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PREFACE

The present work is written with a view to delineate the reli-
gious movement, growth and development of the Vaisnava
Sahajiya -Cult along with the comprehensive presentation of its
faith, ideas and ideals and practices. A modest atiempt has
been made in the present work to give, for the first time, a
direct account of the much neglected religious system of the
Vaispnava Sahajiyds. As the piesentation of religious ideas
involves the necessity of interpretation, so the best effort has
been made for giving a direct survey of all its iciportant works
in the spheres of Rasa-$astra, theology and philosophy, ritual-
ism and literature. Innumerable valuable manuscripts are
available on the doctrines and practices of the Sahajiya Cult.
These texts possess much intrinsic merit. The lyrics of the
Sahajiyas reality reached a high pitch of poetry and philosophy,
and these songs assigned a sublime value to human love.

1 have also made an attempt in the present work to give a
comparative valuation of the different faiths of the Sahajiyan
Buddhists, Gaudiya Vaisnavas and the Vaisnava Sahajiyas,
It should be clearly understood, therefore, that the subject has
been approached, not from the standpoint of an adherent qf
the faith, but with the spirit of sympathetic understanding and
in the spirit of historical and critical research which aims at
truthfinding,

Before the publication of the present work, another book
of mine written in Bengali entitled “Sahajiya O Gaudiya
Vaignava Dharma” has been published, The present work
should not be treated as the translation of my previous Bengali
book. Though the subject-matter dealt with in both the
books, is of the same nature, yet there is wide difference between
the two books, The present work is written completely from



a new angle of view and more elaborately from the standpoint
of the origin and development of the new religious movement
of the Vaispava Sahajiya Cult, This is why the present work
may claim to be the first of its kind, as no serious attempt has-
so far been made to throw light on the growth and develop-
ment of Vaispava Sahajiya culture of Bengal.

I record my deep sense of gratitude to my grand-father-in-law
Dr. Radhagovinda Basik M.A., Ph.D,, D.Litt,, Vidyavacaspati
for kindling in me the true spirit of research, He remains a true:
patron of my learning and research work.

In my elder brother Sri Ganesh Chandra Das, I have found
a never-failing source of inspiration in undertaking the research
work.

I also express my gratitude to Sri Vikramaditya Mahipatra,
Sri Harekrishna Meher, Sri Bijoy Kumar Satapathy and Sri
Bharat Chandra Nath for thier valuable instructions and sugges-
tions on “Pafica Sakha Cult”. They were all the Post Graduate:
Students of the Benaras Hindu University coming from the
different parts of Orissa. I acknowledge my debt to them, parti-
cularly to Sri Vikramaditya Mahapéatra who has substancially
helped me in the study of the doctrines of the Pafica Sakha
Cult, Ideem it a priviledge to have their names associated
with my book.

I offer my thanks to Shri Amarnath Chatterjee for preparing
the Index,

Paritosh Das.




Dedicated with great reverence to my Siksd Gurus
Mahamahopadhaya Gopinath Kaviraj
M.A., D.Litt., Padma-Bibhiisana

Author-
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SAHAJIYA CULT

HISTORICAL BACKGROUND : ORIGIN OF SAHAJIYA CULT

The Vaispava Sahajiya is an obscure religious cult of Bengal
and is little known to the literate people of the modern age.
It is because the educated community scarcely keeps contact
with that class of people who live in the lower strata of the
society. The religion of the Sahajiyas was prevalent and still
continues among the class of people who are looked down
upon and neglected by the upper and educated classes of the
society. As a result, the philosophy, culture and mode of
practice (Sadhan-padhati) of this religion are hitherto unknown
to the literate class of the society. On account of negligence
and want of support from the public, the Sahajiya culture is
on the verge of extinction.

The cult of the Vaispava Sahajiyas once exerted a great
influence on the religious life of the general people of Bengal
and Orissa. But no serious attempt has so far been made to
present a fairly systematic account of this religious sect and to
give a definite shape to its philosophy. As a result, it does not
find a proper place in Indian philosophy, though this religious
culture was once held in high esteem as embodying the secret
wisdom of the Sahajiyd-Sadhakas. It has been degraded to
one of the obscure religious Cults of Bengal.

The reason why no serious attempt was made, is said to
have been that it was deemed improper to drag down for
rational examination the truths inaccessible to the experience
of the common people. So it was confined only to a particular
community who had deep faith and belief in this religion.
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This is why it did not attract the attention of the modern
elite persons, As a result there has not been any attempt to
systematise the ideas and truths contained in the numerous
manuscripts written by various Sadhakas of this cult in different
times. Of course, Dr, Manindra Mohan Basu of the present
age made the first attempt to write a book on Sahajiya cult
entitled “Post Chaitanya Sahajiya Cult”. In his work the
author has tried to throw light on this religion, He has supp-
lied us with valuable information regarding the literature of
the Sahajiya Cult and some of the doctrines and practices
preached therein, Though an erudite scholar he has failed
to depict the true aspects of this particular religion. However,
credit should go to him for his first attempt to reveal this
obscure religion to the literate society. Next attempt has been
made by Dr. S. Dasgupta in his work “Obscure Religious Cults”,
In Chapter V of his book he has dealt with the fundamental
tenets of the Sahajiyds and its relation with the Tantricism of
the Hindus and the Bouddhas. He has also provided us
with the information of the process of evolution of devotional
1 ove from the ideology and methodology of Tantric and
Yogic sects, But his analysis on the process of love-sadhana
of the Sahajiyds does not seem to me true to the spirit of this
religion, No doubt his work on the Sahajiya Cult is most
praiseworthy. '
The Vaispava Sahajiya Cult is the outcome of the amal-
gamation of two main religious cultures of Bengal. These two
religions are : (1) Bouddha Sahaja-Jana and (2) Goudiya
Vaispavism. I have first collected the materials furnished by
the Sahajiya Sadhakas in their innumerable manuscripts. These
manuscripts were written by them with a view to reveal the
esoteric culture of their religion to their disciples in order to keep
the continuity of their religious secrets amongst their followers.
The Sahajiyas have their own theory as to the manner in which
Supreme Knowledge descends on earth-conscious mind. The
principle that they hold, was so long kept secretly guarded
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within their own religious community. Many of the manuscripts
have been lost, a few of them have been collected and are kept
n the libraries of Calcutta University, Vishva-Bharati, Sahitya-
parisad, Asiatic Society etc. I have collected the data, assessed
their meaning and inner significance and have expressed them
in this book as convincingly as possible. Before going to discuss
their religious creeds and doctrines in detail, let me first trace
out the sources of its origin. For this purpose I propose to
make here a brief study of Buddhism. Because the Vaispava
Sahajiya Cult is the last phase of the gradual transformations
of Buddhism.

Buddhism and its gradual transformation

Far away in Northern India stood the old capital of Kapila-
vastu. And there, on a day more than twenty-five centuries
ago, the young prince Gautama was born, The astrologers
prophesied that the child would either be the greatest monarch
on earth, or, stung by the woes of men would abandon the
world and become a great religious teacher. King Suddhodhana,
the father of Gautama, was determined to save his son from
the fate of a religious teacher. But none can turn back the
page of destiny. And so it happened. One day Gautama
ordered his chariot and bade the driver, Chhandaka, take him
through the city that lay beyond the walls of the palace. There
he met three woes of men—weariness, disease and death, At
these sights Gautama was silent, overwhelmed with horror and
with pity. His heart became, as it were, a great throbbing
ocean of compassion for mankind. Thus the three woes of
men stung him as the astrologers had foretold at his birth. He
left the house to find out the way of salvation which should
be open to all the world,

For seven long years in the forest Gautama pursued his
search, Then at last, meditating in the night, beneath a Bo-tree,
he discovered the Great Secret and found all knowledge.
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In that moment of supreme illumination, he learnt that the
thirst for life was the cause of all wretchedness. By ridding
themselves of desire men could attain Nirvana.

Agvaghosa in his “Buddha-Carita” has said that Buddha
after his great renunciation went to two wellknown scholars
of the time for instructions, one Ardda Kalama and the other
Uddaka. Both of them taught him the Samkhya system of
Kapila, They taught him of the advance of the human soul
from the lowest sentient beings through Kamadhatu, and Rilpa-
dhatu to Ariipa-dhdtu, ie., through the world of desires and
world of forms to the world of no form, i. e., of light. Arada
Kalama further taught him that in the formless heaven there are
two stages : ‘Akasantyayatana’ i.e,, the formless human soul as
infinite as the sky, and ‘Akificanyantyayatana’ or the formless
human soul as infinite as consciousness. Uddaka taught him
that there was another and a higher stage where the formless
human soul is as infinite as ‘Naiva-samjfia na-samjfianantaya-
tana’ i. e., no holder of a name and no name in infinity. At
the final stage the human soul so advancing becomes ‘Kevali’
or absolute, without any relations, i, e,, beyond the world of
relativity.

Buddha was not satisfied. He said : if the human soul
exists, it must exist in relation to something, it cannot be
absolute, and so he left his Gurus. He found that the whole
of the Samkhya is based on Satkarya-vada, or the theory that
the effects exist in a nascent form in the cause, i, €., the cause
and effect are both permanent and abiding. So Buddha dis-
carded this theory of permanent effects and established what
is known as Ksanika-vada, i, e., all things exist only for a
moment and they are not permanent. The soul also was
momentary and so the highest position is that there is no
samjfid and no Samjfii—mo name and nothing to which a name
may be attached. Thus Buddha exclaimed—“Sarvamh Ksapikamh
Ksanikamiti/Sarvam Duhkham Duhkhamiti/Sarvarh Svalaksapnam
Svalaksanamiti/Sarvath S@nyamn Sﬁnyamiti.” This is in fact
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the nucleus of all schools of Buddhism. So Buddhism had its
origin from the Sankhya which was the only system of philo-
sophy in India before Buddha, Safdkhya gave birth to
primitive Buddhism, They looked so wonderfully different,
but the fundamental difference is only in one idea: per-
manence or momentariness,

Buddha declared : there is no such thing as Atma, When
a man dies, the elements return to their proper places and the
vitality is gone. So Buddha taught that man is simply an
aggregate of five Skandhas or bunches : (1) Ripa (matter),
(2) Vedana (feeling), (3) Samjfia (conception), (4) Sarskara
(activity ) and (5) Vijiana ( consciousness). They come
together by force of their previous ‘Karma’ and form a human
being, At death the five separate and go to their own way
as directed by their ‘Karma’. So there is no Atma or soul.
The five Skandhas enjoy or suffer according to their ‘Karma’.
This is directly opposed to Brahmanical ideas. As I have
said before, Buddha’s difference with his Sarmkhya teachers
turned mainly on the point of Atma. They said : it exists,
it thinks, it enjoys ; Prakrti is simply a dancing girl who
dances according to her own sweet will, As soon as Atma, the
secer of the dance, becomes conscious of itself, there is an end
of the connection between the Purusa or the human soul and
the Prakrti, the internal world, and the [Purusa becomes
Absolute. Buddha says that this cannot be ; the Purusa is still
subject to the condition of birth as it has the ¢haracter of seed.
The seed may remain dormant for want of requisite conditions
but when these conditions are favourable it will again germi-
nate, and so he said that the soul or Purusa is nothing but
the aggregate of five Skandhas. All that was permanent in
Samkhya, Buddha made momentary.

The fiirst council of Buddhists which met at Rajagrha
immediately after the Mahanirvdna of Buddha (cir, 487 B.C.)
collected the teachings of the Master which formed the nucleus
of the primitive Buddhism i. e., Hinayana. ' :
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In the third century B. C. King Adoka was the great figure
in India, In the seventeenth year of ASoka’s reign the Buddhist
monks assembled in the second council at Pataliputra, prepared
a book entitled the ‘Katha-vastu’, in which they discussed the
points of controversy with different sects of Buddhism. But
in that book there is no mention of Maha-yana. This
is the primitive ‘Kath@’ or the ‘mode of controversy’.

Then comes the great Emperor Kanigka, His conversion to
Buddhism is a great event in the first century A, D, He
held a third council of Buddhist monks at Taxila or Jalandhar.
A small body called Maha-yanists were present in that council.
They did not however succeed in making much impression ;
but Asva-ghosa some time after the council took up their cause
and wrote many works on their system. One of his works is
the ‘Mahiy‘zina-S'roddhotpEda—Sﬁtra’ and the other work is
‘Sutralankara’. The first one has not been found either in
Sanskrit or in translation, The Sraddhotpﬁda-sﬁtra though
not found in Sanskrit has been found in Chinese translation
and has been translated into English, It gives within a small
compass all the points in which the Mahayana excelled its
predecessors. All the primitive Buddhists in Asoka’s time were
indiscriminately delegated to a lower position and called Hina-
yana. Aéva-ghosa wrote four other small works in Buddhist
Siitra form: (1) on Anatma-vada; (2) a sitra on ten
Akudala Karma ; (3) on the relation between the Guru and
Sisya and (4) on sadgati or the ‘six stages of existence’ in the
world of desire. All these works have their Chinese
translations,

Asva-ghosa distinctly calls his works as Maha-ydna. Maha-
yana with him is not a sect, not a school of thought, but a
theory which later on crystallized into a school and a sect. All
the great Mahdyana ideas are to be found in his works, but not
in the developed form which was given to it by his successor
Nagarjuna. Asvaghosa also gives some idea of the three
Kayas: Dharma-kdya, Sambhoga-kaya and Nirmana-kaya,



Buddhism and its Gradual Transformation 7

Dharma-kaya is the totality of the Universe to which nothing
can be added and nothing can be subtracted, which is full of
Prajiia, or ‘all comprehending knowledge’ and Karuna ‘all
comprehending love’. Then comes Sambhoga-kdya in which
aspect the Dharma-kaya is said to enjoy the bliss of the
Universe, This is a mysterious form which reveals itself only
to the enlightened Bodhi-sattvas, The third aspect is Nirmagna-
kaya or °‘the body of transformation’, Sakya-simha is a
Nirmana-kdya emanating from the Universal Dharma-kaya,
The idea of Tri-kaya was not in the ‘Moha-vastu’. Of the
Tri-kdyas, the Dharma-kdya is absolute, others are mere
emanations from it and are ultimately absorbed in it.

The difference between the Mahayana and Hinayana may
be described here. Mahayana is active, Hinayana is passive,
Mahayana takes an extended view of the Universe whereas the
Hinayana is extremely narrow-minded, The Mahayéana acts
according to the spirit of Buddha’s teaching, while the
Hinayana adheres to the letters of his sermons. The Nirvaga
of the Mahayana is complete absorption in the Dharma-kaya.
It is called Nirvana without an abode, while that of the Hina-
yana is an escape from birth, death and old age. It is simply
‘Santa’ or ‘Kaiballya’ of Samkhya. A comparison of these
two sects, of their aims and objects is fully given in the first
chapter of ‘Mahdyana siitralarhkara’ of Asafiga which has been
edited with a translation in French by Prof. Sylvin Levi,
Asanga’s work, the editor says, is based on the ‘Sttralankara of
Adva-ghosa. After Adva-ghosa came Bodhi-sattva Nagarjuna,
the great propagater of Mah@ydna. Nagarjuna’s ‘Madhyamaka-
karika’ is the great controversial work which made Nagarjuna’s
name famous, The work examines from the point of view
of the idealistic philosophy. It says that there are two aspects
of truth, Paramartha Satya and Samvrta Satya, and the Maha-
yana school shows by gradual steps that the Samvrta Satya
merges into Paramartha Satya, In Vedantic language this
would be the merging of the Vyavahdrika Satya into the
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Supreme Brahma, The best means of studying the nature of
these two truths is to be found in the ninth chapter of the
‘Bodhicaryavatara by Santi Deva. This chapter is called
Prajfia-paramitd or Knowledge par excellence. But what is
this Prajiia 7 Examine it under the four heads ; it is a thing
which has neither existence, nor non-existence, nor a combina-
tion, nor a negation of the two. And this is what is called
Stinya. Some people think that S@inya is negation of existence,
but no, it is the Absolute which transcends human faculties and
embraces the whole Universe, It is neither created nor can it
be destroyed, it is the totality of our knowledge, this is Prajiia,
it is Stinyata, '

The four philosophical Schools

Buddhist philosophy has four different schools: (1)
Vaibhasika, (2) Sautrantika, (3) Yogacaras and (4) Madhya-
mika. From the record of the Chinese pilgrim, Fa Hian, we
come to know that while he stayed in India during the begin-
ning of the fifth century A. D., these four philosophical schools
had already reached their full development. The former two
belonged to the Hinayana Buddhism ; the latter two supported
the Mahayana Buddhism. The Vaibhasikas believed in the
existence of both the external and internal worlds, though as a
Buddhist school both the worlds are Ksafilka or momentary
and éﬂnya, The Vaibhagikas regarded Sakyamuni as a common
human being who after attaining Bodhi and final Nirvana by
his death, passed into Sﬁnya or nothingness. The Sautrantikas
did not believe in the external world but thought that it is
simply a projection of the internal world which we wrongly
think to be external, The Sautrantikas ascribed to Lord
Buddha a Dharmakdya and a Sombhogakaya.

The Yogacaras and the Madhyamikas, the supporters of
Mahayanism, were purely idealists. The Yogacdras denied even
the existence of the internal world, This school thinks there is
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a chain of ideas. The ideas may be momentary but the chain
is not, This chain is called the Alaya-Vijiana and to the
idealist this serves all the purposes of an ego or Atma, As the
Yogacaras only believed in Vijiidna or consciousness, they were
therefore designated as Vijfidnavadins.

Last of all came the Madhyamikas who did not belive even
in the Alaya-Vijidna. They were Sfinya-Vadins, pure and
simple, But Sﬁnya, as I have already said, is neither void nor
a negation of existence, but the Absolute One. They called it
éﬁnya, because the human language has no word to express the
idea of the Absolute which is beyond the comprehension of
man and language concerns itself with those things which man
can and does comprehend.

The Madhyamikas had used the terms Prajiia and Upaya.
These Prajiia and Upaya may be compared with Parama-Purusa
and Parama-Prakriti of Tantra, The whole process of Sadhana
of the Madhyamikas were concentrated on uniting Prajfia and
Upaya, by means of which Buddhist Sadhakas might attain the
perfect enlightenment.

These four philosophical schools have four other names :
(1) Sarvasti-vada, those who believed both in the external and
internal world ; (2) Bahyartha-bhanga, those who did not
believe in the external world ; (3) Vijiiana-vada, those who
believed in consciousness alone ; and (4) Sﬁnyava‘.da, those
who believed in nothing beyond Sﬁnya, the Absolute,

The Buddhists charged Sankarichﬁryya with stealing the
idea, Sﬁnya, from them and giving it a new name, Brahman,
Following them the Brahmins of that period began to criticise
Sankarﬁchﬁryya and designated him as a crypto Buddhist,

Nagarjuna was the reputed founder and expounder of the
Madhyamika philosophy. He belonged to the second century
A. D, His disciple, Aryadeva was the author of the ‘Chatuhga-
taka’, which is the most authoritative work on the Madhyamika
system. The same period also saw the birth of the Yogacara
school founded by Maitreyanath in the third century A. D,
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Maitreyanath wrote .avery short but a very pregnant work in
eight short chapters entitled, ‘Abhisamayadlankara-karika’ and
the ‘Prajidparamita’, This was the Prajfia-paramita which the
Yogacdras took up as their standard work, and Asanga and
Vasubandhu derived their inspiration from this historical
Maitreyanath, During the fourth century A. D. Asanga and
his younger brother Vasubandhu expounded the philosophy of
Yogacara school and placed it on a souud footing, Asanga
converted his Hinayanist younger brother Vasubandhu who
later on systematised the philosophical views of the Yogacara
school and designated as Vijllaptimatra (mere ideation) ; attri-
buting the existence of all the outer world to inner ideation—
in short, holding that nothing but ideation exists, Thus he
established Vijfidnavada in Yogacara philosophy. In India
Yogacara idealism found place after the death of Vasubandhu,
Dignaga was the first to follow this line, He was the disciple of
Vasuvandhu and was probably living about the beginning of
the fifth century A, D.

Acarya Dharmapdla, who came from Kafichide$a, was a
disciple of Dignaga. He was invited to the University of
Nalanda near Réjgrha where he adorned the seat of the
chief abbot for a pretty long time. His commentary on the
Vijiaptimatrata Siddhi is a monumental work on the
Vijianavada.

Acarya Dharmapdla had two very famous pupils : Chandra-
kirtti and Silabhadra. Chandrakirtti became a great Madhya-
mika philosopher. According to Lama Taranath, Chandrakirtti
was born at Samanta in South India. He was chosen to be the
high priest of the Nalanda University where he composed his
great work, the ‘Madhyamikavatdra’ which reveals his profound
philosophical insight. But by far the greatest contribution of
Chandrakirtti was his commentary on the Chatuh$ataka of
Aryadev, which as a masterpiece of lucid discussions on the:
subtle doctrines of Madhyamika Sanyavada, had greatly influ-
enced the Buddhistic thoughts in China, Japan and Korea,
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The other great disciple of Acdrya Dharmapala was the
famous Yogacdra philosopher Silabhadra who was a member of
Brahmanical royal family of Samatata in Bengal during the
period of the pre-Pila age. By that time the University of
Nilanda was recognised as the centre of transmission of Yoga-
cara philosophy. In A, D, 637 the Chinese pilgrim Hiuen
Tsang visited Nalanda where he found Silabhadra who was
then 106 years old, as the head of the University. Hiuen
Tsang himself studied there the Yogacara philosophy under the
guidance of Silabhadra. Buddhabhadra, the nephew and
disciple of Silabhadra, was also a great scholar in Yogacara
philosophy.

A new doctrine was afterwards introduced into the concep-
tion of Yogacdra. This new introduction was known as the
Mahasukhavada. The form of Buddhism which was based on
this Mahasukhavada, was known as Vajrayana. In Vajrayana
Nirvana had three elements : ‘Stinya’, ‘Vijiiana’ (Bodbhicitta)
and ‘Mahasukha’. This triple combination of Stinya was termed
by them as Vajra : because, as they said, it is firm and sound,
unchangeable, unpierceable, impenetrable, incombustible and
indestructible. They formulated that Slnya is a goddess in
whose eternal embrace the Bodhicitta (Vijiana) is locked and
there it remaias in eternal bliss and happiness.

From this brief survey we come to know that Buddha
rebelled against Hinduism and established a new religion called
Bouddha Dharma though the tenets and doctrines of his
religion did not differ much from those of Hinduism. This is
why Swami Vevekananda called him ‘a rebel child of Hinduism’.
However, it may be remarked that Buddhadev was a dynamic
personality, He was universal love, kindness and perfect wisdom
personified. He was a great rationalist in philosophical thoughts
and conceptions, a great master of moral force, a great reno-
uncer and a supreme physician for healing human diseases of
passions and torments, He found that the people suffer all
kinds of miseries and privations. They are subject to birth,
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decay, disease, decrepitude, death and rebirth in consequence of
the deeds, good or bad, done by them in this life or in the
previous ones, He also showed the path how people can, by
their own efforts in the form of acquiring Jidna (Knowledge),
doing Sat-karma (pious work) and practising Yoga (the practice
of contemplation and meditation) and Bhakti (devotion), hope
for release from worldly bondage. So we see that Bouddha-
dharma as preached by Buddhadev, isa curious mixture of
Karma-yoga-jidna-bhakti. These doctrines of Buddhism were
developed by the different schools of Mahayéana in later period,
I shall try to show how the doctrines of karma-yoga-jiiana-
bhakti of Buddhism were transmitted to the Sahajiyas of Bengal
when Buddhism became extinct from Bengal.

We know that after the Mahanirvapa of Buddhadev his
disciples and followers were divided gradually into two distinct
different schools: one was Hinayana and the other was
Mahayana. The aim of the Hinayanists was the salvation
(Nirvaga) of individual self. The nature of Nirvana of the
Hinayanists was like that of °‘Kaivalya’ of the Samkhya
yogis.

The Hinayana Buddhism cared for the escape of its votaries
from the miseries of birth and death, It thought of nothing
else, it was intensely selfish and narrow-minded. It cared for
its own self and not for others. Buddha himself could and
did save lots of people but his Hinayana disciples could not
save anybody but themselves,

The Mahayanists emphasise universal salvation.  The
philosophy propounded by Mahayanists like Nagarjuna,
Aryadeva, Asanga, Vasubandhu, Dinnaga and Dharmapala,
and the creed preached by them, appealed to the mind of the
ordinary people more than the philosophy of the Hinayanists,
According to them Nirvaga is not the tranquillization of
human aspirations, but the fulfilment of human life, one can live
in the whirlpool of life and death and yet be above it, as the
Bodhisattvas do. The Mahavastu which is a pre-eminently
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- religious treatise at the initial stage of Mahayana Buddhism,
has referred ten ‘Bhiimies’. These Bhiimies are the various.
stages of development of the qualities of a Bodhisattva towards
which he progressively advances. He gradually ascends from
one to the next, upto the last or the tenth stage, The ‘Maha-
vastu Avadana’ gives a very.detailed description of these which
cannot be recounted here. The Bodhisattvas, in final stage,
conceive the idea of attainment of perfect enlightenment (Vodhi)
by accumulation of merits. According to the Hinay&anistic view
‘Arhat’ is the perfect state of enlightenment, but according to
the Mahayanistic view an Arhat is thought to be only partially
enlightened. The purpose of the Mahdyéana is that one should
by passing through the ten Bhiimies of Bodhisattva, attain
Buddhahood i, e., the final state of ‘Parinirvana’ (highest
nirvana) which is spaceless and timeless, birthless and deathless,
changeless and waveless. When this ideal Parinirvana is
realised, it will be nothing but the infinite light (Amitabha) and
infinite life (Amitayus). Amitabha and Amitayus (infinite light
and life) is Buddha idealised from the historical Buddha
(Shakya-muni), whose is the ‘Land of Bliss® (Sukhavati).
Amitabha’s attainment of Buddhahood of Infinite Light and
life, and his establishment of the Land of Bliss are all fully
described in the Sukhavati Vyliha text,*

The Mahayanists also hold this view that every Buddha of
perfect enlightenment possesses ‘Threefold Body” (Trikdya) i, e.,
Dharma-kaya (cosmical body), Sambhoga-kaya (enjoyment-
body) and Nirman-kaya (transformation-body). Thus a Buddha
is viewed as the ideal enlightenment itself, enjoyer of it
being thus enlightened and giver of it to others as an enlight-
ener. The enjoyment-body is obtained by the Buddha asa
reward for long effort, while the transformation-body is freely

assumed by him in order to meet the needs tof others and
the world.

1. The Essentials of Buddhist Philosophy._Junjiro Takakusu
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Buddha flourished and preached in the sixth century B, C,
In the fourth century B. C. there was the split and the ideas of
the splitters are embodied in the Mahavastu, The Mahavastu,
therefore, must have been written in that century or the
next.

Piéla dynasty of Bengal

The reign of the Pala dynasty whose sway over Gauda and
the adjacent regions, lasted from the eighth century A, D. to
twelfth century A, D. The kings of the Pala dynasty were the
staunch advocates of Buddhism. During the time of the Palas
the Tantrik Buddhism in Bengal flourished to its fullest extent.
This period of the development of Tantrik culture among the
Buddhists is represented by a set of most powerful writers and
popular Gurus, such as Dipankar Srijfiana, Advayavajra,
Avadhiitipa, his disciple Lalitavajra, Tailopa of Catigaon
(Chittagong), Ratnakarasdnti, Prajfiakaramati and Naropa—
the disciple of Tailopa. All of them were contemporaries of
King Mahipala I who flourished between A.D, 980 and 1030.

Chen Chub, the King of Tibet, despatched a mission under
Nag-Tso to India in order to bring the Bengalee Pandit
Dipankara Srijiana, the head-abbot of the Vikrama$ila Vihara
which was then the famous centre of Buddhist learning.
Dipankara Srijiana was equally famous for his learning in the
Tantras and in Mahayana philosophy. He arrived in Tibet in
the second half of the eleventh century A. D. and undertook a
reformation of Tibetan Buddhism. He was installed at the
head of the ecclesiastical organisation. He spent thirteen years
in the country and died in Nethan in A. D. 1054, His
Tibetan name is Atisha. He was worshipped by the Tibetans
as an incarnation of god Mafijusri, the Buddhist god of
learning.

A manuscript named ‘Prajia-Paramita’ containing eight
thousand slokas was composed at Nalanda University during
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the reign of Mohipala I, a copy of which is kept in the library
of ‘Asiatic Society of Calcutta ( No. G 4713 ).

Mohamahopadhya Haraprasad Shastri collected twenty two
short works of Advayavajrapada who flourished in the eleventh
or early twelfth century A. D. and bore the titles of Pandita
and Avadhiita. This period of Advayavajrapada has been
fixed by Dr. Benoytosh Bhattacharyya in his introduction to
the ‘Sadhanamala’. These twenty two short works were collec-
ted by M. M, H. P. Shastri from Manuscripts lying in the
Darbar Library of Nepal, Those Manuscripts are the records of
collection of twenty two works by Advayavajrapada, These
twenty two works seemed to be very important for the history
of the development of Vajrayana Buddhism, because they threw
light on the period of Buddhism between the rise and fall of the
Pala dynasty,

Growth and spread of Safigharam (Monasteries)

The Triratna creed of Buddhism places the Safigha on a
par with Buddha and Dharma—the three concepts completing
the cycle of the faith. At every seat of Buddhism, therefore,
the existence of a Sangharam was indispensable. The Safigha
life functioned and flourished there and each monastery became
a centre of religious studies and discussions.

From the writings of Griinwedel, Fergusson and Hiuen
Tsang we learn that between the beginning of the Christian
era and the middle of sixth century A. D,, there was a very rich
development of Buddhism in the form of monasteries and
Stupas. In good old age the caves were used as headquarters.
During the rainy season all the Buddhist monks were assembled
in some fixed dwelling places, It might have happened that a
band of Buddhist monks came to Ajanta and took up their
abode in its natural caverns, perhaps a couple of centuries
before Agoke, Those were the days when kings, rich citizens
and great landowners could scarcely perform a work of greater



16 Sahajiyd Cult

merit than hewing out caves for the residence of Buddhist
monks, In course of time these natural recesses in the rock
were transformed into monasteries. There are more than
twenty monasteries, many unfinished, at Ajanta, Chaityas were
built within the monasteries by the Buddhist monks for united
worship ; strictly comparable to Christian churches. A Stupa
occupied the place of the alter. The Stupas were first erected
over the relics of Buddha and afterwards it became the common
practice to erect stupas over the ashes or relics of a great
Buddhist teacher. Ajanta has four chaityas. There are stupas
within all the four Chaityas at Ajanta,

There was a cave named ‘Satapanni’ at Rajgir, There can
be a few places in the world so old as Rajgir.. Satapanni Cave
was the earliest Chaitya of old Rajgir. Outside this Satapanni
Cave the first Buddhist Council was convened in the year
following the Mahanirvana of Buddha, Buddha entered the
city, Rajgir during the reign of Bimbisara of the sixth century
B.C. King Bimbisara erected a stupa over the nail-relic of
Buddha in the middle of the city. This must also be the earliest
stupa, Fa-Hian who visited India during the fifth century
A.D,, saw this stupa still intact,

In the days of ASoka, Safgha was a well-organised body.
The whole organisation of the Safigha and a good deal of the
rules for monks and nuns were then introduced, Persons
desiring to renounce the world and embrace the life of a monk
or nun, were admitted without any distinction of rank or caste.
The act of admission was termed Pravrajya, in Pali-language—
Pabbajja denoting the renouncement of the world and adoption
of the ascetic life.

Most probably Bengal was outside the empire of Agoka and
Buddhism could have no access to this province during his
reign in the third century B, C. However Buddhism as a
religious faith spread in Bengal during the time of the Gupta
emperors. Amongst Indian historical documents, there is none
more fascinating than the books of travels written by the early
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Chinese pilgrims. Of these, the three now best known to us,
are those of Fa-Hian, Hiuen Tsang and I-Tsihg. Fa-Hian
might have been the very first of the travellers who came to
. India on the task of Buddhistic research, Fa-Hian visited
India about the fifth century A.D. during the reign of Chandra-~
gupta I, This Chinese pilgrim noticed the existence of twenty
four Sanghdaramas in Tamralipti (modern Tamluk in Midna-
pore), which were all residential seats for the Buddhist monks,
After Fa-Hian, the renowned Chinese pilgrim Hiuen Tsang
came two India about the seventh century A.D, during the reign
of king Harsha. He came to Tamralipti or Tamluk where he
spent two years copying manuscripts and painting images. He
found ten Buddhist Sangharamas with more thanthousand monks
residing in them in Tamralipti, twenty Sangharamas with some
three thousand monks belonging to both Hinaydna and
Mahayana schools in Pundravardhana, thirty Safighdramas with
about two thousand monks in Samatata and ten Safngharamas
with about two thousand monks in Karpasuvarpga. He also
spoke of two most notable universities of his time, one at
Pundravardhana and the other at Karpasuvarna, both renow-
ned as great seats of learning for the Eastern Buddhist scho-
lars. Another Chinese pilgrim I-Tsing who visited India at the
fag end of the seventh century A.D., spoke of the University of
Bharaha in Tamralipti. He referred to the great reverence
of people of Bengal in general for the Buddhist faith and for
the monastic life of the Bhiksus (monks).

