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PREFACE

The following pages contsn a general summary of a
course of lectures on the Farly Ilistory of the Bhagavata-
Vashpava seet  which I, in the capacity of a Post-
Graduate teacher of Ancient Indian History and Culture,
dehvered to my students during the last session (1918-19).

The plan and purpose of the lectures are stated at
length in the Foreword, and they need no further com-
ment m the Preface.  But it may not. be out of place to
draw the attention of the reader to just one or two points
which ought to he horne m mmd in reading through the

book.

First, it has not been my intention to write an exhaus-
tive treatise on Early Vaishnavism. T have been chiefly
concerned to ndicate the hnes on which the future studies
in the subject onght to procecd in order to form a clear
idea of the development of the different aspeets of the
Vaishpava religion and philosophy around the istorical
nucleus as supplied by the life and teaching of Vasudeva
Krishna whose personality in its varied eonception has
been at the back of the religious aspnations of multi-
tudinous ~ections of the Ihindu eommunity. In other
words, 1 have endeavoured to show that the huge fabrie
of the Vaishnava religion of love and devotion was not
based upon a mythical faney of the poets, but has a truth
in the personal history of Viasudeva Krishna which has
been overshadowed by the stupendous growth of legends
both highly poetic and pastoral.

Secondly, I have to confess that I have not been able
to utilise fully the evidence of all the ancient Jaina and
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Buddhist records. The first Jaina Upanga’ called the
Aupapatika Siitra, edited by Dr. Ernst Leumann, mentions
(p- 61) Baladeva and Vasudevs, and cites (pp. 69-70)
two ancient flokas where eight Kshatriya teachers are
mentioned, sharply distinguished from eight Brahmana
“ parivvaya.” Among the former we find the name, of
Bala Rama. The slokas containing the lists of teachers
are given below :—

“tattha khkalu ime attha mahana-parivvdya bhavants,
tarh jaka :
Kanne ya Karakante ya
Améade 3//a Parasare
Kanke Divagane ceva
Devagutie ya Narae ;

tattha khaln <me attha Khaitiya-pariveaya bhavants,
tam jaha :
8ilai Masiimhare
Naggai Bhaggai & ya
Videhe raya Rame Bale ti ya ;”

As my friend and colleague Dr. B. M. Barua informs
me, Sir R. G. Bhandarkar’s reference to the Niddesa needs
a word of explanation since there are two separate
canonical commentaries, namely, the Chulla and Maha
Niddesas, included under one name, 7.e, Niddesa. Of the
two Niddesas the former is undoubtedly older than the
latter, and the older one is probably pre-ASokan in date.
The list of differcnt religious sects both Byahmanieal,
and non-Brahmanical, quoted by Sir R. G. Bhandarkar,
oceurs in identical form in both the commentaries. Com-
paring the Anguttara list of sectaries (Arguttara Nikaya,
iiiy pp. 276-277) with the Niddesa list (Chulla Niddesa,
pp- 173-174) which omits some’ names of the former
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and supplements it with other names, including those of
Vasudevavatika and Baladevavatika one may be led to sup-
pose that the sects whose names are not to be found in the
Anguttara list did not exist when it wasdrawn up. But
a deeper consideration will show that such a supposition is
wrong. The Anguttara list was drawn up at a time when
Buddhism was still a local movement confined to Kosala
and the eastern provinces. On the other hand, the Niddesa
list originated among the followers of Maha Kachchayana
who was the first among the chief disciples of Sakyamauni
through whose agency Buddhism gained ground in the
Mathura region (vide the Madhura Sutta of the Majjhima
Nikaya), the district which I bave specified as the first
centre of the Bhagavata movement. .

I have next to call attention to the fact that Bhagava-
tism, like the religions of Mahavira and Buddba, was the
expression of a natural reaction from the sacrifice-ridden
religion of the Brahmanic period. The earliest teachers
of this faith, while refraining from an open denunciation
of the Vidhi Yajfia or the ordinary Vedic sacrifice, pro-
pounded a new doctrine which laid emphasis, among other
things, on Abimhsa. The new faith finally coalesced with
a few Brahmanical and popular cults to form the great
federation of religions known as Vaishnavism. The agencies
employed in effecting this union were the following :—

(¢) The Vyiiha doctrine in virtue of which Vasudevism
united with Satikarshana worship to form Bhagavatism.,
(/) The doctrine of Avatara which effected a synthesis
between Bhagavatism and the cult of Vishpu-Narayana and
gave birth to Vaishnavism. (442) The Purusha-Prakriti
theory in virtue of which the cult of Sri was engrafted on
Vaishnavism. Just as the reaction against the old Vedie
sacrifices gave birth to the intellectual movement of the
Upanishadic Rishis and the religious movement of
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Krishna Viisudeva, so the attempted revival of the Karma-

Kanda by the Parvamimansa school was followed by the
v - - . < - - -

neo-Vedantic movement of  Sankaurdchiria and the nco-

Bhagavatism of the Si1 Vainshrava samts.

Lastly, T have to say a word abont the system of
transhteration adopted i the following pages, The system
followed 15 substantially  the same as uséd i the Indian
Autwmary.  Inquotations, however, the origmal spelhing

of proper names has usually been 1etamed,

I do not find words adequately to express my  gratitude
to the Tlow’ble S V<utosh Mookerjee, President of the
Couneil of Post-Graduate Teachme i Aits, who has never
failed m the mudst of Ins many  onerous duties to take

interest in the progiess of the work.

Among my  colleagnes Dt Raua and Mr. Chanda
have placed me under deep obhigation, the former by revis-
ing the proofs and offerimeg some valuable sugucestions, the
latter by permutting me to make use of the Mathwa
Bhigavata Inscription of the tme of Sodasa. The eredit
of discovermg the name of Vasudeva m the China meerip-
tion of YajiasrT belongs to my pupl Mr. N. G, Majumdar.
The indexes have been prejared by Messrs. . C. Roy
and P. C. Bagchi, my pupils,

January, 2, 1920. H. C. RAYCHAUDHURI.
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Early History of the Vaishnava Sect

FOREWORD

“The most important branch of Indian history,” says
Mr. Vincent Smith, “is the history of her thought.”
“The soul of Hindu Civilisation,” says C. N. Krishna
Swami Aiyar, “is at once made out to be in the religious
history of India. The history of religion in India has
a much larger meaning than it can have in connection
with the civilisation of any other country or nationality.”
Hitherto the attention of Indologists has been mainly
engrossed by the mighty religious movements associated
with the names of Mahavira the Jina and Gautama the
Buddha. Vaishnavism and other orthodox Indian creeds
have received but scant attention at the hands of scientific
historians. The prevailing ignorance with regard to
Waishnavism is reflected in such a widely read book of
reference as Chambers’s Twentieth Century Dictionary
where Krishna is described as “a deity in later Hindu
Mythology.” Whatever be the right kind of test in deter-
mining the importance of a religious system—the amount
of the following, or the intrinsic worth of the system—
Vaishnavism must be regarded as one of the most impor-
tant religions of India. It was the religion of Heliodoros,
of the Gupta Emperors, of Ramanuja, of Kavira, of Chai-
tanya and of Tukarama. It still counts as its votaries
many among the teeming millions of India. It is the
religion which produced the Blagavadgita, the songs of the
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Tamil AZwars, the splendid Padaralis of medizval Bengal,
and the Ramackaritamanas of Tulast Das. If Sir George
Grierson is right India owes the preservation of the ideas of
Bhakti and Prasada (faith and divine grace) to the Vaish-
navas. Any endeavour which is meant to throw light on the
story of the rise and expansion of this important religion
cannot but be of great use in reconstructing the history of
our country. In his introduction to the Satras of Apas-
tamba (p., 2.rir, n. ) Dr. Biihler observes, “ the earlier history
of the Puranas, which as yet is a mystery, will only be
cleared up when a real history of the orthodox Hindu sects,
especially of the Sivites and Vishnuites has been written.”
T have tried to present the materials for a connected history
of Vaishnavism from the Vedic times to the age of the
early Tamil Ackaryas who laid the foundation of the Sr
Faishnava school of which the greatest exponent was
Ramanuja, the earliest of the celebrated medieval Bhakti
Reformers of India. )

Valuable information regarding this faith has been
supplied by several eminent scholars, Western as well as
Indian, e.g., Jones, Colebrooke, Weber, Lorinser, Lassen,
Muir, Biihler, Barth, Hopkins, Grierson, Garbe, Nivedita,
Macnicol, Keith, Telang, Bhandarkar, Sukhtankar, T.
Rajagopala Chariar, K. Aiyangar, Govindacharya Swamin,
Dr. Seal, Bankimchandra and others. T have consulted
their works and the following books and journals, viz. :—
the Rig Veda, the ditareya Brakmana, the Satapatha Brak-
mana, the Chhandogya Upanishad, the Taittiriya Aranyaka,
the Ashtadkyayi of Panini, the Mahkabharata, the Matsya,
Fayu, Vishnu and Bhagavala Puranas, the Buddhist
Suttas and Jatakas, the works of Aévaghosha, the Jaina
Siitras, the Journal of the Royal Asiatic Society, the
Vienna Oriental Journal, the Indian Antiquary, the Epi-
graphia Indica, the Corpus Inscriptionum Indicarum,
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Macdonell and Keith’s Vedic Index, Sorrensen’s Index of
Names in the Mahabharata and numerous other works, full
referenees to which will be found in the following pages.
In prepa.rmg these lectures I have been mainly guided
by the evidence of archmology, remembering the famous
dictum of Colebrooke (Essays, Vol. II, p. 218): “In
the scarcity of authentic materials for the ancient, and
even for the modern, history of the Hindu race, importance
is justly attached to all genuine monuments and especially
inscriptions on stone and metal.” I have also made use
of literature to which an early date can be assigned, and
which is comparatively free from late interpolations, viz.,
(¢) Pre-Buddhistic Vedic literature, (:¢) ancient work
to which a definite date can be assigned, e.g., the Artha-
Sastra of Kautilya, the Mahabhashya of Patafijali, the
Indika of Megasthenes, the works of Asvaghosha, ete.,
and (¢77) works on Vasudeva free from any Vaishnava
bias, ¢.g., the Ghata Jataka and the Uttaradhyayana Sitra.
The epics and the Puranas have been utilised very sparing-
ly because of the numerous interpolations they contain and
the uncertainty of their chronology.

In my first lecture I have tried to draw a distinction
between the worship of Urukrama-Vishnu which is as old
as the Rig Veda, and the Bhakti religion we call Vaishna-
vism. I have then tried to show that this Bhakti religion
is not a plagiarism from Christianity, but owes its origin
to Vasudeva.

I have next tried to prove the correctness of the tradi-
tion that the true Vasudeva was Krishna, the famous prince
of the Vrishni family of Mathurd. In doing this I have
attempted to refute the following theories, viz. :—

(1) That the true Vasudeva, 7., the originator of
Bhagavatism, was not the Kshatriya prince Krishna, the
son of Vasudeva,
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(?) That Vasudeva, though a Kshatriya prinee, is not
to be identified with Krishna.

(8) That Vasudeva-Krishna was a solar deity.
(4) That Vasudeva-Krishna was a tribal god.
(5) That Vasudeva-Krishna was a vegetation deity.

In my second lecture I have attempted to reconstruct
the true history of the life of Vasudeva-Krishna from such
historical data as are available, and have pointed out that
he came into contact with Solar worship, and the doctrines
which he learnt from a Solar priest were the foundations on
which the superstructure of Bhagavatism was raised. I have
then told the story of the spread of the new faith from its
cradle in the valley of the Jumna. Ihave tried to show that
the earlier Brahmanical attitude towards the faith was one
of hostility, but later on there was a combination between
Brahmanism and Bhagavatism probably owing to the
Buddhist propaganda of the Mauryas. As a result of this
alliance Vasudeva was identified with the Brahmanic gods,
Narayana and Vishgu.

In my third lecture I have discussed the question of
the relation of Bhagavatism to the following non-
Brahmanical creeds, vi-., Ajivikism, Jainism, Buddhism and
Christianity.

In my fourth lecture I have traced the fortunes of the
Bhagavata religion from the first century A.D. to the
time of the Tamil Achdryas. 1 have suggested that the
Saka and Kushan sovereigns of Northern India were
generally hostile towards the religion of Vasudeva and it
was this anti-Bhagavata attitude which probably brought
the foreign kings into conflict with the Vaishnava
monarchs Chandra, and the imperial Guptas. The Guptas
did for Bhagavatism what Asoka had done for Buddhism.
With the fall of the Guptas and the coming of the Huns
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Bhagavatism lost its predominance in Northern India,
but it flourished in the Tamil country and finally Ramanuja
and his followers restored it to the position it held under
the Guptas.



LECTURE 1

VAISHNAVISM AND VASUDEVA

Vaishnavism is the name given to the Bhakti religion
which recognises Vishyu, also called Bkagavat, Narayana,
Hari as the sole God. He is defined as the Unborn (4ja),
and the Eternal (Szévata). He is the Creator (Dhata),
the embodiment of Immortality (4mritam), the Father
and the Mother and the Eternal Preceptor of the uni-
verse :—

Pita mata cha sarvasya
Jagatah $asvato guruh.
Mbh. edited by P. Tarkaratna, xii, 384, 27.

As occasion demands, from time to time in His infinite
grace He Himself becomes incarnate to relieve the world
from sin, or His followers from trouble. The most perfect
incarnations are those of Rama Dasarathi and Krishna
Vasudeva.

Vishnu worship is as old as the Rig Veda. Vishnu
is, as is well known, one of the Adityas or manifestations
of the sun. (See Wilson’s introduction to the Rig Veda
Samhitd p. 20; and Bhagavadgita, x, 21). He represents
the sun in its daily and yearly course. (Haug’s transla-
tion of the Aitareya Brahmanpa, p. 1, n.) 'His fame rests
on the three strides with which he crosses heaven :—

Trinipada vickakrame Vishnurgopa adabhyah.

(Rig Veds, I, 22, 18.)

Three steps he made, the herdsman sure,

Vishnu, and stepped across (the world)

Hopkins,  The Religions of India,” p. 7.
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‘ There can be little doubt,” says Wilson, “that the
three steps here referred to are the three periods of the
sun’s course—his rise, culmination and setting.” It is
expressly so stated by Durgacharya in his commentary
on the Nirukta, (Wilson’s Introduction to the Rig Veda
Samhita, pp. 25-26. Cf. also Haug’s Ait. Br., p. 4, n.).
Mr. Jayaswal says (Ind. Ant., 1918, March, p. 84) that
Aurnavabha takes the verse “idam Fishnur vichakrame
tredha nidadke padam” in the sense that Vishnu literally
and physically in the past stepped over the earth, horizon
and sky and “in ascending (he stepped) at the Vishnu-
pada on the Gaya peak.”

Colebrooke thought that the taking of three steps
might have formed the groundwork of the Pauranik
legend of the Dwarf Avatara. Wilson remarks: “It
might have been suggestive of the fiction ; but no allusion
to the notion of Avatidras occurs in the Veda.”

In one Rigvedic passage Vishnu is called the germ of
the sacrifice— Ritasya garbham (I, 166, 3) (‘Rita’ may
mean also ‘order.’). He also figures in the Veda as a
leader in battle. He is specially praised with Indra, the
two being looked upon as masters of the world (vi, 69;
vii, 99). His greatness is inconceivable, and he is revered
under the title Sz'pivz'.glz{a (vii, 100, 5-6) meaning hterally
‘bald.” He has three spaces, two called earthly, and one,
the highest known only to himself (i, 155, 5). Vishnu’s
highest place is the realm of the departed spirits (i, 154,
5-6). His later popularity, according to Hopkins, lies
in the importance of his “highest place” being the
home “of the departed spirits, where he himself dwells,
inserutable.

It is clear that Vishnu was a great god even in the
earliest Vedic times. But he was not regarded by any-
body as the Sole God, or even as the greatest God, His
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inferiority to Indra appears even in the hymns devoted to
his own glorification, and nothing better is said of him, in
Rig Veda, i, 22, 19, than that “ he is the worthy friend of
Indra—1Indrasya Yujyah Sakka.” He is also ordered
about by Indra (iv, 18, 11; viii, 89, 12) :—

“ His mother inquired of the mighty Indra, ¢have
these deities deserted thee, my son?” then Indra said,
‘Vishnu, my friend, (if thou) purpose slaying Vritra,
exert thy greatest prowess.”’” (M. N. Dutt Sastr’s
translation of the Rig Veda Samhitd, p. 759.) ¢Vishnu
strode his three steps by the energy of Indra (Rig Veda,
viii, 12, 27).

In the later Vedic literature the position of Vishnu
becomes more prominent. In the philosophy of the
Taittiriya Sarhhita the three places of Vishnu are not, as
in the Rig Veda, the two points of the horizon and the
zenith, but the earth, air, and the sky (Hopkins, the
Religions of India, p. 460).

The Satapatha Brahmana relates with great fullness of
detail the legend regarding the ¢ three strides.” It further
represents Vishnu as the personification of sacrifice. We
have already seen that as early as the Rigvedic age he was
called the ‘germ of the sacrifice.” ¢ Vishnu truly is the
sacrifice, by striding (vi-kram) he obtained for the gods
that all pervading power (Vikrant:) which now belongs
to them. By his first step he gained this same (earth),
by the second this aerial expanse, and by his last (step)
the sky.( And this same pervading power Vishnu, as the
sacrifice, obtains by his strides for him (the sacrificer).
For this reason he strides the Vishpu-strides.” (Sat.
Br., Part 1, 9. 8. 9; Eggeling’s translation of the Sat.
Br., Part I, p. 268).

The fourteenth Kanda of this Brihmana, at the
beginning of its first part contains a legend of a contention
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among the gods, in which Vishnu came off victorious,
wheunce it became customary to say, “ Vishyu is the
most excellent of the gods.” The gods sent forth ants
to gnaw the bowstring of Vishnu, who stood, resting
his head on the end of the bow ; the string snapping and
springing upwards severed his head from his body. The
head fell with (the sound) ‘ghrin’; and on falling it
became yonder sun. (Eggeling’s translation of the Sat.
Br., Part V, pp. 441-442, and Weber’s History of Indian
Literature, pp. 126-127).

The same legend recurs in a passage of the Taittiriya
Aranyaka (v, 1), and also in the Paiichavirhéa Brahmana,
vii, 5, 6.

We find the name Narayana for the first time in the
Satapatha Braihmana, but it is not in any way connected
with Vishnu. "It is in the Taittiriya Aranyaka that it is
brought into direet relation to Vishnu.

The prominent position held by Vishou in the Brah-
manic period is also manifest in the Aitarcya Brahmana
where he is said to occupy the highest place among the
gods (Agnirvaidecanamavamo Vishpuh paramah—Ait. Br.,
1,1.). Heis oneof the ‘Dikshapilan ’—the two guardians of
the ¢ diksha’ or initiation (i, 4). He protects the defects in
the sacrifice (from producing any evil consequences),
while Varuna protects the fruits arvising from its suc-
cessfullperformance (iii. 38, Haug’s translation, pp.227-228)
Vishnu also figures in this work as a helper of Indra
against the Asuras. “ The Asuras after having been
turned out, entered the Sastra of the Achchhavaka. Indra
said, “ Who will join me, that we both turn out the Asuras
from here ?”  Vishnu answered, “I (will join you).”
Indra and Vishnu then turned the Asuras out (iii, 50 ;
Haug’s translation, p, 254).

2
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‘“Although Vishnu came to be looked upon by some
as ‘ the most excellent of the gods,” he was, even now, far
from being regarded by any section of the Aryan people
as the One God. His pre-eminence among the gods is not
always apparent and in a passage of the Aitareya Brah-
mana he is called Deranim dvarapah (i, 30)—the door-
keeper of the gods, not a very complimentary epithet for
the “highest > among the gods,  Again, we have no evidence
of the existence of a Vaishnava sect in these early times.
The sectarian name Vaishnava is met with only in the
latest portion of the Mahabharata (xviii, 6, 97) —

Ashiadasa purananam dravanad yat phalam bhavet

Tat phalaom  samavapnoti  Vaishpavonatra samayah.
We should also note another important fact, namely, that
there is very little inner connection between Vedic and
Brahmanic Vishnu-worship and the Bhakti religion we
call Vaishnavism. The idea of a God of Grace, the doc-
trine of Bhakti—these are the fundamental tenets of the
religion termed Vaishnavism. But they are not very
conspicuous in Vedic and Brahmanie Vishnu-worship.
Vishnu in the Brahmanic texts is more intimately con-
nected with ‘yajfia’ than with Bhakti or Prasada. It is
in the hymns addressed to Varuna, and not in those ad-
dressed to Vishnu, that we find afeeling which bears
some resemblance to the Vaishnava Bhakti. (Ind. Ant.,
1908, p. 259 ; J. R. A. 8,,1915, p. 834 ; Macnicol’s Indian
Theism, p. 10.)

Dr. Macenicol, indeed, sces some hints in the Brahmana
literature of the progress which Vishnu was making
behind the screen of Brahmanic ritual, to the position he
has held so long as the Supreme God of those in India
whose hearts are filled with bhakti (Indian Theism, p. 30).
But these hints are extremely dubious. Dr. Keith rightly
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observes (J. R. A. S, 1915, p. 839) ; “That the Brilimanas
treat Vishnu as identical with the sacrifice and ask him
to make good its defects do not show that he was ¢ on his
way to his place as the God of the worship of men’s
hearts,” or ‘was recognised in his aspect of orace as a
saviour.”” If the Vedic or Brahmanic accounts of Vishnu
worship do not furnish any eclue to the origin of Ve;i-

shnavism as we know 1t, what is its source ?

(n the opinion of several scholars this Bhakti Religion
was of foreign origin, and was preached in India for the
first time by Ramanuja,. “There has been considerable
mis-impression,” says S. Krishnaswami Aiyangar in his
Sri Ramanujacharya, p. 2, “ that the Vaishiava movement
origmated in Raminuja.  On the basis of this mis-impres-
sion, theories have been built up time and again that
the characteristic features of the special teachings of
Ramanuja have been borrowed from  Christianity.” /Dr.
Keith observes in J. R. A. S., 1915, pp. 836-837: “ The
first great theistic movement of India is that of Ramanuja
... But precisely at this point we are met with
the fact that Christian religious influences are possible and
even probable.”

Mr. Aiyangar rightly considers the hypothesis of a
plagiarism from Christianity to be an error which arises
from not giving duc weight to the indebtedness of Ramanuja
to those Tamil Saints that had gone before him ere he came
into the world. The Tamil Saints to whom Mr. Aiyangar
refers are the Acharyas Nathamuni and Alvandar (Yamu-
nacharya) and their precursors the Alwars (Sr1 Ramanuja-
charya, p. 4).

Ramanuja begins his Vedartha Samgraha as well as his
commentary on the Bhagavadgita by paying his tribute
of respect to Yamundchdrya. A work of the latter, the
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Siddkitraya, is frequently quoted in Ramanuja’s works, and
Ramanuja generally follows the same lines of argument as
we find in Yamuna’s work/(V. A. Sukhtankar’s “Teachings
of Vedanta according to Ramanuja,” The Vienna Oriental
Journal, Vol. 22, 1908, pp. 121-122). Yamunacharya in
his turn was the spiritual successor of his grandfather
Nathamuni, the author of the Nyiya Tattva “an elaborate
treatise covering the whole field of philosophy from the
point of view of the Ramanuja school.” (T. Rajagopila
Chariar’s “The Vaishnavite Reformers of India,” p. 4).
Nathamuni again got his inspiration from the songs of
the Alwars, especially from those of Saint Satagopa (op.
cit. pp. 2-8). The Alwars were saints or Bhaktas of
various castes, who by their Tamil songs inculcated
Bhakti and Krishna-worship mainly (op. cit. p. 138).
The Bhagavadgita was well known to them and the
Bhagavata in some form also. ‘It seems reasonable to
conclude, ”says Mr. 'I'. Rajagopal Chariar, “that these
Alwars or the earlier of them were offshoots of the northern
Bhagavatas. 7 Colebrooke gives an accoun of the Bhiga-
vatas in his Miscellaneous Essays, Vol. I, pp. 437-443.
The synonymy of the Bhagavata sect is thus given in
the Padma Tantra (one of the 108 Tantras or Sarhhitas):—

Suris Sukrid bhagavatas Satvatah patickakala-vit
Ehantikas tanmayad cha paticharatrika ¢lyape.

. (J.R.A.8.,, 1911, p. 985.)
The Bhagavata, Satvata, Ekantika or Paficharatra reli-

gion is referred to in the Narayaniya section of the Santi-
parva of the Mahabharata :—

Yada Bhagavato' tyartham@sidraja makan Vasuh
Mbh,, xii, 337, 1.
Satvatam Tidkimasthaya praksiryamukha nihsritam
Mbh., xii, 335, 19,
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Nanam Ekintadkarmo’yam éreshtho Narayanapriyah

Mbh., xii, 348, 4.
Paficharatra vidomuklyastusya gehemahatmanah

Mbh., xii, 235, 25.
/According to the Mahabhdrata (xii, 346, 10-11), this
religion was obtained by Narada from Nariyana Himself,
“ It has once before been concisely told in the ][urigi(lﬁ
(that is, the Bhagavadgita).” In another passage, in reply
to Janamejaya’s question “who taught it first ?” Vaifam-
payana says ‘ it was told by the Adorable Himself to
Arjuna” (i.~., in the Bhagavadgita). (Mbh., xii, 348, 6-8.)

The date of the Bhagavadgita or of the Narayaniya
is uncertain, but we have cpigraphic evidence of the
existence of the Bhiagavata or Bhakti school long hefore the
beginning of the Christian era. (See The Indian Anti-
quary, 1912, p. 13.)

The Besnagar Inscription® of the second century B.C.
mentions the erection of a flagstaff with an image of Garuda
at the top in honour of Vasudeva by Ileliodora, an ambas-
sador of the Greek king Antialkidas, who was a Bhagavata.
The Ghasundi Inseription® engraved a little éarlier speaks
of a paja stene wall for the worship of Bhagavat
Sainkarshara and Vasudeva. A third inseription of the first
century B.C. existing at Nanzghat’ contains an adoration
of Sankarshanaand Vasudeva.

These epigraphic records show clearly that the Bhaga-
vatas were the Bhaktas of Vasudeva. This fact enables us
to trace back the existence of the sect to the age of Panini
for we must recognise in the Vasudevakas of that gram-
marian the forerunners of the Bhiigavatas of the second
century B.C.

! Liiders, Ins. No. 669 (Epigraphia Indica, Vol. X, Appendix).
* Liders, Ins. No. 6
3 Liaiders, Ins, No, 1112.
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In the siitra, iv, 3, 95 Panini says that an affix comes
after a word in the first case in construction in the sense of
“ this is his object of Bhakti.” Then ina succeeding siitra
iv, 3, 98 he says that the affix * Vun’ comes in the sense
of “ this is his object of Bhakti’ after the words Vasudeva
and Arjuna. Thus Vasudevaka=a person the object of whose
Bhakti is Vasudeva. ‘To this word we may compare the
word Gotamaka=a follower of Gotama (Rhys Davids, Dialo-
gues of the Buddha, I, pp. 220-222; Buddhist India, p. 145).

