitute a call to righteonsness of the self.
Bhakti or prapatti becomes in itself the fmition of a nightesus and
disciplined life, in which God's compussion is 2 perenmial support and
inspiration. From the religions viewpoint, God as Pure Essence is
superseded by a God who vouchsafes his fellowship to man as part of
his sport and desire ({13}, a loving and just Lord whose supreme status
man cas claim and attain for eternity. From the social viewpoint, the
nation of God's immanence in all good and noble human efiort, by
whomsoever it may be undertaken, fosters an infinite social goodwill
and tolerance that break down the various boundaries of caste and
sect and build up a religious fratemity dedicated to love, service and
sharing. In his Sri-bhagya Riminuja mentions the following seven.
sidhanas as aids to the perfection of man and his devotion to God:
discrimination (viveka), detachment (vimoka); the practice of
meditation (abhyasa), service (kriyd), the amelioration of fellow-
creatures (kalyina), optimism (anavasida), and non-exaltation
(anuddharsa). Thus Rimanuja’s Vedinta, or knowledge, of Brah-
man becoames identical with craseless striving and sharing, Vidis-
tidvaita is morally eamnest, religiously stirring, and socially
egalitadan,

Raminuja was not onlv a profound philosopher, but also a spiritual
leader of great courage and liberal social outlook. Like Sagkars. he
made a tour of the North, visiting Banaras, Ayodhyd, Dviraka,
Jagannath and Badari, and had disputations with the Buddhists, at
Banaras and Jagannath. Retuming to Sfimfigam he divided South
India into seventy-four dioceses under lay dchiirvas, i order to
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propagate the Vidig{idvaita doctrines. Owing to persecution by the
Chola emperor he liad to live in the Hoysala kingdom for about
twenty years, in the course of which he built several hrrigation tanks,
monasteries and temples, including the temple of Maileote (Daksina
Badarikasrama, north of Seringapatam), which the Pafichamas were
privileged to enter once a year to offer their worship, There is a
tradition that he brought the image of Raimapriya (Krisna) with his
Muslim bride to Maileote from Delhi with the assistance of the imtouch-
ables, All this is in keeping with is broadmindedness and sense of
social justice. His biographers stress that be rose above caste and had
non-Brahman discipies, such as Pillai and Urafigavillidisa. Without
provoking social unrest, Valsgpavism was to some extent democra-
tised in the South as a result of Riminuja’s influence, through the
study and dissemination of the Prabandhas in Tamil, the institution
of temple festivals, and the permission given to non-Brahmans to
adopt the caste marks and habits of life of the Vaisnavas, and to the
Pafichamas the right of entry to at least one temple of God.

The Fourth Great Reformation Led by Ramananda

Raminouja, the leader of the philosophical movement that stressed
the reality of the world and the eternal sulf, as distinet from both the
embodied self and the Brahman, was followed by his younger con-
temporary Nimbarka (who died in about 1162), Madhva (1200-1273),
Lokachiirya (1213), and Vedinta Desika (1268-1369). The year 1300
saw Muslim power spreading gradually to the South, with the wsual
tale of plunder and min. Malik Kafur's expedition to the Deccan,
which ended in A.p. 1317, led to the defeat of the Yadava dynasty of
Deogiri and the Hoysala dynasty of Mysore, the plunder of the
Malabar and Coromandal coasts, the destruction of temples, and the
seazure of gold, jewels and women, The philosophers Lokachirya and
Vediinta Defika themselves had to fly for their lives during Muslim
vandalism and massacre, A nosgue was built at Adam’s bridge; and
Srirafgam, where so many Vaisnava saints had lived and Riminuja
taught, was pillaged in 1326.

By A, 1300 the whole of India had experienced Muslim devasta-
tion and outrage; but that year witnessed in the South the birth of
Riminanda (e, 1200-1410), who mitiated m Northemn India a
socio-religious movement resembling in many respects the Buddhist.
It broke down caste barriers and religious ritualism, admitted to
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discipleship persons of all classes and commyomities without distine-
tion, and employed the vemaculars to propagate the faith: We may
also refer in this connection to the development of Vira-Saivism in
the South, founded by Basava, Prime Minister to a Juin king, who
renovated the Saiva cult by infusing into it a vigorous spirit snd
practical common sense and realism; he stressed the dignity of manual
labour and the vocations of life, abolished caste distinctions, and gave
equal status to women, Basava founded, in about An, 1160, an
institution called Sivinubhava-Mandapa, or the House of Spiritual
Experience. Both his doctrines and the institution are obviously the
reaction of Saivism to the spread and proselytisation of Islam. But
it was neither Busava nor his great elder contemporary, Ramiinuja,
but Riminanda who initiated what we may call the Fourth Great
Reformation, deeper and more far-reaching in its inflaence on the life
of the common man in India than Sarnkara’s Third Reformation. The
latter touched only the iringe of the Indian population—the upper
intellectual strata, the schools of high philesophy and the seats of
Sanskrit learning. The impulsion of the Fourth Great Reformation
came from the South to the subjugated and distracted North.
A casteless Hindu proselytising movement, which produced some of
India’s finest mystics and devotess from the lowest castes. was her
best rejoinder to Islam, which was effecting conversions by coercion,
bribery and the distribution of Muslim food in times of famine. as
well as by the preaching of the Muslim saints and divines scattered
throughout the length and breadth of the country,

Tirn Mular, who flourished in the Tamil land before the beginning
of this millennium, declared that there is one caste and only ane God.,
Nammalvar observed that caste cannot make one high or low; only
the knowledge of God ean enigender that distinction. The Saiva mystic
Pattakiriar longed for the brothethood of the human race:

"When shall our race be one great hratherhood,
Unbroken by the tyranny of caste,

Which Kapila in esrly days withstood,
And tanght that men once were in times once past’,

A mystical orientation of Hindu faiths, a social egalitarian move
ment, and the development of vernacular Heratures: each of these
was associated with the teachings of Raminanda and Kabir in
Northern India, of Namadeva and his successors in Mohirasira, and
of Chaitanya and his disciples in Eastern India. To these movements
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Nianak and his successors added in the Punjab political integration,
the welding together of the Sikh community through martyrdom and
sacrifice. It is not without significance that when Rimfnanda, the
leader of the Fourth Reformation, was gomg about on pilgrimage
through India, starting from Maileote in Vijayanagara (whers more
than two centuries before Rimanuja had thrown open the gates of the
temples of Rimapriva to the Pafchamas), and acquiring the ex-
perience amaong men of different castes and communities that led to
his bold departure of admitting degraded classes to full religions
equality and to the formation of a creed capable of expressing Hinda
and Muslim devotion alike, the kingdom of Vijayanagara was being
founded (1336); the sole bulwark of Hindn resistance to Musiim
advance in South India for the next three centuries. The socio-
religions movement and the political integration were contem-
poraneous, indubitable proof of the genius and vitality of Hindu
culture in the so-called "dark age’ of Indian history,

The Regional and Social Synthesis of Ramdnanda

The Fourth Great Reformation, or socic-religious revolution,
gradually spread and influenced the North, from Mab@rigira to
Bengal and from the Punjab to Orissa, Riminanda, who may be
regarded os the fountain-head of most of the religions movements of
Northern India till late in the eighteenth century, and who broughit
into their ambit the common people of the land, should be considered
as one of the greatest figures in Indiin history and culture. From the
South he imbibed the mystical devotion of the Tamil saints and the
Vidistidvaita doctrine of absolute self-surrender (prapatti) and
reliance upon God's redemptive love and goodness. But he protested
aganst Southemn caste orthodoxy, which would not admit the
Shdras to religions education, let alone to religious equality and
brotherhood; for in the discipline of Ramfnuja these ideals were not
trnslited into practice. He also repudiated the barren ceremonialism
of the Mim&me3 School and the Vedic way of life, which he found to
be an anuchronism; in the fourteenth century PErthasirathi Midm's
works on the Karma Mimimsd and Siyanichirya'’s commentary on
the Vedos aroused great interest, Nor was he much concerned with
the conservation of the social order and the regulation of caste,
family ‘and marriage. which were being stressed by the famous
contemporary Smfrtas, such as Madhvicharya of Vijayanagam,
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Kulluka of Bengal and Chapdedvara of Mithili, Buddhism, with its
later Tintrika accretions, had begun its rapid decline,
Raminanda is said to have had disputations with the Buddhists at
Banaras and Govardhana. He mmst have seen during his great
pilgrimage through the country the ruin and devastation wrought by
the Muslims in such holy cities as Mathurd, Prayiga, and Banaras:
and also how conversion to the Islamic social democracy must have
appealed to the Hindu masses.

Riminanda’s synthesising genius responded fully to the eritical
situation of Hindu reliion and culture. His basic way of approach was
that of Bhakti, the gospel being broadcast amang the masses in the
vemnacular, which replaced Sanskrit as thé medium of preaching and
discourse. Bhakti in this case was the adoration of Rama, who in
Hindu legend and worship did not have the peculiar local and erotic
asspciation that Krispa had in the social context of Mathurd and
Vyindavana, which might not have been acceptable to the Muslims. In
fact the rehabilitation of Ramaism, with its exaltation of the noble
and righteous life of the Avatira, god and king among men, played an
important role in the reconciliation of Hinduism and Islam. Rama-
rijya, or the Kingdom of the Lord, was the state Riminanda sought
to establish on earth, on the true foundations of theism, kingship,
social equality, sirict monogamy and a sturdy discipline of the
people.

The Hymns and Songs of Heresy and Equality

The Riménandi movement gradually proliferated into thres
branches. The major branch was Ramaite, another was Krisnaite,
and the third, under the leadership of Kabir and other Nirguna
Santas, preferred a combination of the Vedantic conception; Advaita
or Visigtadvaita, with the Yoga and meditation on the chakras, ete.,
of the Nitha and Sahaja traditions, a combination that held greater
appeal for Muslim devotees and Hindyu outcasts, The teaching and
the preaching were trunsmitted through vernacular hymns and
sangs, composed in thousands by mystics, saints and poets, including
several wotnen. Rim&nanda and his first band of disciples resembled
in this respect Luther and his companions, who led the Protestant
movement in Europe by preaching and composing hymns in the
vernaculars. An ecclesiastic adherent of the Papacy complained
Europe that the people were singing themselves into heresy, In India
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the heresv was similarly dissenunated far and wide, the various
vernaculars being Gujerati, Marathi, Hindi and Bengali. No less
significant for the mass movement was the stress laid on social and
religions fraternity and on compassion and charity. Social equality
and the complete abolition of ancient prejudices in respect of caste
and sex were distinctive features of the religions order of Ramaites
or Bairiigis that Rimananda founded. One of Riminanda's oft-
quoted teachings is, ‘Let no one ask a man’s caste or with whom he
eats. If a man shows love to Han, he is Hari's own', Men and women
of every caste and creed conld gain admittance to this ascetic order,
and could share their meals as well as pray together. The restitution
of the Kingdom of the Lord (Rama-réjya) on earth rests on certain
cardinal social reforms purifving the individusl and society, viz.,
castelessness and mepudiation of sacerdotalism in society, monog-
amy in family life, and the purification of the body and self-surrender
to the God of Love and Righteousness in the life of contemplation,

The Outcast Apostles of the Bairdagi Order

According to tradition Bhakti originated in the Draviga land;
Riaminanda brought it to the North; and Kabir spread it to the
seven continents and nine divisions of the world. For the first time in
Hindu religions history a religions order was established that threw
open its doors not only to the twice-born (dvija) but also to the
lowest castes, and to women. Sankara, Riminuja, Nimbarka and
Madhva taught in Sanskrit: Rimananda and his band of disciples
preached in the vemaculars during their tours in Northern India.
The variety of castes from which Riminanda's apostles were recruited
is noteworthy. There were the cobbler Ravidiisa, the Muslim weaver
Kabir, the barber Sena, the Rajput Pipa, and the Jat peasant
Dhanna, and several Brahmans who origmally belonged to the
Rimanuja order and left it with RimAnanda, His first band of
aposties probably included also a butcher, Sadna, who made use of
the Saligrima stone (symbol of Vispu) for weighing meat, 2 chamiir
Raidis, and two women, Padmavati Surasuri and the wife of Sura-
surinands. Besides these twelve or thirteen fist disciples he had
several others belonging mainly to the lower castes, including the
prostitute Gangd. The important position R&mdnanda assigned to
women by designating two of them as his apostles was of the greatest
social significance.

W
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The Rise and Spread of Siufism

The Bhavisya Puripa remarks that owing to the influence of
Riminanda many Mlechchhas, or Muslims, had become Vaispavas,
‘with the tulsi rosary on their necks, the name of REma on their
tongues and the Vaispava insignia on their foreheads’ They were
called samyogis, ar ‘the re-united’, and established themselves near
Ayodhya. The Muslim saints and mystics who were going among the
masses with their simple monotheism and creed of social and religions
equality now found they had effective rivals among the Hinduo
proselytisers. An intense spiritual consciousness, aronsed amang both
the Hindus and the Muslims, nurtured a new band of Muslim Safis
on one side and of Hindo Bhaktas, free men of God and lovers of
humanity, on the other, The following sang compased by Rimfinanda,
which is incorporated in the Adi Granth of the Sikhs, and which
seems to be the only one of his to be preserved, reveals a profound
stmilarity between his attitude and that of the Sifi saints.

‘Where shall T go? The music and the festivity are in my own
house. My heart does not wish to move, My mind has folded its wings
and is still. One day my heart was filled to overflowing, and I had an
inclination to go with sandal and other perfumes to offer my worship
to Brahman. But the guru (teacher) revealed that Brahman was in
my awn heart. Wherever I go I see only water and stones {wor-
shipped); but it is Thou who hast filled them all with Thy presence,
They all seek Thee in vain among the Vedas. If Thou art not to be
found here, we must go and seek Thes there. My own true Euru,
Thou hast put an end to all my failures and illusions, Blessed art
Thou. Rimananda is lost in his Master, Brahman, It s the word of
the guru that destroys all the million bonds of action”.

The Sifi movement developed and spread in India in this
acting as a bridge between Hindt and Mustim religious thought and
practice. Its springs were varied and complex. Islam had its own
mystical way; but its early contact with Christianity, Gnosticism and
Neo-platonism, as well as with Hindy Bhigavatism, were no douhbt
formative factors in the development of Stifism, In Persin the Sifi
movement included several celebrated poets, such as Sadi, Riimi and
Hifiz, who were influenced by Hindu monistic pantheism and de-
veloped an artistic religious symbaolism and imagery for human-cum-
divine love. STifi metaphysical notions bear the distinct impress of
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Hinduism. Thus the conception of Fani is derived from the notions

of Brahman and Nirv@ga. The Stifi utterance ‘I am the Truth® echoes
the Vedantic dictum ‘Thou art That' (Tat tvamasi), The Sifis
horrowed also Hindu Yogic breathing exercises (Pasi anfas), methods
of meditation, and the repetition of mantra (zikar). The development
of Siifism in India is usually associated with the foundation of the
Chisti order in 1103 by Muinuddin Chisti (1242-1236) in Delhi, and of
the Suhrawardi order by Bahauddin Zakriva Multani {r16g-1266)
in Multan.

The Intermingling of Bhakti and Sufi Doctrines and Practices

It was after the Bhakti movement had spread far and wide in the
fourteenth and fifteenth centuries that the Siifi faith was transformed
and popularised by borrowings from mystical devotionalism and the
Nitha and Sahaja yoga traditions; and at the same time it influenced
several Hindu dissenting sects. Three important Siifistic orders were
founded in the fifteenth century, the Madari or Uwaysi order by
Badivddin Shal Madar of Makanpur, U.P. (died 1436), the Qadri
order by Muhammad Gilani of Uch {r482-1517), and the Nagash-
bandi order by Muhammad Baqi Billah of Delhi (died 2803), which
attracted a large number of Muslims and converts. There was a con-
siderable interchange of spintual love imagery and meditative
practices among the various Hindu sects and Stfistic orders, especially
in the period of Mughal religious toleration from Babar to Akbar,
which encouraged a good deal of culturil and religious accommoda-
tion and compromise. Siifism was also introduced into'Indian litera-
ture by such famous romantic Muslim writers in Hindp as Mulla
Daud (e. 1440), Kutban (. 1500), Mafifhan, Jayasi (1540), and Usman
(1613). Tt was these ‘romantics’ who brought the passion and
symbolism of Majnu and Laila's love and desolation into Indian
poetry and religion. Kabir's association with the Sifi fagirs was a
contributory factor in the adoption and subsequent popularity of
the Persian love symbolism as the mode of approach to the Divine,

The Indian variety of Siifism was moulded by the intimate contact
of the Muslim saints both with the Yoga asceticism of the Niitha and
Sahajn traditions and with the dominating intense love of the
personal deity of the Vaispava sect, which went back to ancient
Bhigavatism. As the Muslim power gradually consolidated itseld,
the even tenor of the life of the common people was left undisturbed.
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Conversions to Islam became common among the lower social strata
awing to caste disabilities and other soctal handicaps, and to the
prospect of exemption from the jiziya, from distress during famines,
and from enslavement during wars. But this did not serionsly disturb
the social fabric; for the converts avoided beef-eating and the re-
marriage of widows and generally conformed to the Hindu way of
living. The Hindu population paid their homage to Muslim faguirs
and saints, went on pilgrimage to the tombs of pirs, and worshipped
with the Muslims at common shrines to avert epidemic disease or
agricultural calamity, disasters that affected Hindus and Muslims
equally in the villages, Both Hindu and Muslim orthodoxy no doubt
looked askance at these practices; but the dissenting spirits of both
religions, the Hindu Bhaktas and Bairigis and the Muslim Siifis and
Faquirs, took upon themselves the tusk of breaking down barriers
of caste and religion, and preaching an intense love of God that
transcended the race limits within which Hinduism and Islam were
virtnally confined. The Sifi doctrines of Islam and the Bhakti
doctrines of Hinduism thus mingled barmoniously on Indian soil
Just asit is impossible to trace in the Adina mosque at Pandua, the
Taj Mahal at Agra, the Sona Masjid and the Qadam Rasul at Gaur,
and the Hindola and Jahaz Mahals at Mandu what is Hindu and what
is Muslim art and craftsmanship, so too it is impossible to distinguish
between the Hindu and Muslim elements in the hymns of such Hindu
saints as Ramananda, Kabir, Ninak, Dadd and Mirabii, snd such
Siifis as Sachal, Shah Latif and Gurn Arjuna. It is the religious
dissenters of the middle ages, Bhaktas and Siifis, who through their
eclectic teachings and devotional ecstasies have largely fashioned the
religious faith and devotion of modem India, A reliable estimate is
that two thirds of the Indian Muslims are under the influence of one
or other of the SGfi orders. The outer shell of religion divides sects and
communities: Siifism and Bhakti, on the other hand, which constitute
the mystical core or essence of Islam and Hinduism, have been firm
and essential binders of the two cultures through the chequered
course of their political relations, B

The Eclectic Teachings of Kabir, Dadii and Nanak
Three famous eclectic figures shine in Indian religious history, viz.,

Kabir, Dadii and Ninak, all belonging to the Ramanandi tradition’
they boldly sought to fuse Hinduism and Islam, and obtained a vast



THE FOUNTH REFORMATION 325

following among the masses of both the Hindu and Muslhm' popu-
lation. All three equally attempted to purge faith of superstition and
ritual, In Kabir (1410-1518) the Rimanandi, the Gorakhndthi and
Sifi traditions mingled in the making of 2 tolerant, eclectic and
profound spirit, who held all institutional religion to be an empty
show, strongly denounced caste, sectariunism, penance and forms of
observance and sought the Reality by direct mystical intuition
(Sahaja): ‘God is in every man’s heart if the truth be known’, "The
Mussalman's is one God, whereas Kabir's is all-pervading’. Kabir
thus differs from the orthodox monotheism of Islam. He writes:

0 servant, where dost thou seek Me?

Lo, 1 am beside Thee,

I am neither in temple nor it mosque;

I am neither in Kaaba nor in Kailfida;

Neither am 1 in rites and ceremonies, nor in Yoga or
renunciation.

If thow art a true seeker, thou shalt seek Me at once;

Thou shalt meet Me in a2 moment of time’,

IXida (1544-1600), the saint of Ahmedabad, was a cotton-weaver
by caste and a Kabir-pinthi. He travelled widely in Northern India,
meeting the Emperor Akbar on one occasion. In him profound mysti-
cal insight and poetic vision blended harmoniously to produce some
of the most precious gems of the world's religious poetry. It is note-
worthy that he could compese in Hindi, Sindhi, Gujerati, Marwari,
Marathi and Persian, He cries:

‘Maiden, hearken to the tale of my agony!
I am restless without my Beloved.
As the fish tosses about without water,
1 find no repose without my Beloved,
In my yearning desire for my Beloved, I break into song
day and night; I pour out my woes like a singing bird.
Alas! Who will bring me to my Beloved?
Who will show me His path and console my heart?
Dddi cries: O Lord, let me see Thy face even for a
moment and be blessed!”

Ninak (1460-1538) was the founder of Sikhism in the Punjib. He
seems to have met Kabir when he was only twenty-seven, and was
familiar with his hymns, which are still sung by the Sikhs daily. All
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his life he valiantly songht to purge Hinduism and Islam of their
bigotry, superstition and formalism. He laid as much emphasis on
the one-ness of God as Truth (Sat-4rd Akdla—God is True) and of the
fraternity of men, as on noble and righteous living—the social
virtues of dignity of labour, charity, and sharing. His indictment of
form and ritual at the cost of inwardness is apparent in the following
hymns addressed to a Muslim:

‘Make kindness thy Mosque, sincerity thy prayer-carpet,
What is just and lawful thy Quran,

Modesty thy circumncision, civility thy fasting;
So shalt thou be a Mussalman.

There are five prayers, five times for prayer, and five names for
them:

The first should be truth, the second what is right,
the third charity in God’s name,

The fourth good intentions, the fifth the praise and
glory of God".

The profound love and devotion he inspired among Hindus and
Muslims alike is revealed by their disputing after his death whether
he should be cremated or buried, But as in the case of Kabir, the
corpse vanished, and in its place there were only fresh flowers.

The Modification of Islamic Theism

In the teachings of Kabir, DadG and Nanak, we find on the one
hand the breaking down of the austerity and impersonality of Islamic
theism, and on the other a vehement protest against Hindu sacer-
dotalism, polytheism and caste, encouraging the fusion of the two
communities. Equally significantly, both Kabir and Ninak came tnto
direct contact with the Gorakhnath tradition and also drank deep
from the undefiled wells of the S@fi movement. We here encounter the
ancient essential spirit of Hinduism, tolerant and cathalic, always
seeking fo establish the most unlimited extension of the religions
community; not a spirit of defeatism in the face of the foreign con-
queror and his proselytisation,

The Bhakti movement came from the Tamil Iand to the North
through the Great Reformation of Raminanda and gradually
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spread in the course of the fourteenth century, during his lifetime,
and in the fifteenth and sixteenth centuries. In its original home in
the South devotional mysticism never became anything like a mass
movement of social and religious freedom and equality, promoting
dignity of action without distinction of caste and status, and bringing
in its wake a phenomenal development of popular literature, as it did
in the North. This was because, under the glorious aegis of the
Vijaynnagara Empire, the South was more or less immune from
Muslim aggression and the disintegrating infinence of Islam. In the
North, however, Bhakti was not an expression of national defeatism
or escapism but a great democratic upsurge, an awakening of
dynamic religious life; not only was it able to meet effectively the
religious and socinl challenge of Islam, but it also strengthened the
dissenting creed of Sfifism within the bosom of Islam by modifving
its uncompromising monotheism and racialisom.