Coming to the times of Pala Kings who were staunch
advocates of Buddhism, we find many Buddhist monasteries
established in different parts of Bengal mainly through the
patronage of the Pala dynasty. Fromthe “History of Buddhism”
written by Lama Taranatha in the beginning of the seven-
teenth centuary A.D,, we come to know that Gopala I founded
the Odantapuri Mahavih@ra. Dharmapala, the son of Gopala
I, founded the monastery of Vikramgila, The monastery was
situated in Magadha on the northern bank of the Ganges. An

2
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inscribed clay-sea] discovered in Pgharpura bears testimony to
the fact that the Mahavihara of Somapura in North Bengal
was also erected by Dharmapdla, Another monastery which
was already in existence in Bengal during the time of Dharma-
pala, was the Traikutaka Vihdra where Acdrya Haribhadra
wrote his famous commentary on the “Astasahasrika-Prajia-
Paramita”. There was another monastery in Devikot in North
Bengal where Advayavajra, the great Tantrik Buddhist scholar,
lived, “Pagsam-Jon-Zang’* mentions the Pandita Vihdra of
Chittagong which was a great centre of Tantrik learning
and culture. Siddhacarya Tailapa issaid to have been asso-
ciated with this Vihara. Tailapa had a disciple of the name
of Nadapa who was also a renowned Bengali Tantrik pre-
ceptor. He went to Tibet and preached Tantrik Buddhism
there for full fourteen years. Nadapa was also the author of
the comentary on the ‘Vajrapada-Sara-Samgraha’ which is said
to have been composed by éﬁkyabhiksu Yagobhadra of
Kasmira. ¢

Rampala, the great king of Pala dynasty, who reigned for
more than fifty years during the eleventh-twelfth century A.D.,
founded the grand monastery of Jagaddal at the confluence of
the Ganges and Karatoa by the vicinity of old Bhasu Vihara
which was erected at Varendra.2  The Jagaddal Vihdra speaks
of the highest glory of Tantrik Buddhism in East Bengal. King
Rampala installed in this Vihdra images of Avalokite§vara and
Maha Tara.

Ecirya Mokgakara Gupta, Vibhuti Chandra, Dangila and
Subhadkara Gupta are said to be the four great luminaries of
Jagaddala Vihgra, Moksakara Gupta was the author of
Tarkabhagd, a famous work on Buddhist Logic, and he is also

1. History of Buddhism : Its Rise, Decline and Downfall by Sumpa
Khanpo Yese Pal Jor, completed in 1747 A.D, edited by Sarat

Chandra Das (Calcutta, 1908)
2. Banger Jatio Itihas, Rajanyakanda, p. 206,
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regarded as the commentator of Dohdkoga in Apabhrafisa;
Vibhiiti Chandra was both a prolific writer and a translator,
- and as many as twenty three Tantrik works are ascribed to him
in the Tafihgyur!. A palmleaf manuscript, preserved in the
library of Bihar and Orissa Research Society, reveals that
Vibhiti Chandra visited Nepal and Tibet with his preceptor
Sakyasribhadra, the last hierarch of Vikrama$ila Vihara, when
that University was destroyed by the Muhammadans?. Dana-
dila is also known as prolific translator and there are about
sixty Tantrik translations in Tibetan language to his cridit3.
The great tantrik teacher Subhakara Gupta lived in this
Vihara for some time and wrote a commentary on the Tantrik
text ‘Siddhaikavira-tantra’.

Another Buddhist Tantrik scholar of Jagaddala Vihara
named Jfigna Mitra who hailed from Tripura of East Bengal,
wasproficient in ‘Glihyasamaja Tantra’ and also in various
Mahayanic scriptures. “He learnt profoundly the collections on
Yamdntaka, Sambara and Heruka, the Glhya Chandra tilaka,
Mahapani tilaka and Kalacakra”*.

From ‘Pdg Sdm Jon Zang’ and from the history of
Taranath we come to know that Acarya Abhayakara Gupta
was famous Téntrik Siddha who was born at Jharkhanda. He
was educated in Nilandd where subsquently he became
an abbot and he was also for sometime the chief abbot at
Vikramagila Vihdra. This Acdrya is known to be the preceptor
of King Rampala.

From the existence of the above mentioned monasteries it
may be concluded that during the reign of Pdla Kings the
culture and learning of Tantrik Buddhism had a wide circula-
tion throughout the length and breadth of Bengal, The

1. N. N. Dasgupta, Indian Cult, Vol V, pp. 215-17

2. J.B.O.R.S., March 1937, p, II ff.

3. R.C. Majumder, History of Bengal I, p. 336

4. Bhupendranath Dutta, Mystic Tales of Lama Taranath p, 37
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. Buddhist Siddhacaryas would reside in those monasteries.
Innumerable lay-Buddhist house-holders of Bengal would take
lessons from those Siddhacaryas. There is no doubt, therefore,
that the people of Bengal in general cherished the great reve-
rence for the Bhddhist faith and culture and for the
Siddhacaryas,

Buddhist art and iconography

The Universities of Takshashila near the modern Peshawar,
Nalanda in Bihar and Sridhanya Katak (Amaravati) on the
bank of the Krishna, comprised schools of religious painting
and sculpture.

The early Buddhist records contain many allusions to
‘pictures halls’ which were no doubt the halls of monasteries.
The great Chaitya-halls, used for general councils, worship
and University purposes, gave rise to the magnificent schools
of Indian painting, whose remains we still find in the caves of
Ajanta. “The period covered by the religious paintings of
Ajanta”, says Mr. E. B. Havell in his book, ‘Indian sculpture
and Painting’, “extends from about the second or first cen-
turies before Christ to about the seventh century of our era”
There can be no doubt that it was the monks themselves who
spent their talent and energy in sculpturing or painting the
ancient monasteries,

One of the principal deities worshipped by the Buddbhists
of the Mahayana school is Avalokitesvara or Padmapani, The
Chinese travellers Fa-Hian and Hiuen Tsang saw images of
Avolokitegvara at all the Buddhist places of pilgrimage in
India. Fa-Hian recorded that in the fifth century A D. every
Buddhist of Mahayana school in Mathura and the Central
Provinces used to worship Avalokitegvara, Prajiiaparamits and
Magijudri. Hiuen Tsang saw numerous images of Avaloki-
tegvara both in northern and southern India. The most remark-
able of these was the silver one, ten feet high, situated on the:
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western side of the Bodhi tree at Gaya,! This Chinese traveller
observed in many places the image of Téard on the left side of
Avalokite§vara and in several other places images of Avalokite-
gvara and Tard on the right and left sides respectively of
Buddhal.

The Bengal school of art became distinguished by the high
class of art it produced. Its flourishing period ranged from the
ninth century A. D. or earlier to the conquest of Bengal by the
Muhammadansi.e., it covered the whole period of Pala dynasty.
During the reign of Dharmapala and Devapala of the ninth
century A. D. two famous artists of Bengal named Dhiman and
his son Vitpal left a land-mark in the field of art and archi-
tecture. Jabhanese art was greatly influenced by the Bengal
school of art, As Vajraydna was mainly a product of Bengal, it
is possible that the Bengalee colonists carried their art and
religion to Jabha by the sea-route probably from Tamralipti.

The statue of Prajiiaparamita seated on a lotus-flower in the
pose ofa yogini was made during the period of the Pala
dynasty. The Vajrayanists regarded Prajiiaparamita as the
consort of the Adi Buddha, She was also regarded by them
as the mother of the universe. Many of such specimens of the
Bengal school of art are preserved in the museums at Calcutta
Dacca and Rajshahi. In these museums many interesting
images of gods belonging to the Tantrik Buddhism are to be
met with.

The Development of Vajrayana from Mahayana Buddhism

So far we have reviewed the history of Buddhism, we
have come to know that Mahaydana Buddhism both in its
philosophical and religious aspects, was afoot in the first
century A, D,

The great philosopher, poet and dramatist Agvahoga, a

1. Beal’s Si-yu-Ki, Vol II p. 103.
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contemporary of King Kaniska in first-second century A. D.,:
was one of the founders and leaders of the Mahdyana. During
the Vakataka and Gupta periods in between the third and
sixth centuries A. D. of Indian history, both the Hinayana and
the Mahayana schools of Buddhism flourished simultaneously.
But there is no doubt that the Mahdyana school was steadily
growing stronger. The two schools of Mahayana philosophy,
the Madhyamika and the Yogacara, developed highly during
the Gupta periods. Vasubandhu of the fourth century A. D.
was a prominent member of the Yogacara school of Mahdyana.
Vasubandhu wrote a book named ‘‘Abhidharma-kosa” which
enjoyed great popularity in India. His book was taught
widely and several annotations of the book were made in
Nalanda - University. It was translated into Tibetan language
by Jinamitra and into Chinese language first by Paramartha
of Valabhi during the sixth century A, D. and later by Hiuen
Tsang who studied at Nalanda University during the seventh
century A, D. ]

An organisation: of Buddhists something like a Mantrayana
seems to have existed at Nalanda at the time of I-Tsing in the
seventh century A, D., for he has mentioned the existence of a
bulk of Mantra literature there and he himself is said to have
been trained in the esoteric doctrine. The centre of learning
of mysticism, however, seems to have moved to the Vikramasila
University farther down the Ganges and Vikramasila
Vihara became famous for Tantrika learning, All the inhabi-
itants of that University belonged to Mantrayanas. Tibetan
Buddhism had special connections with that University.

. From the evidence of the Chinese pilgrims we cannot, how-
ever, ascertain the nature of Buddhism that was prevalent in
Bengal. We find mention of Mahayana Buddhism as well as
of Hinayana, It seems, however, that in the historical evolution
of Buddhism, Mahayana with its more lofty ideal, captured the
mind of the people of Bengal. But the Buddhism which

~prevailed in the Pala period in Bengal, is of the new ideology
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of Buddha and Bodhisattvas in the most developed Mahadyana
form, P.C. Bagchi in his book ‘The History of Bengal’, has
written that in the Pala period ‘“‘the Mahayana has developed
forms of mysticism which are known as Vajraydna and Tan-
traydna, and these, by their very nature, delt with certain
deeper metaphysical problems which had greater attraction for
the religious man’” (page 419). Still later, this mystic Buddhism
assumed three forms in addition to the Vajrayana. These three
added forms to Vajrayana are the Mantrayana, the Kalacakra-
yana and the Sahajayana in which mantra, mudra, mandala
and Yoga practices played important parts. Mahasukha or
perfect bliss was the goal of these new systems. Very little
trace of the once powerful Yogacara and Madhyamika
Buddhism of Mahd@yana can be observed in these new forms of
Buddhism, which attached great importance to ceremonials
against which ' Buddha himself had raised his voice of protest.
Thus the religion of Buddhism introduced by the great master
Buddha underwent another great change from Mahayana to
Vajrayana during the time of the Palas completing the three
cycles of Buddhism i.e., from Hinayana to Mahaydna and from
Mohdlyina to Vajrayana. Therefore Buddhism is not essen-
tially one but three religions, one deffering widely from the
other in religious beliefs, practices and doctrines. The earliest
phase is Hinayana which was more ethical than philosophical.
The Second ‘and the most widely spread is Mahdyana which
was lofty ‘in ideal’ and highly philosophical. ' And the third is
Tantraydna, otherwise known-as Vajrayana, Kalacakrayana
and Sahajayana, which evolved a deep esoteric system of
Sadhana maintaining at the same time the subtle philosophical
ideals - of Mah@yana. Out of the three phases of Buddhism,
Bengal made valuable contributions to the last, Lastly the
Buddhist mysticism can be marked in some of the later Hindu
religious movements of Bengal, viz., those of the Nathas,
Dharmas, Avadhiitas, Vaignava Sahajiyas, Bauls and others.



24 L * Sahajiyd Cult

INTRODUCTION OF TANTRIKA CULTURE INTO
MOHAYANA BUDDHISM
The history of Tantricism is highly interesting. I shall
here make an attempt to trace this history, with special refe-
rence to Mohayana Buddhism from early times and shall show

how it was passed on the Vaispava Sahajiyas of Bengal at a
very later period.

Professor Chintaharan Chakravarti, in an admirable article
in ‘Indian Historical Quarterly®’> has traced the references to
Tantrik practices in their earlier stages amongst the Hindus,
Buddhists and Jains, These references in ancient literature
show that some of the rudimentary Tantrika practices are as old
as the time of the Rg-Veda ; and the Atharva-Veda is full of
them. In Buddhism such practices were found in abundance,
From references in early Buddhist literature it can be seen
that many varieties of Tantrik practices were then in vogue.

So it appears very probable that Tantricism received a great
impetus from Buddhism.

Guhyasamaja Tantra?®

The secret conclaves that grew after the Mahanirvana of
Buddha, developed in course of time into big organizations
known as Guhyasamajas. They practised their rituals in secret
(guhya), The Guhyasamaja Tantra was composed in the Saf giti
(verse) form, and in it reasons were given why the teachings of
this book should be kept secret. This book deals with details
the theories and practices, dogmas and rituals of Tantra.
Before we give an account of the innovations introduced by
Guhyasamaja Tantra, it is necessary to give some idea of the
age in which it was written.

1. ‘Antiquity of Tantrikism’, VI pp. 114

2. Gaekwad’s Oriental series. The earliest and the most authorititive
work of the Tantra school of the Buddhists: edited by Dr.
B. Bhattacharya, Ph. D., Director, Oriental Institute, Baroda.
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The Tantras and Tantrika ideas of a secret nature were as
old as the time of the great Buddhist teacher Nagarjuna who,
as already said, flourished in the second century A.D. The
school called Mantraydna originated, according to Tibetan
traditions, with Nagarjuna, who is alleged to have received it
from the celestial Buddha Vairocana, through the divine Boddhi-
sattva Vajrasattva, at the iron tower in Southern India, The
Mantraydna, strictly speaking, concerns itself with mantras and
yantras, The Mafjugri-milakalpa is a Mantrayana work
which gives descriptions of deities, mudras (poses), and mandalas
(diagrams), and of the processes by which the worshipper
should proceed to offer prayers and perform the rituals. The
Mulakalpa is the source on which the Guhyasaméja Tantra is
based. The doctrines of the Guhyasamaja Tantra are subs-
tantially the same as those found in the Sadhana (practice) of
the Prajiiaparamitd composed by Asafnga, the elder brother of
Vasubandhu, who flourished in the fourth century A. D. So it
appears that the Guhyasamdja Tantra is the product of the
fourth century A. D. or earlier. Now I shall proceed to state
what it introduced into Buddhism and how it may be consi-
dered a landmark in the system of Buddhist thought as well as
in the history of the evolution of the Tantrika culture.

The most important element which the book, ‘Guhyasamija
Tantra’ introduced into Buddhism is that of Sakti (woman,
considered as a manifestation of divine energy) for obtaining
emancipation. 1In the very opening chapter of the Guhya-
samaja Tantra, the Lord transforms Himself in the form of five
Dhyani Buddhas* (Buddhas in meditative pose) and associates
each of them with a Sakti. Moreover, in the eighteenth chapter,
while describing the different ceremonies in connection with
initiation, mention is made of ‘prajfabhiseka’ or the initiation
of the disciple with prajia or a Sakti. In this connection, it

I. Five Dhyani Buddhas, viz.,, Vairocana, Ratnasambhava, Amitibha,
Amoghasiddhi and Akgobhya.
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should be remembered that the Buddhist Tantras were divided
into four classes for four different types of disciples, namely,
(1) the Carya Tantra, (2) the Kriya Tantra, (3) the Yoga
Tantra, and (4) the Anuttarayoga Tantra. Out of these four,
the first two are preparatory and are not given Sakti which is
prescribed for the last two classes, regarded as higher in the
scale of perfection!. This introduction: of Sakti in. Tantrika
worship, made for the first time in the Guhyasamaja Tantra, is
one of the most important events in the history of Tantricism.
The Vaispava Sahajiyas of Bengal inherited this Tantrik tradi-
tion of accepting Sakti in their mystic culture of yoga and
practised it secretly even when they were amalgamated with
Goudio Vaispavism. The practice prevalent among the Saha-
jiyas is that each disciple belonging to this school is allowed to
accept Sakti—a woman who is equally adept in the practice of
Yoga. In which state and under what condition, the, Sahajiya
yogis are allowed to accept Saktis or Sadhana-Samginis for
practicing yoga, will be discussed elaborately when we shall
deal with the rituals, = doctrines and tenets as ordained by this
particular - religious sect and mentioned in their various.

manuscripts.
' ‘The Vajrayana

- Introduction:- of the Dhyani Buddhas may be considered to-
be a landmark. in the evolution -of the Tantrika culture among
the Buddhists, When we investigate the origin- of the Dhyan,
Buddhas, according to the conceptions of the Guhyasamsja
school, we find in the ‘Samgiti’ that a single power called Kaya-
vak-citta-vajradhara, that is, the holder' of the vajra consisting
of the three elements kaya (body), vac (speech), and citta
(mind)—the embodiment of Buddha,—manifests itself in the
form of the five Dhyani Buddhas, their Saktis and so on.

1. Sadhanamala ( Gaekwad’s Oriental series, No. 41 ) 11. Introduction



Introduction of Tantrika Culture 21

That is to say, the five Dhyani Buddhas are nothing but the
manifestations of one single power. This power, at other places
in the same work, is described as the embodiment of Sinya or
vajra, from which the name of the school Vajrayana is derived.

Itis also note worthy that the Guhyasamaja Tantra not
only gave instructions for attaining salvation, but also satisfied
the popular needs by prescribing a number of mantras (charms),
mudras (mystic signs), mandalas (circles of deities), and so forth.
This book combined in one sweep all forms of mysticism in its
system, such as yoga and hathayoga, mystic poses, Dhyani
Buddhas, deities and a host of other rituals, This system thus
developed into a form of Tantricism, which was named Vajra-
ydna or the Vajra path to salvation, It was called Vajrayana,
because élinya came to be designated by the term vajra on
account of its indestructibility, The slnya of the Vajrayana is
something different from the $finya of the Madhyamikas
(nihilists) or the Vijianavadins (idealists), because it includes.
the three elements slinya (reality), vijidna (consciousness), and
mahasukha (great bliss). o ’

The Vajraydna made  many contributions to Buddhism
and Buddhist culture in general and thus became very attrac-
tive. This school introduced elements of yoga into ;ordinary
worship and also gave regular system of méntfas, which ﬁglg_ld
be used for all possible purposes even by a lay householder.
We have seen that the Tantras assumed importance in the Pala.
period, when even the universities like those of Nilagda'and
Vikrama$ila had to introduce them into their curriculum, and
keep regular professors to hold classes for those wiio wanted
to have a higher education in the Tantras. The Hindus were
also impressed by its grandeur aud were induced to accept
some of the Tantric doctrines, deities, mantras, sadhands etc.
The Vajrayana school introduced the worship of Dhyani-
Buddha accompanied with the goddess Tara, The goddess
Tird is exclusively the deity of the Tantrik Buddhists. The
Tantrik Hindus of Bengal accepted the worship of the goddess.
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Tara whole heartedly. Tn mediaeval period Bengal was the
seat of Tantrik culture. Even to-day the Bengalees worship
the goddess Kali as the mother of the Universe, To worship
the Absolute power as goddess Mother is the speciality of the
Hindu-Tantras. The Hindu-Tantra has founded the worship
of Dasa Mohavidya—an embodiment of ten dieties such as
Kali, Tara, Sodasi, Bhubanegvari, Chhinnamasta, Vagala,
Kamala, Dhumravati, Malati and Durgd. So we find that the
Buddhist goddess Tard has been included as one of the deities
of Dasa Mohavidya of the Hindus, The Hindu Tantrik
Sadhakas of Bengal do not make any difference between the
goddess of Kali and Tara. They meditate both the goddesses
chanting the same mantra. Sadhaka Ramprosad, the famous
poet of Bengal, worshipped the goddess Kali and addressed
her as Tard and composed many poems in which he had men-
tioned the name Tara in place of Kali. Bamaksyapa, the
renowned Hindu Tantrik Sadhakas of modern age, got spiri-
tual illumination observing the Tantrik rituals in worship of
Mother goddess Tara at ‘Tardpitha>—a place consecrated to the
worship of the goddess Tara. Tardpitha is situated in the
district of Birbhum of West Bengal. It is said that long long
before Bamaksyapa, another Hindu Tantriksadhaka named
Vadistha worshipped the goddess Tard here following the
Tantrik rituals and became ‘Tara-siddha’ ie., got perfection
in Tantrik-saidhand. There is a proverb that this Vasigtha went
to Mahachina to study the Tantrik culture, There he was
acquainted with the mysteries of Tantrik practice, became
master of it and came back to Tarapitha. At that time the
area covering Nepal, Bhutan and Tibbat at the foot of the
Himalayas, was called Mohachina. Even to-day we, the Hindu
Bengalees when afflicted with distress and miseries, cry out
with depression “Tara-Tard-Tara”—thus invoking the mercy of
goddess Tara.

It will not be an exaggeration to say that Nathism derived
its inspiration from the Vajrayana; or in other words, the
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progenitors of the Natha schools Hinduized the teachings of the
Buddhist Tantras. From the existing literature of the Hindus,
no reference to Tantricism can be found which may be placed
before the third century when the Guhyasamdja Tantra was
composed, The Natha-Siddhas are included in the list of the
eighty-four Siddhas of the Buddhists. The Nathas and their
descendants are known in Bengal as the Yogis or Yugis. Re-
garding their origin and their present low status in Hindu
society, many stories are prevalent; but it appears that they
were the first to follow the Tantrik practices amongst the
Hindus, and were mainly the disciples of the Buddhists, who
were not looked upon with great favour by the Hindus. The
affinity of the Nathas with the Tantrik Buddhists and their
practice of the Tantras were probably the reasons why
the Yogis were regarded, in subsequent times, as ‘untouchables’.

The Sahajayana

The Vajrayana gave rise to several later Yanas (paths), such
as the Sahajayana, Kalacakrayana and Mantrayana. All these
later yiinas, however, may be considered to be mere offshoots
of the Vajrayana school, without differing materially from the
original yéna of the Guhyasamaja.

The Sahajayana is believed to start with Lakgmifkara Devi
(A.D. 729),! the sister of the King Indrabhiiti who styles himself
the king of Uddiyana. The newness of Lakgminkara teachings
consists in her declaration that no suffering, fasting, rites,
bathing, purification or obedience to the rules of society are
necessary for the purpose of obtaining emancipation, Accor-
ding to her, it is not necessary to bow down before the images
of gods which are made of wood, stone or mud ; but the
worshipper should, with concentration, offer worship only to
his own body where all gods reside. From her preachings a

1. Bhattacharyya-An Introduction to Buddhist Esoterism, pp. 76'f. - .
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new doctrine, ‘one’s own body, in which the whole world is
manifest, was ~developed amongst the Sahajayanas,
Laksminkard preached that when truth is known, there is no
restriction of any kind for the worshipper. Like her brother
Indrabhiiti, she did not believe in restrictions regarding food or
drink and advocated Sakti—worship, The Sahajayana thus

belonged to the Yoga Tantra class.

The Kalacakrayana

The Kalacakrayana seems to be a later development of the
Vajrayana, This concerns itself with the Yoga Tantra and
Anuttarayoga Tantra, and incorporates the doctrines of the
Sahajayana also. According to this school, Kalacakra is a deity
and an embodiment of siinyata and karupa (compassion), is
embraced by the goddess Prajfid, and represents the philosopi-
cal conception of ‘advaya’ or non-duality. The deity Kalacakra,
like many other Vajraydna deities, is fierce in appearance and
is embraced by the Sakti, which shows that the Yana is merely
a branch of the Vajray@na in its higher forms of Yoga and
Anuttarayoga Tantras, The mandala (circle) of the deity, as
we understand from the Kalacakra Tantra, consists of all the
planets and stars. The central deity, as the name Kailacakra
indicates, represents the circle of time and is surrounded by
such minor deities as would indicate time, As a school, it started

in the tenth centery A.D,

The Mantrayana,

As I have already mentioned that the Mantraydna chiefly
concerns itself with ‘Bija-mantras’ and ‘Yantras’ and inciden-
tally, it includes such thing as Dharanis. Bijamantras (Seed-
syllables) usually consists of syllables and represent the nume-
rous deities. Different Bijmantras form the call-signs for the
different deities, In other words, the Tantrikas discovered the
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supreme truth that the Bijmantras are endowed with the same
vibrations as those of the deity and by employing the Mantras
i.e., by constant meditation and repitition of the Mantras the
corresponding deities can be attracted, visualised and realised,
The Dharanis are only unmeaning strings of words which are
said to confer great merit when muttered repeatedly. It
believes that certain special mystic forces are generated by reci-
ting words of a certain combination, pronounced in a certain
manner, and that, with the help of these mystic forces, the
worshipper can obtain ‘Siddhis’ and even emancipation. The
‘yantras’ (magic circles) are included in the same system,
because the magic circles are not supposed to bestow any
power unless the letters of the appropriate ‘mantra’ are placed
in their appropriate places in the magic circle. In the ‘Mafijusri-
millakalpa’.! which was probably composed in the first century
A.D. we find quite an astonishing number of Mantras,
Mudras, Mandalas and Dharanis. Later on the ‘Guhyasamaja®
is considered as the first systematic Tantrik work of the
Buddhists, which was probably written in the fourth century A.D,

Vajrayana Buddhism in Bengal

In the Guhyasamaja there were many practices which could
not be made public until the ground was prepared to receve
them, Thus the Buddhist Tantra went into private hands and
was transmitted in the most secret manner possible through an
unbroken chain of Gurus and disciples, till it came to light
after about three hundred years, mainly through the teachings
and mystic songs of the eighty four Siddhacaryas mostly belong-
ing to the seventh, eighth and nineth centuries A. D, At that
time Vajrayana Buddhism made a great headway in Bengal and
other parts of eastern India, These Siddhacaryas wrote the

I, Published in three volnmes in the Trivandrum Sanskrit series.
4, Gnekwad’s Oriental series.
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mystic songs in a language which has been designated by
Mohamahopadhya <Haraprosad Sastri as the Sandhyabhasa.
This language had always a hidden or a mystic meaning.

Very little is known regarding the Buddhist Tantras before
they made an appearance in public in a well-developed form
during the period of Vajrayana school, which started in about
the beginnirig of the seventh century A. D, By that time the
Bnddhist monks busied themselves with producing a variety of
literature on the Tantras and during that Tantrik age thousands
of works were written. The wide Tantrik literature was mostly
written by the Siddhas who are called Siddhacaryas whose
number is reputed to be eighty-four. Their innumerable works
were readily transmitted through the Himalayan passes to Tibet
and Mongolia, and thence to China and Japan, It is not
strange, therefore, that many of these Tantrik works which
were originally written in sanskrit, are lost. Those Tantrik
works are now preserved in translations in the pages of the
Tibetan Tangyur,

The reputed Chinese pilgrim I-Tsing found Tantric Buddhism
flourishing in Uddiyana, Punjab, and in a satisfactory condition
more eastward in the seventh century A.D. The latest great
champion of Buddhism was Dharmakirti who, as stated by the
historians, was the contemporary of Kumarilabhatta, Guru of
Sankaracaryya. The decline of Buddhism in India was hastened
by the Arab conquest of Sindh in A.D. 712.

Lama Taranatha! of Tibet informs us that Tantricism existed
and transmitted in an occult manner in the period between
Asapga and Dharmakirti, but after Dharmakirti’s times the
Anuttara Yoga became more and more general and influential,
Let us now examine how the Tantrik Buddhism gradually
flourished in Bengal.

Uddiyana : 1In the history of the eighty four Siddhas,
Uddiyéna is described as a place where the Tantrik Buddhism

1. History of Buddhism by Lama Taranath,
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first developed. In the Sidhanamala we find mention of four
Pithas or sacred spots of the Vajrayanists, namely : Kamaksya,
Sirihatta, Pirnagiri and Uddiyana. Kamakhya and Sirihatta
are situated in the province of Assam. Kamaksya is also known
as Kamarlipa which is only a few miles distang from Gauhati,
Srihatta is the modern Sylhet. But the identification of the
two others has given rise to much speculation,

Luira : Luipa who flourished in the later half of the
seventh century A. D,, is regarded as one of the earliest
Siddhacaryas. In the Tibetan Tangyur Catalogue he is
distinctly called a Bengali, According to Tibetan traditions
Luipa is identified with Matsyendranath or Minanath who is
regarded as the Adi-guru among the Nath Siddhacdryas. This
tradition has also located the birth place of Mina-nath in
Candra-dwipa, which is generally taken by the scholars to be
some coastal region of East Bengal. Mohamahopadhyaya
Haraprasad Sastri identifies this Candra-dwipa with the Candra-~
dwipa of the district of Bakergunj; whereas Dr. Bagchi is dis-
posed to identify it with the Sundwip in the district of Noakhali
(See Introduction to ‘Kaula-Jiana-nirgaya’ by Dr. Bagchi, pp.
29-32) Luipa composed a number of songs in Bengali language,
which have been discovered and published in the “Bauddha
Gan O Doha” published by the Vangiya Sahitya Parisad,
Calcutta, under the editorship of Mahamahopadhyaya
Haraprasad sttri, with a short account of Luipa and his songs
in the introduction,

In other Tibetan book, namely “Pag Sam Jon Zan”! he is
described to have sprung from the fisherman caste of Uddiyana,
The King of Uddiyana employed him as a clerk. He met
Sabaripa who initiated him into the mysteries of the Buddhist

 Tntricism,

I, Pag Sam Jon Zan (History of Buddhism : Its rise, decline and down-
full) by Sumpa Khanpo Yese Pal Jor, edited by Sarat Chandra Das
(Calcutta, 1908).

3
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There is, therefore, an apparent discrepancy in the two
statements of the native place of Luipa. The testimony of the
Pag Sam Jon Zan would take it to Uddiyana ; while the
Tangyur catalogue will have it in Bengal. As the identification
of Uddiyana has not been settled, we may take it for granted
that it was located in Bengal,

Sarahapa : 1In the Sadhanamala (pp. 80 and 83), Sarahapd
is also associated with Uddiydna. This Sarahapa was one of
the earliest Siddhacaryas, In the “Bauddha Gan O Doha”
are recorded a number of his songs composed in Bengali
language,

Sarahapa was one of the Siddhas to popularise the Buddhist
Tantra, The Tantra, which was practised in secret from the
time of Asafga, first got publicity through the teachings of a
band of Siddhas with Sarahapa at their head.

Nagarjuna : This Nagarjuna who is regarded as one of the
foremost Siddacaryas, is different from Nagdrjuna who is
regarded as the founder of the Madhyamika school of Buddhist
philosophy. Nagarjuna, the founder of Madhyamika school,
was the disciple of Avaghosa and he flourished in the second
century A D. The other Nagarjuna was the disciple of Sarahapa
and flourished in the middle of the seventh century A.D. Thus
the two persons are seperated by five hundred years. This later
Nagarjuna was a leading star in the Vajrayana horizon and
composed a large number of Tantrik works, Two Sadhanas of
his are recorded in the Sddhanamala, one for the worship
of Vajratara, while the other relates to the worship of Ekajata.
In Sadhanamala it is distinctly said that Nagarjuna rescued
the worship of Ekajata from the country of Bhota which is
indentified with Tibet. Nagarjuna was the resident of Bengal,

Sabaripa: Sabaripi is described in Tibetan work, “Pag
Sam Jon Zan” as belonging to the hill-tribe called the Sabaras
or the huntsmen in Bangdla Desh, He met Nagarjuna who
was then residing in that country. He along with his two
wives, Loki and Gupi, embraced Buddhist Tantricism after
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being initiated by Nagarjuna, He wrote a number of melo-
dious songs in the vernacular of his country which, according
to the Tibetan authorities, was Bangala or Bengali.

Jalandharipa : Jalandharipa, also known as Hadipa, is
regarded as a very ancient Siddhacdrya. In the Nath Litera-
ture of Bengal he is described as a Nath-Siddha, According
to Tibetan works he is described as a contemporary of Dharma-
kirti whose time is definitely known to be the first-half of the
seventh century A D.

A very interesting story is recorded of the life of Hadipa
or Jalandharipa in a number of old Bengali books, such as the
Dharmamangala, Sﬁnyapuriﬂa, Manikcander Gan, Mayana-
matir Gan, Gopicander Git, Gopicander Sannyas etc. In all
these stories Hadipa is connected with several other important
personages, viz. the queen Mayanamati, her husband Manikcan-
dra who was the King of Catigaon (Cattagram) of East-Bengal,
Gopicandra, their only son, and Krsnacarya of Kanhupa, one
of Hadipa’s disciples. It is said that when Gopicandra was
born, the royal guru had predicated that he would not live for
more than ninteen years. This fact was known only to the
queen. When Gopicandra was only a boy of twelve, his father
got him married to four princesses, namely Phandana, Candana,
Rodand and Poduna. Soon after this marriage King Manik-
candra died. Mayanamati thereafter became very anxious on
account of the possibility of her son’s meeting with a premature
death. 1In order to avert this calamity she persuaded her son
to take initiation from Hadipa who was a great Siddha. But
unluckily Gopicandra once became angry with Hadipa and
buried him in a hole underground.