It is agreed on all hands that Payini flourished before
Patanjali (second century B.C.; for references see V. A.
Smith’s E.H.L, 3rd Edition, p. 214) who wrote the great
commentary (Mahabhashya) on his sutras.

But the exact date of this prince of grammarians is
uncertain. According to  Hopkins (The Great Epic of
India, p. ¥91) “no evidenee has yet been brought forward
to show conclusively that Panini lived before the third
century B.C.” Bohtlingk places him in  the fourth
century B.C.and his view is accepted by Macdonell
(Sanskrit  Literature, p. 17), Keith and many other
western scholars ; while Sir R. G. Bhandarkar says that
« Panini must have Hourished in the beginning of the
seveuth century B.C. if not earlier still.” (E. H. D, p. 8.)

As the question of Panim’s date is important for
determining the antiquity of the Bhagavata religion it
will not be quite out of place to state our own views
on the subject.

Panini lived not only before Patafijali, but also before
Katyayana who wrote the Varttikas on his grammar,
and who was himself a predecessor of Patafijali. This
fact forbids the acceptance of the theory of Hopkins
that Panini lived in the third century B.C.; for that
would leave an interval of considerably less than a century
between Katyayana and Patafijali. The actual interval
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between these two grammarians cannot be so short because
Sir R. G. Bhandarkar points out that Pataiijali notices
variant readings of Katyayana’s Virttikas as found in
the texts used by the schools of the Bharadvajiyas,
Saunigas, and others.

Bohtlingk’s theory restsupon a story in the Kathisarit-
sagara, a collection of popular tales belonging to the
eleventh century A.D., where Pauini is said to have been
the disciple of one Varsha, who lived at Pataliputra in the
reign of King Nanda. But as Weber points out (Ind. Lit.,
p- 217) the authority of such a work is extremely
juestionable in reference to a period fifteen centuries
earlier. Moreover, the work makes Katyiyana a con-
temporary of Panini (see Goldstiicker’s Panini, Ilis place
in Sanskrit Literatare, p. 61).  But as Goldstiicker points
out the two grammarians really belonged to two different
periods of Hindu antiquity (op. eit., p. 93); the assertion
is also contradicted by a statement of Kityayana himself.
A rule of Panini, iv, 3, 105, teaches us that the names of
Brahmanas and Kalpas are formed by adding the affix
“nini” to the proper names of the personage who pro-
claims them, provided that such a personage is an old
authority. ~ As the Brahmanas proclaimed by Yajiiavalkya
are not formed by theaflix “nini” it is clear that Panini
did not include Yajhavalkya among the old authorities
(Goldstiicker, Panini, p. 101).

To Panini’s rule Katyayana adds a Varttika “among
the Brahmanas and Kalpas which are proclaimed by an
old one there is an exception in reference to Yajfiavalkya
and so on, on account of the contemporaneousness namely,
of these latter Brahmanas with the old Brahmanas spoken
of by Panini.” (Op. cit., p. 105.)

Thus works (eg., the Brahmanas proclaimed by
Yajfiavalkya) which Panini did not include among the
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puranaprokta Brahmanas came to be considered by
Katyayana to be as old as those which were old to
Panini. The two grammarians therefore could not have
been contemporaries.

Katyayana’s date, fourth century B.C., may now be
relied upon. This date does not solely depend on ‘the
ghost story ’ of the Katha-sarit-sagara (as Dr. R. L. Mitra
says in his Introduction to the Aitareya Aranyaka) but
follows from the ascertained date of Patafijali (E.H.D.,
p- 7; E.H.L, 3rd edition, p. 451, n.). The interval of two
centuries between Kityayana and Patafijali will not
appear too long when we remember that the grammari-
ans of the schools of the Bharadvajiyas and Saunagas,
Kunarava'ava, Sawrya Bhagavat and Kuni lived before
Patafijali and after Katyayana since all their Varttikas or
remarks, recorded by Patafijali, are ecriticisms on, and
emendations of, the Varttikas of Katyayana (Gold-
stiicker, Panini, 1914, p. 68).

Panini  therefore lived before the fourth century B.C.
But it is  difficult to accept the statement of Sir R. G.
Bhandarkar that he cannot be placed later than the
seventh century B.C. Paniui knows not merely “ the three
sammhitis of the Rik, Saman and Black Yajus,” as
contended by Goldsticker (Panini, p. 108), but also
Brahmanas and Kalpas (iv, 3, 105) and refers to Satra-
karas (iii, 2, 23). He also mentions the Mahabharata
(vi. 2, 38) which is not recognised in any Sanskrit
literary work till after the end of the Brahmana period,
and only in the Grihya Satras. Panini’s date must
therefore fall in the age of the latest siitras.

The most important chronological datum is furnished
by the mention of Yavana (iv, 1, 49). Yavana, or Yona
was & term used in ancient India to denote the Greeks.
In Asoka’s Rock Edict XIII Antiochos is called a
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Yonaraja. In the Besnagar Pillar Inseription Heliodoros,
the ambassador of Antialkidas is called a Yowaduta. We
know from the cuneiform inscriptions of the Achaemenian
Kings of Persia that they had no other name for the
Greeks but Ya-u-na (Ind. Ant., 1875, p. 245). This Persian
form of the name Yavana was not unknown to the Hindus :—

Uttarapathajanmanaly kirtayishyame tanapi

Yauna Kamboja Gandharah Kirata Barbaraih saha

Mbh., xii, 207. 43.
1t is a desperate resort to imagine that this well-known
ethnic term really means non-Greeks. Pauini in his Sttra
iv, 1. 49 explains the formation of the word yavandni—
to which according to the Varttika, the word ¢ lipi,” writing,
must be supplied, and which therefore signifies “the
writing of the Yavanas or Greeks,” and not “the writing
of the Persians,” or “the cunciform wrnting” (Gold-
stiicker, Panini, 1914, p. 12). The employment by the
Indians of a special term and affix to denote the Greek
writing could only have arisen after long acquaintance
with the Yavanas and their alphabet. Such a prolonged
intercourse between the Indians and the Greeks was not in
my opinion possible in the seventh century B.C. when the
empires of Assyria, and Media intervencd between [ndia
and Hellas, but was possible, and even probable after the
Achaemenian conquest of Gandhara (the native land of
Panini) for the Persian empire formed a link which
connected India with Greece, and Greek mercenaries
and Greek officials were largely employed by the Persian

Kings and Satraps (Rapson, Ancient India, p. 87).

Pauini therefore, in all probability, lived after the
Persian conquest of Gandhaira in the latter half of the
sixth century B.C., but before the fourth century B.C.
With a date in the fifth century B.C. all the evidence

3
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accommodates itself. With such a date accords the fact that
Panini knows the Persians as a warlike people (v, 8. 117),
but, unlike later grammarians, never alludes to the
Yavanas or Sakas as fighting races. The interval of a
century between Panini and Katyayana is not too short
in view of the fact that the oldest author on record who
wrote on Panini was Katydyana.” (Goldstiicker, Panini,
1914, p. 90).

Since Panini probably flourished in the fifth eentury
B.C. the Bhagavata (Vasudevaka) sect must have arisen
before that time. We learn from the Sitras iv, 3. 95 and
iv, 3. 98 that the new faith was even in the fifth century
B.C. a religion of Bhakti.

We have seen that the religion preached by Ramanuja
and professed by the Alwirs existed before the Christian era,
and that its votaries were called Bhagavatas or Vasudevakas,
t.e., the Bhaktas or followers of Vasudeva. Vasudeva is
thus the fountain head of Vaishnavism. No doubt under
the comprehensive designation of Vaishpavism are included
a number of sectaries who recognise other personages than
Vasudeva as their Saviour. The most important of these
are the followers of Ramananda and Kavira. But the
vast majority of the Vaishnavas are still Vasudevites and
even those who pay exclusive devotion to Rima cannot
trace the origin of their doctrine to any other source than
Ramianuja who, as we have seen, owes his tenets to the
carlier Acharyas and Alwars, who in their turn were
offshoots from the Bhagavatas or Vasudevakas of Northern
India mentioned in the inseriptions discovered at Besnagar
and Ghasundi and also in the Ashtadhyayi of the prince of
grammarians, Panini.

We have little authentic information regarding Vasudeva,
round whom the Bhagavata movement centred. The name
Vasudeva occurs once in the Vedic literature, v7z.,in a
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passage of the tenth Prapathaka of the Taittiriya Aranyaka
—Narayanaya vidmake, T'asudevaya dhimahi tanno Vishnuh
prackodayat. Herc Vasudeva is a name of Vishnu., But
the last book of the Taittirlya Aranyaka is a late work
(Dr. R. L. Mitra’s Introduction to the T. A., p.8). Itis
deseribed as khilariipa or supplementary. Vishnu does not
receive the name ¢ Vasudeva' in any of the Sarhhitas,
Brahmanas or elassical Upanishads.

In the Bhagavadgita “which contains probably the old-
est dogmatic exposition we possess of Vishnuism” (Barth,
The Religions of India, p. 191; ¢/. also Mbh., xii,348.6-8)and
which is recognised as an Upanishad by the Hindus, Vasu-
deva is said to have been a scion of the Vrishni family :—

Vrishpinam Tasudevo’smi Pandavanam Dhanaijjayah.
The Vrishnis are mentioned in the Ashtadhyayr of Panini
(ivy 1. 114) and in the Arthagastra of Kautilya (R. Shama-
sastry’s translation, p. 13). Secions of the family are
mentioned in the Taittiriya Samhitda (i, 11'9. 3), the
Taittiriya Brahmana (iii, 10. 9. 15), the Satapatha Brahmana
(iti, 1. 1. 4) and the Jaiminiya Upanishad Brahmana (i, 6. 1).

The Ghata Jataka (The Jatakas, Cowell’s edition, Vol.
IV, p. 50) gives the Buddhist version of the story of
Vasudeva just as the Dagaratha Jitaka gives the Buddhist
version of the story of Rama. It describes Vasudeva as a
seion of the royal family of  Upper Madhura ” (pp. 50-51),
but does not give the name of the family. But it is not
difficult to find out that the Vrishni family is meant. The
Jataka says that the family of Vasudeva perished for
their irreverent conduct towards Kanhadipayana (pp. 55-
56). Kautilya refers to this incident in his Arthasastra but
substitutes ‘the corporation of the Vrishnis” for the
family of Vasudeva :—

“ Whoever has not his organs of sense under his eon-
trol, will soon perish.........Vatapi in his attempt under
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the influence of overjoy to attack Agastya, as well as the
corporation of the Vrishnis in their attempt against
Dvaipayana.”
(R. Shama Sastry’s translation of Kautilya’s
Artha-§astra, pp. 12-13.)

The Jaina Uttaradhyayana Siitra, Lecture XXII, con-
firms the statement of the Gita and the Jataka that
Vasudeva was a Kshatriya Prince.

The Mahabharata, the great storehouse of Hindu tradi-
tion, usually takes Vasudeva to mean ¢ the son of Vasu-
deva ” (¢f. Mbh., iii, 14. 8), But in certain passages a
different etymology is given.

Vasanat Sarvabhutanam Vasutvaddevayonitah
Vasudevastato vedyo Orikattvad Vishnuruckyate
) Mbh., v, 70. 8.

“ He is called Vasudeva in consequence of his enveloping
all creatures with the screen of illusion, or of his glorious
splendour, or of his being the support and resting place
of the gods.”

Chhadayams jagad vidvam bhiitva swrya tvamdubhih
Sarvabhiutadhivasadcha Vasudevastatohyakam
Mbh., xii, 841. 41.

¢ Assuming the form of the Sun I cover the universe with
my rays. And because I am the home of all creatures,
therefore, am I called by the name of Viasudeva.”

The Mahabharata knows a false Vasudeva as well as the
true Vasudeva. The false Vasudeva was a king of the
Paundras (Mbb., i, 186.12; ii, 14.20; etc.). The true
Vasudeva was Krishna, the famous prince of the Yadava,
Vrishni or Satvata family of Mathura. It is written in
the Santiparva (Mbh., xii, 348. 6-8) that the Satvata or
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Bhagavata Dharma was first taught by Krishna Vasudeva
to Arjuna :—

Samupodheshvanikeshne Kurw Pandavayormridhe
Arjune vimanaske cha gila Bhagavatla svayam
Mbh., xii, 348. 8.

This fact forbids the acceptance of the theory of
Mr. A. Govindacharya Svamin that the Bhagavata Sastra
was ““ not originated by Visudeva, the son of Vasudeva
—Krishna,” (J. R. A. S, 1911, p. 936), because forsooth,
the word Vasudeva also means ¢ He who permeates all ”
and the Padmatantra distinguishes between the two
Vasudevas. The name Sitvata Dharma applied to the
Bhagavata 1eligion also shows that it originated in the
Satvata prince Vasudeva. The association of Vasudeva
with Sankarshana in the Bhagavata inscriptions of the
first and second centuries B.C. also proves that Krishpa
the brother of Sankarshana (Sankarshaninuja, Mbh., i,
79. 23) was the real Viasudeva worshipped by the carly
Bhagavatas.

According to Sir R. G. Bhandarkar, Vasudeva and
Krishna were originally names of distinet individuals.
In the opinion of that great scholar Visudeva was a
Kshatriya belonging to the Yadava, Vrishni or Satvata
race who founded a theistic system. Later on “he
was identified with Krishna whose name had been
handed down as that of a holy secr.,” (Ind. Ant., 1912,
p. 13).

Nobody will deny the existence of several “ holy
seers”’ bearing the name of Krishpa who were quite
distinet, from Vasudeva of the Vrishui race. Such were
Krishna the father of Visvakaya (Rig Veda, i, 116. 23;
i, 117. 7), Krishna Aigirasa (Kaush. Br, xxx, 9),
Krishna Harita (Ait. Aranyaka, iii, 2. 6), Kanha the
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mighty seer mentioned in the Ambaftha sutta (Rhys
Davids, Dialogues of the Buddha, I, p. 118). Butit is
impossible to accept the statement that Krishna whom
epic tradition identifies with Vasudeva was originally
an altogether different individual. On the contrary all
available evidences, Hindu, Buddhist, and Greek point
to the correctness of the identity ; and we agree with
Keith when he says that “the separation of Vasudeva
and Krspa as two eatities it is impossible to justify ”
(J. R. A. S., 1915, p. 840).

We learn from Patafijali that the event of the
death of Karhsa at the hands of Krishna was in his age
believed to have occurred at a very remote time. He
says ‘“chirakate Kamnse ” which means that Kamsa’s death
occurred at a very remote time. That Krishna was the
slayer is evident from the following statements found in
the Mahabhashya :- -

Prakaradridyante Kamsasyacha Krishnasyacha ;

Adsadhur matule Krishnah.
But in another place it is said that “in the days of yore
Vasudeva killed Kamsa ”—dJaghana Kamsam kila Vasu-
devah. It is thus clear that from the remotest times,
from a period which was considered to be an ancient one
even by Patafijali, Krishna and Vasudeva were considered
to be names of oneand the same individual—the slayer of
Kamsa. Sir R. G. Bhandarkar points out (Vaigpavism,
p. 10) that in Kielhorn’s edition of the Mahabhashya the
name ¢ Viasudeva’ takes the place of Krishna in one
passage ; but then, from no manuseript is the name Krishna
entirely absent. The frequency of the name ¢ Vasudeva’
may be due to the fact which he has himself proved that
it was the proper name, while ¢ Krishna’ was the Gotra
name (pp. 10, 12).



VAISHNAVISM AND VASUDEVA 23

In the Ghata-Jataka Visudeva receives the opithet
“Kanha” that is, Krishna :—

“ Just then a courtier named Rohineyya, went into the
presence of King Vasudeva, and opened a conversation with
him by reciting the first stanza :

“Black Kanha, rise ! why close the eyes to sleep ? why
lying there ? .

Thine own brother—see, the winds away his wit do
bear,

Away his wisdom ! Ghata raves, thou of the long black
hair ! ”

Cowell’s Jataka, Vol. IV, p. 54.

The Greek writers, Megasthenes and Arrian, mention
Herakles as one held in special honour by the Sourasenoi
an Indian tribe who possessed two large cities Methora
and Kleisobora. (McCrindle, Ancient India as described by
Megasthenes and Arrian, p. 201) Bhandarkar identifies the
Sourasenoi with the Satvatas and Herakles with Vasudeva.
According to Lassen, McCrindle and Hopkins, Methora and
Kleisobora are Mathurd and Krishnapura. (McCrindle’s
Megasthenes and Arrian, p. 140, n. ; Ind. Ant., 1876, p. 334;
Hopkins, Religious India, p. 459). Now, Megasthenes lived
full two centuries before Patafijali. The name of the
second city (Krishnapura) mentioned by him is a certain
indication of the early and inseparable connection of
Krishna with the Sourasenoi or Satvatas.

In the Chhandogya Upanishad iii, 17. 4) Krishpa
learns the same doctrines—tapod@namarjjavam ahirhsi
satyavachanam—which  Vasudeva teaches in the Gita
xvi, 1-2).

The rank growth of legend which has clustered round
the name of Krishna Vasudeva reminds us of the extra-
vagant tales which obscure the genuine history of Kapila,
of Buddha, and of Aéoka. The Krishna stories may not
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all be either fiction or myth ; but they are no better suited
to serve as the foundation of sober history than the tales
of the Bhagavata Purana, of the Saddharma-puniarika,
or of the ASokavadana are adapted to form the basis of
Chronicles of the doings of the Samkhya sage, the Sakya
reformer or the Maurya monarch. In his Early History
of India V. A. Smith complains that most writers upon
Aboka’s reign have begun at the wrong end with the late
legends, instead of at the right end with the contemporary
inscriptions.  Similarly most writers upon the life of
Krishna have begun at the wrong end with the late epic
and pauranic legends instead of at the right end with the
early Brahmanpas and Upanishads.

On the strength of the late legends several scholars
have come to the conclusion that Krishna Vasudeva was
not a human being, but a popular deity whose cult being
foisted upon a dummy Vishnu gave rise to sectarian Vaish-
navism. For example, Barth says in his Religions of
India, p. 166, that Krishna is “ beyond all doubt, a popular
divinity ” and that “there is a connection between the
attainment of supremaey by Vishnu and bis identification
with Krishna.” “ The supremacy of the Brahmanic god
was the result of his fusion with the popular god.”

Barth considers Krishna to be a solar deity. ¢ Like
those of many solar deities, his first appearances were beset
with perils and obstructions of every kind. On the very
*ﬁight of his birth his parents had to remove him to a
distance beyond the reach of his uncle king Kathsa who
sought his life. In the Veda the sun in the form of
Martan(a is the eighth son born of Aditi, and his mother
casts him off just as Devakl who is at times represented
as an incarnation of Aditi removes Krishna, Conveyed
to the opposite shore of the Yamuna and put under the
care of the shepherd Nanda and his wife Yagoda he was
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brought up as their son in the woods of Brindaban with
his brother Balarama. Arrived atsadolescence the two
brothers put to death Karhsa, and Krishpa became king
of the Yadavas. He took a determined side in the great
struggle of the sons of Pandu against those of Dhrita-
rashtra which forms ;the subject of the Mahabharata. In
the interval he had transferred the seat of his dominions
to the fabulous city of Dwaraka, the city of gates, the
gates of the West. It was here that he was overtaken
himself and his race by the final catastrophe.”

According to Hopkins (The Religions of India, p.
388) “The Vishnu worship which grew about Krishpa
was probably at first an attempt to foist upon Vedie
believers a sectarian god, by identifying the latter with
a Vedic divinity.” “The epic describes the overthrow of
an old Brahmanic Aryan race at the hands of the
Pandavas, an unknown folk, whose King’s polyandrous
marriage is an historical trait, connecting the tribe closely
with the polyandrous wild tribes located north of the
Ganges. This tribe attacked the stronghold of Brahma-
nism in the holy land about the present Delhi; and their
patron god is the Gangetic Krishna” (R. 1., pp. 466-467).
“The simple original view of Krishna is that he is a
god, the son of Devaki” (R.I., p. 467).

Other scholars find in Krishna a development from
one of those vegetation deities that seem to have been
so widely worshipped and to have obtained so strong
a hold of men’s devotion in all countries of the world.
Such were the Semitic Adonis, the Egyptian Osiris and
the Greek Dionysos. They mention his connection with
cattle as Govinda, the vegetation spirit being usually
supposed to incarnate itself in such animals, his nesr
relationship with Balarama, who is supposed to be a god
‘of harvest, his name Damodara, .c., the god * with a cord

4
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round his belly,” a deseription which is supposed to be
derived from wheatsheaf, and the most significant of all,
the evidence of the Mahabhashya. of Patafijali that he
appeared in a “ vegetation masque ” contending with
Kamsa for the possession of the Sun. Dr. Keith, an
ardent advocate of this theory, remarks (J. R. A. S., 1915,
p- 841): “Ttis clear that from this original divine charac-
ter of Krishna as the spirit of the reviving vegetation we
can derive his whole character both as a child and as a
hero, for the vegetation spirit has both sides in the Greek
Dionysos who is in this aspect parallel to Krishna, and the
légend of Karhsa is a mythological invention based on the
ribual of (¢) the childgod, and (4) the slaying of a rival—
the old spirit of vegetation or some similar conception by
the new spirit.”

We shall not canvass in detail the views of Barth.
His theory is of a piece with the brilliant study of Senart,
in which the figure of Buddha is similarly resolved into
a solar type and the history of the reformer becomes a
sun-myth. Dr. Keith observes (J.R.A. S, 1908, p. 171):
“It hardly seems possible to ascribe to Krishna an original
solar character. His name tells seriously against it : the
‘dark sun’ requires more explanation that it seems
likely to receive.”

The theory of Hopkins rests on a mass of unproved
bypothesis. There is no good reason to believe that the
Pandavas were an “ unknown folk connected with the
wild tribes located north of the Ganges ”” and that Krishna
was the  patron God ” of the tribe. Hindu tradition is
wnanimous in representing the Pandavas as an offshoot of
the Kuru race. Inthe Great Epic the epithet Kurukulod-
vaha is applied to Pandu (i, 126,-33) and to Yudhishthira
(H; 46, 5) ; (iii, 17,9). The testimony of Buddhist
literature points to the same conclusion. In-the Dasa-
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Brahmana Jataka (Cowell’s Jataka, Vol. IV, p. 227) a
king “ of the stock of Yuddhitthila ” reigning “in the
kingdom of Kuru and the city called Indapatta ” is dis-
tinctly called ““ Koravya ” i.c., Kauravya— “ belonging to
the Kuru race.” In the Kurudhamma Jataka (Cowell’s
Jataka, Vol. II, p. 25]) Dhanafijaya, king of Indapatta
city, is called * the Kuru King.” ¢ He grew in Kuru-
righteousness, keeping the ten royal duties.”

The polyandrous marriage of the Pandu king, which,
Hopkins considers to be an ‘ historical trait,” is no proof
of the connection of the Pandavas with any non-Brah-
manic wild tribe. The marriage was approved by the
Pafichalas, an undoubtedly Brahmanic tribe. We learn
also from the Mahabharata that such marriages were
prevalent among certain Brahmanic Rishi families :—

“Sruyate ki purane’ pr Jalilanama Gautlams
Riskinadhyasitavali saptadharmabhritamvara
Tathaiva mungja Varkshi Tapobhirbhavitatmanal
Sangatabhut dadabhratrinekanamnah, Prachetasal”’

Mbh., i, 196, 14-15. Cf. Matsya Purana iv, 47-49.

“T have heard in the Purana that a lady named Jati-
la, the foremost of all virtuous women belonging to the
race of Gotama, had married seven Rishis. Soalso an
ascetic’s daughter named Viarkshi had in former times
united herself in marriage with ten brothers bearing the
same name of Pracheta and who were all of souls exalted
by asceticism.”

The name of the greatest of the Pandavas, Arjuna, is
a thoroughly Brahmanic name. It oceurs in the Ma-
dhyandina recension of the Sarmbita of the White Yajus
(x, 21) =—

« To obtain intrepidity, to obtain food, (I, the offerer,
ascend) thee (O chariot) I, the inviolate ArJuna.
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There is no proof that any section of the Kuru people
had a patron god named Krishna. Krishna is represented
a8 a prince of the Vrishni clan in the Gita “ which is
unquestionably one of the older poems of the epic ”
(Hopkins, The Great Epic of India, p. 205). He is never
called the patron god of any invading barbarous tribe.

The theory of those who assert that Krishna wasa
vegetation deity rests upon no better foundation.
Krishna's connection with cattle is no proof that he was a
vegetation deity. The connection of Moses with * the
flock of Jethrow his father-in-law ” is well known to
students of the Bible (Exodus, 3.1). The Yamuna region,
the scene of Krishna’s childhood, was renowned for its
eattle even in the early Vedic period (Rig Veda, v. 52,17).
“ May the seven times seven all-potent Maruts, (aggregat-
ed as) a single troop bestow upon me hundreds (of cattle) :
may I possess wealth of cows, renowned upon the (banks
of) the Yamuna—Yamunayamadhi §rutamad radho gav-
yam.” A Gobala Varshna is mentioned as a teacher in
the Taittiviya samhita (iii, 11. 9. 3) and the Jaiminiya
Upanishad Brahmana (i, 6. 1) Krishna’s connection with
cattle may therefore be an historical trait. There is yet
another possibility. Krishna’s names Govinda, Gopala,
Gopendra, ete., may really be connected with the epithet
Gopa applied in the Rig Veda to Vishnu, the Brahmanie
god with whom Krishna came to be identified :—

Trinipada vickakrame Vishpurgopzadabhyah

(R. V.1, 22,18),

Gopa=protector of cows, ¢f. Rig Veda, x,19, 4 (Mac-
donell and Keith, Vedic Index Vol. I, p. 238), “ herdsman”
(Hopkins, The Religions of India, p. 57). According to the
Rig Veda (i,154.6) the highest step of Vishnu is the
dwelling of the “mary horned swiftly moving cows.”
¢f. Bodhayana Dharma Sitra, ii, 5. 24.
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We know that several Vedic epithets of Vishnu were
in the epics and the Purdnas applied to Krishna Vasudeva.
‘We have already seen that in the Rigveda Vishnu is
revered under the title « Sipivishta” (vii, 100.5. 6). Now
this epithet is given to Krishna in the Great Epic (xii,
43. 8 ; xii, 342. 72-73): In the Satapatha Brahmana,
i, 2. 5, Vishnu is called Vamana ; in the Mahabhiirata
xii, 43. 12, Krishna receives the same epithet.

As regards Damodara we need only point out that it
does not necessarily mean “ the God with a eord round his
belly.” The word is used in an altogether different sense
in the epic :—

* * * * * *
“ Devanam svaprakditatvad damaddamodaro vibhuh
Mbh., v, 70. 8.

¢ That supreme soul is called Damodara because uulike
the gods his effulgence is increate and his own, and also
because he hath self-control (dama) and great splendour.”

We shall now consider the evidence of Patafijali. The
passage on which Dr. Keith and others rely as supporting
their theory runs as follows:—Vyamisra drisyante kechit
Kamsabhakta bhavants kechid Vasudeva bhaktha. Varna-
nyatvam khalvapi pushyanti  keckit kalamukha bhavants
kechidraktamukhah.