CHAPTER XVIII

THE ECLECTICISM AND HUMANISM
OF MUGHAL CULTURE AND ART

Istamic Culture in the Provincial Towns

i e Turko-Afghan invaders were the first to plant the banner of the
. Crescent on Indian soil. Some of their rulers at Delhi were enlightened
despots, and some ruthless tyrants; but all were religious bigots
and iconoclasts. Under the Turko-Afghan regime many Hindy
temples and Buddhist monasteries were razed to the pround. Even at
its height, however, Delhi did not represent the troe enlture of Islam-
in India. During the reign of the Tughlugs, as its authority markedly
declined in the face of Hindu resistance, the centre of Islamic civiliza-
tion migrated from Delki to Jaunpur, Gaur, Ahmedabad and Mando
in the fifteenth century. In these various Muslim kingdoms, there was.
a great revival of art, architecture and learning, bused on a synthesis
of Hindu tradition and Muslim culture. This was possilile becauss the
Afghans, in spite of their iconoclastic zeal, were no strangers to the
Indian life, Gandhara having formed an inlegral prt of various
Indian empires in different epochs. '

The Blending of Sarvacenic and Hindu Traditions in
Archifecture

In Delhi, the architecture of the Slave and Khilji periods, in such
buildings as the famous Qutb Minar, the Jamaat Khana Masjid, the
Nizamuddin Auliya Dargab and the Alai Darwaza, reveals o pre-
dominance of Islamic influences. Yet we find Hindu art motifs,
temple bells and chams, on the massive pillars of the Quth mosque,
and its screen of arches also bears Hindu influences. The earliest
Muslim city of India, the first among the seven Muslim cities of Delhi,
shows an nnmistakable intermixture of Hindo and Samacenic tradi-
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tions and techniques in art and architecture. But in the provintes
the tlend was surer, more discriminating and more creative; and
regional styles bear the impress of Indian genius rather than foreign
influence. This has been stressed by Sic John Mashall, who traces
the development in the Turkoe-Afghan period of new “Indian’ styles
of architecture which are distinct in every region, such as Bengal,
Bijapur, Gujarat and Malwa. At Jaunpur and in the Deccan’, he
observes, ‘the local styles enjo greater ascendancy, while in
Bengal the conquerors not only adopted the fashion of building in
brick, but adorned their structures with chiselled and moulded en-
fithinents frankly imitated from Hindu prolotypes’. So, too, in
Western India they appropriated almost without modification the
heautiful Gujarat style, which has yielded some of the finest buildings
of medieval India; and in Kashmir they did the same with the striking
wooden architecture, which must have long been prevalent in that
_ part of the Himalayas. The Adina Masjid buiit at Pandua, and the
~ Sona Masjid and the Qadam Rasul at Gaur, the Jami Masjid in
_ Ahmedabad, and the Hindola and Jahaz Mahals in Mandu are some
of the best specimens of Indian architecture, characterised by a
judicions blending of grandenr and massiveness of structural form,
derived from Islamic influence, with the beanty, finish, and refine-
ment of Hindu decorative motifs and designs: the two being skilfully
dovetailed by Hindu architects and craftsmen. The dome of the
mosque becames chamacteristically Hindu, descended from the
ancient Buddhist stfipa and Dravidian temple, while the ground-plan
echoes the symbolic. Hindu scheme of paficha-ratna, The decoration
of the pillars and capitals of the mosque with flower petals and
tenddrils also shows a characteristic blend of Perstan and Hindu art
motifs. The Hindu style of architecture gradually won its freedom
and creative initiative in Rajputana and Central India from the
sixteenth to the eighteenth century, revealing at once a remarkable
harmony of mussivensss and linearism in structure and delicacy and
romantic fervour in omamentation, Hanging balcomies, latticed
windows, projecting cornices or eaves, airy pavilions and gilded
cupolas in huge forts and palaces with lofty ramparts, set against a
background of jagged Iulls, from Bikaner and Amber to Gwalior and
Datia, symbalise the romantic and adventurous spirit of the Rajput
L race.
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The Inauguration of the 'Hindustans' Phase

In the kingdom of Gaur, under the Tliyas Shah dynasty, there was
a good deal of amity and co-operation between the Muslim rulers and
their Hindu subjects, which had & marked efiect on both the adminis-
tration and the general tenor of soctal life. Hindus were appomted to
the highest offices of state by Sultan Husain Shah. Like Rupa and
Sanatan in Bengal, there was Medini Rai in Malwa, appointed by the
Musiim ruler. In the Muslim states of Bijapur and Golkunda, too,
Hindus held the highest positions. Marriages between Hindus and
Muslims of the ruling strata were not unknown in this period, and
they promated the mingling of the divergent cultures. The climax of
this intermingling and the inauguration of a liberal, pro-Hindu
policy was reached in Bengal, when Adil Shah Sur selected his chief
minister and commander, Himu, a Hindu, to lead the national
resistance against the Mughals in A.p. 1556, It was in this social
climate of Hindo and Moslem rapprochement that literature and the
fine arts progressed rapidly towards the distinet “Hindustani” phase
in Northern Indin. In Gaur several translations of the Rimiyana
and the Mahibhirata from Sanskrit into Bengali were undertaken
at the instance of the Sultans, who engaged schalars for this purpose.
Mention may be made of the translations of the Mahibhirata
produced under the patronage of Sultan Nusrat Shah, Paragal Khan,
general to Sultan Hussain Shah, and Choti Khan, Governor of
Chittagong. Similarly, the Bhigavata was translated from Sanskrit.
into Bengali at the instance of Sultan Hussain Shah. The well-known
Bengali version of the Rimyana by Krittivasa, which is read widely
even today, was produced under the patronage of ‘a king of Gaur’.

The Fusion of Persian and Sanskrit Themes and Technigues
i Vernacular Literature: Amir Khrusrau, the Parvol
of India

Babar, the founder of the Mughal dynasty in Delhi, characterised
the contemporary Hindu-Muslim rapprochement in literature,
architecture, music, dress and manners as ‘the Hindustani mode".
Its famous harbinger in litersture in the fourteenth century was
Amir Khusrau, who was called ‘the parrot of India’ by Alanddin
Khilji. He was bomn in Patiala, his father being # Turk and his
mother a Rajput (Pawal), He wrote in Persian, Hindi and Urdu:
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Urdu meaning literally the ‘eamp dialect’, which combines Hindi
and Persion. Among Khusrau's many romances the most snccessful
was that in which he utilised, not the Persian stories that were s
superbly used by Nizami, but Indian legends. This was the Hasht
Bihisht, or the Eight Paradises, in which his plan was novel, at least
for Persian literature. His Hindi poetry consisted largely of sty
songs, dohas and ghazals (with alternate Persian and Hindi lines)
transmitted from mouth to mouth, The ghazals of Khusran have
deservedly won him immortality; they were appreciated by both
Sadi and Hafiz, and were widely imitated throughout Asia. Below is
a translation of one of these charming poems, which sings of the
emptiness of the world and the evanescence of youth:

"Thou takest life out of our clay

And yet within our hearts dost live;
Inflicting on us pang on pang,

Dost vet a palliative give.

Thy flashing sword has laid all waste
The troubled garden of my heart;
Yet what a glory to this wreck
The rays of Thy great throne impart.

"The two vain empty worlds’, they say,

‘Is the price that all must pay for Thee'.
Raise up the value, mise the cost,

This is too cheap—as all can see.

From the vain tenement of clay

My soul one day shall freedom find;
And yet my heart for ever shall

Remain with Thy great love entwined.

Khusrau! Thy grey locks and old age
Sort not with love for idols young;
And yet for such a senseless quest
Thou hast thy soul for ever flung’,
(Translated by M. W. Mirza)

Khusrau's poems on the various seasons of India follow a theme
familiar in Sanskrit kivya; but he gave them piquancy, naturalness
and freshness by drawing upon the dialects used by the common
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people, and to-day, even after a lapse of centuries, his songs are still
sung in the villages of Northern India. Here is one of his superh
Hindi dobas, said to have been recited at the death of his preceptar,
the famous SGfl Nizamuddin Aulia: 'The fair one lies on her conch,
with her black tresses scattered over her face: O Khusrau, come home
now, for night has fallen all over the world’,

Muhammad [ayasi, the S6ft Romantic

Il Urdu owes its origin to Amir Khusrau, who devoted his long
creative life to productions in that language, besides Persian and
Hindi, Hindi romantic poetry perhaps owes its beginning to one of
his contemporaries, Mulla Daud (about A.v, 1400), the author of
Lurak aur Chanda ki Kahaini. Several Muslim poets followed up the
Hindi romantic tradition, including Kutban, author of the Myigavati
(A.p, 1500). Manjhan, author of the Madbumdlati, Usman, author of
the Chitravali, and Jayasi who lived at the time of Humayun and
was the author of the Padmivata. The dominant theme of this
romantic movement in Hindi literature, in which Muslim writers
played such & leading part, was the intermingling of human and
divine affection in the ceaseless adventure of the love-intoxicated
soul which defies social conyentions, This literary movement m
with the later mystical-philesophical movement of Siifism under the
influence of the Hindu philosophy of life. The leading figure among.
these Muslim poets was Malik Muhammad J&yasi, who was born in
1404 and spent the lutter part of his life in the saclusion of the
Ramnagar jungie, at Amethi in Cudh. He was an early exponent of
both Hindi literature and Hindu-Muslim cultural amity; his epic on
the life of the Rajput hervine Padmivati (1540) reveals a harmonious
blend of ancient Hindu Yoga and medieval S8f mysticism. He was
profoundly influenced by the teaching of Kabir {1410-1518), whom
he mentions in the Akhriwat, stanza 43, and is traditionally regarded
a5 a Sifi poet. At the same time he gives abundant evidence of his
familiarity with the Gorakhnithi yopa tradition. He undoubtedly
takes an honourable place as one of the first and brightest of that
shining galaxy of saints and poets of the middle ages who would
be called neither specifically Hindu nor specifically Muslim: and
who brought about that religions syncretism which reached its
calmination at the time of Akbar.

Jayasi's profound indebtedness to Upanisadic thought is evident
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in the following extract from his Preface, which expresses at once
God's immanence and transcendence:

"The Lord hath no life, and yet He liveth;

He hath no hands, and yet He maketh all things;

He hath no tongue, yet He telleth everything;

He hath no bodily form, yet that which He shaketh, s shaken.
Ears hath He not, yet hearéth He all things,

Heart hath he not, yet the Wise One discriminates all things;
He hath no eyes, yet all hoth He see:

How can any one discern as He doth?’

Yet Jayasi. in Siifi fashion, speaks of human and divine love merging
mto each other. “He who is wounded by the words of love (viraha),
what 15 hunger and what is delusion to him? He changeth his
appearance and bocometh a hermit, like a jewel covered and hidden
i the dust’. "The body possessed by love hath neither blood nor
flesh’, Love is regarded as a doorway leading to the yogi's emancipa-
tion, ns in the classical instances of love in India: Bikram (Vikrami-
ditya) and Sapnivati (Champavati), Madhupichha and Mugudhivati,
Raj Kunwar and Mrigivati, Khanaddvat and Madhumilati, Sursari
and Premdvati, and Aniradh (Amiraddha) and Usd. The poet also
speaks of such deep love as that of the moth, which embraces the
lamp flame with its lips, and of the bee, which does not see the thom
of the ketaki flower. Like Laila in Persian romance, the lover in Jayas
5 bumnt by love's distress and becomes a heap of ashes, He grasps
the Pingald and Susumnd Nadis of Hindu yogic contemplation
(derived by the poet-mystic from the tradition of Gorakhnith, whose
shrine he reveres as that of 4 spiritual preceptor par excellesice, one
who gives his disciples a new incarnation and a new body), and his
gaze becamnes absorbed m wacant contemplation. "The man of love is
like a drop of water that is mingled in the ocean. He is lost and cannot
be found by sesking’. All this is Persian and S5ifi romanticism
dovetailed into the Hindu philosophy of Life.

In its literary style the Padmavata of Jayasi, like its predecessors,
the Mrigdvati of Kutban and the Madhumilati of Mafifhan, combines
the passion and idealism of Persian classical literature with the dis-
cipline and restraint of the Hindu Charita kivyas, These works
achieved, therefore, in literary treatment, a {usion of Sanskrit and
Persian themes, techniques and motifs, and in religious context, an
integration of the universal mystical elements of Hinduism and
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Islam. Such is the basis and background from which modemn
literature sprang—the exhilarating cup of strong, naive emotions
from which Hindus and Muslims alike drank deep—Urdu proceeding
from Amir Khusmau and Hindi from Jiyasi; but both embodying the
same fervent, deep-rooted synthesis of ideas and feelings.

The New Conception of a Tolerant Secular State

In the sixteenth century the iconoclastic spirit of the Muslim
jehad, which had helped to bring about the rapid subjugation of
India by the Turko-Afghan military adventurers, was lasgely
tempered by political expediency. In the medieval Muslim kingdoms
of South India and Bengal, the notion of 4 composite Hindu-Mushim
state developed, and the interests of Islam ceased to be identified
with those of the state. The ‘balance of power' between Hindu and
Muslim kingdoms was also cemented by alliances, sometimes firm,
sometimes shifting, between Muslim and Hindu rulers. The power
of the Vijayanagara empire (1336-1614) induced the Muslim Bahmami
kingdom and its successor, the Shahi kingdom, to follow a policy
of religious toleration and cultural eo-operation, which set indeed
the model for the Mughal Empire of Northern India, The Mongols or
Mughals came to India in the first quarter of the sixteenth century,
after their conquest of Iran, where they had themselves been con-
quered by the refinement and finish of Iranian culture. Their rulers
adopted the title Pidshihas-i-Hind, clearly mdicating the mission of
the Timurids in Hindustan.

The conception of a tolerant, secular state, also entertained by the
forerunners of the Great Muoghals, the dynasty of Chengiz Khan and
und Kubla Khan, not only helped to build up a national monarchy
in Hindustan but also promoted a symthesis of Hindu and Muslim
cultures. From Babur (1526-1530) to Akbar (1556-1605) there was &
gradual expansion and consolidation of Mughal authority from
Delhi, based on alliances and matrimonial connections with the
Rajputs, those implacable enemies of foreign rale and lovers of free-
dom, the appointment of Hindu rulers of states as grandees, the
employment of Hindus in the highest offices of State, and the general
conciliation of the Hindus. Babur in his will to his son, Humaynn,
stressed the need for religious toleration. The building up of new loyal-
ties immediately bore fruit for the infant national state in Hindustan;
for Akbar's half-brother, who ruled over Kabul end invaded India,
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could be defeated only with the help of the Great Mughal's new allies,

Akbar’s liberal policy was appreciated by Siviji, the inveterate
enemy of the Mughals, in a famous letter he addressed to Aurangzeb
protesting against the re-imposition of the jizya, which had been
sholished by Akbar. Siviji reminded Aurangzeb that the latter's
officers 'neglected to tell him the true state of things; but covered a
blazing fire with straw”.

It is true that Akbar’s ideal of a national state could be imple-
mented for a century only. Aurmngzeb (1658-1707) completely
reversed his policy, and sought to build a purely Mushim state mled
by the Koran. It is noteworthy that he added to his titles of Padshih
(Emperor} and Alamgir (conqueror of the world) the title of Ghaxi
{Holy warrior] as soon as he ascended the throne. But even before
Aurangzeb both Jahangir and Shah Jahan were neither sincere nor
consistent in maintaining the national character of the Mughal
kingdom as envisaged by Akbar,

The Eclectic Spirit of Akbar's Din-i-Hahi

Akbar was somewhat of a mystic, having experienced sudden
outbursts of deep and strange spiritual emotions and attitudes. He
obtained his early familiarity with Siifism from Sheikh Mubaruk,
Mir Abdul Latif and Faizi, and later on from the well-known saint
Salim Chisti. He is also sid to have vigited the famous Mir3 Bai of
Mewar and the Sikh Guru Amar Das of the Punjab, He acquainted
himself with the secret of Yoga and devotion through three eminent
Jain teachers, Harivijaya Suri, Vijaya Sen Suri, and Bhanu Chandra
Upadhya; and he also had intimate contact with the Parsi teachers
Dastur and Kaivan and the Jesuit Fathers Aquaviva and Monserrate
from Goa. Imbibing the spirit of the Upanisads, the Mahibhimta
and the Bhagavad Giti (translated by his order under the ftitle
Razm Namah), and the mystical poetry of Kabir, Mi i Béi, Stirdis
and Tulsidis, and frequently meeting Hindu saints and Muslim
fagits in the gentle, religious atmosphere of their cottages and
asramas, Akbar reiterated from Fatehpur-Sikii the eclectic religions
lesson of India of his time. This was called the Din-i-llahi, which was
a Siifi fraternity rather than an independent church, and was to
‘prescribe for the whole empire gods, ceremonies, sacrifices, mysteries,
rules, solemnities and whatever was required to constitute one perfect
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and nuniversal religion’. It was in entire accord with the synthesis
reached through several centuries of development of the Hindu
Bhakti movement and Muslim Sifism. True to this fundamental
spirit of eclecticism, the Emperor peremptorily asked the Christian.
missionaries to refrain from attacks on Mubammad's life and
teachings; though be permitted them to build a chapel, attended
their Mass, had the Gospel transtated into Persian, and on the great
gateway at Fatehpur-Sikei inscribed Christ's words:

' Jesus saith, the world is a bridge; pass over it, but build not on it.
The world passeth as an hour; spend it in prayer, for the un-
seen is at hand'.

To his own Mushm brethren he said:

“To repeat the words of the creed, to perform the circumcision, or
to lie prostrate on the ground from dread of kingly power is mot
secking God, Obedience is not in prostration in the dust. Practise
truth; for sinceritv is not bome on the brow’, This is an echo of the
teaching of Kabir, DAdil and Ninak.

The IMn<-Tlahi had no priesthood and was confined to the salect
few, called chelas, who were, in Sifi manner, strictly and carefully
chosen by Akbar after a 'cleaning search’. Tajuddin formulated the
external observances of the creed, while Abul Fazl and Faizi wem
its Tonjtahids, It was built uwp from the essential elements of all the
religions in India at the time. “We ought therefore to bring them all
into one, but in such a fashion that they should be both ‘one and
all'; with the great advantage of not losing what is good in one
religion, while gaming what is even better in another. In this way
honour would be rendered to God, peace would be given to the
peoples, and security fo the empire’. Orthodox Muslims cavilled
at it however, and Abnl Fazl, who observed their resentment, gave
the following reasons for it:

“An impure faction reproached the carmvan leader of God-knowers
with being of the Hindu (Brahman) religion. The ground for this
impraper notion was that the prince, out of his wide tolerance,
received Hindu sages into his intimacy, increased for administrative
reasons the rank of Hindus, and for the good of the country showed
them kindness. Three things supported the evil-minded
Firstly, the sages of different religions assembled at court and, as
every religion his some good in it, each received some praise. From
a spirit of justice, the badness of any sect could not weave a veil over
its merits, Second, the principle of Peace with all (Sulh-i-kul) was
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honoured at the court of the Caliphates, and various tribes of man-
kind of diverse natures obtained spiritual and material success”.

Akbar [1556-1605), the Great Maghal, and Dara Shukoh, the prince-
philosopher of Delhi and Agra (died 1650), Tulsidis (1532-1623),
the author of the Ramacharita Minasa, and Nabha Ds, the author of
the Bhaktamila (about 1600), of Northern India; Chaitanya (1485-
1533), the God-intoxicated preacher, Mukundardma, the author of the
Chandi Mangala (composed between 1593-1603), and Kadiram Dis,
the author of the Mahibhiirata (composed about 1603), of Bengal;
and Bullah Shah, the poet-mystic of the Punjab, were the representa-
tive master minds through whom the religious synthesis, casteless-
ness and egalitarianism of the sixteenth and seventeenth centuries
obtained their noblest expression.

Dara's *Mingling of the Two Oceans’

Dara Shukoh was certainly the most learned man of his age in India
and one of her greatest scholars, while as a prince he had in him the
making of an Atkoa, Harsa or Akbar, He belonged to the Qudriya
sect, founded by Abdul Qadir Gilani, which had a liberal creed
promising illumination for the faithful as well as for infidels, and
which fallowed a whole host of contemplative practices. He wrote
a number of religions works that bear testimony not merely to his
religious eclecticism but also to the high level of mystical experience
that he was capable of reaching. In these he uses the common phrase-
ology of Muslim Siiffsm and Hindu Yoga. He came into intimate
contact with several Hindu saints, such as Charan Das of Alwar,
Babu Lal of Sirhind, and Kavindm of Banaras. He acquired pro-
ficiency in Arabic, Persian, Sanskrit and Hindi, and studied
in translations the Hebrew and Christian scriptures. He himself
translated the various Upanisads, preferring to render into Persian
the commentary of Sankara; and under his direction the Bhigavad
Gita, the Yoga Vaéistha, and the Prabodha Chandrodaya were also
translated. The title of his work, the Majma-ul-Bahrsin, or the
Mingling of the Two Oceans, symbolises the reconciliation and
synthesis of the bread cultural currents of Islam and India, which
cruel fate prevented him from fostering by imperial edicts. It is
indeed one of the mockeries of history that the political destiny of
India passed into the hands of the bigoted Aurangzeb, to result in
a futile, unhappy and war-worn century, instead of into those of the
X
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mystic prince and legitimate heir, Dara, whose regime might have
continued the legacy of Akbar, consolidated the uniom between
Hinduism and Islam on the basis of religious give-and-take, and
brought about lasting peace between the two communities of
Hindustan,

Both Akbar's liberalism and toleration, his Sulb-i-kul, which
nltimately led to the bold formulations of the Din-i-Tlahi, with its
obvious political aims, and Dara's sincere and spontaneous endeavour
to reach the highest realisation of unrevealed truth through the
common mystic way of the SGfi Arif and the Hindu Bhakta, were
the direct outcome of the contemporary ferment caused by the
dissident movements in the bosom of Hinduism, as represented by
the various Bhakti schools and sects, and of Islam, as represented by
Siifism, Mahdism and Roshnism, all of which promoted religious
freedom and equality for the masses of India.

The Humanism and Fresdom of the Ramacharita Manasa
and the Bhakiamala

In the celebrated poet Tulsidas (1532-1623) we find a great human-
ist and universalist, whoss epic, the Rimachanta Minasa, read to-day
by more than a hundred million people in Northern India, achieved
a remarkable fresh synthesis in popular Hinduism, of knowledge and
devotionalism, worship and meditation, moral eamestness and
spiritual insight, which has saved India from many schisms and
sects. As the Ramlild, said to have been introduced by Tulsidis himseli
at Kiidl, it is enacted in many a town and village on its open ground.
The Rimacharita Minasa superbly blends the philosophical manism
of the past with the contemporary stress on Bhakti, the poetry and
dignity of Valmiki’s Rimiyana with the devotional fervour and
humanism of the Srimad Bhigavata. On the whole, however, the
spirit of compassion and Bhukti, of service to man and reverence for
the deity, characteristic of the Bhigavata tradition, which had been
handed down by the Riminandi order, is the dominant note of the
epic. Tulasidds belonged to the Riminandi order and had as his
spiritual teacher Narahari, sixth in descent from Rimdinanda. While
the Rimacharita Miinasa contains a poignant sense of the burden of
sin, which can be removed only by the divine grace, stress isluid on the
sanctity of the human role, of the worthiness of the human body; for
the Lord himself wants to assume human form, "There ks no form like
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the form of a man, a form which all creatures, moving and unmoved,
most earnestly destre. It is the ladder to hell and heaven and final
liberation, and grants its wearer the blessings of wisdom, detachment
and faith. Those who put on this body and yet worship not Hari but
devate themselves to the very lowest of sensual lusts are throwing
away from their hands the philosopher’s stone to grasp instead
fragments of common glass', Neither superiority of caste nor show
of Sastric learning but inner spirituality and goodness assure the
Divine favours. Nowhere is this more poignantly stressed by Tulsidds
than in the episode of Savari, and Rimachandra's sojourn among
the Kiriitas and Bhils. One of the poem's fine legends, fully expressing
the contemporary humanistic spirit, concerns & wretched scavenger,
in the grip of a loathsome disease, who lay in filth crying, "Ah, Rama,
Riama’. Hanuman, flying by, angrily kicked the sufierer on the breast.
That night, as he shampooed the God’s body, he was homified to
find 2 dreadful wound in the same place. How had it happened? “You
kicked a poor man on the breast’, explained Rama, “as he called
upon my name; and what you did to the vilest of my children, you
did to me’.