Krsnacarya, popularly known as Kanhupa was the worthy
disciple of Hadipa. In the thirty-sixth song of the caryapadas
Weo find Krspacarya mentioning Jalandharipd as his guru, For
A long time he did not find his guru. So he made a search for
lim und became anxious at his sudden and mysterious dis-
apPearance. Later on he came to know about the whereabouts
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of Hadipa in his meditation. He, then, went straight to
Mayanamati and told her about the foolish actions of her son,
Gopicandra. In order to protect Gopicandra from the anger
- of Hadipa, both of them devised a plan of placing a golden
image of Gopicandra in front of the hole in which Hadipa was
buried underground. They removed the earth and as soon as
the body of the guru was seen, all those present there prostrated
themselves on the earth ; but as the golden image of Gopicandra
did not show any respect, Hadipa became enraged and through
his anger the image melted and was turned into ashes.
Mayanamati at this opportunity held some food and a bagful
of Indian hemp before the guru who had been by this time in
Samddhi for full five years. He broke his fast taking some food
and a quarter of hemp, The queen Mayanamati then persuaded
Hadipa to give initiation to Gopicandra so that his premature
death might be averted. Gopicandra at first was very obstinate,
but ultimately yielded. The queens of Gopicandra scented
danger and wanted to dispose of Hadipa by means of poison,
but Hadipa passed through the ordeal entirely unharmed.
Ultimately Gopicandra took the initiation and Hadipa put him
to a severe test for twelve long years, after which he obtained
.perfection.

Anangavajra : Anangavajra was one of the eighty four
Siddhapurugas. He is characterised in the history of the eighty
four Siddhacaryas as the son of King Gopala of Eastern India,
Anangavajra composed a number of works, the translations of
which are found in the Tibetan Tangyur. He also composed
several works on the Hevajratantra.

Indrabhuti © Indrabhfiti was the king of Uddiyana which
may conceivably be a part of Bengal. Indrabhuti’s sister was
Lakgminkara, Indrabhiiti has written a large number of works
and most of them are preserved in the pages of the Tibetan
Tangyur translations. One of his works, the Jfianasiddhi in
original sanskrit, has been published in the Gaekwad’s Oriental
series. The Jfanasiddhi is an extremely interesting work in
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twenty-two chapters, giving in a nutshell many leading doc-
trines and rites of Vajrayana which throw immense light on this
religion. ;

Krsnacarya : 1In the Tibetan Tangyur several Krsnacaryas
are found and it is difficult to differentiate amongst them for
the absence of more definite materials. This Krspacarya whom
I have referred to here, seems to be a contemporary of Jalan-
dharipa and Gopicandra, both of whom in all probability
flourished in the first quarter of the eighth century. According
to the ‘Pag Sam Jon Zan’, this Krspacarya was born of a
Brahman family of Orissa, and was initiated into the mystic
cult by Jalandharipad, Krsnacarya wrote Dohds in his own
vernacular, Udiya which had a great affinity with the old
Bengali language. No less than twelve Songs of his are availa-
ble and are printed and published in the ‘Bauddha Gan O
Dohg’.

Laksminkara : In the history of Vajrayana the name of
Laksmifikara is interesting not only because she was a woman,
but also because of the novel doctrine she preached. Born in
the royal family of Uddiyana, a sister and disciple of Indra-
bhuti, she showed remarkable boldness in preaching her own
peculiar theories in a short but interesting work, entitled the
‘Advayasiddhi’. This work in the original sanskrit, was lost,
but was preserved in the Tibentan Tangyur in translation.

In the ‘Advayasiddhi’ a most remarkable and bold ianova-
tion was introduced by the authoress, Hitherto the Vajrayanists
advocated the worship of the five Dhyani Buddhas ; but what
Laksminkara advocated was quite unusual and strange, She
declared, “No suffering, no fasting, no rites, no bathing, no
purification nor other rules of society are necessary, nor does
nnybody need to bow down before the images of gods which are
mude of wood, stone or mud ; but he should with concentration
offer worship to his own body, where all gods reside”, She
further explained that when the Ultimate truth is known
there is no restriction for the worshipper, Towards women,
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she declared, no hatred should be displayed ; because they
are the embodiments of the Prajida. One of her most
important preachings is that Nirvana can never be achieved
without the grace of Satguru. In the whole of the movable and
immovable world there is nothing better than the Satguru,
through whose kindness a sidhak is certain to obtain perfec-
tion, Since her time this new teaching gradually won many
adherents who were styled the Buddhist Sahajayana. The
Vaisnav Sahajiyas of Bengal imbibed almost all the characteris-
tics of the doctrine preached by Lakgminkara, of which we
shall discuss later elaborately.

Lalavajra : Lilavajra was the direct disciple of Lakgmin-
kara. He had also a great reputation asa Vajracarya and
wrote a large number of authoritative works. No less than nine
works of his are mentioned in the Tibetan Tangyur Catalogue
and from their titles, it can be surmised that both Vajrayana
and Sahajayana were in a flourishing condition in his time.

Darikapdda : Darikapada was the disciple of Lilavajra.
His name is fairly well known through the publication of the
‘Bauddha Gan O Doha’. From this work itis evident that
Darikapada belonged to Bengal and wrote a number of songs
in his vernacular, some of which are recorded in the ‘Bauddha
Gan O Doha’. In one of his songs he offers his obeisance to
Luipa and this leads the editor, Mm. Haraprosad Sastri to
think that Darikapada was a direct disciple of Luipa—which is
a matter of controversy.

Sahajayogini : Sahajayogini was a female ascetic and a
disciple of Darikapada. She is known to us as the authoress
of the ‘Vyaktabh@vanuga-tattvasiddhi’. A translation of it in
Tibetan language also exists. She laid particular stress on
‘Mahasukha’ which could be obtained by the combination of
Prajia and Upaya.

Domby Heruka : Dombi Heruka was the disciple of
Sahajayogini. He, like Darikapada, is well known to many
through the publication of the ‘Bauddha Gan O Doha’. In the
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Tibeten Tangyur he is designated as one of the eighty-four
Siddhacaryas. He wrote books on Sahajayana and Vajrayana,
and composed a book of songs in vernacular entitled the
‘Dombi-gitika’. ~ Several of his songs are recorded in the
‘Bauddha Gan O Doha’ and very probably they are taken
from the ‘Dombi-gitika’ composed by him, Besides these he
wrote a book intitled the ‘Sahajasiddhi’ in Sanskrit, an original
copy of which is preserved in the Oriental Institute, Baroda.
This is a highly interesting work. In it there are certain
topics of absorbing interest and we take this opportunity of
recording some of the views expressed by the author.

Dombi Heruka formulates that the worship of kula is
the most important in the Tantric religion ; without it no
success can be achieved : but with it great success is possible
of attainment—*“Kulasavat Bhavet Siddhi Sarvakamaproda
Siibha”, While explaining the word Kula, he says that Kulas
are five in number and they originate from the five Dhyani
Buddhas—Aksobhya, Vairocana, Amitabha, Ratnasambhava
and Amoghasiddhi : and this is the reason why they are called
Kulesas i. e., the lords of the Kulas, Dombi Heruka thus echoes
the doctrines inculcated in the Guhyasamaja, the earliest
Buddhist Tantric work,

Dombi Heruka has explained Mahasukha. The bliss
obtainable from Mahasukha has been fully dealt with. The
bliss which can best be realised by the Siddhapurusa, has,
according to him, four successive stages : Ananda, Parama-
nanda, Viramananda and Sahajananda. By the combination
of the two elements Prajfia and Upaya, these four stages of
great happiness can be obtained, It can only be experienced
by one’s own self and when it is realised, perfection is easily
attained.

All the Siddhacaryas enumerated above flourished between
the seventh and eighth centuries A.D. They all belonged to
either Vajrayana or Sahajayana school. Sahajayana developed
within the fold of Vajraydna and introduced some new ele-
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ments in it. Otherwise Sahajayana does not differ from Vaj-
raydna. From the above descriptions we may come to this
conclusion that Vajrayana and Sahajayana Buddhism began to
exert a great iufluence on the eastern parts of India, especially
on Bengal and Orissa.

: From the above investigation it is revealed that during the
reign of the Pala dynasty Buddhism in various Tantrik forms
gained much popularity in Bengal and many Tantrik texts and
commentaries in sanskrit were written in the different Buddhist
monasteries that were established in Bengal, Many of the
authors of Dohas and carya-padas, besides a good number of
writers of Buddhist Tantrik texts and commentaries, belong
to the province of Bengal and to the close neighbourhood of
Bengal. By furnising the evidences as far as possible, I think,
I have been able to establish the fact that those siddhacaryas
who composed the Dohas and carya-padas, flourished during
the reign of the Pala Kings of Bengal, which extendcd from
the eighth to the tewlfth century A.D. The art and iconography
of the same period also bear testimony to the fact that by this
time Tantrik Buddhism rose to the highest penacle of glory in
Bengal. So we see that Tantrik Buddhism, developed through
a gradual process of centuries, had its fullest sway over the
whole of Bengal during the period between the eighth and
twelfth centuries A D,

Decline of Buddhism

Historically it seems that the fall of the Pala dynasty of
Bengal marked also the decline of Buddhism in this province.
The Sena Kings who followed the Pala dynasty in the dominion
over the Eastern India, belonged to Hinduism and were
hostile to Buddhism, The enormous rise of Buddhism in
Bengal during the reign of the Pala Kings overwhelmed Hin-
duism dominated by the community of Brahmins. But with
the rise of the Sena dynasty in Bengal Brahmanism survived.
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‘The Brahmins and the orthodox community being encouraged
by the Hindu Kings of Sena dynasty, began to take revenge
upon the Buddhists, They regarded the Buddhists as enemy
to the Brahmanical Society. So the Brahmins backed by the
Hindu Kings, drove the steam-roller of severe repression upon
the Buddhists. Suffering from innumerable totures and terrible
persecutions of the bigoted Brahmins and the no less bigoted
Hindu Kings, the Buddhists of Bengal were relegated to the
lower strata of the Hindu society and were regarded Vratyas
(outcast), Many refercnces to these totures are found in Stnya
Purana of Ramai Pandita and in several Dharmamangalas.
Thus Buddhism declined during the reign of Sena Kings and
more so after the invasion of the country by Mohammadans
in the beginning of the thirteenth centary A, D. The monas-
teries of Odantapurd and Vikramé$ila were destroyed. Afier the
destruction of Buddhism in India, the Buddhist monks and
priests of the celebrated monasteries of Bengal and Magadha,
who could save their heads from the hostile swords of Moham-
madans, fled to Nepal which is protected on all sides by
the natural ramparts of the Himalayas, and took refuge
in that country and thus kept the culture of Buddhism alive
there,

Dr, H. Kern has also written in his book ‘Manual of
Indian Buddhism’ to this effect—‘After the invasion of the
country by the Mohammadans in A.D. 1200, the monasteries
of Odantapura and Vikramsila were destroyed, and the monks
were killed or fled to other countries. The learned Sékyashri
'went to Orissa and afterwards to Tibet”., But Buddhism also
found a hiding place, as it were, in the Deccan, as we are told
by the same author—“Many emigrants from Magadha rejoined
their brethren in the South and founded colleges on a modest
scale, in Vijayanagara, Kalinga and Kafnkapa”. (Manual of
Indian Buddhism, p. 134),

Dr, H. Kern is one of the best authorities on the history of
Buddhism. The above quotations from his ‘Manual’ establish
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it beyond doubt that after the Universities of Nalanda and
Vikrama$ila were destroyed, and the wave of Mohammadan
conquest had swept over Bengal and Magadha, the surviving
Buddhist monks and priests migrated to Orissa and there
built new monasteries, In Orissa the light of Boudha-Dharma
blazed a-new for a while about in the middle of the sixteenth
century A. D, under the Hindu ruler Mukunda-Deva Haris-
chandra until it was extinguished owing to the conquest of the
country by the Musulman governor of Bengal. We find men-
tion of it in the writings of the Mohammadan historian Badaoni
who lived at a time later than that of Caitanyadeva—‘The
Bengal governor, Sulaiman Kararani, despatched a force under
his general Kalapahar to Orissa across Mayurabhafija. Kala-
pahar ravaged Orissa, defeated the Rdja’s Deputy, and shortly
afterwards the Raja himself was killed and the Mohammadans
finally conquered Orissa in A. D. 1568 ( Badaoni, Vol,
Il p. 174).

New Hindu Religious Movements in sixteenth-seventeenth
Century A. D. :

In surveying the religious history of Bengal in particular
relation to the history of Tantrik Buddhism, we can not deny
that Vajarayana and Sahajayana Buddhism exerted a great
influence on the religious life of the vast majority of the people
of Bengal. In previous chapters it has been described how the
Guhya-Samaja went into private hands after its inception, and
was handed down secretly through and unbroken chain of
gurus and disciples for three hundred years; and how it got
first publicity through the teachings and mystic songs of the
Buddhist Siddhacaryas in about the middle of the seventh cen-
tury AD.; and how the Buddhist Tantras got wide publicity
in about the beginning of the eighth century A, D. and after
the eighth century A.D. how the principles of Vajrayana were
fully established and widely spread amongst the general people
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of Bengal. Again I repeat that the most flourishing period
of various forms of Tantrik Buddhism was during the reign of
the Pala kings of Bengal and lasted till the Mohammadan con-
quest of Eastern India in the thirteenth century A.D.

Hiuen Tsang, the Chinese pilgrim, was in India between
A.D. 630 and 645. He has mentioned in his book of travel
that there were ten thousand Bhiksus (Buddhist monks) in
Bengal at that time. This Chinese pilgrim has further mentioned
that more than three-fourths of the population of Bengal
were Buddhists, We know that Vajrayana and Sahajayana
Buddhism flourished to their fullest extent and were prevalent
in Bengal upto the end of the twelfth century A. D. So it can
be taken for granted that during the period from the seventh
century A.D. to the twelfth century A, D, the number of
Buddhist monks, priests and Siddhacaryas were greatly increa-
sed. To support this vast mendicant population the number
of lay Buddhists house-holders also increased to a great extent
covering the major portion of the population of Bengal.

Now we may raise in the minds of thoughtful and inquisi-
tive seekers after truth and knowledge, such question as, was.
the Buddhist religion of this land, which for centuries together
held its supreme sway over the masses of Bengal, wiped out
completely leaving no trace behind it y Though the revival of
Hinduism with the rise of the Sena kings of Bengal and the
subsequent Muslim invasion dealt a death blow to all schools
of Tantrik Buddhism in Bengal and though many of the
monasteries which were important centres of Buddhism, were
destroyed, yet this question lingers in mind that can any religi-
ous movement of long-standing cultural influence be eradicated
all at once from a land by any other religious movement or
political causes ? If it is not so, such questions then arise in
mind, how could the Buddhist religion maintain its existence
under the terrible persecutions of the bigoted Brahmins ? How
and where did these unknown and wunrecognised bands of
Buddhists maintain their ground, suffering as they did, innume-
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rable tortures and.persecutions, and driven further and further
beyond the pale of civilisation and society ? —These questions
must have presented themselves to every serious student of the
history.  History takes its own course changing its colour with
the evolution of each epoch. The medieval period is a turning
point specially in the history of Bengal politically, religiously
and literally., One of the first and foremost tasks before us is
to rewrite the religious history of India in its true perspective,
The Buddhists of Bengal being suppressed and pushed aside
by the revival of Brahmanism during the period of Sena dynas-
ty and being ruthlessly tortured by the Muslim invaders there-
after, were gradually assimilated into the cognate religious sys-
tems among the Hindus ; and the Vaispava Sahajiya cult, Baul
Sect, Dharma cult, Nath cult and various others were the out-
come of such a popular assimilation. In Orissa ‘Pancha Sakha
Dharma’ and ‘Mohima Dharma’ are also the outcome of such
assimilation. All these forms of new 1eligious outcomes are
included into Hinduism as the Sikhism, Santa cult, Brahma
Samdj Dharma and Arya Samdj Dharma are included into
Hinduism. The term, Hinduism is very wide. Brahmanism,
Shaivism, Shaktaism, Vaigpavism and even Buddhism and Jainism
--al} belong to Hinduism. Buddha himself is regarded as one
of the incarnations of Vispu. Dr. Biihler says, “the oldest
work with a fixed date in which I have found Buddha repre-
sented as an avatara of Vispu, is Ksemendra’s ‘Da$avatara-
carita’ which belongs to the eleventh century A. D. “Buddhism
so greatly influenced Bengal that even Jayadeva who was a
court-poet of the king, Lakshan Sen of Bengal in the twelfth
century A, D,, in his hymn to the ten incarnations, has made
the same admission. Addressing the ninth incarnation, he has
said, “Oh ! thou hast revived all the Vadas which enjoin the
sacrifice of animals at yajfias, thou kind-hearted ; O KeSava,
thou hast assumed the form of Buddha ; O Hari, lord of the
universe, glory be to thee !” This is why Swami Vivekananda
called Buddha, the rebel child of Hinduism. One of the mas-
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ter-facts in Indian History, a fact is to be borne in our mind, is-
that religious history of India is and always has been a synthe-
sis. Hinduism is the whole and all forms of the religious move--
ments are but the parts of the whole.

Dharma Cult :

Of the Buddhists in Bengal those who were Mohayanists,
developed the religion of Dharma mainly based on the idea of
the second of the Buddhist Trinity. Trinity of triple gems are :

I take refuge in Buddha (Buddham éaranam gachhami),
I take refuge in Dharma (Dharmarh-Sarapar gachhami).
I take refuge in Samsha (Samghar Saranam gachhami). So
Dharma played an important part in the lives of the Buddhists,
Lord Buddha’s own notion seems to have been that his religion
could find its fulfilment only in its acceptance by the general
people of the world, not the monk-community alone. The
famous passage in the Pali canon which conveys the Buddha’s.
first exhortation to his monk-followers, is really meaningful :

“Q Bhikkhus (monks), proclaim the Dhamma which is.
beneficent at the beginning, beneficent in the middle and bene-
ficent in the end.” (Mahavagga II, 1)

The life of lay people was neither expected by Buddha to
be subject to monastic discipline nor directed to the ideals of
monastic life, The Dharma was not meant to be their all-absor-
bing occupation in life, but only a regulative principle in the
conduct of life.

The Dharma cult of Bengal and of some parts of Orissa is a
local cult having no element of esoterism in it, In religious
practice the Dharma cult has got itself amalgamated with Hindu
€aivism. The main deity of this cult is the Lord Dharma, or,
as popularly known, the Dharma-thakura, Credit must be given
to late Mohamahopadhyay Haraprosad Sastri who first brought
to the notice of the public the existence of such a religious cult
and the literature on it by writing a book, “Discovery of Living
Buddhism in Bengal.”
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Dharma cult is a local cult of Western Bengal, The fact
that the Dharma cult originated and spread only in some parts
of Western Bengal is proved beyond doubt by the Dharma-
marfigala-literatures. All the poets of the Dharma-mangala-
literature belong to the districts of West Bengal, It is also
clear from the references that are found in the texts that this
cult of Dharma was prevalent among the low-class people of the
Hindu society, Mr. N.N. Basu in his book “Modern Buddhism
and its followers in Orissa”, has clearly proved by a compara-
tive study of the thoughts, beliefs and practices of the crypto
Buddhist cults of Orissa (as he calls them) and the various forms
of the Dharma cult of West Bengal, that the Dharma cult
has emerged from the decaying Buddhistic ideas and practices.

The followers of Dharma suffered much for their religious
beliefs and practices from the castes Hindus, When the Moha-
mmadans entered Bengal as a conquering power, the Dharmites
took shelter under them in order to save themselves from the
high-handedness of the caste Hindus. We find that some of the
poets of the Dharma-mangalas at first refused to comply with
the request of Dharma to compose any poem in his praise for
the fear of social persecution.? Again in the story of the wrath
of Lord Nirafijana (‘Nirafijaner Rugma’) found in the éﬁnyapu-
rana of Ramai Pandit, we come to know the fact that the
Muslim conquest of Bengal and the persecution of the caste
Hindus by the Muslims were acclaimed by the Dharmites to be
the grace of Lord himself to save them from the hands of the
mercyless caste Hindus. 1t will not be exaggerated to mention
here that unless the common people turned hostile to king
Laksman Sen, a handful of Muslims could not have conquered
Bengal so easily. Jajpura, a village in the district of Hooghly,
is described in the Dharma-mangala literature as very important
place of the Dharmites and there is also the tradition that
Dharma revealed himself as Muslim (javanavatara) in this place :

1. See Dharma-madgala of Manik Ganguly, p. 9
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“Jajapurer dehara bandiva ekaman |
Jei khidne avatar haila javan” |
(Dharmer Bandand, C.U. Ms. No. 2470)

Dharma cult owes many of its elements to that form of
Mohayan Buddhism. The term which is frequently used as a
synonym for Dharma, is Nirafijana, The use of the word
Nirafijana for the ultimate reality or the formless Supreme
Being, is found common in éﬁnyavéda of Mohdyan Buddhism.
If we examine the descriptions of Dharma abound in the ‘Dhar-
mapiija-Vidhana’ of Ramai Pandit, we shall find that some of
the descriptions are almost the same as are to be found in tae
Mohayan Buddhistic scriptures in connection with the medita-
tion of the supreme deity. And also we find that in these
descriptions there is always the tendency of identifying Dharma
sometimes with Siva and sometimes with VisQu,

Nath Cult : Another popular religious cult, known as the
Nath cult, developed in Bengal out of the admixture of some
relics of decaying Vajrayana Buddhism with Saivism. Of the
Vajraydna Buddhists who became more prone to Tantra and
esoteric practices than other Buddhists, evolved the cult of Nath
within the fold of Saivism. The traditional belief of the Naths
is that this cult first originated from Adindth. This Adinath
is none but Siva of the Hindus, and Vajrasattva of the Buddhi-
sts. As a matter of fact we come across the epithets of ‘Adindth’
and ‘Bhiita-nath’ applied to Vajrasattva or Hevajra in the
Buddhist Tantras as well as applied to Siva in the Saiva
Tantras,

The Nath cult is essentially a yogic cult and the firm belief
of the Naths is that all secrets of yoga proceeded from Adinath,
and the yogis of Bengal even in the present day speak of them-
selves as belonging to the Siva-gotra (Siva-lineage).

The Yogis of the Nath cult put much emphasis on the Kaya-
sadhana i.e,, the culture of the body in quest of immortality,
Attainment of the immutability of the body and of many kinds
of supernatural powers and of immortal spiritual life through
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the perfection of body is regarded by these Nath yogis as the
highest achievement in religious life. All these are common
features found in Vajrayana Buddhism,

Growth of Vaisnava Sahajiya Cult :

I have mentioned earlier that the Vajrayanaschool of Bengal
introduced elements of yoga into ordinary worship and also
gave a regular system of mantras, which could be used for all
possible purposes even by all lay householders. These lay
Tantrik Buddhists householders of Bengal mingled devotion
(Bhakti) with esoteric practices, After the conquest of Bengal
when the Muslims began to destroy the monasteries and per-
secute the Buddhist monks and priests, they fled to Nepal with
their scriptures leaving the millions of lay Tantrik Buddhist
houscholders at the mercy of the caste Hindus. There is no doubt
about the fact that lots of helpless Buddhists were induced to
embrace Islam in order to save themselves from privation,
depreciation, disaster, decay and destruction. A vast number of
esoteric Buddhist householders who practised yoga mingled with
devotion and faith in Buddha and anyhow maintained their
existence in disguise, later on took shelter in Gaudio Vaispavi-
sm and thus formed a seperate sect named ‘““Vaispav Sahajiya”
within the Gaudio Vaisnavism, Specially the Buddhist Saha-
jayanists embraced Gaudio Vaispavism. The Buddhist Saha-
jayana cult was essentially an esoteric yogic cult. When associa-
ted with the Gaudio Vaispavism, the same esoteric practices is to
be held responsible for the growth of the Vaispava Séhajiyi cult.

Development of Bhakti in Buddhism :

In order to find out the rise of Bhakti in Buddhism let us
revert once again to the life and teachings of Lord Buddha.
Early Pali literature furnishes an interesting account of first
two disciples of Buddhadev. It is said that after having attai-
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ned perfect enlightenment Buddhadev spent four weeks under
the Bodhi tree. Then he went in the fifth week to a Banyan
tree. After spending there a week, Buddhadev went to Muca~
linda. There he was shielded during a rainshower by the
coils and hoods of the Naga King. After a week he went
to the Rajayatana tree, where he remained another week.

On the last day of the seventh week, while Buddhadev was
sitting at the foot of the Rajdyatana tree, it so happened that
two merchant brothers of Utkala (Orissa) named Tapussa and
Bhalluka were passing by that road with five hundred trading
carts enroute to Madhyadesh. Near about the Rdjayatana
tree a deity—a spirit of the departed relative of the two
merchants, directed them to pay reverence to Lord Buddha,
which they readily obeyed and offered Buddhadev cakes of
barley and lump of honey in a bowl. Buddhadev took the
food and ate it.

When Buddhadev had finished his meal, the two marchants
prostrating themselves made profession of faith with the words ;
“We take refuge in Buddha and in Dharma ; take us, O Lord,
from hence forward life-long as lay devotees (upasaka).” The
two marchants thus became the first lay devotees, by pronoun-
cing only two articles of faith, since at that time Sangha
(congregation) did not exist. After their profession of faith
they besought the blessed Master to bestow upon them some-
thing which in the sequel they might worship. And Buddhadeyv,
according to the Afiguttara commentary, gave them a few hairs
of his head. The marchants took them to their native city
named Asitafijana of Orissa where they erected a magnificant
monastery and deposited the hairs as relics in it.

Here it should be noted that Siddharta after getting the
Buddhahood first initiated two persons who were only two
lay men, These two lay men become his first devotees, At
the sametime we should bear in mind that though an earnest
seeker of true knowledge (jfiana), Buddha himself planted the
seed of Bhakti (devotion) by initiating these two lay men with

4
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two cannons : “we take refuge in Buddha and in Dharma,” and
also encouraged the form of worship by erecting shrines over
the relics of his own.

After initiating the two lay merchants of Orissa, Buddhadev
then pondered in his mind to whom he should first reveal the
Dharma. His thoughts turned to the five mendicant frairs who
had for a while faithfully attended him. Discovering in his
meditation that they were living in the Deerpark near Banaras,
he determined to go there and inaugurate there the dominion of
Dharma and declare Nirvana (immortality) in this world which
is groping in darkness. He lingered a few days more under
the Bodhi tree and departed on the fulll moon day of
Asgadha.

On the evening Buddhadev arrived at the Deerpark and
persuaded the five monks to hear him. Buddhadev then prea-
ched his first sermon. ' During the exposition of Dharma by
Buddhadev, Kondafiia ( Kaundinya) got insight and realised
the true significance of Dharma. He received ordination and
thus acquired the fruit of the first Stage on the path to Nirvaga.
The next day Vappa (Vagpa) was converted, and on the three
following days Bhaddiya (Bhadrika), Mahandman and Assaji
(Agvajit) were converted successively.

In those days there was in Banaras a young man named
Yadas, a wealthy banker’s son, Once he being disgusted with
family life, fled from the house and went to the Deerpark.
There Buddhadev initiated him into Arhatship. Soon after-
wards the father of Yasas became a convert as lay devotee. He
was the first updsak making profession of faith by taking refuge
in trinity—Buddha, Dharma and Sangha, The mother of
Yagdas and his wife became likewise,

It appears from Scripture that after converting the five men-
dicant friars, Yasas and others, Buddhadev gathered around
him sixty disciples, Buddhadev then sent out the sixty disciples
in different directions with the words : “Go forth, O monks,
wandering and preaching”. After a few months the disciples
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who were sent out to propagate Dharma, returned with a large
number of persons who wished to embrace Bauddha Dharma.
At that time there were huge number of Vratyas (out-caste) who
outnumbered the orthodox community, readily responded to the
appeal of those sixty disciples of Buddhadev. Under such cir-
cumstances Buddhadev considered that it would be better if
henceforth his sixty disciples were permitted to convert the
people. He accordingly gave that permission to his disciples
saying, “Let the lay people utter the threefold formula : I take
refuge in Buddha, in Dharma and in Sangha”, In this way
Bauddha Dharma spread all over India and gradually outside
of India—in Singhal, Java, Sumatra, China, Japan etc. But the
real Buddhist monks were a few in number in comparison to
the large number of lay Buddhists. The Buddhist monks
would reside in the monasteries and would engage themselves
in discussion of Dharma and in writing scriptures. The lay
Buddhists would lead the family life and would support the vast
Buddhist monks who would reside in the monasteries built by
the Buddhist kings or by the help of the Buddhist house-
‘holders.

The Pre-Agokan Buddhism was mostly confined to the
recluses dwelling in secluded monasteies under stringency of
disciplinary rules. Buddhism, however, made a definite depar-
ture from the monastic exclusiveness and stepped towards the
.common level when the Buddhist canons were set in a frame at
the Palimokkha code and declared the practices of the Brahma
Viharas i.e., Metta (love), Karuna (compassion), Mudita (ecstasy)
‘and Upekkha (equanimity) as the ultimate factors for the attain-
ment of Nirvan. The Vatthupama Sitta of the Majjhima
Nikaya asserted that Saddha(faith) in Buddha, Dharma and
Sangha—the formulae of TriSarapa—produces spiritual joy
which tranquilises both mind and the body, and leads to deep
concentration. After that one is to practice the four Brahma
Vihdiras i.e., mettd, karupa, mudita and upekkhd. By this
process one gets rid of the three asavas (impurities) ie., Kama
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(desire), bhava (birth) and. avijja (ignorance) and subsequently
attains Nirvap.! This new ideology had a remarkable appeal as
it opened the gate of Nirvan not only to the Buddhist monks,
but also to all the faithful householders who could cultivate
Sraddha in Tridarana. The lay Buddhist householders with
their Trisarana and other rituals, remained outside the monés-
teries, supplied material needs of monks and nuns, and listened
faithfully to the moral discourses delivered to them by the
monks on certain occasions.

The Mohayana Buddhist philosophers later on completely
erased the historical existence of the Sakya Sinha and gradually
unfolded the doctrine of Tri-kaya—the Nirmana, Sambhoga
and Dharma Kayas. The Avatarsaka Stitra extolling the trans-
cendental virtues of the Buddha, states that the Tathagata is all
pervading in the Dharmadhatu (universe) and that Buddha
Kaya is visible everywhere in ten directions.?2 Thus the
Buddhism in the Post-AShokan period under-went a profound
transformation with the development of superl uman and theis-
tic conception of Buddha, as well as, with the rapid unfolding
of the Bodhisattva and Bodhichitta ideas which made a popular
appeal through the doctrine of ten Paramitas, I have already
mentioned that the philosophy propounded by the Mohayanists
like Nagarjuna, Aryadeva, Asanga, Vasubandhu and Difniga,
and the creed preached by them, appealed to the mind of the
ordinary people more than philosophy of the Hinayanists of
older times. It is the ‘Bhakti-yoga’ principles which influen-
ced these philosophers in their views regarding the attainment
of release from bondage and the ills of life, In this connection,
we may quote a significant passage from ‘A New History of the
Indian People :3

“‘Atheism was replaced by the gospel of a divine helper of

1. Majjhima Nikaya 1.36 ff.
2. Avatamsaka Sutra, Trien Bundle, Vol I, p.6a ff.
3. Edited by R. C. Majumdar and A. S, Altekar VI, p. 384
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men and the apprehensions created by the doctrine of ‘anatma’
(non-existence of soul) were practically all removed by the
doctrine of ‘Dharmakaya’, through which an individual could
get eternal existence. Nirvina was not the tranquillization of
human aspirations, but the fulfilment of human life ; one can
live in the whirlpool of life and death and yet be above it, as
the Bodhisattvas do, as a matter of fact, The latter are always
ready and present to save the genuine devotees, and can also
transfer to them their good karma to secure their salvation.
What mattered was not ‘Jidna’ so much as genuine ‘bhakti’ ;
a single obeisance made to a stipa or Buddha image by a
pious devotee would secure his eventual- salvation. Naturally,
a religion which offered this simple way to attain the spiritual
goal, became more popular than its rival, which maintained
that one must depend entirely on one’s own exertions for gett-
ing the Nirvana”.

We find support of this Bhakti cult in Mohayana Buddhism
from the observation of Dr. Kern :

“Mohayanism lays a great strees on devotion, in this respect
as in many others harmonising with the current of feeling in
India which led to the growing importance of Bhakti. Itis by
the feeling of fervent devotion combined with the preaching of
active compassion that the creed has enlisted the sympathy of
numerous millions of people and has become a factor in the
history of mankind, of much grez{ter importance than orthodox
Buddhism.”?

The Mohayana school indicates a conception of Brahman
which is based on the lines of the Vedanta philosophy, Dr.
Kern has rightly observed : “It would perhaps be more accu-
rate to say that it is a pantheistic doctrine with a theistic
tinge ; Buddha takes the place of the personified masculine
Brahman of the Vedanta”.2

i, Dr. Kern’s Mannual of Buddhism, p. 124
2. 1bid, p. 124 note
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It has been shown in the beginning of this treatise that the
primitive Buddhistic community came to be divided, in course
of time, into various sects. Of these the Yogdchdra school
belived in the existencejof the soul. It has further been noted
almost at the outset that the sect of the Mantrayana which
sprang into existence about the fourth Century A. D., believed
in the unification of the Jivatman (individual soul) and the
Paramatman (the Universal soul), Thus Mantrayanists tried to
assimilate the Atmavada, doctrine of soul, as expounded in
the Upanisad and the Gitd, Thus we find that the Mohayana
Buddhism associated with esoteric tendency gradually came
closer to the Hinduism,

From the above brief survey of the rise of Bhakti cult in
Buddhism it is revealed that the pledge of Buddhadev and the
Mohayanists was the redemption of suffering humanity as a
whole. With this end in view the Mohayanists had to make
their religion catholic enough to make it acceptable even to
the most ordinary people of the society. This is why the
Mohayanists laid a great stress on devotion which led to the
growing importance of Bhakti in Buddhism. It was by that
feeling of fervent devotion, combined with the preaching of
active compassion that the Mohdyana creed enlisted the sym-
pathy of numerous millions of people and thus achieved a
great importance throughout India,

Gaudio Vaisnava religion is essentially based on the prin-
ciples of Bhakti-yoga, Bhakti (fervent devotion) plays the
most prominent part in the religious lives or Gaudiya
Vaispavas, The idea of the unification of the individual soul
and the universal soul and the Bhakti cult infiltrated through
the Mohayana and the Mantrayana into the Vajrayana and
the Sahajaydana Buddhism along with the development of
esoterism. Unflinching faith in Caitanyadev, refuge in Satguru,
love and compassion to all creatures and equanimity in joys

-and sorrows are the common features in Gaudio Vaigpavism,

On finding the resemblance between the two reljgions, the
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decaying Buddhist Sahajay@nists and the lay Buddhist devotees
of Bengal readily took refuge in Gaudio Vaispavism in order
to save their existence from the cruel hand of complete destruc-
tion. Having merged in Gaudio Vaispavism they retained the
Tantrik yoga practices secretly, thus forming the new religious
cults like the Vaispava Sahajiyas, Bauls, Kartabhajas etc. within
the fold of Gaudio Vaigpavism.

