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PREFACE

TowARDS the close of 1912 Dr. W. Douglas Mackenzie,
President of Hartford Theological Seminary, Hartford,
Conn., invited me to deliver, as Lamson Lecturer for 1913,
a course of eight lectures on Modern Religious Movements
in India. The subject was extremely attractive. It was
clear that to bring ‘these many movements together, ar-
range them in related groups, and set them forth as vary-
ing expressions of a great religious upheaval would be a
far more illuminating piece of work than the description
of them as units ever could be. But the difficulties in-
volved in the proposed investigation were so great that it
was only after much inward questioning as to whether I
ought to dare the task that I decided to attempt it.

The first difficulty of the subject lies in the fact that the
majority of these numerous and very varied movements,
scattered over every part of India, have never been de-
scribed before. In the case of a few of the more note-
worthy, excellent monographs do exist. The following
books and pamphlets proved of signal service in my inves-
tigation :

Sastrl, History of the Bréhma Samdj (including the
Prirthani Samij); Griswold, art. Arya Samdj in ERE.;
Griswold, T%e Chet Rami Sect; Griswold, Mirsa Ghulim
Akmad, the Mekdi Messiak of Qadian; Griswold, Thke
Radha Swami Sect; Griswold, Pandit Agnihotyi and the

Deva Samdj; Chirol, Indian Unrest. There are also sev-
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eral valuable biographical works — notably, Max Miiller’s
Ramakyiskna, Prof. M. N. Gupta’'s Gospel of Sri-Rama-
*ishna, Dayinanda's Autobiography, and Solovyoff’s Mod-
ern Priestess of Isis,— which enable the student to see,ina
measure, the genesis of the movements to which they are
related. But, apart from these two groups of good au-
thorities, it was necessary to conduct the investigation
almost entirely by personal visits and interviews, or, less
satisfactorily, by correspondence. By these means nearly
all the fresh matter in the following chapters was gathered.
A small amount of the new material comes from another
source, vis., the apologetic and propagandist literature of
the various movements; but, with the exception of certain
systematic statements of creed (e.g. Rddia Soami Mat
Prakash, A Dialogue about the Deva Samaj, and Lead-
beater's Textbook of Theosophy), these innumerable book-
lets, pamphlets and tracts in many tongues have provided
“only a scanty gleaning of significant facts.

But the subject carries within it a still more intimate
difficulty. Even if abundance of information were forth-
coming about any one of these most noteworthy uprisings
of the Indian spirit, there would still remain the difficulty
of understanding it, the possibility of totally misconceiving
the forces that have created it, of fastening one’s eyes on
externals and failing to feel the beatings of the heart.

Others must decide whether I did right in attempting
the task, and how far I have succeeded in it. What
weighed with me was the fact that my past experience had
given me a partial preparation for the work, and that my
present circumstances afford me unusual facilities for
getting the necessary information.

" I spent in Calcutta eleven years as a Professor in a
Missionary College and five as an Association Secretary
among educated non-Christians. During those sixteen
years I was constantly in touch with Chaitanyas, Brahmas,
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Aryas, Theosophists, followers of Rimakrishna and young
men interested in other North India movements, Two
pieces of work arose from this contact: Gitd and Gospel
(1903), a booklet dealing with the Neo-Krishna Movement
in Bengal, and art. Brakma Samdj in ERE. (1909).

During the next five years my duties required me to
travel all over India with little intermission and to deliver
religious addresses in all the important towns. I'was thus
brought into personal contact with men of almost every
type of religious belief; while my one study was Hmdu-
ism.

A recent modification of my work has given me special
opportunities for interviewing individuals and learning
facts with a view to these lectures. Fresh arrangements,
made by Dr. J. R. Mott and the Committee in New York,
have enabled me since the spring of 1912 to spend the
summers in England in literary work and the winters in
India lecturing and teaching. The invitation to give the
Lamson Lectures reached me late in 19r2. Yhat winter
I visited Bombay, Jubbulpore, Allahabad, Benares, Lahore,
Calcutta, Puri, Madras, Conjeeveram, Bangalore, Mysore
City, Palamcottah, Madura, Trichy, Tanjore, Kumbakonam,
Pudukottai; and almost everywhere I was.able to have '
long conversations with intelligent men about the sect or
movement they were interested in, to visit buildings, and
to pick up literature and photographs. The summer of
1918 was spent in Oxford, preparing the lectures. This
enabled me to use the Bodleian Library and the British
Museum and to consult many men in and about London
who have special knowledge of certain of the movements
dealt with. After delivering the lectures in Hartford,
Conn., in October, 1913, I returned to India, and visited
Poona, Hyderabad (Deccan), Bangalore, Madras, Trichy,
Madura, Palamcottah, Nagarcoil, Trevandrum, Quilon,
Calicut, Tellicherry, Calcutta,, Jamalpore, Jubbulpore,.
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Allahabad, Cawnpore, Lucknow, Agra, Lahore, Rijkot
(Kathiawar), Bombay. I thereby gained much fresh infor-
mation, and was able to settle scores of questions which
had arisen in my mind in the course of writing the
lectures. .

Thus, one way or another, I have had¥personal inter-
course with adherents of all the movements described in
this book, with the exception of a few of the smallest and
most obscure.

I have felt cramped for want of space. To deal with
the whole subject adequately would have required two vol-
umes instead of one. I have thus been compelled to com-
press the matter very seriously everywhere. 1 trust this
has not resulted in making my sentences and paragraphs
unintelligible. It certainly has reduced the last chapter
to rather an arid catalogue of facts, Necessarily, the eight
lectures delivered in Hartford contained far less material
than the book does.

Though I have done my utmost to secure accuracy and
to avoid misrepresentation, the movements are so varied
and so intricate that there must be many omissions and
mistakes. Criticism will therefore be very warmly wel-
comed. Letters calling attention to errors and omis-
sions, or suggesting fresh points of view, may be sent
cither to 86 College Street, Calcutta, or to Oxford.

So many friends in every part of India, and also in
England and America, have helped me in conversation
and by correspondence that it would be impossible to make
a complete list of them. I wish here, however, to express
my heartfelt gratitude to every one who has given me per-
sonal assistance, whether much or little; for, without them,
the book could mever have been written. I mention in
the footnotes the names of those who have helped me
at the most critical points, because in these cases it is
necessary to give the source of my information. But my
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gratitude is quite as great to those whose names are not
mentioned.

The portraits scattered through the text may help readers
to seize in a more vivid way the character and tempera-
ment of the men and women who created these religious
movements. A few of them are new, but all the others
have been published before. Of these, some are quite well
known; but the rest, having appeared only in obscure
Indian books and periodicals, must be quite new to the
general reader. In any case it seems worth while brmg-
ing them together as a series of religious leaders.

I wish here to express my most grateful thanks to those
whose kindness has made possible the publication of these
portralts; first to the following for gifts of photographs
and leave to publish them:

Donors Portrails
'l:he Comnmittee of the Museum and Art
Gallery, Bristol . . Raja Ram Mohan Ray

Mr. N. C. Sen, Private Secretary to the
Maharani of Cooch Behar . « « Keshab Chandra Sen

(father of the donor)

Sir R. G. Bhandarkar . . . . Hisown

Sir N. G. Chandavarkar . . . . His own

Mr. M. N. Katrak, Bombay . . . Mr. K. R. Cama

Dr. H. D. Griswold, Lahore . . + Mirza Ghulam Ahmad

Mr. Sasipada Banerjea, Calcutta . . The symbolic picture,
Plate X.

Mr. Mansukhlal Ravjibhai Mehta, Bombay Mr. Rajchandra Ravjibhai
(brother of the donor)

Mr. G. K. Devadhar, Bombay. . . The Hon'ble Mr. G. K.
Gokhale, C.1. E.

1 owe very special thanks to Mr. Satyendra Nath Ta-
gore, I. C. S., Retired, who gave me permission to take
a photographer into the Tagore Residence, Calcutta, and
photograph the beautiful portraits of his grandfather and
father (Plates I and II).
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Grateful thanks are also due to the following for per
mission given to publish photographs:

Portrails
Mrs. Ramabai Ranade, Poona . The late Mr. Justice Ranade
The Arya Samij, Lahore . . Svami Dayinanda Sarasvati
The Ridha Soami Satsang « The gurus
TheDevaSamij . . . «Theguru
The Rimakyrishpa Mission . Rimakrishpa Paramaharhsa znd
Sviami Vivekinanda
The Theosophical Society. . Madame Blavatsky and Mrs. Besant
Mr. Rabindra Nath Tagore “. His own

My debt to my friend Dr. H. D. Griswold of Lahorc is
very great; for considerable sections of my third chapter
are built upon his scholarly monographs mentioned above ;
and he revised the whole work for me in manuscript. To
him and to another friend, the Rev. John McKenzie of
Bombay, who kindly did for me the troublesome work
of revising the proofs. I offer my unfeigned gratitude and
thanks.

11 FeeNcHAY Roap, Oxrorn,
October 30,4914,
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'MODERN RELIGIOUS MOVEMENTS
IN INDIA

CHAPTER I

HISTORICAL OUTLINE OF THE PERIOD -

1. Our subject is Modern Religious Movements in India,
that is, the fresh religious movements which have appeared
in India since the effective introduction of Western influence.
There are two great groups of religious facts the presence
of which we ‘must recognize continuously but which are
excluded from our survey by the limitations of our subject:
These are, first, the old religions of India, Hinduism,
Buddhism, Jainism, Zoroastrianism and Muhammadanism,
so far as they retain the form and character they had before
the coming of Western influence; and, secondly, Christian
Missions, which are rather a continuation of Church History
than a modern movement. The old religions are the soil
from which the modern movements spring; while it will
be found that the seed has, in the main, been sown by Mis-
sions. Thus, though these great systems are not included
in our subject, we must, throughout our investigation, keep
their constant activity a.nd influence in mind,

It seems clear that the effective interpenetration of India
by the West began about 180c0. The first fresh religious
movement appeared in 1828; the intellectual awakening
of India began to manifest itself distingfly about the same
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time; and the antecedents of both go back to somewhere
about the beginning of the century. The period we have
to deal with thus extends from 1800 to 1913.

In 1800 India was in a pitiable plight. Early Hindu
governments seldom succeeded in securing settled peace
even in the great central region of the country for any
extended period of time; but matters became much worse
when the flood of Mubammadan invasion came at the end
of the twelfth century. When the nineteenth century
dawned, India had scarcely known peace for six hundred
years. Even under the best of the Mughals there was
frequent fighting, and a good deal of injustice; under all
other Muslim rulers there was practically constant war and
frequent outbreaks of barbarity; while the eighteenth
century piled misery on misery. It is heartbreaking to
read descriptions of India at that time.

We can now see that British supremacy began to assert
itself with the battle of Plassey in 1757; yet the rulers had
scarcely a definite policy until the opening of the new cen-
tury; and, even then, Britain had not by any means awaked
to the greatness and the splendour of the task set before her
in India. We must never forget that the East India Com-
pany went to India exclusively for commerce, and that the
British Empire sprang altogether from the necessity, which
was only very gradually realized, of providing a settled and
just government in order to make commerce possible.

2. In 1800 Hinduism, which was the religion of at least
three-fourths of the population of the peninsula, consisted,
in the main, of two great groups of sects and a mass of
wandering celibate ascetics, who were held to be outside
sodety. The two great groups of sects are the Vishnuite and
the Sivaite. The Vishpuite sects were very numerous, both
in the North and in the South, and they were perhaps, on the
whale, more homogeneous than the worshippers of Siva. The
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leading Vishnuite sects declare Vishnu to be the one God, and
yet they recognize the existence of all the other divinities of
the Hindu pantheon. They also hold that Vishnu has been
incarnate among men a great many times, the latest and chief
incarnations being Rima and Krishna. Worshippers of Siva
declare that Siva is the one God, but recognize also all the
other gods. A special group of Sivaite sects has to be noticed,
namely, those who pay honour to the wife of Siva as Kali or .
Durgi. Both VishnuitesandSivaites worshipidols, but among
Sivaites the phallic symbol is more usual than images of the

god. Both sects worship their gurus, that is, their teachers,

asgods. Both are fully orthodox in the sense that they retain

and enforce with great strictness the ancient Hindu rules of

conduct which are summed up under the word dharma. Both

sects claim to be Vedantists, but each has its own interpreta-
tion of the philosophy. Around the Hindu community in

every part of the country there lived multitudes of degraded

Outcastes, held down in the dirt by Hindu law. They num-

ber about fifty millions to-day.

When the century dawned, Hindus were in a pitifully back-
ward condition. Their subjugation by the Muhammadans
about 1200 A.D. had been a very serious trampling under foot ;
and, while the reasonable rule of the Mughals had given them
a breathing-space, the terrific convulsions of the eighteenth
century had more than undone all that had been recovered.
Learning had almost ceased; ordinary education scarcely,
existed; spiritual religion was to be met only in the quietest
places; and a coarse idolatry with cruel and immoral rites
held all the great centres of population. The condition of
South Indian Hinduism at the end of the eighteenth century
is very vividly reflected in I’Abb& Dubois’ famous work, and
the Hinduism of the North at the beginning of the nineteenth
in the writings of Ram Mohan Ray. The reader may make
a rough guess at the state of the Hindu community from the
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long list of reforms, social and religious, which the early mis-
sionaries felt driven to demand ! and which all the finer spirits
within Hinduism have since then recognized as altogether
necessary.

Buddhism, which came to the birth about 525 B.C., attained
extraordinary greatness beforethe Christian era, and during
the next six centuries not only spread over the whole of Eastern
and Southern Asia, but struggled with Hinduism for the pri-

‘macyin India. Thereafter it steadily declined in the land of
its origin; the Muhammadan conquest all but destroyed it;
and Hinduism gradually absorbed what remained. Thus
there were practically no Buddhists in India proper at the
opening of the nineteenth century; but on the Himalayas,
in Burma and in Ceylon the faith was still supreme.

Jainism was originally an agnostic philosophy which arose
a little earlier than Buddhism, and, like Buddhism, became
transformed at an early date into a religion and a rival of
Hinduism. By the beginning of our period the ancient Jain
community had shrunk to small proportions. They were
scattered over a large part of the country, and were wealthy
and prosperous; but there was no vigour in Jainism; and
there was a slow, continuous drift towards Hinduism ; so that
the community was steadily dwindling in numbers.

The Parsees are a small community of Zoroastrian Persians
who fled from Persia to India in the eighth century AD., and
have since then remained a prosperous business community,
very exclusive sodally and very faithful to their ancient re-
ligion. They originally settled in Gujarit; but, since early
last century, Bombay has been their chief centre.

In 1800 Muhammadanism in India was very orthodox and
very ignorant, and was steadily deteriorating. The collapse
of the Muhammadan governments and the steady fall of
Muslim character had worked sad havoc in the religion itself.

1 See p. 15.
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Muhammadans formed perhaps one-sixth of the population.
They were necessarily discontented and crushed, having
been conquered both by the Maritha Hindus and by the
British. Yet they were not so cowed nor so weak as the
_ Hindus. The British had entered into the heritage of their ’
administration; multitudes of Muslims were still government
officdals; and Urdu, the hybrid tongue which had grown up
as a medium of communication in the Muhammadan camp,
was still the official language in the law-courts and elsewhere.
The bulk of public education was thus still Muhammadan in_
character; and what men studied most was the Persian and
Urdu languages. . Yet the Muslim community was steadily
declining. There was no living movement of thought and no
spiritual leader among them.

3. Can we see what was the cause of the great Awakening
which began about 1800 and since then has dominated the life
and history of India? How was the Muslim period so barren
as compared with the nineteenth century? How is it that
European influence produced practically no results between
1500 and 18007 Why did the Awakening begin at that
particular pomt ?

. The answer is that the Awa.kenmg is the result of the co-
operation of two forces, both of which began their character-
istic activity about the same time, and that it was quickened
by a third which began to affect the Indian mind a little
later. The two forces are the British Government in India as
it learned, its task during the years at the close of the eight-
eenth and the beginning of the nineteenth centuries, and
Protestant Missions ! as they were shaped by the Serampore
men and Duff; and the third force is the work of the great
Orientalists. The material elements of Western civilization
have had their influence, but, apart from the creative forces,

3 Catholic Missions have been continuously of service, especially in edu~
cation, but they have had no perceptible share in creating the Awakening.
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they would have led to no awakening. The proof of all this
will gradually unfold itself in our chapters. -

It was necessity that drove the East India Company to as-
sume governmental duties. They had no desire to rule India,
far less to reform the intellectual, social and religious life of
the people. They were driven to undertake first one and then
another administrative duty, because otherwise they could
not obtain that settled government and those regular financial
arrangements without which profitable commerce is impossible.
But every step they took led to another; and gradually the
conscience of Britain awoke and began to demand that India
should be governed for the good of the people. It was during
the last decades of the eighteenth century that the old trading
company was gradually hammered into something like a
government. The men who did the work were Clive, Hastings
and Cornwallis. A succession of changes transformed its
civil-servant traders, whoseincomes depended on their business
ability, into administrators living on a salary and strictly
forbidden to make money by trading; while the Government
itself steadily assumed new functions, and grew in knowledge
of the people.

Protestant missionary history in India opens with the
Danish Mission, which did very remarkable work in the
Tamil country throughout the eighteenth century; but it
was the toil of Carey and his colleagues that roused first
Britain and then America and the Continent to a sense of their
duty to the non-Christian peoples of the world, William
Carey, an English Baptist, arrived in Calcutta on the 11th
November, 1793, and, after many wanderings, settled as an
indigo-planter near Malda in North Bengal. Here he studied
Bengali and Sanskrit, began the work of translating the Bible
into Bengali, gained his experience and developed his methods.
In 1800 he settled in Serampore under the Danish flag; and
in the same year he began to teach Sanskrit and Bengali in
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Lord Wellesley’s College in Calcutta. Then it was not lang
before the wiser men both in Missions and in the Government
began to see that, for the immeasurable task to be accom-
plished, it was most necessary that Missions should take ad-
vantage of the advancing policy of the Government and that
Government should use Missions as a civilizing ally. For
the sake of the progress of India coSperation was md1spen-
sable.

The rise of Orientalism is contempora.neous with the be-
ginnings of good government in North India and with the
development of the new Mission propaganda, but it did not
touch the Indian mind until later.! It was Warren Hastings
who took the steps which led to Europeans becoming ac-
quainted with Sanskrit and Hinduism. . By his orders a
simple code of Hindu law was put together and translated
into English in 1776. In 1785 Charles Wilkins, who had
been roused to the study of Sanskrit by Hastings, published
a translation of the Bhagavadgitd; and Sir William Jones, the

! At first sight it scems very extraordinary that our real knowledge of
India should have begun so late, Europe bas known of India superficially
from time immemorial; and from a very early date Indians have had scraps
of information about the West. Long centuries before the Christian era,
it seems certain that Solomon sent his navy from the Gulf of Akabah to
Western India; and Indian merchants sailed to the Persian Gulf and brought
home Babylonian goods and ideas. The conquest of the Panjah by Darius
the Persian brought & small amount of knowledge to Greece; and Alex-
ander’s matchless raid led to the establishment of direct communication
between India and the Greek kingdoms. Roman traders carried on large
commerce with the mouths of the Indus, and also with Southern India, in
the first and second centuries A.p. Occasionally travellers from the West
penetrated to India during the Middle Ages; and a great trade both by
caravan and by sea went on uninterruptedly, Modern intercourse begins
with Vasco da Gama, the famous Portuguese explorer, who sailed round
the Cape of Good Hope and reached the coast of India at Calicut in Malabar
in 1498. From that date onward, Portuguese, Dutch, French and English
went to India by sea, and a large trade was carried on; yet until the end of

the eighteenth century no serious attempt was made to understand India
and its civilization,
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first great Sanskritist, published in 1789 a translation of
Sakuniald, the finest of all Indian dramas. Another Eng- "
lishman, named Hamilton, happened to be passing through
France on his way home, in 1802, and was arrested. During
his long involuntary stay in Paris he taught Sanskrit to
several French scholars and also to the German poet, Fried-
rich Schlegel. Thus was the torch handed on to Europe.
The discovery of Sanskrit led to a revolution in the science
of language. About the same time English scholars began the
study of the flora and fauna of India, and also of her people.?
4. But, though history has shown decisively that it was the
British Government and Protestant Missions working to-
gether that produced the Awakening of India, we must note
carefully that, at the outset, the Government vehemently
opposed Missions. In order to understand their attitude, we
must realize that their only object was trade, and that it was
purely for the safeguarding of their trade that they had inter-
fered with the politics of the land. In consequence, they re-
garded themselves as in every sense the successors of the old
rulers and heirs to their policy and method, except in so far
as it was necessary to alter things for the sake of trade. There
was another point. ‘They had won their territory by means of
an Indian army composed mainly of high-caste Hindus, who
were exceedingly strict in keeping all the rules of caste and of

1 We ought also to mention the wonderful work done by two Frenchmen.
Anquetil du Perron went to India and ultimately prevailed upon the Parsee
priests to teach him the language of the Aresta. He brought his Mss. and
his knowledge to Europe in 1771, and thus became the pioneer of Zoroastrian
research in the West. Four years later he translated into Latin a Persian
version of a number of the Upanishads, produced under the orders of a
Mughal Prince in the seventeenth century. It was through his almost
incomprehensible Latin that Schopenhauer received his knowledge of the
Vedinta philosophy. L'Abbé Dubois, a Catholic missionary who lived
and wandered in the Tamil country from 1793 to 1823, wrote Hindu Manners,
Customs and Ceremonies, one of the most vivid and reliable descriptions of
a people that has ever been penned.
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religious practice. Further, every competent observer was
deeply impressed with the extraordinary hold Hinduism had
upon the people. Every element of life was controlled by it.!
In consequence, the Government believed it to be necessary,
for the stability of their position, not merely to recognize the
religions of the people of India, but to support and patronize
them as fully as the native rulers had done, and to protect
their soldiers from any attempt to make them Christians.
Accordingly, they adopted three lines of policy from which,
for a long time, they stubbornly refused to move:?  * -

a. They took under their management and patronage a
large number of Hindu temples. They advanced money for
rebuilding important shrines and for repairing others, and
paid the salaries of the temple officials, even down to the cour-
tesans, which were a normal feature of the great temples of
the South? They granted large sums of money for sacrifices
and festivals and for the feeding of Brahmans. ' Salvoes of
cannon were fired on the occasion of the greater festivals;
and government officials were ordered to be present and to
show their interest in the celebrations. Even cruel and im-
moral rites, such as hook-swinging, practised in the worship
of the gods, and the burning of widows, were carried out under
British supervision. In order to pay for all these things, a
pilgrim-tax was imposed, which not only recouped the Govern-
ment for their outlay, but brought them a handsome income
aswell. Reformers in England and India found it a long and
toilsome business to get this patronage of idolatry by a Chris-
tian Government put down. The last temple was handed
over as late as 1862, S

! During the many years that I studied Hindu customs I cannot say that
I ever observed a single one, however unimportant and simple, and, I may
add, however filthy and disgusting, which did not rest on some religious
principle or other. Dubois, p. 31.

1 Richter, 185-193.

3 See below, pp. 4089,
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5. They absolutely refused to allow any missionary to settle
in their territory. Carey got a footing in Bengal by becoming
an indigo-planter; and he was not able to devote his whole
time and energy to Christian work, until he settled at Seram-
pore, twelve miles north of Calcutta, under the Danish flag.
Many missionaries, both British and American, landed in
India, only to be deported by the authorities. This policy
was reversed by Act of Parliament in 1813.

¢. They refused to employ native Christians in any capacity,
and they enforced all the rigours of Hindu law against them.
In the Bengal army, if any native soldier wished to become a
Christian, he was forcibly prevented by the authorities; or,
if by any chance he became baptized, he was expelled from the
service. This fierce prejudxce was 80 strong even at the time
of the Mautiny that the services of thousands of Indian Chns-
tians were refused by the Government.

- Yet from quite an early date there was a certain amount of
collaboration between the Government and Missions. When
Lord Wellesley founded, in 1800, the College of Fort William .
in Calcutta, to give his young Indian Civilians a training in
Indian languages and literature, Carey was the only man who
could be found to teach Sanskrit and Bengali He was
accordingly appointed Professor; and for many years, though
his chief work was in Serampore, he spent one-half of each
week in Calcutta, lecturing to Indian Civilians in the morning,
and preaching to the poor in the evening. Government also
took advantage of the Mission Printing Press at Serampore,
where, for the first time in history, Indian languages were
printed in their own script ; and they departed in one instance
from their strict rule of deporting every missionary landing
in India, because the new man was a skilled type-founder,
and was about to cut, for the mission, Chinese type which the
Government would be glad to use. At a later date the great
problem of education drew the Government and Missions
together.
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The present wise policy of absolute religious neutrality
was not reached until 1857, when, in the throes of the Mutiny,
the East India Company came to an end, and the home Gov-
ernment became directly responsible for India. Since that
moment, though many individual government officers, both
civil and military, bave misinterpreted British neutrality to
mean what it certainly meant under the Company, namely,
favour to the old religions and opposition to Christian work,
yet the attitude of Government as such has beenright. Every
Christian to-day ought to rejoice that the policy of strict
neutrality was adopted when India came under the Crown.
Some people wished the Government to take a definite
stand in favour of Christianity and to use its money and in-
fluence for the bringing of India into the Church; butitis
as clear as noonday that that could have brought only disas-
ter to the cause of Christ. No government can ever do the
work of the Church; the government official as such cannot
be an Apostle.

5. This discussion will enable us to sympathize with a num-
ber of ideas which have been influential in certain sections of
Anglo-Indian society for a hundred and fifty years, and are
still held by some. We can see how it is that men in business
and in government have come to believe that we had better
not touch the religion and civilization of India, that it is im-
possible to alter them, or to produce any lasting influence on
Indian thought, and that every attempt to introduce change
is bad for the people, on the one hand, and a grave danger
to British trade and government, on the other.

It is well to notice that from time to time men of scholar-
ship and character have held to the old policy and ideas in
these matters. Horace Hayman Wilson, the famous Sanskrit
scholar, was opposed to Bentinck’s abolition of saf7! and
seriously believed that it would cause the Government grave

1 Below, p. 17.
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difficulty! As a matter of fact, Bentinck’s judgment was
justified. . Nodifficulty of any kind arose. Many noteworthy
persons, and masses of business men throughout the nine-
teenth century have been opposed to educating the Indian.
Lord Ellenborough, when Governor-General,

regarded the political ruin of the English power as the inevitable
consequence of the education of the Hindus.?

Many a business man in Calcutta echoes this belief to-day,
" but no serious statesman holds such an opinion. Here is how
the attitude of the people of Calcutta to missions was described
in 1812;
All were convinced that rebellion, civil war, and universal
unrest would certainly accompany every attempt to promote
missionary enterprise, and, above all, that the conversion of a

high-caste native soldier would inevitably mean the disbanding
of the army and the overthrow of British rule in India.®

Gradually the policy of Government was brought into conso-
nance with the political and religious convictions of the people
of Britahn; yet, in drcles little touched by Christian enthu-
siasm and democratic feeling the old ideas still persist, and
find frequent expression in conversation and public addresses,
in articles and books.

. Probably no thinking man to-day behev& that Western
mﬁuenoe is producing no serious effect on the Indian mind;
yet we must not forget that one of the greatest publicists who
ever lived and wrote in India, Meredith Townsend, held,
throughout a long life, that all the efforts of Britain to modify
Indian thought and behaviour were absolutely hopeless.
Here are two brief quotations from his volume of Essays,
Asia and Europe: :

1 Compare also Ram Mohan Ray’s attitude. See below, p. 330,
# Richter, 183. 1., 131,
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All the papers are directed to one end, a description of those
inherent differences between Europe and Asia which forbid
one continent permanently to conquer the other. . .. It is
rather a saddening reflection that the thoughts of so many
years are all summed up by a great poet in four lines:

“The East bowed low before the blast,
In patient deep disdain;
She let the legions t.hunder past,
Then plunged in thought again.”*

As yet there is no sign that the British are accomplishing -
more than the Romans accomplished in Britain, that they will
spread any permanently successful ideas, or that they will found
anything whatever. It is still true that if they departed or
were driven out they would leave behind them, as the Romans
did in Britain, splendid roads, many useless buildings, an in-
creased weakness in the subject ‘people, and 2 memory which in
a century of new events would be extinctd -

Dubois held similar opinions: - - *

I venture to predxct that it (s.e. the British Government)
will attempt in vain to effect any very considerable changes in
the social condition of the people of India, whose character,’
principles, customs and ineradicable conservatism wﬂl always
present insurmountable obsta.des.'

It is necessary, for the understa.ndmg of the history of the
nineteenth century, to realize how influential these ideas were
for many years, though they begin to seem rather old-world '
and bloodless in the light of the Awakening, and especially
of the religious upheaval we have to deal with.

LITERATURE. — The Rise and Expansion of the British Dominion in
India, by Sir Alfred Lyall, London, Murray, 1894. Hindu Manners,
Customs and Cmmonic.v, by J. A. Dubois, Oxford, Clarendon Press.
A History of Missions in Indis, by Julius Richter, London, Oliphant,
Asia ond Europe, by Meredith Townsend.

We shall divide the period of one hundred and thirteen
years with which we deal into four sections. :

$ P, xxi. SP. 27, P, xxiil.



14 MODERN RELIGIOUS MOVEMENTS IN INDIA

Fmst SECTION: 1800-1828

/5. In this year 1800, from which we date the effective inter-
penetration of India by the West, a large part of the country
was already under British rule, and Lord Wellesley was busy
bringing the independent native princes within the scope of the
empire by means of peaceful treaties. His policy proved very
successful, and extended the empire far and wide. Inthe wars
which arose his brother, later known as the Duke of Welling-
ton, played a great part. His policy may be said to have com-
pleted itself in 1849, when the last remaining portion of India
proper was added to the empire.

2. We have alreadyseen that Carey, his apprenticeship over,
had settled under the Danish flag at Serampore in 1800 and
had at once become a Government professor in Calcutta. He
gave a great deal of time to the translation of the Bible into
the vernaculars of India and even into the languages of coun-
tries outside India; but it was chiefly by the winning of actual
converts from Hinduism, by his schools, newspapers and
literature, that he was able to bring Christian thought effec-
tively to bear on the Indian spirit. ' But it would have been
impossible for him to make his work varied and effective had
it not been for his two great colleagues, Marshman and Ward.
Carey had been a cobbler, Marshman a Ragged-School teacher
and Ward a printer. They were all largely seli-taught. They
differed greatly from each other, but differed in such a way as
to supplement one another, Their methods of work were
partly those which had been developed by Danish missionaries
in South India in the eighteenth century, partly new. The
basis of all their work was preaching and translatiqn of the
Bible. To this they added the publication of Lterature of
many types, and very effective journalism. They had a print-
ing press, and in it Indian type was first founded and used.
They laid great stress on education, and opesed numerous
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schools around them for both boys and girls. They opened
boarding-schools and orphanages. They even attempted
medical work, and did not neglect the lepers. They were most
eager to send out native missionaries to preach throughout
the country, and with that in view built a great college at
Serampore, and received from the King of Denmark author-
ity to confer degrees. Their study of Hinduism and the
Hindu community convinced them that, for the health of the
people, many social and religious reforms were necessary,
for example, the total abolition of caste, the prohibition of
widow-burning, of child-marriage, of polygamy and of infan-
ticide, the granting to widows of the right to remarry, the
prohibition of human sacrifice, of the torturing of animals in
sacrifice, of human torture in worship, and of the gross ob-
scenity practised in the streets. They took great care that
caste should be utterly excluded from the Church of Christ.
In 1813, when it was necessary to renew the Charter of the
East India Company, Parliament insisted, in spite of the oppo-
sition of the Directors of the Company, on inserting a clause
in the Charter, giving missionaries full freedom to settle and
work in India. There can be no question that this was largely
a result of the wonderful work done at Serampore. Soon
afterwards there was a great influx of missionaries into the
country. .
During these years a number of individual Europeans did
what they could to start Western education in the great cities
of India apart from missionary associations. David Hare,
a Scotch watchmaker, was the pioneer of English studies
among boysin Calcutta; and a Civil Servant, Mr. Drinkwater
Bethune, succeeded in starting a school for Hindu girls in the
same ‘<ify. The Hon’ble Mr. Mountstuart Elphinstone
led both the Hindu and the Parsee community in Bombay
to modern education. His name is perpetuated in the
Government College of that city. -
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+ 3. Three men stand out as pioneer Orientalists during these
years, the great Colebrooke, to whom almost every aspect of !
Sanskrit and Hindu study runs back, H. H. Wilson, who pub-
lished a number of very useful works, and Tod, a military
officer, who studied the poetry, traditions and customs of the
Rajputs so thoroughly that his Rdjasthdn is to this day the
greatest and most beautiful work upon that people and their
country.

4. But for our subject the most interesting name is that
of Ram Mohan Ray, the founder of the Brihma Samaij.
We shall deal with his work in our next chapter. Here we
note simply that the years from 1800 to 1828 were the years
that formed him, and that while he was influenced by
Hinduism, Islam and Buddhism, the forces which proved
creative in him were unquestionably Christianity and the
influence of the West in general. During these years he
published almost all his books and conducted a vigorous
agitation in Calcutta against vndow-burnmg, which proved
of great practical value. ‘

No fresh religious movement worthy of notice appea.red
during these years.

- LITERATURE. — Lyall, as above. Marshman’s History of India.
Wellesley and Hastings in Rulers of India Series, Oxford University
Press. Life of William Carey, by George Smith, in Everyman’s
Library. Carey, Marshkman and Ward, by George Smith. For the
rise of Orientalim see Macdonell’s Sanskrit Literature, chap. L

SECOND SECTION: 1828-1870

1. The British Empire in India continued to expand during
these years until it covered the whole of India. The last
portion to be added, namely the Panjab, was annexed in 1849,
at the conclusion of the second Sikh war.

The Mutiny of 1857-1858 extends across the middle of our
period like a dark bar, but we need not, in this brief historical



HISTORICAL OUTLINE OF THE PERIOD 17

cuﬂfne, attempt to deal withit. It was essentially a reaction,
a natural and almost inevitable result of the rapid conquest
of the country and of the numerous reforms imposed on a most
conservative people. So far from checking the process of the
building up of the empire, the Mutiny, in the long run, pro-
duced most beneficial results; for the Crown became directly
responsible for India; and both policy and method were clari-
fied and simplified, to the immeasurable benefit of India.
Apart from the completion of the empire, the whole activity
of the Government throughout this section might be de--
scribed as one long programme of reform; and this aspect of
its work is of more importance for our subject than the exten-
sion of the frontiers and the wars that shook down the old
rulers. We take the beginning of the Governor-Generalship
of Lord William Bentinck as the date of the opening of this
section of our period, because he initiated the policy of reform,
and began to apply in serious earnest the conviction, which
had taken hold of the best minds at home, that Britain must
govern India for the good of India. The reforms which he
introduced may be best understood if we take them in three
groups.
The first group consists of a list of cruel practices which

"had long been customary in India, and were closely con-
nected with the religious life of the people. The principle
on which the government decided to interfere with these re-
ligious customs is this, that to interfere with religion as such is'
beyond the province of rulers, but to prohibit customs which
are grossly immoral and revolting to humanity is a most serious
duty, even though these customs, through superstition and
long tradition, have come to be regarded as most sacred.
_ The chief of these customs prohibited were saf4, the burning of
a widow along with her husband’s body, thagi,! the strangling

and robberyof travellers,female infanticide and human sacrifice.

. ! See below, p. 425 0.
c
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The second group of reforms comes under the head of the
recognition of human equality. It was decded that no
native of India should suffer in any way because of his reli-
gious opinions, but that all should be absolutely equal before
the law. The same idea found practical expression in the
largely extended employment of Indians in Government ser-
vice; but the reason the Directors had for asking Lord Wil-
liam to initiate the reform was the necessity of economy.