But the twin concepts of the divinity of man and the hunanity of
God, characteristic of the mystical movements of the time, have never
been more nobly and ardently expressed than in the Bhaktamala
(about A.D, 1600) of Nibhi Dis, one of Tulsidis’s great com-
temporaries. This compendium of mystical experiences is [ull of
stoties and legends relating to Bhiktas, poets and saints, and has
remained a- perennial source of religions inspiration to millions
in Northern India. The characters of the Bhaktamila are sweet,
attractive, angelic, snd free; they are the heroes and heroines of
Bhakti in all its phases and nuances, There is the queen poet Mird
Bai of Mewar, who abandoned her palace because she could not bear
the sight of animal sacrifices, and who wandered from hill to forest,
restless with the fever of separation from the blue-complexioned Lord.
There is another queen, Gane$a Der@ni of Orchha, who suffered in
silence the agony of a wound inflicted by a mad ascetic, Jest her
husband should wreak vengeance. There are the penitent Indian,
Magdalenes; the dancing girl, Kanhoprivi of Pandharpur, who
becams intoxicated with the love of Vithovi, and ultimately preferred
death to ravishment by the profiigate king of Bedar; and the fair
courtesan of Delhi, who dedicated the only art she knew, her dancing,
to the love of God. There is also Surasuri, whose chastity was
protected by a tiger who scared away ruffians in the forest;
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the passionate Bilvamadgala, who swam across a dark flood on a
stormy night to meet the woman he loved, and who, on being rejected
by her, turned mwards, and plucked out his offending eyes to
erndicate his lust; and the nameless king who cut off his right hand for
A similar reason,

The Chaitanya Vaispava Movement

The Ramachirita MAnasa and the Bhaktamdla were produced
in Middle India. In the north the Grantha Sahib of Ninak (1469~
1538), the first Sikh Guru, was fashioming the character of the
Punjib peasantry, whose sufiering, service and sacrifice Were pre-
paring them for their future martyrdom. In the east and the south-
east there was the brilliant, God-intoxicated Chaitanya (1485-1533).
who utilised the contemporary doctrines of Bhakti, recently enriched
by the popularisation of the Srimad Bhfigavata from the South and
the cult of Krisna-RAdha of Vrinddvan, for the religions and social
awakening of the masses. Round him gathered a unique band of
devoted philosophers, poets and scholars. They developed, largely
on the basis of their beloved master's spiritual ecstasies, an enkire
psvchology, metaphysics and aesthetics of bhakti, which stimulated
a literary and religious renaissance in Bengal, Otissa and Assam for
more than two centuries. The Chaitanya Vaisnava movement added:
a new strand of morality and goodness to the Indian character;
the maturing, and the transcendent quality of authentic human
affections and attachments were conceived as symbolic of the
approach to the deity. One of the most authoritative texts ia the
Chaitanya Charitimrita, composed at Vyindivan between 1607
and 16135 by Krishnadas Kavirija. While Chaitanyism promoted the
ideal of & casteless society and ritual-free worship and abolished many
social barriers, by stressing humility, fortitude and self surrender,
it had a profound influence n shaping human character, The ideal of
human perfection is pictured as a blend of ‘the humbleness of the
grasses, the fortitude of the trees, self-abasement for the sake of
fellow-men and constant remembrance of God's name’.

In Eastern India, owing to the entrenchment of decadent
Buddhism and its absorption by many popular Hindu cults, the
movemnent led by Chaitanya's disciple Nityinanda, who admitted
into his order thousands of degraded Buddhist monks and nuns, was
part of a broader movement of eclecticism, This was represented by
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the cults of Dharma Thakur, Mafgals Chapdi, Minasi, Kalika and
Sashtl, all metamorphoses of Mahiyana deities. Such folk-calts
provided a place for derelict Buddhism and its degraded votaries
within the bosam of popular Hinduism, and at the same time stimu-
lated the development of Bengali literature, filling the gap left by
the eclipse of orthodox Brihmanical culture after the Muslim
conquest; Remnants of the now-forgotten Buddhism are the Varga-
Brahmans, described by Mukundarima as ‘men of the monastery or
bhiksus', and the Yugis and Dharmagharia Yogis of South-west
Bengal. For the first time in Indian literature the herves and heroines
of these new cults, vigorous, enterprising and pious, came from the
lowest and the least in society. Mukundarima’s Changi Mangala
Kivya and Ghanardma Chakravarty’s Dharma Masgals Kavya
have for generations profoundly influenced the popular Hindu mind,
leavened by the impact of both Buddhism and Islam in Eastern India.

In the Dharma Mangals Kivya, stemming from Ramai Pandit
(probably thirteenth century), Kbeliramas, Mayfirabhatta (1528),
Ruparima (middle of the seventesnth century), and Manikrim
Ganguli; we find another notable attempt to unify Hindu and Muslim
worship, anticipating the eclectic Satyandriyaga cult and Pafichali
by sams centuries in Bengal. Of greater influence on the popular mind
was Kasirama Das’s Pindava Vijaya or Bhirata-Panchall, a version
of the Mahabhiarata that was completed in 1603. It combines ardent
devotionalism with poetic imagery and dramatic insight, and lilce
Tulsidas's work it is a source of perennial delight and mspiration.
The virtues of Bengal homes and cotiages here eclipse those of the
princes and warriors of Ayodhya and Hastindpur, with the result
that no humble dwelling fails to obtain joy, strength and solace
from this Mahibhirata in Eastern India.

The Mystical Postry of the Punjab

In the north, Shah Inayat {died 1735), one of the most influential
and progressive Siifis of Northern India during the reign of Aurang-
zeb, taught in a Lahore Madrasah which attracted devout Muslims
from various parts of India. Bullah Shah, his most famous disciple,
wrote same of the sublimest poetry ever inspired by Islamic mystic-
ism. He sees God at once as the cowherd of Vrindavan, the conqueror
of Ravaga, and the pilgrim of Kaaba. With his sublime vision of God,
Who manifests Himself in the lowest and the highest in soclety, in
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Shah has captured the soul of the Punjab. Here is one of his poems:

1 have found, 1 have found something!

My true Gury has made manifest the unmanifest,

Somewhere [t is an enemy, somewhere It is a friend;

Somewhere It is Majnu, somewhere It is Laila; _

Somewhere It is the preceptor, somewhere It is the disciple;

In all Tt has manifested Its own path.

Somewhere It is a thief, somewhere a bestower of gifts,

Somewhere, sitting in the pulpit, It is a Qazi, somewhere It is
Tegh Bahadur;

Somewhere It is a mosque, somewhere It has become & temple;

Somewhere It is & Vairdgl in meditation absorbed, somewhere
It becomes clad as a Sheikh.

Somewhere it is engaged in digging graves; in each path, You
(God) are fondly encountered.

Bullah say: Of the Master (God) I became desirous;

The great king (Inayat) met (me), and my work (wish) was done
(realised)."

The Symbalism of Rajput Painting

The eclecticism and hmanism of the Mughal age left its deep
impress, not merely upon the mystical movements of Bhakti and
Siifism and the vernacular literatures in different parts of India, but
_also upen the development of painting. The difference between
Mughal and Rajput painting is largely a difference between court and
folk art. The Mughal schools associated with the courts of the Mughal
emperors produced portraits of kings, nobles and saints, and scenes
of hunting, recreation, entertainment, and Durbars. The Rajput and
Pahari schools: generally: deal wath themes from the myths and
legends relating to Krisna and Radhi, or Siva and Pirvati, which
appealed to all classes; and their works, illustrating the various
nuances of a love which is dt once human and divine, are saturated
with the devotionalism of the entire mystical movement and the
vernacular literature, Besides Krisga and Radhil, the archetypal
lovers who symbolise the eternal destiny of Man and Woman to seek
each other as the supreme fulfilment of Life’s bliss, the pet deer and
peacock, the vigil, tryst and abhisim, the dust storm, the serried mass
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of clouds, torrential rain and flash of lightuing, the wriggling serpent
underfoot, the twining creeper, the blossoming kadamba tree, and
the swirling torrent of the Jamuna river, are all subtle and deep
symbols in the well-understood language of folk-poetry and painting.
Rajput art doss not create a world of fancy, but transforms samsara
into an external symbolic world, in which the radiant gestures of
man and woman and the passionate movements of plants and
antmals, both wild and tame, express the infinite quest of Lave,
Rarely, therefore, has painting been so popular,

Some of the heroes and heroines of divine-cum-human Jove that
are depicted in painting echo and consolidate the sentiments (rasas) of
the poet’sardent verses, which the various melodies embody and are
also inscribed. The Indian musical modes (ragas), which are symbolised
and personified, as are the seasons, each being appropriate to certain
deep emotions and attitudes, also constitute familiar themesin Rajput
painting. Pregnant verses from the Gita Govinda of Jayadeva, the
Rasikaprivi of Keshavadas, and other Niyiki poems are quoted
by painters of the Rajput school in their works; while Vaisnava
poetry, often consisting of a couplet (doh&) and quatrain (chaupdi),
and saturated with deep thought and intense feeling, is akin to the
most delicate miniature painting, Thus poetry and painting inter-
penetrate each other. With its fine and sensitive lines and marvellous
colours, the Rajput painting is o finished composition, like the dohd
or chaupai, distilling the delicate emotions of the hero and heroine,
who are depicted abstractly in both song and picture. In the entire
history of the world's painting such concentration of feeling and
gesture and coincidence of sensuous and spiritual values are hardly
to be found, Men sang and danced what they felt in the lyrics and
saw in the paintings—the sport of Krisna and the passion of Radhd
in the universal love-drama of Nature. In the Radha-Krisna paint-
ings we find the same radiance of nature, blended with human love, as
revealed in Jayadeva's Gita Govinda and the Hindi lyrical poems,
the beauty of the verdant pasture in sunshine and rain, where Radha
and the Gopis meet Krispa in the company of cowherds and their
flocks, of the spring moonlight piercing the shadows of the groves of
Vrindvan, the blossoming forth of the kadamba tree on the banks
of the Jamuna, the min clouds throwing their shadows on the dark
tamiila trees, and the song of birds and the frolic of animals in praise
of Krisna; just as in the Siva-Parvati paintings we find austere moun-
tains with their cliffs, boulders and tall deodars, where everything:
is hushed into silence for the calm contemplation of the Divine pair.
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Krisna, the fower-bedecked flute-player and prince of the
shepherds of Viindivan, and Siva, the serpent-wreathed ascetic of
Kailida, represent the eternal archetypes of the two contrasting
approaches to the Divinity. Krispa is the human soul in love and
action, vet completely detached from enjoyment. Siva is the soul in
silence and withdrawal. The poets and psinters of the Indian plains
and hills sought to interpret these contrasting aspects of the human
spirit in a setting of flowery groves and tree-lined river banks or
sombre Himalayan snow-ranges. The elusive moonlit pastures of
Vrindavan and the jagged mountains, torrential streams and camp
fires of the Himalivas in Rajput painting both have the power to
silence inward strife, and make us feel the unity of the spirit of man
with the cosmos, the identity of Being and Becoming.

The Collaboration of Art, Poetry and Music

In Indiz as well as China painting wis akin to literature; and the
abetraction that was achieved for Chinese painting by calligraphy
was achieved for Indian painting by music. In India there are
appropriate melodies for the various seasons; there are Rigamilis,
or paintings of musical modes, and there are also biramisi,
or seasonal lyrical poems, Besides these there are paintings in which:
each illustration takes the form, not of & symbal or icon, but of &
dramatic situation conceived in the abstract, and expressing the
universal mood or sentiment appropridte to the season and the time
of day or night. With their simplicity of lines and skilful orgamsition
of masses by means of deep colours, thess paintings are concerned
far less with illustrating an episode or producing picturesque effects
than with analysing, epitomising and consolidating abstract moods
and situations in a vigorous, yet impersonal style, Music is essentially
an abstract urt; allied to painting it helps the latter to achieve &
degree of abstraction that is normal to music, directing the human
soul to Being, which is behind all patterns of sounds, shapes and
colours, The descriptive imagery of the lyrical poems, the harmony
of the Rigas or Raginis, and the representation of patural scenes
in the paintings, all alike and collectively symbolise and evoke the
eternal and universal s=ntiment of wholeness, wonder and awe
associnted with experience of the noumenon or Being in the realm
of nature. Being is in fact the deity of the Rigamili painting, and
his betrothed the feeling of wonder that the human soul expresses
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m!dsymbnﬁmt];n-oﬁghtﬁu cvele of seasons and hours. For about
three centuries, fram the fifteenth to the eighteenth, three aspects of
folk-art, viz;, poetry, music and painting, developed along parallel
lines in India, expressing the same impersonal moods in different
idioms. All were impregnated with religious motils from the legends
of the Bhiguvata and the Purdnas, as retold in the various verna-
cular kivyas and lyries, which reached the masses through a galaxy
of mystics, poets, musicians and painters. Rarely in the history of the
warld's culture has there been such a collaboration of the arts to
express the collective vision of a whole people and epoch as there was
at this time in Northern India.



CHAPTER XIX

THE RESURGENCE OF HINDUISM

The Defeat of the Conception of a Muslim Slate

1% the mausoleum of Aurangzeb Padshah and Ghazi, at Khuldabad,
the City of Paradise; where he died broken-hearted in the midst of his
campaign against the Marathas, lies buried the conception of a
Muslim state that this cold, crafty and intolerant Sunni emperor
sought to impose upon India, causing much misery and suffering
among her people and the ultimate dissolution of the Mughal Empire.
Aurangzeb held in great derision the legitimate heir to the Mughal
throne, the enlightened and extraordinarily liberal Dara Shukoh,
whom he called ‘the prayer-monger’. Such was his loyalty to the rigid
Islamic creed, that he sewed caps to eurn his subsistence. Appro-
priately enough, he is interred in a neighbourhood that has received
the remains of many orthodox and bigoted missionaries of Islam—
Jalaluddin Hanjrawan, Muntajabuddin Burhanuddin and Zainuddin.
Long before his death, however, the Sikhs, Marathas, Rajputs, and
Jats had combined to resist inbedidingly his attempt to build a purely
Islamic stite in the country. Aurangzeb himself was conscous
of his grievous mistake; for he wrote to his son from his ‘lonely
death-bed";

‘T have come alone and am going alone:

I have not done well to the country and the people,
and of the future there is no hope'.

One of the most distinguished Hindi poets of the eightesnth
century, Bhushan chided him thus:

‘Shame to thee (Aurangzeb)l Send all the Syeds, Shaikhs and
Pathans and give battle to Sivaji. You have lost numberless forts and
towns to Siviji in the Deccan. Why do you break the temples of the
North? Having failed to cause any harm to the Lord of the Hindus
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[Shi]ﬂ.ywapp'mthzhdplmandpmrﬂiudus.ﬂLmddmlhi.
domnot put on the crown of ignominy on this earth by callimg yourself

Alamgir!’

The Development of the Sikhs, From a Persecuted Sect to a
Martial Nation

[n the Punjab, the vital home province of the Mughals, the year of
the death of Aurangzeb Ghazi (1707) saw the ministry of the last
Sikh Guru, Govind Singh, the Sacha Padshah, or True King, of the
Sikhs, who had by this time been completely trensformed by the
Mughal persecution from a small and oppressed sect into a powerful
nation, Sikhism is an offshoot of the bhakti movement led by Ramai-
nands, Kabir, Chaitanya and Vallabh. The hymns of Jayadeva,
Nimadeva, Trilochana, Kabir, REminanda, Sadhana, Beni, Dhanna,
Pipa, Sen, Ravi Dis, and Siirdas, and what is more interesting, of
two Muslim saints, Farid and Bhikan, find g place in the Adi-granth
of the Sikhs. The indebtedness of the Sikh religion to Kabir, whom
Nanak may have met, and with whose hymns he was very familiar,
is amply indicated by the extent of the Kabir portion of the Granth
Sahib, Ninak also owes a good deal to the Gorakhnith-Raminandi
tradition. He refers to the practice of Sahaja yoga as an aid to the
eradication of lust and wrath, and to release from the entanglements
of the world. Guru Govind also refers appreciatively to Gorakh as the
prince among yogis, But in the social and political situation of the
Punjab Ninak's faith and mission dealt constructively with the
moral issues at stake, Gorakh's Sahaja-yoga, Riaminanda's social
equalitarianism and Kabir's and the Siifis' harmonising of Hinduism
and Islam were fulfilled and amplified in & positive approach to the
values of life and society, the emphasis shifting from othes-worldli-
ness to an ethical endeavour that fashioned a nation. The repudiation
of idolatry, ceremonialism, caste and polytheism all served the main
purpose of building up practical, sturdy and courageous characters.
At the sume time Nanak as well as his successors drank deep from the
wells of the Bhakti movement of contemporary India. Here s a
magnificent hymn of his on God's transcendence:

“The sun and moon, O Lord, are thy lamps,
The firmament is Thy salver, the orbs of stars the pearls
¢ncased in it.
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The perfume of the sandal is Thy incense, the wind Thy fan;
All the forests are Thy flowers, O Lord of light.
What homage is this, O Thou destroyer of birth?
Unsounded strains of ecstasy are the trumpets of Thy worship,
Thou hast a thousand eyes and yet not one eye:
Thou has a thousand forms and yet not one form;
Thou hast a thousand pure fest and yet not one foot;]
Thou has a thousand organs of smell and yet not one organ:
Fascinating do I find this phy of Thine.
The light which is in everything is Thine, O Lord of Light,
From its brilliance everything gains brilliance;
By the Guril's teaching the light becomes manifest,
What pleaseth Thee is the real rati'.

Niinak's successors, Afgad, Amardds, and Ramdis, were all men
of the highest character who diseiplined the people in a practical
ethics of righteous and human social action. To Gurn Afigad musi be
given the credit for inventing the Gurmukhi characters, which,
easy for the masses to learn, greatly facilitated the spread of Sikhism
and the welding together of the Sikh people, The institution of langar,
or the communal kitchen, where prince and peasant, rich and poar,
high and low-bom could mess together without social distinction,
fostered a spint of charity on a large scale and also became a powerful
binding force. To Amandds, Akbar granted the plot of land at Amritsar
an which the famous Golden Templé was later constructed, as the
central place of worship, communion and assembly of the Sikhs.

The fifth ‘Guru; Arjun, was a leader of great organising ability,
under whom the Sikhs increased considerably in numbers, wealth,
prestige and power, But his heart was full of devotion to the Beloved

One, and he was stéeped in the Bhigavata and the Vaisgpava tradi-
tion, Here is one of his beautiful hymns:

“Thy red jacket becomes thee;

Thou art pleasing to the Lord, and thon winnest His heart.
Who has given this bloom to thy face?

What dye hath given thee thy bright complexion?

Thou art beautiful, thou art a happy wedded wife,

In thy house is thy Beloved, in thy house is good fortune’,

His friendship with the rebel Prince Khusrau was sufficient
for Jahangir to put him to death, on a charge of treason. The seed of
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militarism mumedinmmmgethemnmdmm'mmhh_
successor just before his death: "Let him sit fully armed on his throne
and maintain an army to the best of his ability’. Har Govind was the

first to gather arms and horses from his followers. The ninth Guri,

Tegh Bahadur, who took ap the cause of some persecuted Kasmira

Brahmans, was also executed, by Aurangzeb. Tegh Bahadur gave his

head but not his faith (sir dif sar nd did), The series of martyrdoms:
encouraged the development of a militant pationalism in the Punjab;

where the Hindus also tumned to the Sikhs, now transformed into &
full-fedged martial race, for help and support against Mughal
persecution. Religious and militant nationalism was the reply of the
peaple of the Punjab to the challenge of Aunrangzeb, seated an the

imperial throne at Delhi, :

The Khalsa and the Pahul

The leader of this new militancy was the tenth Gurm, Govind
Singh (1666-1708), one of the great kings and heroes of Indian his-
tory. In order to create & profound impression among the general
body of Hindus, Guru Govind introduced the rite of Pahul, or
Samskiira of the sword, by which the Sikhs entered into a second birth,
irrespective of differences in caste, and became Dvijas by drinking
together water stirred by a dagger and by partaking of a sacramental
mea] prepared from consécrated flour, The scavenger and the leather-
dresser were now enabled to eat side by side with the Brahmansin the
villages of the Punjab, The lowest in society ware now rulers of the
land. members of a common brotherbood, the Khalsa or the elect,
with the Gurn himself bearing the sumame of singh, or lion, It was
a kind of neo-Brihmanical samskiira, or ceremonial observance,
which symbolised thie complete abolition of caste and the unification
of the people, in readiness for a holy crusade against the jehad
declared by Aurangzeb, Thus was the Khalsa established in 1699 as
the spearhead of resistance not merely of the Sikh but also of the
entire Hindu nation against Mughal tyranny.

Guru Govind's symbolic interpretation of the heroic deeds of
Ramochandra, Krigga and other avatirs and heroes, and of the
Goddess Chandi, was pitched in a different key from the earlier Sikh
Granth, and was intended to foster a militant nationalism among the
Hindus as a people. It is remarkable that an intrepid warrior and
crafty general could also have been & poet and scholar, But the robust,
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militant character of Sikhism undoubtedly rested largely on Guru
Govind's poetic treatment of those qualities of hercism and valour,
whether of gods and goddessss or of legendary heroes, that he wanted
his soldier-saints to emulate on their own felds of battle. And his
religious hymns were characterised by equally deep poetic fervour.

Here is one of them:

‘The peacocks dance, the frogs croak, und the clouds ever
thunder.

The tree ever standeth on one leg in the forest;

And as for those who fake not life,

The sarayogi bloweth on the ground before setting down
his fool. -

The stones through several ages remain in one place;

The raven and the kites travel from country to country:

How can the wretch who is without divine knowledge,

And who is never absorbed in the great Benefactor,

Be saved without faith in Him#*

Sikh Culture

The salidarity and selfless spirit of the Khalsa produced another
most remarkable man among the Sikhs, the lion of the Punjab,
Ranjit Singh (1780-1839). He was not only one of the greatest states-
men of the age, but was also an able and astonishingly successful
military genius, a 'Bonaparte in miniature’, who called himsslf and
the Sikhs collectively the Khalsa, Within about three decades hie had
carved out a kingdom embracing Kangra, Ka&mira and the major
part of the Indus valley. He would have been able to include also the
cis-Sutle) states, but for the defection of certain jealous Sikh chief-
tains, who were encouraged by the British, That the antire Sikh
nation couid not be brought under the Khalsa had its tragic re-
percussions in the later history of the Sikhs. Though an intrepid and
courageous fighter and conqueror he was genial and humane, “Never
perhaps was so Iurge an empire founded by one man with so little
criminality’, said a German, Baron Karl Von Hegel, Though he had
little education, he had a discerning and liberal mind and his court
attracted some of the best talents, irrespective of religion and
nationality. His Chief Minister was a Muslim, al Fakir im,

and his finsnce minister was a Rajput, Raja Dina Nath, He also

——— o N
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appointed Europeans of various nationalities as high army officers:
Art and learning flourished at his court. The Chief Minister was a
Siifi, who saw no difference between Hindoisn and Islam: ‘T am a
man floating in the midst of a mighty river; 1 turn my eyes towards
the land, but can distinguish no difference on either hand’. A distinet
Silkh school of painting developed in the last quarter of the eighteenth
century, which bore the impress of the fluent, realistic folk-style of
the hills rather than that of the formal, academic Mughal art.
Portraits of the Gurus and chieftains and representations of durbars
and hunting scenes were common, mainly because Sikhism has no
icons; nor has it developed any mythology of its own.