Worship of Buddha :

Buddhism was developed in India, not asa sect, but asa
religious order, founded by one of the greatest of the World-
Gurus. Its only function was to preach the Gospel and give
individual souls the message of Nirvana,

The Buddhist monks would live in an abbey. In culture
abbey would act as a university. In ideals it represented the
spiritual equality and fraternity of all men. Its inmates were
vowed to religious celibacy. Many foreign students like Fa
Hian, Hieun Tsang, came to these ancient monastic universities
to drink of the springs of Indian learning, It was from
these abbeys, again, that the missions proceeded to foreign
countries,

Ajanta was the ancient abbey. Ajanta caves might probably
have been natural caverns occupied long before the time of
Agoka by a handful of Buddhist monks, These caves formed
the whole glory of Ajanta. When we enter cave nine for the
first time, we find ourselves as if in the company of a great host
of rapt and adoring worshippers. This silent throng of painted
worshippers suggests to the mind’s eye the worship itself that
once filled the little cathedral chapel. It must have been the
cause that led to the rapid organisation of a ritual. The ritual
then followed, was to make Pradak-Shina about the Stlipa-
shaped alter, to carry lights, to wave the incense and to make
prostration.

Any ne who studies the religious movement of Buddhism, is
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bound to notice two opposite influences which came into play
one after another. At first the movement was highly abstract,
The system then introduced, was atheistic, nihilistic and philoso-
phic in the highest and severest ‘sense, Personal realisation of
Nirvana was the only goal for the individual soul. Even in the
reign of ASoka we see the erection of rails, pillars and stapas,
the glorification of holy places and the worship of the sacred
relics, but never see a trace of worship of the personality of
Buddha himself, The religious symbolism of Buddhistic
devotion seems to have been at this period the Bodhi tree, the
Stlipa and the footprint.

But the recognition of the Bodhisattvas which came in with
Kaniska, brought a great change in the religious movement of
Buddhism. The doctrine of the Bodhisattvas might have been
born in Magadha and from there have been poured out upon
the Council of Kaniska at Taxila. Thereafter the doctrine of the
Bodhisattvas flourished. From the doctrine of the Bodhisattvas
followed the doctrine of the divinity of Buddha. . Of course the
Mahasanghakas of Magadha first made Buddha a super god,
and then the idea of trikaya emanated. The doctrine of the
divinity of Buddha, in fact, gave rise to the emergence of a
doctrine of the Incarnation, In later period Vaispavism incor-
porated Buddha in its own synthesis as the ninth incarnation of
Vishnu, However this new movement of Buddhism placed in
each Vihar of Ajanta a Buddha shrine. Further more the
ancient abbeys, the abode of the Buddhist monks and disci-
ples, began to be transformed into Universities. It was with
this emphasising of the function of the abbeys as the abode of
learning that the image of the great Guru became all important.
The image of Buddha in each abbey doubtless received a cer-
tain ritualised attention morning and evening, lamps were
lighted, incense was burnt before it, but its main purpose was to
keep the students in mind of the great Guru, the divine teacher,
in whose invisible presence every act was to be performed. At
first the StBpa was the shrine in which the holy relic was depo-
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sited. In later period the Stiipa was identified with Lord
Buddha. The Stiipas, in the middle ages, were erected in abun-
dance all over India and they were worshipped with great pomp
‘and ceremony on festive occassions. With this new development
of Buddhism, we find the growth in the belief of worshipping
the image of Buddha and also of visiting the places of pilgrim-
age associated with life of Buddha. Thus Buddhism conside-
derably stepped down to the stage of the common people from
its high pedestal of monastic idealism.

Taking Buddha as the founder, not of a sect, but of a mona-
stic order, it is easy to see that his disciples were those only on
whom his idea had shone, Yet he must have had many lovers
and admirers who could not become monastic. They were the
lay devotees of Buddha. Though they could not go out in the
life of the wanderer monk, leaving the duties towards the mem-
bers of their family, yet they could not fail to be influenced by
Buddha whom they loved so dearly in all their living and
thinking. So it naturally follows that the posterior heirs of
Buddha-Bhakti in Bengal might be on the one hand Vaispavite
Hindus or on the other Saivite Hindus. The Vaisnava move-
ment of Sri Chaitanya in the sixteenth century A. D. swept
over Bengal and Orissa, The movement seized high and low
alike, It penetrated into the hearts of the most ignorant and
untouchable, So it embraced and transformed all that was left
of Buddhism, Because Sri Chaitanya had the Buddha-like
personality and compassion for all irrespective of caste, creed
and religion,

Fervent devotion and religious ecstasy of Sri Chaitanya had
-a magnetic influence which drew millions of admiring followers
wherever he went, He was regarded by the Gaudiya Vaigpavas
as the double incarnation of both Krigpa and Radha as Buddha
was considered by his devotees as a Super-god. The day of the
full moon in Vaisakha is a sacred day of the Buddhists,
Throughout the whole Buddhistic world, the day is observed
with rituals like worshiping and prostrating before the image of
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Buddha, offering flowers, burning incense, lighting lamps, clasp~
ing hands and muttering prayers in connection with the birth,
the spiritual enlightenment and the Mahaparinirvana of Buddha.
The same practice is also found prevalent among the followers
of Sri Chaitanya Mahaprabhu on his birth day of Falguni Pir-
Dima, A very great enthusiasm amongst the Gaudiya Vaispavas
prevails on that occasion. On finding the glaring similarities
between the two religions and the similar characteristics of two
great Gurus, the decaying Buddhist devotees of Bengal did not
find any difficulty to accept and adapt the religion of Gaudiya
Vaispavism.

It has already been mentioned that the most flourishing
period of Tantrika Buddhism was during the reign of the Pala
Kings of Bengal and lasted till the Mahammadan conquest of
Eastern India, The Vajrayana and Sahajayana Buddhism by
this time exerted a great influence on the eastern parts of India,
especially on Bengal and Orissa. Having given a survey of the
history of Buddhist Tantrik literature and the analysis of ideas,
doctrines and concepts in previous chapters, we shall hence
proceed to give a defination or rather a description of what is
ordinarily meant by the word Tantra. Mahamahopadhyaya
Haraprasad Sastri has given the definition and the origin of
Tantra as early as 1911, in his introduction to N, N. Vasu’s
‘Modern Buddhism and its followers in Orissa’. There he has
written, “The world Tantra is very loosely used. Ordinary
people understand by it any system other than the Vedas. But
it really means the worship of Sakti or female energy, The
female energy is worshipped in conjunction with male
energy, The union of male and female is the essence
of Tantra”.

This definition truely applies to the Buddhist Tantras. The
introduction of the Sakti worship for the first time found ex-
pression in the ‘Guhyasamajatantra’, where the theory of the
five Dhyani Buddhas was for the first time systematised and each
was assigned a saktl for the purposes of union.

s «
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The Buddhist Sahajayanists of Bengal were essentially
Téntriks. They resorted to esoterism in their religious life. The
supreme goal of their esoteric practice is the attainment of
Buddhahood of Infinite Light and Life and the establishment in
the land of ‘Sukhavati’* i.e., the land of Bliss. To be established
in the Sukhavati land and to enjoy ‘Mahéasukha’ or suprime
bliss are ragarded the Pravritti Marga by the Tantric Buddhists.
The Vajrayanists described Mahasukha as a state when Bodhi-
citta merges in Sﬁnya on the attainment of Nirvana. To sym-
bolize this they conceived the idea of ‘yuganaddha’ deities
where the male and the female divinities are represented as em-
bracing each other.

The pure and simple éﬁnya»vida was supplemented by Vij-
fiana-vada of Maitreyanath, But it struck to some minds that
there was little difference between the two. One says, “I am
ginya”, while the other says, “I am conscious that I am
Sﬁnya”. The prospect of Nirvana was not attractive in either.
So another idea was brought in ; and that was the idea of
Mahasukha. With these three ideas Nirvana became very
attractive : “I shall be Siinya, I shall be conscious that I am
Sﬁnya and I shall enjoy supreme pleasure. There can be no
supreme knowledge without pleasure; supreme knowledge is
said to be the same as pleasure. Thisis the positive aspect
of Nirvapa as against its negative aspect. This positive aspect
of Nirvana has been designated as pravritti Marga as against
the Nivritti Marga.

Before the eleventh century had come to its close, divisions. -
of Pravritti Marga and Nivritti Marga were effected in the camp
of the Tantrik Buddhism. The Sahajayana Buddhists who were-
the followers of Pravritti Marga aimed at the realisation of the
unity of the Adi-Buddha and Adi-Prajiia (Param Puruga and
Parama Prakriti),

The Gaudiya Vaispavas, the devotees of Sri Chaitanya, also

1. See “The Essentials of Buddhist Philosophy”’ of Junjiro Takakusu.
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follow the path of Pravritti, By cultivating the deep emotional
feelings of love towards Krspa they aspire after entering into
the eternal land of Vrindaban where the love-sports of Krsna
and His Hladini Sakti Radhg are being eternally enacted. By
witnessing and taking active part in helping the enactment of
love-sports between the two counter parts of One Supreme
Being, those fortunate devotees enjoy the supreme delight. When
Buddhism had practically vanished from Bengal, the esoteric
‘Sahajaydna Buddhists merged with the religion of Gaudiya
Vaispavism finding the full scope of retaining their system of
Pravritti Marga.

While merged with the religion of Gaudiya Vaigpavism, the
Buddhist Sahajayanists of Bengal maintainea their identity within
the religion of Gaudiya Vaispavism and identified themselves as
the Vaignava Sahajiyds retaining their yogic practices under the
garb of the philosophy of Radha and Krspa, The newly form-
ed Vaispava Sahajiyds conceived Krgpa and Radha in the
transformed forms of Rasa and Rati within the human body.
Retainment of the same yogic practices and discipline of Tantric
Buddhism is highly responsible for the growth of the Vaispava
.Sahajiya movement of Bengal. And it developed widely during
‘the post-Chaitanya period. A close study of the literature of the
Vaiggava Sahajiyas will leave no room for doubting the clear
fact that it retains the spirit and practices of the earlier Buddhist

Sahajayanas, of course in a distinctly transformed form. The
yogic processes, frequently referred to in the lyrical songs of the
Vaignava Sahajiyas as well as in the innumerable short and long
texts embodying the doctrines of this cult, are fundamentally
the same as are found in the Buddhist Tantras and in the songs
and Dohas of the Buddhist Siddhacaryas, Again, the same
-spirit of Guruvada that characterises the Carya-padas, Dohas of
the Buddhist Sahajayanas, characterises also the songs and other
itexts of the Vaispava Sahajiyds.

It is very curious to note in this connection that some sali-
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ent features of Saiva and $akta Tantras are found in the litera-
ture of Vaisnava Sahajiyds. Some of the Bengali texts of the
Vaispava Sahajiyas, composed sometime between the seventeenth
and the nineteenth centuries, are introduced in the form of a
dialogue between Siva and Sakti, who are depicted as discuss-
ing the secrets of the Vaispava Sahajiya Sadhana' and in the
¢Ananda-Bhairava’® it is hinted that Hara or Siva himself prac-
tised this Sahaja Sadhana in the company of the different
Saktis in the country of the Kuchanis, women belonging to a
aboriginal tribe :

“Ek ek gune Kaila ek ek prakrtiti,

Hara-ke bhajaye sabhe bhav upapati.

Sakti jane rasa-tattva ar jane Sankare,

Sahaj vastu asvadila Kuchani nagare”.

(Ananda-Bhairava, p, 93)

As the Buddhist Siddhacaryas employed an extremely enig-
matic style in their songs in describing the secrets of their
sadhana, so also it was the custom with the Vaisgava Sahajiyas.
to veil the secrets of their Sadhand under a similar enigmatic
style. Many of the songs ascribed to Chandidas who is regar-
ded as a Sahajiya Sadhak by the Vaisgava Sahajiyas, are good
specimens of such an enigmatic style. Thus it is clear that in
spirit as well as in literary representation, the relation between
the Buddhist Sahajayans and the Vaispava Sahajiyas clearly
shows an easy gliding from the one to the other.

Caitanyadev and the Bengal Vaisnava Community.
Caitanyadev had a forceful religious personality. His name

before initiation into Sannyas was Vi§vambhar. He was born
at Navadvip on the day of Phalguni Paurpamasi in February

1. See ‘“Chaitanyottar Pratham Chariti Sahajiya Punthi” edited by
the author,
2. Ibid, p. 80
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1486 AD, His nickname was Nimdi, His personal charm
-and beauty earned the epithet of Gaur or Gaurdnga. At the
age of about twenty two Vidvambhar undertook a pilgrirmage
to Gaya for the purpose of performing his father’s Sraddha at
the holy place. There Iévar Puri, the disciple of Madhavendra
Puri, gave him the Krspa-Mantra of ten syllables (dasaksara)
and what exactly happened is not known, but it is true that
-suddenly came a religious awakening in him. Before meeting
with Igvar Purl at Gaya, Caitanya whose early name was
Vigvambhar, was a proud and light-hearted young scholar
whose only hobby was to pick flaws in grammar with other
Sanskrit scholars only to humiliate them. But meeting with
Isvar Puri at Gaya is said to have formed a turning point in
Caitanya’s life. He came back to Navadvip as a complete
different person. Wrapped in mystic and emotional experi-
ence he incessantly shouted the name of Krgpa and went into
‘mystic trances which from this time became a striking feature
of his religious experience. Very soon he was joined by Nityg-
nanda who is said to have been for many years an Avadhiita
ascetic. Coming in close contact with Caitanyadev at Nava-
dvip, Nitydnanda became oblivion his former Avadhiita career,
‘became exited with the religious ecstasy of Caitanyadev and
played an important part in the history of the Bengal Vaispava
movement, He was born at a village named Ekacakra in the
district of Birbhum, which was a stronghold of Saktaism, The
influence of Saktaism left a permanent stamp on his early life
at Ekacakra, At the early age of eighteen (according to Jaya-
nanda), Nityananda left home and as a wandering Avadhiita
travelled extensively over Northern and Southern India, He
was older than Caitanya by eight years, Vi§vambhar then
became the centre of the devout Vaigpava group of Navadvip
and came to be regarded as the very incarnation of their spirit
.of devotion : “Bangalir hiya amiya mothia Nemai dhorechhe
Kaya”. His extra-ordinary emotional feelings had the power
of evokings similar emotion in others, The very nature of his



Religious Movements in sixteenth-seventeenth Century 63

deep religious ecstasy and the irresistible charm of his gifted
personality made him the natural leader of the group.

We also find that the most commanding figure of the
Vaisnavas of the Navadvip group was Advaita Acdrya who was
a disciple of Madhavendra Puri. His family name was Kama-
laksa Bhattacarya. He was an elderly scholar of Santipur, who
lived for the most part at Navadvip. His scholarly attain-
ments, pious life and sincere devotion made him a natural
leader of this group before Caitanyadev took the reign. There
can be no doubt that Advitacarya recognised the power of
Caitanyadev and fell under the spell of his rapturous devotion.
The ‘Prema-vilas’ (ch.I) of Nitydnandadas—a Bengali Vaisnava
work—informs us that after Caitanyadev had left Navadvip,
Advaitacarya took up the older doctrine of Mukti (Jiidna) and
deviated from the emotional creed of Gaudiya Vaisnavas
Bhakti, which apparently indicates his leanings towards non-
dualistic Vedanta. This also is supported by the statement of
his conversation with Nityananda in ‘Caitanya Caritamrita’
(Madhya XII, 193f) of Krishnadas Kaviraj The Caitanya
Caritamrita refers unmistakably to Advaita Acarya’s leanings
towards Jiidna-marga (Adi XII, 40 ; XVII, 67).

After playing a vital role in his short life at Navadvip,
Caitanyadev induced KeSava Bharati to initiate him as a
sannyasi under the name of Srikrsna Caitanya, usually abbre-
viated to Sri Caitanya. The initiation took place at Katwa on
January, 1510 A D. when Caitanyadev was barely twenty four
years old. After initiation he left for Puri, Although a close
connection was kept up between Caitanyadev and his Bengal
followers by their annual visits to Puri, yet his renunciation
and departure to Puri came as a terrible blow to the Vaispava
devotees of Navadvip. His personality was not only the stron=
gest asset of the Bengal Vaignava Community, but also the only
powerful influence which kept the organisation into a unified
compact body. After his departure, the organisation of the
Bengal Vaispava community was left at the hands of Advaita-
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carya and Nityananda. But the dissension between the two
leaders grew up quickly. Asa result the Bengal Vaispava
community was split up into two main rival groups : one under
the leadership of Advaitacarya and the other under Nitydnanda.
Naturally Advaitadcarya and Nityananda had their seperate
group of followers. We hear also of a Gadadhara Sampradaya
(group in addition to the sampradayas (groups) of Advaita-
carya and Nityananda from Vindavandasa’s ‘Caitanyabhagavat’
(Madhya III, X, XIII, Antya IV).

Of the biographies of Caitanyadev In Bengali, the earliest
and by far the most important with respect to the early part
of Caitanya’s life, is the ‘Caitanya-bhagavata’ composed by
Vrndavandas at the command of Nityananda. It was written
within a few years after Caitanya’s death and ata time when
Nityananda was still alive. Vrndavandas was so faithful and
enthusiastic disciple of Nityananda that a great deal of his
attention was occupied in giving the detailed accounts of
Nityananda’s life while writing Caitanya’s biography, Very
frequently in his. work, Vrpdavandas refers in a somewhat
impatient and immoderate abusive languages to those who
speak ill of Nityananda, His vigorous invective itself indicates
the existence of some amount of ill-feeling in the Bengal
Vaisnavas against Nityananda., It appears from it that at the
time of his writing, which was probably ten to fifteen years after
Caitanya’s death, the Bengal Vaigpavas were already split into
several sects paying homage to Advaitacarya, Nityananda and
Gadadhara.

When Caitanyadev left Bengal immediately after his
sannyas, we feel sure that he commended his followers at
Navadvip to the care of the venerable Advaitacarya as well
as to Nityananda. Advaitacarya was then too old to devote
necessary energy for guiding the Vaignava movement. It is
also said in the ‘Prema-vilasa’ of Nityanandadas that for a time
Advaitacarya gave up the way of Bhakti (devotion) and rever-
ted to the doctrine of Jiiana. As a result of that the leadership
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of Navadvip and consequently of the whole of Bengal Vaig=
Dava community naturally fell upon Nityananda. But his
somewhat unconventional life, about which complaints were
made to Caitanyadev at Puri, made him unpopular against
which his disciple Vrpdavandas took much pains to defend
him, Nityananda married Vasudha and Jahnavi, daughters
of Slryadas Sarkhel. Jayananda in his book ‘Caitanya
mangal’ which was written at the instance of Gadadhar who
was a favourite Navadvip companion of Caitanyadev, speaks
of another daughter of Sidryadas, named Candramukhi,
as a beloved of Nityananda. This sort of renouncing his
ascetic life and vows was not liked by the ascetic Gosvamis
of Vindavan and a group of conservative Vaispavas of
Navadvip, Moreover, he took also the revolutionary step of
admitting under the banner of Gaudiya Vaispavism all
classes of men without any discrimination. As for ins-
‘tance he converted the noted Tantrik of Chhatrabhog named
Taracharan Chakravartty who was the worshipper of the
Sakta-goddess ‘Tripurdsundar?. The initiation took place
at Saptagram in the district of Hooghly. At that time
Saptagram was famous for its prosperity, being the
centre-place of merchandise of Bengal. After initiation
Nityananda named him Sri Caitanyadas.! Most of the
Vaispavas of Navadvip circle, under the leadership of Advai-
tacarya, appear to have adopted the conservative attitude ;
and they either did not approve of the step taken by Nitya-
nanda or stood aloof from it. Thus a vital division took
place early in the sect of Bengal Vaispavas, which had
enduring consequences. It is also remarkable that Vrpdavan
Gosvamis seldom mention Advaitacarya and Nityananda.
i Only in the introductory verses to the Vaisnava-tosagi (1578
A. D.) obeisance is made to Advaitacarya and Nityananda.

A large number of the Navadvip-followers of Caitanyadev

a3 1. Sri Sri Vrajadham O Gosvamigan, III Vol., p. 91
5
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came from Srikhant_la. Srlkhanda is adjacent to Navadvip.
Prior to the advent of Caitanyadev, Srikhax)da was very
famous for a centre of Tantrik culture. There lived an
influential gentleman named Narayandds who was Vaidya
by caste, His youngest son named Narahari Sarkar was
an associate of Caitanyadev and was recognised as one of
his best disciples, Under the capable organisation of Narahari
Sarkar, Srikhapda grew up a strong centre of Vaighavism.
But the Sakta influence infiltrated into the Vaisgavism of
Srikhanda. This is why the Vaigpavas of Srikhanda deve-
loped their own theology which was somewhat different
from that of Gaudiya Vaispavism,

One of the biographies of Caitanyadev in Bengali is
‘Caitanya-mangal’ composed by Locandas at the instance
of his Guru, Narahari Sarkar of Srikhanda. Locandas in
his work, has glorified his Guru, Narahari Sarkar into one
of the five Tattvas of Caitanyaism. In ‘Gaura-ganoddesa’
Kavikarpapiir developes the doctrine of Pafica-tattva which
regards Caitanya, Nityananda, Advaita, Gadadhar and
Srivas as the five tattvas of the Bengal Vaiggava faith,
Kavikarpapiir attributes the origin of the doctrine of Pafica-
tattva to Svariip Damodar. Locandas in his work, substi-
tutes his own Guru, Narahari Sarkar for §rivas.

A metrical work in eight Patalas, called ‘Bhakticandrika’
(ed. Rakhalananda Sastri of Srikhanda, Satyaratna Press
1920), ascribed to Lokananda Kcirya, deals generally with
Caitanya-worship, but contains a great deal of ritualistic
matter. The profusion of Tantric rites and formulas is a
noteworthy feature of this book. The author tells us (iv.
21.24) that in the six cornmers of the Tantric lotus-circle
(Mandala), the various followers and associates of Caitanyadev
are to be worshipped—Gadadhara Pandit in front, Svaripa
Damodar and Narahari Sarkar on the right and left respec-
tively and so forth. It is to be noticed that the author has
given Narahari Sarkar the foremost place of honour in the
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inner region of the Mandala whereas the notable associates
of Caitanyadev are allowed place on the outer circle,

In this connection it is necessary to refer to a group of
composers of Bengali Padas bearing on some aspects of the
Navadvip life of Sri-Caitanya.  Sri-Caitanya’s emotional
life of devotion at Navadvip inspired all his followers of
the Navadvip circle. These faithful devotees looked upon him
with loving eyes, which matured in a spirit of worshiping
him as the highest object of adoration, This, afterwards,
gave rise to the theological ideas which inculcated the worship
of the Supreme God, Krishna as imaged by Sri-Caitanya’s
life of devotion.

Of the contemporary Padas on Sri-Caitanya, those ascri-
bed to Narahari Sarkar of Srikhanda and Vasudeva Ghose
of Kulai (both the places belong to the district of Burdwan) are
the most interesting. Some of their Padas are undoubtedly
spurious, But there is no doubt about the fact that Narahari
Sarkar composed many Bengali songs in which he symbolised
his religious longings in the form of womanly love towards
éri-Caitanya such as the Gopis in the Bhagavata felt towards
Krspa. His disciple, Locanadas and his other followers of the
Navadvip circle accepted this view. These devotees conceived
themselves as Nagaris in love with Sri-Caitanya as a Nagar.
About two hundred Padas to this effect are found in the
‘Gaura-pada-tarangin?’ compiled by Jagadbandhu Bhadra,
published by Vangiya Sghitya Parisad, Calcutta, 1902. This
Nagarbhava of Narahari Sarkar was not accepted, rather was
condemned by other sects of Bengal Vaispavas and by the
Vrgdavan Gosvamis,

The other Pada-writer, Vasudeva Ghose believed in the
Radha-bhava of the Caitanya incarnation—a doctrine which
is found in the Ramananda Roy episode described by Krspadas
Kavirdja in his work ‘Caitanya-caritamsta’.

It is also to be mentioned here that Krspananda Agama-
vagls, the famous author of ‘Tantra-sira’ and the great
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exponent of Tantrik doctrines in Bengal, is said to have
been a contemporary of Sri-Caitanya: and there can be
hardly any doubt as to the wide-spread influence of Tantra
at that time in Bengal. Navadvip which witnessed the
birth, youth and early manhood of Sri-Caitanya, was at that
time the stronghold of Tantricism. The Gaudiya Vaignavism
of that time could scarcely escape its influence, Recognition
of éakti—tattva, classification of Sakti-tattvas of Lord Krspa into
three groups, such as, Svarﬁp—Sakti, Jiva-gakti and Maya-sakti,
and the idea of Radha as the Hladini-Sakti of Krgna, and the
acceptance of Kamagayatri—all these indicate the Tantrik
influence on Gaudiya Vaispavism, Rilpa Gosvami, the most
renowned Gosvami of Vradavan and one of the best favourite:
disciples of éri-Caitanya, has declared in his book ‘Ujjvala-
nilamani’ that Radha is established in Gaudiya Vaispavism as the
Hladini Mohagakti of the Supreme Lord Krspa, The idea of
Radhs as the Hladini Sakti of Krsna has been fully utilised by
the Vaispava Sahajiyas in their own way of thinking and giving
ita practical shape to their mode of practising the religious
life with a view to arriving at the highest goal of spiritual life.

Virbhadra, the son of Nityananda, was a clever organizer.
He did not fail to notice the importance of incorporating the
Vajrayan and Sahajayan Buddhists of Bengal into the
Vaispava community introduced by his father to make it strong
and popular from all points of view and attract more adherents
thereby. So he converted a large number of Tantric Buddhists
and brought them into his fold. It is said that the number of
conversion of such Buddhists was two thousand and five
hundred including both men and women, The conversion took
place at Khardah in the district of Twenty-four Parganas of
Bengal.

From the above investigation we may safely arrive to this:
conclusion that after the death of Caitanyadev the Bengal
Vaigpavas of Nityananda Sampradaya (group), the decaying
Tantrik Vajrayan and Sahajayan Buddhists of Bengal and
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the Tantrik minded Vaispavas of srikhan(_la were amalgamated
into one group holding Nitydnanda to be their foremost Guru
and guiding inspiration. These three different groups shared a
common and similar view towards Tantra. Therefore, the
theology of these three religious sects were easily assimilated ;
and thus emerged out of them a new religious movement named
‘Vaignava Sahajiya’ under the banner of Gaudiya Vaignavism.

DEVELOPMENT OF SAHAJIYA CULT : CONTRIBUTIONS OF
MASTERS OF THIS SCHOOL

The most autheritative treatises of this school available to-
day belong to Post Caitanya period. This period ranging
from the sixteenth century A.D. to nineteenth century A.D.,
was the most creative period in the history of the Sahajiyas,
Most of the standard works and the treatises based on Sahajiya
culture and commentaries on them by subsequent writers, fall
in this period. This period was filled with numereus works of
the Sahajiyas, but most of which have disappeared, though some
have survived in a complete or mutilated form ; and some are
known through references and quotations.

The master contributors of this school are Swariipa
Damodar, Rai Ramananda, Raghunath Das, Krsnadas
Kavirdja, Mukunda Deva Goswami, Prema Das, Rasika Das
Goswami and Akinchana Das, The Sahajiyas trace the origin
of their doctrine to Caitanyadev whose teachings and mystic
love of last eighteen years of his life at Puri, has come down to
them filtered through the writings of Svarlipa, Ramananda,
Raghunath, Krspadas and others.

Svartpa Ddmodar : Svarlipa Damodar was one of the few
faithful followers of Caitanyadev during his last eighteen years’
stay at Puri, He possessed great influence upon Caitanyadev
and knew his mind. Caitanyadev himself paid a tribute to his
scholarship and devotion when he laughingly confessed to
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young Raghunath that Svariipa knew more about the secrets
of his mysteriofxs religious life than he himself did.*

Krsnadas Kavirgja in his book ‘Caitanya Caritamsta’, has
referred to Svariipa Damodar’s ‘Kadacd” which was composed
in Sanskrit, as his chief source for describing the last years of
Caitanya’s life. Kadaca of Svarlipa Damodar has not yet
been found out. The well-known verse “Sri-rddhayah pranaya-
mohimad Kidrisa B&” etc. quoted in Caitanya Caritamfta, is
attributed to Svariipa Damodar who composed it in his Kadaca,
It is said that in this Kadacd he elaborately established the
divinity of Caitanyadev. He first revealed by the above men-
tioned verse that “Caitanya is both Krspa and Radha in one
personality,  Krspa Himself assuming the Radha-bhava
(emotion) and Kanti (complexion) has appeared as Caitanya
at Navadvipa in order to relish the charm of his own with the
emotional sentiments of Radha.” So the Sahajiyas hold
Svariipa Damodar as the first interpreter of the mystic love of
Caitanya,

We know that Caitanyadev sent his two famous disciples
Ripa Gosvami and Sanatana Gosvami to Vrindavana with
instructions to write religious books dealing with the mystic
love peculiar to Vraja. In accordance with his instructions the
Vrindavana Gosvamis engaged themselves in enterpreting the
Godhead of Krspa and His Vrindavana-Lila as revealed in
‘Bhagavat Purdpa’ and other scriptures. But they remained
almost entirely silent about Caitanya-lila and its place in the
devotional system of Gaudiya Vaignavism. The Sahajiyds of
Bengal have accepted in their devotional system, the mystic
culture of love as was evident in the last life of Caitanyadev
and interpreted by Svarlip Damodar. We shall later discuss
this point elaborately.

Ram@nanda Roy : Sri-Caitanya’s meeting with a scholarly
and devou! Vaigpava, named Ramananda Roy was also an

, 1. See Caitanya Caritdmrta, Madhya XIII, p. 122, 134-5.
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another important incident in his life of Orissa. Ramananda Roy
is said to have held some high official position under the King,
Prataprudra of Orissa, The meeting between éri~Caitanya and
Ramananda Roy, took place at the bathing ghat on the river
bank of Godavari, Ramanada recognised the intensity and
power of Sri—Caitanya’s devotion and eagerly joined the circle of
his intimate and faithful followers. A warm atrachment sprang
up between them. Krsnadas Kaviidj himself has stated in his
book ‘Caitanya Caritamrita’ that he has based his account
of Rﬁm:?manda-Sri—Caitanya-episode on Svarlipa Damodar’s
Kadaca. Kavikarpapura in his book ‘Caitanya-Candrodaya’, has
characterised Ramananda Roy as a Sahajiyd Vaispava. It is
said by Krisnadas Kaviraj that both Svarlipa Damodar and
R@mananda Roy would instigate and fan the Radha-bhava in
Caitanya, Both of them accompanied by Raghunath Das,
are said to be the sole and lone witnesses, for the last eighteen
years, of the mysterious secret religious emotional rapture of
Caitanyadev at Puri, For the last eighteen years of his exclusive
madness of divine love (Dibyonmad) he was watched and
tended with loving solicitude by Svarlipa Damodar and his
disciple Raghunath Das.

Raghunath Das : Raghunath Das lived with Caitanyadev
for sixteen years at Puri. Krspadas Kaviraj made a considera-
ble use of the personal reminiscences of this venerable Gosvami
in his account of the last phase of Caitanya’s career. Raghu-
nath Das renounced the world for the sake of spiritual life. He
was born in a very rich Zaminder family of Saptagram in the
district of Hooghly, His father’s income was twelve lakhs of
rupees per year., But Raghunath Das who was the only heir
to this immense fortune, evinced deep religious tendencies from
his boyhood. At his very young age he escaped the vigilance
of his father and left home. After an arduous journey he
reached Caitanyadev at Puri where he was handed over for
spiritual training to Svaripa Damodar, After the death of
Caitanyadev and Svarlipa Damodar he left Puri for Vrigdavan
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where he joined Riipa and Sandtana, lived near Radha-kunda
and led a life of hard asceticism till his death.

He wrote some verses in Sanskrit in the nature of fervent
lyrical hymns, stavas or stotras which have been collected
together and published under the title ‘Stavavali’. In his
verses he has dealt with the mystic erotic aspects of Radha-
Krspa worship, The erotic mysticism of his verses consists of
a deeply emotional spiritualisation of sensuous passions.
Raghunath Gosvami’s another composition was his ‘Mukta-
Caritra’, a Sanskrit kavya of the Champii type, written in prose
and occasional verse. In the last verse of the Mukta-caritra
he speaks of Krgnadas Kavirdj in whose company at Radha-
kunda he passed his last days in Vrindavan, Krisnadas Kaviraj
tells us (Caitanya Caritdmrita, Antya XIV, 7) that like Svarlip
Damodar, Raghunath Das Gosvami also wrote some
biographical account of éri-Caitanya in the ‘Kadacd’ from
which is also found missing like the ‘Kadaca’ of Svariip
Damodar.