The third set of reforms gathers round the English language.
For years there had been a serious controversy among gov-
emnment officials as to whether Government should support
Oriental or Western education. The great success of Duff’s
work in Calcutta, which we shall notice below, and the power-
ful advocacy of Macaulay, who was Legal Member of
Council under Lord Bentinck, enabled the Governor-General
to decide in favour of modern education. The English lan-
guage became the official tongue of the empire, and the
vehicle of instruction in all higher education. No more
momentous decision was ever taken at the Indian Coun-
dl Board. The working out of a new policy in education was
necessarily left to Lord Bentinck’s successors. Government
schools and colleges grew and multiplied; medical education
was introduced; vernacular education was not neglected;
and, in the midst of the throes of the Mutiny, the new system
was crowned by the establishment of universities at Calcutta,
Bombay and Madras.

The results produced by English education i in India are
revolutionary in the highest degree. The following pages will
give much evidence of the extraordinary changes in progtress;
but, so far as one can see, we have not nearly reached the end
of the evolution; and no ma.n can foretell what the ultimate
result will be.

Other reforms of considerable magnitude followed. In
1843 an act was passed to render slavery in India illegal;
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and, in consequence, during the following years vast
numbers of people who had been born and brought up in
slavery gradually acquired liberty. Lord Dalhousie (1848
1856) introduced many reforms into the administration.
His acts led to great improvements in the life and pros-
perity of the people throughout the vast empire. Amongst
these was a law prohibiting certain gross obscenities which
hitherto had been common in the streets of Indian cities.
A clause had to be inserted excluding the temples, images
and cars of Hindu gods from the operation of the law.

But the most far-reaching and precious reform of this sec-
tion of history was the assumption of the government of India
by the Crown. Every part of the service was quickened, puri-
fied and invigorated under the new system.

2. In Missions these decades are marked chiefly by great
activity in education, espedally in English education, and by
a brilliant development of missionary method in many direc-
tions. The number of missionaries engaged in the Empire
increased very greatly during those years; and the area
covered by missions expanded with the Empire.

In 1830 a young Scotch missionary named Alexander Duff
arrived in Calcutta.” He decided to open a school for the
teaching of English, believing that nothing would do so much
for the opening of the Hindu mind as intercourse with the |
spirit of the West through the medium of the English language. |
Ram Mohan Ray obtained rooms for him in which to start hjs
school and brought him some of his earliest pupils. * His work
rested on two convictions. The first of these was this, that
the highest form of education is Christian education, namely,
a thoroughly sound intellectual and scientific training, built
on the moral and religious principles of Christ. To him the
teaching of the Bible was the most essential element in the edu-
cationhe gave. Apart from that, mere intellectual drill might
do more harm than good. His second conviction was that a
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modern education could be given to the Indian only through
the medium of English, because their own vernaculars did not
contain the books necessary for a modern education. -His
work opened a new missionary era in India. His school be-
came extraordinarily popular; all the most promising young
men of the city flocked to him; and the results of his teach-
ing were very remarkable. Western thought caused a great
ferment in their minds, breaking down the old ideas with
great rapidity ; and the daily Scripture lesson filled them with
Christian- thought. Soon a stream of fine young fellows
began to pass out of Hinduism into the Christian Church,
and Duff’s work and Christianity became the most absorbing
topic of conversation throughout the Hindu community.
Dr. John Wilson started similar work in Bombay and John
Anderson in Madras. These were followed by other mission-
aries in other centres.

During these decades the Christian education of girls was
pushed rapidly forward, and its methods well worked out. It
was the desire to spread girls’ schools far and wide that led to
the rapid increase of women missionaries and finally to a great
influx of unmarried lady missionaries. Further contact
with the people showed the piteous needs of the women of
the upper classes shut up in zeninas; and consequently from
about 1834 there was developed a new method of missionary

"Lervice, the visitation of zeninas by women missionaries and
their assistants. It was during this section of our period
also that medical missions took shape. During all the pre-
vious years a little medical help had been given at various
points; but now the Christian conscience of Europe and
America was stirred to bring medical help to the millions
of the common people of India, for whom no skilled assistance
in the time of trouble and death was available. Gradually
the idea took shape, and produced the Medical Mission, i.c.
a Christian medical man, sent out to heal and to preach, well
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equipped with knowledge, with medicine and with surgical
implements, and backed also with a dispensary, hospital and
assistants. Here again the sufferings of the women of India
led to something new. Men could not enter the zenanas, and
yet in them much of the tragedy of Hindu pain and death
took place. Such was the origin of the woman medical mis-
sionary, one of the most precious forms of help ever sent to
India. Orphanages, widows’ homes and famine relief were
all used to some extent during these years, but their full de-
velopment comes later.

3. The years 1828-1870 saw the flowering of Oriental
scholarship. Hodgson discovered the literature of Northern
Buddhism during his residence in Nepal from 1833-1844.
Roth published his epoch-making treatise on The Literature
and the Hislory of the Veda in 1846, and, in collaboration with
Bohtlingk, began the issue of the great Petersburg Lexicon
in 1852. Max Miiller’s Text of the Rigreda was issued between
1849 and 1875. Meantime Prinsep and Cunningham laid
the foundations of our knowledge of Indian art, epigraphy and
archzology. Even at this date the work of Oriental scholars
did not influence the Indian mind seriously.

4. The new educational policy of the Government created
during these years the modern educated class of India. These
are men who think and speak in English habitually, who are
proud of their citizenship in the British Empire, who are de-
voted to English literature, and whose intellectual life has
been almost entirely formed by the thought of the West.
Large numbers of them enter government service, while the
rest practise law, medicine or teaching, or take to journalism
or business. We must also note that the powerful excitement
which has sufficed to create the religious movements we have
to deal with is almost entirely confined to those who have
had an English education.

It was in Bengal and Bombay that the results of the new
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policy became first copspicuous. The Bengalis in the East
and the Parsees and Marathas in the West took very eagerly'
to English education. Madras followed, and took quite as
much advantage of the new situation. The Muhammadans
on the whole held back, but one prominent man, Sir Syed
Ahmad Khan, was far-sighted enough to see the folly of
this attitude and did all he could to bring his people into
line,

5. We have already noticed Ram Mohan Ray’s activity as
a writer and social reformer. His greatest achievement coin-
cides with the opening year of this section of our period. In
1828 he founded the Brihma Samaj, a theistic society, opposed
to polytheism, mythology and idolatry, the first and most
influential of all the religious movements we have to deal with.
But, eighteen months after it was founded, he sailed for Eng-
land and never returned. The new society would have died,
had it not been for the financial support of one of his friends,
Prince Dwarka Nath Tagore. In 1842 Debendra Nath Ta-
gore, the youthful son of Rama Mohan Ray’s friend, entered
the Samaj, and soon became recognized as its leader. A new
period of growth and fruitful labour followed. For nearly
twenty years longer , Brihma Samij continued to be the
most prominent indigehous religious movement. Just after
the Mutiny a young Bengali, named Keshab Chandra Sen,
became a member, and soon displayed remarkable powers.
He led the little community into social reform, philanthropy
and also, in some degree, into discipleship to Christ.

From the Brihma Samaj there sprang in 1867 a kindred
organization in Bombay, known as the Prirthana Samij. Its
most prominent leaders belong to a later day. The Parsees
of Bombay were busy at the same time with educational and
social reform, but no organization sprang up among them.

We ought also to notice that in 1856, largely as a result of
the agitation of a Calcutta Braihman, Pandit I$vara Chandra
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Vidyisaga.ra, the Government passed a law legalizing the re-
marriage of Hindu widows.

Sir Syed Ahmad Khan, whose influence on the Mul;xamma-
dan community we have already noted, was an eager social
and religious reformer, but his most notable achievement was
the foundation of the Muhammadan College at Aligarh,
which has done a great deal to rouse the Muhammadans of
North India to accept modern thought and to take their
rightful place in government and education in these modern

days.

LITERATURE. — Lyall, as above. India under Vicloria, by L. J.
Trotter, London, Allen, 1886, 2 vols. Bentinck, Dalhousie and
Conning in Rulers of India Series. Trevelyan's Life of Macaulay.
The Adminisiration of the East India Company, by J. W. Kaye,
London, Bentley, 1853 (describes the great reforms). The Suppres-
sion of Human Sacrifice, Sultee and Female Infanticide, Madras,
C. L. S. I, 1808, two and a balf annas (abridged from Kaye).
Richter’s History of Missions in India; and George Smith’s Lives of
Duff and Wilson. '

THIRD SECTION: 1870-1893

1. Continuous progress in the adaptation of British admin-
istration to the needs of India may be said to sum up the policy
and the work of the government during those thirty years.
A few points ought to be definitely mentioned. Perhaps the
greatest social advance made by Goverffment has been the
elaboration of the Famine Code, whereby provision is made
from year to year for the possible arrival of serious famine.
Elaborate instructions, the reasoned outcome of very wide
and very varied experience, are also laid down for the guid-
ance of officers who have to deal with famine conditions. A
Local Self-government Bill was ‘passed by Lord Ripon’s
Government with the definite purpose of educating the
people in self-government. Good has certainly resulted
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from it but not quite so much as was looked for. The only
other act which we need notice is the Age of Consent Act,
passed in 1891, which prohibits a husband from living with
his wife before she reaches the age of twelve.

2. From the very birth of missionary work in India there
had been devoted men who had given their lives to toil amongst
the Outcastes, but for a long time comparatively little fruit
appeared. From 1876 to 1879 the South of India suffered
from an appalling famine. Everywhere missionaries threw
themselves into the work of saving life and alleviating dis-
tress; and this piece of disinterested service brought its re-
ward. From 1880 onwards great masses of the Outcastes of
South India passed into the Church of Christ. ‘The movement
has since spread to the North. It has proved the most
signal of all the object-lessons given to India by Christians.

Women's work for women, and medical work, both of which
took shape, as we have seen, before 1870, have become greatly
expanded and still further improved in method since then.
These years have also seen the organization of systematic
Christian work for lepers. Numerous hospitals have been
built for them; and in many places badly managed shelters
have been brought under Christian care, and are now doing
wonderful work. A large proportion of the lepers cared for
by Christians become Christians.

The rapid spread of English education has produced a very
large student class, studying in three different types of institu-
tions, government, missionary and native schools and colleges.
The attention of Christians has been drawn to the moral and
religious needs of this interesting group of young men in a num-
ber of ways, and also to the still larger group who are beyond
the student stage. Methods of work have been steadily im-
proved in Christian institutions. Hostels for non-Christians
have been built in considerable numbers, and, under devoted
Christian management, have produced such excellent results
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that there is a loud cry for the extension of the hostel system
throughout the country. The student’s magazine, whether
connected with a single college or meant for the students of
a province, is also a creation of these -years. The Young
Men’s Christian Assodation, which had been working among
Europeans for several decades, began to reach out to Indians,
both Christian and non-Christian, in the year 1839, 'and has
proved singularly popular and efficient. The young Indian
Christian likes the Association because of its democratic
government and the variety of its activities. To the young
Hindu the Association has proved a very great boon in many a
town. Itis to him at once a happy social club and a centre
of religious instruction. Its organization and methods have
been copied by every religious group throughout India.

3. If Oriental study flowered before 1870, we maysay that its
fruit was plucked during the next thirty years. Great masses
of the knowledge acquired by the leading scholars in previous
decades were made available for the ordinary man during
these years. We need only refer to these magnificent series
of volumes, The Sacred Books of the East, Tritbner’s Oriental
Series, The Harvard Oriental Series and M. N. Dutt’s long
list of translations. Several of the books published during
these years have climbed to fame, notably Edwin Arnold’s
Light of Asia and The Song Celestial. Childers, a young civil
servant in Ceylon, published in 1875 a Dictionary of Pali,
and thus laid the basis of the scientific study of the literature
of early Buddhism. Since 1870 Oriental study has reacted
very powerfully on the Indian mind in various ways.
Indian scholars, trained in European methods, bave done
brilliant service both in the editing of texts and in transla-
tion. . ~ _—

4- The reason why we date this section of our period fro
1870 is that from about that date a great change manifes
itself in the spirit of the educated classes of India. Hit.herH
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they have been docile pupils: now they begin to show the
vigour and independence of youth. There is a wonderful
outburst of freshness, energy and initiative. Many forms of
new effort and organization appear.’ The most pronounced
line of thought is a growing desire to defend Hinduism, and
an increasing confidence in its defensibility. The movement
is now shared by Muslims, Buddhists, Jains and Parsees,
but it appeared first among Hindus. Rather later, new
political aspirations began to be expressed; the Indian
National Congress came into being; and the native press
climbed to great influence. About the same time the Social
Reform Movement was orga.m'zed. The first college organ-
ized by Hindus was opened in Calcutta in 1879. -

5. Religiously, the new feeling created what was practically
a Counter-Reformation. A large number of religious move-
ments sprang into being, all of them quite as distinctly opposed
to the Brihma Samij and the Prarthani Sam3j as to Chris-
tianity. We divide these movements into two groups, those
which insist on a good deal of reform, and those which lay all
their emphasis on defence of the old faiths.

Of the group which seeks reformthe most noteworthy
movements have their home in the Panjab. There is first
the Arya Samij, the founder of which was an ascetic named
Dayinanda Sarasvatl. A Mubammadan, named Mirza
Ghulam Ahmad, resident in a village in the Panjab,
founded a body which holds much the same place in Indian
Muhammadanism that the Arya Samij does in Hinduism.
He proclaimed himself the Muslim Mahdi, the Christian
Messiah and a Hindu incarnation. “There is, lastly, the
Deva Samij, an atheistic body with its centre in Lahore,
the leader of which receives divine honours.

The other group contains a large number of movements, of
which we shall mention only a few at this point. The first is
the teaching of an interesting ascetic who lived and taughtina
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temple a few miles north of Calcutta. He is known as Rima-
krishna Paramahamsa. Svami Vivekananda, who represented
Hinduism at the Parliament of Religions in Chicago, was a
pupil of his. The next movement is Theosophy, which was
founded by a Russian lady, named Madame Blavatsky, in
New York in 1875. The headquarters were moved to India
in 1879, and have remained there since. Madame Blavatsky
declared that the system was taught her by certain beings of
superhuman knowledge and power who, she said, resided in
Tibet. It is rather remarkable that another Russian, a man
named Notovitch, created, in similar fashion, 3 myth about
Jesus in connection with Tibet ! ; and an American has started
in Chicago an eclectic form of Zoroastrianism which he de-
clares he was taught by the Dalai Lama himself.%,

All the leading Hindu sects, both Vishnuite and Sivaite,
have formed defence associations; and Jains, Buddhists,
Parsees and Muhammadans have followed their example.
We need not deal with these in detail here. _

These two groups of movements, taken together, form a very
striking revival of the ancient religions, parallel to the revival
which the faiths of the Roman Empire experienced in the early
centuries of the Christian era.

LITERATURE. — Trotter’s India under Vicloria. R. C. Dutt’s
Viclorian Age in India. The Lives of Ripon, Dufferin and Lans-
downe. Richter's Hislory of Missions in India. Phillip’s Oulcastes’
Hope, London, Y. P. M. M, 1912. India, Fifty Years of Progress
and Reform, by R. P. Karkaria, Oxford Press, 1896.

Fourta SectiON: 1895-1913 e

This brief space of eighteen years is but a fragment of a
period; but it has proved so different in character from the
foregoing time that it would be misleading not to set it by it-

i P, 140, below. 3 P, 346, below.
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self. What gives it its peculiar colour is the new national
spirit, which will be discussed in our fifth chapter.

For our purposes the most significant events of the decade,
1895-1905, are the serious preparations-for revolutionary
action which were made during these years, espedally in the
Maritha country, but also to some extent in the Panjab and
Bengal. Meantime, the national movement was steadily
gaining in strength, and men were becoming furiously
urgent to reap results. The educated Indian was becoming
a full-grown man. Towards the close of the decade there
came the Russo-Japanese war, the result of which was to
enhance the self-respect and the sense of independence and
strength of every thinking Asiatic. It happened, then, that,
while these three series of events were moving to their
climax, we had in India as the representative of Britain
Lord Curzon, a man of high aims, of will and knowledge, of
industry and eloquence, but also a man whose temperament
and action were as a mustard-blister to educated India.

Those who had been preparing for ten years got their oppor-
tunity in the Partition of Bengal in October, 1905; and thus
the whole length of Lord Minto's viceroyalty (1905-1910) was
filled with the horror of anarchism. But he also has the hon-
our of having proposed the new Councils, which have served
to give Indians a new place in the Government of India. The
King’s visit in 1911-1912, and the restoration of the unity
of central Bengal greatly helped the healing process.

Since the time when the majority of the educated class
came to recognize that anarchism was the worst enemy the
people of India have, the new national feeling, touched as
it is with religious feeling, has led men into new forms of
activity and service, which promise to bear rich fruit.

LITERATOURE. — Lord Curson and Afier, by Lovat Fraser, London,
Heinemann, 316s. Indiss Unrest, by Sir Valentine Chiral, London,
Macmillan, 1910, §3. net. Indiam Nationalism, by Edwin Bevan.



CHAPTER II

MOVEMENTS FAVOURING VIGORQUS REFORM
1828-1913

WE have already seen that the earliest religious movements
of our period were very radical in character, seeking both
religious and social reform with great earnestness, and that
organizations which sprang from them at a later date were
usually filled with the same spirit. All these movements
oppose both idolatry and caste; and none of the leaders have
been ascetics.

1. THE BrAEMA SAMAJ

1. Of all the religious movements of the nineteenth century
the Brahma Samij has, without doubt, proved the most in-
fluential. Bréhma is an adjective formed from Brahman, the
God of the Upanishads and the Vedinta philosophy, and
samdja is a noun meaning society. Throughout its history it
has been sternly theistic and opposed to idolatry, and has al-
ways had a policy of reform. Looked at from one side, it is
one of a long series of attempts to found a spiritual religion
on a genuine Hindu foundation, which have marked the reli-
gion of India from a very early date; while, from the other
side, it is a new creation, finding the sources of its vitality in
Christian faith and practice.

Ram Mohan Ray (Rimamohana Rai) (1772-1833), the
founder of the Samaj, is the pioneer of all living advance,
religious, social and educational, in the Hindu community
during the nineteenth century. He was born in a Kulin

29
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Brihman family, which had long been connected with the
Muhammadan government of Bengal. The family were
followers of Chaitanya,! the Bengali Vishnuite leader, but his
mother came of a Sakta? family. Both his parents were
deeply religious. He was married when quite a boy; but his
girl-wife soon died, and his father married him to two other
little girls; so that until 18243 he was a polygamist.

When he was about twelve years old, he was sent to study at
Patna, at that time a famous seat of Muhammadan learning,
which was then the passport into Government service. The
effect of the education he received there is thus described by
the historian of the Braihma Sa.mij

He is said to have been speaally enchanted with the writings
of the Suff school of Mahomedan philosophers, whose views
tallied to a large extent with those of the Vedantic school of
the Hindus and who accordingly were regarded as little better
than heretics by the narrow and orthodox school of Mahome-
_dans. Throughout his subsequent life, Ram Mohun Roy never
entirely shook off these early Mahomedan influences. In
private life, through a long course of years, his habits and tastes
were those of a Mahomedan, and in private conversation he
always delighted to quote freely from his favourite Suf authors.*

It is probable that he also made the acquaintance of the
rationalistic school of Muslim thought, the Mu’ tazlhtes s
as B. C. Pal suggests.

On his return, about the age of fifteen, he dxscovered that
the differences between himself and his father on the subject
of idolatry were very serious, and he decided to leave home.

“For some years he lived a wandering life. There is a story
that he visited Tibet to study Buddhism and held discussions
_with the Lamas, but the truth of it is uncertain. But finally
his father recalled him. He then settled in Benares, and
3P. 303, below. ¥ Miss Collet, 115. $P. 96, below.
. 1P, 303, below. ¢HBS., 1, 16-17.
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studied Sanskrit and certain of the Hindu books. In 1796
he began the study of English.

In 1803 his father died, and Ram Mohan removed to Mur-
shidabad, where he published, in 1804, 2 pamphlet in Persian,
Tuhfotd Muwakhiddin, A Gift to Deists. Here the rational-
istic and somewhat hard character of the deistic thought
which he had imbibed from his study of the Muhamma.dan
doctors makes itself manifest. .

Shortly after, he entered the service of the East India Com-
pany under Mr. John Digby. This gentleman, noting Ram
Mohan’s studious disposition, became his friend, and helped
him to acquire a better knowledge of English and English
literature. He still continued his religious inquiries and his
discussions- with those round about him. He served the
Government as a revenue officer for nine or ten years, and
amassed a fortune. During his stay at his last station, Rung-
pur, he spent a good deal of time in religious dlscussmn with
the Hindus and Jains of the town. |

From this time onward his mother opposed and persecuted
him, and for some considerable time his wives refused to live
with him on account of his heterodogy !

Originally, Ram Mohan had only hatred for the Enghsh
but his practical experience of the Government, his inter-
course with Digby and further study of English literature..
led to a change of feeling and conviction® = -

On retiring from the service in 1814, he settled in Calcutta,
with the definite purpose of devoting his whole time and
“ strength to the propagation of his religious convictions, He -
established in 1815 a society called the Aimiys Sabkad or
Friendly Association. Meetings were held weekly, at which
texts from the Hindu scriptures were recited and hymns were
_sung: but the sodety ceased to meet in 1819. He studied
very seriously, giving his chief attention to the ¥panishads

$ Miss Collet, 33-4, 115. ! Miller; Biographical Essays, 370., 47,
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and the Vedanla-sitras of Bidariyana. Between 1816 and
1819 he published, in both Bengali and English, an abstract
of the Vedanla-stilras, translations of four of the verse Upani-
shads, and two pamphlets in defence of Hindu theism. His
position was that the Upanishads taught pure theism, uncon-
taminated by idolatry ; and he summoned his fellow-country-
men to return to the pure religion of their forefathers. His
vigorous action brought him not only controversy but serious
persecution. The publication of these works created extraor-
dinary excitement in Bengal and even beyond.

Shortly after settling in Calcutta, he made the acquaintance
of the Serampore Missionaries. He also set himself to study
Christianity seriously, learning both Hebrew and Greek in
order to get at the sources. The result of his reading was
thus expressed by himself :

The consequence of my long and uninterrupted researches
into religious truth has been that I have found the doctrines
of Christ more conducive to moral principles, and better adapted

for the use of rational beings, than any other which have come
to my knowledge.

In order to give practical effect to this conviction he published,
in 1820, 2 very remarkable volume, Te Precepts of Jesus,
the Guide to Peace and Happiness, being a series of extracts
from the Gospels, covering the bulk of Christ’s teaching given
by Matthew and Luke, with a few pages from Mark and still
fewer from John. In the preface to this volume he says:

This simple code of religion and morality is so admirably
calculated to elevate men’s ideas to high and liberal notions
of one God, . . . and is also so well fitted to regulate the con-
duct of the human race in the discharge of their various duties
to God, to themselves and to society, that I cannot but hope
the best effects from its promulgation in the present form.

His position is that Christ was a theist like himself, that His
disciples misunderstood Him, and that the whole edifice of



MOVEMENTS FAVOURING VIGOROUS REFORM 33

Christology is a huge mistake. Despite this attitude, we can
now see what a striking and prophetic advance in the growth
of the Hindu spirit the book indicates, and can rejoice that
Ram Mohan was able to come so far; but, necessarily, his
friends at Serampore felt that the Gospels were mangled and
used in an utterly unfair and unhistorical way, in order to bar
the progress of Christianity in India. Hence Ram Mohan
was now involved in serious controversy on the Christian side.
But he was almost as keenly interested in education and in
the reform of the Hindu family as in the establishment of his
religious views. . In the matter of English education his help
“proved of great value. He was one of those who formed the
scheme of the Hindu College, which was opened in Calcutta
in 1819; and, when Duff arrived in the city in 1830, Ram
Mohan notonly secured a suitable house for his English school,
but also brought him a number of pupils. He realized that
caste was indefensible and required to be opposed; but, for
various reasons, he carefully guarded his own caste, retained
his sacred thread, and wrote in defence of the observance of
_Caste; so that he did no service to the crusade, : '
With regard to the family he felt strongly. The influence
of the Serampore men moved him decisively here. It was
chiefly the wrongs of women that stirred him. He denounced
widow-burning and polygamy, and pleaded for a return to
earlier practice in the matter of the rights of women according
to the Hindu law of inheritance. . .
His efforts proved fruitful in several directions. The
agitation against the burning of widows, in which he had
taken a great part,! found its conclusion in Lord Bentinck’s
famous order of the 4th of December, 1829, forbidding the
cruel practice. :

¥ Strangely enough, Ram Mohao, though eager to see the pra;:ti« cease,
was opposed to Lord Bentinck’s proposal, and endeavoured to persuade
him not to carry it out, See Miss Collet, 146,
]



34 MODERN RELIGIOUS MOVEMENTS IN INDIA

- But it was in religion that his work was most effective.
Through his friendship with the Serampore Missionaries he
was led to help them in their great task of translating the
New Testament into Bengali In the course of the work
serious discussions arose, and collaboration ceased; but one
of the Missionaries, the Rev. W. Adam, sided with Ram
Mohan, and became a Unitarian in May, 1821. This led to
the formation in September, 1821, of a Unitarian Mission in
Calcutta under a Committee of Europeans and Indians. A
house was rented, and Unitarian services were conducted in
English. A printing-press and education were also used as
auxiliaries; and a Vedant College, meant to turn out Hindu
Unitarians, was opened. But Ram Mohan and Adam did
not pull well together, and little success was attained. The
mission was given up.

2. First Period of the Samdj, 1828-1842: Deistic Theology
and Christian Ethics. Since the weekly service in English had
failed, some friends suggested a more distinctly Indian service
in the vernacular. Feringhi Kamal Bose’s house in Upper
Chitpore Road was rented, and the first meeting was held on
the 20th of August, 1828. The name chosen at first was
Brakma Sabhd, Brahman Association, but it was soon altered
to Brékma Samdj. His chief supporters were three wealthy
men, of whom the most notable was Prince Dwarka Nath
Tagore (Dvérikansthe Thakkura), and a group of learned
‘Brahmans. The society met every Saturday evening from
seven to nine. The service was in four parts, the chanting
of selections from the Upanishads in Sanskrit (this was done
in a small room curtained off by itself into which only Brah-
mans were admitted), the translation of these passages into
Bengali, a sermon in Bengali, and the singing of theistic
hymns in Sanskrit and Bengali composed by Ram Mohan and
his friends. There was no organization, no membership, no
creed. It wasmerely a weekly meeting open to any who cared
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to attend. Ram Mohan believed he was restoring Hmdu
worship to its pristine purity.

Soon afterwards a building was erected in Chitpore Road
for the Samij; and it was opened on the 23rd of January,:
1830. The Trust Deed is rather'a remarkable document.

Y The following are a few sentences from it:

To be used . .. as a place of pubhc meeting of all sorts
and descriptions of people without distinction as shall behave
and conduct themselves in an orderly sober religious and
devout manner for the worship and adoration of the Eternal
Unsearchable and Immutable Being who is the Author and
Preserver of the Universe but not under or by any other name
designation or title pecullarly used for and applied to any
particular Being or Beings by any man or set of men whatso-
ever and that no graven image statue or sculpture carving
painting picture portrait or the likeness of anything shall be
admitted within the said building+. . . and that no sacrifice
. . « shall ever be permitted therein and that no animal or
living creature shall within or on the said premises be deprived
of life . . . and that in conducting the said worship and adora-
tion no object animate or inanimate that has been or is -, . .
recognized as an object of worship by any man or set of men
_shall be reviled or slightingly or contemptuously spoken of
. . . and that no sermon preachmg discourse prayer or hymn
be delivered made or used in such worship but such as have a
tendency to the promotion of the contemplation of the Author
and Preserver of the Universe to the promotion of charity
morality plety benevolence virtue and the strengthemng the

bonds of union between men of all religious persua.sxons and
creeds.

3. InNovember, 1830, Ram Mohansailed iorEngland. He
had long wished to take the journey. He was fully conscious
of the momentous changes destined to arise in India from the
introduction of British government, Western civilization and
Christianity ; and naturally wished to study life and religion
in England. He also hoped to be of some service to his coun-
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try politically, since the Charter of the East India Company
fell to be renewed in1833. The representative of the Mughal
dynasty, now a pensioner of the Company, entrusted him with
a personal petition, and conferred on him the title of Rija.
He took two servants with him, in order that he might keep
caste on the seaand in England.

He was received with the utmost cordiality and respect
in England, and exercised a greater influence than he can have
ever hoped to do, but he died in Bristol in 1833. In Bristol
Museum there hangs a portrait by Biggs, which is repro-
duced as the frontispiece to this volume.

4. He was a man of large intellect, of wide sympathies and
of both courage and force. He was the first Indian who
realized the great good which the country would reap from its
connection with Britain and from the leaven of Christianity.
But! he realized to the full that no real blessing could come
to India by the mere adoption of Western things unchanged.
India, he said, would inevitably remain Indian. No gift from
the outside could be of any real value except in so far as it
was naturalized. His long bold struggle, on the one hand, for
religious and social purity, for educational progress and jour-
nalistic freedom, and his brilliant literary work and unchang-
ing fidelity to Indian ideals, on the other, had made him not
only the most prominent of all Indians, but the one man able
to stand between Indians and Englishmen as interpreter and
friend.

But he was neither a philosopher nor a theologian. He
thought out no system. Faced with the superstitions and the
immoralities of popular Hinduism, on the one hand, and seeing
distinctly, on the other, the truth contained in Islam and
Christianity as well as in his own Hindu Upanishads, he found
a plain’ man’s. solution of the complicated problem. He

3 The following sentences to the end of the paragraph are from the
author’s article on the Brihma Samaj in ERE.
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seized on the theistic elements common to the three faiths,
and declared them to be at once the original truths of Hin-
duism (corrupted by the populace in the course of the cen-
turies) and the universal religion on which all men could unite,
We must not be astonished at the crudeness of his work. The
Vedas from which alone a true knowledge of the rise of Hindu-
ism can be obtained were inaccessible to him, only the Upani-
shads being available; and the science of religion had not
yet gathered its stores of comparative knowledge to illuminate
the whole problem of the religions and their relatxon to each
other.

He believed he was restoring the Hmdu faith to its ongmal
purity, while, as a matter of fact, what he offered was a deistic
theology and worship. Deism was very popular among Euro-
pean rationalists in the eighteenth century, and it harmonized
well both with what he found in the Upanishads and with what
he had learned from Muhammadan rationalists. The Upani-
shads teach that Brahman is actionless; that he has no pur-
pose or aim which could lead him to action; that all his ac-
tivity is sport; that he is beyond the range of thought and
speech; and therefore cannot be reached by man’s medita-
tionsand prayers. That Ram Mohan's conception of God was
senously deistic we may realize clearly from the lack of
prayer in the worship of the Samaj in his day, and also from
the definitions of worship given in his writings. Here is a
passage from his Rehgwus Instructions founded on Sacred
Authorities :

Question — What is meant by worship ?

Answer — Worship implies the act of one with a view to
please another; but when applied to the Supreme Being, it
signifies a contemplation of his attributes.

Question — In what manner is this worship to be performed ?

Answer — By bearing in mind that the Author and Governor
of this visible universe is the Supreme Being, and comparing
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this idea with the sacred writings and with reason. In this
worship it is indispensably necessary to use exertions to subdua
the senses, and to read such passages as direct attention to the
Supreme Spirit. . . , The benefits which we continually re-
ceive from fire, from air, and from the sun, likewise from the
various productions of the earth, such as the different kinds of
grain, drugs, fruit and vegetables, all are dependent on him:
and by considering and reasoning on the terms expressive of
such ideas, the meaning itself is firmly fixed in the mind.!

Contrast with these statements the following lines from a
little manual used at present by the Sadhiran Brahma Samaj:

Worship is the communion of the soul with God; on the
part of man, it is the opening of his soul, the outpouring of his
aspirations, the acknowledgement of his failures and trans-
gressions and the consecration of his life and work to God as
his Lord, Refuge and Guide; and on the part of God, the com-
munication of His light, strength, mspxrahon and blessing unto
the longing soul.®

This is a living theism: theaboveisadrydeism.

But there is another element in Ram Mohan’s teaching
which, in the subsequent history, has proved of infinite impor-
tance, namely this, that he did not believe in lransmigration.
Here he broke absolutely with Hinduism. Transmxgmtxon
a.nd karma are the very essence of the rehgxon The one aim
“of the philosophy of the Upa.ms..ads is the attainment of
release from transmigration. It is thus only the simple truth
to say that Ram Mohan was no longer a Hindu, that the
orthodox were quite right in their suspicions, although they
failed to Iay stress on the crucial point, That this is a just
judgment is made plain by the fact that the historical evolu-
tion of his principles has ended in sepa.ratmg the Brahmas
from Hindu society. The Brihma to-day is as d1stmctly
outside Hinduism as the Christian is.

3 English Works, 135, 137. Tlu Religion of the Brakmo Somaj, 40
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We must also note that the form of the service arranged
by Ram Mohan is Christian. Congregational worship is
unknown in the andent Hinduism which he believed he was
restoring.  Further, the ethics which Ram Mohan recom-
mended were drawn from the teaching of Christ.

The death of the Founder was almost fatal to the infant
society; but the munificence of his friend, Prince Dwarka
Nath Tagore enabled it to exist until a better day dawned.

5. Second Period, 1842-1865: Debendra Nath Tagore:
Theism and Religious Reform. In 1838 Debendra Nath Ta-
gore, the youthful son of the prince who had been Ram
Mohan’s great friend, passed through a very decided spiritual
change, which made him a consecrated man for the rest of his
life. The following year he formed, along with a few friends,
the Tattvabodhini Sabhd, or Truth-teaching Association, which
met weekly for rehglous discussion, and once a month for
worship.

Then in 1842, nine years after Ram Mohan’s death, he and
his young friends joined the Brahma Samij; and, for some
years, the two societies worked side by side for common
objects. Debendra was soon recognized as leader, and, being
a Brihman, became the Achdrya or minister of the Samaj.
A monthly, called the Taifvabodkint Palrikd, or Truth-teach’
ing Journal, began to appear; and a Vedic school, the
Tattvabodhini Pathsala, was established, partly to train Brihma
missionaries, partly with a view to check Christianity, now
making considerable progress in Calcutta ‘under Duff’s?
leadership. Debendra followed Ram Mohan in his belief that
original Hinduism was a pure spiritual theisr, and in his
enthusiasm for the Upanishads, but did not share his deep
reverence for Christ. He believed India had no need of
Christianity ; and he was never known to quote the Bible. |

6. He saw that the Samij needed organization. Hitherto

o 1P, 19, above, )
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it had been merely a weekly meeting. It had exercised little
influence on the private life of those who attended ; and they
were bound by no lasting tie to the Society. He therefore
drew up, in 1843, what is known as the Brihma Covenant,
a list of solemn vows to be taken by every one on becoming a
member of the Society. The chief promises made are to ab-
stain from idolatry, and to worship God byJoving Him and by
domg such deeds as He loves. The members of the Taitva-
bodkint Sabha were the first to take the vows. This fresh
organization greatly strengthened the Samij.

At the same time a brief form of prayer and adoration,
drawn up by Debendra and called Brahmopdsand,! worship
of Brahman, was introduced. This addition of prayer and
devotional exercises to the service of the Samij was a notable
enrichment. It was a living fruit of Debendra’s own religious
experience. He was as far as possible from being a deist. He
lived a life of constant prayer and worship of God; and the
direct communion of the human soul with the supreme Spirit
was the most salient point in his teaching.

These cha.nges and the v1gorous preaching of Debendrt and
several young missionaries in Calcutta and many places round
led to considerable growth. The Samij began once more to
take a prominent place in the life of Bengal. .

. But there were difficulties. The Vedas were recognized as
the sole standard of the faith of the Samij; and most of the
members believed them to be verbally inspired.  Duff was
therefore justified in criticizing the Samaj for holding the

plenary inspiration of such documents. A few of the more
advanced members saw that it was no longer possible to hold
the belief. In order that the matter might be settled ona
sure basis, four students were sent to Benares, that each might
study and copy one of the four Vedas, and bring back the fruits
of his labour. They reached Calcutta in 1850; and the final

$ Published in Brakms Dharmas.