The Hindu Revival wnder Sivaji

Just a year before Guru Govind took up the challenge in the Pan-
jab on behalf of the Hindus as Sacha Padshah against Aurangzeb
(1675), the Maratha hero Siviiji crowned himself king at Raigarh in
right ancient Hindu imperial fashion, and assumed the time-honoared
titles of SimhAsan&dhidvara and Sri Siva Chhatrapati, or king of kings.
The slogan in Mahirisira was Hindu Dharma and culture, ‘the
Gods of the faith’, ‘'cows and Brahmans', Sivi 1 combined indomitable
courage and military genius with a profound love of the folk culture,
songs and legends of Mahdrdstra, which led ‘him more than onge ta
risk capture by going to Poona in disguise to hear a religious recita-
tion. He reverently approached Tukiiram for spiritual guidance; but
Tukirdm advissd him to become a disciple of RAmdis Samarth. No
two contemporary saints in the same land presented a greafer con-
trast, Tukfisim belunged to the ancient tradition of Bhakti and was
steeped in the love of Vithovd, caring for nothing else in the world.
One of his hymns runs thus:

'As the bride looks back to her mother’s house
And goes but with dragging feet,

So my soul looks up unto Thee and longs
Thit Thou and T may meet.

As 3 child cries out and is sore distressed
When its mother it cannot see,

As a fish that is taken from out the wave
So "tis, says Tukf, with me’.
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Tukiirfim insists that it is impossible to combine both spiritnal
joy and activity in the world: ‘worldly life and life with the Suprems
—he who acts both parts together in the end achieves neither. If a
man seeks to lay his hands on two grain pits at once, he will end by
destroying himself'. Yet the world is meaningful for lnm. “Through
God the whole world Is related to us; when a rope is stretched every
fibre i tense, The world is not werthless or an object of scomn; see how
each life is blended with the life of all, The joy and grief of others
affect us, just as our joys and griefs affect them, Tukil says, when this
pure principle dwells within the heart, the outward man is radiant
with delight’.

The Samnts of Pandharpur

The saints of Pangdharpur promoted both a national religious
revival and an equalitarian social movement that prepared the
ground for a pan-Hindu upsurge, The chain of saints, scholars and
poets stemmed from Chakradhara Svimi, 4 minister of the King of
Devagiri and founder of the Mahinubhava sect, He was the disciple
of the Maratha saint Govindichriya of Mursi. He recognised no other
God but Krisna, and repudiated idolatry. He became the focns of an
aggressive Hinduism at a time when the Siifi teachers and mission-
ariesof Islam first reached Devagin to cammy out their progrmme of
comversion. Other saints and poets included Namadeva (1270-1350),
Bhiipadeva, Hemidri, Jiidnedvara, author of the famous commentary
on the Gitd (rz200), Janirdana Svami, and his famous disciple,
Ekanith (1548-1508). The galaxy of poets and saints kept alive the
religions faith of the people and provided the inspiration for the
Hindu resurgence under Sivaji.

Sivajl found the leader of spiritual resistance not in Tukddim
(1608-1640) but in Rimdas (1608-1681), who, unlike Tuk&rim, did
not extol other-worldliness, but sought to reconcils the material and
the spiritual quests. With Ramdas only success in Samsim can assure
surccess in Paramifrtha; the former is & necessary condition of the
latter, When Siviiji went to him in spiritual distress, according to the
Santa Vijaya of Mahipati, and wished to remain with him, a recluse,
Ramdis accepted his homage and devotion, but after fortifying him
with scriptural truths, set him to fulfil his personal duties in the
world. The emphasis Is thus on social action, but in complete detach-
ment and freedom from egoism. Rimdas is the supporter of the
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principle of the golden mean. Neither indulgence nor withdrawal but
moderation holds the key to man’s ethical life. RAmdas stands some-
what apart from the school of devotees of Vithovd at Pandharpur,
and his monumental work, ‘Dasabodha’, integrates the various
sciences and arts of life with the religious quest. Samething like Boo
maths were established by Ramdas throughout the Deccan, with
images of Rama and Hanuman, and with gymnasiums, or akhidas,
attached to them, which became foci of national religious revival and
alsn of physical training and resistance. Rimdis's programme Was
indeed essentially practical and many-sided, and intended to make
every Hindu citizen a samartha, or ‘valiant’, like himsell. He stressed
the importance of hard work and the overcoming of laziness, and he
possessed great political sagacity. Such a gurn was exceedingly help-
ful to the leader of a puissant nation who had inherited the great
traditions of the Sitavihana and Vijayanagar Empires, and who
understood the task of protecting and reviving the Hindu Dharma.
In this he was supported not only by the Ksatriya princes of the
South but also by those of the North, such as Jai Singh and Chhattra-
ﬁl:amlmanyhudsofthzﬂmthnmemhismuﬂ to sing the glory
of "sirva-bhauma-rijya’.

The Maratha Idzal of Hindu Pad-Padshahi

The Marathas became the dominant power in India during the
eighteenth century and produced a series of great statesmen and
warriors, with whom the British had to contend for their final con-
quest of India. It is significant that the imperialist expansion of the
Marathas to the North, which was undertaken by Baji Rao 1, set
forth the ideal of Hindu Pad-Padshahi, or the Hindu Empire, which
won the support of the Hindu princes, chiefs and zamindars of Malwa,
Gujarat, Rajputana snd Bundelkhand.

The period of Maratha imperialism led to a literary renaissance.
One of the fathers of Maratha literaturs was Sridhar (1670-1728), who
wrote the Triumph of Rima (Rima Vijaya) and the Exploits of the
Papdavas. The myths and legends of the epics were thus made
accessible to the common people of Mabfragtra Sridhar's Pothi
still remains today as popular in Mahdidgim as Tulsidas's Raima-
charita Minasa in North India and Krittivisa’s Rimayapa in eastern
India. Another important writer is Mabipati, whuse Triumphs of the
Devotess and Saints (Bhakta Vijaya and Santa Vijaya) resembles
¥
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Nabhi Das’s Bhaktamila of North Indix. Moro Pant was also a poet
of considerable reputation,

The Vitality of Popular Hindussm

One of the remarkable features of Indian civilization is the vitality
of Hinduism, which draws its strength on the one hand from the
myths and legends of the Epics and the Puriigas and on the other
from the unfailing reservoir of faith and devetion of the common
people, which has withstood and survived all persecution. Over and
over again a political awakening in Indin has assumed a religions
aspect wheneyer the Indian Dharma las been threatened by foreign
invasion and culture, and it has been supported by the spontaneous
and undying faith of the common people. Thus not only the Brah-
mans and Ksatriyas or Rajputs, but also the masses have stood in
defence of their land and culture whenever priests and monks were
threatened or killed by foreign conquerors, whenever temples were
destroyed and monasteries and schools of leamning closed. The
stubbom defence put up by the Guptas against the Hinas and other
outlandish barbarians (Dirupa mlechchhas), by the Rajputs, who
assumod the title of Vikramiditya, against the hordes of the Turko-
Afghans, by the Sikhs m the Punjab, by the Jats in middle India, and
by the Marathas in the south, all alike testify to the capacity of
Hindu India across the eenturies Lo renovate hersell when the crisis
comes, The Bhakti movement from the fifteenth to the seventeenth
century was a movement against caste, priesthood and the external
observances of the Hindu Dharma; but it stimulated pan-Hindu
resistance to the higoted and intolerant policy of Aurangzeb, of which
Guru Govind Singh in the Punjab, Siviiji in the Deccan, and Siimj
Mal Jat in Bharatpur and the U,P. took up the militant leadership.
Throughout the eighteenth century, an epoch of universal turmotl
and misery in India, the great armay of mystics, poets and saints
distributed through the different regions likewise demonstrated the
spiritual resilience of the common people amidst the conflicts, suffer-
ings and despairs of their rulers.

The Sikta Mystics of Bengal

in Bengal, exposed to unparalleled plunder, barbarity and chica-
nery in the era of Clive (1756-1774), Saktism produced a most elegant
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in Bhirat Chandra Rai Gunakar (1713-1761), Who wrote the
Annada Masgal, the Kiliki Mangal or Vidy@sundar, and the Anna-
pirgd Mangal or Mana Singh. His best lyrics are to be found in the
Vidyasundar, which was completed only four years before the battle
of Plassey. In 1757 he composed the Satyanirayana Panchili, which
celebrates the commaon Hindu and Muslim worship of Satya pir; just
as his own style is the best record of the elegant use of words assimi-
lated from Arabic, Sanskrit and Perisan in Bengall poetry. Bharat
Chandra Ral has been compared with Pope and Dryden. He was a
master of diction and rhyme and exercised a great influence upon
Bengali poetry towards the end of the eighteenth century and the
first half of the nineteenth.

The same spiritual tradition produced the celebrated poet-mystics
Rima Prasid Sen (born 1718) and Kamalda Kanta Bhattacharys
(born 180g). The Sakta lyrics yield nothing in religions fervour and
depth to the Vaisnava padivalis, and they enjoy equal popularity
among the rural masses. Here is a typical bymn of Rima Prasid’s:

“I'he Fisherman waits after casting his vast net

Over the fathomless waters of the universe

To catch mortals like fishes; He hides his time.
Whenever He desires He pulls them by the hair.

None can-escape from this Time-net.

How can one who is Time-bound pbtain his deliverance?
Call the Time-destroyer, Mother K&li;

She will rescue you from the clutches of Time.'

In another hymn Ramaprasid protests about human inequality

‘0 Goddess, do I not know of Your great compassion!

Some people lack even a morsel of food,

While others enjoy a surfeit of delicacies and an abun-
dance of treasures.

Some go in luxurious palanquins, others carry them on
their shoulders;

Some wear gargeous shawls, others do not even have rags
to cover their nakedness'.

In another, about the vanity of forms of worship:

"0 Mind, do not delude yourseli about the Guoddess,
Do you niot realise that the entire universe is Her form?



356 THE CULTURE AND ART OF INDIA

Why then do you seek to worship Her earthen image?

The Mother decks the universe with infinite niches;

Do you not feel ashamed at making a few golden trinkets
for Her idol?

It is She who nourishes the universe; _

Do you not feel ashamed at making offerings of rice and
gram before Her?

She protects the universe with infinite care;

How can you offer sacrifices of goats?

The Mother can be worshipped only through devotion,

You may celebrate Her piiji with great show before the
public

But She will never accept your bribe’,

Rimaprasid was undoubtedly a genius. It ssems to have been he
wha introduced into Bengali poetry and religion the devetional songs
of welcome (Agamani) and farewell (vijaya) that are sung during the
autumn festival of the Goddess Durgd in Bengal, when daughters visit
their parents. The Durgd Puji became prominent in Bengal from the
middle of the eighteenth eentury through the initiative and patronage
of Rija Krisgu Chandm Roy of Nadia, who gathered round him the
best talents of Bengal. In these poignant dgamani and vijayd lyrics
the deity is conceived as a daughter who comes home fora :
stay of three days and then returns with her husband Siva to Kailada,
amidst the wails of the family, The nuances of parental love for the
Divine Daughter Uma or Gaurd, are as full of religious exaltation as
the romantic love of Ridha and the Gopis for the youthful Kyisoa.
Thus the songs help patents to transform their all-too-human tender-
ness into spiritual aspiration. For, is not every mother the mother
of Uma, Menaka, and isnot Umd the Divine Daughter, inscrutable but
adorable, and the wrench from her after the reunion of three days the
anguish of separation from God? Every daughter is the reflection of
Uma, who demands love and tenderness, but who makes, alas; but'a
brief sojourn on the earth. In the Rimaprasidi lyrics the ideslisa-
tion of the parent-danghter relationship symbolises a distinctive
mode of approach to the deity; when sung in the Chandi mandaps of
the Goddess they still attract thousands of listeners, The chiracter-
istic Rima Prasidi follk melody and the devotional hymns, besides
the figamani and vijay lyrics to the Goddess, have a profound

appeal in mﬂﬁxmsnfﬂﬂlgnlihnmucvmaﬂaahmofm
centuries,
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In Kamals Kiinta's ardent and profound lyncs we discern a perfect
biending of absolute monism with the worship of Kili and Kngna,
and of yoga with ritual, reinterpreted symbaolically and meta-
physically. An exquisite Bengali song to Kil, the Dark Mother of
Nirvina, runs as follows:

‘In dense datkness, O Mother, Thy formless beauty sparkles,
Which the yogis meditate in dark mountain caves;
In the lap of boundless dark, on Mahinirviina's waves
upbome,
Peace flows serene and inexhaustible,
1n the form of the void, in the robe of darkness wrapped,
Who art Thou, Mother, seated alone in the shirine ol

samidhi?

Fram the lotus of Thy fear-scattering feet flash Thy love's
lightenings;

Thy sprit-face forth with langhter terrible and
lomdd”.

A sincere and spontansous type of mysticism also emerged at this
time in the Auls and Bauls, They comprised both Muslim Sifis and
Hindu saints, and their songs reflect the vast silence of the evergizen
fields and expansive rivers of Bengal With no metaphysical of
theological system, the Bauls worship by means of music and song,
and naively and directly apprehend Reality as the Saper-individual
Person—'the Man whom the soul seeks’ (maner misnug), The unitive
experience here reveals to the mystic a dual movement of the Spirit,
of man God-ward and of God man-ward. In eternal communion the
Real Man dallies with the Beloved, shutting the gates of the senses
and gazing at her eternal beauty. Rarely in the world’s religions
;fmry do we come across such a humanistic note in the adventures

the soul:

"Man, man, every oné speaks of man.

What is man?

Man is health, man is life, man is the jewel of the Heart;
Very few on earth know the truth of Man.

Man knows a love which other creatures know not,

And man alone koows the depth of such love.

Man's love helps him to know the Real Man;

Thus man knows Man;

The strength of man-in-Man js understood by man alone’.
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The following exquisite Biul song, translated by Rabindranath
Tagore, speaks of love as holding the divine and the human in sweet
eternal communion in the unfolding of life, : :

‘It goes on blossoming for ages, the soul lotus, in which T am bound
as well as Thou, without escape. There is no end to the opening of its.
petals, and the honey in it has such sweetnes that Thou, like an
enchanted bee, canst never desert it, and therefore Thon art bound,
and T am, and salvation is nowhere',

The Eclectioism and Tolerance of the North Indian Mystics

Northern India, amidst the uncertainty and rapine of the seesaw
struggle between the Marathas and Almad Shah Abdali, also pro-~
duced a galaxy of mystics, saints and reformers, whose continuity
was unbroken in the eighteenth century, Among these ane of the most
prominent was Yari Sahib, 4 Muslim szint of Delhi (1668-1725), the
disciple of the woman saint Bawari Sihebd, who left behind an
array of disciples in the Uttar Pradesh. Yan is the author of the
RatnBvali, which is full of exquisite religious lyrics. He said of the
universe: ‘Creation is a painting by the Creator on the canvas of the
void with the brush of Love. He who has not experienced this joy
through Love will never know it through reasoning. Men and women
are as bubbles in the ocean of Divine love",

Ome of his disciples was Bulleh, a ploughman of Fyzabad, who con-
verted his Rajpat zamindar and employer, Gulil. Below is a fine
lyric by Guial:

The bee of the mind plays Vasanta,

The unstruck music sounds in infinite space,

The lotus opens and the bees make a noise,

The light shines forth ever further,

The heart is filled with joy to soe it agun and again;

When the mind becomes entangled, then it is enmeshed
in the net,

The current of light flows in, wave after wave:

My heart is placed at the lotus feet.

It does not come (take birth), nor does it go; the soul
dies not;

Gladly it drinks the immortal nectar again and again,

Thensthrd is beyond reach, beyond perception, beyond

ight:
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1 have found the Lord by seeing him with my eyes,
Says Guldl: my desire is fulfilled,
I have triumphed over Yama and obtained an abode
in Light’.
One of Gulil's disciples was Bhikh&, who belonged to Ghazipur, The
following lyric finely expresses his religious outlook:

‘God Himself 15 the earth, from which a multitude of
vessels are made

By the Potter, Whose creation has a wonderful variety.

Names are like gold, they become ornaments and appear
as other than they are;

But whether they are pure or fmpure, their basis is gold
itself.

The foam, the bubhles, the currents and waves are
many;

Know that the water is the same, whether it be swest
_orsalt.

The soul has one caste, in the opinion of Bhikha;

The robbers belong to His government as well as the
travellers',

Another of Yari Sahib’s disciples was Kesava Dis (16g0o-1763).
who belonged to the VaiSya caste and wrote the Amighut (The
Draught of Nectar), A famous saint was Jagjivan Dds (born 1665),
who was a Thakur of Barabanki and in the tradition of Kabir, He
played an important part in bringing together Muslim and Hindu
lines of thought and worship among the lower castes of the Uttar
Pradesh. He founded the Satniimi sect, which contained vast num-
bers of the lowest caste; or rather he reorganised the earlier sect of
the same name that had been suppressed by Agrangzeb. He wrote m
Avadhi Hindi and his works include the Jiana Prokiga, the Maha-
pralaya and the Params Granth. In the following verse we discern
Jagjivan Das's strong emphasis on social equality:

'O saint, the one Light shines in all.
Consider it welll There 15 no second;
The blood and the body are the same.
There is no Brihman or saint;

Some are called men and some women;
The Invisible Purusga is in all',
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A maost distinguished saint of this age was Prina Nath (r700-1780),
who flourished in Bundelkhand, where Chhatrasil Bundeld of Panna
was one of his disciples. He emphasised the unity of Hindus, Muslims
and Christians, and was familiar with the Bible, the Koran and the
Hindu scriptures. In Christian fashion he regards love as the entirety
of God. "Love is indivisible and eternal. Love is in the body of the
Beloved; with the Beloved is love. In the Beloved's soul is love, Love
it is that makes the eves see beyond, even the Beyond of the Beyond.
Love bestows on one the abode of the indivisible Lord’, Again in
almost Christian style he sings:

"Now tell 1 of Love, which is God Himself and beyond words;
God's creation is a fraction of God, but it (Love) is the deep-
seteternal joy'

His sect is called Dhimi, becanse it regards God as the Dhima, ar
home. It embraces both Hindn and Muslim followers.

Another famous saint was Gharib Das (1717-1778), who was bomn
in Rohtak, and worshipped Rama, Hari and Allah together. His
catholicity was most striking, as his hymns were maost ardent, It is
curious that his verses contain many Persian and English words, Siva.
Nardyana (born 1710) was a saint of Ghazipur, He had a latge number
of followers among the Rajput soldiers. His order abserves no caste
distinctions whatsoever. He is the author of various songs and
poems, of which the most important are Sant Vilas and Bhajan
Granth. The Mugha! Emperor Muhammad Shah was his disciple;
and this Imperial support helped in some measure to propagate
the order,

Paltdl Dis of Fyzabad (1757-1825) was yet another well-known saint:
he was a disciple ol Gulil, and thus in the line of Biwari Sihebs,
and e flourished in Ayodhya. He is sometimes described ns a second
Kabir. He suffered from the persecution of the Bairdgis, He strongly
condemned caste and sect differences. One of his observations is that
the upper castes had ruined the lower onss and themsslves too. He
is the author of Rama Kundaliya and Atma Karma. The Kupdaliva
verses are well known for their ardour and beauty. Rituals he con=
siders to be of no avail where the inner spirit is lacking: ‘Of what
avail is the unguent applied to the eyes if a girl has no beauty'. He
goes in for complete sell-surrender: ‘But | will soon please my Lord,
(by pleading that) servants commit hundreds of errors’, The following
verse is entirely in the manner and spirit of Kabir:
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‘They say Rama is in the east, and Khuda in the west;
Who then lives in the north and the south?

Where is the Lord, and where is Ha not?

Why do the Hindus and Muslims raise a storm?

The Hindus nnd Muslims have engaged in strife,

And the two faiths run into two opposing camps.
Palid the slave says the Lord is in all,

He is not divided at all: this is the trath’.

In the district of Gonda, Sahajinanda (born 1780) was the founder
of a sect known as Swiami Nardyan, which freely admitted Muslims
is well as lower caste Hmdus Tulsl Sahib (1760-1842) was another
saint, brother of Baji Rao II, who lived in Hathras, He was
familiar with both Hindu and Muslim seriptures and was a sharp
critic of ritualism. He was the author of the Ghupn Rimiyaga. In
Bihar there was also a suint named Dariya, of the Armsh district, who
wis born of Muslim parents, and who was the founder of an order that
comhined m worship the Muslim kormish and the Hindn sijdah.

Kingdoms and empires were falling; the demolition of the famous
temples of Sommath, Mathura and Banaras, and the persecution of
Hinduism by Aurangzeb had left a trail of bitterness and resentment;
and confusion and chaos reigned over the whole of India in the
cighteentlt century: but the galaxy of saints, poets and mystics, all
emerging from the lower social strata in different parts of the country
throughout this unhappy century, kept alive the spirit of broad
humanism and universalism in worship and love, which transcended
the external forms-and observances of Hiodoism and Islam, and also
the woes of the ruling dynasties and princes. Not the cities and towns,
where the influence of decadent Mushim and Hindu courts was
demoralising and vuolgarising, but the villages and hamlets, with
thieir immemorial colture, marked by tolerance, amity and devotion,
released the springs of hope and renewal in one of the darkest periods
of Indian history,



CHAPTER XX

THE LIBERALISM AND IDEALISM OF
THE INDO-BRITISH RENAISSANCE

The Rise of Ewropean Faclories in India

soDERN European civilization largely owes its arigin to the quest
for trade or territory that inspired the bold exploration of John Cabat,
Columbus, Magellan and Vasco da Gama. It was the spices of the
coast of Malabar, described as ‘the key of Hind' by the Amb
merchants who captured the luerative trade in the Indian Ocean, that
shaped modern European and Indian history. In 1498 Vasco da
Gama made his celebmted voyage to India, rounding the Cape of
Good Hape, and landing at Calicut. The first European factory and
fortress in Asia was thus built by the Portuguese, at Cochin; In the
last year of the fifteenth century, the King of Portugal wrote in a
spirit of banter and bravado to the King of Spain that the real
Indies were discovered not by Columbus but by "a nobleman of our
bousehold’, who had brought with him 'cinnamon, cloves, ginger,
nutmeg, pepper, and also many fine stones of all sorts; so that henee-
forth all Christendom i this part of Europe shall be able to provide
itself with these spices and precious stones’,

The Portuguese were at the height of their power in the Eastern
seas in the middle of the sixteenth century. Din, Bassein, Goa, St.
Thomé, Negapatam and Hooghly served as the bases on which
Portugal’s commercial prosperity in India was built. In this period
sea-voyages were 30 long und perilous, and mortality in the small,
crowded ships so heavy, that the Portuguese never made any serious
attempts at colonisation or the acquisition of territory in the hintes-
land, but confined themselves to the acenpation of strategic posts,
straits and islands, and to the defence of them against attuck, in order
to maintain their mastery of the trade-routes and their exclusive
monopoly of the Eastern trade,

Both the Dutch and the English, however, who appeared on the
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Eastern scene a century after the Portuguese, had not meraly
commercial aims, but also colonial ambitions that wers manifest
from the very start, especially in the case of the former. The Dutch,
under the leadership of Goen and Van Diemen, soon secured an
advantageous position in the Indian Archipelago, Ceylon and
Malabar, The English were handicapped in the East by the vacillation
of their Company's Directors between mercantile and political
objectives, the civil war in England, the caution of the English
sovereigns, and the rapid development of English colonial activities
in America. In 1616, when the English had factories at Surat, Agra,
‘Ahmedabad and Broach in Western India, and st Masulipatam and
Petapoli un the Coromandal Coast, and carried on commeres from a
considerable number of the ports of India, Persia and the Red Sea,
i report to the East India Dumpan}' stated that it was impracticable
for them to open trade ‘in countries bordering on the Ganges' because
of the Partuguese monopoly. 'For small shipping there were tio ports
in Bengal but such as the Portugnese possessed’.