Krsnadas Kavirdj : The author of the post-Caitanya period,
who is frequently referred to in the Sahajiya books, is Krspadas
Kavirdj. His ‘Caitanya-Caritamrita’ is the most popular work
with the Sahajiyas of Bengal. What is the cause of the
Sahajiyas’ referring to Krspadas Kavirdj and his work Caitanya
Caritamrita ? The reason is obvious. Krspadas Kaviraj’s
standard Bengali biography of Caitanyadev gives a good
account of the ideology of the Vaispava Sahajiyd’s religion, In
the Caitanya-Caritamrita, Kr§na is represented to have made
the following observations :

“When I look at my own image through a mirror I become
captivated by my own beauty, I long to enjoy it, but fail in
my purpose. When I think of the means of tasting it, I find
that I can do so by transforming myself into Radha” (c.c. Adi
I, ch. 4). This, in fact, is the true spirit of the Marma
Parakiya culture which has been adopted by the Sahajiyas as a
dogma in their religion. Krspadas Kaviraj also maintains that
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the real cause of incarnation of Sri-Caitanya was to popularise
the devotional worship of Krsna. In the last-stage of eighteen
years of his life, Caitanyadev had offered an illustration of the
Raganuga mode of divine love, so that the people could learn
the emotional doctrine by imitating his own example (Caitanya
Caritamrita Adi I, Ch, 4). The Sahajiyas have based their
creed on the ideal of divine love as illustrated by Caitanyadev
in his last life. In fact, they have based the doctrine of ‘Bhakti’
-exclusively on the emotional service of love and devotion as a
means of spritual realisation of the nectar of God Krspa as
Caitanyadev relished during the last eighteen years of his exclu-
sive madness of divine love. Krspadas Kavirdj in his Caitanya-
Caritamrita (Madhya, ch. II) has clearly stated that this kind of
emotional love is Sahaja love. Here Sahaja love means the
natural affection of the Bhakta Sadhak used in the worship of
God. This devotional love is inherent in man’s nature, but is
lying dormant on account of his ignorance and absorption in
earthly pleasures.

The Gaudiya Vaispavas have classified the divine love into
four categories : (1) Dasya (that of a servant), (2) Sakhya (that
of a friend), (3) Vatsalya (that of parents) and (4) Madhurya
(that of a husband and wife). Of these four kinds of emotional
love, Madhurya is said to be the best of all. Madhurya or
Madhura-rati is again subdivided into Svakiya and Parakiya, of
which the latter is the better of the two. This will be elaborately
dealt with in the Chapter of Parakiyd Doctrine. The masters of
Gaudiya Vaignpavism profess : “Serve God as a servant and love
Him as you love your friend, own child or husband. Then and
then only you can attain to the nearness of God under the
influence of real love which subsists among persons of equal
status only.” It is maintained by them that a devotee may
adopt any of the four kinds of devotional love in his attempt to
realise God. Thus the followers of emotional service and love to
God in the Gaudiya Vaisgava community are classified on the
basis of the nature of their love falling into these four classes.
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So the Gaudiya Vaisnavas have recognised all the four kinds
of emotions, thoﬁgh they lay special stress on Madhura-rati. But
the Sahajiyds have adopted the Madhuré-rati only discarding
the other three emotions, asserting that the mystic doctrine of
love rests on the foundation of the Madhura-rati (emotion).
They hold fast to Madhurya, the divine sentiment of love alone,
We thus find that in the sphere of emotional culture, the
Sahajiyds cannot think of any other emotion except that of
Madhura. The ideal of conjugal love being the only ideal has
been adopted by them in mystic culture accompanied with the
sentiment of Parakiya, From this stand-point the Sahajiyas
differ from the Orthodox Gaudiya Vaigpavas, This is the signi-
ficant sign of the Post-Caitanya Sahajiya doctrine of Bengal.

Caitanya-Tattva : Krispadas Kavirdj holds that the doctrine
that Caitanya is the incarnation of K1spa as well as of Radha,
was first preached by Svarlipa Damodar in his Kadaca and
then by Raghunath Das in his Stavavali. He himself received
instructions and inspirations in writing Caitanya-Caritamrita
from Raghunath Das. The ¢‘Prema-vilasa’ tells us that
Raghunath Das was his Diksa guru who initiated him into
ascetic life,

In the Stavavali of Raghunath Das who was the most
fortunate of all the six Gosvamins of Vrigdavan in obtaining
longer and closer personal intimacy with Caitanyadev at Puri,
we have the first two stotras directly concerned with Caitanya-
dev, The most remarkable statement occurs in the first verse
which refers chiefly to Caitanya’s double incarnation by saying
that Krsna desiring to taste His won sweetness as it was
tasted by Radha, was born in Gauda in the one indivisible
body of fair complexion belonging to Radha.

The doctrine of double incarnation of Caitanya, we find, in
its full-fledged form in the Bengali theological biography of
Caitanyadev written by Krgnadas Kavirdj, the direct disciple of
Raghunath. In his work Krsgadds took upon himself the task
of analysing the Caitanya-tattva (concept). Kfgpa in order to
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relish the supreme taste of His own Madhurya as it was relished
by His most beloved Radha, assumed the feelings as well as the
beauty of Radha, so that the two became one in Caitanya.
The records of the last phase of his life show that Caitanyadev:
being overwhelmed with Madana Mahabhava of Radha, longed
for his beloved Krgna and pined for the seperation from
Him, In this emotional intense feeling of Radha-bhava,
Caitanyadev received support from Ramdnanda Roy. The
idea of the Radha-incarpation of Caitanya is attributed by
Krsnadas Kavirdj to Ramananda Roy. Krspadds in  his
account emphasises that after Caitanyadev met Ram@nanda
Roy, the Radha-bhdva in Caitanyadev became intensified, as if
Ramananda Roy revealed him to himself, Ramananda held
Caitanya an embodiment of Radha and characterised his Radha-
bhava as the highest emotion of the devotional state, namely,.
the Madana Mahabhava of Radha. It is definite that the
association with Ramananda formed a turning point in
Caitanya’s career of Rdgdnugd Prema-bhakti. Krspadas.
Kaviraj has further told us that it is to Ramananda alone and
to no other, Caitanyadev revealed himself in the united
form of both Krspa and Radha. Ramananda is called a
Sahajiya Vaigpava by Kavikarnaplir as well as by the Sahajiyas..
Krspadds Kaviraj also informs us that from the time of
revealation of Radha-bhava in him Caitanyadev began to appre-
ciate deeply Joyadev’s erotic mysticism and mystic verses of
Candidas, which he is said to have enjoyed in Ramananda’s-
company at Puri. This is why Joyadev and Candidas are
claimed by the Vaispava Sahajiyas as their Adi-gurus in the:
Pre-Caitanya period and recognised them as Rasik-S@dhakas,
The Sahajiyas also depict Caitanyadev as a Bhakta of passion--
ate devotion,

From the above analysis we may derive that in the
Caitanya-lila the Supreme Being combines the roles of
Krsna and Radha, as the subject (Agdraya) and the object
(Visaya) of Divine Blissful Love, who have separate existence:
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in eternal Vrindavan in spite of essential identity in the
Supreme Being, “In the incarnation of Caitanyadev, the
Supreme Being again unites in Himself, for the purposes of
relishing his own divine bliss and propagating the excellence
of Prema-bhakti, the two forms of the Sakti and the Saktimat
ina kind of identity in non-identity. His blissful divine
attribute (Hladini Sakti) found its full play in Caitanyadev.
This conception of the dual incarnation of Caitanyadev has
played the most vital part in the mystic esoteric Sadhana of
the Vaispava Sahajiyas. Those Sahajiya Vaispavas regard
Caitanya’s devotional sentiments and rapture as an example -
of the Ragatmika Bhakti,

Mukundadev Gosvami : “Vivarta-Vilasa’ is an important
Sahajiyd work which is attributed to Akifichan Das, The
author of this book has compared Krsnadas Kaviraj with
Vyasdev and Caitanya-Caritamrita with Bhagavat. From
Vivarta-Vilasa we come to know that Krspnadas Kaviraj had
many disciples ; of them five were his chief disciples who
founded the five schools of Vaigpava Sahajiya Doctrine. The
names of these five chief disciples are Gopal Ksatriya, Visgudas,
Radhakrispa Chakravarty, Govinda Adhikdry and Mukunda-
dev. The school founded by Mukundadev got prominence
and wide popularity. Mukundadev was the youngest and the
most favourite disciple of Krspadas Kaviraj, It is said that
Mukundadev came of a very rich Zamindar family. But from
very boyhood he was indifferent to all sorts of earthly
pleasure and happiness. He became so keen to embrace the
life of a sannyasi (monk) that one day he discarded the family-
life and took refuge to Krgnadas Kaviraj who was moved to
pity him and take him into the fold of his intimate disciples.

Having received grace from Krspadas Kaviraj, Mukunda-
-dev wrote six books reflecting the mystic devotional ideas and
describing the secret esoteric practices in relation to the my-
stic culture of the Sahajiyds, The names of these books are
(1) Amrita-ratn@vali, (2) Rag-ratnavali, (3) Amrita-rasavali,
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(4) Prem-ratndvali, (5) Bhringa-ratnavali and (6) Lavanga-
charitravali. These six books together are known by the name
“Mukunda-muktavali”, All these books were written in
Sanskrit. Premdas, one of the disciples of Mukundadev,
translated the fifth-book, Bhringa-ratnavali into Bengali
verse and that was also done by him at the bidding of
Krgnadas Kaviraj.

The third book, Amritarasavali of Mukundadev is found
in the form of Bengali verse, This book deals with the higher
aspect of the Sahajiyd doctrine. It is written on the princi-
ple of awakening spiritual consciousness by the culture of
one’s own self. It also maintains that the success of
the devotional love depends upon a man’s adopting the
nature of a woman. All these have been treated in this book
in the form of interesting allegories. The significance of the
allegories is that the individual Soul is a spark of the Supreme
Soul. It is by nature free, but enters into bondage owing to
its connection with Mayad, Being of divine origin it naturally
longs for nectar. But without culture of one’s own self]
one cannot get rid of Maya and is thereby deprived of
tasting nectar. The work, therefore, deals with principles
of regular culture. In the sphere of mystic culture the senses
should be trained and kept under perfect control. Perfect
control of senses is a mecessary condition for spiritual
advancement, This done, the sight of divine beauty (Riipa;
enchants the soul. Then by adopting the nature of a woman
if devotional sentiment towords God is cultivated, the object
is attained and the final entry into the abode of spiritual bliss
is accomplished. This is the nature of Sahajiya culture as
taught by the Amrita-rasavali,

Mohamahopadhaya Sri Gopinath Kavirdj in his book
“Srikrisna Prasanga”, has mentioned the name, Mukuandaram
Das, another disciple “of Mukundadev Gosvami, as the
translator of Amrita-rasavali in Bengali, It has also been
mentioned in Srikrgna Prasafiga that Mukupdardam Das
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also wrote anotlier Sahajiya book named “Adya Sarasvati
Karika” in Bengali and thus helped in spreading the Suhajiya
-doctrine among the mass,

Mukundaram Das has mentioned the following reason for
‘the composition of Amritarasavali in Bengali, The mystic love
-of Sri—Caitanya was first interpreted by Svariipa Damodar in
his Kadaca. Svaripa Damodar imparted his teachings to
Raghunath Das Gosvami. Raghunath, in turn, imparted his
knowledge to his disciple Krspadas Kaviraj. Krgnadas Kavirdj
-‘who was brought up in the atmosphere of Vrigdavan under the
direct influence of the Gosvamins, could not do the full justice
to the Sahaja-Doctrine in his master-piece production, Caitanya
Caritamrita. So he felt an urge within in writing a book
dealing with the practical side of mystic culture, as the
Caitanya Caritdmrita could not satisfy that need. He then,
took to writing a book named “Prem-ratndvali”. But
Krsnadas Kaviraj was already very old when he was writing
the Caitanya Caritamrita. He was completely overtaken by
the infirmities of old age at that time, Under these circumstances
it was not easy to tax further his energies to write another
book when he had practically come to the end of his life, So
he fell in swoon and remained unconscious for days together.
But Nityananda who passed away towards the middle part of
the sixteenth century A.D., ordered Krsnadas Kaviraj in a
dream to write a book dealing with the practical side of the
Vaigpava Sahajiya doctrine. When Krgnadas Kavirgj
recovered from swoon, he handed over this arduous task to his
favourite disciple Mukundadev Gosvami. Being ordered by him
Mukundadev wrote Amrita-rasavali in Sanskrit, who, in turn
bade his disciple Mukundaram Das translate it into Bengali,

Like the Amrita-rasdvali, Amritaratnavali, the first book of
Mukundadev is also found written in Bengali verses, At the
end of this Bengali book we find mention of the name of the
author, The author is no other than Mukunda Das. The
book begins with a discussion about the nature of Rasa, Rati,
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Riipa and Raga, and shows how they are inter-related, These
subjects are purely based on mystic devotional culture. It then
describes how a Sahajiya devotee should pass through the three
different stages of spiritual culture, namely, (1) Pravartak,
(2) Sadhak and (3) Siddhi. At the first stage the devotee
should be initiated by a Diksa Guru. After initiation he should
recite Mantras and perform various pious acts under the
guidance of the Guru. Then ‘Asakt? (attraction) towards
Krsna will grow up in his mind, which will gradually elevate
the devotee to the next two higher stages of spiritualism. At
the second stage of Sadhak, the devotee gets the sight of
Krspa, The sight of the all pervading beauty of God captures
the mind of Sadhak. The Sadhak then aproaches near to God
by following the deep devotional love (Raganuga Bhakti), At
the same time the author lays much emphasis on the practical
side of yoga in order to spiritualising the body. The author
asserts that without the knowledge of the secrets of human body
the Sahajiya Sadhak cannot enter into the sphere of mystic
culture of devotional love. It is regarded by the author that
the culture of human body is an indispensable accessory for the
realisation of the Sahaja-nature as supreme love. This is why
the author has introduced the topics of various nerves (Nadi),
lotuses (Padma) and ponds (Sarovar) within the human body.
Here we get the mention of male and female elements in every
body and of Paramdtma living in the Aksaya-sarovar (eternal
pond) over the head. Besides there are descriptions of Sahaja-
pur, Sadanandagram, Candrakantipuragram, of eight Nayikas
(damsels) and many other similar subjects. So we find that the
Amrita-ratnavall is the first Sahajiya Bengali book dealing
elaborately with the subject of the gradual development of
emotional and sentimental devotional-love under the guidance
of the Guru, and with the psychophysiological system of the
human body on Tantrik model, Thus the work deals with
various matters of spiritual significance which are the important
features of the post-Caitanya Sahajiya doctrine,
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Thus we findthat Mukundadev Gosvami, one of the close
disciples of Krspadas Gosvami, was the most erudite Sahajiya
scholar who wrote six valuable works on Sahajiya culture in
Sanskrit. But those works are found to be lost except the three
books namely, Amritaratnavali, = Amritarasavali  and
Bhringaratnavall that are available in Bengali verse translated
from the original Sanskrit works by the two disciples of
Mukundadev.

Mohamohapadhyay Gopinath Kaviraj in his book “Srikrspa-
prasaiiga” has stated that Mukupdadev had many disciples.
Of them four are worth-mentioning. The names of these four
disciples are (1) Nrisinhdnanda, (2) Radharaman, (3) Gokul
Baul and (4) Mathuranath. These four disciples established
four branches of the Sahajiya religion in the line of
Mukundadev,

From the above review we may derive that Mukundadev
was practically the vanguard of the modern Sahajiya doctrine
of Bengal. Mukundadev was the disciple of Krspadas Kavirdj
who died sometime during the closing years of the sixteenth
century A. D, We can, therefore, conclude that the modern
Sahajiya doctrine first issued forth as an independent cult
from the fold of the post-Caitanya orthodox Vaispava faith in
Bengal towards the beginning of the seventeenth century A D,

Rasikdas Gosvami : Rasikdas Gosvami wrote two Sahajiya
books named “Rativilas paddhati” and ‘‘Rasatattvasar”. These
two books were written in Bengali and published from the
Battala Press of Calcutta. The author has mentioned in his
book, Rasatattvasdr that he was a disciple of Mathura Das.
In the colophon of the same book we also find that Rasikadas
was a disciple of Mathura Das who was, in turn, a disciple of
Mukundadev who, we know, was a favourite disciple of
Krspadas Kaviraj, the author of the Caitanya-Caritamrita.

We have found a Sahajiya work named “Siddha-Tika”
‘written by one who calls himself Raghunath. This author
should not be mistaken for the celebrated Vaisnava Gosvami
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of Vrindavan who bears the same name, because the writer
himself has paid a great tribute in this book to Raghunath
Gosvami who was the Guru of Krsnadas Kaviraj. The author
has also referred to Mukundadev and Srinivas with due
reverence, Srinivas was a contemporary of Mukundadev, It
may be that this Raghunath was a pupil of the line of
Mukundadeyv,

Akifichan Das : Akifichan Das is regarded as one of the
best reputed Sahajiya author who wrote “Vivarta-Vilas” that
represents one of the most valuable works on Sahajiya culture.
It is a unique work in five ‘Vilas’ (chapters) devoted to an
elaborate exposition of mysticism or secret wisdom of the
Sahajiya cult. This is why Vivarta-Vilas is held in high esteem
by the modern Sahajiyas next to Caitanya-Caritamrita, Vivarta-
Vilas has been published by the Battala Press of Calcutta.
In many places of his book Akifichan Das has paid great
respect and devotion to Rasik and Vihari. Thus, we find that
Rasik and Vihari were two Gurus of Akifichan, Akifichan has
also mentioned in Vivarta-Vilas, two kinds of Guru: One is
Diksa (initiation) Guru and the other is Siksa (training) Guru.
He has also elaborately discussed the necessity of having two
Gurus for the spiritual advancement of a Sahajiya Sadhak. This
is for the first time we are introduced with two kinds of Gurus,
each having a distinct function to play in the spiritual life of a
Sahajiya devotee. This is one of the characteristics of the
modern Sahajiya religion, From this we may suggest that
of the two Gurus of Akifichan, one was his Diksa Guru and
the other his Sikga Guru,

The account that Akifichan Das has given us about the
composition of the Vivarta-Vilas, shows that one Raghunath
was the Guru of his Guru from whom he received inspiration,
We are aqcuainted with the fact furnished by Akifichan Das
that this Raghunath would live in a village adjacent to the
village Ambika Vakhndpada in the district of Burdwan, He
was fortunate enough to come in contact with Raghunath and

6
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to learn the secrets of the Sahajiya doctrine from him.
Akifichan lived with Raghunath in his village and served him
faithfully in his old age, Six months after his death Akifichan
came back to his own village, and on the third night
Raghunath appeared to him in a dream and instructed him
to write the Vivarta-Vilas, He narrated the incident to
his Guru who also gave him permission to write the book.

Akifichan Das has mentioned Raghundth as Guru of his
Guru. From the Rasatattvasar noted before, we come to know
that Mukundadev was the Guru of Mathura Das who had
Rasik Das as his disciple. And this Rasik Das was.the Guru
of Akifichan Das. This creates the impression that Rasik
Das, the writer of Rasatattvasdr, had two Gurus namely
Raghunath as his Diksa Guru and Mathura Das as his Sik;i
Guru, However, we learn that Akifichan was a disciple of the
line of Mukundadev. Thus, we find that the modern school
of Sahajiya Cult of the post-Caitanya period owes its origin
to Mukupdadev, the most favourite youngest disciple of
Krgnadas Kaviraj. This branch of Sahajiya school was
further developed with the compositions of various works on
Sahajiya doctrine by the disciples and followers of Mukundadev,
The name and fame of tiis school of Sahajiya cult spread
far and wide having a strong hold over the mind of the
general people of Bengal during the period of three hundred
years spreading from the seventeenth century A. D, to the
nineteenth century A. D.

Aspects of Sahajiyd Doctrine :

Three stages of a Sahajiya devotee: In the mystic culture of
devotional love the Sahajiyas have classified three stages of a
religious life, namely (1) Pravartak, (2) Sadhak and (3) Siddha.
These threes stages in the field of religious culture, are inter-
linked, each succeeding to the next higher stage, Pravartak is
the first stage, Sadhak, the middle stage and Siddha, the final
stage of perfection. Connected with these three stages, is the
conception of the five kinds of Eérayas, such as, Nama, Mantra,
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Bhava, Prema and Rasa. The devotee in the first stage of
Pravarta should adopt Nama and Mantra. When the Pravarta
stage of the devotee attains perfection with the recitation of
Na@ma and Mantra, he is elevated to the middle stage of Sadhak
and adopts Bhava and follows the path of Raganuga Bhaktii.e,
emotional love for Krsnpa. While the culture of devotional love
attains perfection, Sadhak is elevated to the final stage of Siddha
and adopts Prema and follows the path of Ragatmika Bhakti
which culminates into the direct enjoyment of Rasa, the nector
of love for Krspa.

We find a description about the particulars of different
stages and Agdrayas in the Amritaratnavali : “At first a devotee
should be initiated before a Diksa Guru. He, then, should
keep to the company of the pious devotees, which will lead him
to the Bhavagraya stage. The Agrayas of Mantra, Bhava, Prema
and Rasa are attributed to the three stages of Pravarta, Sadhak
and Siddha. After initiation the devotee should recite the
Mantra that he receives from his Diksa Guru. This is a feature
of the Vaidhi Bhakti. It is called Mantrasraya to be adopted in
the Pravarta stage. In the Sadhaka stage the devotee should
adopt Bhdava and be guided by the Siksa Guru in culturing
the spiritual emotional love. This will lead him to the final
stage of perfection.”

In another Sahajiya work, “Radharasakarika,” we find
mention of the objects of realisation from the three Agrayas
of Mantra, Bhava and Rasa: “From the Mantrasraya
(otherwise called Nama$raya) stage one goes to Vaikuptha,
the abode of Krspa. From the Bhavasraya and Premasraya
stages one realises within oneself the emotional and sentimental
love for Krsna respectively. In these two Agdrayas the intrinsic
nature of the devotee is transformed to the blissful nature of
Radha, who is regarded as the highest spiritual embodiment of
love and Mohabhava. From the RasaSraya stage one realises
the Madhuryya-sudha (nector) of Krspa.”

The idea that is preached by the Sahajiyas, is that the
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devotee of the Pravarta stage should begin spiritual culture
strictly following the prescribed scriptural injunctions until
he rises higher and higher to the final stage of Siddhi which
is characterised by the enjoyment of perpetual bliss.

Now the question may arise, what is the source of the
Sahajiyds to establish these three different grades among the
worshippers beginning with the strict observance of rules in
the lowest rank to the stage of Mohabhava in the highest rank ?
This classification of Prabartak, Sadhak and Siddha seems to
be in line with the classification made by Indrabhiti, the
king of Uddiyan. Indrabhiiti recognised three classes of
disciples who had different degrees of mental development,
and prescribed for them according to their mental capacities
different regulations for their spiritual uplift.?

The Sahajiyas prescribed the strictest rules for the Pravartaks
who were less advanced in the initial stage. When the Pravar-
taks would have sufficiently advanced in the matter of spiritual
progress, they would be allowed to follow such advanced prac-
tices as are prescribed in the higher forms of the Buddhist
Yoga-tantras.

Four systems of classification are found in Buddhist
Tantrik literature. These four systems are : (1) Kriyatantra,
(2) Caryatantra, (3) Yogatantra and (4) Anuttarayogatantra,
Beginners who wanted to be initiated into the mysteries of
Vajrayan, were admitted to the lowest rank, namely Kriya-
tantra, and then Caryatantra where strict rules of discipline
were imposed on them until they were considered fit to be
raised to a higher class. Yogatantra appears to have been
reserved for those who were considered fit to come in contact
with the Saktis and to observe secret practices as are prescribed
by the Sahajiyas to a devotee of the Sadhak stage for the
culture of emotional love in accompaniment of a Parakiya
maiden. The Anuttarayogins belonged to the highest class and

1. See, Two Vajrayan Works, G. O. S. No, 44, pp. 95 ff,
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were immune from all laws and restrictions. Anuttarayogins
were called the Siddhas, The traditional number of Siddhas is
recognised as eighty-four, and most of them, as I have already
mentioned, belonged to the Pala period in the history of
Bengal.

The Sahajiyas accepted the forms of classification with
little modification from the Tantrik Vajrayan system ; but
keeping in conformity with the Rag-sadhana of the Gaudiya
Vaisnavas they developed a new system of Sadhana (worship) of
their own in three different grades, which bore a little connec-
tion with the Tantrik Vajrayan system.

Bathing in three streams : Corresponding to the gradation
of the three different stages, the Sahajiyas have also
mentioned the bathing in three streams at the each succeeding
stage of Pravartak, Sadhak and Siddha and according to
the degrees of spiritual development, We find mention in
Caitanya-Caritamrita and Vivarta-Vilas that at the maturity
of the Pravartak stage, the devotee is bathed in the stream
of grace of God, which is called “Karupadharai Snan” and
is elevated to the stage of Sadhak. At the maturity of the
culture of emotional love (Bhava-bhakti) in the stage of
Sadhak, the devotee is bathed in the stream of spiritualism
and becomes free from re-birth, which is called “Tarupya-
mritadharai Snan” and is elevated to the stage of Siddha.
Again at the maturity of the culture of sentimental love
(Prema-bhakti) in the stage of Siddha, the devotee is
bathed in the last stream of celestial bgauty which is called
“Lavanyamritadharai Sndn” and is elevated to the state of
Antarafiga Hladini Sakti of Krspa. The beauty the devotee
attains at this stage, is but the reflection of the all pervading
beauty of Krsna. It has been illustrated by the poet
Rabindranath Tagore in his drama “Raja”, where Sudarsana,
the queen of the ‘dark chamber’ has been portrayed as
Jivaitma and the invisible King as Paramdtma. When the
queen Jivatma remains within the fold of Maya, she fails
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to recognise the .King, Paramatma, Paramatma is always
calling the Jivitma and is trying to attract her towards
him. But Jivatma ignoring the biddings of Paramatma, is
attracted towards the wordly pleasures. At last when Jivatma
realises her mistake, she turns her face towards her beloved
husband Paramatma and with all devotion and love
approaches towards her husband serving him with all humility.
Being moved with the intense devotional love of the
devotee, the King Paramatma embraces her with all raptures
and transforms her to his Hladini Sakti At this final
stage of re-union the sight of all pervading beauty of God
overwhelms the devotee, Sudargana and she cries out,
“Oh Lord, you are not only beautiful but also unparallel
in beauty”. At this the King says, “You are my counterpart,
so my beauty resembles to yours”. On hearing this queen
Sudar§ana says, “If it be so, it is due to your infinite
love for me. Your love illumines me, this is why you see
your beauty reflected in me. It is of yours not of mine.”
(Raja, p. 131).

Three forms of Bhakti (devotion): Keeping in harmony
with the three different grades of devotees, viz, Pravartak,
Sadhak and Siddha, the Sahajiyas have developed the three
succeeding forms of Bhakti, ie., (1) Sadhan-bhakti, (2) Bhava-
bhakti and (3) Prema-bhakti. Sadhan-bhakti corresponds
to Vaidhi Bhakti, Bhava bhakti to Raganugad Bhakti and
Prema-bhakti to Ragatmika Bhakti,

(1) Sadhan-bhakti or Vaidhi Bhakti—

The stages, beginning from the awakening of the ‘Ruchi’
(liking) due to the association of ascetics (sadhu), to the
instruction of the spiritual guide, are the preliminaries of
‘upasana’ or worship, Therefore, Sadhan-bhakti is the
cultivation of ‘ruchi’ or inward feelings of devotion accom-
panied with the observance of the norms of Vaidhi Bhakti.
This is followed by different stages of upasanda graded
according to the increased capacity of the devotee. Karma-
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migra Bhakti or Vaidhi Bhakti as the preliminary stage,
is taken up first for the rise of devotional feelings. Karma-
migra Bhakti gives rise to the concentration of mind and
ultimately results in awakening the spiritual consciousness
of the devotee. Then the devotee follows the Jfidna-migra
Bhakti, When the Jfidna-midra Bhakti ripens to the fullest
extent, then the Sahajiya Bhakta gives up Jiidna completely
and resorts to Bhakti exclusively. It is the opinion of the
Sahajiyas that Jiana-migra Bhakti gives rise to the spontaneous
growth of Bhava Bhakti or Raganuga Bhakti and Bhdva Bhakti
prepares the ground for the spontaneous rise of Prema-bhakti
or Ragdtmikd Bhakti. Karma-migra and Jfiana-misra Bhakti
are regarded as the stepping stones to Suddha (pure) Bhakti.
Svariipa-siddha Bhava Bhakti and Prema Bhakti are accom-
plished by the spontaneous flow of emotional and sentimental
feelings of sublimated love for Kr$na,

Some of the elements (Angas) of the Vaidhi Bhakti are
enumerated here : (i) Sarapagati, i.e., resorting to Bhagavan
as the only refuge. It arises in the resignation of self,
The next stage is (ii) Guru-seva, i.e., devotion to the spiritual
guide. This stage is followed by (iii) Sravana, i.e., the act
of listening to the accounts of the form, sports and name
of Bhagavan, Closely allied to this is (iv) Kirtana, ie.,
chanting aloud the holy name of Bhagavan. This is said
to be the most powerful means of effecting a .devotional
attitude. A still higher stage is reached in (v) Smarana
which consists of fixing one’s thought on the name, form
or sports of Krspa. This brings mental concentration on
Krspa. The special concentration of mind with reference
to the name, form or sports of Krsma is effected through
the acts of Dharana, Dhyan and Dhruvanusmrti, Dhru-
vanusmiIti which is an uninterrupted flow of mind towards
Krspa, ultimately leads to Samadhi. In Samadhi Krspa
who is the exclusive object of thought in mind, appears
before the devotee in the form of Brahma—an all pervading
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spiritual consciousness. And then and then only the
Pravartak Bhakta is elevated to the higher plane of Sadhak
Bhakta.

At a preliminary stage of Sadhana the acts and cere-
monies, mentioned above, are indispensable for the individual
Pravartak-bhakta before he can pass on to the higher and
spontaneous Bhavabhakti or Raganuga-bhakti of the Sadhak.
By Bhava-bhakti or Raganugd-bhakti is meant the sublime
emotional feelings of devotion which follows the lines of
Ragatmika-bhakti, Raga is defined as the natural attachment
of a devotee towards Krspna who is the exclusive objeet
of desire or attachment, At this elevated stage of Sadhak,
the five senses of the devotee cannot but come into direct
contact with Paramatmd-—a partial manifestation of Krspa.
The sense of sight is naturally drawn towards its beauty,
that of smell towards its fragrance etc. In the same way
the devotee when elevated to the highest stage of Siddha,
cannot but be attracted towards Bhagavan Krspa. At this
stage the spontaneous flow of devotion is called Ragatmika
Bhakti which expresses itself as a deep and natural feeling
of attachment and which springs spontaneously from the
spiritually elevated Prakriti or Sva-bh@va of the devotee,
This elevated spiritual and celestial Sva-bhava (Nature) of
the Siddha Bhakta is but the essence of the Ahladini
Sakti of Krsna.

Thus it follows that observance of Vaidhi Bhakti at the
preliminary stage of Sadhana is necessary for those whose
mind in the early stage of devotion is inwardly distracted and
cannot attain the natural stage of composure which is
essential for the growth of Bhava-bhakti or Raganuga-bhakti.
Hence the chief object of Vaidhi Bhakti (S3dhan Bhakti) is
to bring about this gradual concentration of mind and prepare
it for the higher stage of Bhava-bhakti (Raganuga-bhakti),
It follows, therefore, that the Sadhan Bhakti (Vaidhi Bhakti) is
not to be ignored in order to bring about the spontaneous
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flow of Bhdva Bhakti. But when the firm concentration of
mind is achieved with observance of Vaidhi Bhakti, the
Pravarta-sadhak becomes Self-conscious. With the reveal of
Self, is also revealed to the Sadhak the Spiritual Nature of
the Self ie., Spiritual Sva-bhdva of the Sadhak. With the
reveal of Atmad as well as the inherent spiritual nature of the
Sadhak, there is no further necessity for compliance with
Vaidhi Bhakti. Because, at this spiritually elevated stage the
spirit of Bhava Bhakti springs spontaneously from the inherent
spiritual nature (Sva-bhava) of the Sadhak. But this view of the
Vaispava Sahajiyas is quite contradictory to that of the Gaudiya
Vaisgavas who firmly believe that Bhava Bhakti (Ragdnuga
Bhakti) is a natural inclination of a devotee towrds Krspa
and is independent of Vaidhi Bhakti. It does not come
out from the observance of Vaidhi Bhakti which is merely.
confined to the scriptural injunctions, They hold this view
that acting according to scriptural injunctions brings merit
in religious life but does not lead to the spontaneous flow
of love for Krsna,

(i) Bhava Bhakti or Raganuga Bhakti—

The terms ‘Bhava Bhakti’ and ‘Prema Bhakti’ are difficult to
translate, but they have been rendered into english by the terms
‘emotional’ and ‘sentimental’ devotion respectively. Bhakti
resulting from spontaneous inward emotion is called Bhava
Bhakti. And Bhdva or inward emotion follows the natural
inclination of heart. The inward emotional capacity of devo-
tion increases with the increased cultivation of inward feelings
of devotion. So Bhava Bhakti consists of an emotional
sublimation of intimate human sentiments towards Krsnpa.