MOVEMENTS FAVOURING VIGOROUS REFORM 4t

result was that the inerrancy of the Vedas was altogether given
up. Thus the rationalism implicit in Ram Mohan'’s teaching
from the beginning became fully explicit; and the Samaj,
left without any authoritative standard of doctrine,. was
thrown back on nature and, intuition. Yet the Upa.mshads
did not cease to be the chief scripture of the society ; for, Just
at this crisis, Debendra compiled a series of extracts from
Hindu literature, the bulk of them being from the Upanishads,
for use in public worship and private devotion. This volume
is called Brahma Dharma, i.e. Braihma Religion. ,

7. In 1857 a young man joined the Samij who was destined
to prove its third leader. This was Keshab Chandra Sen
(KeSavachandra Sena), a Calcutta student, who came of a well-
known Vishnuite family of Vaidya caste, and had had a good
modern education. For two years he did nothing, but in 1859
he became an active and successful worker. Debendra
formed a great liking for his gifted young friend, while Keshab
looked up to him with reverence and tenderness as to a father.

In 1860 Keshab founded the Safigat Sabh3,! or Believers’
Association, which met regularly for devotional purposes and
for the discussion of religious and social questions.. In this
weekly meeting the problem of the sacraments, samskdras,
celebrated in Hindu homes on the occasion of births, mar-
riages and other family events, was discussed ; and their idola-
trous character stood out so clearly that the members came to
the conclusion that Brahmas could not conscientiously take
part in them. In consequence, Debendra decided that no
idolatrous sacrament should ever be celebrated in his own
home, and prepared, for the use of the Samj, a set of modified
ceremonies from which everything heathen and idolatrous had
been eliminated. These are known as Brihma rites; the
manual is called the Anushthana Paddhoti; and Brihmas who
use them are known as Adushthinic Brahmas. The worslup

¥ The word Sasigat is used by the Sikhs for a company of pious people.
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of Durga, which until now had been held every year in the
Tagore residence, was given up, and the chamber in which
the idol stood was converted into a chapel for family worship.
The Sabhi also discussed caste, with the result that the mem-
bers gave it up once and for all, and Debendra discarded his
own sacred thread. At Keshab’s suggestion, the Samij be-
gan to follow the example of Christian philanthropy, and
gathered money and food for the famine-stricken. He was
daily coming more and more under the influence of Christ,
and felt in the depths of his spirit that social service and social
reform were the bounden duty of every serious theist.
Keshab had had a good English education and had obtained
a post in the Bank of Bengal. 1In 1861 he and several of his
young friends gave up their positions, in order to become
missionaries of the Samaj. Shortly afterwards, Keshab,
though he was not a Brihman, was formally made a minister
of the Samij with the title of Achirya! At this time also it
was arranged that no minister of the Samij, whether Bra.h-
man or non-Brihman, should wear the sacred thread.
Amongst the new activities of the movement were the
Brihma Vidyilaya, a sort of informal theological school, and
a fortnightly English journal, Te Indian Mirror, which soon
became influential
.In 1864Keshabmadealongtourextendmgasfa:asMadras
and Bombay, and preached with great power and success
wherever he went. As a result of his labours, a new society
called the Veda Samaij was founded in Madras that same year.
From this society the present Brahma Samij of Madras has
grown. During this tour the welcome which he received far
and near, and the many openings which he saw, suggested to
him the possibility of a Brahma Samij for the whole of India.
‘Thuledtotl;e secession of a number of the older members of the Samij,

including Tsvara Chandra Vidyasigaras. They formed a new society, the
Up&sanil Samaij, which did not last long.
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Three years later the men whom he had influenced in Bombay
formed themselves into the Prarthani Samaj.! -

8. But all the changes and reforms which had come through
Keshab’s activity proved too much for the older members of
the sodety; and Debendra himself, though he felt like a
father towards his gifted young helper, was vety much
afraid that spiritual religion would be sacrificed to the
new passion for social reform. To him the latter was of
very little consequence as compared with the former.
He was still very much of a Hindu in feeling; he believed
that, however evil caste might be, members of the
Samij ought not to be compelled, in the circumstances
of those days, to give it up. He was opposed to mar-
riages between people of different castes; and he could not
endure the thought of widow-remarriage. Keshab’s Chris-
tian studies, on the other hand, had led him and his associates,
to see that the overthrow of caste and the complete reform of
the Hindu family were altogether necessary for the moral and
religious health of India. There were religious differences
between them also. Debendra was a deeply devotional
spirit, but the fact of sin and the need of repentance had made
very little impression upon him; while, through the teaching
of Christ, Keshab and his party had become fully alive to
the supreme importance of the ethical side of religion, both
for the individual and the country.

The consequence was the formation of two parties within
the Samaj, each eager to be friendly with the other, and yet
each unable to yield to the other; and suspicion grew apace.
On the sth of October, 1864, a very violent cyclone visited
Calcutta and Bengal, and so damaged the Brahma building
that it became necessary to hold the services in Debendra’s
house. He seized this opportunity to allow ministers wearing
the sacred thread to officiate. Keshab and his party protested

1P, 74, below.
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against this breach of the rules, while Debendra would not
budge. Negotiations were carried on for some time, but
without result. Consequently, early in 1865, Keshab and
his party withdrew, leaving Debendra and his followers with
all the property of the Sam3j. Keshab was only twenty-four
years of age. There were already fifty Sam3jes in Bengal,
three in North India and one in Madras.

9. Since the secession, the old Samij has become more
Hindu than before. Its ambiguous theological position is
reflected in its undecided attitude to caste. On this latter
point one of its leaders wrote :

In conformity with such views, the Adi Samaj has'adopted
a Hindu form to propagate Theism among Hindus. It has
therefore retained many innocent Hindu usages and cus-
toms. . . . It leaves matters of social reformation to the
judgments and ‘tastes of its individual members. . . . If it
be_ asked why should such social distinctions as caste be ob-
served at all, the reply is that the world is not yet prepared
for the practical adoption of the doctrines of levellers and
socialists.t
- 70. We may here sum up what we have to say about De-
bendra Nath Tagore; for, though he preached from time to
time, and now and then published something, during the
forty years that intervened between the secession and his
death in 1905, yet he no longer occupied his old prominent
position. He spent most of his time in retirement and de-
votional exercises, either on the Himalayas or in his own home
in Calcutta. His great and noble character and his lofty
spiritual nature so impressed his fellow-citizens that he was
universally known as the Makarshi, the great Rishi or Seer;
and he was looked up to by all sections of the Samij as the
sa.mt]y patriarch of the movement. I had the pleasure of
seeing and talking with him a few months before his death.

‘HBS‘ 1, 189.
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The bleached complexion and massive architecture of his face
revealed even then, at the age of eighty-seven, the lofty spirit-
ual nature and the sensitive heart which had done so much in
the far-away years. .

He regarded himself as a true Hindu, standing in the long
noble succession of the thinkers and rapt devotees of the
Vedinta; and it is indeed true that a large measure of their
reverence and inspiration had descended to him.~ But he failed
to realize that the rejection of the authority of the Vedas,'and
above all of the doctrine of transmigration and karma, had set
him outside the nexus of the peculiar beliefs and aspirations of
Hinduism. Since he was unwilling to learn from Christ,and
since he stood apart from the chief source of Hindu religious
passion — the desire for release from rebirth, —his Samij
has barely succeeded in keeping afloat amid the fierce currents
of modern thought and practical life. .

11. Third Period, 1865-1878: Two Samdjess Theism and
Social Reform. At this time Keshab read a great deal of
Christian literature and came more and more under Christian
influence. Dean Stanley’s Works, Robertson’s Sermons,
Liddon’s Divinity of our Lord, the Theologica Germanica and
Seeley’s Ecce Homo were among the volumes which touched
him most deeply. The influence of Seeley can be very dis-
tinctly felt in the lecture delivered in 1866 on Jesus Christ:
Europe and Asia. He called attention to the fact that Jesus
was an Asiatic, and spoke very freely of Christ’s greatness
and his supernatural moral heroism. The chief point of the
lecture, however, is a straightforward, manly appeal, addressed
to Europeans as well as his fellow-countrymen, to follow the
moral precepts of Jesus. His enthusiasm for Christ led
many to believe that he was about to become a Christian,

Many of his followers turned enthusiastically to the study
of the Bible at this time; and the touch of Christ produced a
new seriousness among them, which showed itself in an eager
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desire to lead a pure and holy life, and a passion for saving
souls. It was this that formed the temper of the missionary
body. These men, seven or eight in number, all of them
attached by the closest personal ties to Keshab, were the
strength of the new movement. They were great in enthu-
siasm and self-sacrifice. They lived lives of simplicity and
hard work, and suffered both privation and persecution.
They went about preaching, and many individuals were won
to the cause. Yet the seeds of future difficulty were already
visible, There was no organization; and so, although each
missionary was bound to Keshab by strong religious ties,
lack of definite arrangement and rule led to frequent
quarrels amongst them, which Keshab found it hard to
compose.

12. At the end of 1866 he formed a new society, called the
Brihma Samij of India, and invited all Brihmas through-
out the country to join it. Henceforward the original Samaj
was called the Adi Brahma Samij, or original sodety. A

" number of the steady old members held by Debendra, but
nearly the whole of the younger and more enthusiastic men
followed Keshab; and many noteworthy Brihmas in other
parts of India also adhered to him. Unfortunately there
was no constitution, no governing body, no rules. Every-
thing was left in Keshab’s hands. Very soon afterwards a
selection of theistic texts from the Hindu, Buddhist, Jewish,
Christian, Muhammadan and Chinese Scriptures was pub-
lished, under the title Slokasangraka, or Collection of Texts,
for use in the services of the Samaj. The wider, freer outlook
of the new body thus received very vivid expression. The
society held its weekly service in Keshab’s own house on
Sundays, while the leaders still attended the regular service
of the Adi Sam3j, which was held on Wednesday.

13. The separation from Debendra depressed Keshab, and
threw him back on God. Hence, he and his fellow-mission-
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aries spent long days of fervent prayer and adoration in his
house, seeking strength and courage from God. Ever since
his conversion he had been a man of prayer, but he now en-
tered into a deeper experience of its joy and power than ever
before. .

Set free from old restraints, and having round him a large
body of enthusiasts who were ready for progress, he adopted a
number of new practices which were meant to deepen and
strengthen the religious life of the Samaj. The sources of his
new methods were the Vishnuism of Chaitanya! which was
traditional in his own family, and Christianity, which was now
influencing him so deeply. He began to use the old Vishnuite
word bhakti, which covers both love for God and faith in Him,
and to stir the members of the Sam3j to live by it. One of
his missionaries, Bijay Krishna Gosvami, was a lineal descend-
ant of one of the companions of Chaitanya. Keshab com-
missioned him to introduce the instruments used in the old
sect, and begin sankirlana,! the enthusiastic singing in chorus,
with musical accompaniments, of hymns of praise and devo-
tion. Chaitanya had also taught his followers to move in
procession through the streets of a town, dancing and singing
praise to God, with flags flying and drums beating. This
nagarkirtana,! town-praise, was adopted and used in Calcutta
with much success. He also drew up a new liturgy for use in
the services, which is still widely used. From this time too
the Brihmas have held several annual festivals, each lasting
twoormoredays. Thewhole timeis spent in prayer, worship!
and the hearing of religious addresses. Keshab thus did all
in his power to start the new society in a living experience of
God and His service.

14. In August, 1869, a building in Machua Bazaar Street
was opened for the use of the new Sam3j with great rejoicings.
Then, just as Ram Mohan did, after the opening of the original

1 P, 293, below.
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building, Keshab suddenly announced, to the amazement of
his friends, his intention of going to England. The Samij
was altogether without organization, and all its activities de-
pended entirely on Keshab himself; so that it seemed rather
unwise for him to go away. But some sort of arrangement
was made, and Keshab took the journey. He was received in
England with the utmost cordiality, delivered addresses in
all parts of the country, met many noteworthy people, and
made many new friends. The visit was also a great expe-
rience for Keshab: he returned to India with a new sense of
the priceless value of the Christian home, and with his head
filled with fresh schemes for social reform.

15. The younger members of the new Samij had been very
busy sodally from the very outset. They were, above all,
enthusiastic advocates of the education of girls and of the
emancipation of women. Some of them began to take their
wives with them to call on Christians and to social gatherings.
They invented a new and becoming dress, more suited for
outdoor wear and social intercourse than the rather scanty
clothing of the stay-at-home Bengali wife. A new form of
marriage-ritual was created, more truly expressive of progres-
sive Brahma feeling than the form in use in the old Samaj,
and in it were included marriage-vows to be taken by the bride
and bridegroom, in imitation of Christian marriage. They
struggled to put down child-marriage. Several widows were
remarried and more than one marriage between persons
of different castes was solemnized. Philanthropy was not
neglected. In time of famine or epidemic they were ready to
belp. ‘ _

Later, it became clear that there was no law in existence
under which Brahma marriages could come. Hence Keshab
appealed to the Government, and, after much discussion and
difficulty, an Act was passed in 1872 which legalized them.
Pandit S. N. Sastrf remarks:



MOVEMENTS FAVOURING VIGOROUS REFORM 49

The passing of this Act may be justly regarded as the crown-
ing success of the prolonged efforts of the reformers for the
amelioration of their social life. It abolished early marriage,
made polygamy penal, sanctioned widow marriages and inter-
caste marriages. As such it was bailed with a shout of joy by
the progressives; but ever since it has been one of the prin-
cipal causes that have alienated the Brahmos from the sym-
pathies of their orthodox countrymen.!

The new sodial activities which Keshab inaugurated on his
return from England included a Normal School for girls, an
Industrial School for boys, the Victoria Institution for women,
and the Bhdrat ASram, a home in which a number of families
were gathered together for the cultivation of a better home-
life, and for the education of women and children. Journal-
ism was also eagerly pursued. The Indian Mirror became a
daily paper, and the Swlabh Semachdr, the Cheap News, a
Bengali weekly published at a farthing, began to appear.

The movemept was very successful. The tours of the
missionaries in country towns, Keshab’s tours to distant
cities, and his great lectures in English drew great numbers
of men to theism and rapidly built up the membership of the
Samij. Several of the other mlssmnanes, notably Pratap
Chandra Mozoomdar, were growing in stxength and spmtual
power.

16. Yet Keshab began to be consmous that all was not well
in the Samij. An opposition party was being formed. There
were several reasons for their dissatisfaction. While Keshab
was in most things very progressive, he was opposed to giving
women much freedom, and was very much afraid of the effects
which a university education would produce on them. He
had already done much to release them from the restraints of
Hinduism, and he was in favour of giving girls a slmple edu-
cation; but a large and growing party were coming more

VHBS., 1, 251.
B
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and more under the spell of Western ideals, and they were de-
termined that their daughters should receive a good modern
education. The second point of difference sprang from the
supremacy of Keshab in the Samij. He was so much bigger
than any other Brihma, and his addresses showed so much
inspiration, and influenced men so deeply, that he began to
believe himself different from other men, dowered with a con-
stant inspiration from heaven; and some of his youthful
followers began to fall at his feet and to address him as Hindus
have been accustomed to address their gurus for many cen-
turies. The party of progress and freedom were very sen-
sible of the extreme dangers of guruism in a modern body like
the Samij, and they protested seriously against it. Two of
the missionaries actually left Keshab. It seems clear that he
rebuked his young disciples when their enthusiasm carried
them to extremes; yet in his lectures he used expressions
which might well lead people to treat him as different from
other men; and Mozoomdar tells us frankly that he always
favoured those who regarded him as the divinely commissioned
leader of the movement, and severely criticized the opposite
party. The worst point of all was his doctrine of adesh
(ddesa). He declared that from time to time a direct com-
mand from God was laid upon him by special revelation. The
want of organization in the Samij made matters still worse.
1t is probably true that he had no desire to be an autocrat;
yet, since there was no constitution, and since he objected to
every formof popular government proposed by the other party,
everything depended upon him, and he occupied, as a matter
of fact, the position of master of the Samij, whether he de-
served to be charged with autocracy or not. 4
17. In a temple a few miles to the north of Calcutta there
lived an ascetic known as Rimakrishna Paramaharsa, of
whom we shall hear later! Keshab made his acquaintance,
*P. 188, below.
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went frequently to see him, and now and then took a large
company of his followers with him. There can be no doubt
that Keshab’s appreciation of the man and his frequent praise
of his devotion and his stimulating conversation did much to
bring Ramakrishna into public notice, and to draw to him the
crowds of disciples who listened to his words. We do not
know when Keshab made his acquaintance, but Ramakrish~
na’s latest biographer states that it was about the year 1875 ;
and that seems, on the whole, the most likely date! Rima-
krishna was a man of deeply religious nature. He was a true
Hindu, little touched by Western influences, holding the Ve-
danta philosophy, ready to worship any Hindu idol, and pre-
“pared to defend any Hindu belief or practice against all
comers, yet also convinced that all religions are true and that
no man should leave the faith into which he has been born.

Feeling very distinctly the growing opposition in the air
around him, Keshab sought once more by prayer, consecra-
tion and new forms of renunciation to unite and strengthen
the missionary body, and to fill the whole Samij with such
enthusiastic devotion as to preclude the possibility of dis-
union. The practices which he adopted himself and which he
induced his missionaries to adopt at this time are so very
different in spirit from the methods of devotion that he em-
ployed earlier, and are so distinctly Hindu, that one is tempted
to see in them evidence of the influence of Rimaknshna
Here is the account given by Sastri:

It was not entirely the asceticism of the spirit that he in-
culcated at this time; for he countenanced, both by precept
and example, some of the external forms of it. For instance,
be himself gave up the use of metallic drinking cups, substi-
tuting earthen ones for them, his example being followed by
many of the missionaries; he took to cooking his own food and
constructed a little thatched kitchen on the terrace of the third

4 P. 194, below.
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story of his Kalutolah house for that purpose; and introduced
the ekiara, a rude kind of musical instrument and the mendicant’s
drinking bowl, well-known to a sect of Vaishnavas. . . . One
thing, however, was remarkable, Along with the development
of these tendencies there was visible a decline of the old philan-
thropic activities of the Samaj. The educational and other
institutions started under the Indianm Reform Association, for
instance, began to decline from this time. Very great stress
was laid on meditation and retirement from the world. With
a view to giving practical effect to these ideas, Mr. Sen pur-
chased a garden in the village of Morepukur, within a few
miles of Calcutta, in 1876, and duly consecrated it to that
purpose on the 20th of May that year, under the name of Sadhan
Kanan, or “Forest Abode for Religious Culture.” Here many
of the missionaries of the Samaj spent with him most of the:
days of the week in meditation and prayer, in cooking their
own food, in dnwing water, in cutting bamboos, in making and

paving roads, in oonstructmg their cabins, in planting and
watering trees, and in cleansing their bed:ooms. As marks
of their asceticism they began to sit below trees on carpets
made of hides of tigers and of other animals, in imitation of
Hindu mendicants and spend long bours in meditation. . . .
It was towards the end of this year that Mr. Sen introduced a
fourfold classification of devotees. He chose from amongst his
missionaries four different sets of men to represent four types
of religious life. The Yogi, or the adept in rapt communion,
the Bhakta, or the adept in rapturous love of God, the Jnani,
or the earnest seeker of true ‘knowledge and the Skebak,
or the active servant of bumanity. These four orders were
constituted and four different kinds of lessons were given to
the disciples of the respective dasses.‘

-Hesumededbythsemeansmbmdmgthemxssxonansto
himself, but he failed with a large section of his followers.

18. Yet things might have continued as they were for some
time, but for a chance occurrence, which led to a serious prac-
tical application of the doctrine of adesh? by Keshab, and which

S ABS., 1, 26g-71. tP. 5o, above,
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convinced the opposing party that they were absolutely right
in their estimate of him. The Government of Bengal had had
the young heir to the native state of Kuch Bihar (in North
Bengal) carefully educated under English officials, so that he
might become a capable modern ruler, and they had arranged
that he should proceed on a visit to England. But his mother
demanded that he should be married before leaving India;
and the Government officials who were responsible for his
training were most anxious that he should be married to a cul-
tured girl who would be 2 help and not a hindrance to him.
Consequently, the proposal was made that he should marry
Keshab’s daughter. Now, the Brihma leader had been
fighting idolatry and child-marriage for many years; and,
through his influence, a special Marriage Act had been passed
for Brahmas! The young prince and Keshab’s daughter
were both under age from the point of view of the Brihma
Marriage Law. Further, the Kuch Bibar family were Hin-
dus; and, consequently, the prince could not be married as a
Brahma. His marriage would necessarily be a Hindu mar-
riage; and there could be no guarantee that he would not
marry other wives. It was thus perfectly clear that Keshab
could not consistently agree to the marriage. But several
things conspired to make it difficult to refuse. The Govern-
ment were most eager to see it carried out.  Already tentative
proposals had been made with regard to the daughter of
another Brihma, with whom the alliance would be made,
if Keshab declined it. The young man himself declared that
he was a theist, and that he would not marry more than one
wife; yet, as he was not a member of the Samij, that could
not alter the character of the marriage. Indeed, since Kuch
Bihar is a native state, the Brihma Marriage Act was alto-
gether inapplicable. Government, however, extracted prom-
ises from the Kuch Bihar family, that everything idolatrous’

1P. 48, above.
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would be excluded from the ceremony, and that the marriage
would be in fact a betrothal, as the parties would not live
together until the young man returned from England, when
both would be of age. But what decided Keshab was the
doctrine of adesh. He believed that he had received from God
a command to go on with the wedding; and therefore, in spite
of all the facts already mentioned, and in spite of the vehe-
ment protests of a large party jin the Samij, he gave his
consent. ‘ )

As was to be expected, the Kuch Bihar family did not carry
out their promises. The wedding as celebrated was a Hindu
marriage; idolatrous implements and symbols were in the
pavilion; and, though Keshab and his daughter both with-
drew before any idolatrous ceremonies took place, the ritual
was completed by the Hindu priests in the presence of the
bridegroom in the usual way. )

19. A tremendous storm followed in Calcutta. The oppos-
ing party did their best to depose Keshab, and to seize the
building, but failed in both attempts. Finally, they left the
Sama3j, a great body of intelligent and influential men. For
many years a fierce controversy raged round the details of the
wedding; but the facts are now quite clear. A little pam-
phlet, called A Brief Reminiscence of Keshub Chunder Sen}
written by Miss Pigot, the pioneer Zenina Missionary of the
Church of Scotland, who was most intimate with Keshab and
his family, and accompanied the little bride to the wedding,
gives a clear and intelligible account of all that happened.

20. Fourth Period, 1878-1884: Three Samdijes: Keshab’s
New Dispensation. . Most of the missionaries, a number of
outstanding men and a section of the rank and file held by
Keshab, but the major portion of the membership went out.
All the provincial Samijes were consulted, and the majority
fell in with the new movement. The name chosen was the

3 Published in Calcutta in 1910,
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Sidhiran Brihma Samij; and great care was taken to or-
ganize the society in a representative way, so as to avoid the
single-man government and the consequent changes of teach-
ing which had caused so much trouble in the old body., The
word sddhdran means * general,”, and is clearly meant to sug-_
gest that the society is catholic and democratic. With regard
to doctrine and practice, they were anxious to continue the
old theistic teaching and the social service and philanthropy
which had characterized Keshab’s Samij to begin with. They
were especially eager to go forward with female education. It
was the easier to organize a representative government and to
secure continuity of teaching, because, while there were many
able men among them, there was no outstanding leader. Of
the four missionaries appointed the most prominent was
Pandit Siva Nith Sistrl. On the 22nd of January, 1881,
their new building in Cornwallis Street was opened.

Yet, despite the great schxsm, Keshab retained the primacy
in Brahmaism by sheer genius and force of character until his
death in 1884. His achievements during the last six years
of his life are very remarkable, the extraordinary freshness of
his thinking and writing, and the many new elements he in-
troduced into his work. Yet, though very’ brilliant, these
innovations have not proved nearly so fruitful and lasting as
his early contributions to the cause. They will be more
intelligible grouped under three heads than set out in chron-
ological order.

21. The first group comes under the head of his own phrase,
the New Dispensation.® For some years it had been clear that
he thought of himself as having a special divine commission.
That idea now becomes explicit. There have been a number
of divine dispensations in the past: he is now the divinely
appomted leader of the New Dispensation, in which all reli-
gions are harmonized, and which all men are summoned to
enter as their spiritual home, He and his missionaries are
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the apostles of this new and universal church. But this claim,
which, if logically carried out, would have set him, as the ,
centre of the final religion of all time, far above Christ, Buddha,
Muh and every other leader, is crossed and hindered
by two other thoughts, each of which influenced him power-
fully during the last section of his life; first, the idea that all
religions are true, which he took over from Rimakrishna
Paramahamsa, and, secondly, a belief in the supremacy
of Christ as the God-man. Consequently, all his teaching
about the New Dispensation lacks consistency and grip.

On the anniversary day in January in 1881 he appeared on
the platform, with twelve of his missionaries around him,
under a new red banner, on which were inscribed the words
Naba Bidhan (Nava Vidhdna), that is, New Dispensation, and
also an extraordinary symbol made up of the Hindu trident,
the Christian cross and the crescent of Islam. On the table
lay the Scriptures of the four greatest religions of the world,
Hinduism, Buddhism, Christianity and Muhammadanism.
Four of the apostles were spedially appointed that each might
study the Scriptures of one of these religions. Henceforward,
the phrase Brihma Samij falls into the background, and
Keshab’s body is known as The Church of the N ew Dispensation.
. Feeling now more confident of his own inspiration, he fre-
quently issued proclamations in the name of God, calling upon
all men to accept the New Dispensation, and pronouncing
those who had left him infidels, apostates and disobedient
men. In keeping with the universality ascribed to the New
Dispensation, the faithful were exhorted to turn their thoughts
to the great men of all nations. One of the methods employed
was to go on pilgrimage in imagination to see one of the great
ones, and to spend some time in meditation on his teaching,
achievements and virtues. Men and women were formed into
orders of various kinds, and solemn vows were laid upon them.

32. Thesecond group of innovations comes from Hinduism.
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How far Keshab had moved from his early theism may be
seen from the following facts. In his early days he was a
stern theist, and vehemently denounced polytheism and
idolatry of every type. He was seriously opposed to all
coquetting with other systems, believing that it wasdangerous.
When Mr. Sasipada Banerjea founded at Baranagar, near
Calcutta, in 1873, the Sddhdrana Dharma Sabhd, i.e.. the
General Religious Association, the platform of which was
open to Hindus, Buddhists, Muslims and Christians as well
as to Brihmas, Keshab roundly condemned it, as the follow-
ing sentences from his own paper show:

We cannot but regard this new Society as a solemn sham
before God and man. The members seem to have no fixed
religion in them, and, in endeavouring to commend every creed,
they only betray their anxiety to mock and insult everything
sacred. Such dishonest latitudinarianism ought to be put
down.!

But somewhere about 1875 Keshab made the acquaintance of
Ramakrishna, and thereafter saw him frequently and listened
with great pleasure and interest to his teaching. Now one of
the most outstanding ideas of that gifted man was this, that
all religions are true? In January, 1881, the New Dispensa-
tion was formally announced, as described above; and in
the Sunday Mirror of October 23rd the following sentences
appeated

Our position is not that truths are fo be found in all rehglons H
but that all the established religions of the world are true.
There is a great deal of difference between the two assertions.

The glorious mission of the New Dispensation is to har-
monise religions and revelations, to establish the truth of every
particular dispensation, and upon the basis of these particulars

3 This quotation occurs in an article in the Indian Mirvor of Oct. xsth.
1896, called Prof. Max Muller on the Paramhansa.
$P. 197, below.



$8 MODERN RELIGIOUS MOVEMENTS IN INDIA

to establish the largest and broadest induction of a general and
glorious proposition. !

One of Rimakyishna’s friends had a picture painted symboliz-
ing the dependence of Keshab on Ramakrishna in this matter.
It is dealt with below?

It was doubtless this idea, that all religions are true, and
that their harmony can be demonstrated, which prompted
Keshab to adopt a number of ceremonies from both Hinduism
and Christianity and to seek so to interpret a great deal of
Hindu doctrine and practice as to make it appear consistent
with theism. He called God Mother. He adopted the koma
sacrifice and the drafi ceremony (the waving of lights) into
Brihma ritual He expounded polytheism and idolatry as if
they were variant forms of theism. He found spiritual nour-
ishment in the Durgid Pij3, s.e. the annual festival held in
October in Bengal in honour of the demon-slaying Durg3, the
blood-thirsty wife of Siva. In imitation of the 108 names of
Vishnu, a Sanskrit hymn of praise, recounting io8 names of
God, was composed, and became an integral part of the lit-
urgy of his Church.? Chaitanya’s religious dance was intro-
duced to express religious joy.* Prayers were addressed to
the Ganges, to the moon and to fire, as creatures of God and
expressions of His power and His will

23. The third group of innovations come from Christianity.
Baptism and the Lord’s Supper were both introduced into
New Dispensation ritual. But of far more importance than
these ceremonies were the new pieces of Christian doctrine
adopted, above all, certain new convictions about the person
of Christ. .

Ram Mohan Ray recognized clearly that Christ had a great
contribution to make to Indian religion. He believed that

1] owe these quotations to HBS., IT, ¢6. S BBS., I, 66.
P. 198. $P. 293, below.
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the ancient Vedinta was all that India needed in the way of
theology; but in the matter of ethics he saw the supremacy
of Jesus; and in Thke Precepts of Jesus? he laid the ethical
teaching of Christ before his fellow-countrymen, and told
them plainly that they required to study it and live by it. To
him these precepts were the path to peace and happiness.

Keshab from the very beginning realized the truth which
Ram Mohan had expressed ; but, even in his early lectures, he
went far beyond Ram Mohan’s standpoint, and that in three
directions.

a. The first of these is the recognition of the glory of the
character of Christ, and its value as an example to man. We
quote from Keshab’s lecture, Jesus Christ: Europe and Asia:

What moral serenity and sweetness pervade his life! What
extraordinary tenderness and humility — what lamb-like meek-
ness and simplicity! His heart was full of mercy and for-
giving kindness: friends and foes shared his charity and love.
And yet, on the other hand, how resolute, firm, and unyielding
in his adherence to truth! He feared no mortal man, and
braved even death itself for the sake of truth and God. Verily,
when we read his life, his meekness, like the soft moon, ravishes
the heart and bathes it in a flood of serene light; but when we
come to the grand consummation of his career, his death on
the cross, behold he shines as the powerful sun in its meridian
splendour !

Christ tells us to forgive our enemies, yea, to bless them that
curse us, and pray for them that despitefully use us; he tells
us, when one smites the right cheek, to turn the left towards
him. Who can adequately conceive this transcendent charity ?
The most impressive form in which it practically manifests it-
self is in that sweet and tender prayer which the crucified Jesus
uttered in the midst of deep agony — “Father, forgwe them,
for they know not what they do,” 8

3 P. 33, above. 8 Lectures in India, 25-6.
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b. The second is the sense of sin and all it leads to. We
quote from the historian of the Brahma Sam3j. He remarks:

" "Keshub Chunder opened his heart to the Christian spirit,
and it begat a sense of sin and the spirit of earnest prayer.!

The infusion of the Christian spirit brought into the field
another characteristic Christian sentiment, namely, an enthu-
siasm for saving fellow-sinners by carrying to them the new
gOSpel. « « « The spirit of utter self-suwrrender in which the
new missionaries took up their work after the schism was a
wonder to all. . .. Amongst the new principles imbibed from
the study of the life of Christ was one, “Take no thought for
the morrow,” which they wanted to carry literally into prac-
tice. . . . Their young wives, most of them below twenty,
touched by the new enthusiasm, shared in all their privations
'with a cheerful alacrity. The memory of these days will ever
remain in our minds as a truly apostolic period of Brahmo his-
tory, when there was a spirit of real asceticism without that
talk of it, in which the Church abounded in subsequent times.?

c. The third is the Christian attitude to social life. We
again quote from the lnstory

" Mr. Sen tried to view roial qQuestions from the standpoint
of pure and spiritual faith, making the improvement of their
social life an accessory to men’s progress in spiritual life. Social
reform naturally came as a part of that fundamental concep-
tion. Under the influence of their leader the progressive party
tried to abjure those social abuses that tended to degrade society
or encourage vice or injustice. The conviction became strong
in them that it was only by raising and ennobling man’s social
life that a pure and spiritual religion like theism could establish
itself as a social and domestic faith of man and convert human
society into a household of God. This conviction took firm
possession of Mr. Sen’s mind and he unfurled the banner of :
social reform by systematic efforts for the abolition of caste

SHBS., I, 133. 2%, 1, 309-11.
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and also by trying to communicate new light and new life to
our womanhood.

We may justly ascribe this passmn for social reform to the
influence of Mr. Sen’s Christian studies, The reason for my
ascribing it to Christian influence is that it is so anlike the
Hindu teaching on the subject, with which we are familiar.!

These three aspects of Christ scarcely appear in Ram
Mohan's teaching, but they were the very pith and marrow of
Keshab’s doctrine. Indeed, as the last extracts shew, they
were the source of all the life and vigour which Keshab suc-
ceeded in pouring into his missionaries and followers during
the first twenty years of his public life. This fact was very
vividly present to Keshab’s mind. Here are his own words:

Christ has been my study for a quarter of a century. That
God-Man — they say half God and half man— walks daily
all over this vast peninsula, from the Himalayas to Cape Co-
morin, enlightening and sanctifying its teeming millions. He
is a mighty reality in Indian history. He is to us a living and
moving spirit. We see him and commune with him. He
permeates society as a vital force, and imbues our daily life,
and is mixed with our thoughts, speculations and pursuits.? .

24. But from 1879 onward there is a further advance
Thus far Christ had been to Keshab only a religious leader,
distinctly the greatest of all the prophets, but in no sense
divine. From now the problem of the person of Christ oc-
cupies a large place in his mind. He began the discussion of
the question in his lecture, India asks: Who is Christ? de-
livered in 1879. He starts from the words, “I and My
Father are one,” and explains them as follows::

Christ really believed that he and his Father were one, or
be would not have said s0. He spoke the truth, unmixed and
pure truth, when he announced this fact. “I can of mine

[}
$ HBS., 1, 296~7. 3 Lectures in India, 330.
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own self do nothing,” “I am in my Father, and my Father in
me",

I am, therefore, bound to admit that Christ really believed
that he and his Father were one. When I come to analyse
this doctrine, I find in it nothing but the philosophical principle
underlying the popular doctrine of self-abnegation, — self-
abnegation in a very lofty spiritual sense.!

Therefore, I say this wonderful man kad no thought what-
ever of self, and lived in God. This unique character of com-
plete self-surrender is the most striking miracle in the world’s
history which I have seen, and which it is possible for the mind
to conceive.?

He declares that God sent Christ to be the perfect example of
sonship to men:

An example of true sonship was needed. . . . Perfect
boliness dwelt in the Father, the eternal fountain-head of all
that is true, and good and beautiful. It comprehended all
manner of holiness. It had in it the germs of all forms of vir-
tue and righteousness. Purity of life dwelt in Him in its ful-
ness and integrity. Out of this substance the Lord took out
only one form of purity, that which applies to the son in his
relations to the Father and his brethren, and comprises the whole
round of human duties and virtues, and having given it a human
shape, said, — Go and dwell thou in the world and show forth
unto nations divine sonship.?

He also declares that Christ fulfils Hinduism :

He comes to fulfil and perfect that religion of communion
for which India has been panting, as the hart panteth after the
waterbrooks. Yes, after long centuries shall this communion
be perfected through Christ.¢

Then in his lecture on the Trinity, in 1832, Christ is definitely
called the Logos, the Son of God, the second person of the

Trinity :

8 Lectures in India, 245-6. 8 Ib., 2512,
3., 249. ¢JIb., 258
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You see how the Lord asserted His power and established
His dominion in the material and the animal kingdom, and
then in thew *F Svorld of humanity. When that was done the
volume of the Old Testament was closed. The New Testament
commenced with the birth of the Son of God. . . . Having
exhibited itself in endless varieties of progressive existence,
the primary creative Force at last took the form of the Son
in Christ Jesus.! o

Gentlemen, look at this clear triangular figure with the eye
of faith, and study its deep mathematic»;{l’h apex is the
very God Jehovah, the Supreme Brahma P Zhe Vedas. Alone,
in His own eternal glory, He dwells, d ¢ Him comes down
the Son in a direct line, an emanationd+*;m D vinity. Thus
God descends and touches one end of 7§ bas«®of humanity,
then running all along the base permeated’ the ¥3¥ld, and then
by the power of the Holy Ghost drags up regere.dfed humanity
to Himself. Divinity coming down to humanity is the Son;
Divinity carrying up humanity to heaven is the Holy Ghost.? .