The important entrepdts of Portuguese commerce in Bengal at the

beginning of the seventeenth century were Hooghly, Chittagong and
Pipli. Hooghly and Chittagong were called Porto pequeno and Parto
grande respectively by the Portuguese at that time, referring to the
small and big estuaries of the Ganges. Saptagr@m, or Satgdon, which
stood on the confluence of the Bhigirathi and Sarasvati, and was the
most famous port of Sonth Asia for more than sixteen centuries,
suddenly declined in the last decades of the sixteenth century owing
to the silting up of the two rivers; and in its place rose Hooghly.
In 1585 Raiph Fitch found Saptagrim a fair city for ‘a city of the
Moors, and very plentiful of all things’. But soon its prosperity was
eclipsed by the neighbouring port-town of Hooghly. To the
Portuguese Hooghly became as imporfant a strategic settlement on
the western estuary of Bengal as Chittagong was on the eastern, and
Negapatam on the Coromandal Coast. From these port-towns their
fleet could protect their trading vessels from Bengal, Orissa and
Coromandal on their way to Arakan and thence to Malacca, and
and also to Ceylon. The monopoly of the East Indian trade was
successfully maintained by the Portuguese against the challenge of
the new-comers almost throughout the sixteenth century and the
first quarter of the seventeenth century,
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The European Struggle for Monopoly of East Indian Trade

It was a historical accident that gave the English East India
Company its mastery over India. At the beginning of the seven-
teenth century the Dutch Company was preoccupied with their
struggle against the Portuguese in the Archipelago; for at that time
it was niot India but the Archipelago that was considered the better
prize by the Europeans. The English East India Company thus
enjoyed an initial advantage in that it was the might of the Dutch
fleet that destroyed the Portuguese monopoly in Indis, Ceylon and
the Spice Islands -and paved the way for the subssquent prosperous
English trade. Tt did not have to incur the vast expenditure of main-
taining a navy, garrisons and fortresses that burdened the Dutch
Company. Nor could any maritime power sucesed in the battle for
India which had its strongest settlements only in Malabar and Ceylon:
for the Dutch did not assume responsibilities of sovereignty in Sumt,
Coromandal and Bengal, although it was largely these areas that
provided their greatest commercial gains. In these three regions the
English gradually wrested from the Indian rulers trade privileges
that were more advantageous than what the Dutch enjoyed; and
their profits went on expanding by leaps and bounds, as commercial
menopoly and political power aided each other, Even Bengal, which
had yielded annual profits of hundreds of thousands of guilders,
began to-show frequent losses for the Dutch Company after 1720,
With the diminution of their naval superiority, the Dutch sought to
retiuin trading privileges in India by means of flattery and presents
to the Indian rulers. Meanwhile, their other rival, the French under
Dupleix, were even able to capture Masulipatam, much to their
chagrin, in 1750.

The grandiose plans of the French statesman Colbert to obtain a
share of the profits of the Dutch and English trade in the East Indies
by establishing a string of settlements from Madris and East India
to the ports of Persia and East Africa went astray, owing to the
misfortunes of the French fleet on the sea and quarrels among
the Directors and subordinates of the French Company, Later, the
European war injured French trade and led to the inefficiency of the
Company’s factories in Bengal, Gujarat, Malabar and Coromandal,
which was aggravated by the incapacity of several successive Gover-
nors at Pondicherry, and financial bankruptcy, It was, however, the
French and not the Dutch whom the English emulated in certain
important matters of Indian policy and army organisation. For it
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was the French who first negotiated political alliances with Indian
chiefs and rulers, and who trained Indian sepoys in European
methods of warfare, and led them on conquering expeditions into the
interior, far away from their forts and factories on the coast. As a
matter of fact, among the European powers, it was the French who
were first able to establish their dominion over 4 large area in the
Indian peninsula; it lasted, however, for only two decades. The
nltimate failure of the French in India, who also had settlements at
the strategic positions of Surat, Pondicherry, Masulipatam and
Chandernagore was due to the maval superiority of the English,
which was able to win for them the maritime province of Bengal,
with its enormous resources and trade; and its nver connections with
the norih, Both Dupleix and Clive dreamt of 2 European Empire,
which was Lo arise from the ruins of the Mughal Empire in India; but
Dupleix’s vision, based on mastery of the Carnatic, was geographi-
cally destined to fail, as Clive’s based on the Ganges delta was to
socoeed,

To gain supremacy over Bengal the English had to defeat not merely
Nawab Sirajuddowla at Plassey but also the French at Chander-
nagore and the Dutch at Chinsura. It was their suzemainty over
Bengal that assured the English the command of the wealth of
Hindustan with which they ultimately won the Indian Empire.
Yei the Directors of the English Company at home still pinned their
best hopes of 4 fortunate outcome to their venture in the East
Indies on the trade with the ports of the Arabian Sea

India, Hub of World Commerce in the Seventeenth Century

Lord Palmerston aptly observed; The original settlers began
with a factory, the factory grew into a fort, the fort expanded intoa
district and the distriet into a province’. The building up of the two
Eastern dominions, the British dominion with its capital i Calcatta
and the Dutch dominion with its capital in Batavia, followed
the downfall of Portuguese power in the East after a long-drawn

i conflict that was carried on in Asiatic waters until the
middle of the seventeenth century. It originated in the same impul-
sion as that which led to the Spanish occupation of Mexico and Peru,
the Portuguese conquest of Brazil, and the establishment of English
and French colonies and dependencies in America. The Atlantic,
Indian and Pacific Oceans were first unified by commeree by the
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middle of the seventeenth century; and until the beginning of the
nineteenth century enormouns quantities of gold and silver from
Mexico and Peru flowed into India to pay for the cloth and silk goods,
mdigo and pepper, that she supplied to Europe, and also for her
saltpetre, which made gunpowder for the chronic wars of that
continent. It was India that was the hub of this world commerce
until the beginning of the Industrial Revolution. But Indian shipping
was ruined by Portuguese, Dutch and English piracy in the Asiatic
scas, and Indian trade by the differential trade monopoly and
‘extraordinary privileges’ of the European factors and merchants
in India, ‘s if they were ¢ven more than the natives’. The Indian
cottom industry was also hit hard by the loss of the English market
when England prohibited the import of Indian calico and silkc at
the beginning of the eighteenth century, by the East India Company's
discournging the manufacture of cloth goods of high counts and silk
fabrics in India: and by the loss of her old markets in the Archi-
pelago, Persia and Africa with the dwindling of the Indian mercantile
marine. Towards the end of the eighteenth century, the annual
average value (1786-1790) of Indian cotton piecegoods sold by the
East Endia Company in the English market was {14 millions,
France was importing annunlly at that time (r791) £1.z millions
worth of Indian cotton piecegoods; and a considerable quantity of
these was also exported in American vessels (valued at Rs.5,600,000
in 1816-1817). Even as late ns the beginning of the nineteenth
century, in spite of the high tarifi and the prohibition on the import of
certain important varicties, India exported annually to England
cotton piecegoods valued at nbout £24 millions, selling them at half
the price of English cloth goods, which were still largely woven on
hand-looms employing about five times as many workers as were
emploved on the new power looms.

The Indusirial Decling of India

The year 1700, exactly a century after the establishment of the
English and Dutch Companies, saw the prohibition of import of
Indian calicoes to England. Duties ta protect the English weaving
industry against Indian products were gradually raised to about
8o per cent. Other countries of Europe followed suit, to protect their
domestic induostries. The nadir of India's industrial decline was
reached in the middle of the nineteenth century, when the expart of
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Indian cotton piecegoods and silk to Europe ceased entirely, and mw
cotton began to be sxported instead, Charles Trevelyan estimated in
1839 that the amount of Bengal piecegoods displaced in the foreign
market was about Rs. 1 crore a year, and in the home market the
displacement was to the extent of Rs. 80 lakhs, He referred to the
gravity of the problem of unemployment among the Indian people,

who worked up this great annual amount of Rs. 180 lakhs. Seven
years later (1841) Labonchere, Chancellor of the Exchequer in
England, observed: "The British have utterly destroyed the manu-
factures of India by their manafactures: The district of Dacca, the
Manchester of India, has dwindled into insignificance before
the strides which the British goods have made’, By 1846 the tables
were completely tumned and India did not export any cotton goods at
all, but had to import from England 213,840,000 vards of cloth, as
compared with fifty-one million yards in 1835 and only eight lakh
yards in 1814. India’s de-industrialisation, her increasing dependence
upon agriculture, and the severity of a series of famines, now exposed
for the first time the weakness of her economic structure, which had

arisen from her palitical dependence.

Rammohan, the Father of the Modern Indian Renaissance

From the very start the pattern of Angle-Indian relations came to
be dominated successively by Ewropean mercantilism, colonialism
and mationalism—three of the world’s pernicions myths, which
warped the development of Western civilization for three centuries.
With the cultural side of the British occupation kept in the
background, and colonial policy permeating every sphere of adminis-
tration, o rapid industrial decline set in, along with 3 marked
deterioration in the standard of living of the people. This vbtained
philosophical support from the prevailing laisses-faire doctring in
Britamn, which excluded the State from assuming educational and
ameliorative responsibilities for balf a century after the assumption
of Dewani. Not before the draiting of the famous Despatch of 1854
was the necessity for State patronage of education in the vernaculars
realised, although the efforts of British missionaries had contributed
eliectively to the spread of English education.

In 1790, the British missionary William Carey established himself
at Serampur, on Danish territory, where he was more welcome than
in the territory of the East India Company. It was there that the first
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Indian press was started, publishing many books in Bengali prose,
including translations of Sanskrit texts. Previous to this, a madrasa
had been founded by Warren Hastings at Calcutta in 178z, and a
Sanskrit College by Lord Comnwallis at Banaras in 1782, From the
end of the eighteenth century the ground was being, indeed, gradually
prepared for the notion of trusteeship of a dominion. In ¥773 the first
regulating Statutes were passed which altered the duties of the British
from tradess to administrators. In 1813, when the East India
Company's Charter was renewed, its monopoly of trade was abolished
and a sum of {10,000 was allocated for the improvement of literature
and the introduction of education. The year 1817 saw the establish-
ment of the Hindu College, or rather school, at Calcutta, thanks to
the efforts of David Hare, Rammohan Roy and Dwarikanath Tagore.
The next year saw the printing of the first Bengali newspaper, In
1833 the East India Company ceased to function as a trading concem;
and the same year witnessed the proclamation of the policy of
employing Indians in the higher branches of the Civil Service as a
matter of principle. The Charter Act of 1833, which introduced these
momentous changes, was largely due to the effort of Rammohan Roy.

Rammohan Roy (1774-1833) may be considered as the first of the
Indian modemns and the father of the Indian Renaissance of the
present age. He was an intellectual giant, and one of the great
humanists of the nineteenth century., His spiritual calibre and
influence equalled, indeed, those of the famous European leaders of
thought, Jeremy Bentham acclaimed him as *his intensely admired
and deeply beloved collaborator in the service of mankind’.
Rammohan condemned the idolatry and superstitions of popular
Hinduism, and going back to the pure and noble creed of the Upani-
sads and Vedinta founded the Brahma Sabbi, for ‘the worship
and adoration of the Eternal, Unsearchable and Immortal Being
who is the Author and Preserver of the Universe'. Besides con-
demning unequivocally many corruptions of the Hindu religion, he
did not accept cither the divinity of Christ or the authenticity of the
varions miracles attributed to Him in the Bible. He fought against
the custom of Sati, or the sell-immolation of a widow on her
husband’s funerdl pyre, and advocated the rights of women with
great acumen and moral fervour. With his support Lord Bentinck
took the bold step of declaring Sati illegal. He also advocated the
freedom of the press and the codification of the Indian Criminal Code,
and protested against the injustice and impropriety of the land
system introduced by the Brtish,
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In the sphere of education, Rammaohan wrote the famous “petition’
that was largely responsible for the final decision to advance Western
education in India throngh the medium of the English languags;
while his plea for the cultivation of the natural sciences was far ahead
of his age. He wrote that, “if it had been intended to keep the British
nation in ignorance of real knowledge, the Baconian philosophy
would not have been allowed to displace the system of the schoolmen,
which was best calcalated to perpetuate ignorance. In the same
manner the Sanskrit system of education wonld be the best calenlated
to perpetuate ignomace if such bhad been the policy of the British
Legislature. But as the improvement of the native population is the
object of government it will mm:;m:mi}* promote a more liberal
and enlightened policy of instruction’, With his implicit faith in u
liberal English education, Rammohan pleaded for the admission of
Indians to the highest offices of state; and it was langely through his
influence that the Charter Act of 1833, which terminated the com-
mercial character of the East India Company and legalised the
appointment of Indians to the highest posts, was passed.

In his familiarity with Sanskrit, Persian, Arabic, English, Greek
and Hebrew, Rammohan was a true prophet not merely of Indian
nationalism, which became the dominant movement about halfl a
century after his death, but also of the internationalism of the
twentieth century. It is refreshing to read the following plea of the
R&ja for the brotherhood of mankind: ‘Tt is now generally admitted
that not religion only but unbiassed common sense, as well as the
accurate deductions of scientific research, lead to the conclusion thiat
all mankind are one great family, of which the numerous nations and
tribes are only various branches. Hence enlightened men in all
countries feel a wish to encourage and facilitate human intercourse in
every manner by removing as far as possible all impediments to it,
m order to provide the reciprocal advantage and enjoyment of the
whole race’.

Bankim Chandra, the Father of Modern I'ndian Fiction

The age which in Britain saw the triumph of Liberalism and
Individualism, the abolition of slavery, the introduction of far-
mg social legislation, and the religious revival associated with
Wesley, Keble and Newman, saw in India the rapid spread of
Western leamning through the English language, based on Macaulay’s
3
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famous minute on education of 1834. English education not only
became the unifier of the different provinces and religions, with
their different dialects, but also created new values and patterns of
expression in the provincial literatures, which now all entered their
modern phase,

The greatest literary genius of the nineteenth century in India was
Bankim Chandra Chattopadhyiya (1830-1804), the father of modem
Indian fiction, whose novels had a stimulating effect on all Indian
literatures, besides Bengali, Profoundly influenced by the English
romantic movement, Bankim through his historical novels brought
the past to life and depicted the glories of Hindu heroism against
foreign tyranny with warm human fervour, which at once opened
new vistas of beauty and imagination to the Indian people and
aroused their national spirit. In his social novels, too, Bankim struck
a tender passionate note, dealing with the problems of widowhood,
incompatibility in marriage, and physical defect. In all his works his
herves and heroines, the daily ocgurrences and the human relations
are suffused with a radiance from another world, where Kapalikas,
Bhairavis and Fakirs, as well as dreams, play their dramatic réle. His
famous 'Anandamath’, which has the devastating Bengal famine of
1760—70 and the Sannyasi Rebellion of 1772 as its background, and
whose theme is political revolution, was far ahead of its time, and
has since served as the gospel of the revolutionary movement. 1t
contains the famous hymn of Indian nationalism, Bande Mataram,
sung to the Mother goddess, who is conceived as the Spirit of Mother
India in her various manifestations, now poor and gaunt, now rich
and Dbestowing gifts, but always charming and powerful, and
demanding the devotion and sacrifice of her millions of sons and
daughters,

The contemporary romantic spirit in European literature was the
main inspiration, whether of Bankim Chandrs, and later on of
Madhusudhan Dutt and Ramesh Chandra Dutt, or of Hari Narayan:
Apte and C. L. Narsimham, who all brought the rosy and heroic past
of India to her drab present of poverty and slavery, and who aroused
national feeling m the country, as Walter Scott did in Scotland,
Sienkiewicz in Poland, and Jirdsek in Czechoslavakia. Bat the
historical novel in every provincial literature soon gave place to not
very successful attempts at social themes, by Bankim Chatterjes and
Taraknath Ganguli in Bengali, by Veresalingam in Telugu, by Apte
and Khandikar in Marathi, by Kishorilal Goswami in Hindi, and
by others in the other literatures. This failure was largely due to the
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limitations of the Indian social milien, with its rigid family and caste
restrictions, which were quite incompatible with the new ideas of
freedom and equality that had come in the wake of the French and
American Revolutions. The narrow conservative outlook of the upper
mitddle class wus no less responsible for the way in which the integrity
of a character or the natural development of a situation was sacrificed
to the needs of bourgeois morals and manners and of British liberalism
and individualism m many & social novel, even of the great masters.
Dramas and social satires were also attempted, lashing outworn
social customs as well as modern vices, and these grdually super-
seded the older mythological themes. Girish Chandra in Bengali,
Vishnudas Bhave in Marsthi and Harnschandra in Hindi, for instanoce,
produced mythological plays at first. The historical dramas of Girish
Ghosh, Kshirod Vidyabinade and Dwijendralal Ray, and of Kirtans,
gained greater popularity; but social plays and satires, such as those
of Amritalal Bose and S. Mudaliar, eliciting tears and mirth, became
much more lively and vigorous in every provineial literature,

The Influence of Rabindranath Tagore

In poetry the most striking common note in all the Indian litera-
tures j& romantic fervour and passion and an exaggerated
subjectiviém, where these have freed themsslves from the traditional
mystical devotional pose and context. European nature poetry has
ilso been thoroughly imbibed and assimilated. But a far more potent
influence on the poetry of the various provinces is that of Tagore's
ramanticism and his profound love—a contimuition of the Vilmiki
tradition—of the beauty and wealth of Mother Earth and Nature
in the succession of the seasons and the hours of day and night. In
Tagore the love of Nature, the love of Man and the world, und the
love of God, are accents of the same intense awareness of the cosmic
infinite Whole. Where Tagore's mature lyricism or philosophical poetry
has provided the model, whether in Bengal orin the other provinces,
it has inspired authentic spiritual expression; although this may still
lack Tagore's exquisite metre and verbal thythm in Bengali, Further-
more, his buming indignation against social inequity, and his
sympathy for the victims of social injustice and caste barriers in
his novels and short stories, has stimulated everywhere a realistic
handling of social issues in poetry, drama and fiction. A new mode of
literary expression is represented in both Bengal and elsewhere by
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rural folk-poetry, which draws its mspimtion from the ancient
ballads and folk-songs; and also, by proletarian fiction, which utilises-
the folk dialects.

The Socio-religious Movements of the Nineteenth Century

As the nineteenth century progressed, the social conquest of India
by Britain was challenged in various fields, Controversies with
Christian missionaries as well as active programmes of social reform
stimulated interest in the study of Indian social life and institutions,
especially caste, family and religion. Bankim Chandra Chatterjes,
Bhudeva Chandra Mookerjes, Iswar Chandra Vidyiisfigara, and
Akshoy Kumar Dutta in Bengal, and B. N. Malabari, M. . Ranade,
and R. G. Bhandarkar in Western India, were among the influential
writers who appraised Indian social institutions afresh, opposed the
introduction of Western wavs, and re-interpreted the social values
and ideals of the past. A few liberal British administrators, such as
Metcalfe and Maine, dealing with the village communities of Indis,
Alfred Lyall, concerned with tribal law and asdministration, and
Munro, exploring the methods and agencies of education, stood out
against the supersession of ancient institutions and commnnal
principles and commented crtically on British legal and administra-
tive palicy, At least four socio-religious movements of reform and
service arose, each promulgating its own social adjusiment to the
civilization of the West in consonance with ancient traditions and
values, which were freshly interpreted for the purpass: the Brahmo
Samaj, led by the Tagores and Keshab Chandra Sen; the Arya Samaj,
led by Dayananda Sarasvati; the Theosophical Society, led by Annie
Besant; and the Ramkrishna Mission, under Swami Vivekananda,
In Bengal the political and revolutionary movements were saturated
with a national idealism which expressed itself in a lively interest in
folk-culture, in Tural life and institutions, folk songs and arts and
crafts.

The Facels of Nationaltsm

All these movements deepened and spiritualissd  Indian
nationalism, striking a higher, more idealistic note, like that of
Mazzini in Italy and Masaryk in Czecho-slovakia, under the leader-
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ship of Surendranath Banerjee (1848-19235), who devoted to the
national canse his unique gifts of amazing eloquence and great vigour
for a whole life-time. With the campaigns of Banerjes, who is some-
times compared with Burke, and sometimes with Gladstone, Indian
politics were born. The Indian National Congress gave modem India
for the first time ‘the conception of a united India, derived from the
inspiration of Mazzini’, to use his own words. The rallying symbol and
inspiring hymn of the nationalist movement was supplied by what
later became the National Anthem of India, Bankim Chandra
Chatterjec’s "Bande Mataram’, taken from his historical novel,
‘Rnandamath’, which deals with the Sannyasi rebellion against the
plunder and oppression of the revenue farmers in the ‘robber state’
established by Clive in Bengal. In this hymn the image of the Great
Mother Durgi was transformed into that of Mother India, her
different manifestations, as Jagaddhitri, Kali, Lakemi and Saras-
vafi, symholising the various phases of the nation’s evolution, and
bringing home to the masses the message of the new cult of the
Motherland. Much of the nationalism, as preached from one end of
the country to the other by such nationalist leaders as Bepin Chandra
Pal, Aurobindo Ghosh and Bal Gangadhar Tilak, linked the fight
for Sward] with a epiritual awakening, an ideal which was later
accepted by the Indian National Congress, and thus reconciled the
concepts of political self-determination and individual salvation, In
Maharashtra the resuscitation of the cults of Bhavini and Ganesh,
and of the Siviji movement under the guidance of Tilak, similarly gave
a moral and spiritual slant to the fight forindependence. In redefining
the message of the Bhagavad-Giti, Bankim Chandra, Tilak and
Aurobindo, and later Gandhi, emphasised purposive action and
arganised effort for the welfare of the people as the modern ideal of
karma-yoga. All this re-interpretation brought Congress nearer to
the masses by presenting political doctrines in the vermacular of
ancient spiritual conceptions, thus spiritualising palitics, and at the
same time eliciting the martyrdom of revolutionaries in a widely
ramifying underground movement in the country,

The agitation and the political programme of the Congress liberals,
from Surendranath Banerjee, Pheroze Shah Mehta, Romesh Chandra
Dutta and Ananda Mohan Bose to Gopal Krishna Gokhale, Dadabhai
Naoroji and Madan Mohan Malaviva, were strengthened by the self-
sacrificing spirit of a long line of idealists and revolutionaries. The
spiritual note of the later nationalist movement in the country was
inspired largely by their devotion and martyrdom. Not only did
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Bengal make India accept the ecopomic programme of Swadeshi and
the boyeott of British goods, but Indian cultural nationalism also
received a great accession of strength from the wide cultural back-
ground of the mass movement against Lord Curzon's partition of the
Province. During this period Gokhale observed: ‘What Bengal
thinks today, India thinks tomorrow’. The technigue of economic and
social bovcott and the establishment of gymnasia and resistance
centres throughout the Province transformed the nationalist into o
revolutionary movement, On the cultural side the National Council of
Education, established in Bengal in 1506 as a protest against the
type of university education that was manufacturing only clerks
and ‘slaves’, and which was led by veteran scholars and educationists,
such as Satis Chandra Mukerji, Gooroodas Banerji, Rabindrunath
Tagore, Rasbihari Ghosh, A. Chaudhury, Hirendranath Dutta and
Benoy Kumar Sarkar, fostered a new intellectual freedom, a zeal
for work among the masses in city slums and depressed rural areas,
and a ‘Back to the Village' movement. Ten years later the Banaras
Hindu University was founded with the object of promoting the
study and conservation of Indian culture. During this period, too,
again from Bengal, came the movement for the revival of Indian
art, which utilised the developed techniques and skills of the West
to recover and re-orientute in the new social context the motifs and
formal values of ancient and medieval Indian art, especially painting.
The artistic renaissance, led by Abanindranath Tagore, Nandalal
Bose and Asit Kumar Haldar, was soon Hourishing in varjous art
schools and centres throughout India, helping to re-educate the
Indian eye in the perception of beauty, after many decades swamped
with cheap and shoddy specimens of European art, and also dis-
covering new forms of artistic expression.