Bhava Bhakti or inward emotional devotion which is
the matured form of Sadhan Bhakti (Sadhan-paripakena),
also develops through the grace of Krspa (Krspa-Kripaya).
It is, according to the Vaispava Sahajiyas, called the bathing
in the stream of grace (Karupa dharaya Snan). This
Bhava Bhakti based on inward emotion (Bhava), has not
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yet reached the *stage of sentimental love (Prema) or has
not yet ripened into Prema Bhakti, It is defined as con-
sisting of a particular pure feeling (Suddha-sattva-videsa)
which partakes of the nature of the first dawn of Divine
Love (Prema-sliryaméusamyabhak).

(iii) Prema Bhakti or Ragatmika Bhakti—

Bhakti ripened into sentiment of Divine Love is called
P_r_ema Bhakti. Prema Bhakti (Ragatmika Bhakti) is the source
(Adarga) of Bhava Bhakti (Raganuga Bhakti). One of the forms
of Ragatmika Bhakti is ‘Kama-ripa’ consisting of a desire for
erotic enjoyment of Krspa culminating in Prema-rasa—
celestial sentiment of love. Therefore, the highest type of
‘Uttama Bhakti’ is Prema Bhakti which is a direct ripening
of the Bhava Bhakti itself (Bhava-Bhakti-paripaka eva). It
occurs when the Bhava or in-ward emotion is developed
into a sublime supreme sentiment of love (Prema). It also
originates from the grace of Krspa. It is said to be bathing in
the stream of everlasting youth (Tarunyamrita dhardya snan),

Divine grace—1It is believed by the Sahajiya school that
the man is essentially divine and can, by divine grace
as well as by his own exertions mental and moral, enter
into communion with the Divine Being. What is indispen-
sable, is divine grace. Self-surrender (Prapatti) is a much
quicker process for the attainment of divine grace. Devotional
acts like chanting of Bij-mantra, recitation of blessed name
with deep faith, devotional services to Guru and Saints and
performance of ritualism tend to the discipline and purification
of mind and body. One of the fundamental creeds of Gaudiya
Vaigpavism is the deep faith in the power of the blessed name.
Gaudiya Vaispava school maintains the essential identity of the
name and the possessor of the name (nama-ndminor abhedah).
In other words the school believes that the blessed name itself
is the essence of Bhagavan Krspa (Bhagavat-svariipam eva
nama), so much so that one who utters the blessed name with
devotion, attains krspa Himself, Therefore, the blessed name of
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Krsna possesses a spiritual significance and efficacy, It is also’
true that mere mechanical performance of outward rituals is
never taken to possess the efficacy ; exclusive stress is laid on
inward earnestness and devotion. This is why it has lead the
Sahajiya school to think that Vaidhi Bhakti is a necessary
preliminary step to the attainment of a higher devotional
attitude after which the elevated Sadhak devotee discards all
outward rituals and ceremonies. Because the higher Bhava-
bhakti and the highest Prema-bhakti arise spontaneously
through man’s self-surrender and God’s grace. The Pravarta
Bhakta (devotee) is first blessed with divine grace and
simultaneously rises to the higher state of Sadhak Bhakta
(devotee). So it is believed by the Sahajiya school that the
ultimate source of higher devotional attitude of Bhava-bhakti
is divine grace (Karuna). Bhava-bhakti (emotional feeling) is
inborn and natural, but it can operate only through
divine grace. The Sahajiyd school does not believe that any
kind of Raganuga-bhakti can be based on emotionalism
alone and can grow independent of Vaidhi-bhakti as held
by the Gaudiya Vaispava school.

The higher mode of spiritual emotion undoubtedly
implies purity and intensity of inborn nature (Sva-bhava),
but the Prema-bhakti resolves itself into a form of religious
divine sentimentality, a continuous frenzy of divine madness
(divyonmad), an all-engrossing mystic state of yearning, rapture
and vision as were visible in the last twelve years of Sri
Caitanya’s life. The Sahajiyas follow the ideal of Ragatmika-
bhakti as shown by Caitanyadev in his behaviour of the
last few years of his life. The Sahajiya school holds the
view that the devout attitude of the Prema-siddha Bhakti
becomes identical with that of Gopl and consequently of
Radha. We find support of this view of the Sahajiyas in the
Padmapurana where it has been stated that even men can follow
this Ragatmikd way of love of the Gopis, for in the Mathura-
mahatmya of the Padma-purana, it is said that the Munis (ascetics)-
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of Dandaka forest out of their eagerness to enjoy the erotic
'sports of Krspa, became incarnated as Gopis of Vripdavan. But
the Gaudiya Vaisnava school encourages the Ragdnuga-bhakti
only and advises the Raganuga Bhakta to contemplate inwardly
the erotic sports of Radha and Krgna, It emphasises on the
inward realisation of divine sports in all their irotic implications
as the ultimate end of the Raganuga Bhakta who can never
expect to be elevated to Ragatmika stage.

Three kinds of Vrinddvan—The Vaignava Sahajiyas have
conceived the three kinds of Vrindavan viz, (i) Mona
{(mental) Vrindavan, (ii) Cigmoya (spiritual) Vrindavan and
(iii) Divya (divine) Vrindavan in congruence with the
Sadhan-bhakti; Bhava-bhakti and Prema-bhakti. By Mona-
Vrindavan the Sahajiyas refer to the Vripdavan of mental
plane of the Pravartak, where the love-sports of Krspa
comes under the perview of internal perception, by Cinmoya
Vrindavan—the Vrindavan of spiritual plane of the Sadhak,
where the love-sports of Krsma comes under the perview
of spiritual perception, and by Divya Vrindavan—the
Vrindavan of eternity as styled by the Sahajiyas ‘Nityer desa’
or Nitya-Vrigdavan. This Nitya-Vrindavan is the celestial
plane of the Siddha. This Nitya-Vrindavan is also called by
the Sahajiyds the “gupta-chandrapura” where resides Sahaja-
manus, Krspa. The Sahaja-siddhabhakta (devotee) converting
to the nature of Radha, is directly united here with Kysga who
is the embodiment of Supreme Delight. It has been said in a
poem ascribed to Candidas, “Great is the difference between
this world and that ; but there is a way of transition from the
one to the other, donot speak of it to any one else”.

“Se deSe eh dese anek antar
Janaye sakal loke
Se dege eh dese misamidi ache

eh katha koya na kake”
Three aspects of Krsma—Five Vaisgjava communities
grew up in India. They are known by ‘Sree’ Sampradaya
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(community) founded by Ramanujacarya; ‘Madhva’ Sam-
pradaya, by Madhvacarya; Nimbarkacarya Sampradaya,.
Vallabhacarya Sampradaya and Goudiya Vaispava Sam-
pradaya founded by the followers of Sri Caitanya. The
first four schools of Vaispavism propounded their doctrines
by writing elaborate commentaries on the ‘Vedanta-Siitra’
and interpreting it in their own way ; but the school of
‘Gaudiya Vaispavism regards the ‘Srimad-bhégavata Purana,.
as Vyasadev’s own commentary on his ‘Vedanta-slitra, and
therefore confines itself to an interpretation of this Purana
in its own light, instead of composing a seperate commentary
on the ‘Vedanta-Siitra’, The school of Gaudiya Vaigpavism,
therefore, proceeds almost entirely on an explication of
the ‘Bhagavat Purana’.

The highest Tattva which forms the central theme of the
Bhagavata Purapa, is described in the following terms :

“Vadanti tat tattvavidas tattvam yaj Jianam advayam |

Brahmeti Paramatmeti Bhagavan iti $abdyate ||”

—The meaning of the verse is, “the Tattva which the:
knowers of ultimate Reality call ‘advaya Jiiana’, is expressed
by the designations of Brahma, Paramatma and Bhagavan.”

This verse is said to sum up the concept of Absolute
Reality as propounded by the Bhagavat Purapa. In the
first line of the verse the Ultimate Reality or Tattva is.
spoken of as Advaya-jiiana-tattva, while the second line
designates the three aspects of the same Reality as Brahma,
Paramatma and Bhagavan. The term Jiiana is explained as
consisting of pure consciousness which is self-luminous (Sva-
praka$a). The soul of Jiva (Jivatma) is no doubt pure
conscious (cidriipa), but is subordinate to Paramatma who
is the ultimate self-luminous conscious principle. The
Ultimate Reality as the Advaya Tattva is the unity of the
highest knowledge or consciousness (Jfiana) and the highest
bliss (Parama Ananda), as well as of eternal reality (Sat).
This Advaya Tattva (Ultimate Reality)is finally identified



94 Sahajiya Cult

with Bhagavdn who is no other than Kr$pa Himself as the
most perfect and supreme manifestation of the Absolute; and
.as such it forms the essential theme of the Bhagavata Puraga.

The Bhagavata Purdnpa also describes Brahma as the
bodily lustre (tanubha) of Bhagavan, and Paramatma as
the supreme power (Aisvarjya) of Bhagavan. Jiva as a
conscious element is a part (am$a) of Paramatma. Brahma
is the object of realisation of the Jidna-yogins. Paramatma
is the object of realisation of the Tantra-yogins. And
Bhagavan reveals Himself ultimately to the Bhakti-yogins.

Thus we and that according to the Bhagavata Purana,
Bhagavan Krsna is the highest and most perfect manifesta-
tion of Advaya-Jiiana-tattva. At the sametime it designates
that though Bhagavan is Absolute and indivisible, yet He
has threefold aspects. The same Ultimate Reality, therefore,
is viewed respectively as Brahma, Paramatma and Bhagvan,
According to the Sahajiyd school these three concepts of the
Absolute are but the gradations of one and the same
Reality. The devotee realises these three aspects of the Absolute
through the three graded sadhanas. These three graded
Sadhands, as already mentioned, are (i) Sadhan-bhakti,
(ii) Bhava-bhakti and (iii) Prema-bhaki,

The concept of Paramdtma and Jivatma—

Paramatma is a partial manifestation of Bhagavan. Para-
matma is endowed with the power of controling the
Maya-sakti (Bahiranga Vaibhava) of Bhagavan as well as is
the inward regulator of the individual Jiva as an Antaryami.
Jivatmd@ is a minute (anu) manifestation of Paramadtma.
Jivatma possesses essentially the same characteristic of eternity
as well as the same attributes of Cit and Ananda of
Bhagavan, but is liable to the influence of the Maya-
dakti who makes Jiva forget his true self and inherent
nature (svabhava). So the relation among Bhagavan,
Paramatma and Jivatma is really one of gradation in the
heirchy of manifestation of one and the same Reality,
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The essential character of the Jiva—

Let us consider here the essential character of the Jiva
in brief, Jiva is neither the body, nor the sense, nor the
mind, nor life, nor intellect. It is self-luminous to itself con-
sisting of Cit and Ananda (cidanandatmakah), and it is always
pure {nitya nirmalah). Though atomic in size (aguh), yet it has
the attribute of pervading (vyapti-§ilah). As the Jiva is atomic
(anu), so the Jiva is called atom of consciousaess (cit-kana or
anu-cit). And yet by virtue of its being a conscious principle,
it is capable of pervading the whole world by consciousness.
We find echo of this truth in the words of Sir Oliver Lodge.
He says, “How large a subliminal self may be, one does not
know” (Making of Man, ch. IX). One of the chief attributes
of the Jivd, however, is that it is an entity which possesses
consciousness (cetana) or in other words the Jiva is self-
luminous, it reveals itself by its own consciousness. This self-
luminosity, however, depends on the Paramatma and from
whose self-luminosity comes its illuminating power.

The Jiva is indeed a self-conscious entity whose mortal
existence is brought about in the organic body by the Maya-
Sakti, but it is distinct from the body, and unlike the body it is
not subject to change or decay. Itis only through the Maya-
Sakti that the Jiva in delusion identifies itself with the body.

This self-luminosity of Jiva is represented by the word
‘Aham’ (I). This Aham is not the false ego (prakrita
ahamkara), but the real ego (aprakrita ahamkara). This self-
consciousness is pure and indivisible and is therefore to be
distinguished from the impure consiousness derived from the
organic senses.

From the analysis of the above characteristics of the Jiva, it
can be infered that the Jiva is always pure and this purity
consists in its real ego which is not affected with the impure
effects of the Mﬁyﬁ-éakti. This state is the Suddha sattva of the
Jiva, which is said to be Mayatita beyond the sphere of Maya.
In relation to the body and the phenomenal world, however,
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its gross conciousness, which is the effect of the Maya-Sakti,
over powers it and obscures its pure consciousness and its real
nature even to itself. Poet Shelley has rightly observed :
“Life like a dome of many coloured glass
Stains the white radiance of eternity”—

Functions of Svarupa-Sakti and Maya-Sakti—

In order understand the concept of Brahma, Paramitma
and Bhagavan, it would be necessary to understaud the nature
of Svarlipa Sakti or Divine Energy, upon whose degree and
quality of display the distinction really rests, Three Divine
Energies or Saktis such as ‘Sandhin?, ‘Samvit’, and ‘Hladini’
reside eternally (Nitya) in Bhagavan, Paramatma and also in
Jivatma, Divine Energies have their full play in Bhagavan and
in lesser degree and quality in Paramatms. Jivaitma also
possesses these Divine Energies which are inherent in its
nature but lie dormant owing to the overwhelming power of
Maya-Sakti, These Saktis are, therefore, regarded as ‘Svard-
pabhiita, Svarﬁpa-éakti or Intrinsic Energy consists of ‘Suddha
Sattva’ (pure existence), which is ‘prakritatita’ (beyond the
sphere of the phenomenal world). Sattva signifies pure ex-
istence (Sat), pure consciousness (Cit) and pure bliss (Ananda).
Svariipa Sakti possesses the characteristic of ‘Svabhavikatva’.
By Svidbhavikatva it is meant that the Svarlipa Sakti is natural
and spontaneous to Bhagavdn, Paramatmd and Atma ; and
constitutes the very essence of them and is therefore inseparable
from them.

Through Maya Sakti Bhagavan Krspa limits Himself
into His partial manifestation as Paramatma who, in turn,
limits himself into minute (anu) manifestation as Atma. This
Maya Sakti causes the creation, sustenance and dissolution of
the phenomenal world, and consists of an aspect of ‘Bahiranga
Vaibhava’ of Krspa in the form of the material ‘Prakriti’
(Nature). Paramatma is the godhead immanent in Spirit {Jiva)
and Nature (Prakriti). The Jiva (individual self) is an aspect
of Maya-Sakti which Bhagavan Krsna displays in His role of
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Paramatms, Being subject to the Maya-sakti, the Jiva cannot,
until released from the bondage of Maya, be connected with
the svarlipa-gakti. Since Bhagavan Krspa is the ultimate
essential source of the Jiva, who can, in spite of his deviation,.
return to Bhagavan by shaking off the Maya-gakti and being
finally connected with His essential svaripa-§akti, The Jiva is
indeed a minute part of Bhagavan and is therefore liable to the
influence of the Maya-éakti. But on account of its ultimate
affinity with Bhagavan, the Jiva even in bondage has the
inherent capacity of releasing itself ; and when emancipated, it
comes into direct contact with the svarlipa-sakti and goes
eternally beyond the influence of the Maya-sakti. According
to the view of the Sahajiya school this release comes through
the practice of devotional Yoga-Tantra.

The function of the Maya-$akti is two fold consisting of
‘Avidya@’ and ‘Vidya’. Avidya acts as a covering (avarapatmika)
which causes the concealment of the true nature of the Jiva.
The Vidyavritti acts as a revealer of the eternal self-conscious-
ness of Jiva who is originally composed of ‘viSuddha-sattva’ of
Bhagavan. Visuddha-sattva is meant by the three attributes (sat,
cit and ananda) of Bhagavan. Therefore the vidya-vritti of the
Maya-sakti must be taken to imply that it is not a form of the
supreme consciousness itself, but only an opening to the reveala-
tion of that consciousness which is an aspect of the svarlipa-§akti,

Possessing the divine intrinsic attributes of eternity, con-
sciousness and bliss (sat, cit and @nanda) the Jiva is disposed
to the influence of God’s highest svarlipa-$akti. Jfianyoga and
Bhaktiyoga consequently bring the devotee under the influence
of the svaripa-gakti of Bhagavan. This intrinsic connection of
the Jiva with Bhagavan is indicated by the qualifying epithet
“Svatah sarvada paramdtmaikagega-svabhava”.  From the
divine source the Jiva receives not only its attribute of conscious-
ness but also its attribute of bliss (cidanandatmaka), Therefore
the ‘svabhava’ of the Jiva also consists of its inherent nature
possessed with consciousness and bliss.

7
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Relation between Bhagavan and Jiva—According to Gaudia
Vaisnavism Bhagavan is P@rpa Cit and Pirpa Ananda, but
Jivatma is Cit-kana. Even when the Jiva attains pure con-
sciousness (cidriipa), it is yet inferior to Bhagavan who remains
ever unaffected by his own extraneous Maya-$akti, In its
essence it is a minute part (anu-am$a) of Bhagavan, which makes
it different from Bhagavan both in svarlipa and samarthya.
Therefore, there is an inevitable difference between Bhagavan
and the Jiva and thereby absolute identity can never be
established,

But at the same breadth this school declares that Jiva is
identical in its intrinsic affinity with Bhagavan who is its ulti-
mate source. This school further declares that in spite of its
essential identity Jiva has a separate existence as an eternal
spiritual atom, ;

The belief in the essential difference as well as identity
between Jiva and Bhagavan forms the very foundation of the
Gaudiya Vaispavism, Although the Jiva consists of pure con-
sciousness (cidrilipa), it is yet over powered by the Maya $akti,
while Maya is an extraneous $akti of Bhagavan. Hence Jiva
and Bhagavan are perceived as different in essence (svaripa)
and capacity (samarthya), The Gaudiya Vaigpavism maintains
that the individual Jiva, as pure consciousness, forms only a
minute part of the highest being, Bhagavan. So the relation of
master (sevya) and servant (sevaka) between Bhagavan and Jiva
is real. Jiva is an eternal servant of Bhagavan : “Jiva Krgper
nitya das”. This eternal distinction continues even when the
bondage, which is due to Maya $akti, is removed and God’s
grace is obtained. As Bhakti or devotion to Krspa who is
God Himself, is the highest good, the Jiva in its duality conti-
nues as a separate worshipping entity even after emancipation.

The views of Advaita vadins—The Advaita vadins hold this
view that the difference between Jiva and Param Brahma is
not real but is due to upadhi (condition or limitation), by means
of which the really unconditioned Param Brahma appears to
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condition Himself or limitedly reflects Himself as Jiva, Upadhi,
according to the Advaita vadins, gives rise to a perception of
difference which does not really exist. Jiva becomes Param
Brahma as soon as he is released from the bondage of Maya.
Jiva is in essence Param Brahma. (Jivo-Brahmaiva naparah).
It has already been mentioned in the chapter or historical
back-ground that Sankaricﬁrya was accused by the then
Buddhists that he replaced ‘Sﬁnya’ by ‘Param Brahma’, Accor-
ding to the followers of Sankaricﬁrya an individual Jiva being
released from the bondage of Maya-gakti, is completely identified
‘with Param Brahma. This view of the Advaita vadins has
been retained by the Sahajiya Vaispavas who profess that the
emancipated self becomes, at first, a part of the Svardpa Sakti
of Bhagavan, Since bliss is an inherent attribute of the Jiva, it
finds a point of contact with the intrinsic Hladini sakti or
blissful energy of Bhagavan through the mode of Bhakti
(devotion), Of course, Bhakti awakes in Bhakta (devotee)
through divine grace (anugraha). Being free from the bondage
of the Maya-$akti by the natural capacity of the Sadhan-bhakti
and then with the intensity of Bhava-bhakti and Prema-bhakti
the Bhakta is restored to his original self and finally becomes
identified with Bhagavan without any distinction. After being
completely identified with Bhakta who becomes, at that highest
stage of devotion, none the less than His blissful energy (Hladini
.4akti), Bhagavan splits Himself into two parts : one becomes
the subject (visaya) of love and the other, the resort (asraya) of
love and then both the parts, who are but the two aspects of the
one and same reality otherwise known as Krsna and Radha,
are engaged in eternal love-sports in order to relish madhurya,
the highest essence of Bhagavan. This is, according to the
Sahajiyas, the real “Acintya Bhed@bhed” tattva (doctrine) or the
relation of non-identity in identity. This principle of dualism
in non-dualism is something that transcends intellectual com-
prehension (acintya).

Gist—From the above review we may draw this conclusion
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that Prem‘a-bhakti or sentimental love for Kfsna is the highest
type of Bhakti which brings imperishable happiness, It has also
been declared by the Budahist philosophers that the highest
good of man is the discontinuance of the miseries of existence
(dubkha-nivrtti) and the attainment of supreme happiness
(paramasukha-prapti). In all religions the Ultimate Reality is
established as the real (sat), eternal (ananta), absolute (Kevala)
and perfect bliss (parama-maha-sukh), Altough Jiva belongs to
the Supreme Soul, its knowledge of the Supreme Soul is defeated
by the external Maya-$akti and this results in a loss of self-
knowledge. Being absorbed in the phenomenal world created
by the Maya-sakti, Jiva is tied to the miseries of life. This does
not mean that Jiva is want of knowledge of its real self; it
exists from the beginning and can be revealed by divine grace
accompanied with s@dhana (religious efforts). In other words
Jiva’s knowledge of self may be temporarily non-existent, but
Jiva possesses through mental efforts and divine grace, the
inherent capacity of attaining self-knowledge. As soon as want
of knowledge (avidya) is removed, Jiva’s loss of self-knowledge
is automatically restored ; for the knowledge of self consists
entirely of thu knowledge of the Self-manifesting Divine Seif.
The removal of the bondage of Maya-§akti and escape from
misery (samsara) has, therefore, been described as the attainment
of the Jiva’s natural state (‘Sahaj-abasthd’ as styled by the
Sahajiya Vaispavas) and function by relinquishing its otherwise
imposed state and function.

Jiva as a part attains the whole which according to the
capacity and mode of worship, may be either Brahma,
Paramatma or Bhagavan, Of these three modes of attain-
ment, the first consists merely of the appearance of the spiritual
knowledge of all pervading Brahma on the destruction of that
function of the Maya $akti, which is known as avidya.
The attainment of Brahma must not be understood to imply
that the individual attains identity with Brahma as the Vedan-
tists think, but to the Sahajiyas who are mainly Tantrik
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devotees, it means that the individual merely possesses its own
intrinsic character similar to the divine reality and gets back its
inherent divine nature of Svaridpa-§akti, which for the time-
being was supressed by the Maya-sakti. The second which is
higher, consists of the attainment of Paramatma through the
process of Bhgva-yoga, But the third which is the highest,
consists of the attainment of Bhagavan in His fullest and truest
Self through the process of Prema-yoga. In this highest state of
devotion the Jiva in its true essence and nature, is transformed
into the highest energy of bliss or Hladini Sakti of God.

To come in contact with Brahma, Paramatma and
Bhagavan keeping at the same time one’s own individuality, is
much superior to the mere consciousness or Jiiana of Brahma,
Of all the attributes of Bhagavan Krsna, the highest is His
special attribute of belovedness which implies the state both of
loving and being loved. The degree of divine revelation
depends upon the degree of devotional love (Bhava-bhakti and
Prema-bhakti), It follows from what has been said above that
(a) the ceasation of life’s misery ( samsara ) is attainable by
Sadhan bhakti in conjunction with the mystic practices of Yoga,
which culminates into direct vision of Brahma ; (b) Sadhan-
bhakti culminates into Bhava-bhakti and Bhava-bhakti into
Prema-bhakti according to the stages of Prabarta, Sadhak and
Siddha ; (c) upon the quality and extent of devotional love
depends the character and degree of vision; (d) without
«devotional love there can be no revelation of the Supreme
Divine Self with His intrinsic attributes; (e) by intense
devotional love in the stage of Siddha, there occurs the final
revelation which consists of the attainment of the Ultimate
Divine Reality in its truest and fullest character of Bhagavan
Krspa in His eternal ( nitya ) place of Vrindavan ; (f) the
intense devotional love ( Prema-bhakti ) for Krspa is thus the
only ‘summum bonum’ of the Sahajiya devotee.

All beings are naturally inclined towards love. A man
seeks different objects of love in his life, but his search is never
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fully satisfied. Everyone desires to love that object which
brings the highést perpetual bliss and such an object is unavaila-~
ble in this phenomenal world. Bhagavan Kispa alone as
the source of such bliss, is the highest object of love, Emancipa-
tion (mukti) is insignificant to such divine love for Kirspa.
Because there is no consciousness of feeling of supreme bliss
and consequently no experience (anubhava) of supreme bliss in
emancipation (mukti). The pure Jiana-vaddins say that Jiva
becomes bliss itself when it attains the state of complete identity
with Absolute Being. To the opinion of the Gaudiya Vaispavas
and the Sahajiya Vaispavas, the existence of bliss is useless unlees
it can be relished, Not a single devotee desires that he will lose
his individuality in the ocean of bliss, but desires to relish the
nectar of supreme bliss, If there is no relishment of bliss in the
state of emancipation, then it would be a futile objective for
which no effort would be undertaken. Before the Prema-siddha
Bhakta (devotee) Bhagvan Krspa manifests Himself in His
full display of the intrinsic. Divine Self, and in this case the
essence of supreme bliss or Hladini-$akti springs from the
perfect divine self of the devotee and enables the devotee to
relish the nectar of supreme infinite bliss which is of a varied
and wonderful character.

In the Pravartak stage or in the preliminary stage of
sadhana, the devotee contemplates Bhagavan Kr1spa inwardly
and Bhagavan Krgpa reveals Himself inwardly to the con-
templative mind of the devotee. For the revelation of Bhagavan,
purity of mind and body is a necessary qualification. Because
such purity itself is the result of the self-manifesting energy of
the divine will, Purity of body and mind is nevertheless:
necessary for reflecting, as in a mirror, the divine energy. The:
removal of the gross consciousness induced by the Maya-$akti
abolishes the phenomenal self ; and the true self, standing out
in its essential purity and tranquility, becomes a sort of super-
sensuous medium for the appearance of the divine being, And
then Bhagavan Krgpa reveals Himself outwardly in the forms
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of Paramdtma and Bhagavan succeedingly in accordance with
the maturity of Bhava-bhakti and Prema-bhakti to the
eyes and other sense organs of the Sadhak and Siddha
devotee. Thus the mind and senses of the devotee become
means of divine manifestation. The outward vision is regarded
by the Sahajiyas as superior to the inward revelation ; for the
actual sight of Krs$pa as a person is a higher realisation than
the mere comprehension through mental meditation, Prema-
bhakti results in the real saksatkara of Bhagavan Krspa.
Bhava-bhakti and consequently Prema-bhakti being a special
funcrion of the divine Svarlipa-sakti or being an essence of
Hladini-Sakti, appears of itself spontaneously within the
devotee when he is graced with divine compassion.

The Gaudiya Vaisnava Rasa-§astra has classified devotional
sentiments into five kinds, namely, gs’mta, Dasya, Sakhya,
Vatsalya and Madhurya. The feelings of Santa, Dasya, Sakhya,
Vatsalya and Madhurya form five basic aspects of Bhagavat-
priti and each succeeding one of these indicates a higher stage
of realisation than the preceeding. Those devotees who are
without the feeling of attachment, conceive the highest deity as
Brahma and they are called Santa Bhakta, On the other
hand those devotees who possess the feeling of attachment,
conceive Krspa as Master (Prabhu) and themselves as His
servant (Dasa). They are called Dasa Bhakta, Those who
have the attitude of friendliness (sakha-bhava), conceive Krspa
as a friend and their feeling towards Krgna is called Sakhya.
Those who conceive Krspa as a son, feel parental affection
towards Krsna and their feeling is called vatsalya. The climax
of intimate feeling of attachment is reached in those devotees
who are drawn towards Krspa with irresistible love for Him,
Their feeling is called Kanta-rati or Madhurya-rati. This feeling
of Madhurya-rati can reach to the highest state of Mahabhava.
Madhurya means loveliness of beauty and youth of Krspa,
which is the source of love in its sweet and melting quality.
Madhurya of Krspa can be relished only by entering into
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emotional intimacy with Krspa. Those who desire and cultivate
this sweetness of ’personal emotional relationship with Krspa,
are the best types of His premi-bhaktas.

The Sahajiya Vaispavas have resorted exclusively to the
cultivation of Madhurya-rati eleminating the other four kinds
of Raga-bhakti. In this regard they have- followed the
Ragatmika-bhakti of Sri Caitanya manifested in the last phase
of his life at Nilachal. In the last twelve years of his life at
Sreekhetra Caitanyadev would remain engrossed in deep love
with Krgna. In the Vaispava Rasa-$astra, Bhagavat-Priti is
designated by the term Prema-bhakti and as such it is regarded
as an expression of the intrinsic divine energy of the highest
Hladini or blissful svarfipa-sakti of Bhagavan Krsna, The
incidental characteristics of Bhagavatprema or Prema-bhakti
consist of such outward expressions of the sentiment as melting
of the mind, thrill of pleasure and shedding of tears of joy etc ;
and they signify that the relish of this kind of divine sentiment
is Madhurya, the outcome of Bhagavat-prema, This is why
Prema-bhakti is described as natural or svabhaviki, Even
Sadhan-bhakti and Bhava-bhakti possess these characteristics
because of their direct relation to Prema-bhakti. Bhakti, in
whatever form it appears, is to be considered as an expression of
the divine attribute of blissful love. And when Prema-bhakti
makes its full appearance, there is a complete attachment to
Bhagavan-Krgna, which is unchangeable in all conditions and
situations. Viewed from this standpoint, it follows that in the
blissful love of the devotee, Bhagavan Krspa also eternally
realises His own intrinsic potency of blissful love which forms
the very essence of His Divine Self. It is thus a form of self-
realisation not only of the devotee who regains his natural
divine blissful state of Radha, but also of Bhagavan Krsnpa
whose very Self consists primarily of divine blissful love. This
Divine Bliss which surpasses every other kind of bliss, being
revealed within the prema-siddha-bhakta, becomes Bhagavat-
prema, the experience of which makes both Krspa and the
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prema-siddha-bhakta completely engrossed in each other. Thus

-a direct channel of mystic contact is established between

Bhagavan Krspa and the prema-siddha-bhakta and the relation-
ship continues for ever, But this view of the Sahajiya Vaignavas
is contrary to that of the Gaudiya Vaispavas who hold firmly
that premi-bhakta Jiva can never possess the Ragatmika-bhakti
which ever remains confined to the direct Parikaras of Bhagavan
Krspa. The premi-bhakta Jiva possesses only the Raganugd-
bhakti and with the conceit of a particular relationship of
an emotional character with Krspa such as being a servant,
a friend, a parent or a beloved, desires to experience a parti-
cular sentiment of Dasa, Sakha, Vatsala or Kanta by means
of rendering help to the direct Parikaras in their services to
Krsna, Each of these Raganuga devotees seeks such favour
as suifs his capacity and inclination. This theory implies that
the practice of Bhagavat-prema is based upon the distinctive
consciousness of one or other of such indirect personal
relationship of an emotional character with Bhagavan Krsna.
No doubt this relationship is supersensuous in essence for its
transcendental character.

Salient features of Sahajiya Sadhana.

Self-realisation :-—Contrary to the theory of Gaudiya
‘Vaispavism, the Sahajiya Vaignavas believe in the importance
of self-realisation, It expresses itself in the form of recognition
of soul. Recognition of soul is destructive of ignorance lying

-at the root of worldly existence. When direct knowledge of

soul is achieved, all smaskaras of previous lives are destroyed,
But self-realisation or soul-consciousness or direct spiritual
experience is very rare. It does not and cannot appear until
the mind has been purified from the blinding effects of Maya.
Mind is purified through the propitiation of one’s own divine
self by means of meditation (updsang) and in chanting
bija-mantra given by Diksa-guru during initiation. The impor-
tance of divine grace descending on the soul and purifying it,
cannot be over-estimated. The dawn of divine wisdom which
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is the result of purification of mind and of divine grace acting
upon the soul, is the origin of the so-called $uddha-vidya.

According to the opinion of the Sahajiya Vaigpavas per-
formance of Karma-mi$ra-bhakti, chanting of bija-mantra along
with the observance of mystic yougic practices lead to the
manifestation of Brahma, an all pervading consciousness, At
the sight of Brahma, the Pravarta-bhakta becomes consicious of
his real self, i.e., he becomes conscious of his soul which is only
partial manifestation of all pervading Brahma. As soon as
the bija-mantra manifests itself, the Pravarta-bhakta is placed in
$uddha adhvan. Suddha-adhvan represents the higher world
of pure matter beyond the influence of Maya. And he is
elevated to the stage of Sadhak-bhakta. Here lies the signifi-
cance of divine grace.