Through Israel came the First Dispensation; in Christ ;we
have the Dispensation of the Son; while Keshab’s awn
movement is the Dispensation of the Holy Spirit:

The Old Testament was the First Dispensation; the New
Testament the Second; unto us in these days has been vouch-
safed the Third Dispensation.?

25. But all this inevitably raises the question, How could
Keshab teach in this strain and yet declare all religions true,
and introduce Hindu ceremonies into the ritual of his services ?
— There is only one way of accounting for it : we must recog-
nize that Keshab was not a consistent thinker, far less a sys-
tematic theologian. Illustrations of inconsistency are sown
thick in his lectures. Thus in 1836, six years before, the
lecture on the Trinity, while he was still pledged to the doc-
trine that Christ is a mere man, the very first sentence of one
of his lectures runs:

3 Ib., 336. t7b., 338. e (% 118
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{ .

" I verily believe that, when Jesus Christ was about to leave
this world, he made over the sacred portfolio of the ministry
of his Church to the Holy Spirit.t

What manner of man is this who stands in official relations
with the Spirit of the Universe ? — The truth is that he was
dazzled with the glitter of Rimakrishna’s idea of the harmony
of all religions; and, having once accepted the thought, he
proceeded, i w“‘dence in it, to attempt to hold in his own
mind, at th samy .oment, the essential principles of Hin-
duism, the "“' Yoctrine of the Trinity, and his own
old theism. ’erh e most amazing example of inconsist-+
ency occurs a\,-e limits of a single paragraph in his lec-
ture We Ap c.t of the New Dispensation, delivered in Janu-
ary, 1881, when the New Dispensation was announced. He
first sets his own Dispensation on a level with Christ’s:

Is this new gospel a Dispensation, or is it simply a new sys-
tem of religion, which human understanding has evolved? 1
say it stands upon the same level with the Jewish dispensation,
the. Christian dispensation, and the Vaishnava dispensation
through Chaitanya. It is a divine Dispensation, fully entitled
to a place among the various dispensations and revelations of
the world. But is it equally divine, equally authoritative?
Christ’s Dispensation is said to be divine. I say that this
Dispensation is equally divine.?

He then sets himself on a level with Christ:

If Christ was the centre of his Dispensation, am I not the
centre of this? ? )

And immediately thereafter there follows this most touching
piece of self- humiliation: -

Shall & sinner vie with Christ for honours? God forbid.
Jesus was & born saint, and I am a great sinner. Blessed
Jesus! Iam thine. I give myself, bodyand soul, to thee. If

1 Lectures in India, 361, 15, 298. 8 Ib., 299
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India will revile and persecute me, and take my life-blood out
of me, drop by drop, still, Jesus, thou shalt continue to have my
homage. I have taken the vow of loyalty before thee, and I
will not swerve from it, — God help me! These lips are thine
for praise, and these hands are thine in service. Son of God,’
I love thee truly. And, tbough scorned and hated for thy
sake, I will love thee always, and remain an humble servant
at thy blessed feet. Yet, I must tell you, gentlemen, that I
am connected with Jesus’ Gospel, and occupy a prominent
place in it. I am the prodigal son of whom Christ spoke, and
I am trying to return to my Father in a penitent spirit. Nay,
I will say more for the satisfaction and edification of my op-
ponents. I am not Jesus, but I am Judas, that vile man who
betrayed Jesus into the hands of his infuriated persecutors.
That man’s spirit is in me. The veritable Judas, who sinned
against truth and Jesus, lodges in my heart, IfI l;onour Jesus,
and claim a place among his disciples, is there not another side
of my life which is carnal and worldly and sinful? I am Judas-
like so far as I love sin. Then tell me not I am trying to exalt
myself. No. A prophet’s crown sits not on my head. , My
place is at Jesus’ feet.}

No further proof is wanted of the unsystematic character of
Keshab’s thinking, Clearly, he had not worked the contents
of his mind into any kind of consistent unity. \

26. But another problem remains, his relation to Christ.
His habitual want of consistency explains how he could hold
self-contradictory ideas, but the extraordinary place which
Christ holds in his teaching needs explanation. The needs of
the time, and the wonderful way in which the teaching of
Christ meets them, account for the hold which Christ’s ethi-
cal and social teaching have taken of the Brahma Samij as
a whole; but they do not account for the tenderness and
passion which mark Keshah’s every reference to Jesus nor for
his interest in the problem of Christology. The simple fact
is that Keshab’s religious experience was from beginning to

11b., 299.
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end rooted in Christ; and he was thereby driven steadily
forward, steadily nearer an adequate account of Christ’s
person and His relation to God. His lectures show quite
clearly that his religious experience depended largely on
Christ :

My Christ, my sweet Christ, the brightest jewel of my heart,
the necklace of my soul — for twenty years have I cherished
him in this my miserable heart. Though often defiled and
persecuted by the world, I have found sweetness and joy un-
utterable in my master Jesus. . . . The mighty artillery of
his love he levelled against me, and 1 was vanquished, and I
fell at his feet.!

The Father cannot be an example of sonship. Only the
Son can show what the son ought to be. In vain do I go to
the Vedas or to Judaism to learn sonship. That I learn at the
feet of my sweet Christ, my Father’s beloved Son.?

All over my body, all through my inner being I see Christ.
He is no longer to me a doctrine or a dogma, but with Paul I
cry, For me to live is Christ. . . . Christ is my food and drink,
and Christ is the water that cleanses me.?

There can be no doubt as to the meaning of these words.
Further, the solution of the problem of the three amazing
passages quoted on page 64 lies here, that in his theory of
the New Dispensation we have his loose but brilliant think-
ing, while in the touching sentences where he contrasts
himself with Christ we have a living transcript from his reli-
gious experience. Practically every difficulty which Keshab’s
life presents to the student (and they are not few) becomes
comprehensible when we realize to the full these two facts:
he was not a systematic thinker, and his religious experience
sprang from Christ.

But we may go one step farther still. Keshab’s richest
religious experience came from Christ, and, in consequence,
in the latter part of his life, his deepest theological beliefs

3 Lectures in India, 360. 31b., 344- $ Ib., 393.
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were fully Christian, but he never surrendered himself to
Christ as Lord. He retained the government of his life in
his own hands. I also believe that this is the only way in
which we can explain the spiritual experience of his friend and
biographer, Pratap Chandra Mozoomdar, and of two or three
others of the missionaries. ) . ‘

The theological position of these men stands out quite
clear from a number of facts.

The late Registrar of Calcutta University, Mr. K. C.
Banurji, a Bengali Christian universally loved and respected,
was very intimate with Keshab; and he maintained, with
great consistency and earnestness, that Keshab died a Chris-
tian. Had Mr. Banurji been an ordinary man, it might have
been said that he had been misled by some chance expression,
such as one meets in Keshab’s published writings, and the
inconsistency of which the leader was so often guilty would
have been sufficient explanation. But Mr. Banurji was no
ordinary man; and he had no hazy, indistinct conception of
Christian faith. He had followed Keshab’s history closely
for many years, and was most intimate with him. It is thus
certain that, in conversation with Mr. Banurji, Keshab gave
expression to a full, clear, distinct faith in Jesus Christ.

Mr. P. C. Mozoomdar, one day, had a long unhurried con-
versation with a friend of the writer, a missionary in the North.
In the course of the talk my friend gave expression to the deep-
est convictions of his Christian life. Mr. Mozoomdar assured
him that his own faith, and Keshab’s also, was precisely the
same, and said that the reason why he and Keshab did not
give public expression to these beliefs was that they held they
would be more likely to bring their fellow-countrymen to full
faith in Christ by a gradual process than by a sudden declara-
tion of all they believed.! -

_ ! He must bave spoken in the same way in South India, Madras Decen-
wial Miss, Conf. Report, 310, .

4
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Some eleven or twelve years ago, in a brief article, I had
ignorantly spoken of all Brahmas ag Unitarians. In a cour-
teous note, the only letter I ever received from Mr. Mozoom-
dar, he protested against the statement so far as the Church
of the New Dispensation was concerned, declaring himself
and his fellow-believers to be Trinitarians. During the last
twenty years articles have frequently appeared in the pages
of Unity and the Minister (a weekly published under the New
Dispensation), which, if taken seriously from the standpoint
of theology, undoubtedly imply the full Christian faith. My
own personal intercourse with several of the leaders would
also tend to prove that they had learned from Keshab to re-
gard Christ as the Son of God and the Saviour. .

Yet, so far as my experience and reading reach, there is no
evidence that these men ever allowed their faith to rule their
life. There was never the full surrender of the soul to the
Saviour. There was something that.restrained. They re-
garded Jesus as the eternal Son, but they lived the life of
theists, following now one master, now another. An incident
in Keshab's life fits in well with this judgment. One of the
missionaries of the New Dispensation, who was very intimate
with him, and who believed that he was a servant of Christ
and would remain such to the end, went to see the great leader
as he lay dying in his home, Lily Cottage, Calcutta. He
found him rolling on his bed in great pain, crying aloud in
prayer to God in Bengali. Great was his friend’s astonish-
ment to catch the following words repeated over and over
again: ) '

Buddher M3, Sakyer Ma, nirbin dao,

s.e. “ Mother of Buddha, Mother of the Sikyan, grant me
Nirvipa.” What an extraordinary mixture of ideas this sen-
tence bears witness to! Thus Keshab’s deepest convictions
were Christian beliefs, yet he was not a Christian.
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He passed away on the 8th of January, 1884, leaving his
Samij shepherdless.

27. Fifth Period, 1884~1913 : dhe Sadharan Brahmis Samdj.
It has been already stated that, from the beginning, there
were disputes, and even quarrels, among the missionaries,
which Keshab found it difficult to control. One day, in Lily
Cottage, when some little difference of this kind was being
talked about, Keshab pointed to a velvet pincushion, and said,
“You are like the pins, united in the pincushion. When I
am taken away, there will be nothing to hold you together.”
The words were prophetic. Ever since the leader’s death, his
whole following has been reduced to the utmost weakness by
the quarrels of the missionaries. There are three sub-divi-
sions, each of which holds a separate service on Sunday, and
there are individuals who will unite with none. But it is not
personal differences only that have led to this state of affairs;
the irreconcilable elements in the leader’s teaching, now
held by different minds, render real union impossible. It was
largely because P. C. Mozoomdar was so much of 2 Christian-
that his brethren refused to make him their leader. The
tendency to make Keshab an inspired guru, which led to the
Kuch-Bihar marriage and the great secession, operated most
disastrously. After his death one party declared that he was
still their leader, and that no one could ever take his place in
the Samaj building, while the others opposed vehemently
Some still keep up this foolish idea. They call the anniver-
sary of his death the day of “the Master’s Ascension ” ;Y and
the room in which he died, kept precisely as it was then, is
entered reverently, as if it were a shrine.. For nine and twenty
years the Samij has been dismembered and rendered i impo-
tent by divisions and brawls; and there is no sign of better-
ment.

28. The Adi Brahma Sam3j still holds steadily on, but there

1 A recent book calls him “ God-man Keshub” and “Lord and Master.”
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are few members apart from the family of Debendra Nath/
Tagore. The saintly old leader lived to the age of eighty-
seven, passing away in 19os.. After his death a fragment of
an Autobiography in Bengali was published, and later still
was translated into English by one of his sons. It is a very
modest document but contains 2 remarkable spiritual record.
It is one of the most valuable pieces of literature the Adi
Samij has produced. Debendra’s seventh son, Mr. Rabindra
Nath Tagore, now so famous as & poet,! frequently preaches
in the building.

29. The Sadhiran Brihma Samij, on the other hand, has
made steady, solid progress since its formation in 1878. Ithas
now a large body of members and adherents in Calcutta, and
fts services are well attended. Most of the provincial Samijes
are connected with it. It is the only section of the Brihma
Samij whose missionaries are able from time to time to go on
preaching tours.' It is a living, effective body, though not
large. Its history need not detain us. A brief sketch of its
organizztion and its teaching must suffice.

The Samij is under the control of a General Committee of a
hundred members elected both from Calcutta and the prov-
inces. The President, the Secretary with three Assistant
Secretaries, and the Treasurer, together with thirteen others
chosen by the General Committee from among its members,
form the Executive. This form of organization has suc-
ceeded in making the government of the Samij representative
and democratic. This body governs the Sidhiran Brihma
Samij of Calcutta and its missionaries, and also bears rela-
tions to the majority of the provincial Samajes. Forty-one
of the provincial Samijes are called “Associated Samajes”:
they pay a certain annual subscription to the central body,
and are entitled to receive help from the missionaries. The
majority of the other Samajes are in fellowship with the Sad-

1P. 383, i)elow.
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hiran Samij of Calcutta, although some have closer relations
with the Adi Samij or the New Dispensation or thé Prarthani
Samaj in Bombay. N

The bulk of the work of the Samaj is carried on by the nine
missionaries; but a good deal is also done by the Sevak Man-
dali or Circle of Laymen. The heaviest work undertaken is
the tours made in the provinces by the missionaries, to
strengthen existing work and win new adherents. Apart from

these, the chief forms of effort are the Sunday Services in the -

building, the Students’ Weekly Service, the Sangat Sabhi (a
sort of Methodist Class Meeting), the Working Men’s Mission
at Baranagar, near Calcutta, the Brahmo Young Men'’s Union,
and the Samij newspapers, the Indian Messenger and the
Taitva Kaumudi. The Calcutta congregation bas more than
800 members and a very large number of adherents. The
mission on the Khasi Hills in Assam is perhaps the most not-
able piece of work being done outside Calcutta. The Khasis
are a very simple race, who had no education or literature
until the Welsh Calvinistic Mission waked them to an alto-
gether new life. The Brihmas have won some fifty families.

In 1911 there were 183 Brihma Samijes in India ; and 5504
persons were entered as Brahmas in the Census.

30. The following is a brief summary of the beliefs of the
Adi Samaj?t:

(1) God is a personal being with sublime moral attributes.

(2) God has never become incarnate.

(3) God hears and answers prayer. .

(4) God is to be worshipped only in spiritual ways, Hindu
asceticism, temples, and fixed forms of worship are unnecessary.
Men of all castes and races may worship God acceptably.

(5) Repentance and cessation from sin is the only way to
forgiveness and salvation. .

(6) Nature and Intuition are the sources of knowledge of
God. No book is authoritative.

1 ERE., 11, 816. ’

-
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The following is the official statement of the prmclples of
the Sidhiran Samij!:

(1) There is only one God, who is the Crea.tor, Preserver
and Saviour of this world. He is spirit; He is infinite in power,
wisdom, love, justice and holiness; He is ommprcsent eternal
and blissful.

(2) The human soul is immortal, and capable of mﬁmte
progress, and is responsible to God for its domgs. -

(3) God is to be worshlpped in spirit and in truth. Divine
worship is necessary for attaining true fehcxty and salvation.

(4) To love God and to carry out His will in all the concerns
of life constitute true worship,

(5) Prayer and dependence on God and a constant realisation
of His presence are the means of attaining spiritual growth.’

(6) No created object is to be worshipped as God, nor is
any person or book to be considered as infallible and as the sole
means of salvation; but truth is to be reverently accepted from
all scriptures and lrom the teaching of all persons without dis-
tinction of creed or country.

(3) The Fatherhood of God and the Brotherhood of man
and kindness to all living beings are the essence of true religion.

(8) God rewards virtue, and punishes sin. His pumshments
are remedial and not eternal.

(9) Cessation from sin accompanied by sincere repentance
is the only atonement for it; and union with God in wisdom,
goodness and holiness is true salvation.

The following statement of the faith and principles of the
New Dispensan'on is from Keshab's Lows of Life:*

(1) God. I believe that God is one, that He is mﬁmte and
perfect, almighty, all-wise, all-merciful, all-holy,’ all-blissful,
eternal and omnipresent, our Creator, Father, Mother, Friend,
Guide, Judge and Saviour. .
< (2) Soul I believe that the soul is immortal and eternally
progressive.

1 From the Report for 1910.
8 Published in the World and New Dispensation, of July 37, 1910.
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(3) Spiritual Law. I believe in natural inspiration, general
and special. I believe in providence, general and special.

(4) Moral Law. I believe in God’s moral law as revealed
through the commandments of conscience, enjoining perfect
righteousness in all things. I believe that I am accountable
to God for the faithful discharge of my manifold duties and
that I shall be judged and rewarded and pumshed for my vn'-»
tues and“vices here and hereafter.

(s) Scriptures. -I accept and revere the.scnptures so far
as they are records of the wisdom and devotion and piety of
mspxred geniuses and of the dealings of God’s special provxdence
in the salvation of natxons, of which records only the Splnt is
God’s, but the letter man’s.

(6) Prophets. I accept and ‘revere the world’s prophets
and saints so far as they embody and reflect the different ele-
ments of divine character, and set forth the higher ideals of
life for the instruction and sanctification of the world. ' I ought
to revere and love and follow all that is divine in them, and try
to assimilate it to my soul, making what is theirs and God’s
mine, : ' '

(7) Church. I believe in the Church Universal which is
the deposit of all ancient wisdom and the receptacle of all
modern science, which recognises in all prophets and saints a
harmony, in all scriptures a unity and through all dispensations
a continuity, which abjures all that separates and divides and
always magnifies unity and peace, which harmonises reason
and faith, yoga and bhakti, asceticism and social duty in their
highest forms, and which shall make of all nations and sects
one kingdom and one family in the fulness of time, -

(8) Synopsis. My creed is the science of God which en-
lighteneth all, My gospel is the love of God which saveth all.
My heaven is life in God which is accessible to all. My church
is that invisible kingdom of God in which is all truth, all love,
all holiness,

LiTeRATURE, — HisTorY: History of the Brahmo Samaf, Sivae
nath Sastri, Calcutta, Chatterji, 19r1-1g912, two vols, Rs. 6. The
Theistic Directory, by V. R. Shinde, Bombay, Prirthand Samij, 1912,
Tee Aot Sauiy: Life ond Letters of Rajs Rammokun Roy, by
Sophia Dobson Collet, Edited by Hem Chandra Sarkar, Cal-
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cutta, 1014, Rs. 2, 88. 8. Thke English Works of Raja Ram Mokan !
Ray, Allahabad, Panini Office, 1906, Rs. 2, as. 8. The Complete
Works of Raja Ram Mohos Ray, Sonskrit and Bemgali, Calcutta,
1880, The Awlobiography of Maharski Devendranath Tagors, Trans-
lated by Satyendranath Tagore, Calcutta, Lahiri, 1909, Rs. 2 as.
8. Brékma Dhkarma, by Devendranath Tagore, Calcutta, K. K.
Chakravarti, 1850. Kgsaas AND THx Nrw Dispexsamion: Tke
Life and Teackings of Keshab Chundra Sem, by Pratip Chandra Mo-
soomdar, Calcutts, Baptist Mission Press, 1887, out of print.
Keshud Chunder Sen’s Lectwres in India, Calcutta, the Brahmo Tract
Society, 1899. (Most of Keshab’s writings, whether Bengali or
English, can be got through the Brahmo Tract Society, Lily Cottage,
Upper Circular Road, Calcutta) Keskab Chandra Sem in England,
Calcutta, 1881, The Orienial Christ, by P. C. Mozoomdar, Cal-
cutta, Brahmo Tract Sodety, Rs. 3. Skkassigraka, A Compila-
tion of Theistic Texts, Calcutta, K. P. Nath, 1904, Rs. 1. THE
SADBARAN SAMAJ: The Religion of the Brakme Samaj, by Hem Chandra
Sarkar, Calcutta, Kuntaline Press, 1911, as. 6. ' The Philosophy
of Brakmaism, by Pagdit S. N. Tattvabhshana, Madras, Higgin-
botham, 1909, Rs. 2-8.
2. THE PRARTHANA SAMAJ

", 1. Wenow turn our attention to Western India, the modern
history of which begins in 1818 when, at the close of the last
Maritha war, British authority became supreme in the great
territory now known as the Bombay Presidency. The Hon.
Mr. Mountstuart Elphinstone, who became Governor of
Bombay in 1819, founded the very next year the Bombay
Native Education Sodety, which did much to plant Western
education in the city. When he retired in 1827, the leaders of
the city, both Hindu and Parsee, in order to commemorate his
work, raised a great fund which was used to found profes-
sorships, and became the nucleus of the Elphinstone College,
the Government College in Bombay.

John Wilson of the Church of Scotland founded in 1835 the
oollege which bears his name to-day. Wilson’s work was on
the same lines as Dufi’s; and under his teaching a number of
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young men, both Hindu and Parsee, passed into the Christian
Church. The whole of Western India was moved by the
baptism of three Parsees in 1839, and again by the baptism
of a Brahman, Nirdyana Seshadri in 1843. Wilson’s vital
influence may also be traced in many men who remained in
Hinduism and Zoroastrianism. In 1842 the London Society
for the Promotion of Female Education sent out a lady mis-
sionary to work among the Parsee women in Bombay.?

2. Progressive movements among both Hindus and Parsees
sprang from these educational and religious efforts. The
earliest organization was a secret society called the Gupia
Sabkd. The members were Hindus ® and they met for worship
and religious discussion, but nothing further is known of its
work. It was succeeded in 1849 by the Paramaharisa Sabhd.*
It too was a secret society, but social reform held a rather
more prominent place in its discussions than religious ques-
tions. After their discussion was over tye members sang
bymns from the Rainamald and joined in a common meal,
the food for which had been prepared by a low-caste cook.
No one could become a member, unless he were willing to eat
bread made by a Christian, and drink water brought by a
Mubammadan. The influence of the society was necessarily
rather limited, as everything was kept secret. Yet there
were branches in Poona, Ahmadnagar and elsewhere. But
in 1860 some one stole the books, and the whole thing was
made public. There was great indignation against the mem-
bers; and the society broke up.

1 P, 84, below.

8 Richter, 338 n.

¢ Amongst them were Moroba Vinoba and Baba Padmanji, who became a
Christian at & later date. .

¢ Amongst its members were N. M. Paramanand and B. Mangesh Wagle.
It is interesting to note that & secret society was formed in Calcutta by

Hf'ndus “for instructing their young daughters and other female relatives.”
Richter, 337.
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The more earnest men, however, held by their convictions
and watched with great interest the Brihma movement. in
" Bengal. In®1864 Keshab paid his first visit to Bombay, and
many were delighted with both the man and his message.
But his visit came at an unfortunate moment; Bombay was
in a fever of excitement over share speculation; and no
result followed. .

3. Three years later, however, in 1867, a theistic society
was actually formed and called the Prdrthand Samaj, Prayer
Society, the leader being Dr. Atmaram Pandurang (1823~
1898), who was a personal friend of Dr. Wilson and had been
decply influenced by him. Other members were Dadoba
Pandurang, -Bhaskara Pandurang (brothers of the leader),
Ram Bal Krishna, N. M. Paramanand, Bhare Mahajan, W.
B. Naorangi, V. A. Modak and B. M. Wagle. A weekly
prayer-meeting was started, rules for the society were
drawn up, and a managing committee appointed. The aims
were theistic worship and social reform. Next year Keshab
visited Bombay for a second time, and considerably strength-
ened the organization. In 1870 the first marriage celebrated
according to theistic rites took place; and about the same
time R. G. Bhandarkar (now Sir R. G. Bhandarkar) and M.
G. Ranade (later Mr. Justice Ranade) joined the young Samij.
In 1872 P. C. Mozoomdar came from Calcutta, and spent six
months in Bombay, building up the congregation, and start-
ing night-schools for working people and the journal of the
Samij, the Subodh Patrikd. In 1874 the Samij erected its
own ‘building in Girgaum, Bombay. Pandit Dayinanda
Sarasvati came to Bombay the same year,! and his lectures
roused much interest, but his ideas about the Vedas pre-
vented the Prirthani Samij from following him. The fol-
lowing year he founded the Arya Samij in Bombay. A little
later there was a proposal to change the name of the society

3 P, 109, below.



PLATE IV

Mge. JusTICE RANADE Stk N. G. CHANDAVARKAR

S R. G. BHANDARKAR KuaarsHED)T Rustamj1 Cama



MOVEMENTS FAVOURING VIGOROUS REFORM 77

to the Bombay Brihma Samaj, but on account of the dissen-
sions in the Brihma Sam3j in Calcutta the Bombay leaders
were unwilling to identify themselves with it. In 1882
S. P. Kelkar became a missionary of the Samaj; and in the
same year N. G. Chandavarkar, now Sir Narayan Ganesh
Chandavarkar, began to take an active part in the work.
Pandita Ramabai, who had not as yet become a Christian, did
valuable work among the women of the Samaj in 1882-1883,
and founded the Arya Mahila Samij, or Ladies’ Society.
During recent years a number of younger men, the chief of
whom are K. Natarajan, S. N. Gokhale, V. R. Shinde, V. A.
Sukhtankar, and N. G. Velinkar, have joined, and have done
valuable work in various ways.

The Prarthani Samij has never had such groups of mis-
sionaries as have toiled for the Brahma Samaj. They’ have
usually had only one or two. For this reason the movement
has not spread widely; yet there are associated Samijes at
Poona, Kirkee, Kolhapur and Satara. Several societies,
originally connected with the Prirthani Samij, now call
themselves Brihma Samijes. On the other hand, the milder
policy of the Prarthani Samaj has commended itself to many
in the Telugu country and further south. OQut of the twenty-
nine Samiajes in the Madras Presidency eighteen bear the
name Prarthani Sam3j. -

Nor has the Prarthani Samaj produced much literature.
This failure is, doubtless, largely due to the impression so com-
mon among its members that definite beliefs and theological
thought are scarcely necessary for a free theistic body. Of
this serious weakness Ranade wrote!:

Many enthusiastic leaders of the Brihma Samaj movement
have been heard deliberately to declare that the only cardinal *
points of Theism necessary to constitute it a religion of man-
kind, the only articles of its confession of faith, are the Father-

3 Essays, 251-3,
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hood of God, and the Brotherhood of man. These are the only)
points which it {s absolutely necessary to hold fast to for purposes
of regeneration and salvation. And with fifty years of working
history, our leaders seem content to lisp this same story of early
childhood. There is no attempt at grasping in all earnestness
the great religious difficulties which have puzzled people’s
faith during all time, and driven them to seek rest in revela-
tion. . . . To come nearer home, our friends of the Prarthana
Samaj seem to be perfectly satisfied with a creed which consists
of only one positive belief in the unity of God, accompanied
with a special protest against the existing corruption of Hindu
religion, viz., the article which denounces the prevalent idolatry
to be a sin, and an abomination; and it is ardently hoped that
a new Church can be built in course of time on such a narrow
foundation of belief. . . . It is time, we think, to venture on-
an earnest attempt to remove this reproach.

His own Theist’s Confession of Faith! is a brave attempt to
give the thought of the Samij something more of a theology.
In February, 1913, Mr. N. G. Velinkar, one of the most capable
thinkers in the Samaj, gave expression in conversation with the
writer to his regret that there is so little definite teaching in
the Samaj. A vigorous effort is being made at present by Mr.
Velinkar and a few other leaders to produce theological and
devotional books to enrich the life of the sodety.

4. Speaking practically, the beliefs of the Samij are the
same as those held by the Sidhiran Brihma Sam3j. They
are theists, and opposed to idolatry. Their theism rests
largely on ancient Hindu thought; yet, practically, they have
given up the inspiration of the Vedas and the doctrine of trans-
migration. The latter is left an open question, but few hold
by it. ‘The Samij draws its nourishment very largely from
the Hindu scriptures, and uses the hymns of the old Maratha
poet-saints in its services.

If theistic worship is the first interest of the Sam3ij, social

) 3 Essays, p. 350
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reform has always held the next place. Four reforms are
sought, the abandonment of caste, the introduction of
widow-remarriage, the encouragement of female education,
and the abolition of child-marriage. Vet .some of the
diffidence of the Paramaharhsa Society still clings to the
members. There has never been amongst them the rigid
exclusion of idolatry, which has marked the Brihma Samaij
since Debendra Nath Tagore became leader, nor is the break-
ing of caste made a condition of membership, as in the two
younger Samijes of Calcutta. Even though a man be a full
member of the Samij, caste may be observed and idolatry
may be practised in his house. Miss S. D. Collet wrote in her
Brahma Year Book in 1880

The Theistic Church in Western India occupies a posmon
of its own. Although in thoroughly fraternal relations with
the Eastern Samajes, it is of indigenous growth.and of inde-
pendent standing. It has never detached itself so far from the
Hindu element of Brahmaism as many of the Bengali Samajes,
and both in religious observances and social customs, it clings
far more closely to the old models. It is more learned and less
emotional in its tone, and far more cautious and less radical
in its pohcy than the chief Samajes of Bengal. But it is domg
good work in its own way and it has enlarged its operatlons
considerably within the last few years.!

A writer in the Indian Social Reformer® says:

The Prarthana Samaj may be said to be composed of men
paying allegiance to Hinduism and to Hindu society with a
protest. The members observe the ceremonies of Hinduism,
but only as mere ceremonies of routine, destitute of all reli-
glous significance. This much sacrifice they make to exist-
ing prejudices. Their pnncxple, however, is not to deceive
anyone as to their religious opinions, even should an honest
 expression of views entail unpopularity, *

} I owe this quotation to Shinde, Theistic Directory, 33.
# Vol XX, 317.
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-'The following is the official statement of the faith of the
Samaj:
Cardinal Prmctpk: of Faith

(1) 'God is the creator of this universe. He is the only true
God; there is no other God beside him. He is eternal, spiritual,
mﬁmte, the store of all good, all joy, without parts, without
form, one without a second, the ruler of all, all-pervadmg,
ommscxent, almighty, mercxful all-holy and the saviour of
sinners.

(2) His worship alone leads to bappiness in this world and
the next.

(3) Love and reverence for him, an exclusive faith in him,
praying and singing to him spiritually with these feelings
and doing the things pleasing to him constitute His true wor-

p.

(4) To worship and pray to images and other created ob-
jects is not a true mode of divine adoration.

(5) God does not incarnate himself and there is no one
book which has been directly revealed by God or is wholly
infallible.

(6) All men are Ilis children; therefore they should bebave
towards each other as brethren without distinction. This is
pleasing to God and constitutes man’s duty.!

S. The religious activities of the Samij are the Sunday
services, the Sunday School, the Young Theists’ Union (a
sort of Endeavour Society), the Anniversaries, the work of the
missionaries, the Postal Mission, which sends religious Litera-
ture by post, and the Subodk Palrika.

There are eight night-schools for working-people financed
and conducted by the Samij; there is a Free Reading Room
and Library in the Samij building; and there is a Ladies’
Association for spreading instruction and culture among
women and girls. The Students’ Brotherhood, a theistic
replica of a Young Men’s Christian Association, is loosely

8 Prarthand Samdj Report, 1911~-1912.
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associated with the Samij. In Pandharpur an Orphanage
and Foundling Asylum supported by the Samaj has done
good work for many years.

But the greatest service which the Samij has done to India
has been the organization of the Social Reform Movement.
Though not officially connected with the Samaj, nearly every
vigorous effort made in favour of social reform during the last
tlﬁ:g) years has been started, and largely carried on, by its
members. The same is true of the Depressed Classes’
Mission. We deal with these great movements below.!

An AllIndia Theistic Conference is held annually which
brings the Brihma and Prarthani Samajes together.

LiteraTURE, — History: Vol. IX, pp. 411-456 of Hislory of the
Brahmo Samaj, by Sivanath Sastri, Calcutta, Chatterji, 1g911-1912,
two vols. Rs. 6; and pp. 33-42 of The Theistic Directory,by V. R,
Shinde, Bombay, Prarthana Samaj, 1g9r2. TEACHING: Religious
and Social Reform, by M. G. Ranade, Bombay, Claridge, 1902. The
Speeches and Writings of Sir N. G. Chandavarkar, Bombay, Mano-
ranjak Grantha Prasarak Mandali, 1911, Rs. 2 as. 8.

3. PARSEE REFORM

1. One great branch of the Indo-European race lived long
before the Christian era somewhere in Central Asia to the
south of the Oxus River. This group finally broke in two,
the eastern wing passing into India, and creating its civili-
zation, the western colonizing Iran, and producing the Zoro-
astrian religion and the Persian Empire. On the rise of
Islam, Arab armies marched both east and west, conquering
every power that came in their way., The overthrow of
Persia was complete. In their new zeal for their religion,
the Muslim warriors offered the Persians the choice of Islam
or the sword. Only a remnant of the people were able
by escaping to the wilds of the North to retain both life

1P. 372 and Chapter VI,
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and religion. Even there, they were so much harassed
that a great company of them left Persia altogether, and
found their way into the province of Gujarit in Western
India. There the Hindus allowed them to settle under very
definite conditions. . The exiles took root, and prospered.
Bombay is now their greatest centre, but they are still found in
Gujarat, and small groups reside in each of the great commer-
cial centres of the country. They call themselves Parsees,
$.. Persians; and they number about one hundred
thousand.

They brought with them certain copies of their sacred books,
but the disasters of their country had played terrible havoc
with 1ts sacred literature. The people ascribe their most
serious losses to Alexander the Great; but it is not known
how far the destruction of the Avesta is due to him, or to later
conquerors. In any case there has been most pitiable loss.
Professor Moulton says:

The faithful remnant who in the next century (i.e. after
the Moslem conquest) took refuge on the hospitable shores of
India, to find there a liberty of conscience which Mohammedan
Persia denied them, brought with them only fragments of the
literature that Sassanian piety had so laboriously gathered.
Altogether, Prof. William Ja.ckson calculates, about two-thirds
of the Avesta have disappeared since the last Zoroastrian mon-
arch sat on the Persian throne.!

As the Hindus and the Parsees are sister-peoples, so the
Zoroastrian religion and the Hindu faith have a good deal in
common. The religious reform introduced by Zoroaster did
for the Persians a larger and more fruitful service than that
done for the Hindus by the Vedinta philosophy. But, though
the monotheism and the ethics of Zoroaster had worked a
greater revolution than the Vedinta produced, yet the
religions still shewed their ancient kinship. Consequently,

3 Early Religious Pociry of Persia, 14.
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when a small band of hunted fugitives, carrying with them the
precious fragments of their national literature, settled in a
Hindu environment, they found themselves in somewhat con-
genial company; and, despite their exclusiveness, ‘their life
and conceptions necessanly felt the influence of the powerful
community in the midst of which they were settled. Child-
marriage and the Zendna became universal among them.
Polygamy was not uncommon. The men ate separately from
the women. Many were ready to recognize Hindu festivals
and worship. The Parsee priesthood became a hereditary
caste. Religious, social and legal questions were settled, ac-
cording toHinducustom, bya small body called the Panchayat.

2. If we consult Parsee writers as to the state of the Parsees
at the beginning of the nineteenth century, we shall be told
that the community was living in great ignorance, that the
ordinary Parsee received little education and did not under-
stand a word of his prayers or of the liturgy of Parsee worship,
and that very few of the priests were scholarly. They knew
the ritual and the liturgy, and were able to spell their way
through certain books of the Avesta; but there seems to have
been no thought-movement among them, and no vivid reali-
zation of the importance of the spiritual elements of their _
religion as compared with the ritual. The whole people
tended to stand aloof from the other communities of India,
making pride in their religion and race the reason for their
exclusiveness,

In material things the Parsees were very prosperous. They
held a great place in Indian commerce, and many families
had risen to opulence. They were highly respected alike by
Hindus and Muhammadans.