The slaying of Kamsa by Krishna was the subject of
dramatic representations in the time of Patafijali. Ae-
cording to Dr. Keith’s interpretation of the Mahabhashya
passage quoted above, in these performances the granthi-
kas divided themselves into two parts; those representing
the followers of Karhsa had their faces blackened, kala-
mukhah, those of Krishva bad their faces red, rakta-
mukhah, and they expressed the feelings of both sides
throughout the struggle from Krishna’s birth to the death
of Kathsa., “ The mention of the colour of the two parties,”
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says Keith is most significant ; red man slays black man ;
the spirit of spring and summer prevails over the spirit of
the dark winter. The parallel is too striking to be mistaken,
We are entitled to say that in India, as in Greece, this
primitive dramatic ritual slaying of winter is the source
whence the drama is derived.” (J.R. A.S,, 1911, p. 1008.)

But Keith’s interpretation of the Mahabhashya passage
is by no means accepted by all. The meaning of the
passage with its context is thus given by Bhandarkar in
the Ind. Ant., 1874, p. 15 :

“The narrators give expression to what they know
about them (Kamsa and Krishna) from their birth to their
death, and thus externally manifest what at the time
exists internally, and that the things do exist internally
or in the mind is shown in this way. They (the narra-
tors) are of various kinds, some are adherents or devotees
of Kamsa, and some of Vasudeva. Their countenances
assume different colours; the faces of some (whose favour-
ite hero is defeated) become dark, the faces of others red.”
There is thus no allusion to the slaying of the black man
by the red man or to the slaying of winter by the spirit of
spring and summer.

The pre-epical literature of the Hlndus bears unequi-
vocal testimony to the human character of Krishna. The
Chhandogya Upanishad which is one of the oldest Upa-
nishads (Hopkins, The Great Epic of India, p. 385) and
which undoubtedly belongs to the pre-Buddhistic period
(Macdonell’s Hist. Sans. Lit.,, p. 226; Dr. R. L. Mitra’s
Introduction to the Chh. Up., pp. 23-24) mentions
Krishna Devakiputra as a human sage, a disciple of the
Rishi Ghora Angirasa (iii, 17. 6) :—

Taddhaitad Ghora Angirasah Krishniya Devakiputrayo-
ktvovicha pipasa eva sa babkuva so’nta velayamelat trayam
pmtzpadyeta—-aksﬁitamacﬁyutamaai pranasanditamasite.
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The human character of Krishna is also manifest in
the Buddhist Ghata Jataka as well as in the Jaina
Uttaradhyayana sitra (Lecture XX1I).

Max Miiller denies (S. B. E. I, 52, n. 1), and Macdonell
and Keith doubt the identity of Krishna Devakiputra of
the epic and the Puranas with Krishna Devakiputra of the
Upanishad. Referring to the Krishna of the Upanishad
the latter scholars observe in the Vedie- Index, ¢ Tradi-
tion and several modern writers like Giierson, Garbe and
Von Schroeder recognise in him the hero Krishna who
later is deified. In their view he is a Kshatriya teacher
of morals, as opposed to Brahmanism. This is extremely
doubtful. It appears better either to regard the coinci-
dence of name as accidental, or to suppose that the refer-
ence is a piece of euhemerism.”

Barth aceepts the identity of the two Krishnas but
characterises the mention of Krishna in the Upanishad as
an absolutely euhemerist representation. (R. I., p. 168.)

Dr. Keith has dealt fully with the subject in J. R.
A. 8., 1915 (pp. 548-350). “In the Chhaundogya Upa-
nishad we hear of a pupil Krsna Devakiputra, of Ghora
Angirasa who is credited with certain doctrines. We are
asked to believe that this is an historical reference to the
Krsna of the epic. It is a much more eredible hypothesis
on the theory of the identity of the Krsnas that we have
in this Krsna a euhemerism, a reluction to human rank
of a tribal God and it is the only hypothesis which does
not raise serious difficulties as to the date of tbe divinity
of Krsna and his appearance in the epic. That text vever
treats Krsna as a mere ordinary mortal teacher ; when he
teaches he reveals himself as the Supreme Being and we
cannot ignore the fact that his divine nature is clearly
kuown throughout the epie, which in a part claimed as
old by Garbe (IL. 2291) calls him Gopijanavallabha
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says Keith is most significant ; red man slays black man ;
the spirit of spring and summer prevails over the spirit of
the dark winter. The parallel is too striking to be mistaken,
We are entitled to say that in India, as in Greece, this
primitive dramatic ritual slaying of winter is the source
whence the drama is derived.” (J. R. A. 8., 1911, p. 1008)

But Keith’s interpretation of the Mahabhashya passage
is by no means accepted by all. The meaning of the
passage with its context is thus given by Bhandarkar in
the Ind. Ant., 1874, p. 15 :

“The narrators give expression to what they know
about them (Karsa and Krishna) from their birth to their
death, and thus externally manifest what at the time
exists internally, and that the things do exist mtelnally
or in the mind is shown in this way. They (the narra-
tors) are of various kinds, some are adherents or devotees
of Karmisa, and some of Vasudeva. Their countenances
assume different colours; the faces of some (whose favour-
ite hero is defeated) become dark, the faces of others red.”
There is thus no allusion to the slaying of the black man
by the red man or to the slaying of winter by the spirit of
spring and summer.

The pre-epical literature of the Hmdus bears unequi-
vocal testimony to the human character of Krishna. The
Chhandogya Upanishad which is one of the oldest Upa-
nishads (Hopkins, The Great Epic of India, p. 285) and
which undoubtedly belongs to the pre-Buddhistic period
(Macdonell’s Hist. Sans. Lit., p. 226; Dr. R. L. Mitra’s
Introduction to the Chh. Up., pp. 23-24) mentions
Krishna Devakiputra as a human sage, a disciple of the
Rishi Ghora Angirasa (iii, 17. 6) :=

Taddhaitad Ghora Avgirasah Krishnaya Devakiputrayo-
ktvovacha pipasa eva sa babkwva so'nta veldyamelat trayam
pratipadyeta—akshitamackyutamas: pranasanditamasits.
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The human character of Krishna is also manifest in
the Buddhist Ghata Jitaka as well as in the Jaina
Uttaradhyayana stitra (Lecture XX1I).

Max Miiller denies (S. B. E. L, 52, n. 1), and Macdonell
and Keith doubt the identity of Krishna Devakiputra of
the epic and the Puranas with Krishna Devakiputra of the
Upanishad. Referring to the Krishna of the Upanishad
the latter scholars observe in the Vedie- Index, ¢ Tradi-
tion and several modern writers like Giierson, Garbe and
Voa Schroeder recognise in him the hero Krishna who
later is deified. In their view he is a Kshatriya teacher
of morals, as opposed to Brahmanism. This is extremely
doubtful. It appears better either to regard the coinei-
dence of name as accidental, or to suppose that the refer-
ence is a piece of euhemerism.”

Barth accepts the identity of the two Krishnas but
characterises the mention of Krishna in the Upanishad as
an absolutely euhemerist representation. (R. I., p. 188.)

Dr. Keith has dealt fully with the subject in J. R.
A. S, 1915 (pp. 548-550). “In the Chhandogya Upa-
nishad we hear of a pupil Krsna Devakiputra, of Ghora
Angirasa who is credited with certain doctrines. Weare
asked to believe that this is an historical reference to the
Krsna of the epic. It isa much more credible hypothesis
on the theory of the identity of the Krsnas that we have
in this Krsna a euhemerism, a re luction to human rank
of a tribal God and it is the only hypothesis which does
not raise serious difficulties as to the date of tbe divinity
of Krsna and his appearance iv the epic. That text pever
treats Krsna as a mere ordinary mortal teacher; when he
teaches he reveals himself as the Supreme Being and we
cannot ignore the fact that his divine nature is clearly
kuown throughout the epie, which in a part claimed as
old by Garbe (II. 2281) calls him Gopijanavallabha
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revealing him already as the beloved of the Gopis, a feature
which sits oddly on a presumed warrior-teacher, but which
accords well with a god of Krsna’s type closely connected
with pastoral life. Moreover, it is impossible to ignore
the fact that in the epic Krsna appears in his actions and
his practical advice in a very different aspect from the
Krgna of the Upanisad, who appears in a passage where
among other virtues the telling of truth is inculeated.”
(Chh., 1ii, 17. 4).

In his Early History of the Deccan, p. 8, Sir R. G. Bhan-
darkar points out that though a Mahabharata existed before
Panini and Aévalayana, it is highly questionable whether
our present text is the same as that which existed in their
times. On the contrary, the probability is that the work
has been added to from time to time ; and the text itself
has undergone such corruption that no one can be positive-
ly certain that a particular word was not foisted into it
in comparatively modern times.

Hopkins shows in his Great Epic of India that the
“Pandu epic as we have it represents a period subsequent
not only to Buddhism 500 B.C. but to the Greek invasion
300 B.C.” (G. E, L p. 891). Now, we know from the
Besnagar Inscription that Vasudeva (who, judging from
the context, was to Panini only a Kshatriya worthy—see
Weber’s Ind. Lit., p. 183, n.)—was in the 2nd century B.C.
recognised as “ the God of gods.” Is it therefore strange
that the present Mahabharata treats Krishna as a divine
teacher ? It is perfectly intelligible that a work represent-
ing a period subsequent to 300 B.C.—a time when the
apotheosis of Vasudeva was an established fact—should
reveal him as a god. It is equally obvious that such a
work cannot be accepted as an authority for characterising
as a piece of euhemerism the mention of Krishpa as a
human pupil in a book which was composed before the rise
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of Buddhism in the sixth century B.C. In the Saddharma-
pundartka (vii. 31) Buddha is not merely deva; he is
devatideva. Will any one contend on the strength of
this statement that the mention of Buddha as a human
teacher in the Dhammachakkappavattanasutta is a piece
of euhemerism ?

We have already expressed our views regarding the
pastoral associations of Krishna. There is no inherent
improbability in Krishna’s being a shepherd as well as a
warrior-teacher. Moses and Mahomed furnish good
parallels. 1t is however possible that the legend of the
pastoral Krishna really arose from the Vedic legend of
Vishnu Gopa, just as the story of the Vamana incarnation
arose out of the legend of Vishnu Urukrama.

With reference to Keith’s remarks regarding the
difference between the characters of the Epic and Upani-
shadiec Krishpas, it may be said that in the Adokavadana,
the Ceylonese Chronicles and the Si-yu-ki Aoka appears in
his actions and his practical advice in a very different aspeet
from the A§oka of the Fifth and Thirteenth Rock Ediets.
Are we to conclude from this that the Aoka of the inserip-
tions is not identical with the ASoka of the Chronicles ?
Again, Keith ignores the fact that the telling of truth is
inculcated by the Epic-Krishna in the GIta, xvi, 2. and in
several other passages of the Mahabharata e.g. Mbh. VII.
179-29.

Dr. Keith next goes on to say, “It is, however, of course
possible that the similarity of name is a mere accident:
metronymics are very frequent in the Varhéas of the
Upanigads, and Krgna is not rarely found as a non-divine
name ; the only point of doubt in this view is the rarity of
Devaki, but this is not conclusive ; Professor Garbe himself
resigns his former view that the Patafijalis of the
Mahabhasya and of the Yoga are identical. Nor can a

b
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third possibility be excluded : Krsna as a god and a
teacher may differ, but Devakiputra may be borrowed by
the former from the latter, though this is less probable.
We must, to be candid, recognize that our evidence is
insufficient to decide. the precise facts, and that we cannot
build on it the edifice of the Krsna who founded the
Bhagavata sect as a mere man. The epic has a god, the
Upanigad a man, and the means of connexion are not
apparent.”’

It is not so easy to refute an improbable historical
theory as it is to propound it, but on the other hand the
onus probandsi rests upon him that propounds it. Di.
Keith admits that his evidence “is insufficient to -decide
the precise facts,” but nevertheless remarks that the
similarity between the names of the two Krishnas may be
a mere accident as in the case of the Patafijalis of the
Mahabliashya and of the Yoga. We readily admit that a
mere similarity of names is no proof of identity. But in
the case of the two Krishnas the similarity extends further
than this. The epic Krishna is the son of Devaki (Mbh. I.
190. 83 ; 1I1. 29. 46 ; ete.), the Krishna of the Upanishad
is also called the son of Devaki. The epic Krishna teaches
«Danath damascha yajfiascha svadbyayarh tapa arjjavam
ahithsd satya makrodhah...” in the Gita (XVI. 1-2); the
Krishna of the Upanishad learns the same doctrines from
Ghora Angirasa “Atha yattapo danamarjjavamahimhsa
sdtyavachanamiti ta asya dakshinah (Chh. Up. II1. 17. 4).

Furthermore, the Great Epic has preserved distinet
traces of the original character of Krishna as a human
being. Krishna says in the Udyogaparva :— -

Ahamki tat karishyami parasn purnshakaratah.
Daivantu na mayi sakyan karmakartturi kathasichana

(Mbk. V. 79. 66).
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“I will do all that can be done by human exertion at
its best. But I shall, by no means, be able to control
what is providential.”

The statement that Devakiputra may be borrowed by
the epic from the Upanishad requires no comment; we
have already seen that there are other “ means of con-
nexion ” beside the metronymic which go far to prove the
identity of the two Krishnas.

We have seen that the arguments of scholars who
hold that Krishna Devakiputra was originally a deity
do not bear scrutiny. We have also seen that there can
be no reasonable objection to his identity with Krighna
Devakiputra mentioned in one of the oldest Upanishads.
The pre-epical literature of the Hindus knows a human
Krishna but is silent about a deity Krishna. Buddhist
and Jaina traditions clearly, refer to Viasudeva as a
human hero. Even the Mahabharata preserves traces of
the original human character of Krishna. The conclu-
gion, therefore, is irresistible that he was a real man.
The divine nature of Krishna known throughout 6 the
greater part of the cpic belonging in its present form to
a period subsequent to the rule of the Scythians, Greeks,
and Bactrians (Mbh. III, 188, 35) would certainly unot
appear strange to those who will petice the appearance
of Buddha among a crowd of heterogeneous deities in the
monuments of the Indo-Scythian peripd (V. Smith, E. H,,
1. 3rd Edition, p. 266). 1In the case of Kapila we find
another instance of a human teacher being raised to the
dignity of a divine being in the epie (c/. Mbh. I11, 47, 18;
VII, 220. 21 ; Hopkins, The Great Epic of India, p. 98).

‘We have tried to prove that Krishna 'Vasudeva was a
man. There remains the further question, “wis he a
hero who rose step by step to the rank of divinity, or was
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he a monotheistic reformer, a theistic Buddha before
Buddha's day, who later like the Buddba himself was dei-
fied by his disciples?” Dr. Macnicol suggests “it is
possible that he was a famous prince of the Satvata race
and on his death was deified.” We admit that there is
much to be said for this view. Krishna appears as a disciple
of a Rishi in the Chhandogya Upanishad, but that does
not show that he was himself a teacher. The Ghata
Jataka knows him only as a prince and a warrior, not as
a leader of thought. The teaching contained in the Gita
is attributed to him, but that poem by its reference to the
Brahmasitras (Gita XIII. 5) presupposes the existence of
the classical Upanishads, while Krishna himself is men-
tioned in one of the oldest Upanishads. The other works
attributed to Krishna, e.g., the Anugita are even later than
the BhagavadgIta.

On the other hand, it may be said that the Chhandogya
Upanishad does not pretend to give a life history of Krishna.
Its reference to him is incidental ; and though it does not
represent him as a teacher, it yet shows that he came into
contact with a leader of thought, and learnt several doc-
trines. The Jataka knows Vasudeva Kanha only as a prince
and a warrior, but what more can we expeet from a Bud-
dhist work of this kind? Lastly, the aseription of the
entire G1ta to Krishna may well be looked upon with sus-
picion, but the fact remains that when the Pandu epic was
being written Krishna was remembered not only as a hero,
but as a teacher. If Krishna was only a hero, if the
fundamental doetrines of the Bhagavatas were not taught
by him, but by some unknown person, we are driven to
the assumption that the ancient Bhagavatas forgot
or suppressed the name of the Master from whom has
flowed through the centuries until to-day the stream of
Bhakti in India. In this connection it may be pointed
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out that though the G1ta as a whole is posterior to the
classical Upanishads, its fundamental doetrines may really
have been taught by Krishna Devakiputra. For_ it will
be shown in the next lecture that some of these doctrines
agree almost verbatim with those which Krishna learnt
from his Guru Ghora Angirasa.

The fact that Krishna was a human teacher is admit-
ted by some of the greatest savants of the present age,
such as Bhandarkar, Dr. Seal, Biihler, Grierson and Garbe.
(The Indian Antiquary, 1889, p. 189 ; Comparative Studies
in Vaishpavism and Christianity, p. 10; Ind. Ant. 1894,
p- 248; Ind. Ant.,, 1908, p. 253; Garbe, Philosophy of
Ancient India, pp. 83-85).



LECTURE II

Tue Lire or Krisuya VASuDEva AND
Tue EarLY PROGRESS OF BHAGAVATISM.

If Krishpa is a human teacher, the question naturally
arises when he lived. If the traditional connection of
Krishna with the battle of Kurukshetra has any foundation
in faet, then 1t must be admitted that he lived before the
compilation of the Kathaka Samhita of the Yajurveda,
for, one of his traditional contemporaries Dhritarashtra
Vaichitravirya, a prominent figure in the Kurukshetra
story, is mentioned in the Kathaka (Weber Ind. Lit.,
p. 90n).

There is a verse found with slight variants in the
Matsya, Vayu, Brahmanda, Vishnu and Bhagavata Puranas
which states that “from Mahapadma’s inauguration to
Parikshit’s birth the interval is known as 1015 years.”
(1050 according to some manuseripts) :—

Yavat Parikshito janma yavan Nendabhishechanam
Evan varshasahasramtnjieyampatichadasotiaram.

(Pargiter, Dynasties of the Kali Age, p. 58.)

The date of Nanda’s accession according to Geiger
(Mahavamsa pxlvi) is 348 B.C.

343 B.C. + 1015 = 1358 B.C.
843 B.C. + 1050 = 1393 B.C.

1400 B.C. in round numbers is, therefore, the date of
Parikshit’s birth which, according to the Mababharata,



THE LIFE OF KRISHNA VASUDEVA 39

immediately followed the battle. We do not say, however,
that implicit reliance can be placed on the chronology of
the epic or of the Puranas.

Krishna certainly lived before Buddha, as he is men-
tioned in the Chhandogya Upanishad which is a pre-
Buddhistic work. The evidence of the Ghata Jataka,
where Krishna is mentioned as a brother and contemporary’
of Ghata the Bodhisattva, points to the same conclusion.
His Guru Ghora Argirasa is also mentioned in the
Kaushitaki Brahmana, XXX, 6, and the K&thaka Samhita
1. 1, which are also pre-Buddhistic works. Jaina tradition
makes Krishna a contemporary of Arishtanemi or
Neminatha, the 22nd Tirthankara who is the immediate
predecessor of Par§vanatha the 238rd Tirthankara. (Jacobi,
Jaina Stitras Part I pp. 271—279. II pp. 112—119). As
Par§vanatha flourished about 817 B.C. (Mrs. Stevenson’s
Heart of Jainism, p. 48) Krishna must have lived long
before the closing years of the ninth Century B.C.
The name of the Vrishni or Satvata family to which
Krishna belonged is unknown to the Rig Veda but is
frequently referred to in the Brahmanas. The overthrow
of the family is alluded to by Kautilya in his Arthasastra.

Regarding the life history of Krishna Vasudeva we
know very little if we leave aside the epic and Paurdinic
legends. “As far as it is known,” says an American
writer in speaking of the great Athenian sage, “the life of
Socrates, in its merely outward bodily incident, may be
told in a paragraph.” Such unfortunately is also the case
with Vasudeva.

For a life of Krishna our sources are :—
(1) The Chhandogya Upanishad.
(2) The incidental notices in the Indika of Megas-
thenes, and the Mahabhashya of Patafijali.
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(8) The Buddhist Ghata Jataka and the Jaina
Uttaradhyayana Sitra. )

(4) The Mahabharata, the Harivamhsa, the Puranas,
and the sectarian Upanishads.

The exact date of the Chhandogya Upanishad is not
known, but it is certainly pre-Buddhistic. Referring to the
date of the Upanishads, Macdonell says (Hist. Sans. Lit.,
p- 226) : “ The earliest of them can hardly be dated later
than about 600 B.C. since some important doctrines first
met with in them are presupposed by Buddhism. They
may be divided chronologically on internal evidence into
four classes. The oldest group consisting in chronological
order of the Brihadaranyaka, Chhandogya, Taittirlya,
Aitareya, Kaushitaki, is written in prose which still suffers
from the awkwardness of the Brahmana style.” Dr. R.
L. Mitra in the introduction to his translation of the
Chhandogya Upanishad observes (pp. 23-24), “An
attempt has lately been made to prove that some of the
doctrines in the Chhandogya in common with the other
Upanishads are of Buddhist origin, and consequently the
work itself is of a post-Buddhistic era. But the argument
used to establish this hypothesis is founded on a pefitio
principii. It begins by assigning to Buddba what, as
philosophic ideas, were probably well known long before
they were adopted by the founder of Buddhism, and then
argues the works in which they occur to be posterior to the
system of Sakyasinha ; when the character of those very
works indicates the assumption to be utterly unfounded.
The Upanishads belong to an age of search and enquiry, the
Sainkhya to doubt following enquiry, and the Bauddha
philosophy to an epoch when doubt and disbelief taking
possession of men’s minds, dared at last to raise their
heads boldly against God Himself. The hypothesis of the
post-Buddhistic origin of the Upanishads would reverse
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this order, and begin with the infidelity of Sakya to be
followed by the doubt of Kapila and then the enquiry of
the Upanishads.”

The dates of the Indika of Megasthenes and of the
Mahabhashya of Patanjali are, as is well known, the
fourth and second centuries B. C., respectively. As
regards the date of the Jataka, bas-reliefs of the
third century B. C. have been found illustrating a
number of Jataka stories. The Jataka Book, according
to Rbys Davids (Buddhist India, p. 206), is an example of
that pre-Epic form of literature of which there are so many
other shorter specimens preserved for us in the earlier
canonical texts.  The date of the Uttaradhyayana
is also not certain. Jaina tradition attributes its lectures to
Mahavira. Its wiryukti is ascribed to Bhadrabahu in the
Vritti of the Rishimandala Sittra (see Jacobi, The
Kalpa Stitra of Bhadrabahu, 1879, p. 12). It forms a
part of the Jama Canon which was reduced to writing in
AD. 454,

The date of the Mahabharata has been discussed with
great acumen by Washburn Uopkins who has given much
study to this treasure house of Indian religious lore. It is
true that Panini and ASvalayana knew a Mahabharata, but
their epic was not our present epic. “The Pancu epie as
we have it represents a period subsequent not only to
Buddhism 500 B.C., but to the Greek invasion 300 B.C.
Buddhist supremacy already decadent is implied by the
passages which allude contemptuously to the eciikas or
Buddhistic monuments as having ousted the temples of
the gods. Thusin iii, 190.65 ‘They will revere edikas,
they will neglect the gods;’ ¢4. 67, ‘ the earth shall be
piled with e ikas, notadorned with god-houses.” With
such expressions may be compared the thoroughly
Buddhistic epithet, Caturmaharajika, in xii.,, 339. 40,

6
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and Buddhistic philosophy as expounded in the same
book.”

“The Greeks are described as a western people (north-
western, with Kﬁmboja,s), famous as fighters.” ¢ The
Romans, Romakas, are mentioned but once, in a formal
list of all possible peoples, ii, 51.17 (Cannibals, Chinese,
Greeks, Persians, Scythians, and other barbarians), and
stand thus in marked contrast to the Greeksand Persians,
Pahlavag, who are mentioned very often. It is clear from
this that, while the Greeks were familiar, the Romans were
as yet but a name. Further, the distinet prophecy that
¢ Scythians, Greeksand Bactrians will rule unrighteously in
the evil age to come,” which occurs in iii, 188.35 is too
clear a statement to be ignored or explained away. When
this was written the peoples mentioned had already ruled
Hindustan. ”

The Harivamsa is regarded as a part of the
Mahabharata. From the Khoh Copper Plate Inseription
of Sarvanatha dating from 532 A.D. we learn that the
Mahabharata in the sixth century A.D. consisted of
100,000 slokas (Satasahasri-Samhitd). As it would
have been impossible to speak even approximately of
100,000 verses without the Harivam$a, that work
must have formed a part of the Mahabharata in the
sixth century A.D. But it is later than the Greek
invasion for it mentions the Denarius (see Hopkins,
G. E. L, p. 387).

The Puranas which relate the Krishna story caunot be
placed earlier than the third or fourth century A.D. because
they contain lists of kings of India down to the Andhra or
Gupta monarchs. They cannot perhaps be placed latter
than 500 A.D. because all the eighteen Purinas are men-
tioned in the last book of the Mahabharata which attain-
ed its present bulk before the sixth century.
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We have independent proof of the existence of the
Vayu, Agni, Markandeya, Bhagavata and Skanda Puranas
in the seventh century A.D. (V. Smith’s E.H.I.,-Age of
the Puranas). The sectarian Upanishads evidently
belong to the Puranic age.

Whatever may be the date of Krishna, he certainly
lived before 600 B.C. as he is mentioued in the Chhandogya
Upanishad. To construct a life of the teacher on the
evidence of the Harivarhsa or the Puranas which in their
present shape are separated by an interval of many
centuries from his time, will be building castles on a
morass. The same remark applies to the sectarian
Upanishads.

The evidence of the Mahabharata must be used with
caution. Though certain parts of the poem are undoubted-
ly old and contain genuine historical tradition, yet the date
of the work as a whole is not far removed from the age of
the Puwrdnas; and it is not always easy to separate the
kernel of the epic from the husk. We shall make use only
of those portions of the epic account which are corroborated
by external evidence.

The Jataka and the Jaina Siitra, too, cannot be implicitly
relied on. They are in no sense historical records and
contain a good deal of what is untrustworthy. But they
have the merit of preserving versions of the Krishna story
free from the extravaganzas of the epic and the Puranas.
The Indika and the Mahabhashya contain important hints,
but being post-Buddhistic their value is considerably
less than that of the Chhandogya Upanishad ; and it is
from the last work that we can expect to get the most
authentic information regarding the founder of the
Bhagavata religion.

The unanimity of Hindu, Jaina and Buddhist traditions
would seem to indicate that Vasudeva was really a seion
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of the royal family (Yadava, Vrishni or Satvata) of
Mathurda (“ Upper Madhura” according to the Ghata
Jataka). The conclusion accords with the statement of
Megasthenes regarding the connection of the Indinn
Herakles with the Sourasenoi and Methora (McCrindle’s
Megasthenes and Arrian, p. 201). The name of
his father is Vasudeva according to the epic and
the Uttaradhyayana Siitra, Vasudeva Anakadundubhi
according to the Puranas (Matsya, 46.2; Vayu,
96 144) and Upasagara according to the Ghata Jataka.
The name of his mother was certainly Devakt (Chh.
Up, 1ij, 17, 6 ; Mh., i, 109, 33 ; the Uttaradhyayana ;
the Bhitari Pillar Inscription of Skanda Gupta). The
existence of a brother named Baladeva or Sankarshana is
vouched for by all the authorities (Mh., i, 79, 23;
Cowell’s Jataka, Vol. IV, p.51 ; Uttaradhyayana ; ¢f. also
the Mahabhashya pa.ssaoe——Sﬂnlars/zana dvitiyasy /a balam
Krishnasya vardhatam).