As soon as the mind, by gradual training, becomes immune-
from impurities, it acquires the power of merging itself with soul.
Then the mind (citta) is fully illumined and its real nature is.
perfectly brought out. This illumination is called by the name
of Prajfid. In the process of mystic culture of Sahajiyd Sadhana,
the emergence of Real Self consists in the relative unity of Soul
(Purus) and Mind (Prakriti). So the emergence of such purified
and illumined mind is nothing but the original divine nature
(svabhav) of the Szdhak-bhakta. This illumined mind is but
the essence of Hladini-Sakti of Krspa, that remained dormant
so long under the influence of Maya-8akti. According to the:
Sahajiya doctrine Brama-dargan of Atma-dar$an (soul con-
sciousness) relates to the integral unity between the individual
self and individual nature or Prakriti. This self-illuminated
original nature is called Cit-8akti or Cit-Prakriti of the Sadhak-
bhakta. As soon as the Cit-Prakriti arises shaking off the
power of Mayd. Paramatma reveals himself to the Sadhak
devotee. Recognition of Paramitma relates to the integral
unity between the soul of SAdhak and the universal soul. At
the sight of Paramatma the manifested Cit-Prakriti of the
Sadhak feels an irresistable attraction for Paramatma and
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moves towards him with all her emotional love. The culture
of emotional love at this stage of Sadhak is designated by
the Sahajiyas as the sadhana of Bhava-bhakti. Cit-Prakriti
of the Sadhak is the manifestation of Hladini-Sakti in a
lesser degree. At the maturity of Bhava-Sadhana Bhagavdn
Krspa reveals Himself to the Sadhak devotee and aitracts his
Cit-Prakriti. At the sight of Krspa who is the embodiment of
all engrossing beauty, love and sweetness, Cit-Prakriti moves
with all her sentimental love towards Krspa. The culture of
sentimental love is designated as the sidhand of Prema-bhakti.
When Prema-bhakti attains maturity, Sadhak becomes Siddha
and is united inseparably with Krgna. At this full grown stage
of Prema-sadhana, Cit-Prakriti also develops into full grown
Hlidini—Sakti, the eternal consort of Krsna and relishes the
divine sentiment of love that varies at every moment of changes
in the endless waves of emotion that ultimately culminates into
Mohabhava. Thus there is an order of progression in spiritual
experience of the Sahajiya devotee. The successive stages of
spiritual perfection consequent on the dawn of wisdom are
represented by the tattvas to which the soul is attached. The
lowest stage is that of ‘Mantra’ which corresponds to Suddha-
Vidya. The next higher state is corresponding to Atmatativa,
self-consciousness. Above it, is the state of Param#tma. The
state of Paramatma is really transcendent, being that of pure
and absolute consciousness, But the true absolute is Bhagavan
Sree Krsna, where identity with all the tattvas as well as their
transcendence are present simultaneously, And in Krgna there
is the fullest display of all the divine daktis, but what is promi-
nent, is the highest expression of Hladini-Sakti or the energy
of bliss. As Krspa is the highest embodiment of divine Ananda
or Madhurya, so the aspect of His madhurya is reflected in the
highest Prema-siddha devotee whose Cit-Prakriti, by this time,
is identified with Hlidini-Sakti, the highest essence of Bhagavan
Krs$na,

We have already mentioned that in the religion of the
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Sahajiya Vaisnavas Sadhan-bhakti, Bhava-bhakti and Prema-
bhakti are the three succeeding phases of Bhakti, The Sadhan-
bhakti is to be learnt from one’s spiritual preceptor (Siksi—guru).
Bhava-bhakti and Prema-bhakti develop spontaneously within
the*Cit-Prakriti of the Sadhak devotee who then discards all the
formalities of Sadhan-bhakti. By the Sddhan-bhakti Brahma-
Jiiana or Atma-jfidna (self-consciousness) is attained ; but Param-
atma and Bhagavan are attainable only by Bhava-bhakti and
prema-bhakti respectively, The meritorious acts lead one in
the way of Sadhan-bhakti, and in this way one becomes fitted
for the higher Bhava-bhakti and subsequently the highest
Prema-bhakti. Thus we find that Bhakti is never considered
in consistent with Jidna by the Vaisnava Sahajiyas. Their
attempt is to reconcile Jiiana and Bhakti in their devotional
worship of Krspa. But the Gaudiya Vaignavas dispense with
Jiiana and take their stand exclusively upon devotional emotion,
Devotion (Bhakti) is no doubt superior to every other mode of
worship. But Karma-miSra-bhakti (sadhan-bhakti) according
to the Sahajiyas is indispensable at the initial stage of Sadhana.
‘Works or Karma consisting of observance of the ceremonial
duties, of obedience to scriptural directions and of dedication
of all fruits of Karma to Bhagavan are helpful for the realisation
of soul and are also productive of a proneness towards the
supreme God, Bhagavan, Bhagavan Krsna. In all these modes
-of worship there must be an element of Bhakti and the devotee
must be free from any desire of wordly objects, This mode
-of attitude produces in the mind of the devotee an inclination
towards Bhagavan.

Emancipation from the bondage of Maya is the realisation
-of the knowledge of self. The threefold aspects of the Supreme
Reality indicates the three stages of realisation. The attatin-
ment of Brahma represents only a lower manifestation of the
most perfect Bhagavan. The Jilanins who desire emancipation
irrespective of Bhakti, merge in Brahma and become extinct,
The Sahajiyas are the other class of Jiianins who desire emanci-
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pation but also possess Bhakti. This is why they stand ona
different footing from the Vedantists who seek release from
the Maya-$akti only to be identified with Brahma without
any distinction. Bhakti of the Sahajiya Vaispavas leads them to
enter into the intimate relation with Bhagavan. It is their
Jaanamigra-bhakti that prevails in the beginning, leads them
to the highest realisation of Bhagavan. So their Jfiana-migra-
bhakti culminates into Prema-bhakti at the highest stage of
Raga-sadhand (culture of sentimental love).

GaudiyaVaispavas advocate suddhd-bhakti (pure emotional
devotion) from the very beginning of Raga-sadhana— culture
of emotional love for Krspa. Their justification is that at the
maturity of Raganuga-bhakti (emotional devotion) Jidna will
come of itself, They are justified in this sense that by realising
Bhagavan one necessarily realises along with His supreme
bliss (Ananda), the other aspect of His supreme consciousness
(Jfiana). They regard Jfidna to be the offspring of $uddha-
bhakti (pure emotional devotion). So they are of opinion that
the way of suddha-bhakti is far superior to that of Jfidana-misra-
bhakti, and thereby dispense with the necessity of Jfiana. They
consider Jiidna as a hindrance to the way of culturing emotional
love for Krsna.

The theology of the Sahajiya Vaispavas does not reject the
way of JAiana. They profess that in order to realise Bhagavan
fully it is inevitable for a Bhakta-sadhak to pass through the
three stages of sadhana corresponding to the threefold aspects of
Bhagavan, They are of opinion that unless one acquires self-
consciousness, one cannot acquire Bhava-bhakti and Prema-
bhakti in real sense of the terms. The real Bhava-bhakti
dawns only when the Cit-Prakriti or svabhava within one self is
revealed after being conscious of one’s own real self free from the
influence of Maya-Sakti. This is why they prefer Jfidna-migra-
bhakti to §uddha-bhakti in the first stage of Raga-sadhana,

Through the influence of Maya-$akti the individual self (Jiva)
forgets its true nature and becomes distracted by the phenomenal
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‘world, with the.result that it loses its tranquil state, In order
to restore its self-consciousness the Sahajiya Vaigpavas do not
dispense with the ceremonial duties in the primary stage of
Raga-sddhana and attach much importance to the observance of
ceremonial duties as a means to an end. But the Gaudiya
Vaisnavas consider the way of Karma as superfluous for the
.attainment of Raga-bhakti that leads to the attachment of
Bhagavan with love, They hold this view that following the
Karma-marga which lays down injunctions regarding the perfor-
mance of ceremonial duties, cannot in any way help in evolving
the Raganugd-bhakti within the devotee, On the contrary
Sahajiya Vaispavas hold this opinion that the ceremonial duties
should be performed, as the Gitd teaches, without attachment
(anasakti) and desire of fruits (phala-tyaga) and even such
dedication will be accompanied by Bhakti. The ceremonial acts
accompanied with Bhakti consist of such acts as $ravana (listening
to the praise of Krspa), Kirtana (singing in praise of Krspa),
mantra-japa (muttering mantra implanted in the mind of the
divotee by Diksa-guru) etc,, by which the supreme deity is wor-
shipped and which are meant only for the pleasure of Bhagavan.
These kinds of acts accompanied with Bhakti and esoteric prac-
tices, are productive of Jiiana and Bhava-bhakti simultaneously.
Being self-conscious the individual devotee in his purity and
freedom from the Maya-gakti realises not only his original
self, but also his intrinsic divine nature (Cit-Prakriti or svabhava),
At that moment Bhava-bhakti which is synonymous to
Razanuga-bhakti springs up from his intrinsic divine nature
which is the real Prakriti of the Bhakta-sddhak and is the
essence (vrtti) of Hladini Sakti of Bhagavin Krsna. The spon-
taneous Bhava-bhakti then leads the devotee to the attainment
of Prema-bhakti which is synonymous to Ragatmika-bhakti.
At the stage of Sadhak the necessity of performance of cere-
monial duties comes to an end, Because only Bhava-bhakti
leads the Sadhak-devotee to a higher stage of realisation than
that attained by JAdna, for it goes beyond the stage of attain-
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ment of Brahma to the realisation of Paramatmd, a higher
aspect of Bhagavan. And then by the attraction of spon-
taneous Prema-bhakti or through the Premayoga the Siddha-
bhakta ultimately realises the highest Bhagavan, Krspa, Thus
Karma-mifra-bhakti produces Bhava-bhakti and Bhava-bhakti
culminates into Prema-bhakti., Hence Prema-bhakti which may
be termed Ragatmika-bhakti, occupies the highest place in the
order of spiritual realisation.

Elements of Yoga Tantra—In contrast with the Sadhana
of Gaudiya Vaignavism, Sahjiya Sadhana is intimately connected
with Yoga-Tantra. It has already been pointed out that the first
aim of the Sahajiya devotee is to realise the self. Yoga-Tantra
quickens to acquire self-consicousness, Yoga precedes Tantra.
Our mind is always full of earthly desires and cravings. It always
seeks satisfaction derived from the fulfilment of earthly desires,
This kind of earthly satisfaction is not real pleasure. Real and
everlasting enjoyment is derived only when our real self is
attracted towards the Supreme Being and comes into His close
contact, As our mind wants satisfaction from the fulfilment of
earthly desires, so our mind always move from one object to
other and thus becomes restless. As soon as one object is fulfiled,
the mind moves to other and so on. As for example, if a man
becomes thirsty, he drinks a glass of water. For the time-being

" he gets satisfaction, but after 'sometimes he again feels thirsty
and so on. His thirst is not quenched for-ever. Likewise our
mind seeks earthly pleasures and never remains content with
what he has, So earthly desires and cravings always scatter our
mind. Patanjali, a great exponent of yoga, has termed it
“vikshipta’ state of mind. Patanjal yoga-sastra advises us to get the
mind rid of all kinds of desires and cravings, and concentrate it
to one object for the realisation of spiritual knowledge. The
practice of concentrating the mind into one object is the initial
stage of yogasadhana. While the mind is fully concentrated to
one object only without any interruption or while the streams of
thought flow continuously towards ene object, then at the
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saturating point flashes the light of self-consciousness, The light
of spiritual consciousness, thus revealed, does not linger long,
in a moment it evaporates. Again and again the yoga-sadhak
brings back that light through the repeated concentration of
mind. While the light of spiritual consciousness becomes
permanently fixed, the knowledge of self or soul dawns upon
the yoga-sadhak and the sadhak gets rid of all miseries of life
and of re-birth which is called Moksa (liberation of soul), The
individual self consciousness, thus obtained, gradually pervades
the whole world. In this way the sadhak first achieves the self-
consciousness and then he realises the world-consciousness
within himself. When the inner and the outer worlds mingle
into one within the spiritual consciousness of the Sadhak, then
the Sadhak acquires the knowledge of Brahma. The Tantrik
Sadhak after gaining the knowledge of Brahma, does not lose
his own individuality as the Brahma-vadins do being merged
with all absorbing light of Brahma. Spiritually conscious
Tantrik Sadhak-bhakta is restored to his original nature (Cit-
Prakriti) in order to relish the supreme delight of the Supreme
Lord who is made of three qualities, ‘Sat’ (eternal existence),
‘Cit’ (supreme consciousness) and ‘Ananda’ (supreme delight).
Without the practice of yoga, the knowledge of self can never
be achieved far to speak of the knowledge of Brahma,

The great emphasis is laid by the Sahajiyd Vaignavas on the
human body which is conceived as a microcosm of the universe.
This feature predominates in ali the Tantras in general wherever
the yogic element prevails, In the human body there are innu-
merable nerves, but amongst all these ‘Pifigala’, ‘susumna’ and
‘[da’ are most important. Wherever Pifgala and Ida cross
each other at susumna, there is formed a cakra or lotus (plexus),
In the human body there are such six cakras or lotuses along
the spinal cord. - As these yogic-cakras or lotuses have got an
extremely important place in the world of Yoga-Sadhana, so
let us have a cursory glance over these plexus.
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(I) The Muladhdra Cakra (Plexus)—Miiladhara cakra
is situated between the penis and the anus facing down with
four petals of red colour. This cakra is the resting place for
the Kundalini-Sakti (the divine power),

(I) The Svadisthana cakra—The second plexus of the
human body is called Svadhisthana cakra, This plexus is
situated near the root of the penis with six petals of the colour
of vermilion.

(IIT) The Mani Pura Cakra—The third plexus is known as
Mapipura cakra. It is situated in the region of the navel with
ten petals of the colour of the cloud.

(IV) The Ana@hata cakra—The name of the fourth plexus
is Andhata cakra, It is situated in the heart with twelve
petals of the colour of Bandhuka-flower (red). It is generally
assumed that brooding over this plexus, the yogi can conquer
the maladies and miseries, sorrows and misfortunes. Some of
the yoga-experts opine that simply concentrating on the
Anahata cakra, the spiritual seeker (sadhak) becomes ‘Trikalajfia’,
one having the knowledge of past, present and future (the
omniscient).

(v) The Visuddha cakra—The fifth plexus of our body is
known as ViSuddha cakra. It is situated at the junction of the
spinal cord and the medulla oblangata with sixteen petals
of smoky colour.

(VI) The Ajfia Cakra—The sixth plexus of the human
body is named as Ajfia cakra which is located between the
eyebrows with two petals of white colour, Concentrating on
this plexus, it is belicved by the Sahajiya Vaispavas, the yogi
comes face to face with Paramatma. The Bhakta Sadhak
yogi being free from the crude shackles of Maya and redeemed
from the miseries and misfortunes of the wordly life, is elevated
to such a sublime position where he enjoys the state of ecstassy
which is known as “Bliss”.

Above all there is the Sahasr@ra cakra, also known as the
Sﬂnyu cakra, in the highest cerebral region. This cakra is

8
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regarded by tHe Tantrik as the seat of Parama Siva, The
Sahaja-siddha Buddhists have located the Sahaja-kaya in the
Sahasrdra kamala which is termed as ‘Uspisa Kamala’ by the
Tantrik Buddhists. It is also called by them the ‘Maha-sukha-
kamala’ being the seat of supreme realisation. The Sahajiya
Vaisnavas have identified it with ‘Golok-Brindavan’. Even in a
popular Vaispava text like the ‘Brahma-samhita’ which was
brought by Sri-Caitanya himself from South India, the Tantrik
influence on Vaispavism is perceived. In the fifth chapter, which
is only available now-a-days, of Brahma-samhita we find that
the lotus of thousand petals in the cerebral-region is described
as ‘Gokula’, the abode of Krsna.

In the Miiladhara cakra remains the Kula-Kundalini-Sakti,
the Divine Power in the serpentine form. This Sakti lies
down in the Miladhara-cakra in the sleeping, state. The
sadhana consists in rousing this Sakti lying dormant in the
Miiladhara-cakra. The yogi, therefore, awakens this dorment
Divine Power by continuously striking through ‘Mantra-Sakti’
(reciting the incantations) implanted by the Diksa Guru in the
heart of his disciple at the time of initiation, With his con-
tinuous practices and incessant efforts guided by the ‘Siksi
Gurw’ as is mentioned in the religion of the Sahajiya Vaisnavas,
the yogi enables the Kundalini Sakti rise from her slumber.
Thus awakened the kundalini Sakti enters into the middle-
nerve, Susumna within the spinal cord, which is dJesignated by
the Hindu Tantriks as ‘Brahmarandhra’ or ‘middle path’ by the
Tantrik Budhists, and passes through all the cakras (plexus)
of the body and ultimately enters in the Ajfid cakra and after
acquiring the siddhi (perfection) of this plexus the Kupdalini
Sakti finally merges with Parama Siva, the Supreme Lord of
the Universe, in the Sahasrara cakra. This is the real yoga,
the communion of Kundalini Sakti (the Divine Power) with
Parama Siva (the Ultimate-truth). After this unige unison,
the Bhakta-yogi becomes one with the Supreme God and thus
attains Divine Beauty,
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For the union with God, we have to merge our Unit
(individual) soul with the Cosmic-Soul (Atma with Paraméatma),
which is the very gist and purpose of the science of yoga. But,
before being one with the Ultimate Reality we have to absorb
our little individual ‘ego’ in the ‘Universal-Ego’ and this would
pave the way for our indivicual identity with the Absolute-One.
This whole universe is nothing but the manifestation of the
Absolute-One and the souls in all beings represent the same
supreme-soul (Paramdtama). Once the little individual-ego is
merged in the universal-ego then the little individual-ego assum-
ing the shape of the universal-ego automatically becomes the
universal-ego. Thus, with the help of the yoga Microcosm is
transformed into Macrocosm,

In order to achieve the highest goal of human life there are
many methods, various ways and procedures. The different
religious systems of India came into existence for the same
purpose and almost all of them have their respective importance.
But there are three fundamental paths (ways) which help us to
a very great extent to carry us to the greatest aim of human
life, these are—Karma yoga, the yoga of disinterested action ;
Raja yoga, the yoga of meditation and concentration ; and
Bhakti yoga, the yoga of the sincere spiritual attachment with a
flavour of emotion and sentiment, These three ways of yoga
are intimately related to one another, Raja yoga means to
perform any action with full interest and complete concentra-
tion, It also means to calm down the propensities of mind,
as the greatest champion of the yoga-system, Patafijali defines
it : “Yogah cittavrtti nirodhah”. But in the spiritual sense
yoga stands for the communion, the unison of the soul with the
supreme soul—the microcosm with the macrocosm. The final
yoga means the sublime state or merger where the Sadhaka,
the spiritually conscious yogi, becomes one with the Sadhya,
the Absolute One, After attaining this supreme sublime state of
unison the Siddha yogi enjoys extreme happiness which is
termed as “Bliss”.
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To every Sahajiya yogi who aspires to make a fast progress
in the world of spirituality, it is almost imperative to meditate
first of all on Krspa sitting in the Milladhara cakra which is
the very base of the yogic S@dhana. It is only with the grace
and blessings of the Lord of the Milladhd@ra cakra that the
sddhak-yogi attains the exalted state of “Paramananda” (the
Bliss), Even S'aﬂkarﬁcﬁrya, the greatest champion of Monism,
believed that the Tantrik technique brings early success in the
spiritual field and also precipitates in achieving the desired
results,!

Coming to the question of the esoteric practice of the
Sahajiya Vaignavas, the first thing that we should take notice of,
is the importance attached to the process of the yogic practices
for making the body fit for higher realisation. This principle
and practice of yoga is common to all Tantrik schools of India,
For the purpose of spiritualising the body the practices of
‘Hath-yoga’ are prescribed ; and it is for this reason that the
Buddhist Sahajayana Siddhacaryas were great Hagha-yogins.

In fact, Tantras are intimately connected with the Rajyoga
as advocated in the system of Patafijali and also with Hatha-
yoga. Rajyoga shows the correct way of developing mental
faculties and of obtaining great spiritual powers. To obtain
spiritual powers requires concentration of mind, The Tantriks
know the power of mind. The human mind has one peculiar
power and with the help of this power the human mind adjusts
itself to the deity and becomes one with the same. Even God
can be conceived and realised if the mind is properly attuned to
the Absolute.

Complete purification of body, as prescribed in the Hatha-
yoga, is essential for concentrating the mind. Complete control
over breath and over wind in the whole physiological system
has to be attained before real concentration of mind takes
place. Therefore Tantrik culture presupposes Rajayoga and
Hathayoga. Rajayoga and Hathayoga give control over the

1. See Sankaracirya’s Prapafichasara, 16/36.
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mind and body, Concentration in yoga produces a condition
that makes the yogi oblivious to all surroundings, even the
physical body, but the yogl does not lose his consciousness,
but remains conscious throughout the process of the communion
of the Jivatma with the Paramatma and feels a kind of divine
Jjoy which words fail to describe,

At the initial stage yoga certainly purifies the mind and
body of the Sahajiya Pravartak and brings harmony in life,
The above statement will clearly demonstrate that the highest
degree of discipline in mind is necessary to follow the path of
Tantra, and that it cannot be meant for all, In fact, Tantra is
meant only for a few persons who are blessed with a high
«degree of mental refinement,

Sahajiyas’ conception of yoga and Radha—To the Sahajiya
Vaispavas yoga means commingling. The individual soul is
called the Jivatma, while the highest soul is called the param-
atma. When the commingling of the Jivdtma with the
Paramatma takes place it is called by them the real yoga. This
spirit is imbibed by them from Buddhism. In Buddhism the
individual soul is called the Bodhicitta and the highest spirit is
called the Sﬁnya with three elements of Sﬁnya, Vijidna and
Mahasukha. Stinya, like Parama Siva of Hindu Tantra, is
the highest spirit and an inexhustible storehouse of energy
which pervades the whole universe. The chief aim of the
Bodhicitta is to commingle with this S§linya and be a part and
parcel of the great energy, eternal knowledge and eternal
happiness. This is, to them, the final yoga in the truest sense of
the term, '

Likewise the Sahajiya Vaispavas consider Krspa to be the
Absolute God who is the embodiment of three elements: Sat
(eternal existence), Cit (pure consciousness) and Ananda
(Supreme Bliss). They have replaced Bodhicitta by Radha.
Radha is the embodiment of Ananda-element of Krspa.
Gaudiya Vaisnavas can never think of obtaining Radhahood.
Because Radha represents Krgna’s Hladini Sakti who belongs
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to one of the three aspects of His swarfip Sakti. The devotion
of Radha and her Sakhis (female companions) to Krspa falls
to the category of Ragatmika Bhakti that can never be obtained
by Jiva who is regarded Tagastha Sakti of Krgna.

But according to the theology of Sahajiya Vaispavism
Radha is the supreme spiritual divine state that can be a atta-~
ined by a Sahajiya Bhakta Sadhak who gets perfection (Siddhi)
in Bhakti-yoga and is ultimately united with Krgna as the
Bodhicitta commingles with the highest spirit éﬁnya. The creed
of the Sahajiya Vaignavas is thus fundamentally based on the
question of self-revelation as a lover of God. The ultimate
nature of the Sahajiya-siddha serves as a mirror where love "and
beauty of the Absolute are reflected. This manifestation of
love and beauty of the Absolute reaches perfection in man and
it is for this reason that man is the microcosm in which all
attributes of the Absolute are united and in him alone does
the Absolute become conscious of itself in all its diverse aspects,
Man thus represents in him a synthesis of the finite and the
infinite. This conception of the Divine and the human combined
in man may well be compared with the Upanisadic conception
of the Paramatma and Jivatma residing in the same human
body, The conception of the Sahajiya Vaispavas is that in
love we realise that we are all seperated from the Beloved
with whom we were once one; and in love again shall we
proceed in the regressive way and realise our true original self
being one with the Beloved.

Man is the marginal being or a finite-infinite being. When
associated with principles of illusory defilement, he passes on
to his purely finite nature of animal existence, when he suffers
bondage on @1l sides. But when he purifies himself in medita-
tion and in self-less love of God, the principles of defilement
in him being all burnt away, he passes again on to his true
divine nature and becomes liberated by transcending all limita-
tions of finitude and is united with God with rapture of joy.
The Sahajiya Vaispavas have interpreted this in this way
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that through the ecstasy of the purest love, the spiritual nature
(svabhdva) of the Sahajiya-Siddha passes into the divinity of
Radha. But we should take notice that though love is the
main religious mode of the Vaignava Sahajiyas, the elements
of yoga-Tantra are in no way less important in their Sadhana.
The element of love has been associated with the elements of
yoga-Tantra in the Vaignava Sahajiya sect.

Tantra is divided into various sections, both in Hinduism
as well as in Buddhism, With the Hindus Daksinacara is to
be followed first, after which Vamacara is permitted. In
Daksinacara strict celibacy, restriction of food and drink,
meditation etc., are of primary importance and when the
neophyte is sufficiently advanced, he is initiated into the myste-
ries of Vamacara when women are permitted for the purpose
of practising the Yoga-Tantra together. Similarly, in Buddhism,
Tantra is divided into four sections. In the two earlier sections,
namely the Kriya-tantra and the Carya-tantra, strict celibacy
and restrictions of food, drink etc., are enjoined, When this
course is complete, the neophyte then can be initiated into the
mysteries of Yoga-Tantra, in which women become necessary
for the purpose of practising the Tantrik rites. In Tantra to
rouse the Kundalini Sakti which remains sleeping in Miilladhar
cakra, is highly necessary for a Tantrik Sadhak to obtain the
spiritual knowledge. The great Tantrik gurus allow the
neophytes with much caution to take women in practising,
Yoga-Tantra in order to rouse Kundalini Sakti. But it must
be remembered that both in Hindus’ Vamacara and Buddhists’
Yoga-Tantra, complete control over the wind that is contained
within the body, is essential and this is obtained after a long
continued practice of Haghayoga, Rajayoga, Prandydm and
so forth, so that the association with women does not upset
rather help the initiated in rousing the Kundalini Sakti, It is
for this reason that the Tantras are to be taken recourse to
when perfection is reached in controling wind. Because wind
that we breathe, gives motion to every cell in the body and is
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responsible for thé excretory secretions of the body. The primary
object of practising the Tantrik rites is to stop forever the
excretory secretions from the body. But it is not easy to
control wind and thereby mind. It requires years of patience
and systematic practices. And the practices must be conducted
on right lines under the guidance and control of a spiritual
Guru. Because mistakes in the process bring untold miseries
to the practiser, It is for this reason that we find in the Tantra
a great revernce for the Guru.

Guru-vada (the doctrine of the preceptor)—

In all Indian religions Guru is held in the highest esteem.
In ancient India the necessity of a guru or a preceptor was
always felt. The Upanisads were so called because the disciples
had to sit near the guru to obtain spiritual knowledges. The
preceptor opens the eyes of the disciple and makes him realise
the existence of God. Spiritual knowledge is transmitted from
the preceptor to the disciple just as light from one lamp to the
other. The only way of knowing the spiritual truth is, there-
fore, to seek the grace of Guru, It is believed that the spirittual
preceptor (Sat-guru) in his non-dual state identifies himself with
the disciple and performs from within the disciple all that
is necessary for the latter’s spiritual uplift. This kind of spiri-
tual performance by the Guru is called ‘Diksa’ (initiation).
After initiation the disciple is called ‘Dvija’. It means that
the disciple is spiritually born after his material birth. We also
find the paralal idea of initiation in Christianity, which is
called ‘Baptism’. Baptism means the Spirit of God discends
upon the Baptised pupil. There are evidences in the Gospel
story that from the time of his baptism the Spirit of God abode
upon Chirst :

“Then cometh Jesus from Galilee to Jordan unto John to
be baptised of him. ......And Jesus, when he was baptised,
went up straitway out of the water : and, lo, the heavens were
opened unto him and he saw the Spirit of God descending like
a dove and lighting upon him.”— (Mathew Ch. III, 14, 16, 17.)
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Tantrikism which lays emphasis on the practical aspect of
religion, naturally lays great stress on the function of Guru.
Most of the Tantrik practiees are secret practices involving
complex process of esoteric yoga, Because of this stringent
nature of the Tantrik practice, the help of the Guru is enjoined
to be sought at every step. These intricate esoteric practices,
when properly and systematically carried out, lead a man to
the highest spiritual elevation, On the other hand if they are
not pursued very cautiously and methodically with the guidance
and directions of the spiritual Guru they may lead and are very
likely to lead a man into the darkest abyss of hell.

From the ancient time the Tantrik practices were handed
down from gurus to disciples in an unbroken chain. The
Vaispava Sahajiya religion like all other esoterie religions, is
characterised by the emphasis on Guru. They are of the opinion
that nothing can be achieved without a guru. The spiritual
knowledge cannot be defined, as it is dependent more or less on
self-realisation, This perfect knowledge can only be obtained from
a spritual preceptor. So in Tantra, either Hindu or Buddhist, we
find the position of guru altogether paramount, In every Sahajiya

~work there is evidence of high esteem in which the gurus were
held and eulogized by the disciples. In many of their work
the characteristics of the guru and the disciple are enumerated.
The disciple is first to be initiated by tne guru, and if all
instructions of guru are properly followed by the disciple, then
and then alone Siddhi (perfection) is possible of attainment,
Satguru is very rare to find. The soul of Satguru remains
always in contact with the Supreme Soul from which Guru
draws energy to be transmitted to the heart of the disciple in
the from of ‘Bijmantra’. The divine grace cannot in all cases
operate directly, It operates through the medium of saintly
persons and gurus who are free from the influence of Miyi—Sakti
and are therefore direct receptacles of divine grace, Therefore
the association with saints and devoteces and rendering service
to them are regarded by both the Gaudiya Vaiggavas and the
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Sahajiya Vaignavas the first cause of Sprouting Bhakti (devotion)
on the mind of the beginners, Because the association with
saints and devotees and sincere service to them are the most
effective medium through which the divine grace is communi-
cated. The Sahajiya cult suggests that in selecting gurus
Jidna-siddha and Prema-siddha Bhaktas are to be preferred,
These kinds of gurus are termed by the Sahajiya Vaispavas as
Bhava-siddha and Rasasiddha Manjuries who can only act as a
mediun, of divine grace and generate Bhakti in the individual.
This leads to the theory of the necessity of a spiritual guru, a
theory which plays an important part in all kinds of religions,
The justification of ‘guru-vada’ lies in the fact that the spiritual
guide must be one who has attained spiritual illumination. The
contact and influence of such a spiritually illumined guru become
of immense benefit to the beginner in the attainment of spiritual
truth. From the association with the spiritually illuminated
saintly persons (sadhu-sanga) arises first of all ‘ruci’ or relish in
the object of worship and also in the ways of worship and this.
produces ‘sraddha’ or belief as a preliminary stage to Bhakti.
According to the Sahajiyd Vaisnavas gurus are of two:
classes : onc is Diksa guru and the other, Siksa guru. It
is a new innovation of the Sahajiya Vaisnavas, as it is not
found in any other religious system of India. The Diksa-gurw
or the Mantra-guru is” he who impérts to the disciple the
esoteric sacred formula for meditation and the siksﬁ-guru is he
who undertakes to train the mind of the initiated disciple in
order to attain the perfection (siddhi). The Siksi-guru is
regarded by the Sahajiyds as ‘Manjari’. By this way the two
types of spiritual gurus occupy the high position in the religious.
life of the Sahajiya devotee. e
We have already refered to the three types of Bhakti of the
Sahajiyas such as Sadhan-bhakti, Bhava-bhakti and Prema-
bhakti. Sadhan-bhakti is the first step to Prema-bhakti, that
arises only from the grace of Loird Krsna thorugh the gurw
(Tat-prasadapeksa). As the perfect knowledge can only be
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obtained from a spiritually qualified guru, so it is the custom of
the Sahajiyds that a Sat-guru well-versed in the Tantrik lore
should be served and worshipped with great devotion, so that
the spiritual knowledge may be obtained. .In response to the
disciple’s devotion and eagerness guru as a mark of great
favour, grants him the requisite initiation which is called
‘Karupadharai Snan’.

Keeping the above discussion in mind we shall proceed
to unfold mysteries of Parakiya Sadhand prevalent in Vaispava
Sahajiya Cult,

The concept of Parakiyd Doctrine :

Parakiyd —The excellence of love rests on the sentiment of
Parakiya not on that of Svakiya, Parakiyd indicates a mental
attitude of intense longing. The views of the Gosvamis of
Vrpdavan appear to have been that, as Svarlip-sakti of
Bhagavan Krsia, the Gopis including Radha were His Own
(Svakiya), but the Gopis under an illusion created by Yogamaya,
considered themselves to be the wives of the Gops. Specially
the works of Jiva Gosvami did not lend support to the Parakiya
doctrine. But Krsnadas Kaviraj in his book ‘Caitanya
Caritamrta’, however, ascribed the Parakiya belief to Caitanya
himself. Yadunandan upheld that view (see Karpananda, p. 88)
and in his time the efforts of Syéménanda and Srinivasa had
made the Parakiya doctrine wide-spread in Bengal. Srinivasa’s
descendant, Radhamohan Thakur became a formidable cham-
pion of this doctrine. There is, however, no doubt that this doc-
trine of Parakiyd developed and became established in Bengal.