3. We have seen above ! that Western education was mtro-
duced into the Bombay Presidency in 1820, and that in 1827
money was raised which finally created the Elphinstone Col-

L P, 74, above,
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lege. In 1835 John Wilson began Christian College education
in Bombay; in 1839 three Parsees were baptized; and in
1843 Wilson’s work on the Parsee religion appeared. In a
letter to me Mr. R, P, Karkaria writes:

This work, which mercilessly exposed the weak points of the
popular system believed in by the laity and the clergy in their
ignorance, was really epoch-making, not only for its scholar-
ship —it was the first European book based on a first-hand
knowledge of Parsi sacred language and books — but for the
effect it has had on ouf religion itself, which it helped materially
to purify. It put Parsis on their mettle. Numerous were
the criticisms and replies, mostly ignarant and some down-
right stupid. In a few years sensible Parsis set to work to put
their house in order, so to say. y

In 1849 they started schools for the boys and girls of the
community, so that no child should have to go without educa-
tion. As the Panchayat had lost all power over the commu-
nity, and reform was seriously needed, a group of influential
and wealthy Parsees and a number of young men fresh from
Elphinstone College formed, in 1851, the Raknumai Mazday-
asnan Sabhd, or Religious Reform Association, which had for
its object ““ the regeneration of the social condition of the Par-
sees and the restoration of the Zoroastrian religion to its pris-
tine purity.” The more notable men in this group were Dad-
abhai Naoroji, J. B. Wacha, S. S. Bangali and Naoroji Fur-
donji. They established at the same time the Rast Gofiar,
or Truth-teller, a weekly journal, ‘which proved a powerful
instrument in their hands. By lectures, meetings and litera-
ture they stirred the community to its depths with their pro-
posals of reform. At first they encountered a great deal of
opposition from the orthodox.! But they persevered, and at
last achieved considerable success:

These early reformers were very cautious, dxscreet sagacious
and tactful in their movement. They rallied round them

1 See below, p. 343.
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as many Parsi leading priests of the day as they could and
submitted tq them in a well-formulated form specific questions
under specific heads, asking their opinion if such and such
practice, dogma, creed, ceremony, etc., were in strict con-
formity with the teachings of the religion of Zoroaster, or con-
travened those teachings, Fortified by these opinions, the re-
formers carried on their propaganda in the way of lectures,
public meetings, pamphlets and articles in the Rast Goftar.
One cannot rise from the perusal of these articles without being
thoroughly impressed with a sense of candour, thorough in-
dependence and an unmixed desire to extricate their co-reli-
gionists from the thraldom of all those practices, rituals and
creed for which there was no warrant within the four corners:
of the authentic Zoroastrian scriptures.!

In 1858 a group of educated Parsees started a movement for
helping their brethren, the remnant of the old Zoroastrians
of Persia, now known as the Gabars? who were very
seriously oppressed by the Shah’s government. After twenty-
four years of agitation, they were released, in 1882, from the
poll-tax, jizys, which weighed heavily upon them. The'
Parsees have also assisted them financially.

A little later a new element was introduced. A y young man
belonging to one of the great commercial families, Kharshedji
Rustamji Cama,* went to Europe on business; and, before he
returned to Bombay in 1859, proceeded to the Continent,
where he studied the Avesta in the original under the greatest
Avestan scholars of Europe.t What he did in Bombay from
1861 onwards had better be told in the words of one of my
correspondents:®

On his return he began teaching to a few disciples the Avesta,
the Parsi scriptures, by the Western methods — comparatxve

L ISR., XXII, 113.

$ See art. Gabars in ERE.

® See his portrait, Plate IV, facing page 76.

¢ For the rise of Avestan scholarship, see p. 8 n, above.
§ Professor P, A. Wadia,
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study of the Iranian languages and grammar. The most famous
of his disciples were Sheriarji Bharucha, who is still alive,!
Temurasp Anklesaria, 8 most distinguished scholar of Pahlavi,
who died about ten years ago, and Kavasji Kanga. He also
helped largely in the foundation of two Madressas, or institu-
tions devoted to the study of the Iranian languages and scrip-
tures,

His main purpose was to create a new type of Parsee priests
whao, by their education and character, might be able to lead
the community, and also by study to realize what the real
teaching of Zoroaster was, and so be able to show authority
for casting off the many superstitious accretions which the
religion had gathered in the course of the centuries.

Meantime, through the encouragement of the reformers,
English education had laid hold of the Parsee community.
They built schools for themselves. The education of girls
made great progress. A certain amount of religious instruc-
tion was given in the schools. The age of marriage was
gradually raised; and, within a comparatively short space
of time, Parsee women achieved their emancipation. They
began to move about freelyin the open air, both on foot
and in carriages, while in former years, if they went out at all,
the blinds of the carriage were always closely drawn. English
dress came more and more into use; the European mode of
dining at table was accepted and men and wamen began to
eat together:

The Parsi mode of life may be described to be an eclectic
ensemble, half-European and half-Hindu. As they advance
every year in civilization and enlightenment, they copy more
closely English manners gnd modes of living.!*

Many hold that Western influence has gone too far. Thus,
Mr. R, P. Karkaria, writing of Government education, says:

1 Karaka I, 123.
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It helped the reformers, but went much farther than they
intended, and has bred up a generation which is too reformed,
a generat.mn which is not quite stnctly Parsee or Christian or

anything in religion.

This has helped the conservative movement dealt with below.!

4 Mr. B. M. Malabari, a Parsee government servant, who
later became a journalist, exercised a very wide and powerful
influence in the cause of women and children in India. His
pamphlet on Infant Marriage and Enforced . Widowhood,?
published in 1887, stirred public opinion to the depths. In
his journal, The Indian Spectator, he continued the struggle
for more humane treatment for the women and children of
India. When in England in 1890, he published, in pamphlet
form, an Appeal on behalf of the daughters of India, which power-
fully moved English feeling. Finally, in 1908, in conjunction
with his biographer, Mr. Dayaram Gidumal, he founded t.he
Seva Sadan?

5. The culture and wide business relations of the Parsees
have brought them into very close relations with Europeans,
and there have been several intermarriages. One wealthy
Parsee married a French lady. She declared herself a Zoroas-
trian by faith; and, wishing to be a true wife in all things to
her busband, sought admission to the Parsee community, that
she might share his religious life with him to the full. The
advanced party wished to agree to the proposal; but necessa-
rily opposition arose; for the Parsees have not admitted (ex-
cept stealthily) any foreigner to their ranks for centuries;
and the priests refused her admission For, though reform
bas done much for the Parsee community in general, the
priests have lagged pitiably behind. Very few of them are
men of education; and, even if they know their own Scrip-
tures, they have no knowledge of the West, and are therefore
quite unfit to lead the community to-day. In consequence,

1 P. 343. § Below, pp. 380 and 3g6. # P. 380, below.
¢ A great lawsuit followed, but it did not result in a clear decision,
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a new demand has arisen for educated priests. Parsees con-
trast their priests with the missionaries they see around them. |
A valued correspondent writes :

There is an increasing demand for educated priests, capa-
ble of satisfying the spiritual needs of an educated community,
which is no longer content with accepting everything on author-
ity. Amongst us hitherto the priests have been illiterate,
ignorant, and therefore unfit for the new demands created by
the times. They have to depend not upon fixed salaries or
endowments but upon fees and payments received for reciting
prayers and performing ceremonies. There is an increasing
demand for priests who by preaching and example can set up
an ideal for the faithful to follow. Hitherto we have had little
of preaching or sermonizing, or even of philosophical exposition
of tenets}!

The most advanced party are also convinced that there is
still much required in the way of religious and social reform.

But a number of the leading men of the community have
come to believe that the Parsees are losing their primacy in
India, that they no longer control commerce to the extent
they used to do, and that physical degeneration has set in
amongst them. Strangely enough, one of the boldest and most
cultured of modern Parsees, the Hon. Justice Sir Dinshaw
Davar, puts down this supposed degeneracy to modern educa-
tion. Others have, however, no difficulty in answering him.
It is clear that it is city life, sedentary occupations and the
want of regular exercise which is producing the phenom
referred to. :

6. A Parsee priest named Dhala went to America and
studied in the University of Columbia under Professor Jack-
son, the famous Zoroastrian scholar. He returned to India
in 1909, and, in order to focus the reform movement, pro-
posed a Zoroastrian Conference. The following quotation

gives the main facts:
1 Professor Wadia.
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A couple of years ago, Dr. Dhala, a young energetic Pwsei
divine, fresh from his long and arduous studies of the Parsi
Religion at the University of Columbia, as elucidated by scholars
and savants of English, European and American reputation,
whose labours and researches in the field of Avesta literature
have thrown a flood of light on the philosophical teachings and
speculations of our revered prophet, conceived the idea of having
a Conference on some such lines as the Indian'Social Confer-
ence held every year by our sister community, the Hindus:
The raison d’élre of the Conference was to inaugurate a liberal
movement for the purpose of restoring Zoroastrian religion
to its pristine sublimity and simplicity, in other words, to weed
out all practices, beliefs, creeds, rituals, ceremonies and dogmas
that have clustered round the true original religion, and to in-
struct and guide the community accordingly.! -

The Conference was held in April, 1910, and a variety of
questions, religious, social and educational were discussed.
The need of an educated priesthood, and the need of serious
moral and- religious education in schools, were strongly
emphasized. But the conservatives? opposed, and violent
scenes interrupted the proceedings, the result being that the
gathering which had been created by the reformers for the
sake of securing a great advance became rather a rallying
centre for the conservative party. The Second Conference,
held in 1911, also suffered seriously from the same causes..

The third and fourth Conferences, held in 1912 and 1913,
were largely attended and very successful, and were not marred
by violent opposition. The membership has grown to 500,
The Conference is pressing forward the following schemes for
the betterment of the community :

1. Lectures. Dr. Dhala and Mr. D, H. Madan, advocate
of the Bombay High Court, and several others, have delivered
lectures on Zoroastrianism in the vernacular to very large au-
diences in Bombay and throughout Gujarat. *

$ ISR., XXII, 113. . I P. 343, below,
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2. Revision of the Calendar.

3. Education of Parsee priests. Money is available for this
project, but the scheme is not yet ripe.

4. Industrial and Technical Education. A sub-committee
has been appointed for this purpose.

5. Medical Inspection of School Children. The special
Committee on this subject has 35 doctors to carry out the work.

6. Charity Organization. A scheme was proposed by Pro-
fessor Henderson of Chicago but it is still in embryo.

7. Dairy Scheme. A limited liability company is being
organized to supply sterilized milk, first to Parsee children,
then to others,

8. Agricultural Scheme. A proposal has been made to pur-
chase land for a new organization to conduct farming.

The leaders of the progressive party are Dr. Dhala, Sir P.
M. Mehta, Sir Dinshaw Petit, the three Tatas, Mr. H. A.
Wadia and Dr. Katrak. The paper that represents their
position is The Parsee.

The rise and growing influence of the propaganda of the
Theosophic party! led in 1911 to the organization within the
reforming party of a society to resist and expose it. It is
called The Iranian Association. The following are the ob-
jects the members have in view:

1. To maintain the purity of the Zoroastrian religion and
remove the excrescences that have gathered around it.

2. To expose and counteract the effects of such teachings
of Theosophists and others as tend:

(a) to corrupt the religion of Zarathushtra by adding ele-
ments foreign to it, and

(5) to bring about the degeneration of a progressive and
virile community like the Parsis, and make them a body of
superstitious and unpractical visionaries.

3. To promote measures for the welfare and advancement
of the community.

1 P. 344, below.
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Since March, 1912, the Association haspublished the Journal
of the Iranian Association, a small monthly, partly in English,
partly in Gujarati.

LiTERATURE. — Hislory of the Parsis, by Dosabhai Framji Karaka,
London, Macmillan, 1884, 2 vols., 36s. The Parsi Religion, by
Jobn Wilson, D.D., Bombay, American Mission Press, 1843, out
of print. The K. R. Cama Memorial Volume, by Jivanji Jamshedji
Modi, Bombay, Fort Printing Press, 1goo. Dadabhkas Naoroji,
A Sketch of kis Life and Life Work, Madras, Natesan, as. 4. B.
M. Malabars, a Biographical Sketch, by Dayaram Gidumal, with Intro-
duction by Florence Nightingale, London, Fisher Unwin, 1892. In~
Jont Marriage and Enforced Widowhood in India, by B. M, Malabari,
Bombay, Voice of India Press, 1887. ’ )

4. MugAMMADAN REFORM

1. By the opening of the nineteenth century the collapse
of the Muhammadan empire in India was complete, although
the name and the shadow continued to exist in Delhi for half
a century longer. Necessarily, the fall of this mighty empire,
which had wielded so much power and controlled so much
wealth, produced the direst effects upon the Muhammadans
of North India. True, the Empire collapsed through inner
decay, so that serious evils were there before the fall; yet
the actual transference of the power and the prestige produced
widespread degradation. The whole community sank with
theempire. Necessarily, there was very bitter feeling against
the European who had so unceremoniously helped himself to
the empire of their fathers. The old education and culture
rapidly declined; and for many decades Muhammadans
failed to take advantage of the new education planted by the
conqueror. The consequence was that, throughout North
India, the relative positions of the Hindu and Muhammadan
communities steadily changed, the former rising in knowledge,
wealth and position, the latter declining.
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2. Syed Ahmad Khan came of an ancient noble family
which had long been connected with Government. After
receiving a Muhammadan education, he had found a position
under the British administration, In these and other particu-
lars of his life and experience he was very like Ram Mohan
Ray, only he came about forty years later, and was connected
not with Calcutta but Delhi. While he was still young, he
began to see how matters stood. During the Mutiny his
loyalty never wavered, and he was instrumental in saving
many Europeans. As soon as peace returned, he wrote a pam-
phlet, called The Causes of the Indian Mutiny, but, unfortu-
nately, it was not published until five years later. That piece
of work showed most clearly what a shrewd, capable man the
writer was, and how invaluable he might be as anintermediary
between the Government and the Muhammadan community.

But the Mutiny opened Syed Ahmad’s eyes also. It showed
him, as by a flash of lightning, the frightful danger in which his
community stood. He had early grasped the real value of
British rule in India, and had thereby been led to believe that
it would prove stable in spite of any such storm as the Mutiny.
He now saw clearly that the Muhammadans of India must
absorb the science and the education of the West, and must
also introduce large social reform amongst themselves, or else
fall into complete helplessness and ruin. He therefore at
once set about making plans for persuading his brethren of
the truth of his ideas. He talked incessantly to his personal
friends, published pamphlets and books, and formed an asso-
dation for the study of Western scence. He frankly said,
“All the religious learning in Muhammadan libraries is of
no avail.” He established English schools, and struggled in
every possible way to convince his community of the wisdom
of learning English and absorbing the culture of the West.
But he saw as clearly that Englishmen also required to learn.
It was most necessary that they should know Indian opinion
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and sympathize with Indian aspirations. Hence in 1866 the
British-Indian Association was founded, in order to focus
Indian opinion on political questions, yet in utmost loyalty to
the British Government, and to represent Indian ideas in Par-
Liament. Then, in order to further his plans, both educational
and political, he visited England with his son in 1869, and
spent seventeen months there, studying English life and poli-
tics but giving the major pa.rt of h1s time and attention to
education.

When he returned to India, he bega.n the pubhca.txon ofa
monthly periodical in Urdu, the Tehzibu'l Akhldg or Reform
of Morals. It dealt with religious, social and educational
subjects in a courageous spirit. He combated prejudice
against Western science, advocated greater social freedom, and
sought to rouse the Muhammadan community to self-con-
fidence and vigorous effort. He urged that there was no reli-
gious reason why Muslims should not dine with Europeans,
provided there was no forbidden food on the table, and boldly
put his teaching into practice, living in European style, re-
ceiving Englishmen as his guests and accepting their hos-
pitality in return.  In consequence, he was excommunicated,
slandered and persecuted. He was called atheist, renegade,
antichrist. Men threatened to kill him. But he held bravely
3. The climax of his educational efforts was the creation of
the Anglo-Muhammadan College at Aligarh. He conceived
the institution, roused publicopinion inits favourand gathered
the funds for its buildings and its endowment. His idea was
to create an institution which should do for young Muslims
what Oxford and Cambridge were doing for Englishmen. He
believed that a good education on Western lines, supported
by wise religious teaching from the Koran, would produce
young Muhammadans of capacity and character. Aligarh is
thus the first college founded by an Indian that follows the
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missionary idea, that education must rest on religion. The
founder did his best to reproduce in India what he had seen
in Oxford and Cambridge. The students reside in the Col-
lege; there are resident tutors who are expected to develop
character as well as intellect; athletics are prominent; and
religion is an integral part of the work of the College. The
Principal and several members of the staff are always Euro-
peans. ‘The prospectus states that the College was founded
with the following objects:

1. To establish a College in which Musalmans may acquire
an English education without prejudice to their religion.

2. To organize a Boarding-House to which a parent may send
his son in the confidence that the boy’s conduct will be care-
fully supervised, and in which he will be kept free from the
temptations which beset a youth in big towns.

3. To give as complete an education as possible, which,
while developing intellect, will provide physical training, foster
good manners, and improve the moral character.

The following sentences from the Prospectus show how reli-
gious instruction is given:

A Maulvi of well-known learning and piety has been specially
appointed to supervise the religious life of the students and
conduct the prayers in the College Mosque.

Religious instruction is given to Musalman students, to
Sunnis by a Sunni, and to Shias by a Shia; the books of The-
ology taught are prescribed by committees of orthodox Sunnis
and Shias, respectively.

The first period of each day’s work is devoted to the lectures
on Theology, and attendance at these lectures is enforced by
regulations as stringent as those regulating the ordinary class
work of the College.

Attendance at prayers in the College Mosque is also com-
pulsory, and students who are irregular are severely punished.
Students are expected to fast during the month of Ramzan.

On Friday, the College is closed at eleven so as to allow the
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students to attend at Juma prayers, after which a sermon is
delivered by the Resident Maulvi.
All Islamic festivals are observed as holidays in the College

The College has proved truly successful. It has given the
Muhammadan community new courage and confidence. A
striking succession of English University men have occupied
the position of Principal, and have succeeded in producing
something of the spirit and tone of English public school and
University life among the students. A steady stream of young’
men of education and character passes from the College into
the service of Government and the professions. It has con-
vinced thoughtful Muhammadans of the wisdom of accepting
Western education. It has proved a source of enlightenment
and progressive thought. But, it must be confessed, the reli-
gious influence of the College does not seem to be at all promi-
nent or pervasive. -

In 1836 interest in modem education had made so much
progress that Syed Ahmad Khan was able to start the Mubam-
madan Educational Conference, which meets annually, now
in one centre and now in another. It has done a great deal
to rouse Muhammadans to their own backwardness and piti-
able need. In recent yearsa Conference of Muslim ladies has
met alongside the main Conference to deal with female edu-
cation.!

4. With the Syed also began the permeation of the Muham-
madan community in India with modern ideas in religion.

After the death of Muhammad, Muslim teachers gathered
all the traditions about him, and sought to form a systematic
body of doctrine and of law for believers. Orthodoxy gradu-
ally took shape. The doctrine of the divine will and the
divine decrees was stated in such a form as to make human
freedom almost an impossibility. The Koran was declared to
be the eternal and uncreated Word of God. Crude concep-

3 ISR., XXII, 247.
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tions of God and His attributes became crystallized in Muslim
doctrine. Rules for family and sodial life were fixed in rigid
form.

But as conquest brought vast territories of both the East
and the West under Islamic rule, the conquerors came into
close touch with Greek and Christian divilization. At Bag-
dad, especially, the science and philosophy of Greece were
carefully cultivated. Christian monks taught and translated.
'From this living intercourse there arose, in the eighth century
A.D., a great movement of Muhammadan thought. Learned
teachers began to defend the freedom of the will, to speculate
on the nature of the Godhead, and to discuss the Koran. A
new school, the Mu'tazilites, arose, characterized by freedom
of thought, great confidence in reason, and a keen sense of
the importance of the moral issues of life. They held the free-
dom of the human will, pronounced against the doctrine of
the resurrection of the body, and declared that the Koran was
created in time, and that there was a human element in it
alongside the divine. They were opposed to polygamy. But
this enlightened school was soon pronounced heretical, and
passed out of existence.

It is most interesting to note that Western thought pro-
duced almost identical results in India in the nineteenth cen-
tury. Early in life Syed Ahmad Khan openly abandoned the
charge, which is so often made by orthodox Muhammadans,

"that Christians have seriously corrupted the text of the Old
and New Testaments. He urged his fellow-believers that
they should not consider Christians as Kafirs and enemies,
and declared that the Bible and the Koran, when rightly
understood, did not contradict one another.- Readers will
note how closely his position approximates to the teaching
of Ram Mohan Ray. The resemblance in many respects is
very striking: the Hindu leader published The Precepls of
Jesus: the Muhammadan reformer published a fragment of &
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Commentary on Genesis, which has been of real service in
opening Muhammadan minds. He held that in the Koran,
as in the Bible, we must acknowledge the presence of a human
element as well as a divine. The rest of his religious concep-
tions have been outlined by a trustworthy scholar ?.s follows:

But his thought (system we cannot call it) is more influenced
by the concept.xons of conscience and malure. Conscience,
ke says, is the condition of man’s character which results from
training and reflection. It may rightly be called his true guide
and his real prophet. Still, it is liable to mutability, and needs
to be corrected from time to time by historic prophets. To
test a prophet we must compare the principles of his teaching
with the laws of nature, If it agrees with these we are to accept
it, and he quotes with approval the remark of a French writer,
that Islam, which lays no claim to miraculous powers on the
part of the founder, is ke truly rationalistic religion, Muham-
mad, he claims, set forth the Divine unity with the greatest
possible clearness and simplicity : first, Unity of Essence, which
he promulgated, afresh; second, Unity of Attributes, which
the Christians had wrongly hypostatxzed in their doctrine of
the Trinity; third, Unity of Worship in the universal and uni-
form rendenng of that devotion which is due to God alone,
thus securing the doctrine of the Unity against all pracncal
encroachments through corrupt observances.!

He made much of reason. One of his phrases was, ‘ Reason
alone is a sufficient guide.” He spoke and wrote in favour
.of Natural Religion. Hence his followers are called Naturis,
The word has been corrupted into Necharis, and occurs in
this form in Census Reports and elsewhere. The Syed won
the confidence of Government, became a member of the
Viceroy’s Legislative Council, and was knighted. © .
His principles have been accepted and carried farther by
several writers, notably Moulvie Chiragh Ali and The Right

')Wextbrecht, Indian Islam and Modern Thought, s (Church Congress,
1905,
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Hon. Syed Amir Ali. Their work is almost entirely apologetic.
They have a double aim in view, first, to defend Islam from
Christian criticism and the corroding influences of Western
thought in general, and, secondly, to prove that the religious,
social, moral and political reforms, which, through Christian
teaching, modern thought and the pressure of the times, are-
being inevitably forced on Muhammadan society, are in full
consonance with Islam. As the practice of Muhammad him-
self, Muhammadan Law and orthodox teaching are all unques-
tionably opposed to these things, the line of argument taken is
that the spirit ! of Islam is all in their favour, and that every-
thing else is to be regarded as of the nature of concessions to
human frailty. This theory is elaborately worked out in
Syed Amir Ali’s Spirit of Islam. There we are told that the
Koran in reality discourages slavery, religious war, polygamy
and the seclusion of women. Of this writer a competent
scholar 2 says:

The Syed is at the stage of explaining things away, and it is
fair to say that he does it at the expense of much hardly i ingenu-
ous ingenuity and a good deal of suppressio veri.

But the very hopelessness of these positions from the critical
point of view may be to us the measure of the forces that are
driving the writers to plead for the reforms and to find justi-
fication for them. Syed Amir Ali definitely ldennﬁes himself
with the Mu’tazilite school, both in their theology and their
social ideas, and believes that large numbers of Indf2$ Mu-
hammadans are with him in his opinions.

As to the results of the movement the following statement
may suffice :

The energies of the reform movement at present find their
vent in the promotion of education and of social reforms.

1 CtL. p. 334, below. t D. B. Macdonald in JRM., April 1913, p. 377.
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The Aligarh College, under a series of capable English prin-
cipals and professors, is training up a new generation of Muham-
madan gentlemen in an atmosphere of manly culture and good
breeding, with high ethical ideals. The yearly meeting of
the Educational Conference both works practically for the ad-
vancement of enlightenment among Indian Mubammadans
and also affords an opportunity for exchange of thought and
propagation of reforming ideas. Thus some years ago a lead-
ing Muhammadan gentleman known as the Agha Khan, when
presiding over the Conference at Madras, trenchantly impressed
upon his hearers that the progress of the community was chiefly
hindered by three evils: by the seclusion and non-education of
women, by theoretical and practical fatalism, and by religious
formalism; an enlightened self-criticism which commands
sympathy and admiration. The questions of polygamy and
female seclusion are being actively debated in the press and other-
wise, and some leading Muhammadan gentry have broken
the ordinance of the veil and appear in public with their wives
and daughters in European dress.

As far as regards theological thought, competent Indian
observers are of opinion that the rationalism of Sir Syed Ahmad
is not at present being developed; but that there is rather a
relapse towards a passive acceptance of Muslim orthodoxy.!
Still, there is no doubt that the movement has tended to in-
crease openness and fairness of mind among the educated classes.®

A few educated Indian Muhammadans during recent years
have reached a more advanced position. Mr. S. Khuda
Bukhsh, M.A., one of the Professors of the Presidency College,
Calcutta, has published a volume entitled, Essays, Indian and
Islamic, which the present writer has not seen, but which is
characterized as follows by one of our best scholars: '

He has read his Goldziher and accepts his positions. He
knows what a monogamous marriage means and confesses
frankly the gulf between it and marriage in Islam; and he
does not try to prove that Islam does not sanction polygamy.

1 P. 347, below. % Weitbrecht, p. 7.
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With similar candour he views the other broad differences of
East and West. How, then, is he a Moslem? He would go
back to the Koran and Mohammed and would sweep away all
the labours of the schoolman by which these have been over-
laid. Above all he is fascinated by the music and magic of
the Koran. That book and a broad feeling of loyalty to the
traditions of his ancestors are evidently the forces which hold
him.t

It is probably true, as the Right Hon. Syed Amir Ali said
to me, that there are very few indeed who are ready to

follow Mr. Bukhsh. For the modern conservative move-
ment among Muslims see p. 347.

LirezaTuRe.— Sir Syed Akmad Khan, by General Graham, Lon-
don, Hodder, 1909. Sir Syed Ahmed Khan, Madras, Natesan,
as. 4. The Spirit of Islam, by Syed Amir Ali, Calcutta, Lahiri
and Co., 18go. Essays, Indian and Islamic, by Khuda Bukhsh,
London, Probsthain, 1912, 7s. 64. net.

1D, B. Macdonald, JRM., April, 1913, p. 378.



CHAPTER III

REFORM CHECKED BY DEFENCE OF THE OLD FAITHS
1870-1913

WE have seen in the historical outline that about 1870 a
great change began to make itself manifest in the Hindu spirit.
The educated Indian suddenly grew up, and shewed that he
had a mind of his own. Religiously, the change manifested
itself in a disposition to proclaim Hinduism one of the greatest
religions. The same 'temper appeared among Buddhists,
Jains, Muslims and Parsees ; but the movement shewed itself,
first of all, among Hindus. It also took many forms. We
propose to divide the many movements and organizations
incarnating this spirit into two groups, according as they
defend only a part or the whole of the ancient faith. This
chapter will deal with those that defend only a part. Every
movement in this group opposes Hindu idolatry; but several
of them worship their gurus, a practice which leads to idolatry.
The attitude to caste in all cases is very ambiguous.

1. Tae ARyA SAMA}

1. This powerful body, which during the last twenty years
has expanded rapidly in the Panjab and the United Provinces,
is so completely the creation of its founder that a brief sketch
of his life is the indispensable introduction to a study of the
movement. ’

For the first thirty-three years of his life we have a very
clear and informing witness, a fragment of an autobiography,
dictated by him, and published in the Theosophist, in October

()
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and December, 1879, and November, 1880.! This sketch
seems to be on the whole trustworthy. It certainly enables
us to trace in some degree the growth of his mind during the
period which it covers.

In the small town of Tankira! belonging to the native state
pf Morvi, Kathiawar, Western India, there lived early last
century a wealthy Brahman, named Amb3 Safikara. He held
the position of Jamadar of the town, which his fathers had
held before him, and was a banker besides. He was a devout
Hindu, an ardent and faithful worshipper of Siva. To this
man was born, in 1824, a son, whom he named Mila Saikara.
The father was above all things anxious that the boy should
prove a religious man and should accept his father’s religion.
Accordingly he was careful to give him a Hindu education.
By the time he was fourteen the boy had learnt by heart
large pieces of the Vedas and had made some progress in
Sanskrit grammar. i )

At this time the first crisis in his life occurred. As the
incident is one of the most vivid episodes in the Awfobi-
ography,} we give it in his own words:

When the great day of gloom and fasting — called Sivaritrt
— had arrived, this day falling on the 13th of Vadya of Magh,
my father, regardless of the protest that my strength might fail,
commanded me to fast, adding that I had to be initiated on
that night into the sacred legend, and participate in that night’s
long vigil in the temple of Siva. Accordingly, I followed him
along with other young men, who accompanied their parents.
This vigil is divided into four parts, called praharas, consisting
of three hours each. Having completed my task, namely,
having sat up for the first two praharas till the hour of mid-

! Republished as an introduction to the English translation of the
Satyarth Prakask, by Durga Prasad.

# For the name of the town I am indebted to Mra. Sinclair Stevenson of
Rajkot, and also for the names of the father and the son.

* Pp. 2-3.
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night, I remarked that the Pujaris, or temple servants, and some
of the lay devotees, after having left the inner temple, had
fallen asleep outside. Having been taught for years that by
sleeping on that particular night, the worshipper lost all the
good effect of his devotion, I tried to refrain from drowsiness
by bathing my eyes now and then with cold water. But my
father was less fortunate. Unable to resist fatigue, he was
the first to fall asleep, leaving me to watch alone.

Thoughts upon thoughts crowded upon me, and one ques-
tion arose after the other in my disturbed mind. Is it possible,
— 1 asked myself, — that this semblance of man, the idol of a
personal God that I see bestriding his bull before me, and who,
according to all religious accounts, walks about, eats, sleeps
and drinks; who can hold a trident in his hand, beat upon his
damaru drum, and pronounce curses upon men, —is it pos-
sible that he can be the Mahideva, the Great Deity, the same
that is invoked as the Lord of Kailash, the Supreme Being and
the Divine hero of all the stories we read of him in his Pu-
ranas? Unable to resist such thoughts any longer, I awoke my
father, abruptly asking him to enlighten me, to tell me whether
this hideous emblem of Siva in the temple was identical with the
Mahadeva, of the scriptures, or something else. “Why do
you ask it?”" said my father. “Because,” I answered, “I feel
it impossible to reconcile the idea of an omnipotent, living God,
with this idol, which allows the mice to run upon its body, and
thus suffers its image to be polluted without the slightest pro-
test.” Then my father tried to explain to me that this stone
representation of the Mahadeva of Kailash, having been con-
secrated with the Veda mantras (verses) in the most solemn
way by the holy Brahmins, became, in consequence, #he God
himself, and is worshipped as such, adding that, as Siva cannot
be perceived personally in this Kali-Yuga — the age of mental
darkness, — we hence have the ido] in which the Mahadeva
of Kailash is worshipped by his votaries; this kind of worship
is pleasing to the great Deity as much as if, instead of the em-
blem, he were there himself. But the explanation fell short of
satisfying me. I could not, young as I was, help suspecting
misinterpretation and sophistry in all this. Feeling faint
with hunger and fatigue, I begged to be allowed to go home.
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My father consented to it, and sent me away with a Sepoy,
only reiterating once more his command that I should not eat.
But when, once home, I had told my mother of my hunger, she
fed me with sweetmeats, and I fell into a profound sleep.

Every one will feel the beat of conviction in this fine pas-
sage; and the results of it are visible in the crusade of the
Arya Samij against idolatry to thisday. But every one who
knows India will also agree that what happened is scarcely
comprehensible in a Hindu boy of fourteen years of age, unless
he had already heard idolatry condemned. Brooding over the
problem, I wrote to my friend, Mrs. Sinclair Stevenson of
Rajkot, Kathiawar, and asked whether Sthanakavasi influence
could be traced in or about the boy’s birth-place at that time.
The Sthinakavisis are a group of Jains who gave up idolatry
and broke away from the main Svetimbara sect in the fifteenth
century! Mrs. Stevenson writes:

Tankiri is fourteen miles south of Morvi, and about twenty-
three miles north of Rajkot. In the thirties, the father of
the present Thakur Saheb of Morvi was ruling. He was very
devoted to a certain Sthinakavisi monk, and the Prime Minis-
ter also was a Sthinakavisi; so that the sect was then very
powerful and influential in the Morvi state. All monks and
nuns, travelling from the town of Morvi to Rajkot (another
Sthinakavist stronghold), passed through Tarkird, where
Ambi Sankara and his son lived.

This clearly gives the environment which prepared the boy
for his experience in the temple.

Four years later the sudden death of a sister convulsed him
with grief, and made him realize to the full the horror of death.
He thereupon resolved that he would allow nothing to restrain
him from winning mokska, that is, emancipation from transmi-
gration, the Hindu idea of salvation. Consequently, he re-
turned to his studies with redoubled energy, and made up his

3 P. 326, below.
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mind to allow no such entanglement as marriage to impede him
inhisquest. In 1846, when he was twenty-one or twenty-two,
his parents determined to get him married; but he fled from
home. Thus ends the first section of his life.

2, In his wanderings he met a number of ascetics, who re-
ceived him into their order. His father came out to seek
for him and caught him, but he escaped once more. He then
met with a sannyisi named Brahmanand, and by him was
convinced of the truth of the Vedanta doctrine of the identity
of his own soul and God. This he gave up at a later date.
For two years he wandered about, seeking good teachers.

In 1848 he proceeded to Chanoda Kanyili on the banks of
the river Nerbudda; and met several groups of scholarly
ascetics, some of them followers of the Yoga system, others of
the Vedinta, He was most anxious to become an initiated
sannydsi, that is, a Hindu monk who has renounced the world
completely. He gives up caste, home, marriage, property,
the use of money and of fire, and is expected to live a wander-
ing life. If he were once received into one of the recognized
orders of sannyasis, his parents could no longer bring pressure
“upon him to marry. At length he begged an ascetic known as
Paraminanda, belonging to the Sarasvati order of Safikara’s
Dandis, to receive him. At first he refused, but, after much
persuasion, he initiated him, giving him the name Dayinanda.
Since he had thereby become a member of the Sarasvatl order,
he was henceforward known as Dayinanda Sarasvatl, Until
the day of his death he would tell no one his real name.

"~ From this time onwards for eight years he wandered about
from place to place, trying to find trustworthy teachers of
Yoga. His Autobiography does not tell us why he was so eager
to learn Yoga methods; but he probably regarded them as
the proper means for reaching the emancipation which he was
so desirous to reach.

Either at the time of his initiation asa sannyisl, orat some
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point during these years, he lost faith in the teaching of
Sankara, and came to believe that God is personal, that the
human soul is distinct from God, and that the world is real.
He does not tell us who the teachers were who led him to these
opinions. They are probably the outcome of the modern
influences he came under, and of his original belief in Siva.
In any case he continued to worship Siva, and believed in the
personality of God.

His books on Yoga contained anatomical accounts of the
human body. Reading in these volumes long and intricate
descriptions of nerve-circles and nerve-centres which he could
not understand, he was suddenly filled with suspicion. As it
happened, a dead body was floating down the river on the
banks of which he was walking. He drew the corpse to the
shore, cut it open, satisfied himself that the books were false,
and in consequence consigned them to the river along with the
corpse. From this time his faith in many works on Yoga
gradually dwindled.

The Autobiography stops short at the beginning of 1857,
and we are without information of his activities until 1860.
Thus there is no echo of the Indian Mutiny whatsoever in
his life.