The story of Krishna’s questionable relations with the
Gopis is found only in the Harivamsaand the Puranas,
and is not met with in the Jataka or the epic, not even in
the reviling scene in the Sabhaparva. Even a ecritic like
Hopkins observes (The Religions of India, p.467):
“ Modern writers.. ... forget that the lower side of Krishna
is one especially Puranic. In shortjthey read history back-
wards....In Krishpa’s case the tricky, vulgar, human side
is a later aspect, which comes to light most prominently
in the Genealogy of Vishnu and in the Vishnu Purina,
modern works which in this regard contrast strongly with
the older epic....It is not till he becomes a great, if not
the greatest, god that tales about his youthful performances
when he condescended to be born in low life begin to rise.”

We have practically no authentic information as to the
way in which the childhood of Krishna was spent. The
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most probable view is that he lived with his preceptor
Ghora Angirasa and returned to Mathuré on arriving at
adolescence.

The idea of the pastoral Krishna and some of the
Puranic stories about his childhood are evidently borrow-
ed from the Vishyu Legends in the Vedic literatire. In
the Rigveda, 1.22.18, Vishnu is called Gopa. In 1.154.6 we
have a reference to the many-horned swiftly-moving cows
in the abode of Vishnu, In the Rigveda, 1.155.8, Vishpu
is deseri’ed as a youth who is no longer a child. Intthe
Rigveda, 7.99.5, we have the story of Sambara’s defeat at
the hands of Vishnu. In the Bodhayana-Dharma-siitra (i,
5.24) Vishnu is called Govinda and Damodara though
there is no indication of his identification with Krishna
Vasudeva. But though the idea of a pastoral Krishna
was borrowed from the Vedas its development was clearly
due to some such tribe asthe Abhiras who weie closely
connected with the Pandu migration to the south (¢f. Kana-
kasabhai’s Tamils Eighteen Hundred Years Ago, p., 57).

The story of Krishna’s quarrel with Karhsa has some
appearance of reality. It is related in the Jataka as well
as in the epic and is alluded to by Patafijali.

It is not a little surprising that the Jataka is silent
about the connection of Krishna with the Pancavas. The
Panavas are known to many Jatakas (e.g., the Kunala
Jataka ; the Kurudhamma Jataka ; the Dhiimakari Jataka ;
the Dasa Brahmana Jataka), but nowhere is there any
reference to their connection with Vasudeva. But the story
of Heracles and Pandaia narrated by Greek writers
undoubtedly provesthe antiquity of the tradition regarding
Krishna's connection with the Pandu family. In the
Great Epic Krishna figures as a friend and counsellor of
the Pandavas, especially in their struggles against
Jarasandha, King of Magadha, and Duryodhana, King of
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the Kurus. As said by Smith, the modern critic fails to find
sober history in the bardic tales about these feuds. But as
deductions regarding Krishna’s character have been freely
hade on the strength of these legends, they cannot  only
be mentioned and laid aside.” Hopkins observes in his
Religions of India, p. 388: “the Krishna of the epic is a
sly, unscrupulous fellow, continually suggesting and
executing acts that are at variance with the knightly code
of honour.” That the remark is one-sided will be ap-
par¥nt to every reader of the Great Epic. Hopkins takes
note only of the few episodes in the epic in-which
Krishna’s character appears in an unfavourable light, but
ignores the numerous episodes in which he appears as the
embodiment of all that is good. He himself says that
“the priests of Cliva were the last to retouch the poem.”
(R. L, p. 356, n.) and that “ there is as much Qivaism in
the poem as there is Vishyuism " (op. eit., p. 349, n.).
Sectarian rancour may have been at the bottom of this
darkening of the character of Vasudeva. Indications of
sectarian animosity are not rare in the epic. In xii, 842,
109-116, there is a clear reference to a quarrel between
Narayana and Siva.

That a section of the orthodox Brahmanists
were not favourably disposed towards Krishpa and
his worship is apparent from the reviling scene of the
Sabhaparva :—

Yady -yarn jagatah karta yathainaim mirkka manyase
Kasmanna Brakmanain samyagatmanamavagachchhat.
Mbh., ii, 42.6.

If this one (Krishna) is the lord of the universe as this
fool representeth him, why doth he not regard himself as a
Brahmana ?

Krishpa is not the only teacher whose character
has been blackened by hostile poets. In the Ramayana,
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i, 109, 34, Buddha is branded as a thief and an
atheist :— :

Yatha ki chaurah sa tathahi Buddha

Stathagatar nastikamatra viddks.

Tasmaddhe yah Sakyatamah prajanam

Sa nastike nabhimukho budhah syat.

Although recognised as an avatgra in the Bhagavata
Purana he is said to have come down not to establish
religion but to delude the enemies of the gods (Bh.
Purana, 1, 3, 24) :—

Tatah kalaw savnpravritte sonmokdye suradvisham
Buddkonamn@’njanasutah Kikateshu bhavishyats.

In the Life of Madhva Saikara is represented as an
incarnation of a demon (C. N. Krishnaswami Aiyar, Sri
Sankaracharya, p. 5).

In order to get the real history of the Satvatas or
Vrishnis and their prophet Krishna Devakiputra we must
turn to the Samhitas, Brahmanas and the Upanishads.
Gobala Varshpa is mentioned as a teacher in the Taittiriva
Samhita (ii, 11.9.3) and the Jaiminiva Upanishad
Brahmana (i, 6.1) Varshneya is the patronymic of Susha
in the Taittiriva Brahmana (iii, 10.9.15). Varshnya is
the patronymic of a man in the Satapatha Brahmana
(iii, 1.1.4). The Satvats are mentioned in the Satapatha
Brahmana (xiii, 5, 4, 21) and the Aitareya Brahmana
(vili, 14. 8). The inference is legitimate that the
Satvatas or Vrishnis were a famous people in the Brahmanie
age, and that they had produced at least one teacher of
repute in the early Vedic times.

It was among this people that Krishna was born. We
learn from the Arthadastra of Kautilya that the Vrishnis
were a Saiigha or ‘ corporation.’ Their political constitution
was therefore similar to that of the * akyas among whom
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Gautama Buddha was born. Their irreverent attitude
towards Bidhmanas is alluded to by all our authorities
(Kautilya’s Arthaastra, 1919, p. 12; Mahabharata, xvi,
15-22 ; Cowell’s Jataka, Vol. IV, pp. 55-56, Vol. V.
p. 188.)

In the Chhandogya Upanishad Krishna is represented
as the son of Devakl and a pupil of Ghora Angirasa.
The Rishi Ghora Afgirasa was a priest of the sun
(Kaush. Br., 30.6 ; Hopkins, R. 1., p. 466). The Chhan-
dogya gives an account of the doctrines which he taught his
disciple. In the opinion of the Rishi the Purusha (man) may
be compared to a yajfia (sacrifice). When the man is
hungry, thirsty and enjoys no pleasure his condition
corresponds to the d¢ksha or initiation, when the performer
of a sacrifice has to fast and abstain from all worldly
pleasure. When he eats, drinks and enjoys himself his
condition corresponds to the #pasada when the sacrificer
breaks the fast and takes food. When he laughs, feeds and
indulges in pleasure his state corresponds to the Stuladas-
tra when there are music, singing of hymns and the
recitation of sacred books. Penance, almsgiving, straight-
forwardness, harmlessness, and truthfulness constitute the
fee. When the man is conceived in his mother’s womb,
people say soshyati “ The mother will give birth,” when
the child is born, they say asoshta “The mother bas
given birth,” these correspond to the use of such expres-
sions in the actual sacrifice. The death of a man cor-
responds to the final sacrificial bath (avabkritha).

Having thus explained this subject (Purushayajfia
Vidys) to Krishna, the son of Devaki, the Righi added :—
«Tet him when his end approaches meditate on these
three: ¢O Thou art the Imperishable! Thou art the
Unchangeable! Thou art the true Essence of Life.’”
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Hearing this Krishna is said to have “lost all thirst for
other knowledge.” The sage then quoted two Rig Vedic
verses bearing on the subject.

Adit pratnasya  retasah  udvayantamasaspari  jyotih
padyanta ultarath svah paSyanta wutlaram devarndevalra
Sauryamaganma jyotiruttamamits jyotirutlamanits.

Having beheld the glory of the First Cause—that ex-
quisite light, high above all darkness—and having beheld
it also in our own hearts, weattain to that god of gods and
noblest of all lights, the Sun—the noblest of all lights.*

The doctrines which Krishna learnt from his Guru re-
appear in the Gitd which is attributed to the former. In
the Upanishad Krishna learnt that all the acts of a man’s
life constitute a sort of sacrifice offered to God. With this
doctrine we may compare the teaching of the Gita, ix, 27.

Yat karoshi yadadnasi yajjuhoshi dadasi yat,

- Yat tapasyase Kaunleya tutburushva madarpanam.

In the Upanishad Krishna learnt that “ Tapodana-
marjjavamakimsasatyavachanam’’ are as efficacious (diarma-
pushitkara) as the fee of the ordinary sacrifice. In the Gita
he teaches—* Danam damaScha yajfiadeha svadkyayam
tape  arjjavam akinsg satyam”  are his who is born to
godlike endowments (Gita, xvi, 3).

. We shall place side by side a few more passages of the
Ubpanishad, and the corresponding texts of the Bhagavad-
gita :—

1. Antavel ayametat trayam 1. Anlakile chamameva

pratopadyeta-akshita s a- smaranmuktvakaleva-
syachyutamass  pran- ram—G'ita, veiz, 5.
bamsitamasit, Prayanakate.................

Yadaksharan  vedavido
vadanti—uvivi, 10-11,

* In-the Bhishmastavaraja (Mbh,, xii, 47.38-40) Krishna is desoribed
in similar terms by Bhishma.

7
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2. Udvayantamasaspar: 2. Sarvasya dhataramachin-
Jyotih padyanta utia- tya  rEpamadityavar-
ram svah pasyanta utta- nam-tamasah  parastat,
ram devarnderatra —wiz, 9.

Suryam *

How are we to account for these coincidences? They
cannot be fortuitous. In the Upanishad and in the GIt&
we find the same doctrines associated with the name of one
and the same person (Krishna, the son of Devaki). There is
no escape from the conclusion that these doctrines were
actually learnt by Krishna from Ghora Angirasa, and were
transmitted by him to his disciples—tbe Bhagavatas—
and formed the kernel of the poem Lknown as the
Bhagavadgita.

Though the Gita contains the doctrines which Krishna
inberited from his Guru, yet it is by no means a produet
of the age in which Krishna lived. Krishna himself is
mentioned in one of the oldest Upanishads, while the
G1ta presupposes the existence of all the classical
Upanishads by its reference to the Brahmasiitras (Gitd,
xiii, 5.) :—

Rishibhirhakudhagitum  chhandobkirvividkaih prithak

Brakmasulrapadaidchaiva hetumadhlirvinischitaih.

“ Hear andlearn from me the Supreme Soul (Kshetrajfia)
that has been celebrated in many ways by Rishis in various
metres, and by the words of the Brahmasfitras,
which are definite and furnished with reasons.” (Max
Miiller’s Indian Philosophy, p. 118.) Here the words
Brakmasutrapadash seem to Max Miiller to refer clearly
to the recognised title of the Siitras of Badarayana. The

* (f. also Mbh., xii, 4740 ‘‘ Mahatastamasah Pare Purushath hyatie
tejasam yam jRGtva mrityumatyeli tasmaé jfieyatmane mamal "e==Bhish.
mastavaraja.
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words “ definite and argumentative” can refer to Siitras
only. Now as the Brahmasitras refer by the name of
Sruti, to the Brihadaranyaka, Chhandogya and other
ancient Upanishads, the Gita must be considered to be
posterior to all these works.

Several scholars have attempted to fix the date of the
Gitd. According to Telang “the Gita must have been
composed at the latest somewhere about the fourth
century B.C.” (Introductory Essay to the Bhagavadgita,
p- xcii). Dr. Macnicol observes in his ¢ Indian Theism,”
p. 76 : ¢ the Gita is post-Buddhistic, and at least a consider-
able part of it is pre-Christian.”

The G1ta is mentioned in the K&dambari of Banabhatta,
the court-poet of Harshavardhana, who flourished about
the middle of the seventh ecentury A.D. In the Kadam-
bar! one of the equivoques runs as follows :—

“ Mahzbharatamevanantagitibarnanananditonarom” —
(the royal palace) in which people were gratified by hear-
ing ionumerable songs was like the Mahabharata, in
which Nara (Arjuna) was gratiied by hearing the
Anantagita.”

The testimony of the Khoh Copperplate Inseription of
Sarvanatha carries the proof of the antiquity of the Gita
several centuries further back. We learn from that in-
scription that the Mahabharata in the sixth century A. D.
contained one hundred thousand $lokas. As Professor
Maedonell points out, it certainly included the twelfth and
thirteenth books, and even the supplementary book called
the Harivaméa without any of which it would have been
impossible to speak even approximately of cne hundred
thousand verses. As the Gitd is alluded to in the twelfth
book (xii, 348.8) it must bave existed long befare the
sixth century A.D. The Anugit, which forms part of
the fourteenth book of the Mahabharata, also presupposes
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the existence of the Bhagavadgita. There can be 4no
question that the (3itd is one of the older poems of the
Great Epic. -

The Gitd w.3 certainly known to the author of the
Brahmasttras. The Sitras, when they .refer to Smriti,
vefer clearly to passages taken from the Bhagavadgita
also. Under Siatra II, 3.45 _all the commentators
(Saﬁkara, Ramanuja, and Madhva) cite Giti, xv, 7.
Again under iv, 2.22 all the commentators refer to the
same passage, that at the close of the Gita, Chap. VIIL.
(Telang’s Introductory Essay to the Bhagavadgita, p. xei).
But as the Gita certainly appeals to the Brahmasitras
(xiii, 5) this reciprocal qnotation might be accounted for
by their being contemporaneous (Max Miiller’s Indian
Philosophy, p. 119). In his introduction to the sacred
laws of Apastamba Dr. Biihler observes (p. xxviii) “he
(Apastamba) knew not only the unsystematic speculations
contained in the Upanishads and Aranyakas, but a well
defined system of Vedantic philosophy identical with that
of Badarayana’s Brahmasiitras. The same writer says
that ¢ on linguistic grounds Apastamba cannot be placed
later than the third century B.C.” (p. xliii). The
Brahmastitras as well as the Bhagavadgita must therefore
have existed at least as early as the third century B.C:
From the absence of an allusion to the Vyiiha doctrine
in the Gita Sir R. G. Bhandarkar concludes that it was
earlier than the Ghasundi and Nanaghat inscriptions and
the Mahabhashya of Patafijali all of which show
acquaintance with the Vyihavada. .

The precise extent of Krishpa’s own contributions
to the doctrines contained in the Gita cannot easily be
ascertained. From the importance attached to “ Dama,
oyaga and Apramada” in the Bhigavata inseription of
Besnagar, one is tempted to infer that these doctrines
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wage believed to have been taught by the Master
himself. ““ Dama, Tyaga and Apaisunam ” are inculcated
in the Gita, xvi, 1-2, bat- are not to be found in the
&'corresponding passage of the Chhandogys Upanishad (iii,
17.4) which embodies the teaching of Ghora Angirasa.

Chh. Up. Gita Bes. Ins.’
Tapodanamarjja- Danam Damaschn Trini amuta
vam ahiinsa yajiiaScha padéni
satyavachananite svadhylyam tapa Suannthitani

arjjavam nayamti Svaga
ahifsd satyam dama chaga
akrodha styagah apramada

§antir apaisunam

We have scen that the Bhagavata religion, the parent
of modern Vaishravism, arose in the Mathwia region, and
that its founder was a scion of the Vrishni or Satvata
branch of the Yadava clan aud a disciple of the Rishi
Ghora Angirasa, a priest of the sun.

© There is much bruth in Grierson’s snrmise that the
Bhagavata doctrine was a development of the Sun-worship
that was the common heritage of both branches of the
Aryan people—the Iranian and the Indian (The Ind. Ant.,
1908, p. 253). All the legends dealing with the origin of
the Bhagavata religion are connected in some way or
other with the Sun. Aecording to the Sﬁ.ntiparva, of the
Mahabharata, the Satvata religion had been declared in
ancient times by the Sun—Satrafam vidkimasthaya
prak Swryamukhanihsritam (Mbh., xii, 335. 19). In the
G1ta the Bhagavat says :—

Imann Vivasvate yogarn proktavanakamavyayam
Vivasvan Manave prake Manur lkshvakave’bravit.
‘ Gita, iv, 1.
It was one of the solar deitics, vz2., Vishnu, who becagne
the One God of the Bhagavatas. Vasudeva’s Garu'a
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and Chakra are also connected with solar legends.
(Macdonell, Vedic Mythology, p. 89.)

We have already noticed the doctrines which Krishpa
learnt from the priest of the sun, and which he undoubted-
ly transmitted to his disciples, as is proved by their re-
appearance in the Bhagavadgita. We have also seen
that though the Gita is not the work of Krishna him.
self or of any of his contemporaries, yet it has preserved,
with certain modifications, the actual teachings of the
Master and his Guru inflated no doubt by other sayings
traditionally attributed to the former. In the history of
Bhaigavatism the Gita occupies a position similar to that
which the Dhammachakkappavattana Sutta occupies in
Buddhism. The services rendered by the compiler of the
Bhagavadgitad to the system of Krishna finds its closest
parallel in what the author of the Sarmkhyakarika did for
the system of Kapila.

It is twice asserted in the santiparva of the Maha-
bharata that the Bhagavata or Ek&ntika religion was the
burden of the teaching of the GItd :—

Evamesha makan dharmah sate pRirvarn nripotiama
Kathito Harigitasu sam@savidhikalpitah
Mbh, xii, 846. 11.

Samupodheshvanikeshu Kurupandavayormridke
Arjune vimanaskecha gitd Bhagavata svayam.
Mbh, xii, 348. 8.

The Bhagavadgit® is a work which, in spite of its
apparent simplicity, has baffled many commentators and
critics. To some it appears full of contradictions ; to
others, it is a patchwork of three or four layers set one
above another. To others again the central theme is
clear, while the work is full of digressions and repetitions,
Aécording to Holtzmann it is a Vishnuite remodelling of
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a pantheistic poem ; according to Hopkins it is a
Krishnaite version of an old Vishnuite poem, which in turn
was a late Upanishad ; according to Deussen it is a late
product of the degeneration of the monistic thought of
the Upanishads representing the period of transition from
theism to realistic atheism; according to Garbe it is the
text-book of the Bhagavatas revised in a Vedantic sense
by the Brahmanas ; aceording to Macnicol it is rightly
to be described as an Upanishad whieh, though it has more
unity than most of its kind, contains interpolations
emphasizing the view of one school or another. The
Vaishnava view is put forward in the Gitarthasarhgraha
of Yamun@charya. Yamuna following the ancient oral
teaching analysed the work as a consistent exposition of
the doctrine of Bhakti supplemented by a deseription of
the Karma and Jiidna Yogas as subordinate to the main
theme. The prominent features of the Gita teaching
have been indicated by Dr. Seal in his Comparative Stndies
in Vaishnavism and Christianity (p. 20), and a full summary
of the work has been given by Sir R.G. Bhandarkar in his
Vaisnavism. The question of the relation of the Gits to
Christianity will be discussed in my next lecture.

The new religion tanght by Krishna seems to have
been first adopted by his tribe, the Yadavas, especially by
the Satvata sept to which the Master himself belonged.
In the Santiparva we often find the name Satvata used as
a synonym for Bhigavata without any ethnic signification
whatever, In the Tus@m Rock Inscription of the fourth
or fifth century A.D. (Corp. Ins. Ind., Vol. III, p. 270)
an Aryya-satvata-yogacharyya is mentioned.

In the fourth century B.C. the 'strongest adherents of
Vasudeva were to be found only in the Mathurs region,
for we learn from Megasthenes that the people who held
Herakles in special honour were the Sourasenci who possessed
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two large cities, Methora and Kleisobora, and through
whose country flowed a navigable river called the Jobares
(McCrindle, Megasthenes and Arrian, p. 201).

We hear little about the Bhagavatas in the third
century B.C. But we bhave a good deal of information
regarding the condition of the sect in the second cen-
tury B.C. The preference which Asoka openly avowed
for Buddhism, and his active propaganda undoubtedly
brought his favourite doctrine to the front in the third
Century B.C., and pushed the rival ereeds to a corner.

It is a noticeable fact that the Bhagavatas are almost
wholly ignored in the ancient literary and epigraphic
records of the Buddhists in Magadha, but are constantly
mentionea from the time of Panini onwards in the records
(literary and epigraphic) of the Western part of Northern
India. The Anguttara Nikaya mentions the Ajivikas, the
Niganthas, the Mund'a-Savakas, the Jatilakas, the Pari-
bbajakas, the Magancikas, the Tedancikas, the Aviruddha-
kas, the Gotamakas and the Devadhammikas (Anguttara,
III, pp. 276-77, Dialogues of the Buddha, Part I. p. 220)
but never the Vasudevakas and the Arjunakas. The Seventh
Pillar Edict of ASoka mentions the Brahmanas, the Ajivikas
and the Niganthas or Jainas but not the Bhagavatas. There
is a solitary reference to the worshippers of Vasudeva and
Baladeva in a passage of the Niddesa which though of the
nature of a commentary is regarded as one of the books of
the Pali Buddhistic canon. (Sir R. G. Bhandarkar’s
Vaisnavism, Saivism and Minor Religious Systems, p. 8).
In this book the Vasudevakas are mentioned along with the
worshippers of birds and beasts.

The omission of the Vasudevakas or the Bhagavatas
in almost all the early records of the Buddhists in
Eastern India is probably due to the fact that they were
as yet a local sect confined to the Doab, included among
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the Devadhammikas, and little known in Magadha and its
neighbourhood, though well known to the people of Gan-
dhara and Central India. The early canonical literature
of the Buddhists took note only of the important Maga-
dhan seets, while the Pillar Ediets of ASoka were intended
only for the “home provinces” from which the land of
the Bhagavatas was presumably excluded.

Whatever may have been the state of the Bhagavatas
in the third century B.C., we learn from the inseriptions
at Ghasundiand Besnagar that in the second eentury B.C.
the Bhagavata religion had overstepped the boundaries of
the Mathura region and spread to the Indian Borderland,
and that its fame had reached the ears of non-Indian
peoples sume of whom became converts to the faith.

The Ghasandi Stone Inseription (Epigraphia Indiea,
Vol. X, Appendix, p. 2) records the erection of a puja
stone wall (Silaprakira) at the Narayanavata by Gajayana,
the son of a Paradari, for Bhagavat Sankarshana and
Vasudeva.

The worship of Sankarshapa is alluded toin K;mt_,i-
lya’s Arthaastra. In the earlier part of the Mahabhirata
Sankarshana is the elder brother of Krishna Vasudeva
(Mbh., ii, 79. 23) and his helper in the struggle against
Kamsa (Mbh., ii, 14. 34). In the religious philosophy of
Bhiagavatism as expounded in the Narayaniya section
of the Santiparva, Viasudeva is identified with the Para-
mitman (Supreme Soul), while Saikarshana is identified
with the individual soul or Jiva.

Yarn pravidya bhavantiha mukts vai dvija sattamah
Sa Vasudevo vijheyah paramatma sanilanah.
Mbb., xii, 339. 25.

Jheyah sa eva rajendra jivah Sankarshanah Prabkuh
Mbh., xii, 339, 40,
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In the worship of Satnkarshana and Visudeva we have
the germ of the Vyaha doctrine of the Bhagavatas or
Paficharatras. The doctrine of the Vyihas is thus stated
by Grierson (Ind. Ant., 1908, p. 261). “ The Bhagavat
Vasudeva, in the act of creation produces from Himself,
not only prakritz, the indiserete primal matter of the
Samkhyas, but also a Vyiha or phase of conditioned spirit
called Satkarshana. From the combination of Sankar-
shana and  prakrili  spring manas, corresponding to the
Sarkhya duddhi or intelligence, and also a secondary phase
of conditioned spirit ecalled Pradyumna. From the
association of Pradyumna with manas spring the Samkhya
ahankara or consciousness, and also a tertiary phase of
conditioned spirit known as Aniruddha. From the associa-
tion of Aniraddha with ahankira spring the Sarkhya
Mahabhitas or elements with their qualities, and also
Brahma, who, from the elements, fashions the earth and
all that it contains.*

We now come to the Besnagar Column Inseription
(Epigraphia Indica, Vol. X, Appendix, p. 63). Tt was
found on the base of a detached pillar standing to the
north-east of Besnagar in the Gwalior territory. The
Greek king Antialkidas mentioned in the inseription is sup-
posed to have reigned in the second century B.C. (V. A.

* Sir R. (. Bhandarkar points out that the Gita contains no allusion
to the Vyiihas. It however mentions as Prakritis of Vasudeva the five
elements, the mind, Buddhi, egoism and Jiva, (vii, 4.5). The three Pra-
kritis Jtva, mind and egoism were later on personified into Safkarshana,
Pradyumna and Aniruddha (Vaigspavism, pp. 12-13). Patafijali
probably alludes to the Vyiihas in the passage of the Mahabhashya—
Janardanastvatmachaturtha eva, The first clear enunciation of the
Vyiha doctrine occurs in the Nar@yaniya section of the Santi Parva
which is older than Saiikara and probably also than the Vishpu
Purapa—(Sir R. G. Bhandarkar’s Vaisnavism, p. 4, and Dr, Seal's
Comparative Studies in Vaishnavism and Christianity, p. 30).
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Smith’s “ A History of Fine Artin India and Ceylon,”
pp- 65-66).

The first part of the inseription records the erection
of a Garujadhvaja of Vasudeva, the god of gods, by the
Bhagavata Heliodora, the son of Diya (Dion), the
Takhkhasilaka (native of Taxila), a Yona ambassador, who
came from Maharaja Amtalikita (Antialkidas) to Rajan
Kasiputa Bhagabhadra the saviour (tratara), who was
prospering in the fourteenth year of his reign.