We have seen that the Brahmanism revived during the reign
of the Sena-Kings who succeeded the Pala-Kings. Gaudiya
Vaignavism, based mainly on the love dalliances of the cowherd
boy Krsna with the cowherd girl Radha, began to gain
popularity during the reign of the Sena-Kings, Jayadeva who
is said to have been the court-poet of the last Sena-King
Laksman Sena in the last half of the twelfth centixry A.D,,
was the first Bengali Vaispava poet to write and sing the sweet
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-melodious immortal love-songs of Radhd and Krspa. He
wrote the famous book ‘Gitgovinda’ depicting the love-dalliances
of Radha and Krspa. Candidasa of the fourtheenth century
A.D, popularised the legends and ideals of the love of Radha
-and Krspa through his exquisite lyrical poems. Similar lyrics
"were composed also by the poet Vidyapati of Mithila, who is
said to be the contemporary to Candidasa. Though Vidyapati
‘wrote poems on the love-dalliances of Radha and Krspa in
Maithili language, yet he enjoyed enormous popularity in
Bengal in comparison to meagre popularity in Mithila. This
‘wide-spread popularity of the love-songs of Radha and Krspa
‘began to influence the mind of the people belonging to all
substrata of the society. It was through the influence of these
dlove-songs of Radhd and Krspa that the ideology of the
Sahajayana Buddhists while amalgamated with Gaudiya Vaispa-
wism, was changed. The Buddhist Sahd@jaydnists were turned
into the sect of Vaigpava Sahajiyds and with the change of
:ideology their methodology also was changed.,

With the popularity of the Radha-Krsna cult the ideal of
Parakiya Rati gradually gained the ground. In almost all
‘the theological discussions of the Gaudiya Vaispavas of the
Post-Chaitanya period the superiority of these ideal of Parakiya
love to that of Svakiya love was variously demonstrated :
“Parakiya Preme ati Raser Ulldas” In his “Typical selections
from OIld Bengali Literature (Vol II, pp. 1638-1643)” Dr.
‘Dinesh Chandra Sen has quoted two old documents belonging
to the first half of the eighteenth century A.D., where we
find that regular debates were arranged between the Vaispava
exponents of the Parakiya and the Savkiya ideals of love in
order to ascertain which of the two is more congenial to the
culture of Bhakti-dharma. In the debates the upholders of
‘the Svakiya view were defeated and had to sign documents
.admitting the supremacy of the Parakiya ideal of love. This
ideal of Parakiya love has been the strongest factor in
moulding the doctrine of the Vaispava Sahajiyas of Bengal.
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The Vaispava movement of Bengal, in the line of the
Krspa-Gopis cult, grew along with the traditions of the
Purdnas like the Bhagavata-purana, Vi§gu-purapa, Brahma-
Vaivarta-purdna etc. ~ The first literary record of Bengal
Vaignavism is to be found in the famous lyrical poem, the Gita--
govinda of Jayadev, After him Candidas and Vidyapati who,
though a Maithili poet, was more popular in Bengal than in
Mithila, sang the immortal songs of the eternal love of Radha
and Krsna. According to some learned scholars Capdidas
and Vidydpati were the predecessors of Sri Caitanya who
flourished in the sixteenth century A.D. Caitanyadev took
the initiative in bringing about a great revolution in the devo-
tional movement which for a long time overflooded Bengal
and some of the neighbouring provinces, Gaudiys Vaisnavite
apostles like Madhavendrapuri, Advaitacarya, sriv’a:sa and
others flourished just before the advent of Sri Caitanya, The
advent of Sri Caitanya was something like a fruition of alf
their devotional penances. Sri Caitanya, as he is interpreted
first by Krispadas Kavirdj in his famous book ‘Caitanya-
Caritamrta’, embodies in him the essential qualities of both
Radha and Krspa. Through his life and teaching Caitanyadev
preached a doctrine of divine love which was philosophically
systematised and theologically codified by the six Gosvamis
of Vrindavan viz., Riipa, Sanatana, Raghunath Das, Raghunith
Bhatta, Gopdl Bhatta and Jiva Gosvaml. The philosophical
and theological system known as Gaudiya Vaispavism, is really
the contribution of these six Gosvamis who were all religious,
apostles inspired by the life and teachings of Caitanyadev,

Gaudiya Vaispavism as interpreted by the six Gosvamis
of Vrindavan, generally flourished with the love-legends of
Radha and Krspa. But in the Post Caitanya Sahajiya cult of
Bengal the divinity of Sri Caitanya as the synthesis of the two
elements of the same Supreme Reality as the lover and the
beloved was recognised. Krignadas Kavirdj in his much reputed
book ‘Caitanya-Caritamrta’ first imforms us that in the eternal
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land of Vrindavan Krspa being himself the subject of love,
could not relish the nector of supreme love that his counterpart
Radha would do at the sight of him. In ordet to be acquainted
with the nature of Radha@’s love Krgna himself assumed the
emotional feelings of Radha and incarnated in the form of Sri
Caitanya at the sacred land of Navadvip in Bengal. This theory
of synthesis of the divine lover and the beloved embodied in
&ri Caitanya as propounded by Krspadas Kavirdj, was highly
actlaimed by the people of Bengal. The Vaispava Sahajiyas
of Bengal accepted this theory whole heartedly with some modi-
fication. The emphasised the necessity of synthetizing the two
opposite elements in one body by the mystic culture of yoga-
Tantra with accompaniment of Prakriti—a female Sadhika—
for the sublimation of sensuous love into divine love,

Both the Gaudiya Vaignavas and the Sahajiyd Vaispavas
accepted the ideal of Parakiya love as contrasted with the ideal
of Svakiya love in their doctrines. The ideal of Parakiya love
was merely recognised as a theological speculation in Gaudiya
Vaisnavism, but it was accepted even in its practical bearing
by the Vaignava Sahajiyas. Candidas who wrote innumerable
love songs on Radha and Krgna, is held by the Vaispava
Sahajiyas an exponent of the Sahajiya practice in the Pre-
Caitanya period. A love-episode between Candidas and a
washer-woman named Rami is prevalent in Bengal. It is said
that Candiias practised esoteric Sadhana with Rami. Though
the love-episode can not be taken as a historical proof, yet
judging from the number of Sahajiyd poems ascribed to him, it
will not be far to speak that there might have been some truth
in the tradition of Candidas himself being a Sahajiya Sadhak.
The indebtedness of Sri Caitanya to the love-lyrics of Jayadeyv,
Vidyapati and Canpdidas is well know through the ‘Caitanya
Caritamrita’, a standard biography of Caitanayadev, written by
Krspadas Kavirdj. The Vaispava Sahajiyas have held all the
great poets like Jayadev, Vidyapati, Capdidas to be the
exponents of Sahajiya practice in the Pre-Caitanya period.

A
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It is curiously held by some of the Vaispava Sahajiyas that
Caitanyadev practised Sahajiya Sadhana in company of Sathi,
daughter of Sarvabhauma.! The Vaispava Sahajiyas hold that
all the great Vaispava apostles of Gaudiya Vaigpavism practised
Sahajiya S@dhana with some female companion. Thus it is

said in the ‘Vivarta Vilasa’ of Akifichanadas 8

“$ri Rilpa karila Sadhana Mirar sahite |

Bhatta Raghunath karila Karnabai sathe ||

Lakgmahira sane kariia gorsai Sanatan |

Mohamantra preme seva sada acharan |

Gomsai Loknath Chandalini-Kanya safige |

Dohdjan anurage premer taranze ||

Goyalini Pifizala se Brajadevi Sama |

Gomsai Krispadas sadai acharan |

syimﬁ napitani safige Sri Jiva gomsai |

Param piriti Kaila yar Sima nzi 1

Raghunath gosvami piriti ullase |

Mirabai sange teha raiha-kunda base ||

Gaurpriya sange Gopal Bhatta gomsai |

Karaye salhan yar anya kichu nai ||

Roy Ramananda yaje Devakanya Sange |

f—iropete sthiti teha Kriyar tarafge ||

(Vivarta Vilasa, pp 106/107)
Here we find that the great Vaigpava apostles like Riipa,

Ragundth Bhatta, Sanatan, Lokndth, Krispadds Kaviraj,
&ri Jiva, Raghunath Gosvami, Gopal Bhatta and Roy
Ramananda practised Sahajiyda Sadhana in accompaniment
of their respective female companions like Mira, Karnbai,
Laksmahira, Chandalini-kanya, Pifgala, Syama, Mirdbai,
Gourpriya and Deva-Kanyd. Those Vaispava apostles were
held to be the exponents of Sahajiya cult by Vaignava Sahajiyas.
Almost all the songs including the Ragatmika Padas ascribed to
Candiias and the Sahajiya texts were composed by the

1. See Caitanya caritamrta, Madhya lila, ch. XV.
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exponents of the Sahajiya Cult in the Post Caitanya period and
mostly in or after the sev. nteenth century A.D,

Parakiya ideal is, therefore, an important factor both in
the doctrines of the Sahajiya Vaisnavas as well as of the Gaudia
Vaispavas. But the Sahajiya doctrine of Parakiya has its
practical bearing also, The Sahajiya devotee takes Parakiya
companion for the spiritual culture of divine love. Parakiya,
according to the Sahajiya Vaisnavas, is of two kinds—(1) ‘Bahya’
and (2) 'Marma’, both of which have special utility at different
stages of spiritual growth, In the sphere of Marma culture the
term Parakiya stands for a symbol of intense love. At first the
culture of Mamra Parakiay aims at the realisation of Paramatma,
when it enters into the domain of pure celestial love called
‘Suddha Parakiya’, the Sahajiya Siddha devotee secks to
embrace God with all the ardour of devoted woman, as we
see, maifested in §ri Radha and in Sri Caitanya,

Bahya Paraklya is meant for the practical culture of
emotional and sentimental love for Krgpa in the company of
woman. The Sahajiya Vaisnavas maintain that the practical
culture of emotions and sentiments in the company of woman
is an absolute neceessity for knowing the secret of love ; with-
out such culture no one can become a true and sincere lover
of God., Women are cosidered to be the best media for men for
the culture of love, because women generally possess some finer
sentiments favourable for the culture of love : “Apani Purug
Prakrti haive” (Rasasdra, p. 47). As the finer sentiments are the
natural inheritance of women, so the necessity of a female
companion is admitted by the Sahajiyas in the primary stage for
the culture of love that culminates in the stage of Siddha
(perfection), into the super sentimental love for God. Because
in the sphere of Madhurya God is to be loved with the sentimet
of a devoted lover and thus is established an intimate personal
relationship between God and the devotee.

To love God with the intensity of female sentiment is also a
“ very familiar idea with the Christian Mysticism. The mystic
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Christians like St, Barnard, St, John, St. Catherine, F.W,
Newman etc., believe that at the highest stage of spiritual life a
man should transform himself into a woman by adopting the
female nature. A man cannot have experience of true divine
love so long as he cannot realise the true nature of woman in
him, (1) “If thy soul is to go on to higher spiritual blessedness,
it must become woman—yes, however manly thou may be
among men” (F.W. Newman). (2) “Prepare thyself as a
bride to receive thy Bridegroom”, (Markos, the Gnostic). With
the Christian Mystics also God becomes intensely personal, at
times almost verging on the nature of a human beloved. We
find it in the prayer of St. John :

(a) “I will draw near to Thee in silence, and will uncover
Thy feet that it may please Thee to unite me to Thyself,
making my Soul Thy Bride, I will rejoice in nothing till I am in
Thine arms”, (St. John of the Cross)

(b) “Oh Love”, said St. Catherine of Genoa, “I do not
wish to follow Thee for sake of these delights, but solely from
the motive of true love,”

Only the adventurous spiritualised souls which are full of
love for God, move towards the mystical sensations of Divine
Love. To St. Bernard, throughout his deeply mystical sermons
on the Song of Songs, the Divine Word (Logos) is the Bride-
groom, the human soul is the Bride, (1) “ ‘Let Him Kiss me
with the Kisses of His mouth>—Who is it who speaks these
words ? It is the Bride, Who is the Bride ? It is the Soul
thirsting for God............If, then, mutual love is especially
befitting to a bride and bridegroom, it is not unfitting that the
name of Bride is given to a Soul which loves” (St. Bernard,
“Cantica Canticorum,” Sermon VII)

(2) “I longed for Thee ; and I still long for Thee and Thou
for me. Therefore, when our two desires unite, Love shall
be fulfilled.” (Mechthild of Magdeburg)

The mystic Machthild further says :

“Orison (a prayer) draws the great God down into the

9
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small heart, it drives the hungry soul out to the full God, It
brings together the two Lovers, God and the Soul, into a
joyful room, where they speak much of love.” (Mechthild of
Magdeburg)

Love is the essence of Krsna ; and Radha is the symbol of
all lovers of Krspa, According to the Sahajiyd Vaignavas
every devotee who desires to follow the path of ‘Raga Sadhana’
—the development of sentimental love for Krspa—must imbibe
the sentimental feelings of a devoted woman. This attitude
of mine is also found in the Christian religion : :

“Our work is the love of God. Our satisfaction lies
in submission to the Divine embrace, Surrender is its
secret : a personal surrender not only of finite to Infinite —but
of bride to Bridegroom, heart to Heart.” (Ruysbrock)

Complete self-surrender of the devotee to the wishes of God
as the devoted bride surrenders to her loving bridegroom, is
the main criterion of the religion of Sahajiya Vaispavas, We
find paralal ideas and feelings in the writings of hristian
Mystics :

(I) “If thou wilt be a spiritual pilgrim, thou shalt strip
thyself naked of all that thou hast,” (Hilton)

(II) “If the soul were stripped of all her sheaths, God would
be discovered all naked to her view and would give Himself to
her, withholding nothing. As long as the soul has not thrown
of all her veils, however thin, she is unable to see God,”
(Meister Eckhart)

(II1) “It is then that, by the sublime ardours of a stripped
and naked spirit, we obtain the immediate contact of the
Divine,” (Ruysbrock’s De Contemplation)

When the pure devotional love for the Supreme Soul arises
in the soul of the devotee, without doubt the Supreme Soul also
feels love for the devotee. It is a mutual attraction between
the finite and the Infinite Soul, Rippling tide of love flows
secretly from the Infinite Soul into the finite soul and draws it
mightily back to its source.
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St. Terisa has described in the following words the august
passion of her soul thirsting for God :

“The pain was so great that it made me moan and yet so
surpassing was the sweetness of this excessive pain that I could
not wish to be rid of it. The pain is not bodily but spiritual ;
though the body has its share in it, even a large one”.

It is that august passion, a heavenly madness, in which the
human draws nearest to the divine, We find support of
this view in the doctrine of the Sahajiyd Vaispavas. In the initial
stage of ‘Siddha’, the soul of the Sahajiya devotee suddenly
enjoys the rapturous sight of loving Krgga. But to bring the
state of Siddha in perfection in order to unite the Siddha-
devotee permanently with Him, Krsna deliberately withdraw His
presence from him for the time-being, Then the Siddha
devotee who has, by this time, attained the Radha@hood, feels a
profound emptiness and the anguish of separation. This period
of destitution is called the ‘Dark Night of the Soul’ by the
mystic Christian writers :

“Thou didst begin, Oh my God ! to withdraw Thyself from
me ; and the pain of Thy absence was more bitter to me ;
because Thy presence had been so sweet to me, Thy love so
strong in me.” (Madame Guyon)

And, “In union when ‘basking in the sunbeams of the Un-
created Light’ he forgets that he has not yet reached the ‘Perfect
Land’—is yet far removed from the true end of Being, So the
Light withdraws Itself and the ‘Dark Night of the Soul’ sets in.”
(Underhill’s Mysticism, p, 287)

This Divine Absence comes between the first mystic life or
illuminative way and the second mystic life—the unitive way.
Therefore, this type of ‘darkness’ with its accompanying and
overwhelming sensation of distress and anguish is common
in the lives of the mystic devotional lovers of God. In another
place St. Teresa has vividly described the inner feelings of her
“dark rapture’ :

“The pain grows to such a degree of intensity that inspite of
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oneself one cries aloud, Moreover, the intense and painful
concentration upon the Divine Absence, which takes place in
this ‘dark rapture’ induces all the psychophysical marks of
ecstasy. Although this ecstasy lasts but a short time, the bones
of the body seem to be disjointed by it. The pulse is as feeble as
if one were at the point of death ----- She is no longer the
mistress of reason ...... She burns with a consuming thirst and
cannot drink at the well which she desires.”

This description is not exaggerated as this sort of Divine
madness became prominent in the life of Caitanyadev during
the last twelve years of his stay at Puri. This state of Divine
distress and anguish of Caitanyadev, burnt with a consuming
love for Krgna, was witnessed by Svarfip Damodar, Rai
Riamananda and Raghunathdas Gosvami.

In the midst of a psychic storm caused by the ecstasy of
deprivation, corporeal love is for ever disestablished and the new
state of pure divine love is established in its place.
this transfiguration St, Teresa has said :

“ ‘In order to raise the soul from imperfection’ said the Voice
of God to St. Catherine, ‘I withdraw Myself from her sentiment
—which I do in order to humiliate her, and to cause her to seek
me in truth. .- Though she perceives that I have withdrawn
Myself, she awaits with lovely faith the coming of the Holy Spirit,
that is of Me, Who am the Fire of Love.”” No doubt that Love-
dalliances (sports) of Krspa and Radha are full of eroticism.
But it must be borne in mind that the Love of Radha is Platonic
Love that kills lust. Only with the annihilation of self-disire,
comes the fulfilment of Divine Love. Platonic Love grows up

from the wedding of the individual soul with the Supreme Soul..
1t is spiritual union.

Regarding

The Sahajiyas advocate the company of the woman-sadhika
for this purpose that Kama (lust) should be duly subdued by
the mystic culture of yogic practices with the accompaniment of
a female. They hold this opinion that Kama (the carnal desire)

transforms itself into Prema (Divine Love) when Kama is.
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dissociated from ego-centric desires through the practices of
yoga. They further hold that Prema (Divine Love) which is the
highest spiritual gain, cannot be attained through the absolute
negation of Kama, it is to be attained rather through the
sublimation of Kama. To them Prema is but the purified form
of Kama. The Prema of the Sahajiyas is the most intense senti-
mental love of man towards God. The religion of the Vaispava
Sahajiyas is thus a religion of sublime love.

Therefore, we find, the Sahajiyas advocate not suppression
but sublimation of the feelings of love. The famous western
philosopher Ouspensky is of the same opinion. He says —

“Of all we know in life, only in love is there a taste of the
mystical, a taste of ecstacy. Nothing else in our life brings us
so near to the limit of human possibilities, beyond which begins
the unknown. And in this lies, without doubt, the chief
cause of the terrible power of sex over human life.”

He further says—

“Love, sex, these are but a foretaste of mystical sensations-:-
--«Consequently in true mysticism, there is no sacrifice of feeling.
Mystical sensations are sensations of the same category as the
sensations of love, only infinitely higher and more complex,”

According to the opinion of the Sahajiyas the passionate
longing for women is not love in the true sense of the term,
Real love can dawn only on the sublimation of the sexual
impulses. And when sentiment of sensuous love is sublimated,
it turns into a deeply religious sentiment of Divine Love. To
them Raganuga Bhakti of Bhava Bhakti is but the means of an
emotional sublimation of intimate human sentiments by
directing them towards Bhagavan Krspa, To achieve their end
they resort to the esoteric practices of yoga. By means of
practical yoga they want to establish a direct personal relation-
ship with the deity. At the same time they have warned that
the esoteric practices of yoga in accompaniment of a female
must not be resorted to in a lower plane, otherwise the result
would be dangerous. It is for this reason that the Sahajiyas
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have repeatedly declared that a real Sahajiya Sadhaka is rarely
found even among crores : “Kotike gotik hai”, The important
thing in yoga proper is to well-prepare the planes (bhimi) of
mind for spiritual culture of Divine Love and for deep spiritual
experience of Self.

Therefore the Sadhana of the Vaispava Sahajiya sidhaka
primarily concerns with the mystic culture of Divine Love in
association of an equally religious female sadhikd. So it is the
custom of the Sahajiyas to take a female companion in order to
imbibe the intense emotional feelings of the female, which are
inherent in her female-nature. Man realises his ultimate mature
made of pure emotional feelings after coming in contact with his
most beloved female companion. Man cannot realise his love-
nature without being in relation to his female sweet-heart ; it is
through the touch of the sweet-heart that the svabhdv (the
ultimate nature) of the Sadhaka as a lover of God, is evolved
within, So the Sahajiyds hold the female companion (sadhika)
in high esteem as the preceptor for guiding them towards the
culture of Divine Love.

In this conection we may refer to the following opinion of ]
Sir John Woodroffe :

“In His manifestation as Radha He (Krsna) is both the
fount of emotion (Rasa) and emotion itself which includes the
sexual sensation (8rogara) and the higher love (Madhura),
which, in the more spiritually evolved marriage, is associated
with it, The worshipper rises above the unconscious animal
life, and the evil consciousness so often accompanying this
upward movement in which the passions are regarded as things
only of and for the limited self. The gratification of senses in
serving self alone is a ‘sowing to the flesh’. He, therfore,
identifies himself with Radha, and thus places himself under
the direction of Her Lord with whom She is one, and who as
the Antaryamin or indwelling spirit guides and controls the
body and its senses. Thus gross desire is purified by its direction
towards that abode of K1§pa wherein He as Gopala plays and
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becomes as it were the Vehicle on which subtle aspiration is
made to rest. —This is exampled by the Sakhibhdva of the
Vaisnava, and certain ritual details in the Rahasyapiija of the
Saktas

We may say that this is exampled more so by the mystic
culture of the Sahajiya Vaispavas, They say that the human
body is the basis of mystic culture :

“Sakaler sar hai apan Sarira |
Nija deha janile apane habe sthira |
(Amrtaratnavali, p. 3)
Or
(i) “Bhajaner mill ai narabapu deha |”
(i) ““Apand janile tabe Sahaja vastu jane |”
(Amrtarasavali, p. 4)

What is considered important by them, is that every body
is made up a male and a female half, i.e., both the male and
the female elements are present in every body :

(i) “Sakal §arire hai ardhanga abala |”
(ii) “Purus praksti dui deha madhye achhe |
(Amrtaratnavali, p.4)

Men and women are different externally, but so far as the
soul is considered there is absolutely no difference of any kind ;
in other words, “all body is but soul externised in matter”:

“Ak riip dui hai, bhinna deha nai |
Prakrti purus nam bahire dekhai |’
(Premanandalahari. p. 8)

Emotional realisations have been classified by the Gaudiya
Vaisnavas in terms of human sentiments into five broad cate-
gories of Rasas, namely, Santa, Dasya, Sakhya, Vatsalya and
Madhurya. The climax of emotional sentiment is reached in
the stage of Madhura Rasa, The reason that is advanced by
the Sahajiya Vaisnavas in support of the custom of taking a
female companion in spiritual culture is that women are adopted

1. Taotrik Texts, vol. ILl, Intro., p. 63.
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primarily for the culture of Madhura Rasa, Madhura Rasa
adopted in divine worship assumes the characteristics of Svakiya
and Parakiya :
“Ataeb Madhura Rasa kahi tar nama |
Svakiya Parakiyd bhave dvividha safisthana y”
(Cait, Carit., 1-4)

The dawn of love which is called ‘Purva-Raga’, is really the
outcome of the desire for a union before marriage. But when
the love-affairs end in wedlock, it gives the stamp of Svakiya on
those who are Parakiya before. Then the Svakiya love loses its
irresistible attraction and charm as they were felt before
marriage, Anguish of Parakiyad serves to intensify the impulse
of love. So Parakiyd love is considered deep, while the Svakiya
is shallow :

(i) “Parakiya Réga ati Raser ullas
Svakiyate Raga nai, kahila abhas”
(Rasaratnasgra, p. 65)
(i) “Parakiya Rase hai Raser ullds |
Svakiya je svalpa, taha janiha niryas ||”’
(Sudhamrtakanika, p, 8)

In the sphere of the spiritual culture of love, therefore, the
Parakiyas are considered better than Svakiyas both by the
Gaudiya Vaispavas and the Sahajiya Vaispavas,

From the above review we find, in the field of spirituality
the Sahajiya Vaignavas are chiefly concerned only with the
intensity of love. So Parakiya is considered by them better than
Svakiya for the purpose of esoteric culture, In esoteric culture
Parakiyd companion is adopted for the sublimation of Kama
and the cultivation of Divine Love.

According to the Sahajiya Vaisgavas Parakiya is of two
kinds : (I) Gauna and (II) Mukhya.

“Parakiya ak nahe dui mat vate |
3k * *
Gauna Mukhya dui mat hai Parakiya 1|”
(Sudhamstakagika, p. 15)
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When a Sahajiya Pravartaka is associated with a Parakiyd
‘woman for the sublimation of Kama, it is Gaupa; but when
without taking a woman, the ideal of Parakiya love is cultured
by the self-revealed ultimate nature (svabhava) of the Sahajiya
Sadhak for further advancement towards spiritual love, it
becomes Mukhya. In the most important Sahajiya work,
“‘Vivarta-Vilasa’, the former is called Bahya, while the latter as
Marma Parakiya :

“Bahya Marma dui Parakiyate sadhan (1

Bédhya Parakiya kara ndyikar safige |

Antarafiga Parakiya vaner tarafige 1I”
(Vivarta-Vilasa, p. 97)

In another Sahajiya work, ‘Rativilasa-Paddhati’ they are
called Prakrta and Aprakrta respectively :

“Aprakrta Parakiya, ar deha aprakrta |
Bahirafiga prabrtti ai sadhan kathita 11”
(Rativilasa Paddhati, p. 28-29)

While the ‘Rati’ is practised in the material body with the
association of a Parakiya woman, it is called Prakrta which is
also designated by the term ‘Samanya’. While the ‘Rati’ is
cultured by the ultimate spiritual nature of the Sahjiya Sadhak
independent of any woman’s association, it is called Aprakrta
which is designated by the term ‘Videg. It should also be
observed that the idea of external and internal culture of Rati
has been expressed by Krsnadas Gosvami in his famous book
“Caitanya Caritamrta’ :

“Bahya’ ‘Antar’ ihar dui ta sadhan 1”
(canto II, Chap. 22)

The Sahajiya work like the ‘Sahaj-Tattva-Grantha® speaks of
‘the same two main divisions :

“Bahya Antar dui mat jajan |”
(Sahaj-tattva-grantha, p. 4)

Inspite of such terminological differentiation, it is, however,
quite clear that only two kinds of Parakiya culture are meant,
.one of which is the Parakiya culture of love with the association
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of a female companion, while the other is the Parakiya culture
of love by the ‘svabhiava’, the ultimate spiritual nature, of the
Sahajiya Sadhak.

Bidhya or Practical Culture—In esoteric culture of Rati the
selection of a female companion is of primary importance.
Any and every woman cannot be adopted for this purpose.
In the ‘Vivarta-Vilasa’ it is said that the women taken for the
purpose of mystic culture, should be very beautiful, and that
both in character and physical grace they should be quite
heavenly :

“Eh sav naikagan param sundari |
Akar svabhive yana Brahmadevi nari |}”
(Vivarta-Vilasa, p. 99)

There are also other considerations in the matter of selection:
and culture. In the esoteric culture of love both the sadhak
and the sadhika should be of identical spiritual temperament :

“Ubhaiya saman haile tave ihd meele |
Sadhdrani haile ithe yai rasatale |”
(Premavildsa)

In one of the Ragatmika Padas attributed to Candidas, it is
said that in the culture of the Rati the Sadhak and the S dhika
should be of the same nature :

“Puru$ Prakrti Dohe ek riti
se Rati sadhite hai 1”

Not only the sddhaka and the sadhikd should be of the
same nature, but also they must be of one mind and take to
spiritual culture with perfect unanimity of purpose :

“Dohdr mon Oikya bhave dubi ek hai |
Taveta Sahajsiddha janiha ni$cai 11
(Premanandalahari, p. 8)

The ‘Svarlipakalpataru’, another Sahajiya work, says that the
Sahajiya sddhak should submit himself in every respect to the
Sadhika and take her as his guru. He should completely forget
himgelf being fully absorbed in love in association with the
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Sadhika. Then the couple should have the spiritual realisations
of the Supreme Being :

“Nayak yodyopi hai Nayikar vas |

Atmasukh ndhi jane ragete ava$ Il

Sai Nayak Nayika sata-siddha hai |

Sahaja manus Krspa tahate asrai 11”

This shows how the esoteric culture advocated by the
Tantras, either of Hindus or of Buddhists, has been adopted by
the Sahajiyds within the fold of their own religion,

By practising the mystic rites the Tantriks arouse the
Kundalini Sakti and push up this spiritual Sakti or Energy
through the middle nerve, ‘Sugsumna’in order to unite individual-
Energy with the Supreme Energy located in the head. The
Sahajiyas also in the Pravartak stage practise the mystic rites of
the Tantriks, but as soon as the Kundalini Sakti arises, they give
up the path of observing the mystic rites and follow the path of
devotion saturated with emotional and sentimental feelings in
order to unite the personal soul with the Supreme Soul in
conjugal love. The Sahajiyds also have located the personal
(finite) soul and the Supreme (Infinite) Soul in the microccsm of
the human body. Both the cultures are esoteric in nature and
are advised to adopt them under the proper guidance of Sat-guru
(Spiritual preceptor),

The Sahajiyas lay great stress on the esoteric culture in
association with an equally religious temperamental woman in
order to purify the element of passion that is in our body. It
is held that bindu or semen ($ukra) is contained in the Sahasrar.
The threz important nerves within our body are 1da, Pifigala.
and Susumna in the left, right and the middle respectively. Due
to sexual attraction semen comes down through the Pifigala
nerve and is secreted. The Pravarta Sadhak’s first duty is to
control the secretion of semen through the constant practice of
Prandyama. The nerves like Ida and Pifigala are controlled
and purified through processes of Prandyama, Prapayama also-
leads to the control of the mind. It is also held that Khecari--
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mudra, a yogic process, has the capacity of controlling all kinds
of secretion, and if a yogi practises Khecari, his bindu becomes

solidified and unmoved and becomes as hard as the thunder-

bolt. But the Vaigpava Sahajiya yogis do not remain content
by making bindu solidified, unmoved and as hard as, the
thunder-bolt. Though it is recognised by many of the yogic
schools as one of the highest state of yoga, yet the Vaispava
Sahajiya yogis aspire further. Because they know that this
yogic-state does not help them in relishing the nector of Divine
Love. They hold that bindu thus solidified with the process
of Pragayama, hothayoga and Khecari mudra, should be melted
and purified in the fire that is in the woman. They have com-
pared bindu which is the essence of body and the source of
extreme joy, with milk. It is said by them that as milk does
not thicken without being boiled over the fire, so also bindu
which is the root of attraction and love, does not become intense
enough to be transformed into Divine Love without the woman
of heart, who serves as the oven to boil and thicken love. It is
held by them that in practical yoga with the association of a
female sadhika, bindu is distilled in the form of ‘soma’ or
nector (amfta) and is reposited in the Sahasrar. The ‘Vivarta-
Vilasa’ says, “Now hear about the nature of the Bahya Parakiya,
Just as milk is usually boiled over the fire, so the Vaisnava
Gosvamis have utilised the fire that is in women for the purpose
of purifying the passion :

“Bahya Parakiya ebe suna Ohe man |

Agnikunda vina nahe dugdha avarttan I

Prakrtir safige jai agnikunda achhe 1

Ataeb Gosvamird tahd yojiachhe 11”

(Vivarta-Vilasa, p, 97)
At the same time the Vaispava Sahajiyas have warned that

the Pravarta sadhak should not take any ordinary woman as
his Sadhan-safizini (female companion). The female companion

.also should be equally religious minded woman who should
:not drag the Sadhak to the carnal cravings :
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“Samanya prakrti pakrtta se rati
para$ na kara tare 1I”
(Sahajiya song No, 15)

With the perfection of bindu-sadhana, the Pavartak emarges
with *Baindava deha” i.e., Suddha (pure) body which is deathless
and free from distintegration, and the Pavartak attains the state
of Sadhak. Then comes to an end of Bahya Parakiyd sadhana.
and begins the Marma Parakiya Sadhana. With the perfection
of Marma Parakiya Sadhana, the ‘Baindava-deha’ merges in the
end in higher ‘Visuddha deha’ or ‘Divya deha’ i.e., Divine body.
Then the Sahajiya Sadhak becomes Siddha and is belonged to
the group of Hladini Sakti of Lord Krspa.

From the above statement, it is, therefore, quite clear that the
women so taken by the Sahajiya devotees, are simply means to
an end. Just as the traveller walks over the road to arrive at
his destination, so'in the esoteric culture of love the devotee
should have the fixed goal for the realisation of which he should
take a woman. As soon as the object is realised there is no
necessity of the woman any longer. The Sahajiyas have the
strongest injunctions against the passionate indulgence of any
kind in the company of women whom the devotees adopt for
spiritual culture,

Marma or Suddha Parakiya Culture—Marma Parakiya is
said to be the worship of God based on the culture of sweet
emotions by the revealed ultimate nature (svabhava) of the
Sahajiya sadhak-devotee, When the emotional worship gets.
matured then God is to be loved with the sentiment of a
beloved woman. It is called Suddha Parakiya, The principle
of Suddha Parakiya is wholly based on the sentiment of pure:
divine love :

“Vigsuddha satter kahi $uddha Parakiya”

(C.U. Ms. No. 2533, p. 5)
It is called Parakiya, because in this doctrine the Sahajiya
siddha devotee should love Kr$na with the intensity of Parakiyd
lover, He should constantly think of Kr§pa with that depth of



142 Sahajiyd Cult

sentimental feeling which is experienced by a young girl for
her young and beautiful lover. This, in short, is the principle
of $uddha Parakiya. Here we get glimpse of Suddha Parakiya
ideal enacted in the eternal land of Vrpddvan. In this sphere
of suddha Parakiya, the Sahajiya Siddha devotee simply
becomes mad after love, always wailing for union with Kr$pa
like a deserted lover, transforming himself, as the Sahajiyas say,
into Parakiya Radha, This, in fact, is the true spirit of the
Marma Parakiya culture, which has been adopted by the
Sahajiysas as a dogma in religion. This is considered by them
to be the most natural divine sentiment of the Siddha devotee
for union with Krspa, which was manifested in Sri Caitanya

specially in the last phase of his divine madness, It is said

that he was born with the sentiment of Radha :
“Akhanda ni$come tar svabhavic Rati |
Sai svabhavic Rati Caitanya Gosai I”
(Bhriigaratnavali, p. 11)
Thus we find, Bahya Parakiya cu