He had been greatly disappointed in his search for compe-
tent teachers! In 1860, however, he came across a blind
Brihman in the city of Mathurd (Muttra), and became his
disciple for two and a half years. His master, whose name was
Virajananda,was agreatauthority on Panini’s Grammar. He
believed implicitly in the authority of the ancient books, but
condemned all modern Sanskrit religious works as worthless
lies. He would not accept Dayinanda as a disciple until the
_latter had sunk all his modern books in the river Jumna.

Blind and learned though he was, he was a very irritable man,

1 For the remainder of Dayinanda’s life see his Lif¢ by Bawa Chhajju
Singh.

’
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and would now and then give his disciple corporal chastise-
ment. One day he struck him on the hand with a stick with
such violence that he carried the mark of it all his life. This
man influenced Dayananda more than any other. He read
with him Panini’s Grammar and Patafijali’s Commentary on
it. We are also told that he studied the Vedanta-sitras and
many other books, but what these other books were, we do
not know. Whether it was from Virajinanda that he learned
the extraordinary method of expounding the Vedas which he
used in writing his Commentaries in later years, we do not
know. But his teacher certainly sketched his mission for him.
When he was leaving, Virajinanda said to him:

The Vedas have long ceased to be taught in Bharatvarsha,
go and teach them; teach the true Shastras, and dispel, by
their light, the darkness which the false creeds have given
birth to. Remember that, while works by common men are
utterly misleading as to the nature and attributes of the one
true God, and slander the great Rishis and Munis, those by
the ancient teachers are free from such a blemish. This is
the test which will enable you to differentiate the true, ancient
teaching from the writings of ordinary men.t

It was in May, 1863, that he took leave of his master and
began his wanderings once more, He now regarded himselfas
a learned man, and usually conversed in Sanskrit rather than
in the vernacular Hindi. Although he had many a conversa-
tion and discussion during those years, he still thought of him-
self as a religious student and not as a teacher. When he
started out, he was still a devotee of Siva, wearing the neck-
lace of rudraksha berries, and the three lines of white ash on the
forehead, which distinguish the pious Saiva. But in the
course of his wanderings his mind altered, and he laid these
things aside once for all. Henceforward he worshipped God,
and recognized Siva as only one of the many names of the

! Chhajju Singh, 77.
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Supreme. This change seems to have come in the year 1866,
which was clearly a time of crisis for him. During that year
he came in contact with various missionaries, and had long
conversations with them. The same year finds him not only
preaching against idolatry at Hardwar, but telling the pilgrims
there that sacred spots and ceremonial bathing are of no reli-
gious value whatsoever, and denouncing the great Vmshnava
book, the Bhdgavata Purina, as immoral.

3. A further change came in the year 1868. Virajananda
and he seem both to have felt that it was now his duty to be-
gin the public exposition of his ideas. From this time, then,
Dayinanda’s public life may be said to have begun. His
biographer speaks of him as trying several methods of work,
and finding them each more or less a failure,

His first plan was to talk to the pandits in Sanskrit, in the
hope that, if he convinced them of the truth of his ideas, they
would spread the light all over the land. But these old-
fashioned conservatives, no matter how often convicted of
error, were of the same opinion still, So he gave the course
up in despair.

He next decided to adopt one of the methods which he had
seen in use in Christian missions, namely education. He
found some well-to-do men to finance several schools for him.
The curriculum was to be confined to early Sanskrit literature.
He boped that pupils trained in this way would become mis-
sionaries of hisideas. The schools were opened, and continued
for some time ; but, though the pandits were quite willing to
receive his pay and become schoolmasters, they did not teach
the new ideas; and the work came to nothing.
¢ Consequently, he determined to appeal to the people them-
selves, both by lectures and by books. He published a num-
ber of books, and went from town to town, delivering lectures,
in Sanskrit, on the right interpretation of the Vedas and the
teaching which he believed they gave. This method was
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more successful. He found it quite possible to draw huge
audiences wherever he went, and to get the ear, not only of
ordinary men, but of the wealthy, He had many conversa-
tions with individuals, but consistently refused to speak to
women. Wherever it was possible, he met the pandits in
discussion. He was spedially anxious to prove in every place,
in public discussion with the most learned men, that idolatry
has not the sanction of the Vedas. His followers declare he
was always victorious in these discussions. All those who
met him in discussion declared him to be violent, loud-tongued
and overbearing. He still lived like a sannyisi, wearing only
a minimum of clothing. He was a large, powerful man with
striking features, and rather a remarkable voice.

In the end of 1872 he went down to Calcutta, and spent four
months there, lecturing, speaking and discussing. He had
been above all things anxious to meet Keshab Chandra Sen;
and it is clear that Keshab and the Samij exercised a very
wonderful influence over him. Two changes in his method
date from this time. He began to wear regular clothes; and
a picture which still survives shows that he must have copied
the Brahma leaders, whose dress was a modification of mission-
ary costume. Secondly, he realized, from the great influence
exercised by Keshab and the other Brahma leaders through
their addresses in Bengali, that he ought to give up using
Sanskrit in his public lectures and speak in Hindi instead.

4. His fame and influence continued to spread and become
deeper, as he taught far and wide throughout North India.
At Allahabad in 1874 he completed his Salysrtk Prakdsh,
with which we shall have to deal later. In the end of 1874
we find him in Bombay, in close touch both with the Hindu
community and the young Prirthani Samij! He seems to
have had more than usual success in the city; for he returned
early in 1875, and there launched his great scheme, the foun-

1 P, %6, above.
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dation of the Arya Samij. The members of the Prarthani |
Samaj had hoped to be able to unite with him, but the differ-
ences were too deep. Itis clear, however, that the main fea-
tures of his society were borrowed directly from the Brahma
and Prarthani Samijes, as he saw them working in Calcutta,

- Bombay and elsewhere. The common name covers common
features. This may be taken as the end of the third, and the
beginning of the last, stage of his life.

On the first of January, 1877, Queen Victoria was proclaimed
Empress of India in a magnificent Durbar held by the Viceroy,
Lord Lytton, at Delhi. Dayananda was present as the guest
of one of the native princes, and met some Hindus from La-
hore, who gave him a pressing invitation to visit the Panjab.
Shortly after he visited Ludhiana and Lahore. So great was
his success in this latter city, that the Arya Samij founded
there very speedily eclipsed the sodety founded in Bombay;
and Lahore became the headquarters of the movement.

For six years longer Dayinanda lived and worked, touring
throughout North India, and steadily extending the Samaj.
There are just two matters to be noted during these years.
The first is his connection with the Theosophical Society
which had been founded in New York in 1875. In 1878 the
founders, Col. Olcott and Madame Blavatsky, wrote to Daya-
nanda and suggested a union of the two movements, on the
ground that their aim was the same; and Dayinanda ac-
cepted the proposal. The Theosophist leaders came to India
in January, 1879; and the strange union continued until 1831,
when it was broken off, both parties feeling bitter and ag-
grieved.! o

The other matter is a living part of his general policy. He
consistently sought to recall the Hindus to what he conceived
to be the ancient faith, and as consistently stirred them up
to vehement opposition to Christianity and Muhammadan-

3 Chhajju Singh, 476-532; ODL., I, 135; 396 . Below, pp. 218, 236, |
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“ism. In the first edition of the Satydrth Prakash} published
in 1874, he approved of beef-eating under certain conditions,
‘but in the second edition it is condemned. In 1882 he formed
the Gaurakshini Sabha,® or Cow-protecting Association, and
about the same time published his book, Gokarunanidhi® on
the same subject. The purpose was to rouse Hindu feeling
against Christians and Muhammadans on account of the
killing of cows and oxen, and to present a monster petition
to Government,! begging that the practice might be prohib-
.ited. Dayinanda died before the movement had spread
;ery far; but later it attained great proportions, as we shall
see.® In this connection Sir Valentine Chirol has suggested
that Daydnanda was a political schemer. This we believe
to be a complete mistake, although, as we shall show, his un-
healthy teaching has produced very unhealthy political fruit.?
He passed away on the 3oth of October, 1883, at the age of
fifty-nine.
5. The following sketch of his position and aims by Dr.
! Griswold of Lahore is so vivid and convincing that we cannot
do better than transcribe it:

Pandit Dayinand Sarasvati became finally emancipated
from the authority of Brahmanism in some such way as Luther
became emancipated from the authority of the Church of Rome.
Luther appealed from the Roman Church and the authority
of tradition to the Scriptures of the Old and New Testament,
Pandit Dayanand Sarasvati appealed from the Brahmanical
Church and the authority of Smriti to the earliest and most
Sacred of Indian Scriptures. The watchword of Luther was
‘Back to the Bible’: the watchword of Pandit Dayanand was
‘Back to the Vedas.” With this religious watchword another
watchword was implicitly, if not explicitly, combined, namely

3 P. 302. Also Sanskdr Vidhi, 51; 43, 8 P, 358, below.
® Chhajju Singh, 726-30. ¢ Indian Unrest, 109 ff,
8 1b., 721. T P. 358, below.

¢ Ib., 730.
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‘India for the Indians.’ Combining these two,we have the !
principle, both religious and political, that the religion of India
as well as the Sovereignty of India ought to belong to the Indian
people; in other words, Indian religion for the Indians, and
Indian Sovereignly for the Indians. In order to acoomphsh
the first end, Indian religion was to be reformed and purified
by a return to the Vedas, and foreign religions as Islam and
Christianity were to be extirpated. Thus the program included
reform for indigenous religion and extirpation for foreign reli-
gion. With regard to the second end, the founder of the Arya
Samaj seems to have taught that a return to the pure teachings
of the Vedas would gradually fit the people of India for self-
rule and that independence would ultimately come to them. I
am not charging Pandit Dayinand Sarasvati with disloyalty.
Every sincere well-wisher of India hopes that the time will
come when the Indian people through the spread of education
and the removal of bad social customs and above all through
the prevalence of true religion will be fitted for Self-government.
It is evident from all this that Pandit Dayanand Sarasvati was
aman of large views. Hewasa dreamer of splendld dreams. He
had a vision of India purged of her superstitions, filled with the
fruits of Science, worshipping one God, fitted for self-rule,
having a place in the sisterhood of nations, and restored to her
ancient glory. All this was to be accomplished by throwing
overboard the accumulated superstitions of the centuries and
returning to the pure and inspired teachings of the Vedas.
Thus the founder of the Arya Samij was a kind of Indian Elijah
or John the Baptist, who felt himself called to turn the hearts
of the degenerate children of modern India to their fathers
of the glorious Vedic age, to reconcile the present with the
past. The character of his mission helps to account for the
violence of his methods of controversy. Elijah was not specially
gentle in his dealings with the prophets of Baal; nor was -
Luther very tender toward the Roman Church. In like manner
Pandit Dayinand Sarasvatl stood with his back to the wall,
facing on the one hand the attacks of the Brahmanical hier-
archy and on the other the assaults of the foreign religions,
Islam and Christianity. Under these circumstances we can
hardly wonder that he struck back as hard as he could. Luther
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dealt heavy blows at the Roman Church as Papdit Dayinand
did at the Brahmanical Church. Suppose now that while
Luther was fighting with Rome, an extensive and powerful
Mohammedan propaganda, which threatened to devour all the
fruits of the Reformation, was found all over Europe. What -
would Luther have done under these circumstances, but smite
the apostate Roman Church at home and the Mohammedan
propaganda from abroad with impartial zeal and violence and
with no great effort to be fair and appreciative, This illus-
trates exactly Pandit Dayinand’s attitude toward the degen-
erate Brahmanical Church, on the one hand, and the foreign
faiths Christianity and Islam on the other. In his opinion,
the one needed to be purged and pruned; the others, to be
extirpated. The sections in the Salydrth Prokdsh which deal
with the criticism of Islam and Christianity are evidently in-
tended to be the literature of such extirpation, s.e., to be the
means of rooting out all such foreign superstitions from the
hearts of the sons of India. For extreme unfairness, for in-
ability to state the position of opponents without caricature,
and for general crudeness, these sections can hardly be matched
in the whole literature of religious controversy.t

6. Dayananda’s chief convictions may be summed up as
follows:

a. There is one God only. He alone is to be worslupped;
and he must be worshipped spiritually, not by images.

b. The four Vedas are God’s knowledge. They contain all
religious truth, and also all science, at least in germ, They
are the eternal utterance of God. There isnothing temporary
orlocal in them. Everything which seems a reference to par-
ticular times and places only seems such through miscon-
ception. There is no polythelsm in the Vedas. The many"
divine names which occur in them are all epithets of the one
true God. These statements apply only to the collections of
hymns. The Brahmanas have less authority. Many other
Hindu books are of value, because they were written by

3 Indian Evangelical Review, January, 1892,
' +
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rishis and other inspired men, but they are not authoritativ'e
in the same sense as the Vedas; and they arenot to be followed
where they contradict the Vedas,

¢. The Vedas teach transmigration and karma.

d. Forgiveness is for ever impossible.

e. Salvation is emancipation from transmigration,

The following are Dayinanda’s chief works :

(1) Satyarth Prakisk, a Hindl work, setting forth his
teaching on marriage, the bearing of children, education, the
ascetic orders, government, God, the Vedas, the world, man,
salvation and food, and a long and interesting description of
the various creeds of India with Dayananda’s criticism of them.

(2) Veda Bhashys, a Vedic Commentary in Sanskrit. It
is incomplete, yet covers the whole of the ¥ajurveda and the
major part of the Rigveda.

(3) Rigvedadi Bhiashya Bhamikd, an Introduction to his
Vedic Commentary, partly in Sanskrit, partly in Hindi, a
controversial work in which be condemns all existing commen-
taries as false, and expounds his own principles.

.7. The most amazing of Dayinanda’s ideas is his concep-
tion of the Vedas. In order to understand how he came to
hold it, we must recognize what the traditional Hindu doc-
trine about them is.- Since the Veda is the eternal utterance
of God, there can be no temporal references in it. As Max
Miiller says: - -

1f any historical or geographical names occur in the Vedas,
they are all explained away, because, if taken in their natural
sense, they would impart to the Vedas an historical or temporal
taint.} '

This violent method of exegesis, whereby hundreds of allu-

sions to places and events in these most human documents

are distorted and misexplained, already finds clear expression
3 Biographical Essays, 370. .
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as the only right principle of Vedic interpretation in the earliest
treatises on the subject that have come down to us, some of
which come from dates five or six centuries before Christ.
Dayinanda held fast by the old dogma, that the Vedas
are God’s eternal utterance. Several other Hindu ideas,
notably the doctrines of transmigration and karma and of
the sanctity of the cow, remained firmly seated in his mind.
But in his long, stormy career of wandering and disputing
with all sorts and conditions of men, the facts of life, as they
stared him in the face in North India under the British Govern-
ment, had driven certain very modern and un-Hindu ideas
into his mind with great force. The most important of these
was the group of related convictions, that there is but one
God, that all the gods (devas) of the Hindu pantheon have
no existence, that idolatry is irrational and degrading, and
that the sacrifice of animals and the offering of food as prac-
tised in Hindu temples are silly superstitions. Next in im-
portance was his perception of the practical value of Western
science and invention as made plain in the railway, the tele-
graph and modern weapons of war. Amongst his other
fresh convictions may be mentioned the folly and danger of
caste as practised in modern times, and of child-marriage.
Now these two groups of ideas, Hindu and modern, seem to
have been both firmly implanted in his mind. He had had no
modern education. He did not know sufficient English to
read English books; so that he had no grasp of modern
methods of thought and criticism. Nor had he had a thor-
ough Hindu training. He had read with his blind teacher the
best that Hindu literature contained on grammar and phi-
losophy, but he had had no complete Vedic education. The
time he spent with Virajinand was insufficient for the purpose.
Hence, believing the Veda to be God’s knowledge, he neces-
sarily concluded that it corresponded with his own convictions
as to truth, 7.e. that jt taught monotheism, transmigration
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and modern science, and that it did not recognize the gods
of Hinduism nor sacrifice ; and, being a Hindu born and bred,
and filled with Hindu methods of thought, he proceeded, like
the earliest Hindu scholars, by violent methods of interpreta-
tion to expel from the Vedas what he held to be false and to
import into them what he held to be true. Max Miiller
writes: )
To him not only was everything contained in the Vedas
perfect truth, but he went a step further, and by the most in-
credible interpretations succeeded in persuading himself and
others that everything worth knowing, even the most recent
inventions of modern science, were alluded to in the Vedas.
Steam-engines, railways, and steam-boats, all were shown to
l‘x,ae\;:leen known, at least in thur germs, to the poets of the

Naturally he took full advantage of the prmcxple stated by
the andent scholars, which we have just referred to, as
» justification of his methods.

Yet, though he claims to have restored the ancient inter-
pretation, in reality he departs from it in two large and most
important matters. The ancient scholars recognize the gods
in the Vedas and all the details of their worship, while he re-
moves all the gods, and leaves only the One. To the ancient

“teachers the Brihmanas with their appendices, the Aranyakas
and the Upanishads, are as truly the eternal word of God as
the Hymns are; but Dayinanda makes the claim only for
the Samhilds, i.e. the collections of Hymns, and recognizes
the presence of a human element in the Brihmanas. He
thus stands absolutely alone as an interpreter of the Veda.
No Hindu, ancient or modern, ever taught what he teaches;
and we need scarcely say that every Western scholar repu-
diates both his methods and his results.

It is thus quite possible to follow the process of thought

3 Biographical Essays, 170. )
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by which the Svami reached his doctrines. Yet, when one
turns to the hymns themselves and to his interpretation of
them, it becomes exceedingly difficult to believe in his straight-
forwardness and sincerity. One can hardly imagine any
mind believing what he says. In order to give the ordinary
reader some indication of his methods, we here transcribe the
first five stanzas of the first hymn of the Rigveda, as translated
by Hopkins.! Itisa hymn of praise to the god Agni, i.e. Fire,
regarded as the great priest, because sacrifices were wafted to
the gods on the flames and smoke of the altar-fire. '

To Agni

I worship Agni; house-priest, he,
And priest divine of sacrifice,
Th’ oblation priest, who giveth wealth.

Agni, t;y seers of old adored,
To be adored by those to-day —
May he the gods bring here to us.

Through Agni can one wealth acquire,
Prosperity from day to day,
And fame of heroes excellent.

O, Agni | whatsoe’er the rite
That thou surround’st on every side,
That sacrifice attains the gods.

May Agni, who oblation gives —
The wisest, true, most famous priest —
This god with (all) the gods approach !

The meaning expressed in the above translation is precisely
what is given by all Hindu scholars, ancient and modern;
% Religions of India, 108. For the materials used in this discussion I am

indebted to Dr. Griswold's pamphlet, The Daydnands Interpretation of the
word Deva. i
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and all Western scholars agree. There are five words in the
translation printed in italics. In the original the word in each
case is deva, god, either in the singular or the plural. In the
first stanza it is translated as an adjective, elsewhere as a sub-
stantive, ‘

Dayéinanda, like certain early Christian exegetes, is an ad-
vocate of the method of dual interpretation. Agni is not a
god, but is at once a name of the one God, and the name of
the material element, fire. Taken.as a name of God, it means
“giver and illuminator of all things.” Taken as the material
element, it means “fire which gives victory in battle by means
of skilfully contrived weapons.” This last is an allusion to
modern firearms. In the first stanza he takes the word deva
as an epithet of the one God and as meaning “ Giver.” In the
second he translates it “ excellent sense-organs’ or “excellent
qualities of knowledge,” or * excellent seasons,” or *excellent
pleasures.” Of the fourth and fifth stanzas hegives two trans-
lations, the one taking Agni as “ God,” the other taking it as
“fire.” In the fourth stanza, if God is addressed, devak means
“learned men”; if fire is addressed, devdk means “excellent
things.” In the fifth stanza, if we take Agni to mean God, the
last line runs, “ May this self-luminous One approach with
learned men”; if we take Agni to mean fire, the meaning is,
“May this illuminator approach with excellent qualities.”
This needs no comment. As translated by Hindu and by
Western scholars, the poem is a polytheistic hymn, but clear,
comprehensible, human, Dayananda’s translation reduces
the lines to nonsense.

It ought to be stated here that Pandit S. N. Agnihotri,! the
founder of the Deva Samij, published in 1891 a pamphlet
called Pandit Dayinand Unveiled, in which he avers that a
number of men, some belonging to Gujarit, others to Bengal,
others to the Panjab, declared to him, either in conversation

1 P. 173, below.
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or by letter, that Dayinanda, in personal conversation with
them, had acknowledged that his statements about the Veda
were not matters of conviction but of diplomacy, that a reli-
gion must have some superstition as its basis, and that he had
chosen the infallibility of the Vedas, because nothing else
would be accepted by Hindus. Dayinanda had been dead
eight years when the pamphlet appeared ; and one of his fol-
lowers attempted to demolish the writer by means of another
pamphlet.! As the evidence was not carefully sifted by an
impartial scholar at the time, it is not possible to say precisely
how much weight ought to be attached toit; yet two or three
of Agnihotri’s witnesses were religious men of known probity ;
so that it would be hard to set their testimony aside. I have
also received myself, from an altogether different source,
another piece of evidence which strikingly cotroborates their
statements. The Rev. P. M. Zenker of the Church Mission-
ary Society, Muttra, writes of an incident which occurred
when he was in Brindaban preaching at a spring festival. He
cannot vouch for the year, but it was 1884, 1885 or 1886. One
of the leaders of the local Arya Samijhad a long and serious
conversation with him in the afternoon. Mr. Zenker re-
turned his call the same evening; when they had another
long talk. I quote Mr. Zenker’s report of the conversation,
so far as it refers to the Arya Samij:

My informant stated that Dayanand’s real object was to
obtain for India all the advantages which Western civilization
has conferred on the nations of Europe and America. But,
being fully acquainted with the character of his Hindu fellow-
countrymen, he knew they would hardly accept as a guide one
who presented ¢kis as the sole aim and object of all the laborious
training they would have to undergo. He therefore cast about
for an expedient to gild the pill; and he thought he had found
it in the cry, “Let us return to the pure teaching of the Veda.”

1 Agnihotyi Demolished, by Rambhaj Datta,
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This conversation, which occurred only some two or three
years after Dayinanda’s death in 1883, corroborates the !
statements of Agnihotri's witnesses, who had had personal
intercourse with the leader himself. The evidence is not
absolutely conclusive; but, taken along with the amazing
character of Dayinanda’s commentaries on the Vedas, it
will have considerable weight with the open-minded student.!
” 8. The following is the official creed of the Samaij:

i. God is the primary cause of all true knowledge, and of
everything known by its name.

ii. God is All-Truth, All-Knowledge, All-Beatitude, Incor-
poreal, Almighty, Just, Merciful, Unbegotten, Infinite, Un-
changeable, without a beginning, Incomparable, the Support
and the Lord of All, All-pervading, Omniscient, Imperishable,
Immortal, Exempt from fear, Eternal, Holy, and the Cause of
the Universe. To Him alone worship is due.

iii. The Vedas are the books of true knowledge, and it is
the paramount duty of every Arya to read or hear them read,
to teach and preach them to others.

iv. One should always be ready to accept truth and renounce
untruth,

v. All actions ought to be done conformably to_ virtue, i.e.
after a thorough consideration of right or wrong.

vi. The primary object of the Samij is to do good to the
world by improving the physical, spiritual, and social condi-
tion of mankind.

vii. All ought to be treated with love, justice, and due re-"
ga.rd to their merits,

viii. Ignorance ought to be dispelled and knowledge diffused.
. ix. No one ought to be contented with his own good alone,
but every one ought to regard his prosperity as included in that
of others,

x. In matters which affect the general social well-being of
the whole society, one ought to discard all differences and not
allow one’s individuality to interfere, but in strictly personal
matters every one may act with freedom.

- 1 Cf. the Tiyas, below, p. 313.
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But these sentences omit many of the points which it is most
important to know.

9. The following are the leading t.heologlca.l ideas of the
Samij. Orthodox Hindus allow only men of the three high-
est castes to study the Vedas: Aryas invite all, both men and
women, to study them. On the other hand, they condemn
modern Hindu literature. They teach that there are three
eternal existences, God, the soul and elemental matter. The
soul undergoes transmigration according to the law of karma.
Forgiveness is altogether impossible. Salvation comes only
by continued well-doing; and the soul, even when released
from transmigration, is not absorbed in God. The doctrine
of avatdras, or divine incarnations, is denied. Idolatry is
vehemently condemned, and also the practice of killing ani-
mals in sacrifice or of offering food on the altar to God. The
fire-sacrifice of the Vedas is retained, but is explained as a’
means of purifying the air. The Hindu form of ancestor-
worship, known as the $rdddla, is condemned as useless; and
pilgrimage is given up as superstitious.

10. A careful reading of the Satydrth Prakdsh shews that the
ethical system of the Samaj is crude in the extreme. Many of
the laws of Manu in all their barbarity are laid down for use
in modern life. For example, the individual is encouraged
to kill those whom he regards as monstrously evil men ;! and
the king is advised to have the adulterer burned alive on a red-
hot iron bedstead, and the adulteress devoured alive by dogs,
in the presence of many men and women? But it is in its
marriage laws that the book goes farthest astray. Child-
marriage is prohibited,? and virgin widows and widowers are
allowed to remarry,* excellent regulations, as all will agree.
But widows and widowers who have lived with their spouses
are told not to remarry.® Vet, for their relief, and for the

3 Durga Prasad’s translation, 303,
# Ib., 204, 207. ' 1b., 132, 4 Id., 156. < 8]b., 156.
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relief also of husbands and wives in certain arcumsta.ncs,
the law of niyoga is laid down.! Niyoga is simply sexual re- '
lationships without marriage. The details are too horrible
to transcribe. They may be seen in the book. In 1892 some
Aryas brought a law-suit against a Hindu who wrote against
niyoga, calling it adultery, but the case was dismissed? One
is glad to hear that many members of the Samij would now
like to repudiate this most immoral legislation, which is
equally repulsive to the Hindu and the Christian.

There is another feature of the Satydrth Prakash which has
attracted wide attention. All the outstanding Hindu sects,
and Jainism, Sikhism, Islam, and Christianity as well, are
mercilessly criticized in it, and here and there with a good deal
ofmahoea.ndmmsuoe. This section of the book has en-
oouraged Aryas and provided them with very useful ammuni-

n for their controversies, but it has also created vehement
hatred against the Samij in many quarters.- Dayananda’s
stinging taunts have been effective in rousing a number of
the sects to retaliation and defensive organization. This is:
noticeably true of the Sikhs? the Jains® the Ahmadiyas® the
Muhammadans,® and also of Pandit Din Dayal,’ the founder
“of the Bhirata Dharma Mahimandala.

Dayinanda’s own methods of controversy, shewn in his
public addresses and debates and also in his writings, have
naturally been adopted by his followers. Wherever they go,
one hears of slander, passion, and unfair methods; and
disturbances in the streets and squares have been pitiably
common. )

" 11. T had the privilege of being present, in company with
Dr, Griswold, at an Arya Samij Sunday morning service in

3 Durga Prasad’s translation, 3156-161.
% Ruchi Ram Sahni, The Niyoga Docirine of the Arys Samdj, 35-6.
8 P. 340, below. $ P. 329, below. - P. 137, below.

o P, 351, below. v P, 316, below.
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Lahore in December, 1912. The place of meeting is a large
oblong hall without seats, with a platform at one end and a
high narrow gallery at the other. In the floor, in front of the
platform, there is a square pit, measuring perhaps two feet
each way. This is the altar. On one side of the hall a small
platform for singers and a harmonium had been placed.
When we entered, there was only one man in the hall, and he
was laying some pieces of wood in order at the bottom of the
square pit. When that was done, he set up a stick of incense
on end on the floor at each corner of the pit. Some packets
of aromatic herbs and several sacrificial vessels lay on the
floor. Men came dropping in, and squatted in front and on
the two sides of the altar. When there were perhaps twenty
present, those next the altar began to intone some Sanskrit
verses, amongst which we could distinguish some of the verses
of Rigveda, X, 129. This continued about twenty minutes.
By that time there were about thirty present. The fire and
the incense sticks were then lighted ; the aromatic leaves were
shed on the fire; and gki (melted butter) was rubbed on the
outer edges of the altar. Other verses were now chanted,
while the flames rose nearly two feet above the level of the
floor. This is the kavana, which Aryas are recommended to
perform every morning, at the time of their devotions, for the
purification of the air. This continued for about fifteen min-
utes. All then rose to their feet and sat down in various
places in the hall. A young man mounted the platform to
lead the service, one sat down at the harmonium and a few
others gathered round him to sing. There were forty-eight
present.

The second part of the service then began. It consisted
of the singing of hymns, the repetition of texts (one of them
the Géyalri), prayer and a sermon, all in Hindi except'a few
texts which were in Sanskrit. It was just like a Protestant
service, and totally unlike any Vedic observance. During
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this part of the service many boys came in. Before the
sermon began there were perhaps two hundred present. Later
the number rose to two hundred and fifty. There was no
woman or girl present. 1am told they are not excluded, but
a special service, conducted by a lady, is held at another txme
and place, which they attend in fair numbers.

12. The death of Dayinanda was a great blow to the mem-
bers of the Samij; yet the work was carried on with enthu-
siasm; and the movement has continued to grow at a rapid
pace since then. Large sums of money were collected to per-
petuate the memory of the founder, and in 1887, the Dayi-
nanda Anglo-Vedic College was opened in Lahore. This
great foundation, in which the flower of the youth of the Arya
Samij receive a modern English education, and also instruc«
tion in the religion of the Samaj, forms a very worthy memorial

/ to Dayananda’s devotion and energy.
* In 3892 the Arya community fell in two. This division is
parallel to the first split in the Brihma camp. As Keshab led
out the progressives, and left Debendra and the conservatives
behind; so the Arya Samij broke up into the Collegeor*‘ Cul-
tured” party and the Vegetarian or “ Mahitma” party. The
former are progressive, stand for modern education and for,
freedom in diet, and declare that the Arya Samij is the one
true universal religion, which must be taught to all the
world; while their opponents favour the ancient Hindu edu-
cation, stand by vegetarianism and declare that the teaching
_of the Samij is pure Hinduism, but not the universal religion.

13. 1 have failed to obtain printed reports of the work of the
Samaj,so that it is rather hard to estimate what they aredoing.
Their methods, however, are well known. Those members
of a local Samaj who pay 1% of their income to the funds
elect the managing Committee of the Samaj. Then the
Samajes in each Province elect representatives who form the
Pratinidhi Sabka, or Representative Assembly, of the Prov-
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ince. Since the split in 1892 there have been duplicate or-
ganizations. There are missionaries and preachers of the
Samij, some paid, others honorary. Most of the paid men
were originally Hindu pandits; most of the honorary workers
are men who have had an English education. The Samaj
also copies other forms of Christian effort. They have their
Tract Society, their Stri Samij or Women’s Arya Samaij,
their Arya Kumar Sabha, or Young Men’s Arya Association
(a copy of the Y. M. C. A.), their Orphanages, and their work
among the Depressed, which will be noticed elsewhere.!

The Samij is doing a good deal of education. Lala Lajpat
Rai writes with regard to the schools and colleges of the

progressive party :

At Lahore it has founded and maintains a first-class College,
preparing scholars up to the highest standard and for the high-
est University examinations. This was created.in 1886 in
sacred memory of its founder, and is called “The Dayanand
Anglo-Vedic College.” Its objects are to encourage and en-
force the study of (¢) Hindi literature; () classical Sanskrit
and the Vedas; and (¢) English literature and sciences, both
theoretical and applied; and, furthermore, “to provide means
for giving technical education.” It owns considerable property,
and has endowments yielding an annual income (including
tuition and admission fees, etc.) of over Rs. 60,000 (£4000).
The Principal is honorary, and has held the post with remarkable
success since the foundation. On the staff are several of its
own alumni, working in a missionary spirit on mere subsistence
allowances. Directly or indirectly connected with the College
are a number of secondary and primary schools maintained by
the Samaj throughout the province, some of which receive the
usual grants from the Educational Department. In the United
Provinces, also, the Samaj maintains several schools on the same
lines as the Anglo-Vedic or Anglo-Sanskrit Schools of the Pun-
jab, their principal Anglo-Vedic school being at Dehra Dun.?

¥ P. 371, below.
? Coniemporary Review, May, 1910. .
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* The centre and crown of the educational efforts of the Ma-
hitma partyisthe Gurukida Mahavidydlayaat Hardwar, a grea.t'
institution, founded in 1902, in which an attempt is being made
to give a true Hindu education and to save students from the
contaminations both of Hindu home and city life and of
Western civilization. It is & most interesting and promising
experiment. ‘The situation is all that could be desired; good
food is provided, and the physique of the students receives
a good deal of attention. Here is what a Christian writes of
the conditions of life and study:!

The students are admitted at the age of eight years, and
the parents are under written pledge not to remove their sons
from the school till the expiry of the 17 years’ course, f.e. till
they have reached the age of 25. During the whole of these
17 years they may never once go home or leave the school.
Indeed, they are only allowed to have a quarter of an hour’s
interview once a year with their parents, and that in presence
of their teachers. . . . During the whole of their long course
they are watched day and night by their teachers and house-
fathers. Without these they may not go out even for a walk.
No woman may approach the Gurukula. They live a simple,
hardy life, on strictly vegetarian diet. . . . They wear the
saﬁron dress of the religious orders.

There are many points to admire in the life and the methods
of study. Almost all the work is done in the vernacular, not
in English. Great care is taken to train the character as well
as the mind, and the foundation of a true love of India is
laid from day to day. One wonders, however, whether the
exclusion of home influence is wise, and whether anything like
a sound literary education can be given, while Dayananda’s
interpretation of the Veda is retained. There are other Guru-
kulas at Gujranwala, Farukhabad and elsewhere.

The Samij does also a good deal for the education of girls.
They have a very successful boarding school at Jullundur.

§ Rev. W. E. §. Holland in Easi and Wesi, June, 1907,
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Lala Lajpat Rai, struck with the work of the Salvation
Army, started recently in Lahore the Vedic Salvation Army.

In the Panjab and the United Provinces the Sam3j has done
valuable work by its testimony to monotheism, its opposition
to idolatry and to other superstitions and by its educational
work. Its polemic against caste, child-marriage, priestcraft,
pilgrimage, and self-torture in the name of religion, is all to
the good, although members of the Samij are still bound by
caste,! and many have not given up child-marriage. In these
matters there is far more talk than action. The great expan-
sion of the Samaj in recent years?gives promise of still farther
growth, and the zeal of the members is proved by the very
generous way in which they subscribe to the funds. Daya-
nanda’s praise of all things Indian, and his defence of the Vedas
and of transmigration have proved very popular.

Yet there is no risk involved in prophesying that the Samaj
will not have a great history. In the very sources of its pres-
ent strength there is that which will inevitably lead to its
ruin. The false interpretation of the Vedas, on which the
whole structure rests, will inevitably crumble as enlightenment
proceeds. The attempt to retain much that is old and out-
worn, instead of transcending it, is another source of weakness.
The retention of the doctrine of transmigration and karma is
in itself most dangerous. So long as that remains, a healthy
monotheism is impossible,® and caste cannot be rooted out.* |

- On the 30th of November, 1907, at the Samaj Anniversary in
Lahore, Prof. Lala Sain Das, M.A., gave an address in which
he asked the assembly to realize how little work they were
doing in comparison with Christian Missions, how weak they

! A low-caste man wanted to send his son to the D. A. V. College, Laho}e,
but there was so much opposition that the guthorities kept bim out.

3 The last census shows that they now number 243,000,

¥ See the author's Crown of Hinduism, 303407

$Ib., 179~181; 191,
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were spiritually and how impotent socially through the caste
system. He added:

Two new forces are now at work in India (1) English edu-
cation, and (2) Christian evangelisation. The first, formerly
a source of weakness to the Hindu society, has now proved a
source of strength to the Arya Samij. Superstition at once gave -
way before the scientific education. In order, therefore, to fully
avail ourselves of the former and to nullify the effect of the
latter, we should open as many schools as possible where all the _
latest discoveries in science should be taught and education
on national and modern lines should be imparted free to as
large a number as our funds permit, and, secondly to carry the
torch of Vedic light to the remotest corners of India at least
where the Arya Samaj is still unrepresented. But then there
comes in the question of funds, Our rich men are not going to
part with their money, because they have to minister to their
own wants, to those of their sons and daughters and relations.
Then there is a question of time. Now those who can spare
time, won'’t do it, because they have to attend to this business
and to that business.!