Devadevasa Va(sude)vasa Garudadlvaje ayuin
ka@ite i(a) Heliodorena Bhaga

vatena Diyase pulrena Takhkhasilakena
Yona-dutlene agalens maharajasn

Anndalikilase upa(in)te sakasam Raiio

Rase putasa Blagabhadrasa tralarase

vasena (chatu) dasernnardjena Vadhamanase

The second part of the inseription runs as follows : —

Trine amula padans (sw)anuthitant.
Nayainle svaga dama chagae wpramada,
“Three immortal precepts when practised lead to
heaven—self-restraint, charity and conseientiousness.”
This inseription is one of the most remarkable epigra-
phie records ever discovered in India. 1Its importance in
the history of Vaishuavism can scarcely be over-estimated.
It proves that the Bhagavata sect existed in the second
century B.C., and that the object of their worship was
Vasudeva, ‘“the god of gods”” With the epithet
devadeva applied by Heliodoros to the object of his
devotion we may compare the epithet “devam devatra”
applied to Surya in the Rig Vedic verses quoted by Ghora
Angirasa for the instruction of Krishna Devakiputra. The
inscription of Heliodoros furnishes the first clear indication
of the apotheosis of Krishna. According to Sir George
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Grierson the deification of Krishna was an accomplished
fact as early as the time of Panini. “ Before the time of
Panini,” says he, “ the founder of the Bhagavata religion,
as has happened to other similar cases in India, became
deified, and under his patronymic of Vasudeva, he was
identified with the Bhagavat.” But there is nothicg
in the Ashtadhyayi of Panini to warrant such a
conclusion. From the context both Vasudeva and
Arjuna of Stitra iv, 3.98, are to be understood as
Kshatriyas (Weber, Ind. Lit., p. 185, n.). Hopkins goes
so far as to state that in Panini’s Sitra they were only
objects of such worship as is accorded to most Hindu
heroes after death (The Great Epic of India, p. 395, n.).
The epithet Bhagavat is applied to Vasudeva not in the
original sitra, but only in the Mahabhashya of Patafijali.
Even in the fourth century B. C. Vasudeva (the
Indian Herakles mentioned by Megasthenes) does not
appear to have been regarded as the god of gods, but only
asa demi-god. Megasthenes merely states that he was
“ held in special honour ” by the Sourasenoi, but nowhere
says that he was worshipped as the god of gods. The
allusion to his “ birth”” among the Indians probably shows
that he was still regarded as a human hero. ¢ They (the
Indians) assert that Herakles was born among them.”
“ Herakles however who is currently reported to have come
as a stranger, is said to have been in reality a native of
India” (McCrindle’s Megasthenes and Arrian, pp. 39, 200).
It is in the Besnagar Inscription that we find Vasudeva
exalted to the rank of the Supreme Deity.

The Garudadhvaja points to the close connection
between Vasudeva and Solar worship, because Garuda
or Suparba is connected with Vishnu and other Sun-gods.
In the Bodhayana Dharma Satra (i, 5,24) ‘ Garutman”
is associated with Narayana-Vishnu.
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The inseription of Heliodoros shows that the Garudla
standard was not copied from the Roman eagle as contended
by V. Smith, but was the recognised emblem of
Vasudeva, the lord of the Bhagavatas, in the second
century B.C. The Besnagar record testifies to the
proselytizing zeal of the Bhagavatas in the pre-Christian
centuries, and shows that their religion was excellent
enough to capture the hearts of cultured Greeks, and
catholic enough to admit them into its fold.

The second parl. of the inseription may be compared to
the Second Pillar Ediet of ASoka. Furthermore, the three
immortal precepts—dama, tydga and apramida look like a
quotation from the Gita, avi, 1-2, where dama, tyaga and
apaiSunam are inculcated.

Much light is thrown on the state of Bhagavatism in
the second century B.C. by the Mahabhashya of Patafijali,
(Ind. Ant., Vol. iii, pp. 14-16.)

Patafijali mentions Vasudevavargyah,and Vasudevavar-
ginah (¢.c., the followers of Vasudeva). Like his contem-
porary Heliodoros, but unlike Panini, Patanjali looked upon
Krishna Vasudeva not as a mere Kshatriya but as a divine
being. Under Pan., iv, 3. 98, hesays thatthe word Vasudeva
is the name of Bhagavat, and not of a Kshatriya, i.e.,
Vasudeva is to be taken here, in his eapacity as a divine
being, and not in his capacity as a mere Kshatriya; for
in this latter capacity the name comes under the Stutra
iv, 3.99.

In the time of Patafijali the story of Krishna was the
subject of dramatic representations similar to those con-
nected with the festivals in honour of Bacchus and the
medizval European mysteries. The popularity of the
Krishna-cult was not a little due to those dramatic per-
formances—the prototypes of the modern ¥aitras.
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In the dissertation on Bahuvrihi compounds, Pay, ii,
2.23, the following occurs in the Mahabhashya—Saskar-
shanadeitiyasyabalam  Krishnasye cardhatam, “May the
power of Krishna, assisted by Saikarshana increase.”
From this we gather that Sarikarshana was his constant
companion and assistant—as might have been inferred
from their close association in the Ghasundi Inseription.

Under Pan. Satra vi, 3.6. Patafijali quotes * Janar-
danastvatmachaturthe era”  (Janardana with himself as
the fourth), as an apparent exception to the rule. The
line, according to Sir R. G. Bhandarkar, is probably
quoted from an existing poem on Krishna.

In discussing the evidence, afforded by the WMaha-
bhashya, for the early existence of the drama, Weber
notices the fact that the two legends mentioned as the
subjects of representation are Balibandha and Karisa-
badha, and he points out that, as the first of these subjects
is undoubtedly taken from the legend of Vishnu, it is
probably necessary to assume that already Vishnu and
Krishna stood in a close relationship (J. R. A. S., 1908,
p. 172).  Patafijali notices under Panini ii, 2.34 a verse in
which it is stated that musical instruments were sounded in
the gatherings at the temples of Rama and KeSava.
Rama and KeSava are undoubtedly Balarama and Krishna.
The name “ Kesava ” applied to Krishpa in this verse
clearly indicates that in the second century B.C. he was
already identilied by ¢he Brahmanas with Narayana-Vishnu,
for we learn from the Bodhayana Dharmasiitra that Kesava
was an epithet of Narayana-Vishnu (Bodh. Dh. 8., 1i, 5.24).

The exact period when Krishya Vasudeva was first
identified with Narayana-Vishnu cannot be ascertained.
As Vishnu is one of the solar deities, it is not altogether
improbable that he had, from the first, some connection
with the religious movement associated with the name of
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Krishna who was bimself a disciple of a priest of the
Sun. But there is no direct evidence to show that
Vishnu occupied a place in the early Bhagavata Pantheon.
An image of the four-armed Vishuu appears on a  Mitra
coin’ of Pafichala (Cunningham, Coins of Ancient India,
p- 84), but there is nothing to show that the king who
issued the coin was a Bhagavata, /.., an adherent of the
Vasudeva-Sankarshana cult. Vishnu worship may have
been a rival Brahmanical cult. A clear indication of the
identification of Vasudeva with Nariyana-Vishnu is, however,
found in the Taittiriya Araryaka (x, 1. 6), but the date
of the work is uncertain. "The last book in which the
name of Vasudeva occurs is admittedly a later addition.
It is described as Khilaripd or supplementary (see Dr.
R. L. Mitra’s Introduction to the Taittiriya Aranyaka, p. 8).
According to Dr. Mitra it belongs to the same age with
the earliest of the Tantras, ¢.c., at best the beginning of the
Christian era. But, as its existence is presupposed by
Apastamba, we are disposed to agree with Dr. Keith that
the Aranyaka probably dates from the third century B. C.
(J. R.A. S, 1915, p. 840). The appearance of Visudeva
as a name of Nariyana-Vishnu in a Brahmanical work of
the third century B. C. is significant. Was it the active
propaganda of ASoka that led the Vedie priests to identify
Vasudeva with Narayana-Vishnu for the purpose of winning
over the Bbagavatas as their allies ?

The Mahabharata contains indications that it was with
great difficulty that the orthodox Brahmanists could be
prevailed upon to recognise Krishna-Vasudeva as the God
Narayana Himself, In the reviling scene in the Sabha-
parva we have the reminiscence of an age when the claim
of Krishna to divine honours was openly denied because
he did not happen to be a Brahmana (ii, 42. 6).
In Mbh., i, 197. 33, Vasudeva is only a hair of Nardyana,
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In i, 228. 20, heis identified with Narayana, but this
Narayana ix a Rishi, not the Deity. The identification with
the god Naravana-Vishnn was however universally recog-
nised when the epic was complete.  (Cf. Vanaparva, 189,
Bhinmastavardja (93-94, 99-100).

Why was Krishva identified with Vishnu and not
with any other Vedic god? Tere, in sccking to
answer this question, there is full scope for the play
of conjecture. The following facts scem to be indis-
putable.  Vishnu was connected from the earliest Vedie
times with a work of deliverance for mankind in distress
(Rig Veda, vi, 49. 13). In the Satapatha DBrihmana
(v, 2. 5. 2-3) we have the remarkable statement that
“ynen are Vishnus”  In the Aitareya Brihmana Vishnpu
figures as the great helper of the gods against the
Asuras.  Vishnu assumed the form of a dwarf in order to
recover the earth for the gods from the Asuras. (Sat. B.,
1,2,5,5;T. B,1,6,1, 5). All these characteristics of
Vishnu eminently fitted him to be the centre of the
Avatara theory propounded in the Bhagavadgita, iv, 8:—

Paritraniya sidhanin cinisaya cha dushkrilam

Dharmaswicsthapanrthaya sambhavams yuge yuge.
Was the Brahmanvie identification of Visudeva with
Narayana-Vishnu  accepted by the Bhigavatas in  the
pre-Christian  centuries, or ignored by them as the
Buddhists ignored the identification of their Master with
the same deity 7 The name of Nardyana-Vishnu is
conspicuous by its absence in the Bhagavata inscrip-
tions of the second century B. C. It is Visudeva
and Sankarshana, and not Vishpu-Nardyana, who
reccive the homage of the faithful. 'The name
Nardyanabata, applied to the village mentioned in  the
Ghasund? inseription in which the pija stone-wall iv honouy
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of Sankarshana and Vasudeva was built, does not necessarily
prove any connection between the worship of Narfiyana and
the cult of Safikarshana and Vasudeva in the second
century B.C.

In the Gita, which, says Barth, contains probably the
oldest dogmatic exposition we possess. of Vishnuism,
Vasudeva, indeed, says, “I am Vishpu among the
Adityas,” but he says in the same breath «“ I am Sankara
among the Rudras,” so the passage does not prove any
special connection between Viasudeva and Vishnu. It
should also be noted that Vishnu is here only an Aditya,
and not the ‘ god of gods.’

The Garu’adhvaja of the Besnagar inscripion, however,
undoubtedly points to the recognition by the Bhagavatas
of Vasudeva’s connection with Narayapa-Vishpu.
For we learn from the Bodbayana Dharmasutra that
Garutman was intimately associated with Narayana
Vishnu.

Here I ought to point out that although Narayana
and Vishnu are regarded as one and the same deity in
the Bodhayana Dharma Sitra, the TaittirTya Aranyaka
and several passages of the Mahabharata (i, 33.12 ; xii, 64.
7-8, etc.) they were originally names of distinet deities.
We have already seen that Vishnu is meutioned as carly as
the Rig Veda. He is called in the hymns Gopa, Sipivishta,
Urukrama, ete., but not Narayana, We find the name
Narayana for the first time in the Satapatha Brahmana
(xii, 8.4.1,) where however it is not in any way
connected with Vishnu.

“ Prajapati once upon a time spoke unto Purusha
Narayana, ‘ offer sacrifice ! offer sacrifice!’ He spoke,
¢ verily, thou sayest to me “ offer sacrifice ! offer sacrifice!”
and thrice I have offered sacrifice: by the morning
service the Vasus went forth, by the midday service the

9
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Rudras and by the evening service the Adityas; now I
have but the offering place, and on the offering place I
am sitting.””

In the Taittirtya Aranyaka (x, 11. 1.) Nardyana
appears as “the Deity Eternal, Supreme, and Lord,” and
receives the name of Hari.

The Great Epic gives different accounts of Narayana.
In certain passages he is called an ancient Rishi,! the son
of Dharma, commonly conuected with Nara (Mbh., v, 49.
5-20; vii, 200. 57). Nara and Naayana are usually
identified with Arjuna and Vasudeva (1. 228.18; v, 49.19;
ete). In the Mahabharata, xii, 334. 18, however, Krishna
is distingnished from Nariyana.

The following stories are told about the Rishi
Narayana :—

(1) Once Brihaspati and UsSanas went to Brahman,
and also the Maruts with Indra, the Vasus with Agni, the
Adityas, the Sadhyas, the Seven Rishis, the Gandharva
Visvavasu, the ganas of Apsarases, and having bowed down
to Brahman they sat around him. Just then the two ancient
Rishis, Nara and Narayana, left the place. Brihaspati
said to Brahman : ““ Who are these two that leave the place -
without worshipping thee ?” Brahman said that they were
Nara and Narayana who had come from the world of men
to the world of Brahman ; worshipped by the gods and the
Gandharvas they exist only for the destruction of the
Asuras. Indra went to the spot where those two were
practising austerities, accompanied by all the gods headed
by Brihaspati. At that time the gods had been very
much alarmed in consequence of a war with the Asuras.
Indra obtained the boon that Nara and Narayana assisted

! The Rishi Nardyapa was the “Seer” of the Purusha Sikta
R. V., 10.90).
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him in the battle. Both of them, by their acts, enjoy
numerous eternal and celestial regions, and are repeatedly
born in the times of war. (Mbh,, v, 49, 2-22.)

(2) Narayana is older than the oldest ones. For some
purpose that Creator of the universe took his birth as the
son of Dharma. On Himavat he underwent austerities
for sixty-six thousand years, and then for twice that
period, and thus he became a Brahmana and beheld the
Supreme Deity Siva. The lotus-eyed Narayana recited a
hymn to Mahadeva. Siva then granted him boons, that
neither gods, nor the Asuras, the Mahoragas, the Pi¢achas,
the Gandharvas, men, the Rakshasas, the birds, the Nagas,
nor any creatures should ever be able to withstand his
prowess, ¢ thou shalt be superior to myself if thouever goest
to battle with me!’ That god walked over the earth
(as Krishna Vasudeva), beguiling the universe by his
illusive power. From the austerities of Nardyana was
born a great muni Nara, who was equal to Niiayana
himself. Arjuna was none else than that Nara., The two
Rishis who are said to be older than the oldest gods, take
their births in every Yuga for the benefit of the world
(Mbh,, vii, 200. 57-58).

(8) In the Krita Age, during the epoch of the self-born
Manu, the eternal Narayana, the soul of the universe took
birth as the son of Dharma in a quadruple form, namely,
as Nara, Naradyana, Hari andthe self-create Krishna.
Amongst them all Nara and Narayana underwent the
severest austerities by repairing to the Himalayan retreat
known by the name of Badari (Mbh., xii, 834. 9-10).

In certain other passages of the Great Epic, Narayana
is the name of a god usually identified with Vishnu, and
not associated with Nara. The god Narayana took away
the amrita from the Asuras and made Garuda his vehicle
and emblem.
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In the episode of the Svetadvipa Narayaua is the name
of the strange God of the White Islanders (Mbh., xii, 336-
27-55). “On the northern shores of the ocean of milk
there is an island of great splendour called by the
name of White Island. The men that inhabit that
island have complexions as white as the rays of the moon
and are devoted to Narayana.”

“Incapable of being seen, in consequence of his
dazzling effulgence, that illustrious Deity can be beheld
only by those persons that in course of long ages
succeed in devoting themselves wholly and solely to
Him.”

Sir R. G. Bhandarkar takes Narayana to mean the
resting place or goal of Nara or a collection of Naras, and
says that this god has a cosmie character andis not a
higtorical or a mythological individual. This idea of Nara-
yata was developed in the period of the Brahmanas and
the Aranyakas till at last this god was raised to the dignity
of the Supreme Soul (Vaignavism, pp. 30-31).

Whatever might have been the attitude of the
Bhagavatas towards Narayana and Vishnu in the age of the
TaittirTya Aranyaka, itis certain that, unlike the Buddhists,
they ultimately did accept the identification of their master
with these deities, as is evident not only from the Garuca
Pillar Inscription, bat from the Narfyaniya, the Tusam
Rock Inscription, and the epigraphic records of the
“Paramabhagavata” emperors of the Gupta line.

Besides the inscriptions discovered at Ghasundi and
Besnagar, and the Mahabhashya of Patafijali, we have
another valaable record which {estifies to the growing
importance of Bhagavatism in the period immediately
preceding the Christian era. This is the famous Nanaghat
Cave Inseription (Liiders, inscription No. 1112, Epigraphia
Indics, Vol. X, Appendix, p. 121). Tt records, after an
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invocation of Dhamma, Ida ([ndra), Saikarshana, and
Vasudeva, the descendants of Chanda, the four Lokapalas
Yama, Varuna, Kubera, Vasava, the fees given at various
sacrifices by the daughter of the Maharathi Kalalaya, the
scion of the Arhgiya family, the wife of............... Siri,
the mother of prince Vedisiri, the son of a king who is
called Lord of Dakshinapatha, and mother of Sati
Sirimata.

This inscription is remarkable in many respects. It is
not a Bhagavata record like the inscriptions discovered
at Ghasundi and Besnagar. The reference to sacrificial
fees paid to priests for the performance of sacrifices proves
incontestably that the donor was a Brahmanist. The
deities mentioned are mostly Brahmanic. The appearance
among them of the names of Sankarshana and Vasudeva
shows that a rapprochement between the Brahmanists and
the Bhagavatas had already begun. The older attitude of
the orthodox school towards Vasudeva is reflected in the
reviling scene of the Sabhaparva of the Mahabharata,
42°6 :—

Yadyayarn jagatah kartc yathainarn markha manyase

Kasmanna Brakmanam  semyagatmananavagackehhati

In Mbh,, ix, 60. 23, Vasudeva is painted asa pious hypocrite
(¢f. Dharmachchhalamapi srutva Kedavat sa vidzmpate).

The newer attitude is reflected in the passages where
Vasudeva is represented as a friend of the Brahmanas
(xii, 47. 94, Namo Brakmanyadevaya go brakmanakitayacha),
the origin of the Vedas (xii, 210.9, Brakmanomukham).
Persons conversant with the Vedas know Him as Vishnu
(xii, 210.10 Purushariv sandtanam Viskpuin yain far
Vedavido viduh).

The Nanaghat Inseription shows further that the
Bhigavata religion was no longer confined to Northern
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India, but had spread to the south and had captured the
hearts of the sturdy people of Mabarashtra. From
Maharashtra it was destined to spread to the Tamil country
and then flow back with renewed vigour to the remotest
corners of the Hindu world.



LECTURE III.

BHAGAVATISM AND THE NON-BRAHMANICAL
CREEDS OF ANCIENT INDIA.

While the Religion of Vasudeva was slowly spreading
from its cradle in the valley of the Jumna, India saw the
rise and progress of three great non-Brahmanical creeds
which had chequered careers in the annals of Hindusthan.
These were the religions of Makkhali Gosala, of Vardha-
mana Mahavira, and of Gautama Buddha. The followers
of these faiths were known as Ajivikas, Jainas, and Bauddhas
respectively. A foreign religion, Christianity, was also
introduced, probably as early as the third century A.D.

The question of the relation of Bhagavatism to these
religions is a subject well worth study.

Bhagavatism and the Ajivikas.

Kern and Biibler were of opinion that the Ajivikas
were a subdivision of the Bhagavatas. The Ajivikas
acknowledged as their first teacher Nanda Vachchha; in
the Puranas this epithet, “ the child of Nanda” is applied
to Krishna Viasudeva. Utpala in commenting on a
passage in the Brihajjataka of Varahamihira which men-
tions the Ajivikas together with the Vriddhasravakas,
Nirgranthas, ete., says :—  Ajivika grakanam cka Narayan-
aéritanam ”—and the use of Ajivika refers to those who
have taken refuge with Narayana, and in support of his
explanation brings forward two passages which he ascribes
to Kalakacharyya. The first of the passages shows the
use of Ekadandin for Ajivika, the second passage Utpala
renders by Kedava marga dikshita Kesavabhaktah Bhaga-
valah ityarthah.
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In J. R. A. 8,, 1911, p. 960, Dr. Bithler observes that
the recovery of the Vaikhanasa Dharma Sutra permits
him fully to prove the correctness of Kern’s identification
of the Ajivikas with the Bhagavatas.

The theory of Kern and Biihler has been ably contro-
verted by Prof. D. R. Bhandarkar in the Indian Antiquary,
1912, p. 286, et seq. He says that the real meaning of
the extract from Utpala’s commentary has been mis-
understood by Kern and Biihler. Utpala does not say
that the word Ajivika means Narayanasrita. He merely
says that in the text on which he is commenting the word
Ajivika is used as an Upalakshand to denote Narayanasrita.
Upalakshand means a mark indicative of something that
the word itself does not actually express. The view of
Bhandarkar is now generally accepted by scholars (¢f. V.
Smith’s Early History of India, third edition, p. 166, n.).

Bhagavatism and Jainism.

The Jainas represnt Vasudeva as a near relation of
the Arhat Arishtanemi (Uttaradhayana, Lec. xxii). They
include Vasudeva and Baladeva among the sixty-three
Salaka-Purushas (Hemachandra’s Trishashtigalaka-purusha-
charita; Radhakanta Deva’s Sabdakalpadruma, p. 1492 ;
Jacobi, Sthaviravalicharita, p. 3 ; Barth, Religions of India,
p- 167, n.). The Salaka-purushas are the great personages
who, according to the belief of the Jainas, have, since the
present order of things, risen in the history of the world,
and directed or influenced its course; they comprise the
twenty-four Tirthakaras, the twelve Chakravartins, the
nine Vasudevas, the nine Baladevas, and the nine Prati-
vasudevas.

In the Chhandogya Upanishad Ghora Angirasa while
instructing his disciple Krishna placed certain moral
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states on an equality with certain parts of the sacrificial
procedure. Among these moral states Ahirnsa is specially
mentioned. The Ahimsa doctrine foreshadowed here was
taken up by the Jainas.

Dr. Keith remarks in the J.R.A.S. 1915, pp. 84R-843,
“ The (Jaina) faith is deeply permeated with Hindu
influences, and especially with influences of Krsua worship.
Of this there can be no more striking proof than the
taking over of the Krsna legend and its reworking in
a tedious shape ; its importance is seen in the fact that the
legend of Mahavira’s birth is entirely derived from that
of Krsna’s birth.” Cf. Jacobi, Jaina Sitras, Part I, S.B.F.,
Vol. XXII, pp. 218—230, and Vishpu Purana, V, 1,
72 et seq.

Dr. Macnicol says (Indian Theism, p. 63) “in its
original democratic character and in its universalism, we
have two notes of theism which the sect of Mahavira may
have learned from such worship as that of Vasudeva-

Krishna.”

Bhagavatism and Buddkism.

We now come to the important question of Bhagavata
influence on Buddhism. We have already stated that
the story of Vasudeva forms the subject of one of the
Buddhist Jatakas, viz., the (Ghata Jataka. Ghata, the
brother of Vasudeva, is identified with Buddha himself,
while Vasudeva is identified with Sariputta (Cowell’s
Jataka, Vol. IV, p. 57).

There can be no doubt of the immense influence whick
Bhagavatism exercised upon Buddhism. The Ahirhsa
doctrine foreshadowed in the Chhandogya Upanishad
was afterwards taken up by the Buddhists as well as the
Jainas. The Saddbarmapundarika contains a number of

10
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passages which remind us of the Gita. In Saddharma, xv,
7-9, Buddha says: “ Repeatedly am I born in the world of
the living ... . ... T see how the creatures are aflicted
......... I will reveal to them the true law.” This looks
like an echo of the Gita, iv. 7-8, ¢ Whensoever piety
languishes, and impiety is in the ascendant, I create
myself. Tam born age after age, for the protection of
the good, for the destruetion of evil-doers, and the establish-
ment of piety.”

The «“ Awakening of Faith” of the famous Buddhist
writer ASvaghosha also shows abundant traces of the
influence of the Bhagavadgita. Teitaro Suzuki, the trans-
lator of the “ Awakening of Faith,” observes (p. 44): “ A
supplamentary point to be noticed in A¢vaghosha is the
abundance of similar thoughts and passages with those
in the Bhagavadgita.” The same writer adds that “it
is an open question which of the two has an earlier date.”
But a comparison of the styles of As$vaghosha’s Buddha-
charita and of the Bhagavadgita leaves no room for doubt
that the Gita preceded ASvaghosha. The G1ta belongs to
an age considerably prior to the epoch of the artificial depart-
ment of Sanskrit literature to which the Buddhacharita
belongs. In its general character, the style impresses one as
quite archaic in its simplicity. It is considered by a eritie
like Hopkins to be one of the older poems of the Maha-
bharata. We have adduced reasons for believing that it was
probably composed three centuries before the Christian era,
whereas “ by the unanimous testimony of the best autho-
rities we yet have on the later forms of Buddhism, thatis to
say, the Tibetan and Chinese historiographers, A§vaghosha
lived in the time of the most famous of the Kushan
kings, Kanishka.’” (Rhys Davids, Buddhist India, pp.
314-8315.) That Asvaghosha was fairly acquainted with
the Krishna story is proved by his reference to the famous
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deeds of Sauri (Krishnia) which mere warriors were unable
to perform :—
Acharyyakarmn  yogavidhaw  dvijanamapraptamanyair
Janako jagama.
Khyatan karmant cha yam szre}g, Sﬁrﬁdnyasteslwab-
alibablavuh.
Buddhacharita, Canto. I, 50.
In the Gita, ix. 19, Krishnasays: “ I am immortality
and also death ; and I, O Arjuna! am that which is and
that which is not.” In the Awakening of Faith
we have the following passage :— The Soul as birth-
and-death comes forth from the Tathiigata’s womb.
But the immortal (i.e., suchness) and the mortal (z.e.,
birth-and-death) coincide with each other.” (Teitaro
Suzuki’s translation, pp. 60-61.)
In the Gita, (iv. 14 and 18) Krishna teaches :—
“ Actions defile me not. I haveno attachment to the fruit
of actions.” “ He is wise among men, he is possessed of
devotion, who sees action in inaction, and inaction in
action ”; according to Suzuki this teaching exactly coincides
with the practical side of Asvaghosha’s doctrine of Such-
ness (bhitatathata). (The Awakening of Faith, p. 94,n.).
Asvaghosha (op. cit. p. 145) says that “ After this
reflexion they should make great vows (mahapranidhana),
and with full concentration of spiritual powers think of
Buddha and the Bodhisattvas. When they have such a
firm conviction, free from all doubts, they will assuredly
be able to be born in the Buddha country beyond, when
they pass away from the present life, and secing there
Buddhas and Bodhisattvas, to complete their faith and to
eternally escape from all evil creations (apaya). The
same idea of salvation, says Suzuki, is expressed in the
Bhagavadgita, viii. 5-7: “He who leaves this body and
departs (from this world) remembering me in (his) lagt
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moments, comes into my essence. There is no doubt of
that. Also whichever form (of deity) he remembers when
he-finally leaves this body, to that he goes, O son of
Kunti! having been used to ponder on it. Therefore, at
all times remember me, and engage in battle. Fixing
your mind and understanding on me, you will come to me,
there is no doubt.”

Dr. Macnicol in his Indian Theism (p. 65) agrees with
Senart that “ the Buddhist tradition certainly moves in a
Krishnaite atmosphere.” Senart and Poussin are of opi-
nion that there was an intimate relation between the new
way of deliverance and the old theistic cults of India, and
affirm with confidence that devout worshippers of Narayana
had much to do in the making of the Buddhist doctrine
even from its inception (Poussin’s Opinions, pp. 241-8).