The Freedom Movement

By this time, Swadeshi, Swardj and national education, supported
by the economic boycott of British goods, had become the basic
constructive programme of Congress—accepted by both the moder-
ates and the extremists, the two wings of the political movement.
Leadership soon shifted to Mohandas Karamchand Gandhi, whom
India in reverence and devotion afterwards called Mahatma Gandhi
and the Father of the Nation. Mahatma Gandhi imported into
politics novel techniques, applying truth, soul-force and non-violence
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(Satvigraha) as formative and directive factors in vast mass move-
ments, His appeal to moral power against injustice and inequality,
without anger and without malice, hamessed for the Indian freedom
movement the spiritaal values of her immemorial civilization. Not [ess
significant than Gandhian politics was Gandhian economics, with its
emphasis on a humane socialism, grounded not on class conflict but
on amity and goodwill, simplification of living, and decentralisation,
symbolised by the return to the spinning-wheel and the panchayat-raj.

The leadership of Subhas Chandra Bose, an the other hand, was
cast in a very different mould. In the history of the world's revolu-
tions there has hardly been a more outstanding dramatic figure than
this courageous leader, who ransacked the whole globe, from Betlin to
Tokyo and from Rome to Singapore, in order to hamess forces for a
War of Indisn Independence, and to strike the final blow at his
adversary in Dethi, His Azad Hind Government, founded in Japan in
1643 with the assistance of Rasvihan Bose, won the allegiance of some
two million Indians in the Far East and was recogmised by the Axis
powers. It adopted the slogans * Jai Hind’ and ‘Delhi Chalo’, burning
with the determination to fly the Indian tri-colour on a victory
parade in the ancient Red Fort of India’s metropolis. It ruled the
Andanans and Nicobars and also the Indian territory conquered by
the Azad Hind forees, including the Kohima, Manipur and Vishnupur
aress, comprising about 1,500 square miles, After the defeat of Japan
the principal officers of the Azad Hind forces were brought to India
as. prisoners, for trial at the Red Fort in Delhi, This frial not anly
gave impetns to the revolutionary forces but also spread marked
discontent and disaffection among the regulars. The August 1042
rebellion, after the incarceration of Mahatma Gandhi and his associate
Congress leaders, as well as the sympathy of the Indian population
with the Indian national army, and with the naval risings in Bombay,
Karachi and Madns in 1945 and 1946, ultimately led to the decision
of the British, though not before the terrible famine in Bengal, which
took a toll of fifty-three lakhs of lives, to ‘quit Indiz’, a5 demanded by
the Congress executive under the leadership of the Father of the
Nation.

Democratic Socialssm

The independence of India, achieved with the consent of the
British people and without bioodshed on the 15th August, 1947, has
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brought to the fore certain insistent political and economic problems.
The partition of the country was a disaster: for it made vulnerable
its strutegic north-western and north-eastern frontiers. Feebleness.
on the north-western frontier, beyond the Indus, or foreign occupa-
tion of the Kabul and Indus valleys, the Punjab, and K&$mira_ has
been the historic cause of the country's disintegration and the dis-
ruption of its civilization through the ages. The partition is doubly
disastrous owing to the estrangement of the two neighbours, who
have often made common cause in the fight for freedom in the long,
chequered march of Indian history, and to thé migmtion to India of
about nine million Hindus as refugees, Inside India, the absorp-
tion. of Goo Indian States, pockets of feudalism, autocrucy and
social reaction, into the Indian Union has made the country, thanks
to the foresight and statesmanship of Sardar Vallabbhai Patel, larger
and more vigorous than she was in many historic Empires. The
merging of princely or medieval and modern or democratic India will
contribute mightily to the national strength and to economic planning
and development.

The Constitution of the Republic, framed in 1950, has as its
objectives freedom from want, the improvement of the standard of
living of the masses, communal unity and the removal of untouch-
ahility, in & secular state. Such aims can be fully realised only through
a reform of the land system, involving the removal of all intermediar-
ies hetween the peasant and the state, and the nationalisation of key
and basic industries and services—in other words, through democratic
socialism. Pandit Jawaharlal Nehru, the Prime Minister, is the
convinced Jeader and exponent of this movement, which can truly
fashion an Indian peasant democracy and safeguard and develop
the values and virtues of India’s agricultural civilization, He has
declared: "Our ultimate aim is a classless society in which economic
mequality and injustice of any kind will dissppear, and all will obtain
equal advantages and opportunities’, The middle claes built up the
Indian National Congress and ultimately wrested power from the
British. It is not their wealth and ambition now but their sagacity
and self-sacrifice that can solve the insistent problems bequeathed
by an archaic society—its fendal elements, caste prejudices and
cummunal discriminations, Such problems are in the long run more
economic than political, more social than economic. Under Nehru's
lendership emphasis is shifting from party programme to economic
plan, and from econamic welfare to basic social justice, as power also
moves imperceptibly from Congress to Parliament and the cabinel.



INDO-BRITISH RENAISSANCE 377

The wvast modern Indian political experiment is directed towards a
renovated economnic and social equality within the ambit of o free
society.

The Anciend [deal of Absolutz Justice

Indin's social egaliturian ideal springs from the ancient and basic
Vedantic notion of the divinity of Man and the humanity of God. Of
lasting influence on human affairs across the centuries, indeed across
the millenniums, are the philosophy of the Upanisads and the
Vedinta in India (8oc-500 8.c.), inclitding the Vedintic thought of
the Buddha (363453 B.c.), and that of Confucius in China (551-4790
1,c.), which shaped the history of their respective Orientul lands for
two millenniums and a half; the philosophy of Socmites, Plato and
Aristotls (470-32z B.¢.), which moulded Occidental civilization for
about the same period; and the philosophy of Hegel (1770-1831),
with its offshoot Marxism, wlich has dominated the Occident for only
about a esntury. In the contemporary West, Hegel's dialectic,
enforced by Marx's acceptance for his own purposes of the former's
vision of the triad, thesis, antithesis and synthesis, has inspired the
palitical and psychological strategy of communism. In India the
basic Vedintic idea is similarly transflormed into a social relation,
into a skill in activity (yogah karmasu kaudalam). Should dialectical
materialism lead the peoples of the world towards the struggples and
battlefields of global revolution and war? Or should the true dialectic
of the human mind, that of Vedinta metaphysics, which gradually
widens and deepens the understanding through a greater inclusive-
ness of ideas and a profounder perception of their truth and value,
and which finally culminates through intuition in the Absolute,
direct mankind along the paths of peace, co-operation and goodwill?

A most vivid and ancient formulation of the universal law of
Dharma, Ideal Righteousness, or Justice, based on metaphysical
equality, is found in the exposition of the Doctrine of Elixir (Madhu-
vidyd) in the Brihadimnyaka Upanisad, one of the rich sonrces of
Vedintic thought. ‘This Absolute Righteousness or Justice (Dharmal,
which directs the universe and society and the aggregate of the human
body and its organs, which is practised by the people and controls
even kings, is the Elixir of all beings and all beings are its Elixir.
That resplendent, immortal Atman-Brahman, who is in this Righte-
onsness, is born of this Righteousness. He is within you, He is just
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the Self of yours, the Immeortal, this AIl, 1t is Dharma, or Absolute
Righteousness, or Justice, that is at the heart of every individual,
that is the Etemnal and Immortal, that reshapes the rules and
reguiations of society from age to age. The latter are the transient
and mortal garb of the cosmic eternal principles. Yet without their
embodiment in life and society, neither individual nor society can
reach supreme Bliss (madhu), The ancient Upanisadic conception
of Ideal Justice or Righteousness as Harmony, Bliss or Truth, which
encompasses and controls the world, is of rich significance for modemn
society, aiming at an egalitarian structure. :

The Buddha, perhaps the greatest man ever barn, and the noblest
fighter and renovator of Indian Dharma amd society, observed in the
Samyutta-nikiya that the Dharma he preached was merely the
traversing of an ancient Road, discovering and reconstructing an
old, fiourishing, but now deserted City. History is the e
of the ancient Road, the forgotten City and the ruined Mansion of
God, trodden and occupied by the peoples and philesophers of hy-
gone ages, and the rebuilding of them for the present generation, so
that its life may became richer and nobler. It is the re-discovery of
the omnipresent, immemorial Dharma of the land and its unity
through past, present and future; woven by the interplay of the
desires and aspirations of man (gunas), it belongs to the tansient,
phenomenal world. Through and beyond history is the Eternal
Dharma, which pertains not only to the duties and obligations of the
individual, but also to those of a people and of mankind. Dharma
binds not only the historical epochs of a particular nation but the
different nations of the world in a broad common movement of
civilization.



EPILOGUE

The Identitv of Land and Dharma

tu¥ basic Indian historic ideal across the centuries, particularly
stressed in those epochis when the country encountered invasion and
ageression from outside, is that the land is Dharma and Dharma is the
tand. This has been the precious gift of the Rig-Vedic Aryans to the
subcontinent. The fundamental conceptions that Bhirata and
Diharma are identical and that neither Dharma nor its favoured home-
tand can perish, in spite of the vicissitudes of history, have kept alive
the faith of the people in political crises and defeats through the
millenniums. These were strongly reinforced in the spacious epoch of
Gupta imperialism by Puwrigic myths and institutions. The name
Bhrats for the country was also first made current by the latter.
The invasiens of India were never like avalanches sweeping away
every state, institution and culture before them; and so in spite of
the wvulnerability of her north-western frontiers she hardly ever
developed a mcialism or nationalism of the European pattern. On the
whole, conquests and shiftings of races are in fact much less evident
in the march of history in India than in Europe.

The loss of the north-west frontier from Kandahar to Kashmir and
Peshawar to Samarkhand has always threatened the peace and unity
of India through the ages. On the other hand, Indian culture, religion
and trade mightily influenced Central Asia and China, in those
periods when she controlled the Inner Asian land-routes, Tt was these
roads across mountains and deserts that were the channels through
which the religions and arts of India, China, Iran and the Middle East
powerfully but peacefully influerced one another; while they were
also crossed and recrossed by barbarian invaders from the prairies
and dry grasslands in search of wealth and comfort in the warm,
fertile lands of the periphery. Akbar's minister Abul Fazl remarked:
‘The wise of ancient times considered Kabul and Kandhar as the
Firm gates of Hindostan, the one leading to Turkestan and the other
to Persia. The custody of those highways secured India from foreign
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invaders and they are likewise the appropriate portals to foreign
travel'. Britain after her conquest of India sealed the north-westem
land-routes to ensare stability and security, and thus isolated the
country from the rest of Asia; but not before she had sent Alexander
Burnes as early as 1831 to Mghamatan to carry out negotiations with.
the State preliminary to the despatch of an expeditionary force,
which ocenpied Kandahar, Ghazni and Kabul in 1838. This was
followed by a rebellion in Afghanistan, the disastrous retreat of the
British Army from Kabul to Jelalabad, Lord Ellenborough's revenge
and plunder of Kabul, and the ultimate withdrawal from the Afghan
"Homet's nest’. It was only after the Second Afghan War (1878
1880), however, precipitated by Russia's approach to the Indian
borderiands, that Britain's aggressive palicy and sttempt to secure s
strategic frontier in the valley of the Kabul and extend her influence
in Central Asia was abandoned. The political isolation of Indis is the
great landmark which separates India’s present from her past.

India’s Historic Contribution to the Unity of Asia

Thrice in the course of her history, India was able to give lasting
unity to a considerable part of Asia. For the first time from about the
beginning of this millennium up to the fourth century A.n., when
Buddhism, after Gandhira and the entire Indo-Iranian borderland
from Kandahar to Bactria (described as “White India’ by the Greeks)
had been converted by the Asokan missionaries, conquered Central
Asia or ‘Serndia’ and North China; for the second time, during the
Golden Age of Gupts culture, which extended for about half a
millenmium, from the fourth to the eighth century A.p., when
Mahdyina Buddhism spread from Jdlandbara and Gandhir to
Western Asia, Turkestan and China, and Hindu colonies and king-
doms rose in South-Eastern Asia, from Suvarpadvipa to Kambuja;
and for the third time, when the Tantrika renaissance of culture and
art in Gauga, which covered another hall a millennium, from the
eighth to the end of the thirteenth century A.p., extended under the
Palas to Nepal, Tibet, Further India and Indonesia. For well-nigh
twenty centuries India through her scriptures, Buddhist, Brah-
manical, Tantrks and Siddha-Nitha, as well as her noble works of
art, effected a silent and peaceful dissemination of her morals, man-
ners and culture among the less advanced peoples of Central and
South-castern Asia, from Syria to Kambuja and from Korea to Ceylon.
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Buddhism brought about a cultural and spiritual unity of almost the
whole continent of Asia for at least a thousand years, just as Christ-
innity did in Europe; and the entire Buddhist world used Sanskrit as
the common language, a8 Europe used Latin, Greal universities in
,dltﬁ'mmt countries in Asin, such A= Nilandd, Vikramadfla and
Valabhi in India, Navasatghirima in Balkh, Gomati-vihira in
f Khotan, Ch'ang-an, Lo-yang and Nanking in China, Anuriidhapur
Jin Ceylon, $ri Vijaya in Sumatra and Dyarkvati in Siam, taught in
the same language and elaborated the same myvths and cults for
centuries, Similarly Sarmath, Mathuma, Ajanta, Gandhim and
Amaravati in India, Yun-kang and Tun-huang in China, Horyuji in
Japan, Angkor Thom in Cambodia, Borobodur in Java, Pagan in
Burma and Sigiriya in Ceylon recorded similar noble visions of
beauty and compassion in stone. It was only the conversion to Islam
m the fifteenth century and the threat to Indian shipping from Portu-
guese piracy in the sixteenth that broke the ancient cultural ties
between India and South-cast Asia,

The Fundamental Unity of Aryavarta

India’s histonc contributions to Asian unity came about through
the extension bevond her borders of her ancient spirit of univer-
salism, her religious conceptions of the Universal Man and the
Universal Community and her political doctrine of a Universal
Culture Stute, by which she could weld together on her own soil
divergent races and cultures, many of whom were enemies and
foreigners—Yavanas, Yue<his, Sakas, Pirasikas and Hiipas. The
Brithmanical predilection for symmetry in every sphere of existence
led the scholastics to adopt and elaborate the fiction of Varpasatikara
(intermixture of varnas), which opened the gates of Hindu society to
both the foreign Mlechchhas and the ndigenous Ajivas (artisan
groups), The list of mixed castes started by Gautama and Apastamba
(sixth to fourth century B.¢.) was enormously expanded by Baudhi-
yana and Manu (about the fifth century A.p,), Manu's Vrityas and
Vrisalas approximate to the Yavanas or Parasikas assimilated to
Hinduism. "The Sfidra is the fourth varna; there is no fifth varma',
Manu declares. ParS8ara, who flourished in the Gupta period, gave
status not ooly to the Stidras, but to the foreign stocks and the semi-
Hinduised border peoples. The famous commentator on Mann,
Medhatithi, asserted five centuries later that the Hindu scheme
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of life grounded itself only on Dharma, which is essential in the
conception of Aryivarta, and not on geographical demarcation. He
observes: ‘A king of meritorious conduict could conquer even the land
of the Mlechclihas, estahlish Chaturvarnya there, assign to the Miech-
chhas a position occupied by the Chingdilas in Aryivarta, and render
that land as fit for sacrifice as Aryivarta itsell’, It is thus culture,
i, the way of living according to Dharma, which defines and con-
solidates the unity of Aryavarta—karmabhfimi, or the land of rites
and sacraments par excellence, nnd not bhogabhiimi, or the land of
pleasures, as the Visou-purapa envisaged her,

It spite of her varied climate, soil and topography, and the
differences among her races and peoples, the fundamental unity of
Bhiiratavarsa is instilled into the Indian mind by the ancient Purdnas,
Dharma-iistras, poems, temples, pugeants and pilgrimages. Thus
Dlidiratavarsa is not n mere geographical integration. She is a historic
cultural synthesis, The sacred cities, lakes, rivers and mountains of
Bhiiratavarsa are distributed throughout the length and breadth of
the continent, including sites in the Himalayas as well as in the far
-south up to the Setubandha, The most famous temples of the ancient
deities of India, Visou, Siva and the Mother-goddess, are scattered
throughout the land and in almost every important village, Indian
literature, religion, philosophy, art and ritual, as well as the aniversal
and eternal Smyiti law, interpreted by the universities, scholastic
schools and eourts of law, including those of the English, have sus-
tained one code of manners, morals and law, one status-prestige
system of varpidrama, and one scholastic tmdition. Neither Muslim
nor English suzerainty materially affected the fandamental unity of
Indian eulture,

Like the Vedic conception of the holy land and the holy society,
the political conception of 2 Universal State (ekidhir§jya) under a
Sdrva-bhauma or Chakravarti monarch, which also stems from the
Vedic age, has been a great unifier of the Indian peoples: The notion
of the Chakravarti of Aryiivarta was revived by the Imperial Mauryas
and Guptas, and indeed by all later aspirants to imperial dominion in
Aryfivarta, such as Yasodharman, the Maukharis, the princes of the
Pugyabhiiti dynasty and the Palas, somo of whom assumed the title
‘Vikramaditya', as well as by the Imperial Pratihiras and new
Raghukula Chakravartis and Sihasfnkas of the eleventh and twelith
centuries, who valiantly fought against the Muslim invaders. The
notion of a Chakravarti monarch such s Mindhdta and Bharata
among the Brihmans and Dalhanemi and Mabisudassana among the
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Buddhists is not merely political but also cultural, It is the Chak-
ravarti Samrif who, amidst chaos and canfusion, establishes the
empire of Dharma, or sighteousness, and promulgates the essential
¢ode of the Dharma-Sistra, India’s approach to politics is essentially
metuphysical; her ideal i the building up of a cultural state through
prosperity and discipline rather than an empire by the might of
arms. The Conception of Chakravarti is defined thus in the Vayu-
Purfina: Chakravartis are bomn in each age as the essence of Visgu;
they have lived in past ages and will come again in the future;
in all the three ages—past, present and future—even in the tretd age,
other Chakravartis have been and will be born.

‘Strength, Dharma, happiness and wealth, wondrous blessings,
shall characterise these rulers, They will enjoy wealth, plenty,
Dharma, ambition, fame and victory in undisturbed harmony. They
will excel the Risis in their power to achieve resnlts, by their lordli-
ness, by providing prosperity and discipline, And they will excel the
gods, demons and men by their strength and self-discipline’.

The Indian Spirit of Synihesis

Even in the midst of bitter struggles with foreign peoples estab-
lishing themselves on Indian soil, the genius of Indian culture was
maintained; its spirit of assimilation, comprehension, and synthesis
wiis able to meet the challenge of diversity and conflict. The great
formative periods of Indian history, the significant religious; artistic
snd philosophical movements through the ages, throw into sharp
relief India’s persistent efforts at reconciliation and concord amidst
political and racial conflicts and struggles that would have over-
whelmed any other culture, This distinctive colturnl pattemn, the
outcome of the accumulated forces of environment, tradition and
mace, has maintained a remarkable continuity for well-nigh fivee
millenniums—a unique achievement in the history of the world, It
has found articulate expression in India’s basic metaphysical notions
of the unity and solidarity of life, and of the Real, Universal Man
{Visviitman); her religions doctrines of the universality of creeds,
sects and Dharma; her political conception of universal soversignty
(S&rva-bhauma), which wpholds the oniversal Dharma; and her
ethical conception of the commonalty of the earth community,
Sakara, the greatest Indian scholastic, asserts: ‘My Mother is the
Geoddess Parvati; my Father is Siva, the Lord whose power no one
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can withstand: their worshippers | own as my kith and kin; and the
thres worlds are my native land (svadedah bhuvana-trayam)’.

No less than India’s spirit of humanism and compassion, her ideal
archetypes of Man—Vison, Siva, Buddha, Bodhisattva, and Keispa—
and of Woman—FPfrvati, Lakgmi and Samsvati—asenshrined inthe
various icons and images of Indian art, have served to mould &
common distinctive personality type, poetic and nniversal rather
than egotistical and racial. The figures of Indian sculpture, whether
Hindu, Buddhist or Jain, direct the people also to their supreme Man:
of Destiny, the Avatara, the semi-divine Hero and emancipated Sage
or Patriarch, who recurrently makes Hhistory, impregnates it with
Messianic hope and restores the supremacy of Dharma. All such
intuitions, faiths and beliefs embody India’s age-long quest for unity
and solidarity in a land marked out by its diversity.

Neither the spread of Greco-Roman institutions or of Christianity,
nor the empires of Augustus, Charlémagne and Napoleon were able to
produce in Europe the deep, underlying unity that is charaeteristic of
India. This unity of civilization is far more potent than any brought
about by the forces of rice and region, nationalism or political
suzerainty, Indian culture has stood at once for the infinite extension
of the human community and for the plumbing of the deeper
recesses of the self, identifying the one with the other; this is
the common idealogy behind the various systems of thought and
the numerous forms of spiritual practice in the country. This s
the central theme of Indian thought, the very core of ber callective
existence.

The Sources of Weakness and Strength

In the present crisis in the colture of India and the world this
message is of profound significance. Indian independence needs pro-
tection today not only against the upsurge of provincialism,
linguism and casteism, but also against the new class cleavage and
struggle that have come in the wake of 1 middle class revolution, The
spiritual heritage of India, as embodied in the Epics, Dharma&istras
and Purinas, has revealed itself in the apprehension of an immemarial
Dharma underlying ber historic continuity, It has stimulated worship
ol the Mother-land as the embodiment of the etemal Dharma,
literally and pragmatically mterpreted in order to facilitate the
assimilation of backward and under-privileged peoples and groups.
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It has also mspired the motality of universal charity and compassion
{sarva-bhiita-dayd), the spiritaal ideal of universal salvation (sarva-
mukti). and the cult of Artta or Daridm Nirdyana, or God in the
poverty-stricken, the handicapped and the afflicted in society. In the
Maliibhirata Krispa declares: ‘Know that Dharma is my beloved
first-born spiritual son, whose pature is 1o have compassion on all
ereatures. In his chamacter | exist among all men, both present and
past, through many vureties and forms of existence for the preses-
vation and establishment of righteousnesy’, These faiths are rich and
abiding sources of political und moral strength. 1t is the ancient
metiuphysic of the Real Universal Man and the indwelling of God in
every hnman being and relation [surva-avatd) that can safeguard
under new conditions the majesty and dignity of the Cammon Man
and inspire and strengthen movements for social justice and equality
and the establishment of a socialist pattern of society.