An article appeared in Lahore in December, 1912, by Dr.
Gokal Chand, Barrister, Lahore, in which he declares that
the Sam3j is gradually losing its intensity, and tries to dis-
cover the causes of this weakening. He puts it down, first,
to the want of a Scripture, a book of spiritual instruction
which the ordinary man can take up and find help in:
“the members of the Arya Sam3j do not read the Vedas.”
Secondly, he notes they have no religious ministers doing pas-
toral work among the people. Thirdly, they want mission«
aries settled each in his district withanorganizationand assist-
ants, just like Christian missionaries. Fourthly, they want
men who have renounced the world and will live only for
the Samaj.

LrreraTURE, — GENERAL: Dr. H. D. Griswold, art. Arye
Samdf in ERE. Hand-Book of the Arys Samdj, by Pandit Vishun

1 Reported in the Bombay Guardiam, Dec. 14, 3907,
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Lal Sharma, Allahabad, the Indian Press, 1912, 6 as. (The best
official account of the rise of the sect, its opinions and work.) Bioc-
rAPHY: The Autobiography is published in Durga Prasad’s transla-
tion of the Satyarth Prakask (see below). Maharshi Swami Daya-
nand Sarasvali Ji Mahirdj K& Jivan Charitra, by Pandit Lekh Ram and
Lala Atma Ram, Lahore, 1897 (the standard biography; in Hindi).
The Life and Teachings of Swami Dayanand Saraswati, by Bawa
Chhajju Singh, Lahore, Addisen Press, 1903, two vols,, Rs. 2.
Davananpa’s Works: Rigvedabhdshya (a Hindi commentary on the
Rigveda). Rigvedidibhashya Bhiamikd (Hindi introduction to the
commentary on the Rik). An English Translation of the Satyarth
Prakash by Durga Prasad, Lahore, Virjanand Press, 1908, Rs. 2.
The Ocean of Mercy (an English translation of Dayiananda’s tract on
Cow-killing), by Durga Prasad, Lahore, Virjanand Press, 1889.
Crrricisu: Chirol's Indian Unrest, chap. VIII. The Niyoga Doc-
trine of the Arya Samaj, by Ruchi Ram Sahni, Lahore, 1896, one half-
anna. Pandit Dayanand Unveiled, by S. N. Agnihotri, Lahore, The
Tribune Press, 1891, out of print. The Daydnandi Interpretation
of the Word *“ Deva™ in the Rig Veda, by H. D. Griswold, Ludhiana,
1897. DEFENCE: The Arya Samaj, Its Aims and Teachings, by Lala
Lajpat Rai, Contemporary Review, May, 1910. The Arya Samaj
and its Detractors, by Munshi Ram and Ram Deva, Hardwar, Satya
Dharm Pracharak Press, 1911, Rs. 3. Agnihotri Demolished by
Rambhaj Datta, Lahore, 1891, out of print.

2. SIVANARAYANA PARAMAHAMSA!®

1. We take next another wandering ascetic whose teaching
bears quite a close resemblance to Dayananda’s.

Sivanirayana was the son of a Benares Brihman, born
perhaps about 1840. At home he seems to have received no
education, and he remained practically illiterate to the end.
While still a child, he was agitated with religious questions
which his father could not help him with. He left home,
according to his own account, when he was twelve years of age,
and spent the rest of his life wandering all over India, at first
only asking questions, afterwards teaching every one who

! For the word Paramaharisa see below, page 191.
4
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t

would listen to him. He dressed in the simplest way, and
lived practically like a sannyasi, yet he never called himself
such, and he does not seem to have been initiated into any
order. We have no means of learning how he came to form
the opinions he held. Mr. Mohinf Mohan Chatterji of Cal-
cutta, to whom I owe all the information I have about him,
and who was one of his best friends, writes :

So far as his thoughts were not the results of his musings.
and ‘meditations, they were due to his contact with all sorts

and conditions of men he came across in his wanderings all over
India,

He spent most of his time during the last years of his life in
Bengal. In 1884 or 1885 he went to the temple of Kili at
Dakshine§vara near Calcutta and met Rimakrishna, but the
two men were not drawn to each other. In July, 1888, Mr.
Chatterji, who had already published his well-known transla-
- tion of the Bhagavadgitd, met Sivanariyana; and to this cir-
cumstance we owe the preservation of the latter’s teaching.
Mr. Chatterji listened to him eagerly, and took notes of what
he said. A few tracts in Bengali, in Hindi and English were
first published. Then in 190z Mr. Chatterji edited the
Amgita Sdgara, a volume in Bengali, containing the main
elements of his teaching arranged in systematic form. The
volume was published in HindI also. MTr. Chatterji then took
down from his lips an account of his wanderings and of the
conversations he had with the people he met. This appeared
in 1907 in English, a volume of 146 pages, published by Luzac,
and called I'ndian Spirituality; or the Travels and Teachings of
Sivandrayana. Quite apart from the religious teaching, the
book makes very pleasant reading, for it contains many in-
teresting particulars about Hindu temples and the life of as-
cetics. Hedied at Kalighat, Calcutta, in 190g.
Mr, Chatterji writes, -
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Those who came under his influence were common people in
the main;

and again,

He expressly prohibited the formation of a sect. But
there is a large number of men and women in Calcutta and
other places, specially among the Mech tribe of Assam, who
look upon him as a source of spiritual inspiration.

He taught as seriously as Dayinanda did that there is but
one God; but he attempted to conceive Him as having two
aspects, the one unknowable, inactive, and tending to be im-
personal, the other distinctly personal and active. He lays
more stress on the will of God than any other Hindu thinker
of the nineteenth century. There is one rather curious sur-
vival in his thought, viz., that God is specially manifested in
light. Perhaps in connection with this same thought, he af-
firms that it is God’s will that all men should make to Him
offerings in fire of things fragrantand sweet. Like Dayananda,
he holds that this form of sacrifice purifies the air.

He condemns idolatry with quite as much vehemence as
Dayananda; but he goes further, and, like a prophet of the
Old Testament, proclaims that the worship of idols degrades
man and works ruin to the nation as a whole. His teaching
on this point is most penetrating. He also condemned man-
worship. Consequently, though he visited all the great
shrines of India, he would not bow down to idols, nor would
he prostrate himself before religious authorities, as Hindus are
wont to do. He held most sincerely that the weakness of
modern India was the result of idolatry and superstition.
As he wandered through the country, he saw how gross the
ordinary worship of the temples was, and how frequently
fraud was employed to increase the popularity of a particular
god or shrine. All this he condemned very fra.nklyl Hls

t See Indian Spirituality.
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attitude to sodial questions was also practically the same as
Dayananda’s. He opposed caste, condemned child-marriage,
advocated female education, and declared woman to be equal
with man. He says:

Similar reasons will show you the injustice of the treat-
ment to which your women are subjected. Man and woman
are equally related to the all-comprehending supreme Being,
manifested as light. It is pleasant in His sight that each should
be f:'ee to realise the perfection possible to the human individ-
ual.

His teaching is distinctly better than Dayinanda’s in two
particulars. First, he did not press the doctrine of trans-
migration and karma. Clearly he had not realized what an
incubus it had been on the theology of Hinduism and on the
life of the common people ; so that he occupied rather an am-
biguous position towards it. Mr. Chatterji writes:

Transmigration did not receive much attention from
Slvanzrayana. He thought it had no bearing upon a man’s
spiritual life or his mukéi or salvation. He neither asserted
nor denied its reality. He left the question open and prac-
tically ignored it.

The other point on which he advanced beyond Dayinanda was
this: he did not hold the infallibility of the Veda, but recog-
nized the value of many sacred books.

He believed that, if men would only recognize the true
import of the two aspects of God, peace would come amongst
all religions, and good will would be established in place of
evil. At one time he urged the advisability of holding a great
religious Conference with the object of bringing all men to
one opinion with regard to God. The following is another
of his proposals, which, if not very practical, gives us a peep
into his mind:

3 A Word in Season, 14
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Let all mankind have a common speech. Compile from all
the scriptures of the world, in that common human tongue,
a scripture, containing all that is useful for man to know con-
cerning his spiritual and temporal welfare. Preserve that one
and bum all the rest, burying then' ashes out of sight.t

He msxsts on the duty of training the body to be the obedlent
servant of the spirit, and he makes practical service of our
neighbours an essential part of spiritual religion. 'The fol-
lowing summary is given at the end of one of his latest tracts:

1. Keep this world pure, so that no uncleanness may at-
tach, within or outside, to the physical body, the senses, mind,
food, raiment, dwellings, roads, bathing-places and so forth.
Prevent the adulteration of food in every form.

2. Be “equal-sighted ” to sons and daughters, and educate
them equally ; secure equal rights to man and woman. Looking
on all individuals as God and your own soul, cherish them,
that want and suffering may come to none.

3. Let each, to the extent of his power, lovmgly, in God’s
name, make oﬁenngs in the fire of things fragrant and sweet,
such as clarified butter, sugar, etc., and help and encourage
others to do so. This purifies the air, secures timely rain and
abundant crops. Such is God’s law.

4. His name is the mantra, Om Sat guru. Let every man
and woman call upon Him by inwardly repeating this name.
By His favour all will attain the fourfold ob]ects of desire, —~
religious merit or ethical perfection, possessxons on ea.rth €n-
joyment and salvation.

5. Light or the sun and moon is His expression, - Let all
men at the rising and the setting of light with love and rever-
ence bow down with folded hands and adore Him who is light,
craving forgiveness of sins.

When you perceive the true nature of hght you will under-
stand all phenomena of life and movement, such ag birth and
death, eclipses and the waxing and the waning of the moon.

6. Knowmg Him to be all-comprehending a.nd complete,
keep your hearts well established on Him?®

' Toke Heed unto Yourselves, 5. A Word i m‘ Sman, 22-33.
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Christian influence is very distinctly visible in his teaching
at several points, notably in his attitude to idolatry, his free-
dom from the grip of transmigration, and his conception of the
equality of man and woman.

2. A number of intelligent people in Calcutta still confess
his influence; the Isimoshipanthis are the outcome of the
teaching of one of his disciples;! and a new sect has
sprung from his teaching in Assam.? The Kacheris are a
Burma-Tibetan race.scattered throughout Upper Assam.
One branch of the Kacheris are known as the Mech tribe.
The word Mech is simply a corruption of the Sanskrit word
Mleccha, which means “ barbarian,” * unclean,” “foreign.”
There is a good deal of unrest up and down the country; and
the Mech tribe, having grown in knowledge and intelligence
during recent years, very naturally dislike their tribal name.

Shortly after Sivanarayana’s death, a member of this tribe,
Kali Charan by name, went to Calcutta and met some of his
followers. He picked up the teacher’s main ideas, and carried
away one of his Bengali books with him, Sar Nityakriyd, i.c.
“Essential Daily Duties.” When he reached Assam, he
taught the new doctrines as a means of changing the status
of the tribe. He received a ready response, and the movement
grew apace. He teaches the people that by accepting the new
teaching they become Brakmas, or, as they pronounce it,
Bormhos. He means they will become Brahman, God.
Those who follow him call themselves Bormhos instead of
using the old name Mech. They do their best to follow the
teaching of Sdr Nityakriy3, but they do not understand it well.
They are setting themselves up as a caste, at least thus far
that they will not eat with others. They have neither temples

t P. 156, below. ,

# All my information about this Assamese movement I owe to the Rev.
A. C. Bowers of Goalpara, Assam. There is a brief mention in Census of
India, 1911, vol. 1, 125.
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nor idols, but worship fire, earth, air, water and sun in a spot
prepared for the occasion. These are supposed to be God.
They offer fruits and vegetables, and sacrifice certain sweet-
smelling substances in fire.

Kali Charan is their leader. He has some half a dozen
chelas, disciples, who assist him. They use the Bengali litera-
ture published by Sivanirayana’s disciples in Calcutta, They
are aiming at the economic development of the tribe, and
therefore are collecting money for the erection of a technical
school, shops and such like. They say that there are about
two thousand families in the movement, but that is probably
an overestimate. In any case it is now losing ground.

LITERATURE. — Indian Spirituality or the Travels and Teachings
of Sivandrayans, by M. M. Chatterji. London, Luzac, 1907. Amrita
Sdgara (the teaching of Sivaniriyana in Bengali), edited by M. M.
Chatterji, Calcutta, Sanyal & Co., 1911, Rs, 2.

3. TrE VEDIC MissioN

In 1886 a movement called Sidhirana Dharma arose in
Madras, and has continued active until to-day. . The adher-
ents of Sadharana Dharma declare théir belief in Paramatman,
or the Supreme Self, his government of the world and of indi-
viduals, and the possibility of realizing him by the develop- .
ment of one’s moral or physical powers and the use of them for
the good of humanity ; and they promise to work for their own
progress and the advancement of humanity. The following
sentences come from the prospectus of the organization :

The Common Path (Sadharana Dharma) is open to people
of any creed. Those who profess other faiths need not dis-
claim them when they adopt Sadharana Dharma. Sadharana
Dharma aims not to establish uniformity but unity in variety
throughout the different cults and sects of India, and by and
by of the whole world.



136 MODERN RELIGIOUS MOVEMENTS IN INDIA

In 1909 this organization was included in a wider body
called the Vedic Mission. This new organization has two
divisions, Vedic Dharma and Sadhirana Dharma, the former
purely Hindu, the later for everybody and anybody. For a
time they were affiliated with the Bhirata Dharma Maha-
mandal,! but its orthodoxy was too stiff for the Vedic Mission.
The following sentences allude to that fact:

We take this opportunity of informing the public that our
Mission has nothing to do with so called Hindu orthodoxy and
priesthood. Nothing short of thorough religious reform based
on “Vedic monotheism” will satisfy us.

We do not want to please those orthodox people that may be
indifferent or opposed to the spread of Sanskrit and Religious
Education as well as the right kind of spiritual knowledge
among the non-Brahmin castes and the depressed Classes.

The work is as follows:

The Mission has three branches of work, viz., (i) Educa-
tional — for spreading secular and useful religious knowledge
among the masses, (ii) Medical — pertaining to the Ministry of
Healing (the sick in body and mind), and (iii) Literary — in-
cluding the study of comparative Mythology, Theology and
Philosophy. The Mission advocates the cause of Vedic Reli-
gion and philosophy.

They have what they call a Vedic Mission College for training
preachers and teachers, and they publish a good deal of litera-
ture.

The leaders are Pandit G. Krishna Sastri and an Australian.
There is a branch in Delhi, under Svami Sivaganicharya.
Work is also being done in Australia. I find it impossible to
make out how much is being done.

The movement seems to stand nearer the Arya Samaj and
Sivaniriyana’s teaching than anything else.

1P. 316, below,
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4- A CASTLE IN THE Amr

A Muhammadan, who shall be nameless, has written a
little book which it is perhaps kindest to regard as the product -
of a diseased mind. Itis worthy of mention merely as another
indication of the present state of affairs in India. Its folly
may also serve to relieve my sober narrative. Itisanattempt
to fuse Islam, Christianity and Hinduism. A pantheistic
theology and transmigration are mingled with Muhammadan
ideas and diluted Christian ethics. The writer calls himself
the Holy Ghost, the very God and such like. - Like Sivanara-
yana, he proposes one language and one Scripture for all men,
and also a universal religious conference. From that there
might emerge a universal religious empire. Constantinople
would be the centre of this empire; the English would be its
guardians ; and the Promoter himself would be the spiritual
teacher and head of the whole !

- We now turn to a group of movements which have one strik-
ing feature in common, namely, their use of the person of
Christ. They are a peculiarly interesting and instructive
group; for two of them are Muhammadan in ongm, and two
are Hindu.

5. THE AmMADIVAS OF QADIAN

1. The first is a very successful and combative sect which
arose in the Panjab in the eighties, laxgely as a reaction from
the striking success of a Christian mission in the Central
Panjab and from the fierce onslaught of Dayananda and his
Samij. .

In the vx]lage of Qadian? in the Gurdaspur district of the
Panjab, there was born, about 1838, in an ancient Muhamma-
! T am indebted for most of my information about this sect to Dr. Gris-

wold of Lahore. See his pamphlet, Mirsa Ghulam Akmad, and his article
in The Moslem World for October, 1913.
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dan family which had long been known for its attachment to
the mysticism of Islam, viz., Sufiism, a boy called Mirza
Ghulam Ahmad. Very little is known about his youth or
education; so that it is not possible to trace the growth of
his mind, as may be done in the case of Daydnanda. Hebegan
to teach about 1879, and died in 1908.

2. The whole movement rests on his personal claims. He
declared himself to be the Christian Messiah, the Muhamma-
dan Mahdi, and the final gvatara or *“ Incarnation ” of the Hin-
dus. In one of his latest utterances he said,

My advent in this age is not meant for the reformation of
the Mohammedans only, but Almighty God has willed to bring
about through me a regeneration of three great nations, viz.,
Hindus, Mohammedans and Christians. As for the last two I
am the promised Messiah, so for the first I have been sent as
an Avatar.!

The last claim, to be Hindu avatdra, was made for the first
time towards the end of his life, and has had no results. He
spent his life in trying to prove himself the Mahdi of Islam as
well as the Christian Messiah, in seeking to shew that in him
Christianity and Islam unite and culminate.

The conception is rather an unusual one for a Muslim ; for,
according to ordinary Muhammadan belief, the Messiah and
the Mahdi are distinct persons;? and the common expecta-
tion is that the Mahdi will be a man of blood, a character
which it would be impossible to combine with Christ. The
Mirza gets over this last difficulty by declaring that the
traditions which speak of the Mahdi as a man of blood are all
forgeries, that the Guided One (i.e. the Mahdi) is to be a man
of peace. Thus, the controlling idea of his conception of him-
self as a prophet is the character and work of Christ. It

! Review of Religions, November, 1904, p. 410.

9 Yet some groups assert that Jesus is the only Mahdi that will ever

come.
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seems almost as if he had first come to believe himself to be
the Messiah, and had then added the idea that he was the
Mahdi as a sort of inference from his position in Islam. In
any case, nearly the whole of his apologetic is built up with
the object of proving himself the Messiah. = With that, then,
we begin.

He does not profess to be Jesus Christ returned in propria
persona. He claims to be the fufilment of the prophecy of
the Second Coming, on the ground that he has come in the
spirit and power of Jesus. -In order to make this claim seem
reasonable, he uses two series of arguments.

A. He first sets about proving that Christ did not die on the
Cross, rise from the dead, and ascend to Heaven! He ac-
" knowledges that, if Jesus really died, rose, and went to heaven,
then Christianity must be true, and he himself must be an
impostor: :

If Christ was in reality exalted in bodily form alive to
heaven, then there is no need of further controversy, and my
claim to be the promised Messiah is in vain. The reason is
that my claim is based upon the natural death (wafat) of the
Son of Ma.ry 32

He avers that, while Jesus was truly crucified, He was taken
down from the cross seemingly dead, but really in a swoon,
recovered from His wounds, came to India, lived for many
years and finally died in Cashmere like any ordinary mortal.
The materials he uses to establish these propositions are as
follows:

a. He revives the old swoon theory of the death of ]esus,
- citing as confirmation the facts, that He was on the cross for
only a few hours and that His legs were not broken. He also
uses the phrase, “ Why seek ye the living amongst the dead ? **

! He asserts that the Gospels were deliberately corrupted by Christians,
# Griswold, Mirsa Ghulam Akmad, s.
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and urges that the appearances of Jesus to His disciples after
the crucifixion are those of a living man and not of a disem-
bodied spirit. Christ’s own use of the experience of Jonah as
a parallel to Himself is pressed into’service. As Jonah was
alive in the whale’s belly, so Jesus must have meant that He
Himself would be alive in the tomb.

» 5. He cites the so-called Gospel of Barnabas, a medizval
Muhammadan forgery, as a witness that Jesus did not die on
the cross.

¢. He asserts that over a thousand medical books, Jewish,’
Christian, Parsee and Muhammadan, describe the Marham-i-
Isa, or Ointment of Jesus, and extol its powers. He asserts
that after three days Jesus recovered from the swoon, and
that the disciples applied this wonderful cintment to His
wounds with such success that, within the space of forty days,
He was entirely healed and ready for foreign travel.

d. In 1887 a Russian, named Nicolas Notovitch, travelled
through Cashmere to Leh in Ladak and spent some
time in friendly intercourse with the Buddhbist Lamas of the
monastery of Himis. Seven years later, he published a book
in which he declared that the Abbot of the monastery had
brought out and read to him an ancient manuscript, accord-
ing to which Jesus, in the interval between His visit to the
Temple of Jerusalem at the age of twelve and his baptism by
John, travelled from Palestine to India, and studied under
the Jains, Buddhists and Hindus of those days. The book
appeared in French and in English and made a considerable
stir both in Europe and India for some time. In an article
in The Nineteenth Century for October, 1894, Max Miiller, who
saw clearly that the tale was false, suggested that M. Noto-
vitch had been so persistent in trying to get information that
the Lamas, having nothing better to give him, had invented
the story to satisfy him. But Prof. J. Archibald Douglas of
the Government College, Agra, was inclined to think that
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Max Miiller was too rash in concluding that the whole story
was false, and therefore used his hot-weather holiday in 1895
to take a journey to Ladak in the hope of finding the Ms.
But when he reached the monastery and told his tale, the in-
dignation of the Abbot knew no bounds. No such Ms. is in
the library, nor indeed in Tibet anywhere. The whole story
was an impudent lie. Professor Douglas described his journey
in The Nineleenth Century for April, 1896; and. M. Nicolas
Notovitch was recognized to be an unscrupulous adventurer.
Yet many Hindus and Muhammadans still make use of his lies.

The prophet of Qadian sets forth this false story of a journey
to India undertaken by Jesus before He began His ministry as
proof that He travelled to India affer His crucifixion. Could
futility proceed to greater extremes?

e. The meaning of the Ascension, he argues, is that Jesus
was separated from his disciples in order to preach in Afghan-
istan and Cashmere, the inhabitants of which countnes, he
avers, are the ten lost tribes.

J- In Khan Yar Street, Srinagar, Cashmere, there stands a
tomb, perhaps a couple of centuries old, known to the people
of the vicinity as the tomb of Yus Asaf. Clearly it is the tomb
of some obscure Muslim saint. There is no tradition at-
tached to the building.

The prophet mamtams, however, thhout adducmg the
slightest evidence, that it is the tomb of Jesus, that Yusisa
corruption of Yasu, which he equates with Jesus, and that
Asaf, coming from the Hebrew asdf, togather, designates Him
as the “ Gatherer” of the ten lost tribes of Israel,

g. Lastly, he asserts that Chnstlamty is spiritually dead,
and argues that, if Jesus had really risen from the grave, and
ascended to heaven, to reign there in spiritual power, His
Church would exhibit His energy and life. Hence we can
infer that He did not rise.

It ought to be noticed that, in den&ing the Ascension of
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Christ, the Mirza is a heterodox Muslim ; for the Muhamma-
danbehehsthatGodtookamtoheaven, that He is now
there, and that He will return at the end of the world to slay
the Antichrist. ]

B. Having thus in his own way set Christ aside, he proceeds
to give positive arguments in support of his assertion that he
is the Messiah himself.

a. As the Old Testament prophecy of the second coming
of Elijah was fulfilled in John the Baptist, who was not Elijah,
so the New Testament prophecy of the second coming of Christ

. will be fulfilled, not by a personal return of Jesus, but by the
appearance of one coming in thespxrita.ndpowerof]sus.
b.-In the Koran Christ’s prophecy of the coming of the Com-
forter is referred to. The Greek word in John 16, 7 is para-
detos, advocate, defender, comforter. Muhammad seems to
have got this word mixed up with the similar Greek word
periclytos, which means famous, and took it as a prophecy of
his own name, which, whether in the form Mubammad or
.or Ahmad, means praised, glonﬁed. Hence the words of the
Koran}!

And remember when Jesus the son of Mary said, “O children
of Israel! of a truth I am God’s apostle to you to confirm the
+ law which was given before me, and to announce an apostle that
shall come after me whose name shall be Ahmad 1”

Our prophet could not fail to seize upon this text, despite the
fact that his own name is not Ahmad but Ghulam Ahmad, i.e.
the servant of Ahmad (Muhammad). He uses it, as several
other self-styled prophets of the name of Ahmad have done, as
a definite prophecy of himself.

¢. He bases another argument on the doctrine of the millen-
nium taught in the Apocalypse. Counting by lunar years,
he divides the time since the appearance of Jesus into two

3 Swra, LXL.
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millenniums, and makes his own appearance the beginning of
the third. The first is the millennium of the devil’s imprison-
ment, during which time Muhammad appeared. . The second
is the millennium of the devil’s freedom, marked by the declen-
sion of Islam and a frightful growth of evil. The third,
which the new Messiah introduces, is the millennium of the
Kingdom of God.

d. He draws out a great many parallels between Jesus and
himself. There is first the political parallel: the Indians
under British rule are in very much the same condition as the .
Jews were under the Romans. Next comes the moral and
religious parallel : the corruptions of India to-day are in many
respects like the corruptions of Palestine in the time of Christ.
Thirdly, he describes himself as a divinely appointed media-
tor between God and man, a true intercessor for man, and a
perfect image of God. On the ground of these parallels he
claims that his mission is altogether like the mission of Christ.

e. He also claims that he is able to prove the truth of his
Messiahship by miracle. The only facts seriously put forward
as miracles are certain prophecies which he made.

It is said that he predicted the death of no less than one
hundred and twenty-one persons. Of these we need referonly
totwo. He predicted the death of Pandit Lekh Ram, his chief
antagonist in the Arya Samij. The man was murdered soon
afterwards, under circumstances which gave rise to the strong
suspicion that it was the deed of a Muhammadan who had
managed to become intimate with the pandit on the pretence
of being an cnquirer. Again, he predicted that his Christian
antagonist, Deputy Abdullah Atham, would die-within the
space of fifteen months. Precautions were taken by Mr.
Atham’s friends to protect him from possible assassination,
and he outlived the time assigned to him. These prophecies
went on for some time; but they proved so mischievous and
dangerous that, on the 24th of February, 1899, the Govern-
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i
ment of the Panjab issued an order, ordering him to cease
making such prophecies. The prophet, under grave pressure
from the Government, solemnly promised :

(1) To refrain from publishing any prediction involving ]
the disgrace of any person, or in which anyone should be repre-
sented as an object of God’s displeasure.

(2) To refrain from pubhshmg any chaﬂenge to appeal
to God to indicate by the signs of His displeasure, such as dis-
grace, etc., the party in a religious controversy which is in the
wrong.

(3) To refrain from publishing any writing purporting to
be an snspiration, the object of which can be reasonably taken
to be the disgrace of any person, or the representing of him as
an object of the Divine wrath.!

He also predicted the birth of sons to certain friends, but,
unfortunately, fulfilment did not always follow. Sometimes
there was no birth at all, sometimes the sons turned out to be
daughters, to the disgust of the parties and the discomfiture
of the prophet.

In 1898 he published a pa.mphlet called, A Revealed Cure for
the Bubonic Plague, in which he declared the Markam-4-Isd, or
Ointment of Jesus, mentioned above, to be a perfect remedy
for bubonic plague, on the ground that it had been *prepared
solely under the influence of divine inspiration:” Hakim
Muhammad Husain of Lahore was the manufacturer of the
ointment. Unfortunately, the Government again interfered
with the action of his * divine inspiration,” and prohibited
the exploitation of the specific.

He also prophesied that his people would be immune fmm
pestilence without plague inoculation. ’

His own death from cholera in 1908 formed a fitting climax
to this series of fraudulent impostures.

J. His claim to be the Second Adam is another of his argu-
ments for his Messiahship. Dr. Griswold writes:*

8 Akhbar § Amm of Lahore, March 17th, 1899. : Pp. 6-7.
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At the close of the sixth day, God created the first Adam.
But one day is with the Lord as a thousand years. Therefore
at the close of the sixth millenium or the beginning of the seventh,
the second Adam is to appear. We are now at the beginning
of the seventh millenium, if we reckon according to the lunar
year, which is the inspired mode of reckoning; and so the time
is fulfilled for the second Adam to be manifested. Where is the
Second Adam to appear? “In the East and not in the West,”
says the Mirza Sahib; “for from Gen. ii. 8 we learn that God
had put the first Adam in a garden eastward. It is therefore
necessary that the second Adam should appear in the East,
in order to have a resemblance with the first in respect of his
locality.” -

g- Towards the end of his life he began to claim that he was
greater than Christ

I swear by the Lord . . . that the words expressing my
dignity revealed from God . . . are far more weighty and
glorious than the words of the Gospels relating to Jesus. . . .
My superiority lies in being the Messiah of Muhammad, as
Jesus was the Messiah of Moses.!

He also began to carp at the character of Christ, accusing Him
of drunkenness, lack of philanthropy and several other such
He has not so much to say in proof that he is the Mahdi,
yet a couple of arguments may be noted.
i. There is a saying traditionally ascribed to Muhammad
which runs: ' ' o

-

What will be your condition when the Son of Mary shall
descend among you, and your Imin from you?

Clearly the Messiah and the Mahdi are here regarded as dis-
tinct personalities, the Messiah coming from heaven, the
Maldi arising among Muslims. Hence the Mirza translates
the passage:
3P 1s.
1
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What will be your condition when the Son of Mary ghall
*descend among you? Who is he? He will be your Imin,
who will be born from among you.

This opens the way for his own claims.

#. He cites the passage from the Koran quoted above?
as a proof that he is the Mahdi, declaring himself the Burisz
or spiritual reappearance of Muhammad.

3. Apart from these personal claims, his teaching is an at-
tempt to find, amidst the irresistible inrush of Western edu-
cation and Christian thought, a middle path between im-
possible orthodoxy and -the extreme rationalism of Sir
Syed Ahmad Khan?® He is opposed to jikad, i.e. Muslim
religious warfare, and the spirit of the ghdzd, or religious
fanatic, as well as to a bloody Mahdi; and he condemns
tomb-worship. He says the Koran teaches that slavery ought
to be gradually abolished. He says polygamy, the veiling of
women and divorce were permitted by Muhammad to pre-
vent worse evils.

His sect, which, in orga.mzatlon, is like a Samaj, has its
headquarters in Qadian, and is called the Sadr An]uma:w—
Ahmadiya, or Chief Society of Ahmad.

His success shews that he was in some respects an ableman,
but one can scarcely say more than that. The reasoning
which we have given above as advanced in support of his
claims is a fair sample of his teaching and of his thought. One
might illustrate his scholarship by the puerilities he advanced
to shew that Arabic is the mother of all languages. He was
probably self-deceived in the matter of his Messiahship rather
than a conscious impostor, but one can scarcely believe him
to have been honest in all his pretensions and assertions.

He was as eager for disputation as Dayananda himself, and
as violent and unscrupulous in controversy. He was a most

S P. 142, P. g2, above.‘
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vehement opponent of Christianity. He did not shew ‘the
genius for practical organization that his great rival did, but
he founded a high school and a few other institutions. He
edited two papers, one in the vernacular, the Al-Hakam, and
one in English, the Review of Religions, and published large
quantities of tracts, open letters, challenges, memorials to
Government and such like. The sect has its own regular
weekly services and its conferences, like the Samajes.

The likeness of the movement to Persian Babism is very
striking, and well worth study. '

The whole movement is outside orthodox Islam. Dr.
Griswold writes:? .

In the numerous fafwas, which Muhammadan Associations
all over India have issued against the Mirza Sahib, the strong-
est words of denunciation are used. Thus he is called Kafir
‘unbeliever,” Dajjal ‘Anti-Christ,” mulhid ‘heretic,’ murtadd
‘apostate,? kazzab ‘liar,” be-iman ‘faithless,” dag habaz ‘deceit-
ful,’ etc., etc. With such epithets as these is the ‘certificate’
filled, with which Muhammadan orthodoxy has dismissed the
Mirza Sahib from its fellowship and service.

His successor, Hakim Nur-ud-Din, was not a man of the
same strength and capacity as the founder, yet the sect went
forward steadily. Nur-ud-Din died recently, and the com-
munity has fallen into two very hostile parties.

The sect has also a branch in Shorapur in the Deccan.
A man named Abdulla has been the leader there for many
years, but he now declares that he himself is the prophet;
so that his followers have fallen into two companies, one
loyal to the original founder, and one loyal to Abdulla.
Feeling runs very high; orthodox Muslims -oppose both
parties; and three lawsuits are pending against Abdulla.

4. A member of the sect, Mr. Khwaja Kamal-ud-Din, a

1 Pp. 36-7.
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Pleader of the Chief Court, Lahore, began a Muslim Mission
in England some two yearsago. He settled first at Richmond,
but has recently gone to Woking, where he has his office close
by the Muhammadan Mosque erected by the late Dr. Leitner,
formerly Principal of the Oriental College, Lahore. The chief
means whereby Mr. Kamal-ud-Din carries on his propaganda
is a monthly magazine called Muslim India and Islamic Re-
view. Lectures are also delivered from time to time in differ-
ent places. A new English translation of the Koran is being
prepared for use in England. Recently, Lord Headley, who
for years has proclaimed himself to be more in sympathy with
Islam than with Christianity, formally accepted Mubhamma-
danism in connection with the mission. This accession has
caused great rejoicing in the Panjab. Two Moulvies have
been sent to England from Delhi to strengthen Mr.Kamal-ud-
Din’s hands.

Naturally orthodox Muslims do not quite like to have 4
Islam represented in England by such a heterodox group as the
Ahmadiyas. A pamphlet has recently been written by the
Secretary of the Anjuman-i }hmayet-l-lslam ! in Lahore,
which violently denounces t.he mission. -

LireraTORE. — Mirsa Ghulam Akmad, by ‘Dr. H. D. Griswold,
Ludhiana, The American Tract Society, 1902, one anna. Ths
Akmadiys Movemeni, by Dr. H. D. Griswold in The Moslem World
for October, 1912, Also The Review of Religions, an English monthly
published in Qadian, and many little pamphlets. Ths Unknown Life
of Christ, by N. Notovitch, London, Hutchinson & Co., 1895.

6. THE NAzaRENE NEw CHURCH

This short-lived organization sprang from the Ahmadiya
movement, but was so different in its teaching that it must
be kept distinct.

1 See below, p. 347.
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In 18go Mr. E. J. S. White, a Government servant, then
stationed at Kurnool in South India, who was keenly inter-
ested in Muhammadanism, paid a visit to Qadian and was
greatly influenced by the prophet. But he could not follow
him completely; for as he said in a letter to a friend of the
writer recently :

My view of Islam has always been that it is the mere per-
verted continuation of the Nazarene or Ebionite sect, the im-
mediate community of disciples of our Lord, which contained
the descendants of the Lord’s brethren and His own disciples,
and maintained the pure doctrine derived from Him, having
nothmg to do with the Gentile churches founded by Paul,
in the midst of which it became a heresy and was crushed out
of existence.

So he started the Nazarene New Church, seeking to mingle
what he considered to be the purer elements of both Islam and
Christianity in a Unitarian doctrine. He published a book of
prayers in Urdu, so that Muhammadans might be able to un-
derstand their prayers, which is scarcely possible while they
use the Arabic. He also maintained the freedom of women
and the duty of allowing them to join, under restrictions, in
“the worship of the mosque. A Eurasian named Snow became
a Muhammadan in Hyderabad, Deccan, in 1892 and became
one of White's helpers. In 1893 a number of pamphlets were
issued. In these we find it stated that members of the Naz-
arene New Church should adhere strictly to the Law of Moses
‘“‘as perfected by our Master Jesus.” They are to accept the
Gospel of Matthew and some other parts of the New Testa-
ment, but not the writings of John or Paul. They are rec-
ommended to read the Koran as a perfect exposition of the
Unitarian doctrine. Pilgrimage to Nazareth is enjoined as
one of the principal duties. The following sentence occurs in
one of these pamphlets:
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The Church in India is directed by an apostle who, until
the Spirit shall send one more worthy, is John White in the
Blood of the Lamb. ..