Mr. Jayaswal points out (Ind. Ant., 1918, March,
p. 84) that the custom of worshipping footprints had been
already an old institution before the time of the Buddha. It
probably originated in the Vedic legend of Vishnu’s stepping
over the earth, and was borrowed by the Buddhists. Aurna-
vabha, a predecessor of Yaska, takes the verse ¢ idari Vishpur
vichakrame tredhi nidadhe padam’ in the sense that Vishnu
literally and physically in the past strode in the manner
described by Sakapiini, stepping over the earth, horizon
and sky, and “in ascending (he stepped) at the Vishnu-
pada on the Gaya peak ” (Samarokane Vishnupade Gayasi
rasityaurnavabhah).

Blagavatism and Christianity.

The appearance in India of a religion of Bhakti was,
in the opinion of several eminent Western scholars, an
event of purely Christian origin. Christianity, according
to these scholars, exercised an influence of greater or less
account on the worship and story of Krishna.
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P. Georgi in his Alpkabetum Tibetanum stated that
¢ Krishnu ’is only “ a corruption of the name of the Saviour
the deeds correspond wonderfully with the name, though
they have been impiously and cunningly polluted by most
wicked impostors.” He supposed that the borrowing
took place from the “apoeryphal books concerning Jesus
Christ,” and especially from the Manichaeans. But even
Weber was forced to admit that his proofs were very
wild. He derived the names Ayodhya, Yudishthira, Yadava,
from Juda, Arjuna from John, Durvasas from Peter.

Sir William Jones went the length of asserting (As.
Res., i. 274) that “the Spurious gospels which abounded
in the first ages of Christianity, had been brought to India,
and the wildest part of them repeated to the Hindus, who
ingrafted them on the old fable of CeSava, the Apollo of
Greece.”

Polier, Mythologie, i. 445, sought at least in the
Victory over Kaliya, “a travesty of the tradition of the
Serpent, the tempter who introduces death into the world,
and whose head the Saviour of the human race shall
crush,” :
Kleuker, in his treatise on the history and the antiqui-
ties of Asia, says that he can believe that the Krishna
story did not take its ogjgin from the Gospels, but it is
quite possible that it has borrowed something from them.

In later times there were special theological reasons
anfavourable to the discussion of the question of the in-
debtedness of Krishpaism to Christianity. Writers seemed
to fear that some of the sanctity of Christianity would be
lost if something borrowed from it was found in the
Krishya cult.

The discussion of the question was revived by the great
German writer Weber in his essay, ‘An investigation
into the origin of the festival of Krishna Janmashtami.”
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(Indian Antiquary, 1874), Weber’s theory of the in-
debtedness of Krishnaism to Christianity rests on the fol-
lowing points (Ind. Ant., 1873, p. 285; Ind. Ant, 1874,
“Weber on the Krishna Janmashtam1”) :—

(1) The worship of Krishna as sole God is one of the
latest phases of Indian religious systems, of which there
is no trace in Varadhamihira.

(2) This worship of Krishna as sole God has no intelli-
gible connection with his earlier position in the Brahmani-
cal legends. In the Chhandogya Upanishad Krishna is an
““eager scholar.” In the Mahabharata he is a brave hero
and warrior of the Vrishni race. But in the same epic he
appears further exalted to semi-divine rank as the wise
friend and counsellor of the Pandavas, of supernatural
power and wisdom. There is a gap between the earlier
and later positions of Krishna which nothing but the sup-
position of an external influence can account for.

(4) The legend, in the Mahabharata, of Svetadvipa and
the revelation which is made there to Narada by Bhagavat
Himself shows that Indian tradition bore testimony to
such an influence.

(5) The legends of Krishna’s birth, the solemn
celebration of his birthday, in the honours of which his
mother Devakl participates, ang finally his life as a
herdsman, a phase the furthest removed from the original
representation, can only be explained by the influpnce of
Christian legends.

As to the first point, the Besnagar Inscription proves
conclusively that the divinity of Krishna Vasudeva
is not a post-Christian innovation, but is as old at least as
the second century B. C. In that famous inseription
Vasudeva is called “ Devadeva,” i.c., the God of gods, and
his votary Heliodoros, the ambassador of the Greek king
Antialkides, is called a Bhagavata. Thus not only the
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deification of Krishna, but the existence of the Bhagavata
sect preceded the birth of Jesus Christ by at least two
centuries. The testimony of the Ghasundi Inseription and
of the Mahabhashya of Patafijali points to the same
conclusion. The identification of Vasudeva and the god
Vishnu is clearly implied in the Taittiriya Aranyaka
(x. 1, 6) which, according to Dr. Keith, cannot be placed
later than the third century B. C. The Aranyaka was
known to Apastamba who must have lived at least
three centuries before Christ (Biihler’s Introduetion to the
Sitras of Apastamba, pp. xxv, xliii).

As regards the second point, Telang rightly points out
that the transition from a great human hero to a hero regard-
ed as an incarnation of the Deity is neither so unusual nor
inexplicable that we must imagine some external influence
to explain it. What external influence was at work in the
apotheosis of Kapila, of Par§vanatha or of Buddha? Even
if we assume, for argument’s sake, that there was some
external influence, it eould not have been the influence of
Christianity, because Krishna was already worshipped
as the God of gods two centuries before the birth
of Christ.

We now come to the legend of Svetadvlpa. which
oceurs in the Sﬁntiparva, of the Mahabharata (xii. 336-339).
Uparichara Vasu performs an Advamedha sacrifice in
which Bribaspati is the priest, and Ekata, Dvita, and Trita
act as overseers (Sadasya). No animals are killed on the
occasion, and the oblations are prepared in accordance
with the precepts of the Aranyakas. The Bhagavat, the
God of gods, being invisible, takes the offering and
carries it off without showing Himself to Brihaspati.
Bribaspati is angry, when Ekata, Dvita and Trita explain
to him that God is to be seen only by those on whom He
shows His Grace. They themselves once went to the
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White Island (Sveta dvipa) to see Hari or Narayana,
performed austerities for a long time, but were told that
Narayana was not to be seen by them, as they were not
His Bhaktas. They give an account of the White Island
and its inhabitants. We have next an account of
Narada’s visit to the Island and his suecess in seeing
Narayana. Weber supposes that in this narrative of the
three Rishis Ekata, Dvita and Trita, we have a description
of a Christian worship that certain Hindu pilgrims might
have witnessed.

Lassen concurs in thebelief that some Brahmanas became
acquainted with Christianity in some country lying to the
north of India, and brought home some Christian doctrines.
This he considers to be supported by :—

(2) the name of the White Island and the colour of its
inhabitants, so different from that of the Indians;

(8) the aseription to these people of the worship of an
Unseen God, while the Indians of the same period had
images of their deities ;

(¢) the attribution to them of faith, the efficiency of
which is not an ancient Indian tenet;

(d) the value attributed to prayer, which is a less
important element in Indian than in Christian rites ; and

(¢) the fact that the doctrine which they learnt is
described as one only made known to the Indians at a
late period.

Lassen holds it as the most likely supposition that
Parthia was the country where the Brahmanas met with
Christian missionaries. Weber prefers Alexandria. Ac-
cording to Dr. Macnicol it probably refers to some Chris-
tian settlement to the north of India. Kennedy says
(J. R. A. 8. 1907, p. 482) “ The direction can only point
to some place beyond the great mountain ranges, to
Bactria, perhaps to Lake Issykul.”
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Dr. Seal in his “ Comparative Studies in Vaishnavism
and Christianity,” observes “ This Narayanlya record,
in my opinion, contains decisive evidence of an actual
journey or voyage undertaken by some Indian Vaishnavas
to the coasts of Egypt or Asia Minor, and makes an
atlempt in the Indian eclectic fashion to include Christ
among the Avatars or Incarnations of the Supreme
Spirit Narayana, as Buddha came to be included in a
later age”” (p. 80). He refers to Mbh., xii. 835. 1i.

Chhatrakritidirsha meghaughaninadah

Samamushkachatushka rajivachchhadapadah

Shasktya dantairyuktah Sublasrashigbhirdarnshirabhirye

Jehvabhivye Vidravaktram lelihyante saryaprakhyam.

According to Dr. Seal (op. cit. p. 53) “ the Eucharist
is here described. The inhabitants drink up the Logos
Suiryaprakhyarn Visvavaktram devam.  All these epithets
are applicable to the Logos, especially as conceived by the
Syrian Christians and Gnostics.”

The highly imaginative character of the deseription
of the White Island and its inhabitants, as well as some
indications in the narrative that it is not to be taken literally,
has however convinced some scholars, that the story isa
mere flight of fancy. The Svetadvipa is said to lie to
the north of the Ocean of Milk, and to the north-west of
Mount Meru, and above it by 32,000 Yojanas (Mbh., xii.
385.8-9). “I should like to know,” says Telang, “ what
geography has any notion of the quarter of this earth
where we are to look for that sea of milk and mount of
gold. Consider next the deseription of the wonderful
people inhabiting this wonderful Dvipa.

Te Sakasiarchchishari devamn pravidanti sanatanam
Anindriya nirahara anishpandah sugandhinah.

xii. 336.29.
11
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1t will be news to the world, that there were in
Alexandria or elsewhere a whole people without any organs
of sense, who ate nothing, and who entered the Sun—
whatever that may mean! Remember, toe, that the
instruction which Narada receives in this wonderful land
is not received from its inhabitants, but from Bhagavat,
from God Himself. Nor let it be forgotten, that the doc-
trines which the Deity there announces to Narada cannot
be shown to have any connexion whatever with Christianity
* * % the whole of the prelection addressed to
Narada bears on its face its essentially Indian character,
in the references to the three qualities, to the twenty-five
primal principles, to the description of final emancipation
as absorption or entrance into the Divinity, and various
other matters of the like chavacter.” (Introductory Essay
to the Bhagavadgita, p. xxxv.)

Even assuming that the story is not a ¢ flight of fancy,’
there are still grave reasons for doubting the correctness
of Weber’s theory.

“The fact,” says Hopkins (The Religions of India,
p. 432), “ that the ¢ one god’ is already a hackneyed phrase
of philosophy ; that there is no resemblance to a trinitarian
god ; that the hymn sung to this one god eontains no trace
of Christian influence, but is on the other hand thoroughly
native in tone and phraseology, being as follows : ¢ Victory
to thee thou god with lotus eyes ; Reverence to thee, thou
creator of all things ; Reverence be to thee, O Vishnu
(Hrishikeqa) ; thou Great Person; first born one’; all these
facts indicate that if the White Islanders are indeed to be
regarded as foreigners worshipping a strange god, that god
is strictly monotheistic and not trinitarian. Weber lays
stress on the expression ¢ first-born,” which he thinks refers
to Christ ; but the epithet is old (Vedic), and is common,
and means no more than ¢ primal*deity.’ ”’
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The name of the White Island and the colour of its
inhabitants (‘“ §vetah Pumamsah”) do not necessarily
prove that some Christian settlement (Parthia) is meant.
Hopkins says (the Great Epiec of India, p. 116) that the
white men of the White Island ¢in the north-west ’ may
be Kashmere Brahmanas. The question whether Lassen
or Hopkins is right cannot be definitely settled. There
seems no more reason to reject Hopkins’ theory than to
accept the theory of Lassen.

As regards the second point of Lassen we need only
point out that the God of the White Islanders was in-
visible only to those who were not His Bhaktas—na sa
8akyastvablaktena drashtum devah kathaiichana (Mbh., xii.
336-54), but could be seen by His Bhaktas. He was
therefore not altogether an Unseen God. Moreover it has
not been proved that all the Indians of the period when
the Narayaniya was composed had images of their deities.
The most advanced philosophers and the Rishis who
meditated upon God in the woods usually dispensed with
images. The ‘worship of an unseen God’ was familiar
to the Indians from the age of the Rig Veda (cf. the
hymus to Hiranyagarbha).

Lassen opines that the efliciency of ‘faith’is not
an ancient Indian tenct. This is hardly correet. Dr. Seal
observes (Comparative Studies in Vaishnavism and Chris-
tianity, p. 5) “ The Vedic Hymns are replete with senti-
ments of piety and reverence (Bhakti and Sraddha) in the
worship of the gods....... The Upasanad Kandas of the
Aranyakas and Upanishads lay the foundations of the
Bhakti-Marga, Way of Devotion or Faith.” (p. 8.)—The
Patafijala Yoga Sitras lay down devout worship of the
Lord as the surest and swiftest means of attaining Yoga
as a means to Emancipation. Sir R. G. Bhandarkar also
proves that Bhakti had a purely Indian origin (Vaisnavism,
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pp- 28-29). “ The thought of India,” says Dr. Keith,
(J.R.A.8. 1915, p. 834), “started from a religion which had
in Varuna a god of decidedly moral character, and the simple
worship of that deity with its consciousness of sin and trust
in the divine forgiveness is doubtless one of the first roots
of Bhakti” (loving faith). “There is much,” says Dr.
Macnicol (Indian Theism, p. 11),% in the prayers and
hymns to Varupa that brings back to one who knows it
the lofty language of Hebrew seers and psalmists.” Prof.
Garbe, in his translation of the Bhagavadgita (pp. 29 f£.),
observes that a monotheistic religion, in which the object
of worsh’p was looked upon as a kindly, not a terrible,
deity, would naturally beget the feelings of Bhakti in the
hearts of his worshippers. Panini actually speaks of
Bhakti dedicated to Vasudeva.

The statement of Lassen that prayer is less important
an element in Indian than in Christian rites is also not
accurate. From the age of the Rig Veda to that of the
latest Puranas prayer formed an important part of Hindu
worship. “There is in fact,” says Professor Macdonell
(Macdonell’s Vedic Mythology, p. 27), “no hymn to
Varuna and the Adityas in which the prayer for forgive-
ness does not oceur, as in the hymns to other deities the
prayer for worldly goods.”

How e’er we who thy people are,
O Varuna, thou shining god,
Thy rita injure day by day,

Yet give us over nor to death,
Nor to the blow of angry foe.

R.V., i. 25.1, 2 (Hopkins’ translation).
It is clear from what we have said that the doetrines

which the travellers to the Svetadvipa learnt were not
imported to India at a late period.



BHAGAVATISM AND CHRISTIANITY 85

As regards the Nardyanlya verse (Mbh., xii 335.11)
referred to by Dr. Seal, the following translation is given
by Pratdpchandra Ray, C.LE. (Qantiparva, Vol. II,
pp. 744-745) :—

“ Their heads seem to be like umbrellas. Their voices
are deep like that of the clouds. Each of them has four
mushkas. The soles of their feet were marked by hundreds
of lines. They had sixty teeth all of which were white
(and large) and eight smaller ones. They had many tongues.
With those tongues they seemed to lick the very Sun
whose face is turned towards every direction.”

Where are we to find the men with four mushkas, and
sixty teeth? The whole description seems to be a flight of
fancy. The omission of the name of Buddha from the list
of the Avataras given in the Narayaniya (Mbh., xii. 339,
103-104) shows that the author was singularly wanting in
that spirit of eclecticism, which, according to Dr. Seal, led
him to include Christ among the Avataras of Narayana.

We have now to consider whether there is any reliable
evidence of Christian influence on the legends of the Child
Krishna and on the celebration of his birth-day.

Weber observes (Ind. Ant., 1874, p. 21): “ The most
difficult point in connection with the festival of the
birth-day of Krishna lies clearly in the deseription, and
particularly in the pictorial representation, of him asa
suckling at his mother’s breast, and in the homage paid
to the mother, represented as lying on a couch in a cow-
house, who has borne him, ‘the lord of the world,’ in
her womb. Such a representation of the god is a strange
eontrast to the other representations of him—to that of
the epos, for example, in which he appears as a warrior-
hero and is moreover, the only thing of its kind in India.”

According to the great German scholar, the birth-day
festival of Krishna, and the pictorial representation of him
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as a suckling at his mother’s breast, which forms an
integral part of that festival, are borrowed from the legends
regarding the Virgin and the representations of the
Madonna lactans, and came to India from the West at a
time when “The Madonna and the child ”” had already on
their side won a firm and sure place in the Christian
ritual.

Weber adds that ““in the train of the birth-day festival
we must suppose that other legendary matters came to
India which are found in the accounts of the Harivarhéa,
of the Jaimini Bharata, and in some interpolated passages
of the Mahabharata, in the Puranas, especially in the
Bhagavata Purana and its offshoots which deseribe and
embellish the birth and childhood of Krishna with notices
which remind us irresistibly of Christian legends. Take,
for example, the statement of the Vishnu Purdpa that
Nanda, the foster-father of Krishna, at the time of the
latter’s birth, went with his pregnant wife Yasoda to
Mathura to pay taxes (¢f. Luke II, 4, 5) or the pictorial
representation of the birth of Krishna in the cowstall or
shepherd’s hut, that corresponds to the manger, and of
the shepherds, shepherdesses, the ox and the ass that stand
round the woman as she sleeps peacefully on her couch
without fear of danger. Then the stories of the persecu-
tions of Kamsa, of the massacre of the innoeents, of the
passage across the river (Christophoros), of the wonderful
deeds of the child, of the healing-virtue of the water in
which he was washed, ete., etc. Whether the accounts
given in the Jaimini Bharata of the raising to life by
Krishna of the dead son of Duhsala, of the cure of
Kubja, of her pouring a vessel of ointment over him, of
the power of his look to take away sin, and other subjects
of the kind came to India in the same connection with the
birth-day festival may remain an open question.”
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Weber does not stand alone in his view concerning the
influence of Christianity on the legends of Krishua.
“ The coincidences,” says Hopkins (the Religions of India,
p- 430), “as some scholars marvellously regard them,
between the legends of Christ and Krishya are too
extraordinary to be accepted as such. They are direct
importations, not accidental coincidences. ....... It
remains only to ask from which side is the borrowing ?
Considering how late are these Krishna legends in India
there can be no doubt that the Hindu borrowed the tales,
but not the name; for the last assumption is quite
improbable because Krishna (=Christ ?) is native enough,
and Jishnu is as old as the Rig Veda.”

“About the first century of .the Christian era,”
says Sir R. G. Bhandarkar (Ind. Ant., 1912, p. 15), “the
boygod of a wandering tribe of the Abhiras came to be
identified with Vasudeva. In the course of their wander-
ings eastward from Syria or Asia Minor they brought
with them, probably, traditions of the birth of Christ
in a stable, the massacre of the innocents, etc., and the
name Christ itself. The name became recognised as
Krishna, as this word is often pronounced by some Indians
as Krista or Kusta. And thus the traditional legends
brought by the Abhiras became engrafted on the story of
Vasudeva Krishna of India.”

Dr. Macnicol is inclined to believe that about the
middle of the seventh century Nestorian missions (which
are believed to have entered Tndia from the north in the
year 639) may have brought stories of the child Christ
as well as pictures and ritual observances which affected
the story of Krishna as related in the Puranas, and the
worship of Krishna especially in relation to the celebra-
tion of his birth festival. To this belongs the birth in
a cow-house among cattle, the massacre of the innocents,
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the story that his foster-father Nanda was travelling at
the time to Mathura to pay tax or tribute to Kaimsa, and
other details to be found in the various Puranas and in
the Jaimini Bharata. '

No one ean help being struck by the points of re-
semblance between the story of the child Krishna and
that of the child Christ. When one investigates, however,
one finds that the hypothesis of a plagiarism rests on a
weak basis.

With regard to the birth-day festival of Krishna,
the representation of him as a suckling at his mother’s
breast, and the homage paid to the mother, Weber himself
points out that the festival of the Ramanavami presents
many striking aralogies to the Krishpa-janmashtami.
The Ramayana, which is a pre-Christian work according
to Prof. Macdonell {Sanskrit Literature, pp. 307-310), gives
a detailed account of Rama’s birth, and in one passage of
that epic Rama is represented as “resting in the lap of
his mother ” maturankagate. (Ind. Ant., 1874, p. 21, n.).
Kennedy observes (J. R. A. 8. 1907, p. 484) : “ There is
no Christian representation of the suckling mother before
the twelfth century, but there is a much earlier Hindu one.
At Eliira we have a bas relief of the seven divine mothers
each with her child on her knee or beside her; and Varihf,
the third of the seven, is giving suck to her infant.”
According to Piper’s representation, the adoration of
virgin Mary was even in the fourth century A. D. far
from prominent, and we are to date its decisive introduc-
tion from the Nestorian disputes in the fifth century.
(Ind. Ant., 1874, p. 47). If the decisive introduction
of the worship of the Virgin dated from the fifth century,
its propagation in distant foreign lands must have taken
place in a later age. But the association of Krishna with
Devakl, his mother, is, asis well known, as old as the
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Chhandogya Upanishad. We learn from the Bhitari Pillar
Inscription that early in the fifth century A. D.
Devaki already occupied a prominent place in the Krishna
cultus. In his History of Fine Aréin India and Ceylon,
p. 164, V. Smith mentions  a composition, nearly life-size,
at Patharl in the Bhopal Agency, believed to represent
the new-born Krishna lying by the side of his mother,
who is watched by five attendants.” The composition
belongs to the Gupta Age. The Bhagavatas did not
borrow the idea of a mother-goddess from the Christians.
Dr. Keith observes (J. R. A. S., 1907, p. 491) :—
“ Rhys Davids has brought evidence to show that
there was in early days a widespread worship of Sri
comparable to the worship of Here or Athene in many
Greek cities which with the rise of Christianity became
transmuted into the adoration of the Madonna.” The
worship of SrT is as old as the Satapatha Brahmana
(ix. 4. 3) and the Bodhayana Dharma Sitra (1. 5-24).
We have representations of this goddess at Bharhut and
other ancient Buddhist centres (Buddhist India, pp. 217-
218) and also on the coins of Rajavula (Cunningham’s
Coins of Ancient India, p. 86).

As regards the pastoral associations of Krishna we
have already pointed out that Vishnu, the Vedic deity
with whom Krishna is identified in the pre-Christian Tait-
tiriya Aranyaka, is called in the Rig Veda Gopa which
means  protector of cows ” according to Macdonell and
Keith (The Vedic Index, Vol. I, p. 238),.and “ herdsman ”’
according to Hopkins (The Religions of India, p. 57).
In the Rig Veda, I. 155.6 Vishnu is called “ever young”
Yuva akumarah. The epithets Gopa and Yuva akumarah
of the Vedic Vishou might have been suggestive of the
Pauranic legend of the youthful herdsman of Vrindabana,

12
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just as the three strides of the same god suggested the
legend of the Dwarf Avatara.

Mr. Jayaswal points out (Ind. Ant., 1918, p. 84) that
before the Baudhayana Dharma Sitras Damodara and
Govinda were known deities. This disposes of the view
that the Krishna worship in the child and pastoral form
owes its origin to Christianity.

The enmity between Karhsa and Krishya is referred
to as familiar in Patafjali’s Mahabhashya (second century
B.C.), and it is fair to conclude, as Macnicol says, that
the legend of the attempt of Karhsa to kill Krishna in his
childhood was also extant at that period.

The story of the passage across the river need not be
traced to a Christian source. In the Vinaya Texts, Part
II, p. 104, we have the story of Buddha’s miraculous
crossing of the Ganges.

The Harivams$a and the Pur@nas in which the stories
about the child Krishna, referred to by Weber, Hopkins
and others, occur, are really not so late works as these
scholars would have us believe. The Harivarm§a and all
the eighteen Puranas are mentioned in the Mahabharata
and we know from the Khoh Inscription of Sarvanatha
that the Great Epic was complete (that is, it contained
one hundred thousand S§lokas) in the sixth century A.D.
We have independent proof of the celebrity of the Vayu,
Agni, Bhagavata, Markandeya and Skanda Pur@inas in the
seventh century A.D. (Sce V. Smith’s Early History of
India, 3rd edition, p. 22). The HarivarhSa is mentioned
as a famous work by Subandhu a writer of the seventh
century A.D. (Weber’s Ind. Lit., p. 119). A Bha-
vishyat Purana is mentioned in the Dharma Sdtra of
Apastamba (Biihler’s Introduction, p. xxviii).

There is reason to believe that the Vayu, Brahmanca
and the Vishnu Purnas were compiled during the reign



BHAGAVATISM AND CHRISTIANITY 91

of Chandragupta I, the founder of the Gupta dynasty,
who ruled from 320 A.D. to about 335 A.D. It seems
to be to his reign that the verses in the Puranas defining
the Gupta dominions refer.”  (Allan’s Catalogue of the
coins of the Gupta dynasties, p. xix). Mr. Pargiter, in his
valuable work, the Dynasties of the Kali Age, adduces good
grounds for plactng the Matsva Purina in the third century
A. D. Some of the Christian Scriptures from which the
Puranas are alleged to have borrowed the stories about the
child Krishna are not much older. (Telang’s Introductory
Essay to the Bhagavadgita, pp. xxiv, Ixii, Ixiii, n). In
J. R.A. S, 1908, p. 533, Jackson vefers to the discovery
at Mandor in Marwar of sculptures of certain exploits
of the child Krishna which eannot be dated later than the
Christiamr era (See Arch. Survey Report, W. India, 1906-7,
p. 33, para. 24).

We now come to the theory of Sir R. G. Bhandarkar.
We learn from the Periplus of the Erythracan Sea that
the Abhiras were alveady settled in Western India
(“Abiria”), in the first century A. D. They are also
mentioned by Patafijali (Ind. Ant., 1918, p. 36). How
could they bring with them traditions of the birth
of Christ in a stable, of the massacre of the innocents
and so on? Mr. V. Kanakasabhai, in his Zumils Eighteen
Hundred Years Ago, p. 57, says that the Ayar (Abhiras)
had a tradition that they came into the Tamil land, along
with the founder of the Pailyan family, 7., several
centuries before Christ. Their name Ayar is derived from
the Dravidian “A” meaning a cow.

Referring to Macnicol’s conjecture that Nestorian
Missions may have brought stories of the child Christ
about the middle of the seventh century A. D., Dr. Keith
observes that it is not true that Nestorian Missionaries
entered the north of India in 639 A.D. (J.R.A.S., 1915,
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pp. 839-840). This error is borrowed from Garbe and
ultimately from Sir G. Grierson, but for giving it wide
currency the latter has already made complete amends by
his correction of Takakusu on whom the ultimate responsi-
bility for the mistake rests. '

Weber and his followers do not seek to present Krishna-
ism as a distorted form of Christianity. They do not
mean to assert that in Krishna India ever paid divine
honours to Jesus. The Hindu god, in their opinion, had
only arrogated to himself a certain number of Christian
endowments. But Dr. Lorinser, in his Bhagavadgita, goes
further than this. He arrives at the singular conclusion
that the author of the Hindu poem knew and used the
Gospels and the Christian Fathers. His arguments seem
to be as follows (See Indian Antiquary, Vol. TI, 283 et
seq.) :—

Sa.r'lka.richﬁrya lived in the eighth century A. D.; from
that it is to be inferred that the Git& was composed some
five centuries earlier, ¢.¢., in the third century A. D.; at
that time there were Christian communities in India; and
there was also an Indian translation of the New Testament
of which we have positive proof in the writings of St.
Chrysostom. ¢ In this way,” Dr. Loriuser goes on to
observe, ““ the possibility that the composer of the Bhagavad-
g1td may have been acquainted not merely with the general
teaching of Christianity, but also with the very writings
of the New Testament, might be shown in a very natural
way, without the necessity of having recourse to rash
hypothesis.” The Doctor finds in the Gita passages, and
these not single and obscure, but numerous and clear,
which present a surprising similarity to passages in the
New Testament, and concludes that the composer was
aequainted with the writings of the New Testament and
used them as he thought fit. He places side by side the
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most important of these passages in the Gita, and the
corresponding texts of the New Testament.