Today the Indian constitution, which has created not 4 Fedemtion
but-a Union with a strong centre and & compact administration,
safeguarding the country sgamst disintegration, is & most poweriul
political as well as moral binding force. It has incorporated into itseif
certain _funidamental rights and liberties of the Common Man of
India that the British law and adoonistrative procedures, and the
French, American and Russian revolutions have added to the
religious content of Indian nstionalism. 1t is a great pew instrument
not merely of political integration but also of social planning whicl
will constantly enlarge its contents and broaden the scope of econontic
and social democracy,

Essentially Indin's history in the future lies m strengthening and
muaintaining the bastc unity and integrity of Indian civilization,
which transcends the diversities of race, langunge and manners of
her different regions. India, welding together ber Provinces and States
into a democratic republic, 8 once again in the course of re-birth.
The (ulfilment of her history of five thousand years depends solely
upon national jdealistn and ardent faith in the essential unity of
Indian civilization and its historic, peaceful, cultural mission across
the centuries. All cultures will be judged in this hazardous atomic
age according to their rile in the estabiishmint of justice, peace and
order in a global society. In this scale of judgment the values of
Indian civilization, properly presented and interpreted against the
background of the past, can help to provide the basis of universal
peacs, gengine intemationalism and & world civilization befitting
the human race. As Gandhi wrote:
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‘I feel in the innermost recesses of my heart . . . that the world is
sick unto death of hlood-spilimg. The world is secking a way out,
and I flatter myself with the belief that perhapsit will be the privilege
of the ancient land of India to show that way out to the hungering

warld’,
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Buddbist sulpture at Bharhut snd
Bodh-Gaya.

Vimit of the Chiness Ambdssalor
Chaog-hion to the Yuechs in the
Oxus valley.
Thﬁmthmhmmhmw
Mlndnhrﬂm

The instullation of Garsda-dhvaja by
thia Greek conviert Hleliodorm at Vidids.
“The Questiena of Milinda’, Sakals as
the mecting place of Ym Hinduo

and Buddhist phiksophers snd mer.
Charts

Tho DharmaéSstra of Manm_

The Saba-Yavama
Imierelade im the
Novth-Wed (& 2000
gc- bt end of milken-
nbam)

The Brihmapical
Rewalzramis  sonder
the Sudgay gnd the
Satavahanas (5. 150
io. emd of millen-
aigm).
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THE CULTUHE AND ART OF INDIA

Writings of the Pali canon in the reign
of Vattagimani Abbaya in Ceylon.
Introdoction  of Buoddhism  into
Rhotan.

The rovival of Jainism in Kaliaga
under King BEhiavels gnd his victory
over the Indo-Gresks at Mathuri.

Rule of the Tamil kings in Sidghala.
Embassies from South India 0
Emperor Augmitus.

Presentstion of Buddhet scmptures
and images to the Chinese court by the
Yue-chi rulers.

The sculpture and paintingy of Ajanta,
& national gallery of ant that provided
motifs and techniques to South and
East Asis aciss the centyries,

Hippalus's discovery of the monsoon
on the Amabian Sea.

Introduction of Boddhism into China
by Dharmastta dnd Mithdga

The ballding of the first Buddhis
monastery in China—the White Horse
Monastery at Ch'ang-an

Colondsatinn of Java by prince Aji
Saka from Western Indin.

The birth of the Mahiviina at the
Kupdalavans-vibim during the reiim
af Kaniska (¢, 78-10r). Haniska
becomes o convert to Buddhism and
builds » agnificent tower, emibhrin-
ing Buddha relics, and & vihira ut his
capital at Pirugapura

Advugthoga, Dharmatriita, Vasgmitm,
Piisdva, Aryadeva, Humiralabdha,
Charaka, - Nagirjunn, Sadgharalea
and’ Agesiliaon.

The Madhyamika School of Nagirjuna.

The First Age of
Aviam  Unity: | the
March of Buddiiom
o the Asian Main-
{and. (r. G0 BE-
A.D. 300).
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pat o il
century
AD.

73 b, 10
A, 318

contury
5.C to7th
century

1el

century A.D,

century

18t o and

Ariiamedu ol the Coromandal Const,
an emporiom of trade with the Medi-
termmnan world.

A templeof Auguatos built at tle port
of ‘Mirgyris,

Yavana scttloments at HKaveripsddi-
nam and other posts, and clovos and
mtmegs expdeted to the Homan
Emgpire [disscribed [n the Peripdus of
the Erythmean Sea, e 80-T100)

The maritine empire and enterprise of
the Sitavabanad jn the Doccan. Yaj-
fasrl SEtakmrnin coins bearing the
device of & two-masted ship, which

Introdoction of Buddhism into Thaton
in Burma, a3 reveaied by the Mons
chronicles

Ttmmlnlhumphm!ﬂﬂmwhn
of the Palinves, who adopred a

plazmed.  policy of colonistion in
Forther Tmdis and Indonesia from the

beginning, owing to constant pressure
from neighbour.

Feumlation of Hindn colony in Kam-
buja by Kaupginya.

Hindu colony 1n Champs founded by
Set-Mamn, Earliest Sanskrit i

found at Vo-Chash i s easly South
Indian script

Hindu eolony in the Malay peninmaia
foundad by Langhess and hid son
Bhazdatta

Foundation of Hiodu colony
Western. Java by Devavarman,

The art of Amar@vati, aad its influence
upom -colonial art in Borma, S@m,
Jaa and Samatra.

The art of Mathorf, Vididd am] Pud-
mivail

399
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Gupfighya’s Bphatkathl, comprisiag
popalar talss about the frade and
adventure of heroes of the sea, in-
cludng their sojourna on the mlamds
uf Hatfihp, Karpirs and Suvarga in
Uvipdntara Bhimid.

The Indo-Greek art of Gandhira Its
diffusion to Bamiyn, Bactou, Khotan,
Miran, Kucha and Torfan

The Lalitavistara

The Saddharma Pugdarika and Krya-
Afira’s Jatakawmila

The Chigess monk Clig She-hing stndies
Buddliist seriptures from the Indian
monks of Gomati-vihim, Khotan.

Chinese translation of the Disylva-

dans and the Saddharma-pupdariie
Sotra

Thie Gasthie phase of Gandhlmg sculp
fum

The Bamiyan Buddlia colosst (120 to
175 foet highl, everivoking the route
1o Ivlia across the valley of the Hindu-
kush and Koki-bati, which provided
the modely for the gigamntic Buddha
statnes 5t Yon-kang and Lung-mam
in China, and gt Narm in Japan.

Vyiaa-bhllyyd on the Yogn-sitras

Sabara-bhisya on the MimSmas

Asafign anil Vasulmndhu, and the
foundation of YogichEm.

The Brahmn-#fn,
Tévarn Kyisoa's Saakhyn Karika.
A Ealiys pritcess carried off the

famoua “tooth-relic’ of the Buddha
from Dvipintara to Sibghal,

The Golden Age of
Gupts Culturs,

Tha Secavid Age of
Asian Unity;

Calomaes and _Kings
iones in Didpan-
tava Bhirais, (a1
300-800).
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Colonlsation ol Chamypa, mdlund
Blmdravarman’s Sapslrit S
Wtﬁ-imﬂnmn of o

A

aqh::‘hthldﬂum mdhlﬂlby
s RErie s}
stallabon of & jipa and a !iit nf
core,

34412 The great leador ol Chinese Buddhism,
Ruinllmffva, and his mission to the
Chiness capital, Chang-an [4o01—
413}, where he tmoslated about o6
‘Buddhist texte contributing more o
the apread of the Mahiyina in China
than any other monk-scholar.

#1243 The wisit of Mahithers Buddha
ghogs o Coylom and Thaton,

3z0-33% ‘I‘Iuﬁ:ut Gujts Empite. Referonces
in mscriptions and  fiterature to its
surerainty over Northern Indin, the
north-western borderland of Indis as
far a8 Ballly, Céylon and the fdands of
the: Tndian Ocean. Embassy of Hing
Meghavarpa of Ceylon to Samudm-

gupta (e, 360}

£ 450 Hon invesion of India. Skandagupta’s
mirmorable victory over the Hune nnid
s assumption of tlie title of Vik-
mmiditya

390400  End of Sesanian b tn Sakasthina
(¢ 284—400),

400443 The wotks of Kilidisa, ushering it the
gulden age of cluesical Sannlrit.

400 Sratavarmd, probably ol Pallave ex:
tracthm, ruler of Kambufs, Satvism
Vaigpavism aod  Buddbiany prevall
together, s indicated by hseription

414454  The foundation of Wilandi Univer
sity by Imperial Gupta endowments,
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475 The foundation of Valabhi Unrvertity
by tha Maitrels kings
sth Owverseas enterprise mdicated by foor

century inscriptions in Northern Maliya con-
taining the name of the Mahdndvika
(the great savigator) Buddhagupta al
Raktamyittika, in Bungal, whose
donations are recorded.

Early Indian missionaries to Chiza.

$14~471  Dharmakyma'’s visit to China from

420 Safighavarmi’s visit to China from
Ceylom,

420 Huoddhsbhadra's visit to Nanking and
his translation of the Avatampinka
siitra.

431437 The HKashmir monk-prince Gugavar-
tnan visits Nanking, after studving in
Ceylon and' preaching Baddhism n
Java (e 423).

433-434  Batches of Buddhist nuns travel from
Ceylon 1o Chinn.

435443 Gupabhadra travels from India to
China, whers he transiates the Lank3-
vatdm Sitma.

sth Visit of 61 Chiness pilgrima to India
century Fa Hiea [399-414).

476-400  Aryabhatte, the famous mathems
tician,

sth-7th  The effforescence of Buoddhist ond

century Brihmanical art. Classic exampies of
Buddhist art at Mathurfi, SEniith and
Ajantd: snd of Brihmanical art at
Deogash, Udayagiri and Aihale,

sth Frescoes at the royal palnce  at

erniury Sigiriva (Simphagid) in Ceylon, which
bear the impress of the Ajantd atyly
and its motits
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sthtoroth The Boddhist art of the cave temples
cemtury  at WYun-kang (308-403). Lung-men
(after 403), and Tun-huang in Chinu,
during the Wel and T'ang periods,
which bears the impress ol the styles

of Gandhira and Ajants.

528 Introduction of Buddhism mto Korea.
533 Yasodhiarman foally difeats the Hun
power imder Mitnraguin.

338 Introduction of Baddhiim into Japan.
fiog Adoptiom of Buddhiam as the natineal

rebgion of Japan.

oe-H50 The Tibetan king Srong-tean Gam-po's
dnvasion of Northem India, the intro-
duction of the Indian slphabet and
script froms Kashmir, and the oom-
struchidn of the fret Buddhist temples

m Tibet.

O00-647  Harga Slladityn and the revival of
Mahiyina Buddhism.

L¥T] Harga's embassy to China

643-057  Wang-hiuen-tse's thres misions to
India. :

084 Introduction of Mahayans Buddhism
into Sumstra (Palembang), as lodi-
cated by inscription,

7th Visit of 56 Chinese pilgrims to India

century

& 7th Guudapids, author of the Karfkd aod
cmtury  bpiritual grandpacent of Sehkara.

610-643  Hinen-Taang 0 India.
671695  L-sing in Seivijaya and Nalands.

Oth to Ath  The romantic and comntic muodirvil
century W art at Badim), Ellord
Elephanta, under the inflsence of

Puripic Hisdulen and Tantrikism.

th The monolithio rock shrines of Mama-
Fentury  lapumam, under the Pallavas.
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The Great PAla Empite.

The Pila aud Sena school of scalpture,
and its influeace oo the art of Nepal,
Tibet, Burms, Siam, Sumatra and
Java. Clissic examples in Pabirpur,
Vilgampur. Morshidabad and  the
Twenty-four Pargsnas,

An clegant yet vigorous school of
painting, recalling the traditions of
Ajantd and Elford, as revealed by
illustrations  of vadoud Vajrayfina
deitiem on pabm:lend PrajiiSplrantitd
manuscripts dating from the ninth to
the end of the twelith century,

The art and architectom of Bhovanes-
vara

The mis=wm of Siatarakyita tn Tibet,
and the foundation of the first regnlar
Budidhist motastery at Baam-va

His associntes Knmaiedfla and Padma-
sambhava (747 _

Tibetan lst of fhe disciples nnd
teachers who unceesded him: Pad-
muvajra, Anndgavajm.  Todmbhiiti,
Lalgmipiard, Lilvajra, Diriis,
Sahajayogini  Chiotd, and Dombl
Herula

Introduction of Beddbist TEntrikesm
into Java fiom Bengal, as indicated by
inscription dedicated to Arya Tikrd in
the temple at Kalasam establistind bry
Kumimghosa

Satkara, his philssophicul digvijaya
of Tndia and Hhe foundation of lis four
scholastic monasteries,

Introduction of the mystic calt of
Devardja (Chaturmukha Sive liga),
with four TAotrika texta, into Cam-
beddin, a5 mentioned m Sisophan ne
scription. Devarfjn temple built by
Iryavarman IT,

Rise of the agni-kaola, or fire-bom,
Rajputs, the Pawdr, the Paribar, the
Chaulidn and the Solankl, from the
marial intermixtore.

The Third Age of
Avian Unity;
The T Bewm-

mistamce of enlfure
and art and iz
siomary activitics in
Nepal, Tibet, Fur-
ther India and
Twclomessa.  (7o0-
1300},

The Hajput Renais-
cance (¢. Boo-1100).
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Thie empire af the Pratihirasof Kanauj.

Abhinavagupta.
Bhoja of Dhird

Lakgmuge Sens of Nevadvipa.

Vigrahardjn IV Chaliaming of Ajmer
and Kanau)

The Gitagovinds of Jayadeva.

The Prithvirijn Vijsya.

The art and architecture of Khajurdho
and Mahnhi amisr the Chandal
Rajputs.

or Luipids, founder
of Nithism (momd half of tenth
eentury)

Goraksanfithn  (roth  century},
Hrimpapida, Tailikaplida, Naropa
aml Sarabapdda,

The Chiness mesl Che-yi visits Bodh.
Gayn, zs mentoned in &n nscription
engraved on a stone slab depicting the
serven Boddhas,

The great Buddhist muonsslegies - in
Mugadhi and Ganda: Nilands, Vikra-
masitl, Somagpum, Odantapur, Jagad-
dala, FhaduhhﬂnmL'aniﬁ§lti.EHVP
kota, Viksumapurd, Pagdita, Sasmagura.
Phullaharl and Pattikerakn; contres
of the VajravBos and Sahajuyilos,
which dominsted thes lerning and cul-
ture of Nepal and Tibet in the North,
and Further lndis snd Indonesia in
the South.

Old Bongali CharyEpadasy

Dipatikarn Srijida, the Bengal Pan-
dit and High Priest of Vikmmadild
monastery, preaches the Mahlydda
I Tibet.

Tha Ag of the
Siddbdchlrysr and
Nithgyurns of tha
Novth {g. ooo—1200)



406
1035

LR

toth to
12th

century

& Goo—-
1000

Teod

& QO0-
L0

11th
century

03—
o35

1037—
1137

1165
egn-
(71

7=
1376

THE CULTUEE AND ART OF INDIA

thﬁpmimyﬂhdm_

Mila-rapa; ;
whoe doctrine o Lam-Chung s
oquivalent to Sahaja.

Sahaja  scolpture of Umdlidgana
throughout Exstern India

The sages of South India: Adiyarsand
Alvars [¢. seventh to ninth emntury),
the harhingers of the Rim&ngja-
Haminanda rradition.

Niathamunls compilation’ af the Pra-
bandha

The Srimad Bhigavitam, the fotin-
tainhead of the Bhakti movemssi
throughodt Indli, eompossd at Kad-
chipumm,

The mardtme smplee of the Chejlas
Buddliists  from Sumatra and Java
establish settlements at Negapatam;
Rijardja Clinla {85-1053) builds two
Buddhist temples, which tentinue 't
be visited by foreign pilgrims until the
fifteenth century. The discovery ol
Chinsss coine, celedin ete,, of the Sunga
period in the Tonjore districe testifies
to brisk commerce with Clilna.

Rajeadea Chala's conquest ol Malaya,
Siam and Sumatra, Dianapata’s Tila-
lamafijar [cleventh century) gives a
vivid description of a naval expedition
from India to Indonesin.

Rimilnofs expoands the principles of
Vidistdvaita (qualified moninm).
Nimbdrka reconciles momion and
duoalisni,

Destraction of Buddhist monasteries
in Bihar and Beggal,

Madhva, defender of dualism and
plurslism and oppoment of Sadkam.

Tiu.lgtqflhilubm-
ticxy of the South (=
Goo-1004a).
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7321280

715-825

Soo-1220

88g-1200

By7-1208

1268-1102

1204-1478

1318

The Buddbist Sailendra Empire of
Sri Vijaya, and fts contiibution to the
tevedopmest of Tisttiks [Hemature,
eeligion and art. A Nalands

{840] records that King Balaputmdeva
of the Sailendra dynasty requested
the King of Magadha to purchase on
his behall five villages, and o present
them to Nilundd University for the
maintenance of n monastery for fomign
stodents. A Chinese writes, Chag ju-
Kua (1248-1258), mentions Ceylon a2
a vassal state of S Vijava

The coloasl stupa at Borobodur and

Hindnissd Cambodian culture reaches
its climax.-

The colossa| temples of Angldr Thoot
{Nogaradhfima).

The firwt capital founded by Yasovar-
man (A35-010] at Yatxllmrapura.

A new capital founded by Jayavamman
V1l (1181-1201), with the Bayoo and
its fifty towers as [ta c=ntre and
temple-mountain,

Symbolic architesture snd sculpture
in the gigantic Baroque style, appm-
printe to the complexity of Hindu and
Buddhist Thntrikism.

The Thousand Fagodas of TPigan,
showing the further evolution of
Hindu and Buddhist sculpture doder
the Palas and thie Sema

Kritanagara, the last Hindu king of
Singasani in Jave and exponent of
Thntrikdym.

The kings nf H:anlhit in Java.
Javansse versioms of the Indian epicd
compossd.

Sha-Jo-pa’s compllation of Buddhst
scriptures in Chinese, one of the lost
done by an Indisn monk in Ching

407
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A Javaness fexi smentions & large,
continuous migration of people to the
capital of Java from Karndiaka and
Gagela,

leserrptions 10 Upper Borms men-
tiouing & giit to the Buddhist monas-
tery of a text belonging ta the school
of Matsyendranfithn

Muslim conquest o Java.

The Empire of Vijuyanagars

R&m&nanda, the lender of ihe Bhakti
mavement.

Vallabhlichfirya defines the categozis
of Bhakti after the Bhigavata.

Maladhar Basn translates the Bhiga-
vata ioto Bengaii

Chaitagyn, the God-intoxicated
founder of Bengal Vaigpavism.

Jhva Gosvami snd Baladevs Vidyd-
blhwsan davelop the' theology and
philosaphy of Bengal Vaignavism,
Mirabal

Jwyadi Safi.

Tulasidlis, author of the REmncharitn
Manasa.

Shaikh Salim Chisti

Dada.

Shuikh Ahmad of Sirhind, SEf.
Elanftha

Bridges batween
Hinduwigm and
Tslam: fhe Bhakt
and Sufi movements
{1400-1800},
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iyt

sz

16th to
late  rSth
century

ESg3-1toy

100

1604

o {0

16081640
rhol-1681
thyo-t7z8
16x7-1680

1674
1666-1708

1780-1850
1645-1b71
1068-1725
1680-1738
16g3-1768
Born 1665

17001750

Abdul Hag of Deibi, Safi
The Din-i-Hahl of Akbar

Schools of Mughal and Rajput

The proletarian kivya ofMuokondarima
in Bengal.

Ageais of the Esst lndisn Company
arrive s myppliants asking leave 0
trade with the Moghala.

Compilation ol the Grantly Sahib of
the Sikha

Dwra Shukol's Majma-al-Bahmin,
Kavindsfchdrya, ane of Dam'
teachirs

The Saints of Papdhnrpur.

Tukfiram.

Sridhar’s REmavijays
Sivaji and the Hindu resurgence.
Coronation of Chhttrapati Sivajl

The Sikh ethical and political move-
ment; Gur Govind, hemo and poet.

Maharaja Ranfit Siugh, of the Punjab,
Syed Alawal of Roshang, SaiL

Yan Sahib, Safi.

Bullah Shah, 5S4

Keshava Das, S3fi.

Jagiivan Uns, founder of the Satnami
#ect; compessr of the Gyan Prakash

Prann Nath.

Tir Mugha! Cul-
tural Reasizsece
(e, vhoo-130d).

The Himdu Rerival
(16001 Ban).
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1703-1753 Charan Das of Alwar.

tyoo—1786 Dhariya Saheb of Bihar

1718 Ram Prasad Sén of Bengal.
€. 1700~ Aulechand of Nadia.
1760

1717-1778 Ganb Das of Hohtak
17:9-1708 Ramcharoe,

1780 Sahajanands Swaml of Jetalpur.
r757-1625 Paltn Das.

$371 Dedh Raj.

1773 The Hegulating Statutes altering the
duties of the Hritidh from traders o
administrators.

1774-1533 Rammeban Roy, the fist of the The [ndo - Britich
Indiin modarmi. Renainiance (1800~

1959

1778 Fountation of Beogall printing by the
Serampir mistionaries,

r7fi Establishment of madmsa in Calentta.

178z Establmhment of Sanskreit: College at
Banaras.

1704 Foundation of the Asiatic Soclety of
Bingsl by William Jones,

t8oo Estabilishnent of Fort William College:

tfoa Abalition of infanticids,

(18] East India Company’s monopoly of
trade copaes

181y Foundation of the Hindo Callege by
David Hare,

827-1883 Dayunands Samsvatl, bunder of the
Arva Samal.

1819 Abalition of sati
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185 The East India Company coases g5 0

trading corporation;
The policy of employing Indises in
positions  of trust proclajinéd s &

matter of princpls.-
1814 Estabilisthunent of the Medical Callege
' in Cilcutid
1834 Macaulay’s Minute on Education,

1830-1694 Bankim Chandm Chattopadiya; the
father ol modatn Indian Getion,

1834-1886 Ramaimshno
1838188y HKedhayvochandra Sen's Navabidhan
1848-1925 Surendmnath Banerjee.

1840 Establishment of Bethune School for
Girls in Calcutta.

185H The University Act.

1857 The Revolution.

1858 Quéen Vittoria’s Proclamation.

1861 Inteoduction of the Tndian Peoa] Code.

1BG1-1041 Habindranath Tagom.

1863~1902 Vivekananids.

18y The Prarttinnca Samnj,

18691948 ML K. Gandhi.

1855 The Indlan Asccistion

1578 The Vemacular Pres Act

1881 The Indino Factories Act.

1885 The Inilian National Congress founded
by Surendranath Banerjee.

18g1 The Age ol Consent Act,

1500 The Natiooal Council of Education,

Bengal
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The Indian School of Painting:
Alanindmmth Tagore:

The Rwﬂm Movement | Subhna
Chandra Bese (1807-1045)-

The Non-Cooperation Movement
lammched by Gandhi:

Partition of India into the two States
of Tndis and Palkistan.

The establishment of the Repuhlic of
India
Rajendrs Prasad: President of India
Jawsharlal Nehru, Prime Minister of
Indin.

The Firat and Secom] Five-yvear Plans
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DESCRIPTION OF PLATES

1. Earth Goddess from Banghokh—Frontispiecce —This & an ancient motif
from the Indian motherland. In Buddhist representation she is the
perenninl witness of the Bodhisattva's acts of merit in his succesive
births (dduapdramild), Her hair is the repository of the consecrated water
of gifts that still flows for the benefit of entire humanity,

2. Sanchi Stgpa —The Sanchi Stipa symbolizes in Indian art the Demise
of the Buddha. Its reliefs embody the perfect harmony in artistic treat-
ment of man, animal and vegetation, linked together in the procession
of Life and Human Action (karma), and constitute some of the immortal
creations in world sculpture. There is yet another harmony achieved
from the earliest mounds, temples or monuments constructed in the
country—the harmony between the aris of architecture and sculpture,
All architecture in India from Sanchi downwards is sculpture wnit large.
All sculpture sprouts and blossoms on the architectural tree, underiining
and embellishing it by its own rhythm of lines and misses,

3. Susiga Awimal Sculpture—Due to the Buddhist spirit of compassion,
animal sculpture in Bharhut, Mhilhd‘pﬂ:ﬁllhmmhﬂ!lhnight of
excellence outshining even Greek, There s a perfect blending in the

expressiveness of man, of his animal kindred and of vegelation, each
invesied with a different degree of animation and feeling,

4. Bull in Afoka's Lion Capital —The plastic vitality and dignity of the
Indus Valley bull are here renovated by a new spiritual and moral vision.
In Buddiisim the Bull is a symbal of perfoction, this animal being men-
tioned along with the Lion, the Horse and the Elephant as supreme
‘creations of the sub-human world. The Buddha himself is called ‘the
Bull among men.*

5. Donors’ Couples wt Kanheri —Indian art is as successful in the expression
of physical vigour and buovancy as in that of spirituai poise and subtie-
ness. These works bear the mnpress of the earlier sculptures of the Yaksas
of Mathura and the guardians of Sanchi, but are much more refimed.
Forin thmﬁmmgmmﬂmmmvds[mnd the legend of the Buddha
that in its maturer Mahiyina phase of developmimnt, contemporary with
the Buddhist sanctuares at Kanheri and Karli, formulated the doctrines
of nniversal savionrship and universal Nirviga. The donors, stirmed by
Mahfyina bhakés and holding flowers of offering, stand still and erect in
rapturous meditution before the Bodhisattva.
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t. Gandhdra Stwcce Head —Here is loreign Romano-Bactrian art on the
Indian soil of Afghanistan with its naturalistic treatment that in its
expression of inner tensions anticipated in spirit and form European
Gothic art. In the later eenturies, under the influence of the schools of
Mathura and Samath, this Roman provincial art was complotely assimi-
lated into, and overshadowed by indigenous norms of metaphysical rather
than corporeal beauty underlined by metaphors and imageries of both
religion and literature.

7. Buddha of Sdrndth,—This marvellous image of the Buddha delivering
his first sermon at the Park of Antelopes near Banaras

classic art, efflorescent in both poise and charm, vigour and fineness,
and charucteristic of a most favoured epoch in human culture. The stable
triangular pattern, overhung by the circular nimbus, and the serene
linear rhythm of modelling of the body that reflects the poise within,
spread throughout Indian Asia, Middle, Eastern and South-eustern,

8. Lotus Motifs from Sdrmdth—In early Buddhist art the ceaselessly
sprouting and blossoming lotus stalk symbolizes the self-actunlisation
of the Bodhisattva. In many relief panels the rhythm of composition is
contained within or stressed by the dynamic oscllation of the rambling
lotus foliage. All figures and scenes, men, binds, trees and fruits and the
jovs and sorrows of life, sre caught in a vast all-pervasive swirl of con-
sciousness moving eoutinually forward towards NirvEna. A row of rosettes
separates the lotus from the Svastika design. Both the classical Indian
maotifs, the lotus and the Svastika, are endlessly repeated, imposing an
abstract rule over the decoration that is dynamic in movement. Fram the
Gupta period we come across ormamental and symbaolical motifs often
dominating and transforming the sculpturing of figures treated as part
of the entire plastic composition.

9 Bodhisativas from Tun-huang—Art played a significant role in the
spread of Buddhism m Middle Asia and China. Tun-huang lies on the
Southern caravan route in Middle Asia, and became the centre of &
Buddhist University that influenced the entire reglon from the 3nd to
the 10th century A.D. These cave-shrines carved out of the mountains,
as at Ajanta, Taxils, Nagarahira and Bamiyan belong to the period of
the Wei Dynasty under whom Buddhism first became the state religion
of North China. The Bodhisattva figures here are superpatural and
vdealized as at Mathura, Sarnath and Nagarahara, and elearly show the
influence of the classic Gupta art of India. From the holy land of Magadha
to Kan-su in China we find a similarity of art and thought, shaped by
the ideal of Mahiyina Buddhism and the dream of the Aswigas, Kumiira-
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jivas and Huien-Tsangs that linked Indian with Centmal Asian and
Chinese cultore,

10. Nara-Ndrdyapa from Deogarh—By the fourth century, sculpture
reached its maturity in India embodying silence and poise with elegance
and clarity of forms in the images of the Buddha, Siva, Visou and Jaina
Tirthankara. Indian images thenceforward became voices of silence in
which the pulsation of life is felt only in the gesture of the hands or
fingers, the entire physical body dissolving into the ethereal, luminous,
abstract body (sihpma-darira) of Yoga pmctice. Nowhere in the world
has seulpture succeeded so well in revealing the rhythmns of man's inner
self as realized by Yopa. Nara-Nardyana is a metaphysical image of the
Supreme Self, One in Two, both mortal and fmmordal, as the Bhagavad
(ritd described it. [t expresses marvellously the Upanisadic philosophical
notions of transcendencs and immanence that filtered in the Gupta age
to the masses through the Mahdbhdrats where the legend of Nara-

Niriyana is magnificently told

11 Vigau from Deogark —This sculpture embodies the Brahmanical meta-
physical myth of the silence of Being before creation or the withdrawal
of the cosmic Self into meditation. The ponderous mass of Visou reclines
an the Serpent of Etemity which is his animal vehicle, In Indian art the
serpent = associated with the mystery of human ensarement and en-
lightenment, with self-delusion and self-illumination. In Tantrika art in
the Indian colonies the superhuman Serpent has become even more
prominent. The panel below shows the Five Pipdavas with their wife
that were actors on the scene of the earth for the restoration of Diarma
under the leadership of Krizna, the incarnation of Vispu. Gupta art, both
Brahmanical and Buddhist, treated many metaphysical m

12. Avalokitzdvara Padmapdni from Ajantd—The Bodhisattv ais a prince
and wears a tiara as a symbol of sovereignty. The tilt of his body and
finger gesture sugpest his compassionate approach towards world misery,
characteristic of Mahiyina bhadti, Not the monk Buddha, but Bodhis
attva, who holds the lotus, is the symbol of human perfection as the
consequence of the Mab&yina blending of the self-absorbed Yoga and
the seli-giving Saviour, and has since the sixth century aroused veneration
and engendered umiversal charity throughout the Buddhist world in Asia.

13. Avalokiteivira from Ndlandd —Here the image of the same Bodhis-
attva embodics more majesty and competence than chanm and grace
These are underlingd by the solidity of his body and the verticality of
the lotus foliage symbolizing the notion of Becoming.

&
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14. Bodhisattva from Kaus@mbi—The figure here superbly combines pro-
found introspectiveness and serenity with case and elegance. :

15. Female Figure from Ndlandé—Radiant with sensuous charm, the
image is more eloquent’ due to the fexion of the softly modelled band
and the gesture of the fingers—fixing the tilaka on the forehead. The
other hand must have held the mirror. Her pose is the classic pattern of
the tree-goddesses of Bharhut and Sanchi (Viiksd),

16, Gandharvas.—Here scalpture has adopted the methods of painting,
lending a lightness and buoyancy to the empyrean flight of the Gandharva
optple.

17. Mahefo-mirti from Elephania—This strange composite image of the
Cosmic Spirit, Mahefa, three in one, is one of the grandest creations of
plastic art in the world. The three faces of Siva embody the soversignty
of the real Self and the unity of eonsciousness The dominant central
figure is that of the real Self or SadAgiva, dll-full and all-silent, the un-
concerned Witness [Sdiyi) of the phenomenal world The two other faces
of Siva, Vamadeva or Umid to the right and Bhairava or the Terrible to
the left, are the empirical or lower selves that ame ceaselessly astir and
assertive, creating and destroying the world of appearances [ndma and
ripa), The eternal rhythm of Life and Death, creation and transformation
of the universe comprise the pulsation of one's own Self. This sublime
metaphysical image of the Supreme Self spread from India to Turkestan,

18. Ardhandrifoara from Elephanta—The broad and summary modelling:
of the image as it emerges from the nnformed rock in the cave commands
silence. This is in striking contrast with the jubilstion of the flying angels
above and the pods and goddesses on the sides who all offer their reveren-
tial homoge to the cosmic spirit, Siva-Parvati, Two in One.

vg. Lifting of Kaildéa from Eliora—Medieval cave sculpture records

India's worship of power and tension in the cosmic and transcendentsl
setting. What is mysterious and beyond-human manifests itself in the
ion and aspimation of man, Here is the legend of the encounter of
iva, all-poised and all-silent, with the ten-hunded demon Rivaps who
in the height of his arrogance brings about a seismic disturbance shaking
the foundations of thie Gods" Himalayan abode. Plrvatl clings with fear
to the arms of Siva. Her attendant flees in terror into the caveni. Siva,
however, by an easy movement of his toe repels the peril. Contrasted
with the movement of flight of Pirvail's attendant is the poise of Siva's
sentinels on the right. The stem verticality of the postures of Siva and of

-
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his sentinels is s=t off against the soft, timid curvilinear approach of
Phrvatl The effects of light and darkness within the cave are superbly
utilized to add a dramatic vigour to the plastic conception.

20. Vigmu from Kanawj—This is a rare mage of the cosmic form of
Visgu true to the grand description in the Bhaguvad-Gifd. Gods, angels,
men and creatures of the nether world are all comprehended in the
cosmic body of the Sopreme Being. There is a sense of awe, power and

majesty breathed by the image.

21, Celestinl beasties from Khajuraho.—In the Indian temples are imaged
not only Goddesses but also angels, ministers and messengers of grace,
Full of sensuous beauty, such lovely Women of the Gods are depicted
in a seductive attitude, not derived from any human model as well as in
self-transcendence and aloofness from the world in the contemplation of
their own beauty before a mirror, The reflection symbolizes at once the
Hlusion and sport of Sakti. In Tantriks art and thought the appreciation
ol sensuotis charm leads the devotee to Mah3-miyid who i the source at
once of enjoyment (hhukés) and salvation (mwkis) and bestows both worldly
pleastire as well as spiritual bliss. The lavish multiplication of the images
of Sura-Sundari, apsara and danseuse (ndyikd) in every niche, recess and
projection of the walls of the temple echoes the joy 'and exuberance of
the feeling of immanence of Mahii-Sakti or Mahi-miys in the world
of senses.

23, Davwing Apsand from Khajuraho.—This 5 a rare example of sculpture
where the entire figure with its fluttering jewellery is bome by the
vigorous movement of daunce and yet is poised and balanced From
Amaravati to Konarak covering a period of abont 3 millenninm we find
the sculptural genius of Indis modelling the feminine body in the boldest
and freest ecstatic postures and movements (wibbadga) that ovestep
tlie imagination of Western artists,

23. Gadgd from Mahanad —This black stone image superbly combine
poise and charm, The linear rthythms of the beautifully composed drapery
echo the waves of the river, The nimbus above the head is a stylistic
treatment of the Tree of Wish-fulfilment, a ritual bath in the river being
reéganded as fulfilling all desires.

24. Vasubyndhy from Ching—The author of the famous work Abhid-
harmakops and one of the foonders of Buddhist absolute idealism,

25. Hinen-Tsang from China,—He is depicted here as returning after 16
years of stay in Indis to his own country with a load of Indian manu-
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scripts on his back. On the basis of the study of Mahyins absoluts
idealism the erudite Chinese monk-scholar and translator developed a
new system of Chiness Buddhist philosophy which greatly influenced
Chinese thought.

26. The Lawhdvatira Sitra from China.—This illustrates the leading
metaphysical doctrine of Mahiyina Buddhism, that of Universal Nirvipa.
All sentient beings on the earth shall become Buddhas. Thus the figure
of the Buddha (with two attendant Bodhisattvas) is endlessly repeated:
The Jotus within the circle is the symbol of Bodhisattva, the human
soul in the ceaseless process of becoming:

27, Jllustration from Tibet.—Locating the various organs of the body
and depicting various surgical instraments nsed for dissection,

28. Mahdkdla from Momgolin—Mahikila is the Buddhist black god of
Time, He is angry and flame-shaped, and holds in one hand the magic
dagger and in another the skull cup, The entire design of the painting
leaps up like angry and devouring conflagration which bolises the
subjugation of evil by goodness or the destruction of the cosmes In &
cognate form he is the god of wealth, one of the Delenders of the Faith.

29. Lokedvara from Bishenpur—Lokedvara, Avalokitedvara or Lokanitha
was one of the most common deities which the Pila Buddhist revival,
based on the assimilation of the Mahiyina with the Tantras, introduced
into Eastern India and then into Nepal, Tibet and South-east Asia. He
has an elaborate head-gear and holds a blossoming lotus flower by its
stalk in his left hand, while the right hand bestows favours, The face
blends serenity with profound compassion for the sorrow of the world.
Pila sculpture is distinguished by a superb mingling of a warm current
of lyrical or romantic idealism with formalism and abstraction. The soft
affectionate modelling of the limbs as well as the coherence of the drapery,
jewellery and tender body echo the intense religious piety of the Buddhist
renaissance. Lokedvara or Lokanfitha is the emanation of Amitabha
Buddha, who promises salvation for all, and is even now worshipped in
South-east Asia, particularly in Siam and Cambodia. But in India he is
often a composite Siva-Buddhist figure associated with the contemporary
dominance of the Nitha tradition that merged Buddhism in Saivien.

30. Madjuiri from Birbhum —The Bodhisattva Mafijudd personifies
transcendent wisdom in Buddhism. He & seated in the lalitisana, wears
a crown, holds'a book on a lotus and shows dharma-chakra mudrd. This
magnificent image combines transcendence with charm, majesty with
elegance, characteristic of the evolution of the Gupta sculptural tradition
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under the impetus of the Protestant religions and social currents of the
Pila-Sena age. Mafijuéd along with two other Bodhisattvas, viz. Lokan-
itha or Avalokitedvara, together with their five Saktis or Tards, were
prominent Mahdyina deities introduced throughout Bengal, Bihar and
Orissa under the regime of the Palas who called themselves Parama-
Saugatas. Thence Pila art became the vehicle of the spread of Buddhism
to Nepal and Tibet and beyond the seas to Burma, Malaya, Siam and
Indonesia, Fashioned in the metal-smooth black stone from the Rajmahal
hills some of these images of the schoals of Vanga and Kulifga epitomize
the clanty and indrawn expression of past centuries and are immortal
in the world of art.

3L Vigmu from Bogra,—This ecoloesal figure with the goddesses Laksmi
and Sarasvati on the sides shows a remarkable poise and unity of com-
position. Garuda here is not a bird but a human vehicle with two wings
on whom Visgu ai'mcmas—&eggtﬁg in serensy meditation, The stillness of
Visgu is diffesed throughout entire image facilitating concentration
of the mind of the dhakta,

32. Sivu Nartlesvara from Rampal —This majestic image of Siva in the
Tindava dance posture was popular in Bengal and Orissa under the
Imperial Pilas. Here the thythm of Being and Becoming includes both
heaven and the nether world, comprising gods and angels, nigas, kinnaras
und ganas who all witness the cosmic dance or themselves dance in
unison, Instead of the dwarf under the foot (as in the South Indian
Natarija) we have Siva’s vehicle. the bull dancing in ecstasy with its face
uptumed in awe and adoration. A Natarija image was found at Ujjain
belongimg to the Sth-gth century A Evidently the Najarija type
emerged earlier in Northern and Eastern India than in the South where
it appeared in stone. sculpture st Tanjore and Gangaikondapuram only
in the 11th century.

33 Sfva Najardje—A most profound motif embodying a basic canception
of Hindu metaphysics and science, a key to the entire Hindu theory of
nature, fife and mind. The image of the cosmic dance of Siva Natarija
mcarnates the perpetunl pulsation in the life of the mind and of the
umiverse, rest and activity, manifestation and destruction. It magnificently
records both supreme aesthetic comprehension and spiritual ecstasy.

34. Siva Chandraiehhara—It is the Kritamilinga type corresponding to
the Umilingana sculpture of Northen India of the earlier centuries,
The Bhakti movement in the South led by the Vaimavite Alvars and
the Saivite Nayanmirs elevated both worship and conjugal life, and.art
became a fitting vehicle of the metamorphosis of familial affections into
exquisite spiritual flowers planted in the temples of the Tamilnad.
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35. Gawri—Her head-gear tapers from the base to the top with the
finial, shaped like a crown of the lotus, The traditional springiness of the
tribhariga pose is here undetlined by the slimness of the waist and the
transparent drapery and ornaments moulded to the underlying soft body,

36, Kdldri from Tanjore—Siva holds the usual emblems: On his right s
Yama in dynamic movement coming to claim his victim

who clasps the Siva-lifga in terror. Siva suddenly appears as his Deliverer,
Such a representation has a striking resemblance with the Rescue of the
Elephant by Visou sculptured in Gupta art and reflects the warm devotion
of the Nayanmiirs of South India.

37- Lokefvara from Siam.—This bronze torso definitely bears the impress
of Pila sculpture, The art of the Pala Empire infiuenced the Mahayina
figure sculpture in Malays and Java (after the close of the Sth century),
the Tai sculpture of Northern Siam (in the gth century), the scolpture
and fresco in Pagan [in the 11th and r2th centuries) and, finally, the
sculpture and decoration of the Bayon st Angkor Thom (in the 12th
century), The sacred thread reaching below the waist and the ornaments
exactly resemble those of Pila images of the gth century.

38. Buddha from Borobodur.—The poise, fullness and tender melliffiuous
bmmﬂmelmmﬂﬂwuhodmmmiﬁimtﬁthagddm-npnf
Pila sculpture.

39. Relief Pand from Borobodur —There are about two thousand of these
bas reliefs that depict incidents of the previous lives of the Buddha
according to the well-known Indian Buddhist texts, Ardent Mahfiyfina
bhakti underlies a most delicate, sensitive and affectionute modelling,
with extraordinary attention to details of face, gesture and movemen
that has raised these relief-panels into sermons in stone not met with
anywhere in the world.

40. Buddha from Chandi Mendoet—This image superbly embodies the
clarity and grace of classic Gupta seulpture of the Indian motherland.

41, Relscf from Prambanam—A legend of the Rimdyawa is here portrayed.
This is also an echo of the classic Gupta style as modified by later Pila
idiom. Like Borobodur, Prambanan is & stupendous art gallery recording
the noble stories of the Indian homeland.

42. Mahisamarddini from Singhasari—This is a representaition in Pila
style of a familiar Divine or Cosmic action often sculptured in the Indian
motherland. The Divine retribution fallowing an epic strugple is as easy
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and spontaneous as its acceptance by the evil power—the demon Mahisa.
Nothing reveals more the assimilation of the Indian ideclogy as well as
the mrtistic treatment. Durgd is the Self or the Absolute i action or
manifestation with all its struggle for freedom, goodness and repose.
The docility of the almost feminine dwarf image into which the demon
finally emerges from the buffalo shape, and whom the Goddess has caught
by the hair before dealing the death-blow, symbolizes the happy con-
surmmafion,

43 PrajRapiramitd from Singhasari—This exquisite image where femi-
nine poise and charm are perhaps somewhat overiaid by elabomate
decoration is reminiscent of Sena sculpture. Yet its stainless purity and
perfect balance most superbly represent the woid of Transcendental
Wisdom, without attributes and qualifications, The apotheosis of the
maternal principle reachss here a height hardly reached in the Indian
homeland.

44. Demions from Bantems Sres—The story is derived from the Maha-
bhirata. Classical Khmer art blossomed forth at Banteai Sref, literally
‘The Women's Citadel,” with the inspiration derived from Indian and
traditional styles. The sculptures on the pediments, depicting some of
the Indian demonic episodes, and magnificently blending serenity and
action, potse and violence with & broad dynamic thythm of composition
and rich and meticolous, tapestry-like carving, are some of the most
marvellous specimens in world art.

45- Churning of the Oceun from Anghor.—The bas-relief is unique i its
marvellons vitality and rhythm of composition stressed by the repetition
of the parallel movements of gods and demons who resemble the anony-
mous soldiers of Mestrovic, They pull mightily on both sides of the central
figure of Visyu, who steadies the churning stick Mount Mandira. Round
the mythical mountain i encircled the Cosmic Serpent serving as the
chuming string.

46. Siva from Anghor.—The enigmatic Mona Lisa smiles of these serene,
transcendental faces, emptily yet steadfastly gazing at the four quarters
from the Tower of Bayon have filled archacologists and travellers alike
with o sense of haunting mystery and grandeur, since Angkor buried in
thick jungle for centuries was suddenly brought to light as gne of the
wondeér cties of the world. Here human genius has reached one of its
peaks in art and engineering under Indian influence.

47, Cambodian Buddha.—Here is a touch of the warmth of humanity
with transcendentalism that places the figure by the side of the famous
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standing images of the Bodhisattva of Mathurs and of the Avalokiteévars
Padmapini of Ajanta,

48. Buddha from Sukotai—The image combines poise and suppleness,
sternness and springiness in a manner that outstrips in excellence the
well-known Birmingham figure from Indin. The warm and soft rendering
of the lips, eyes and eyebrows is chamacteristic of early Sokotai styls
which achieves the miracle of tuming metal into a living, moving body.

49. Buddha from Ansrddhdpora—This echoes the poise and dhirg.tuf
the clessic Gupta and Pallava styles of India, fused with the suavity
and smoothness of expression that belong to the Sinhalese tradition.

50. Vision of Paradise from Garkwal —Garhwal pamting is an offshoot
of the folk school of Kungra. The story depicted is derived from the
Srimad Bhigavata—the fountain-head of the Bhakti movement in India
tmmom!hanhnﬂlmﬂlmnim.ﬂupuurhiﬂphmﬂdlfmmiwﬂmi
at the repeated im te of his poverty-stricken, unimagma-
tive wife uummwm innmcpuy to Dwiraka to meet his
old friend Krisna who is lord of Dwiraki. The dynamic thythm of the
hmhmpemdufthﬁmtomfuiaeﬁalviﬁum'dthcpmfmg'im
ahmﬂnlwﬂmwniﬂmmmﬁmdh&mdaw&h
the isolation of the Himalayan hills. '

5. Return of the Cow-herds.—Here is a pastoril scene in the twilight
when Krisya, the Prince of Shepherds, returns with his herd of cattle.
The solicitude of the mothers for the shepherd boys symbulises the
soul’s aspiration for God. Not merely motherly love and affection but
also the sweet companionship of Krispa with and other shepherds,
and with the herds of animals, Jovingly degicted with adoring buman
€yes, are means to spiritual contemplation in these delightful domestic
mmt:mrmmmm:m=mmpmmmd
and portray a series of synchronous scenes.

52. Rddhd from Kangra.—Here 15 folk-painting distilling the essence of
symbolic poetry that delineates the aspiration of Radha for Krispa.
Ri:ﬂ'tﬂhthnhmnmmlﬂﬂmnidlmpmpmi:ghﬂmrthededimﬂm
nfnﬂh:rchznmmthcﬂivinelﬂv:r.ﬁ:mnqrufﬂiﬂhl'utﬂa:hmt
nnﬂtheiuﬁmacyuf!hetnﬂetﬂmmmuﬁh}rmuutﬁhlhﬂ
symmetry of the white marble railing and the blankness of the scene.

53. Pheasant by Manswr—Mansur was one of the great master-artists
of the courtly Mughal school of painting wha excelled in animal figura-
tion, The meticulous observation of nature and passionate drawing
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represent a trend that is foreign to truly Indian art and is attnibuted to
the influence of European painting reaching India through Iran, Con-
versely Rembrandt copied some Rajput and Mughal paintings brought
ta the cities of Holland by the merchants of the Dutch East India
Company,

54. Siva-Pirvafi.—Rajput art was the outcome of the collective vision
of the people that found the divine in the human and the human in the
divine. Siva and Krisga represent two contrasted eternal archetypes of
human approach to the Divinity, of renunciation and of action respec-
tively, comprising different accents of the human soul that the poets
and painters of Rajasthan and Himachals understood and interpreted.
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