Dr. Lorinser further observes that the ideas Sraddha and
Bhakti are not originally Indian, but that they have been
taken over from Christianity. In his opinion the incarna-
tion of Vishnu as Krishna—the only one represented as a
truly human incarnation of the person of the god—is an
imitation of the Christian dogma regarding the person of
Christ.

Let us examine the arguments of Dr. Lorinser. It
is not difficult to prove that the Gita is much older than
the third century A. D. While discussing the age of the
Mahabharata, Hopkins observes (The Great Epic of
India, p. 387)— We may say with comparative certainty
that, with the exception of the parts latest added, the in-
troduction to the first book and the last book, even the
pseudo-epic was completed as early as 200 A.D.” By
pseudo-epic Hopkins means the didactic books, the Santi
and the Anuéasana Parvas (The G. E. I, p. 381). As
the Bhagavadgita is referred to in the Santiparva it must
be assigned to a period considerably anterior to the second
century A. D. Hopkins says explicitly (p. 205) that the
Gita is ‘““unquestionably one of the older poems in the
epic.” He further observes (p. 402) that “the Gita
and the Gambling scene are, as wholes, metrically and
stylistically more antique than are the Anugitd and the
extravaganzas in the battle-books.”” We have already
pointed out that the Gita must have existed in the third
century B.C. because the ocontemporaneous Siutras of
Badarayana were known to Apastamba who cannot be
placed later than that century.

Regarding the coincidences belween passages in the
Gita and in the New Testament, Dr. Macnicol says (Indian
Theism, p. 276) that a careful examination of the parallels
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that have been traced shows the resemblances to be in
many cases purely verbal and unreal, while others can be
paralleled from Upanishads which are certainly pre-Chris-
tian . When Krishna says “ of creations I am the begin-
ning and the end....... of letters I amn the Syllable A”
(G1ta, x. 20-33) the likeness to the words in Revelation (i. 8),
“I am Alpha and Omega, the beginning and the ending,
which is, and which was, and which is to come,” is no doubt
striking, but Krishna is only repeating what is found in the
Upanishads, “ Brahma is the A” (Hopkins, The Reli-
gions of India, p. 226). “Krishna'’s identification of
himself with everything in the Universe is in full
agreement with the claims for Brahman in the Upanishads,
and that among the lists of those things, that he is there,
should be found some of the names such as the truth,
the light, the way, which are applied to Christ, and
especially to Christ in His aspect as the Eternal Word,
is not surprising and eannot be said to prove indebtedness.”
(Indian Theism, p. 276). Referring to the striking simi-
larity between the declaration of the Gita,ix. 29, “ They
who devoutly worship me are in me, and I in them,” and
John, vi, 56, “ He that eateth my flesh, and drinketh my
blood dwelleth in me, and I in him,” Dr. Muir observes
(Ind. Ant., 1875, pp. 79-80) that “ the condition of oneness
with the speaker is different in each case ; and that it is
that oneness with him only that is common to the two
texts.” In the Rig Veda some passages occur which in part
convey the same or a similar idea. Thus in 11, 11. 12, it is
said : “O Indra, we sages have been in thee” ; and in
x. 142,1, “ This worshipper, O Agni, hath been in thee :
O Son of strength, he has no other kinship;” in viii.
92.32, the worshippers say to Indra, ¢ thou art ours, and
we thine—tvamasmakam tava smasi.”
Let us take a few more parallel passages.
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“ He is far from darkness,” Swroasyadhataramackintya-
rapam Adityavarnam tamasah parastat (GIta, viii. 9).

“ Light of lights, far from darkness is his name.”
Jyotishamaps  tajjyoti  stamasah  parawuchyate. (Gita,
xiii. 18).

“God is light, and in him is no darkness at all”
(I John, i. 5).

The words here translated ¢ far from darkness”
(tamasak parastat) are not peculiar to the GIta, but
oceur also in the Mundaka Upanishad 1L ii. 6. The word
tamasaspart meaning “above, or beyond the darkness”
oceur also in the Rig Veda, 1.50.10. “ Gazing towards the
upper light beyond the darkness, we have ascended to the
highest luminary, Strya, a God among the gods.” Curi-
ously enough this was one of the verses which Krishna
learnt from Ghora Angirasa (Chh., iii. 17.7). In the Gita
the words tmmasak parustat are immediately preceded by
‘ aditya-varnam’ ““the sun coloured.” The Gitakara had
thus no need to borrow anything from the Bible. Dr. Muir
observes ¢ most of the verses cited from that poem (the
G1ta) by Dr. Lorinser as parallel to tests in the Bible
appear to me either to exhibit no very close resemblance
to the latter, or to be such as might naturally
haye occurred to the Indian writer, and to offer
therefore only an accidental similarity ” (Ind. Ant., 1875,
p. 81).

Dr. Lorinser finds that it is the Gospel of John in
particular from which the composer of the Gita has taken
the most important phrases. ~We have pointed out that
the Gita existed long before the second century A. D.,
while the Gospel of John, according to Dr. Strauss, ¢ was
not known until after the middle of the second century
A. D. (Telang’s Introductory Essay, p. Ixii). Strauss adds
that the Fourth Gospel “ bears every indication of having
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arisen upon a foreign soil, and under the influence of a
philosophy of the time unknown to the original cirole in
which Jesus lived.”

We now come to the doctrines of “raddha, Bhakti and
Avatara. Telang observes (Introductory Essay to the
Bhagavad-Gita, pp. Ixxxi-lxxxii): ““In thecomment on Panini
ii. 2.34. oceur the following examples : SraddAamedhe and
Sraddkatapaso. Now when we observe, that these examples
are given to illustrate the rule that in copulative compounds
the more important term stands before the less important,
it becomes clear that Sraddha was in the time of Patafijali
regarded as a more important element in a religious life
than even medha and tapas. The Chhandogya Upanishad
is one of the oldest of the Upanishads, and in it we have
the passage yadeva vidyaya karoti Smdd/myﬁ upanishada
tadeva viryavattarn bhavati, where we see the value
ascribed to Sraddha. [Chh. Up., i. 1.10. ¢f. also Chhandogya,
vii, 19—Sraddhain Bhagavo vijijfidsa iti.]

It has already been shown that the ideas that Bhakti
connotes are found in the Varuna hymns of the Rig Veda,
and that the word in its religious application is pre-Chris-
tian (¢f. Panini, iv. 3.95 ; iv. 3.98).

The incarnation of Vishnu as Krishna is not a post-
Christian innovation. It is clearly implied in the Taittiriya
Aranyaka (x.1.6) which is certainly a pre-Christian work
(J.R.A.S., 1915, p. 840). The book is referred to by Apa-
stamba. The germ of the theory of Avatara or Incarnation
already appears in the Brahmana literature. In the Sata-
patha Brahmana (7.5.1.5 ; 14.1.2.11) we find the statement
that “having assumed the form of a tortoise PrajapaW
ereated offspring ” : and again that ““in the form of a boar
he raised the earth from the bottom of the ocean.” (See
Vedic Mythology, p. 41 et seq.). The Brahmanas alse
state that Vishnu assumed the form of a dwarf in order by
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artifice to recover the earth for the gods from the Asuras
by taking his three strides.

Barth says (The Religions of India, p. 222) : “The theory
of the Avataras appears to us to be a purely Indian,
one. . ..we have indicated elsewhere the analogy that
exists between it and the theory of the successive appari-
tions of Buddha, and this last appears to have been con-
ceived prior to our era, since we find it figuring in the
bas-reliefs of Barahat.”

We find what is difficult to distinguish from the theory
of Avatara in the Saddharmapuindartka (xv. 7-9, Kern’s
translation, p. 308), a Buddhist work which was probably
composed before any Christian missionaries came to India
since it obtained great celebrity in the opening centuries
of the Christian era, and was translated into Chinese in
the third century A.D. The story of St. Thomas’ visit to
India in the first century A.D. is “pure mythology”
according to V. Smith (E. H. I, p. 233). The existence of
the Christian Church of South India may be traced back
only to the third century, but not earlier (E. H. I, p. 235).

13



LECTURE IV

BHAGAVATISM IN THE SCYTHIAN, GUPTA AND
Posr-GurTA PERIODS

The history of the Bhagavata religion from the first
to the third century A.D. is, at present, in a state of
utmost confusion and darkness. There are some Buddhist
works of the period, e.g., the Buddha-charita, and the
Awakening of Faith of Advaghosha, which show some
acquaintance with Bhagavatism, but they do not to any
great extent illumine the darkness. The difficulty of
finding any Brahmanical works, which may with certainty
be referred to this period, excludes them from the domain
of the historian.

Krishpa is mentioned only in three famous inseriptions
of the period, namely, the Mathura Inscription of the time
of the Mahakshatrapa Sodasa discovered by Prof. R. P.
‘Chanda (Memoirs of the Archzological Survey of India,
No. 5), the Nasik Buddhist Cave Inseription of the time
of Rajan Vasithiputa Siri-Pulumayi (Liiders, Inscription
No. 1123) and the China Stone Inscription of the time of
Rajan Gotamiputa Siri-Yafia Satakani (Liiders, Inscription
No. 1340). The Mathura Iuscription, discovered by Prof.
Ramaprasad Chanda, records the erection of a torana,
vedika and chatuhsala at the mabasthana of Vasudeva, in
the reign of the Mahakshatrapa Sodasa. In the Nasik
inscription the name of Krishna (Kefava) occurs in the
following passage : FEkadkanudharasa ekasurasa ekabam-
hanasa Rama-Kesav Arjuna  Bhimasenatulaparakamasa
“ the unique archer, the unique hero, the unique Brahmana,
in prowess equal to Rama, Kefava, Arjuna and Bhima-



SCYTHIAN, GUPTA AND POST-GUPTA PERIODS 99

sena.”  (Epigraphia Indica, Vol. VIII, p. 60.) This
inseription comes from the same province of India to
which the Nandghata record belongs. But it is worthy
of note that the characteristic Bhagavata names Sankar-
shana and Vasudeva are not mentioned, and are substi-
tuted by Rama and Kesava ; and the two are not called
Bhagavat, but only men of prowess. This is exactly
what we might expect from a record in a Buddhist cave. It
will be remembered that in the Buddhist GGhata Jataka also
Vasudeva and Baladeva figure only as princes and
warriors. The China Inscription was published by Biihler
as early as 1889 (Ep. Ind,, Vol. I, p. 95 £.). Mr. N. G.
Majumdar is the first to point out that it opens with an
invoeation of Bhagavat Vasudeva.

Mathura, the birth-place of Bhagavatism, where the
religion was found flourishing by Megasthenes, had ceased
to be the stronghold of the faith during the Saka-Kushan
Period. Only one Bhagavata inseription has yet been dis-
covered at the place which can be referred with certainty
to the period of Seythian rule. The evidence of epigraphy
points to the predominance of the Jaina faith, although
Buddhism and Serpent worship also appear to have flourish-
ed. No less than eighty-seven inscriptions belong to the
Jaina faith. The number of Buddhist inseriptions is
about fifty-six. The following inscriptions belong to
Serpent worship :—

(1) Liiders, Inseription No. 63 which records the dedi-
cation of a pillar by Devila, the servant or priest at the
temple of Dadhikarna.

(2) Liiders, Inseription No. 85 which records the dedi-
cation of a stone slab in the temple of the divine lord of
serpents (bhagavat nigendra) Dadhikarna by the sons of
the actors of Mathura, who are praised as the Chandaka
brothers, chief among whom was Nandibala.
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(3) Liiders, Inscription No. 52a—The Mathura
Naga Statuette Inscription.

The evidence of serpent worship in Mathura is im-
portant in view of the story of Kaliya naga, and bis
suppression by Krishua recorded in the Puranas compiled
during the Gupta Period.

The paucity of Bhagavata inscriptions at Mathurd
probably indicates that Bhagavatism did not find much
favour at the royal court. The Saka and Kushan sovereigns
who reigned from the first century B. C. to the third
century A. D. were usually Sivites or Buddhists and were,
with a few exceptions, not well disposed towards the
religion of Vasudeva. This anti-Bhagavata attitude was
probably one of the causes which brought the foreign
kings into conflict with Vaishnava monarchs like Chandra
of the Meharauli Inscription and the Chandra Guptas of
the Gupta dynasty.

No inscription has yet been discovered which throws
any light on the state of Bbagavatism in Northern India
during the period which elapsed from the time of Sodasa
to the Age of the Guptas. When the veil of darkness is
lifted again in the Gupta Period we find the religion
flourishing in the Panjab, Rajputana, Central and Western
India and Magadha.

The Tusam Rock Inseription, discovered in the
Hissar District of the Panjab, which may be assigned to
the fourth century A.D. on Paleographical grounds,
contains an adoration of Vishnu, ¢ the mighty bee on the
water-lily which is the face of Jambavat1,” and mentions
two reservoirs intended for the use of the Bhagavat, which
are the work of Somatrata, the great-grandson of Aryya
Satvata-Yogacharyya-Bhagavad-Bbakta Yasastrata.

In the Susunia Inscription of Chandravarman that
monarch is deseribed as the ruler of Pushkarapa in
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Rajputana, and as a servant of Chakrasvamin (Krishna-
Vishnu). Mahamahopadhyaya Haraprasad Sastr believes
that this king is identical with the mighty sovereign
Chandra of the Meharauli Iron Pillar Inscription “ who in
battle in the Vanga countries turned back with his breast
the enemies who uniting together came against him, and
by whom having crossed in warfare the seven mouths of
the Indus the Vahlikas were conquered.” King Chandra
set up alofty standard of Bhagavat Vishuu on the hill
called Vishnupada which is probably identical with that
part of the Delhi Ridge on which the column stands.

An inscription of the time of Naravarman, the younger
brother of Chandravarman, has been recently discovered
at Mandasor. (Indian Antiquary, 1913, ‘Epigraphic
notes and questions ’ by Professor D. R. Bhandarkar).
The object of the record seems to be something connected
with Vasudeva. The Gangdhara Inscription of the time of
Visvavarman, the son of Naravarman, records the erection
of a temple of Vishnu by Mayarakshaka, who was one of
the king’s ministers.  The coins of the Traikitaka King
Dahrasena, the son of Indradatta, describe him as
Paramavaishnava. From a copper-plate found at Pardi,
south of Surat, we learn that Dahrasena flourished
about A. D. 456 (J. R. A. 8., 19u5, pp. 801-804).

The great Gupta sovereigns of Magadha describe
themselves as “ paramabhagavatas,” and were unquestion=
ably great champions of the religion of Vasudeva. With
the rise of their power Bhagavatism, which was now
synonymous with Vaishnavism, naturally came to the fore
front and spread to the remotest corners of India. The
general prevalence of the religion throughout the Gupta
Empire is attested by numerous inseriptions and sculptures.
The Udayagiri Cave Inscription of the year 82 of the
Gupta Era records the dedication of two images, one of
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Vishnu, th: other of a twelve-armed goddess who must be
some form of Lakshmi, by a maharaja of the Sanakanika
family ; the last component—¢dhala’ of his name alone is
legible, but he is described as the son of Maharaja Vishnu-
dasa, and the grandson of the Maharaja Chhagalaga ; he
describes himself as St Chandraguptapadanudhyata, so
that he must have been a feudatory of Chandra Gupta II
Vikramaditya. The name of the father,of— dhala,” Vishnu-
dasa, indicates that he, too, was a Bhagavata or Vaishnava.
The Bhitart Pillar Inscription of Skanda Gupta records
the installation of an image of Sarngin and the allotment
to it of a village by the emperor in memory of his father
Kumiara Gupta I, and to increase his merit. The
inscription mentions Skanda Gupta’s struggles with the
Pushyamitras. Kumara Gupta scems to have died before
the success of his son’s arms had been assured and the
ruined fortunes of the family re-established ; it was there-
fore to his mother that the victorious prince returned to
announce his victory, ‘“just as Krishna, when he had slain
his enemies, betook himself to (his mother) Devaki.”
The Jundgadh Inscription of the same reign contains
an adoration of Vishnu “ the perpetual abode of Lakshmi,
whose dwelling is the water-lily ; the conqueror of dis-
tress ; the completely victorious one, who, for the sake of
the happiness of the lord of gods, seized back from Bali
the goddess of wealth and splendour, who is admitted to
be worthy of enjoyment and who had been kept away
from him for a long time.” The inscription records the
erection of a temple of Chakrabhrit (Krishna) by Chakra-
palita who was the son of a governor of Skanda Gupta,
and was a devoted worshipper of Govinda. Another
inseription of the time of Skanda Gupta, vie,, the
Gadhwa Inscription of 467-68 A. D., records the
installation of an image of Anantasvamin (Vishnu)
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and a grant of some land at a village belonging to
the same god under the name of Chitrakitasvamin.
The Eran Stone Pillar Inseription of the time of
Budha Gupta records the erection of a dhajastambha or
flagstaff of Janirdana by the Mabaraja Matrivishpu.
Another Eran inscription executed in the reign of the
Hun King Toramapa contains an adoration of the Boar
Incarnation and records the erection of a stone temple of
“ Narayana who has the form of a boar,” by Dhanya-
vishnu, the younger brother of Matrivishnu.

After the disintegration of the Kmpire of the
Guptas the Bbagavata or Vaishnava religion flourished
in the dominions of many of their former feudatories,
especially in Central India. The Khoh Copper-plate
Inseription of the Parivrajaka Mabaraja Samhkshoba
(209 G. S.=529 A. D.) contains an invocation of
Vasudeva, and records the gift of a village for
the purpose of observing the bali, charu and
sattra at the temple which the king has caused to be
built for the goddess Pishtapuri (a form of Lakshmi).
The Khoh Copper-plate Inscription of Jayanatha records
the gift of a village for the purpose or a temple of Vishnu.
Two inscriptions of the same place but executed in the
reign of Sarvanatha record the gift of several villages for
the purpose of the worship of the goddess Pishtapurika.

We learn from the Maliya Copper-plate Inseription of
Dharasena II that Dhruvasena I, King of Valabhi, was a
Bhagavata or Vaishnava. The Sarnath Stone Inscription
of Prakataditya records the building of a temple to
Muradvish (Vishnu-Krishna). A temple of Deogarh,
in the Lalitpur Subdivision of the Jhansi district (in
the United Provinces) 1is adorned with sculptures
which, according to V. Smith, may date from the
first half of the sixth century A. D. The subject of one
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of these is Vishnu as the Eternal, reclining on the
serpent Ananta with the other gods watching from above.
A composition nearly life-size, at Pathail in the Bhopal
Agency, believed to represent the new born Krishya lying
by the side of his mother, who is watched by five
attendants is considered by some to be the finest and
largest piece of Indian sculpture (see V. Smith’s History
of Fine Art in India and Ceylon, p. 164). The style, says
Smith, i1s much the same as that of the Deogarh panels,
and the group must be of nearly the same age.

We shall now try to find out the most salient features
of “Guptan Vaishnavism.” It is clear from the Tusam
Inseription that the Satvatas or the Bhagavatas had now
definitely accepted the identification of their Krishpa with
Vishnu. Vishnu’s epithet “The mighty bee on the water-
lily which is the face of Jambavati” certainly refers to
Krishna who is in the Puranas and the Maba-Ummagga
Jataka (The Jataka, edited by Cowell, Vol. VI,
pp. 216-217) the husband of Jambavati or Jambavati.
But though Krishna and Vishpu were regarded as
identical, the latter name is now the more usual designation
of the Supreme God of the Satvatas or the Bhagavatas.
Vishnu was now the Supreme Deity, Krishna was merely
his most perfect Incarnation. In other words Bhagavatism
had now lost itself in Vishnuism.

Along with Krishna there appear other beings who are
also regarded as incarnations of Vishnu-Narayana. The
worship of the incarnations is a notable feature of the
Vaishnavism of the Gupta period. The Boar Incarnation
is expressly referred to in the Eran Inscription of the
time of Toramana. The Dwarf Incarnation is clearly
implied in the statement of the Junigadh Inscription
¢ who, for the sake of the happiness of the lord of the gods,
seized back from Bali the goddess of wealthand splendour.”
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The Rama Avatara is not referred to in any of the Gupta
inseriptions, but is mentioned by Kalidisa (Raghuvainga,
xiii. 1, Ramabhidhano Hari) who probably belonged to
the Gupta Age. The Rama cult however was still in its
infaney. There is no clear evidence of the existence of a
Ramaite sect before the age of Ramananda. The germs of
the Dwarf, the Boar, the Ilish and the Tortoise Avataras
are to be found in the Satapatha and a few other Brahmanas,
but not as yet connected with Vishyu (the Dwarf alone
excepted). Nrisithha appears in the Taittiriya Aranyaka.
In the Narayaniya (Mbh., xii. 349.37), only the Boar, the
Dwarf, the Man Lion and Man (Vasudeva) appear as
avataras. In a second list (op. cit. 389.77-90) two more,
Rama Bhargava and Rama Dagarathi, are added. In a
third list (op. cit. 339. 104) Hamsa, Kiirma, Matsya, and
Kalki are added, while in the Matsya Purdna (47. 247) and
the Bhagavata Purana (1.3.24) Buddha appears in the list
of the Avataras. The doctrine of the Avataras thus under-
went at least four stages of development.

With the worship of the Avatiras may be contrasted
the total absence of any reference to the Vyihas Sankar-
shata, Pradyumna and Aniruddha in the inscriptions of the
Gupta Age. The Vythasas well as the ten Avataras are
met with in the Narayaniya. The Mahabhashya of Patafi-
jali and the Ghasundi and Ninaghat Inseriptions show
that the cult of the Vytihas in some shape must have
prevailed in the second and first centuries B.C. The dis-
appearance of the worship of the Vyfihas excepting Vasn-
deva was perhaps one of the first fruits of the growing
popularity of the Avataras. The ousting of the Vyihas
by the Avatiras was one of the characteristic signs of the
transformation of Bhagavatism into Vishnpuism.

Another important feature of the Vaishyavism of the
Gupta period was the worship of Lakshmi, Under the

14
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name of Sirimd Devatd Lakshmi appears to have been
worshipped by the Brahmanical Hindus and Buddhists
alike before the Christian era. We have representations,
of a very early date, of this goddess on the Bharahat Tope,
and on certain silver coins of the Mahikshatrapa Rajuvula
of Mathura. (Rhys Davids, Buddhist India, pp. 216-219,
and Cunningham, Coins of Ancient India, p. §6.) She had
only a minor place in the early Vishnuite pantheon (cf.
Bodhayana Dharmasitra, ii. 5.24). But, as Sister Nivedita
has pointed out (Footfalls of Indian History, p. 213),
“a great formative movement took place in the history
of Vaishnavism when India was united under the
Guptas.” The “ecnthronement of Lakshmi beside Nara-
yana as the centre of Vaishnava worship” (op. cit. p. 206)
is not an isolated fact. It is paralleled by the prominent
position held by the Devis or royal consorts in the
inseriptions and on the coins of the Gupta Emperors.
There is reason to believe that there was “a strong move-
ment for the assertion of the rights of woman” (op. eit.
p- 206), in the Gupta period. The influence of the Sarkhya
doctrine of Purusha and Prakriti on the neo-Vaishnavism
may also be detected in the Lakshmi-Narayana cult.
The numismatic evidence seems to point to the fact that
the worship of Pallas and other Greek goddesses had some-
thing to do with the wide diffusion of the cult of Sr1. On
Rajuvula’s coin mentioned above Lakshmi sometimes takes
the place of Pallas on the reverse.

In a previous lecture I have adduced grounds for
believing that the principal Pwanas were composed or
compiled during the Gupta Age. But it is not safe to
depend on them in writing the history of ancient Vaish-
navism. The Puranas have been added to from time to
time and the texts have undergone such corruptions that
no one can be positively certain that a particular chapter
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was not interpolated in comparatively recent times. H.g.,

the Vayu Purana known to the Mahabharata (iii. 191.16.
Vayuproktamannsmritya  Puranam Rishi swmstutam) was
different from our present text. The passages from the
Pwrana quoted in the epic do not agree with the corres-
ponding passages of the extant work. What is true of the
Vayu is also true of the Matsya, Vishnu, Bhagavata and
Brahma-Vaivartta Puianas. The great Bengali writer
Bankimchandra shows in his Krishua-Charvitra that the
contents of the extant Brahma-Vaivartta Purapa do not
agree with the contents of the work given in the Matsya.
As the extant Puraga texts are unrcliable I have generally
abstained from using them in the present historic sketeh
and have depended mainly on the swe guidance of
epigraphy.

With the fall of the Guptas Bhigavatism lost its pre-
eminence in Northern India. The most powerful sovereigns
of the next period, eg., Mihiragula, YaSodharman and
Harsha, were adherents of mnon-Bhagavata creeds. But
there is reason to believe that though hurled from its
eminent position, it was far from being extinet in Nor-
thern India. In the Harsha-charita of Banabhatta
(seventh century A.D.) King Harsha ix represented as
meeting not only Buddhists and Jainas but also Bhagavatas.
Bana mentions not only the Bhagavatas but also the
Paficharatras. The word Paficharitra was sometimes used
as a synonym of Bhigavata ; more often it designated an
important branch of the Bliagavata sect (Ind. Ant., 1908,
p. 258).

The Bhagavatas were an influential sect in the early
part of the ninth century A.D. Sankardcharya in a well-
known passage of his commentary on the Brahmasiitras
(IL. ii, 42-45) combats the Bhagavata doctrine (which he
calls Paficharatra) and asserts its incompleteness and
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unorthodoxy. The passage seems to intimate that the
promulgator of the Paiicharitra system was S‘ar}f}ilya, who
was dissatisfied with the Vedas, not finding in them
prompt and sufficient way of supreme excellence (Para-
Sreyas) and final beatitude ; and thercfore he had recourse
to this Sastra. Sﬁ,l}dilya was probably one of the first
among those who systematised the doctrines of the
Vasudevakas. If we regard him as identica] with Udara
Sandilya of the Vedic texts, he is tenth in the apostolic
succession from Indrota (Vams$a Brahmana, 2), the priest of
Janamejaya, the great-grandson of Krishna’s sister Subhadra.

/Though the Bhagavata religion still flourished in the
north, its stronghold was now not the valley of the Ganges
or Central India, but the Tamil Country. There the faith
flourished under the strong impetus given by the Alwars
“who by their Tamil songs inculeated Bhakti and Krishna-
worship mainly.” Bhagavatism had penetrated into the
Deccan at least as early as the first century B, C. (cf.
the Nanaghat Inseription)., The China inscription of the
time of Yajfiasri Satakarni shows that the faith flourished
in the Krishna District in the second century A.D. The
significant name “ Vishou gopa ” of Kafichi found in the
Allahabad PraSasti of Samudra Gupta probably indicates
that the Krishna cult had found its way to the extreme
south before the middle of the fourth century A.D.
Nay, we have a more direct evidence of the existence
of Krishna-Baladeva worship in the Tamil country in the
early centuries of the Christian era. The Chilappathikaram
and the other ancient Tamil poems refer to temples
dedicated to Krishna and his brother at Madurs,
Kaviripaddinam and other cities. (Kanakasabhai’s “ The
Tamils Eighteen Hundred Years Ago,” pp. 13, 26). The
poet Kari-kannan of Kaviripaddinam described the two
Kings Karikal and Velli-ampala-thu-Thunjia- Peru-Valuthi
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as “majestic like the two gods, one of whom, fair in
complexion, bears the flag of the Palmyra (Baladeva)
and the other of dark hue, whose weapon is a wheel. "
(Kanakasabhai’s ““The Tamils Eighteen Hundred Years
Ago,” pp. 68-69.)

The Vaishnava tradition of Southern India nawmes

twelve Alwirs, namely :—

1. Poygai Alwar.

2, Bhitattar Alwar.

3. Pey Alwar.

4, Tirumalisai Alwar,

5. Namm-Alwar or Saint Satagopa.
6. Madhurakavi Alwar.
7. Kulagekhara Alwar.

8. Periy-Alwar.

9. Ancal.
10.  Tondaradippodi Alwar.
1. Tirappan Alwar,
12, Tirumangai Alwar,

The three carliest Alwars were mythical in their origin
and are said to have met at the modern Tirukkoilur, where
they had a vision of God and poured forth their joy at the
sight in Tamil verses of a hundred each. These Alwars
speak of Narayana as the highest God, allude frequently
to the early Avataras of Vishnu, especially the Trivikrama,
and are eloquent in their admiration of the Krishna
Avatara. They presuppose the chief Puranas and adore
images of the more ancient shrines of South India, like
those at Srirangam, Tirupati, Alagarkoil, ete. They speak
with respect of the Vedic lore but teach the worship of the
Deity by recitations of His names, services at the temples,
and contemplation of His personal forms. Tirumaliéai
Alwar was the next in order of time and he composed
about two hundred stanzas.
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The fifth Alwar Saint Satagopa or Namm-Alwar
stands first among the Alwars in order of importance.
It is his work thathas the distinetive appellation
Tiruvoymols, ““the word of the mouth.” He was a
nalive of the city of Kurukai near modern Tinnevelly
on the Tamraparni in the kingdom of the Pancyas, and
composed over a thousand stanzas in eclassical Tamil.
Madhurakavi was a worshipper of his Guru exclusively.
Kulasekhar Alwar was a ruler of ancient Travancore.
Periy-Alwar or Vishuuchitta, was a Pariah devotee and
a composer of extensive songs. Andal was a lady, the
daughter of Vishnuchitta, who may rightly be called the
« Mira Bai ” of the South. Regarding the next Alwar little
is known. The eleventh, Tiruppan Alwar, composed but
ten stanzas.

The last of the Alwars is Tirumangai who is the
author of the largest number (1,361) of the four thousand
verses of the Vaishnava  Prabandham. Tirumargai
belonged to the Kallar caste and was born at Kurugur in
the Tanjore district. He scttled in Srirangam and rebuilt
some parts of the great shrine, the funds for which he had
to find by demolishing the great Buddhist shrine at Nega-
patam. He provided for the recital of Namm-Alwar’s
Tiruvoymoli annually at Srirangam. The date of this
Alwar is a subject on whieh opinion is divided. Bishop
Caldwell held that he was a diseiple of Ramanuja,
while Gopinath Rao is willing to believe that he was a
contemporary, if not actually a disciple of Yamuna-
charyya Alavandsr, Ramianuja's great-grandfather and
predecessor in the apostolic succession of Vaishnavism
who lived about 1000 A.D. (See Ind. Ant., 1906, p. 230).
It is however clear from the centum known as the
Ramanujaniirrandbadhi, a work composed during the life
time of Ramanujacharyya by Amudan, a convert and pupil
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of one of the great Acharyya’s own disciples, that
Ramanuja lived long after Tirumangai, and had read and
derived much wisdom from the works of that Alwar.
(8. Krishnaswami Aiyangar, Ancient India, p. 407).
That the last Alwar was not a disciple, or contemporary
of Yamunacharyya is proved by a stanza in praise of his
work by Tirukkottiyir Nambi, a teacher of RAmanuja and
therefore a contemporary of Yamuna. The eulogium goes
to show that Tirumangai’s works had been regularly studied
and handed down from preceptor to disciple for some time at
least. A decad of Thiumangai in praise of the Paramesvara
Vinnagara at Kaficht gives in great detail the achievements
of a  Pallava ruler whom Dr. Hultzsch considers to be
identical with Parmesvara Varman II, from the name of
the shrine. This, says Krishpaswami Aiyargar (Ind. Ant.,
1906, p. 231), is not a neccssary inference, as any other
Pallava paramount sovereign might have had the title
Pallava Parmesvara. The details given in the decad do
not find support from what is known of Parmes$vara Varman
I1. There is a story that Tirumangai held a successful
disputation with the Saiva saint Tirujiiana Sambanda, a
contemporary of the celebrated Pallava ruler Narasithha
Varman I of Kaficht who reigned from A.D. 625 to 645.
The date of the Saiva saint has then to be allotted to the
middle of the seventh century A.D. The date of his
Vaishnava contemporary must also fall either in the middle
of the seventh century, or (if he was a younger con-
temporary) in the latter part of the same century and the
beginning of the eighth.

The dates ascribed by the hagiologists to the
earlier Alwars do not bear serutiny. Since the last Alwar
lived in the seventh century A.D., it follows that the
earliest saints must have lived long before this period,
possibly in the opening years of the Christian era.
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{_’ahe Alwars were followed by another group of teachers
called Acharyyas who represented the intellectual side of
Tamilian Vaishnavism as the Alwars did the emotional side.
The first of the Acharyyas was Nathamuni or Ranganath-
acharyya who lived in the town of Sriraigam near Trichino-
poly during the latter half of the ninth, and the beginning
of the tenth century A.D. He was a native of Viranarayana-
pura, the modern Mannargudi, and was probably a descen-
dant of the early Vaishnava immigrants from the North
who carried the Bhagavata cult to the Tamil country.
Nathamuni was a passionate lover of the songs of the
Alwars, especially of Satagopa. He is said to have recover-
ed the whole of Satagopa’s works and to have arranged
them and the extant works of the other Alwars into
four collections of almost a thousand stanzas each.
He also composed a Sanskrit work, the Nyayatatva
extracts from which are given in the Nyayasidhaijana of
St Vedanta Desika, a famous Vaishuava writer of the four-
teenth century *,D. The Nyayatatva, in the opinion of
T. Rajagopalachariar was an elaborate treatise covering
the whole field of philosophy from the point of view of the
Visish‘advaita school. The doctrine peculiar to the school
of which Nathamuni was the founder, and Ramanuja the
great exponent, is the doctrinej of Prapatli or surrender
to God in absolute renunciation and faith. This doctrine
is practically founded on the Paficharatra Tantras, and is
a cardinal doetrine of the Vaishuava./ It is said to have
been accepted and brought into practice by Nammalwar,
and by Nathamuni after him. It was elaborated by Rama-
nuja’s successors. In his latter days Nathamuni made a
pilgrimage to the most sacred spots in the Vaishnava Holy
Land, including Mathurd, the Bethlehem of Bhagavatism.
It was in commemoration of this visit, with his son and
daughter-in-law, to the banks of the Yamuna, that his
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#randson born about A.D. 916 is said to have been named
Yamuna.

T'he death of Nathamuni took place in or about the year
920 A.D. He had infused fresh energy iuto the heart of
Vaishnavism, and the sect of Siivaishnavas established
by him was destived to have a chequered career in the
annals of India.

The second Acharya was Pundarikiksha who is said to
bhave been born about A.D. 826 at Tiruvallari, north of
Srirangam. He received from his guru Nathamuni the
name of * Uyyakkondar ” or Saviour of the New Dispen-
sation.

Ramamiéra was the next in the apostolic succession after
Puncarikaksha., He does not appear to have been a man of
strong personality like Nathamuni, but he had the enthu-
siasm of his predecessors and holds an honourable place
among the Vaishnava apostles as the spiritual instructor of
the great Yamunacharya.

“Yamunachirya ”’ says T. Rajagopalac'iariar ¢ really
laid the foundation for all the doctrines that go under
Ramianuja’s name. Yamuna was born in the city of Vira-
narayatapura ( the modern Mannargudi in the South Arcot
District ) in or about the year 916 A.D. He was the son
of Isvara Bhatta, and the grandson of Nathamuni.

Yamuna first distinguished himself by vanquishing one
Akki Alwan the Court Pundit of the reigning Chola king
in a Sastric disputation, and was hailed by the Chola queen
as Alavandar or the Vietor. He was granted some lands
by the king and lhved a life of pleasure and luxury. The
story goes that one day Ramamisra managed to gain an
interview with him and persnaded him to visit the shrine
of Srlranfram to receive a valuable treasure which Natha-
muni had left for his grandson. When he reached the
temple Yamuna was told that the treasure was the Deity

15
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Himself. His eyes were now opened. He took up his
residence at Sriraigam and devoted himself to the task of
expounding the doctrines of the Visishtaddvaita school
which is “ a somewhat modified and more methodical form
of the ancient Bhagavata, Paficharatra, or Sattvata reli-
gion.”

The most important work of Yamunacharya is the
Siddkitraya. Tt contains three sections called the Atma-
Siddhi, the I§vara Siddhi and the Samvid Siddhi, and is
said to have for its object the demonstration of the real
existence of the individual and Supreme souls, and the refu-
tation of the doctrine of Avidya. The Siddhitraya is quot-
ed frequently by Ramanuja.

Another important work of Yamunacharya is the
Agamapramanya which maintains the orthodoxy of the
Bhagavata or Paficharatra school against the attack of
Sankaracharya.

Yamunacharya is also the author of the Gitartiasamn-
graka which contiins a summary of the teachings of the
Gita. Following antecedent oral teaching he analysed the
Divine Song as a consistent exposition of the doctrine
of Bhakti supplemented by a description of the Karma and
Jfiana Yogas as subordinate to the main theme.

Among other works of Yamunacharya may be mention-
ed the Makapurushanirnaya and the Stotraratna. The
Stotraratna has been commented upon by the great Vaish-
nava writer Sti Vedanta Desika. “Its spirit of earnest
piety ” says Dr. Macnicol, “ may be taken as indicative of
the real religious value of this Vaishnavism of the South. ”

Yamunacharya’s is thus one of the greatest names in
the whole history of the Vaishnavite development. It is
said by some historians that, had there been no Philip, there
would have been no Alexander, it may perhaps be said with
greater precision tha: d there been no Yamunacharya
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there would have been no Ramanuja. The great prophet
of medieval Vaishnavism has had to follow in the lines laid
down by the great apostle who wrote the Siddhitraya and
the Agamapramanya.

Yamunacharya is said to have died about 1040 A.D,
having expressed a wish to see Ramanuja established at
Srirangam as his spiritual successor. The wish was duly
carried out, and the school founded by Nathamuni and
raised to eminence by Yamunacharya was strengthened by
the advent of the man who may be looked upon as the
second founder of Vaishnavism, who “accomplished for
Indian Theism, a work similar to that which the Greek
Fathers did for Christianity in its Hellenic environment. ”

Having given a brief account of the lives of the Tamil
Acharyas to whom Ramanuja owed so much, I proceed
to note the special features of the religion which they pro-
fessed and preached.

In the first place the new school, called the Srr
Vaishnava or Visishtadvaita school, tacitly discarded the
Karma-marga of the Mimarsa Philosophers according to
which Salvation may be attained by the sole means of the
faithful performan.ce of Karmas or the periodical ceremonial
rites ¢ enjoined by the Vedas ‘and the Smritis. St1 Vaish-
navism, like the school of Saiikara, was in one respect the
éxpression of a natural reactiqn from the sacrifice-ridden
Piirva Mimamsa schools of Prabhakara, Kumarila Bhatta
Mandana Misra and others, which were in their turn the
oute.ome of the disgust at the development of atheistic
Buddhism (Rajagopala Chariar, the Vaishnavite Reformers
of India, p. 18). The Vaishpavas, while abstaining from
an open denunciation of the Karma Kanda, disapproved
of all Karma which is done for worldly or transient results
and considered that the best antidote to its evil effects is
the renunciation of all attachment to the fruits thereof.
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St Vaishnavism was also a protest against the system
of Sankara. The great Advaita philosopher laid unusual
stress on Jhana. KEven among the most learned in
Satikara’s school a tendency was scen to make religion more
an affair of the head than of the heart. In a system of
Absolute Monism there is hardly any room for Bhakti, in
the popular sense, as a feeling of reverence for a being
oonceived as higher than the soul of the devotee. The
Sr1 Vaishnavas attacked this system and explained the
ancient Scriptures in a far more human spirit than Sankara
did. In refuting the absolute identity doctrine derived by
Sankara from the Upanishad text Ekamevadvitiyam,’
Yamuniacharya says :—

Yatha Chola uripah samradadvitiyo’ste bhalale
Iti taltulyanripats nivaranaparam vackhah
Na tu talputra tatbhritya kalatradintearanam

*“To say that the Chola king, now reigning in this
country, is all supreme and without a second, can only
exclude the existence of another monarch equal (in power)
to him ; it cannot imply the denial of the existence of a
wife, sons or servants of such a monarch.”

The protest against Saiikara’s system was carried further
by Madhva, a Vaishnava apostle of the thirteenth century
A.D.

Sri Vaishnavism loosened the hold of its followers on
the various minor gods who were propitiated with a view to
the attainment of various worldy objests. Devotion to one
Deity was the teaching of this school. The ordinary Indian
is eclectic. The St1 Vaishnavite alone had something of
the Hebrew spirit of exclusiveness. To the follower of
Satikara one Personal God was as good as another and
both were simply of ¢phenomenal importance.” But the
Sr1 Vaishnavite like the Hebrew refused to recognise as
objects of worship deities other than their own favourite.
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Another remarkable characteristic of Vaishnavism was
its solicitude for the lower classes. Unlike the more
orthodox forms of Hinduism, it did not keep the Sidras
and the untouchables at a distance, but brought them into
its fold and extended to them the privilege of knowing
God and of attaining liberation. The agencics employed
in effecting this were :—(1) the doctrine of prapatl: or
surrender to God, which was conceived as demanding no
caste status or educational qualifieation. (2) the adoption for
religious purposes of the works of the Alwars and making
them the common property of all classes, Brahmanas and
non-Brihmanas alike.

But althoughliberal in this respect the Si1 Vaishnava
Acharyas firmly supported caste, eschewed all heresy, and
upheld the Sastras. The conservatism of the southern
Vaishnavas in social matters was productive of 1mportant
consequences in later times. ~Ramananda, one of the
apostolic successors of Ramanuja insulted by his brethren
for his social inferiority, travelled north, and established
the famous sect which can boast of a Kaviia and a

Tulasi Das.
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family 69
Mahavira .. 1, 1, 71,73
Mahomed . .. 33
Mahoragas 67
Makkhali Gosila, teacher of the A||v1ka ~eot 71
Msliya Coppeiplate Inseription. .. . 103
Mandasor . - . 101
Mandor . .. 91
Manichaean . 77
Mannargudi . 112,113
Manu .. .. 53
Maruts 28, 66
Martanca . e .. 24
Marwar 91
Mary the Virgin ... 88
Matrivishyu, Maharaja .. 103
Mathura 20, 28, 44, 45, 53, 'n, 57, 86, 88, 98, 99 100,
106, 112
Mauryas 4, 24
Max Miiller .. .. 31,50, 52,
Mayiirakshaka ... o 101
Me Crindle . ... 23,44,56, 60
Majumdar, N. G. ... 99

Media 17
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Megasthenes, the Greek ambassador to the
court of Chandragupta Maurya, 3, 23, 89,
41, 55, 56, 60, 99

Meherauli—Iron pillar, 100, 101
Methora . - .. 23, 44, 56
Meru-Mount . 81
Mira Bai 110
Mihiragula . .. .. 107
Mimamsa philosophers 115
Mitra coins 63
Mitra, Dr. R. L. ... . 14 l) 30, 40, 63
Monism-—Absolute 116
Moses . . 28, 33
Muir, Dr. . . 2, 94
Naga Statuette Inseription 100
Nagas . . 67
Nammalwar 109, 110, 112
Nanda-the foster tathex of I\ushna 24, 71, 86,88
Nanda-the king of Magadha ... - 15, 38
Nanda Vaccha, religious teacher . 71
Nanaghat Inscription 13, 52, 68, 69 99, 105, 105
Nandibala 99
Nara (Arjuna) 51, 66, 67
Narada, . 13, 78, 80, 82
Naras1mlmva1man-k1n<r of Kaiichi 111
Naravarman 101

Narayaua 6,9, 13, 4«(5, 62, 63, 64, 65, 66, 67, 68, 76, 80,

Narayaniya
Narayanavata

Nasik cave Inscription

103, 104, 106, 109

12, 58, 81, 83, 85
57, 64
98

Niathamuni, the first Tamil Acha.rya, 11, 12 11 , 118, 115

18
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Nemindtha . . . 39
Negapatam 110
Nestorian ... 87,88,91
Niganthas—Jainas . 56
Niveditai—Sister .. 2, 106
Nrisithha . 105
Omega 94
Osiris 25
Pahlava .. ... 42
Pallas—the Greck "‘()ddebb 106
Pallava . . 111
Pallava.—-PMamesvam e .. 111
Pafichalas 27, 63
Paicharatra . .. 12, 13 58, 112, 114
Pandaia . .. 45
Pandava 19, 21, 25 26 45, 54, 78
Pancu . L 25, 26,27, 32, 36, 41
Pancya . 91, 110
Panini 32, 11, 56, 60, 61, 62, 84, 96
Paramabhagavata ... .. 68
ParameSvara Vinnagara - 111
Paramesvara Varman 11, 111
Parasreyas . . e 108
Parasari 51
Pariah . . 110
Paribbajakas, the wa.n(lemw aseetlcs 56
Parikshit . 38
Parsvanitha, the 23rd Jaina Tnthanlia,ra——lmmedlate pre-
decessor of Mahavira 39, 79
Parthia 80, 83
Patafijali "9 33, 34, 39 41 45, 61, 62,79, 91, 105
Pataliputra e . 15

Pathari 89, 104
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Paundras R0
Pauranic 7
Periy—Alwar 109
Persians )
Peter 77
Pey——[&lwﬁr 109
Philip 114
Piper 88
Pisachas 67
Pishtapuri 103
Polier 77
Poussin . .. 76
Poygai—the first Alwar . 109
Prabhakara 115
Pracheta 27
Pradyumna 58, 105
Prakriti 28, 106
Prakataditya .. 103
Prapatti—Doetrine of .. 112, 117
Prapathaka 19
Prasida 2, 10
Prati-Vasudevas . 72
Pndarikaksha—the sccond Acharya . 118
Puranas 29, 38, 39, 40, 43, 41, 71, 84, 90
Purusha 48, 65, 66, 106
Pushyamitras 102
Piirva Mimarsa 115
100

Pushkarana

Rajagopala Chariar

.2, 12, 112, 113, 115

Rajuvula—coins of —89, Mahakshatrapa of Mathura 106

Rama—(Balarama)
Rama—Bbhargava.
Riama—Dasarathi

25, 62, 98, 99
105
6, 88, 105
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Ramamisra, the third Acharya 18
Ramananda—the Vaishnava seacher... .. 18,105
Ramanuja . . 1,2,11,12, 18, 50, 52, 112,
113, 114, 115, 117

Ramanavami .. 88
Rapson . . . 17
Rao Gopinath . .. 110
Ray Pratapchandra .. . 85
Rhys Davids, Dr. T. W, . 14, 22, 89, 106
Rita ... 7,84
Rock Edicts—Asoka .. 16,383
Rohineyya .. . . 23
Romakas—the Romans ... 42
Rudra .. .. ... 65,06
Saddharmapundartka .. .. 33, 73, 97
Saka : - 4, 18, 99, 100
Sakapini . . . 76
Sakya . 24,
Sakyasimha. C . 40
Salakapurusha e e e 72
Sambara ... .. 45
Sarhkshoba—Paribrajaka maharaja ... 103
Samkhya - . 24, 40, 58, 106
Samudragupta . . 108
Sanakanika .. 102
Sangha 47
Sangilya— ... 108
Saiikaracharya .. A7,52,58, 65,92
Sankarshana 13, 21, 44, 57, 58, 62, 63,

64, 65, 69, 99, 105
(On page 21 Sankarshana is a misprint for Sankarshana.)
Sankarshananuja e . .. 21
S'.Tmtiparva ... bb, 57
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Sariigin 102
Sariputta—a disciple of Bmldha 73
Sarnath—Stone Inseription 103
Sarvanatha ... .. 90, 103
Castri—Haraprasad, M. M . 101
Satagopa—the fifth Alwar, See “Nammalwar’ . 12
Sati Sirimata 69
Satvata . 12, 20, 21, ?.3 iq 14, 17, 104, 114
Saundgas 15, 16
Sauri—XKrishna 75
Saviour 77
Schrweder Von. 31

Seythian
Seal—Dr. B. N.
Semitie

Senart
Siddhitraya
Sipivishia

Sirima Dev a,ta,—Lal\qhml

Siva

Sivites
Si-yu-ki
Skanda Gupta
Smith, V. A.

Socrates

SO( asa
Sorrensen
Sourasenoi ..
Sraddha
Sr1—Lakshmi
S\'Ira,f]gmn
Sr1 Vaishnava

. CL35, 42
2, 37, 55, 58, 81, 83, 85

25

26, 76

12
7, 29, 65
106

16, 67
2,100

33

. 44, 102

1, 24, 35, 43, 4b 59, 61,
89, 90, 97, 108, 104

39

98

.. . 3
. 41, 55, 60
.. 93,96

. . 89, 106

. 112, 113 114 115
2,113,110,116,117
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Sif Vedanta Desika—a Vaishnava teacher of the
school of Ramanuja 112, 114
Sri Yajiia Satakaryi . . 98,108
Stevenson—Mrs. Sinelair e - 39
Strauss, Dr. . 95
Subandhu . .. . 90
Subhadra —Krishna's sister . 108
Siidras . 117
Sukhtankar e 2,12
Surat, . 102
Strya .. 49, 50, 59
Svamin, Govindacharya . e 2,01
Susunia Inseription of Chandravarman 100
Susha Varshneya 47
Suzuki—Teitaro . 74,75
Svetadvipa—the White Tsland Y8, 78, 79, 80, 81, 81
Syria . . .. 87
Takakusu . . .. . 92
Takhkhasilaka, native of Tam]a, . 59
Tamil . 4, 5, 11, ]‘2 70, 108
109, 110, 112, 115
Tamraparni . .. 110
Tanjore . . e 110
Tantra . . 12, 63, 112
Tedan]ika e . 56
Telang , b1, "2, 79, 81, 91, 95, 96
Tibetan 75
Tinnevelly ... 110
Tirthakara e, 89,72
Tirujiiana Sambanda—a Saiva saint 111
Tirukkoilur—a city .. . 109
Tirakkotiytr, Nambi—a teacher of Ramanu]a 1.1

Tirumali$ai—the fourth Alwar . e 109
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Pace.
Tirumangai—the twelfth Alwar ... .. 110
Tirupati . . 109
Tirappan—the eleventh Alwal .. 109, 110
Tiruvallari ... . - 113
Tiruvoymoh . . o 110
Tondaraippoli—the tenth Alwar ... 109
Toramana ... .. 103
Traikiitaka ... 101
Trichinopoly . . . 112
Trita .. ... 79,80
Trivikrama ... .. 109
Tukarama ... 1
Tulast Dasa ... .. 2,117
Tusam Rock Inseription... ... 68, 104
Udara . 10%
Udaygiri—Cave Inscription 101
United provinces . 103
Upanishad ... 28, 30, 31, 32, 33, 34, 35, 36, 37,

40, 41, 43, 47, 48, 49, 50, 51,
52, 55, 72, 83, 04

Upasada ... 48
Upsagara ... o 44
Urukrama ... 3, 33, 65
Utpala . . 11,72
Uttarapatha e . e 17
Uyyakkondar—the surname given to Pundari-
kaksha by his guru Nathamuni ... 113
Vaishnava ... ... 1,3,10, 11, 18, 81, 102, 103,
106, 109, 111, 112, 113,
' 114, 115, 117
Vaishnavism 1,2,3, 6, 10, 11, 18, 22, 24, 53,

55, 59, 101, 104, 105,106, 110,
112, 113, 114, 115, 116, 117
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Vahlikas .. .. . 101
Valabht 103
Vamana .29, 33
Vanga - . 101
Varzhamihira 71
Varahi . e . i 88
Vardhamana—=Sce Mahavira. .. 71
Varkshi . . ... .. 27
Varsha .. . . 15
Varttikas .. .. 14, 15, 16
Varuna .. o 9,10, 69, 84, 96
Vasava . 69
Vasus 65
Vasu-Uparichara . . 79
Vasudeva .. 3,20, 4

(On page 44, line 9, add after Satra, “ and the
Aphsad inseription of Adityasena.”)
Viasudeva—the Satvata prince 3, 4, 6, 13, 14, 18, 19, 21,
22,23,24,29, 30, 32, 35,
36, 38, 39, 45, 46, 55,
56, 57, 58, 59, 60, 61,
62, 63, 64, 65, 66, 67,
69, 71,72, 73, 78, 79,
84, 87, 99, 100, 101,

103, 105.
Vasudeva—the king of the Pundras .. .. 20
Viasudevas . 72
Vasudevaka... ... 13, 14, 18, 56, 108
Vasudeva-bhaktah - e e 29

(Bhaktha is a misprint.)

Vasudevites ... 18
Viitﬁpi . 19
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B Page.
Vedisiri. " 69
Vedas .. ... 69
Velli-ampala-tha—Thunjia—Peru—Valuthi . ... 108
Vikranti . e 8
Virgin .- 86, 88
Viranar@yanapura . . 112, 113
Visishtadvaita—School of phllosophy 112, 115
Vishnu 8, 28, 29, 83, 45, 53, 60, 63,
64, 65, 89, 96, 101, 102,

103, 104, 105, 109.

Vishnuchitta 110
Vishpu gopa 108
Vishnuism ... 46, 65, 104, 105
Vishnuites ... e 2
Vishnupada ... 7, 76, 101
Visvakaya 21
Visvavarman 101
Vivasvan 53
Vrindabana ... 25, 89
Vrishni 3, 19, 20, 21, 28, 39, 44,
47, 53, 78.

Vritra 8
Vyiha 58 105
Weber 2, 9, 15 32, 38, 60 71, 18,
80, 82, 87, 88, 90.

‘Wilson . 6, 7
‘Worship—Solar 4, 53, 60
Yagoda 24
Yadava 44, 53, 55, 77
Yajfavalkya 15
Yajfia 48
Yamung 24, 28, 58, 112
Yamunacharya ... 56,110, 111, 113,114,115,116

19
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Page.
Yaska 76
YaSodharman 107
Yatras 61
Yauna 17
Ya-u-na ... 17
Yavana 16,17, 18
Yoga—Karma and Jiidna 55
Yona (See Yavana) ... 16,59
Yudhitthila—Yudhishthira - ... 27
Yudhishthira ... 26,77
Yuva akumarah 89
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