Snow was guilty of a g.ood deal of abusive language with ref-
erence to Christianity., The founder, who is still alive and
resides at Cocanada in South India, writes:

The late Dadd Khan Bahadur, head of the Kurnool family,
and a few other Mubammadans were very sympathetic sup-
porters of the movement. After I left Kurnool I endeavoured
to form a Nazariah or Qadiani Jamaat at Ellore, at Secunder-
abad and in Madras, but nothing came of it.

t
So the movement soon ended.

The two Hindu xﬁovements which use the person of Christ
are small groups, almost altogether confined to the common
people. .
7. TeE CBET Ramis!? -

1n a village in the Lahore district of the Panjab, Chet Rim
was born about 1835. The family were Vishnuites by sect,
and belonged to a class of shop-keepers and money-lenders.
Chet Rim was uneducated, and almost illiterate. He could
keep his shop accounts but that was all. He spent some two
years in China, from about 1858 to 1860, as a camp-follower in
the second Chinese war. When he returned, he settled down
in his father-in-law’s village Buchhoke, and kept a shop and
sold opium and liquor.

To this shop there came from time to time a Muhammadan
ascetic of the Chisti order, named Syed Mahbub Shah. He
was given to drink, and was often seen in the village in a
dull intoxicated condition. Clearly, the man’s teaching was

£ All my information about this sect is derived from Dr. Griswold’s

phlet, The Chet Rami Sect, Cawnpore, Christ Church Mission Pmu, xg«.
The references are to its pages. -
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eclectic; for he gathered Hindu as well as Muhammadan
disciples, and he was accustomed to speak about Christ. Up
to this time Chet Rim was an idolater. Then, probably
when he was about twenty-seven years of age, he became
fascinated by Mahbub. He became his disciple, and hence-
forward followed him everywhere, and served him with the
utmost faithfulness. We have no record of what Mahbub
taught him; but it seems clear that he led him to reverence
Christ and the Bible.

Mahbub died when Chet Rim had been his disciple for some
three or four years, probably about 1865 or 1867. He was
buried at Buchhoke; and, for three years, Chet Ram haunted
the tomb, sleeping on it every night, or actually inside it, as
tradition now goes. Then one night he had a vision of Jesus
Christ, and received a command from Him to build a church
on that very spot and to place a Bible therein. A simple
Panjabi poem, ascribed to Chet Ram, describes the vision.
We quote a few of the stanzas of a translation made by the
Rev. G. L. Thakur Dass of Lahore:

1. Upon the grave of Master Mahb(b Shah
Slept Siin Chet Ram.

2. O dear (reader) it was midnight,
Full moon, stars were as hanging lamps;

3. Unique was that night, surpassing the skab gadr;
Rays were falling from the full moon.

4. There appeared a man
Whose description is without bounds ;

5. A man came in a glorious form
Showing the face of mercy;

. 6. His countenance beautiful as the full moon,
No man could look at that beauty;
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7. Glorious form, ta.ll in stature and erect,
Appeared as if a clear mystery of the Deity.

8. Sweet was his speech, and simple his face,
Appearing entirely as the image of God.

9. Sucha glory was never seen before,
The coming of the Lord Himself was recognized in it.

- . * . * L] [

28. Afterwa.rdslbega.n to think,
What was all this which Omnipotence did ?

26. Then my soul realized
That Jesus came to give salvation.!

The date of the vision must have been somewhere between
1868 and 1870. From that time Chet Rim became, in his
own way, a follower of Christ. He built a small church and
placed a Bible in it, and began to gather disciples “inthe name
of Christ.” He succeeded in inducing a number of men and
women, both Hindu and Muhammadan, to attach themselves
tohim. He lived a wandering life, moving about the country
with a number of his followers, everywhere proclaiming Jesus
as Lord, and suffering much persecution from both Hindus
and Muhammadans. He sought the friendship of Christians
and missionaries in a general way, but did not join the Chris-
tianchurch. One Sunday in 1887, Chet Rim and his followers
came to the American Mission Compound in Lahore; and
both the Rev. C. W. Forman and the Rev. C. B. Newton
give accounts of the appearance and the behaviour of the
leader and his disciples. Mr. Newton went with them to
Buchhoke, and saw the church. We have also a report from
a missionary in Ludhiana of the year 1888.

Chet Rim died at Buchhoke in 1894 and was cremated and
his bones were buried beside his master’s.

1?9_4-6.
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Of Chet Riam’s character Mr. Newton gives us a very pleas-
ing picture, though it is clear that he had but little knowledge
of Christ :?

During my stay, I had an opportunity of observing Chet
Rim’s conduct and character; and certainly the case is a
remarkable one, though the good in him is so obscured by
superstition and ignorance, that one can scarcely call his
case a very hopeful one. He manifests on all occasions a strong
feeling of love and reverence for Christ, and undergoes perse-
cution and contumely for His name. His treatment of others
is marked by a spirit of rare kindness and generosity. One
day a fagir, a total stranger, from some distant place, came to
the fakyd, and told a story of his sufferings, having been robbed
of some article of clothing. Chet Rim at once pulled off his
own principal garment, and gave it to him. He never refuses
appeals of this kind.

He was no real student of the Bible. He was ignorant and had
no desire to read. Sometimes his talk was quite incoherent.

Chet Ram’s daughter was appointed his successor and the
head of his sect, while the leader was alive. She is an unmar-
ried woman, and is pledged to lifelong celibacy. She lives at
the headquarters of the sect, which are now in Lahore.

Just outside the Taxali Gate, Lahore, and at a distance of
only two or three hundred feet from the Royal Mosque is a
small garden thickly planted with trees and flowers and trailing
vines and containing a tiny square building and several faqirs’
huts. The square building has one room, perhaps fourteen
feet by ten, and contains certain relics of Chet Rim such as
his bed and his Bible. In front of the building is a pole sur-
mounted by a cross. Such are the monastic headquarters
of the Chet Rami Sect in Lahore.?

The only other leader whose name is known is one Munshi
Nathu, who has been called the theologian of the sect. He has
interpolated large pieces into Chet Rim’s poem.

1P.g. 'P. 1.
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i
The creed of the sect is quite short. It is engraved on a
tablet over the door of Chet Rim’s cell at headquarters. The
translation is as follows:
Help, O Jesus, Son of Mary, Holy Spirit, Lord God Shepherd.

Read the Bible and the Gospels for salvation. Signed by
Chet Rim and the followers.!

In this we note the recognition of the Trinity, the duty of
reading the Bible and the belief that salvation is made known
in the Gospels.

The sect teaches another doctrine of the Trinity besides
that contained in the above creed. They believe in the exist-
ence of Allah the Creator, Parame§vara the Preserver, and
Khudi the Destroyer; and they use this trinity to set forth
the supremacy of Jesus. Allah represents Muhammadanism,
Parameévara Hinduism, and Khudi, who is the greatest of the
three, is Jesus. Jesusis the true God. He is the giver of all
gifts. All the Muhammadan prophets and saints and the
Hindu gods and incarnations were sent by Jesus. He is the
supreme ruler over all. He is the Son of God. The Father
and the Son are of one nature.

Now that Chet Rim is dead, his followers give him a very
exalted place. They say he is not dead, but is present now
and works in the hearts of his followers. As Hindus recognize
their guru to be God, they consider Chet Ram to be Christ
Himself. They praise Chet Rim as much as they praise
Christ. They are accustomed to say;

There is a God, if Chet Rim says so;
There is no God, if Chet Rim says no.

After his cremation, his ashes were mixed with water and
eagerly swallowed by his disciples. It is their veneration for
their Teacher which keeps them from joining the Christian

Church.
1P. 13.
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The followers of Chet Rim are either householders or monks.
When a man joins the community, there is a ceremony of bap-
tism. When a birth takes place, the creed is recited in the
ears of the child, and also the names of the twelve Apostles.
When a member wants to become a Chet Raimi monk, he tears
off his clothes, casts dust upon his head and thus becomes
a monk. This is known a5 Earth-baptism. The monks get
their living by begging; and they are the only clergy of the
sect. Itis their business to preach the Gospel of Chet Ram.
Like most modern Indian ascetics, they are addicted to the
use of intoxicating drugs, such as bhang, charas, opium.

As to the Chet Rami worship Dr. Griswold writes:?!

There does not seem to be any fixed form of worship among
the Chet Rimis. One old fagir declared that for the enlight-
ened there is no need of religious worship. ‘We have re-
ceived,’ said he; ‘worship is for those who have not received.’
I invited Munshi Nathu to attend our Church services in
Lahore. He proceeded to tell me that all such worship is
man-made worship, I have spent many hours at the Chet
Rami Khangah in Lahore, conversing with Munshi Nathu.
He said to me on one occasion, ‘This conversation of ours is
worship: no other worship is needed.” All Chet Ramis are
supposed to own a Bible, and the few who can read doubtless
read it. Ghulam Muhammad one day said to me: ‘I read the
Bible every day and especially on the Sabbath. I was just
reading the first chapter of John's Gospel, when you arrived.’
The Chet Rimi creed is repeated as an act of worship, and the
Hymn of Chet Ram is chanted. There are some forms of wor-
ship which show decidedly the influence of Hinduism and
Mohammedanism. At the Khangah in Lahore are preserved
with great care certain relics of Chet Rim. At evening lighted
lamps are placed before the Cross and the Bible. On one oc-
casion I noticed the evening worship of two Chet Rami women.
They came and bowed themselves to the ground first before
the cross and then before the Bible, and so went their way. A

1 Pp. 21-2,
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considerable use is made of amulets. Charms are made and
inscribed with the Chet RimI Creed and with the names of the
Twelve Apostles, and hung about the neck.

Most of the members of the sect are poor, illiterate people.
‘They are a small body, probably less than a thousand in num-
ber. There is a good deal of brotherly feeling amongst them.
Yet caste remains among them, and Hindu converts do not
mix with Muhammadan converts. ‘The duty of philanthropy,
and of the endurance of persecution, has been carefully taught
them, but, apart from that, there does not seem to be much
emphasis on morality. They frequently carry a long rod
surmounted by a cross. ‘On the horizontal bar of the cross
there is usually inscribed the creed of the sect.

8. THE IsAMOSHIPANTHIS

A group of Hindus in South Behar, mostly cobblers and
masons, have formed a new sect and call themselves Isg-
moshi panthis, i.e., the Jesus-Messiah-followers! Besides these
simple people, there are a few educated ascetics who are iden-
tified with the sect. They study the Bible, and lay a good
deal of stress on the teaching of Jesus. They do not class
Christ with the incarnations of Vishnu; yet they have mixed
up His life with the story of Krishna. Christ’s death is of
more impottance to them than His resurrection. ‘They meet
for worship on Fridays. It is said that the sect is the result
of the teaching of one of the disciples of Sivaniriyana Para-
mahaihsa? Tam told they number two to three thousand.

The four movements which close this chapter are grouped
together, because, though they have all accepted a good
dealthatisnew,thesystemineachcaseisverydisﬁnctly

1 My informant is Mr. B. C.Suur,M A,oneoftheNatlomlSeaturm
of the Y. M. C. A. in India. 8 Above, p. 129.
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Hindu, and the worship of the teacher as God is prominent
in all. The first pair are closely related in the elements they
borrow from the West and in the claim that their teaching
is scientifically trustworthy and verifiable.

9. THE RADHA SoAMI SATSANG

1. The word satsang seems to come from the Sikhs, among
whom it means “a company of pious people.” The phrase
Radhi Soimi cannot be explained apart from the history of
the sect. It is dealt with below.!
- In order to secure a reliable account of this society and its
teaching, a few paragraphs are here transcribed from a manual
of doctrine published by the second guru.?

1. The Ridhi Soimi faith derives its name from its original
Founder, the Supreme Being, Ridhi Soami, who appeared in
this world in human form and designated Himself Sant Satguru
or perfect Saint or true Guide and Preceptor, and preached holy
doctrines to sincere enquirers of Truth for the deliverance
of their spirit from the bondage of body and its surroundings,
as well as from the pains and pleasures of this world, and for
the ultimate admission of their spirit into the Holy Presence
of the Supreme Being after traversing and breaking through
the trammels and impediments in the material spheres.

2. The Holy name Radha Soimi has been given out by the
Supreme Being Himself. It resounds in splendid refulgence
in the higher spheres, and can be heard within themselves
by those who perform devotion by practising Surat Sabd Yoga
;;c:g;dli?g to the instructions given by the Supreme Being

€L, .

4. This Holy name Ridhi Soimi signifies both the Supreme

Being and the original Spirit or Sound current (or Word) which

1See p. 167.
3 Radha Sodmi Mat Prokdsk. The numbers of the sections are retained.
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emanated from His Holy Feet, and which is the prime factor
and principal agent in the whole creation.

6. The three degrees or grand divisions, comprised in the
entire creation, according to Ridhi Soimi faith are: -

1. SPIRITUAL
2. SPIRITUAL-MATERIAL
3- MATERIAL-SPIRITUAL

?

Pure spirit, uncontaminated with matter, exists in the
first grand division. Here the Supreme Being reigns over
absolutely spiritual life. This, the purest possible form of
life, has no desire but to love and serve the Supreme Being.
The joys — the very existence —of this pure spirit-life are
derived from the Supreme Being who is the Ocean of spirit,
love and joy. Nothing concerning this degree is- known or
has been known to the founder of any religious creed. It com-
pnses six sub-divisions and i is called the Dayil Desh or the Re-
gions of Mercy. )

7. The second or Spiritual-Material degree or grand division
is entirely free from all worldly passions and desires of the lower
order. Likening the Supreme Being to an Ocean, the president
of the second degree is a tide from that Ocean. He is a kind
of Viceroy who rules over all life existing in the space com-
prised in the second and third grand divisions committed to
his care. As its name indicates, the spiritual-material degree
contains both spirit and matter. But matter is, comparatively
speaking, pure and is subject to, and controlled by spirit. Life
here is very pure, and, though clothed in pure material forms,
spirit predominates. This degree also comprises six sub~
divisions and is called the Brahmigpda or the regions of Uni-
versal Mind and pure matter.

8. In the third or Material-Spiritual degree matter predomi-
nates over spirit. Life is composed of spirits wholly clothed
in coarse matter. Having quite forgotten the higher abode
from which they originally sprang, the spirits here have ac-
quired carnal desires and passions. This also comprises six
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sub-divisions and is called the Pinda or the regions of Individual
Mind and coarse matter.

9. This degree is dominated over by a wave emanating from
the Supreme Being and flowing through the tide which has
already been likened to a Viceroy. This wave or current may,
for want of a better name, be called a Governor who presides
over the Material Universe and controls matter. :

12. The Supreme Being, as already said, is unknown. - The
Spirit or the Viceroy who presides over the second degree, is
the Lord God of the Bible: he is the Sat or Sacchitinand or
Brahman of the Vedinta, the Nirvipa of the Jains and the
Buddhists and the Lihut of the Mahomedan Saints. The
Spirit or Governor who rules over the third degree is the Brahma
or Parmitmi or God of most religions in the world. ’

 13. The entire creation below the first degree is composed
of two parts, namely, spirit which is all good and pure, and
matter which is always more or less bad. Man is a drop from
the Ocean, that is, the Supreme Being. This drop of pure
good spirit is so mixed with matter that it becomes in bondage
thereto, and unless aided by a Superior Spirit is always liable
to yield to temptation and deteriorate or sink down in matter.

16. There are two streams in our solar system; the one ever
improving, the other always deteriorating. The spirits of
the first of these streams pass from plants through the lower
creation till they reach man; they then become angels or
heavenly spirits and ultimately merge‘into the Supreme Being
or remain in His Presence. Maintenance of individuality in
the changes later than man depends upon the practice of de-
votion according to Surat Sabd Yoga or the union of the Spirit
with the Word —the Word being the emanation from the
Supreme Being. If such devotion be not practised, the spirit
loses its previous individuality and becomes merged into a
lower stage fit for its reception. A devotee, when merged into
the Supreme Being, can assume his individuality at pleasure.
Such a being is called a perfect Sant, a Special and Beloved
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Son of the Supreme Being. But the spirits who belong to the
deteriorating stream are wholly under the influence of matter.
At every change they get lower and lower until they reach the
lowest form in the creation.

17. The Supreme Being has Special and Beloved Sons
called Sants and Param Sants, who are full of mercy and love
and who descend periodically upon the earth to deliver spirits
from the bondage of matter and to carry them to the Presence
of the Supreme Father. .

18. Any one desirous of reaching the Supreme Being must
search for a Sant Satguru (incarnation of the Supreme Being)
or a Sadh Guru (one who has reached the top of the second
grand division) and invoke His help, and receive instructions
from one of these Superior Guides, as to the manner of his
devotion and procedure.

21. The name of the Supreme Being is Ridhi Soimi. He
is impersonal, but personal in the second and third divisions
and when He manifests Himself through humanity as Sant
Satguru. His attributes are mostly met with in the Sant
Satguru, who might be called an incarnation of Sat Purush
Ridh3 Soimi, the true Supreme Being. )

. 22. The deliverance of spirit from the bondage of body,
senses and mind, and its gradual ascension and eventual en-
trance into the first or highest division by the practice of Surat
Sabd Yoga is perfect salvation according to Radha Sodmi faith.

" 24. Radha Soami faith is not built on the basis of scriptures
appertaining to Hindu or any other religion, but on the pre-
cepts or instructions of the Supreme Being Himself, Who ap-
peared on this earth in buman form and graciously performed
the functions of a Sant Satguru for the benefit of degraded hu-
manity.

25. The sound heard internally is a current which bas orig-
inally emanated from the Supreme Being and is the means not
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only of concentrating the will but also of raising the spirit to
the source from which it emanated.

27. It must be clearly understood that by Sabd or Word
or internal voice is meant the spirit or life current which en-
livens every part of the body and is the main principle or es-
sence which supports life in and gives activity to every being
or body in the whole creation or Universe. .

28. At present the spirit of man is residing in the third or
material-spiritual region, and has, therefore, to do all the work
here by means of the senses and the mind which are mediums
between it and the material objects, and consequently,as a
natural result, its power has become quite hampered. But as
soon as it begins to ascend, the powers which are now lying
dormant, become active and the spirit acquires ultra-material
or higher powers. .

29. The method for taking back the spirit to its Supreme
source is first to concentrate at the focus of the eyes the spirit
and mind which are diffused in our body and in a manner tied
to external objects by desires and passions, and next to com-
mence its journey homewards by attending to the internal
sound, or in other words, by riding the life or sound current which
has originally emanated from the Supreme source,

30. The current which has been instrumental in having
brought it down here must naturally be the only true path for
its return to the original source, and whoever finds this current
is on the path of emancipation. This ctrrent which is the spirit
and life current, is called in the Radhi Soami faith, Sound
(Sabd) or Word or Holy Name.

34. To approach the Supreme Being, there is absolutely no
other means except the practice of Surat Sabd Yoga under the
guidance of a Sant Satguru or a Sadh Guru, or a sincere lover
of the Supreme Being who has received instructions from, and
is helped in his practice by one of those Superior and Holy
Spirits.

“



162 MODERN RELIGIOUS MOVEMENTS IN INDIA

3s. Prayer is necessary to obtain blessing and mercy to
help man’s perfect salvation, but it must be offered from the
inmost heart and not confined to mere utterance. It must
be also backed up by works of faith and charity performed
through love and affection for the Supreme Being.

37. In following this mode of devotion the following restric-
tions are made with regard to diet and mode of living. No
intoxicating drink or drug and animal food is to be taken and
immoderate indulgence in any desire is to be avoideds Animal
food is forbidden on account of its producing a material tendency
in human nature, and intoxicating drink is detrimental to a
calm and natural state of the brain and the nervous system.
Other public and private duties should be carried on as usual.

38. The moral code appertaining to Ridhi Soimi- faith
is comprised in two sentences:

(x) All acts including spiritual practice which tend to free
the spirit from matter and raise it towards its source are good
works.

(2) All acts which tend to degrade the spirit by weighing it
downwards deeper and deeper into matter are bad works.
Again any action done with & view to help the needy from un-
selfish motives is good work; and the contrary, bad work in
this world.

147. A member of Ridha ‘Soimi faith is strictly forbidden
to divulge the secrets or mention to any one (even to a fellow
member without express permission) the glory and wonder of
the higher creation he sees now and then within himself, or the
happinss and extraordinary joy he experiences during his
practice, or the special Mercy, Grace and Protection extended
to him from time to time on important occasions by the Supreme
Father and Sant Satguru.

2, One fact stands out clear from the above statement of
doctrine that the guru occupies a place of supreme impor-
tance in the sect. He is the centre of the whole; forheisnot
only the source of revelation but the essential means of salva-
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tion. Thus the sect ought to have an unbroken succession of
gurus. There have been already three, and a fourth is now
required. The following facts are taken from a book by the
third guru! :

The first guru was an Agra banker of Kshatriya caste, born
in 1818. His name seems to have been Tulsi Rim, but he is
better known as Siva Dayal Saheb. He came of a pious
Vishnuite family, and had his guru, whose name was Tulsi
Saheb; yet, according to the sect, he did not learn any of the
deep things from his guru, but brought his divine knowledge
with him from the other world. He is said to have had the
power of sending people into samadhi,? that is, a sort of reli-
gious trance, and of enabling them to see visions. He pub-
licly proclaimed his doctrine in 1861. He left two books, each
named Sdg Bachan, i.e. * Essential Utterance,” one in poetry
and one in prose. He died in 1878. His ashes lie in a sacred
tomb in the Riadha Soami Garden, Agra? His titles are
Radha Soami Daydl and Soamiji Mahardj. .

The second guru was born in Agra in 1828, in a family of
Kiyastha caste. He was a government official, serving in
the Post Office, and finally rose to be Postmaster-General of
the United Provinces, and received from Government the
title Rai Bahadur. He was thus known as Rai Saligram
Saheb Bahadur. Of his early life and his relations with the
first guru, whom he met in 1856, Max Miiller ¢ writes: -

It seems that the horrors of the mutiny in 1857 made a deep
impression on his mind. He saw thousands of men, women,
and children butchered before his eyes, the rich reduced to
poverty, the poor raised to unexpected and undeserved wealth,
so that the idea of the world’s impermanent’ and transient
nature took complete possession of him and estranged him from
all that had formerly enlisted his interest and occupied his

3 Discourses on Radha Sodami Faith. 8 See below, p. 166.
% See p. 189, ¢ Ramakrishyo, ao~1.
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energies.. From his very youth, however, his mind had been'
filled with religious and philosophical questions, and he is said
to have devoted much time from his youth onward through all
the years of his official life to the study of the Sacred Scriptures.
No wonder therefore that after witnessing the horrors of the
mutiny and its suppression, he should have wished to flee
from this den of misery and to get happiness unalloyed and
permanent where alone it could be found. He went to consult
several Sannyisis and Yogis, but they could not help him.
At last one of his colleagues at the Post Office recommended
his elder brother as a spiritual guide who could be trusted.
For two years he attended his lectures, compared his teaching
with that of the Upanishads and other holy writings, and then
became his devoted pupil or Chela. During his stay at Agra
he allowed no one else to serve his master. He used to grind
the flour for him, cook his meals, and feed him with his own
hands. Every morning he could be seen carrying a pitcher of
pure water on his head for the Guru to bathe in, which he fetched
from a place two miles distant. MHis monthly salary also was
handed over to the Saint, who used it for the support of his pupils :
wife and children, and spent the rest in charity. /

In 1878, on the death of the guru, he became head of the sect,
and retained his position until his death in 1898. His samadh,
sacred tomb, is at Pipalmandi, Agra. He left behind him
several works in poetry called Prema Bani,* Love Utterances,”
and Prema Paira,‘ LoveLetters,” and a little manualin English
called Radka Soams Mas Prakdsh,** Exposition of Ridhi Soimi
Doctrine,” from which our exposition of the teaching of the
sect is taken. He also wrote several small treatises in Hindi
and Urdd. It seems certain that the sect owes a great deal to
this man’s clear intellect and power of expression. The first
guru may have been the source of the leading ideas and of the
religious practice of the sect; but one can scarcely doubt that
the order and precision which now mark its teaching were the
fruit of Saligram’s vigorous and orderly mind. His title is
Huzoor Maharaj.
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The third guru was a Brahman of Bengali extraction, named
Brahmi Sankar Misra. He was born in Benares in 1861,
quite near the place where Kabir taught. He received an
English education, and was a Master of Arts of Calcutta Uni-
versity. He held a position in the Accountant General’s
Office, Allahabad. He joined the Satsafig in 1885. In 1898
he became the head of the sect. In 1902 he came to the con-
clusion that it was necessary, for the health of the Satsarig,
to give it a well-expressed constitution and a definite organiza-
tion. He created a Central Administrative Council, and had
a Constitution and By-laws drawn up. = He left a few poems
in Hindi and he wrote two brief expositions of the faith for the
Census Officers of the Panjab and of the United Provinces.
When he died, he left, in manuscript, a volume of three hun-
dred pages, called Discourses on Radhasoami Faith, which con-
tains much more sound than sense. He left also a few letters
in English which have been published under the title Solace
to Satsangis. He died in 1go7. In Benares, where he died,
they have purchased a famous house and garden. Tt used to
be called Nandeshwar Kothi, and at the close of the eight-
eenth century it was used as the residence of the British judge
and magistrate of Benares. Here in 1799 Mr. Davis, the
judge, was attacked by a body of native troops, who had just
killed the British Resident. He placed himself at the top of a
narrow staircase leading to the roof, and succeeded in defend-
ing himself, his wife and two children with a spear, until he
was rescued by a regiment of cavalry. The garden is now
called the Ridha Soimi garden., A fine building has been
erected in it, which is used for the worship of the sect. Itis
a large hall with a gallery and a raised platform. At theback
of the platform there is the tomb of the third guru, and on it
there hangs his photograph, so that the faithful may look
upon his face and adore him. His title is Maharaj Saheb.

Since his death the community has been unable to agree



+166 MODERN RELIGIOUS MOVEMENTS IN INDIA

as to who is to be the next guru. Until 1913 there were two
prominent candidates, Mr. Sircar Kamta Prasid of Murai,
near Ghazipur, and Mr. Madhava Prasid Saheb, who'is the
Chief Superintendent in the Accountant-General’s Office,
Allahabad. The former died in the autumn of 1913 ; so that
Mr. Madhava Prasid Saheb has now a far better chance of
being chosen; but there are groups who are unwilling to follow
him, and at least two other candidates. )

3. Thus far we have relied on the literature published by
the sect, but there are many important facts which do not
appear in theofficial books. For this further information Iam
indebted to members of the sect or to people who were mem-
bers but are no longer so. .

The first guru was a man who had had no Western educa-
tion and did not know English. We may compare him with
Rimakrishnal! His wife, whose real name I have not dis-
covered, was a woman of great piety and goodness. They
acted together as religious teachers, although the guru was
probably the greater of the two. There was no organization,
no sect, in those days. Disciples came to them and received
instruction; and the photographs of both the man and his
wife were given them to contemplate during their private
meditations,

The guru belonged to a Vaishnava family, as we have al-
ready seen. His connectionswere with the Krishnaite gurus of
Brindaban. From time to time he and his wife dressed up as
Krishna and Ridhi to receive the worship of their disciples.
The second guru also got himself up as Krishna from time
to time. Thus the guru-worship of the sect was probably
borrowed unchanged from the practices of the gurus at Brinda-
ban. In February, 1914, I was able to visit the Radha Soami
Bigh (i.e. Garden), some four miles outside Agra, where the
tomb, samddh, of the first guruis. I wasshown over the prem-

1 Below, p. 188.
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ises by Mr. Tota Ram, who was educated at Roorki and
served Government as a civil engineer for years, but has now
retired, and is both architect and builder of a fine new marble
structure being erected over the samadh. I was greatly in-
terested to find two photographs hanging on the front of the
samidh, a woman and a man. I asked my guide who they
represented. He answered that the woman was Radhi and
the man Soami, and then explained that they were the first
guru and his wife. Healsosa.xd that Ridhi was not the
woman’s real name.

So far as my information goes, it was the second guru Rai
Saligram Saheb Bahadur, guru of the sect from 1878-18¢8,
who organized the Satsang, systematized the teaching and
gave it its modern character. I have also been told that the
sect owes its name to him. It is most noteworthy that this
extraordinary name, Ridha Soimi, bears four significations .
in the sect. It is the name of God Himself; it is the name
which the first guru bears, as the perfect incarnation of God ;
itis the sound which the spiritual sound-current (Sabds) makes
as it rings through all regions; and it is the name of the sect.
It is necessary also to realize that the real meaning of Radha-
svami is Krishna, as Lord of Ridhd (his cowherd mistress
in the latest cycle of the myth); and that Soimi is only a
curious phonetic misspell for Svimi. How comes it that this
name stands for God in a sect which rejects the whole Hindu
pantheon? We can only conjecture, until some scholar ex-
plores the Hindi writings of the first guru; but it almost seems
as if, in the first instance, it had been applied to the first guru
and his wife, as they shewed themselves to their disciples in
person and in portrait, and as they still appear on the samadh,
and also in our reproduction of their portraits,! and had then
been applied to God, of whom the guru was held to be the
full and perfect revelation. The third guru quotes a Hmd!

3 Plate VII, facing this page.
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ctouplet, saxd to be by Kabir, which is supposcd, by transposi-
tion, to say that the name of God is Ridhisvimi;? but the
couplet is clearly a forgery: it nowhere occurs among the
writings of Kabir, published or unpublished; the language
is of a later date than Kabir; and the forger was a bungler,
for, when transposed according to rule, the name reads
Aradhsvami, and not Ridhasvami?
" The cosmogony is curiously like the Buddhist scheme,
which also has three planes or worlds, the Formless World, the
World of Form, and the World of Desire, each sub-divided
into sections. We may also compare the Theosophic scheme,
which sets forth reality as existing in seven distinct planes.
Most of the conceptions of the sect are Hindu, and of these
the majority are Vishnuite. God, the World and the Soul
are recognized as realities; the soul is an armdsa, or portion of
God; the spirit-current (Sabda), which streams from the Su-
premeandls the source of all things, corresponds to the Sakzi,
or energy of God, in the Vaishpava and Saiva systems. Trans-
migration is retained. The doctrine of immortality shews
traces of the Vaishnava conception, that the soul retains its
personality for ever; but the incarnation doctrine differs
very seriously from the Vaishnava idea; for it is men who
become incarnate and not God Himself.
: @Ihepmcuceofthesectlssummedupmthephtase
Surat Sabd Yoga, that is, union (y0ga) of the human soul (sura?)
with the spirit-current or word (Sebda). The methods em-
ployed are unknown; for they are 1mparted by the guru to
the disciple under a vow of secrecy; but it is clear that they
are occult practices of a hyprotic nature such as are used in
Theosophy. There are hints in the literature that the initiate
sees wonderful lights and extraordinary scenes, and wins
8 Discourses 'o]RMM:odm Faitk, 163,

9] owe this crmcumtomyirlmdthokev Ahmad Shah of Hamirpur,
U.P.
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supernatural powers. Instructions about the practice are
given partly in meetings of the sect, in which the guru delivers
lectures, partly in private, when he receives his disciples in-
dividually or in small groups. The guru gives his photo-
graph to each disciple, that he may have it before him during
his religious practice. The prescribed exercises (sédkandni)
ought to be practised from two to three hours every day.

As to the powers of the Sant Satguru Dr. Griswold writes:

The incarnate Sant Satguru, even while on earth, has his
citizenship in the Ridhi Soimi Dhim (realm). He is not
controlled by the forces and currents which come from low
levels of earthly lives; for, “as in the state of sompambulism,
all the functions of the body and senses are performed from a
plane higher than that which the soul occupies in the wakeful
state, so all the actions of the incarnations of the True Creator
are regulated by the currents coming direct from the Supreme
Being himself.” The Sant Satguru who has attained to the
highest stage of being might leave the body at any time and
return to his own proper sphere; but he stays on earth a cer-

_tain time for the salvation of believers. This is of his grace.

We are told in the books that the sect recognizes no temples,
shrines or sacred places, except those sanctified by the pres-
ence of the guru or his relics: that the practice of the sect
can be carried on anywhere. This is quite true; for the ini-
tiate can sit down, with the photograph of his guru in front of
him, and practise his meditations and his exercises wherever
he pleases, so long as he does it in secret. But for their meet-
ings the members of the sect prefer to have their own buildings
and the presence of either the living guru or the relics of one
who has passed away, There are three relic-shrines already
in existence, each called gurudwaira (the guru’s chamber), two
in Agra and one in Benares. Each guru’s photograph hangs *
on his tomb.-

In the daily meetings of the sect portions of their own
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sacred books or of the writings of Kabir and other Hindu
saints are read. There is a prayer, hymn-singing and an ad-
dress by the guru, if he is present, by some other one, if he is not
present. Besides these common practices, there is the adora-
tion of the guru or of his portrait ;1 but of that I have received
no detailed description. Several things are clear, however.
We are told in the books that each member brings to the meet-
ing with him a wreath of flowers, which he places round the
neck of the guru. The wreath is afterwards returned to him,
filled with the spiritual power of the guru. Everything that
has touched him is charged with his sanctity and influence.
. All relics from his body, such as clothing, hair, nail-parings or
water in which he has washed his feet, are sacred and precious.
There are some very disgusting practices connected with this
idea, certain products of his body being actually eaten or
- drunk by his followers. When he dies, his body is burnt;
and his ashes, mixed with water, are swallowed by the faith-
ful. The place where he resided is considered holy; and con-
templation of his image is held to be contemplation of the
Supreme Being. '

Ridhi Soimis are taught that there is no need for them to
give up their life as householders and become monks.? In-
deed, the lives of the three gurus themselves show what is
. theideal. Yet,inspite of this, in the Constitution of the Sat-

safig drawn up in 1902, a set of rules is given for the enrolment
and conduct of Ridhi Soimi monks.? .

There is one side of Ridhi Soimi influence which is very
curious, their want of touch: with modern movements. The
gurus discourage study. The members shew no national
feeling whatsoever, nor any serious interest in the life of the
country. If any member were to accept a public position of

1Cf. the Deva Samij, p. 179 below, and Theosophy, p, 261, below.

® Radha Sodmi Mat Prakdsh, s1.
® Discourses of Radhasoame Eaith, 319.
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any prominence, he would be looked down upon. Economic,
literary or educational progress is no part of the ideal of the
sect. This neglect of public affairs is what takes the place
of the old ascetic renunciation.

5. The points that attract new members seem to be, first of
all, the secrecy of the religious practice of the sect, with
the bope connected therewith of gaining supernatural wisdom,
enlightenment and power. The living guru, believed to be
an incarnation of God in the fullest possible sense, is a distinct
attraction. Within the meetings of the sect there is a good
deal of freedom. Men of all castes mix freely together, and
even on occasion, dine together in secret ; and there is no strict
separation of men and women. There is thus a sort of free
happy fellowship within each group of Satsangis, as they call
themselves. Finally, membership in the sect does not in-
volve any breach with one’s own religion. The fact that a
man is a member of the sect is often kept secret. Asin The-
osophy, you may be a Radha Soami and yet remain a Hindu,
a Muhammadan or a Christian. People are taught that all
religions are true, and that the Radha Soami faith is an extra,
fit to be the complement of any religion, and supreme over
them all. Membership is thus made quite easy. Yet it is
definitely stated that the religion is for all, and that outside
the Satsang there is no salvation.

There is no proselytism in the sect, except in so far as the
individual member may express his high appreciation of the
guru to his personal friends. One Satsangi tried to make me
realize howmanymiracles had accompanied the gurus through-
out their lives. They teach only people'who wish to be taught ;
and they would rather win a few intelligent men than crowds
of common people.

6. The affinities of the theology of the sect stand out quite
clear. Most of the teaching is purely Hindu ; it stands nearer
to Vaishpavism than to any other part of Hinduism, and is
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perhaps most closely allied to the teaching of Kabir. Thisis
reflected in the practice of the sect. While they profess to
find all truth in the books of their own gurus, they do use the
writings of certain Hindu and Muhammadan saints, and
amongst these they give Kabir the highest place. But, though
the system is in the main Hindu and old, there are modern
elements. There is an attempt to place religious leaders in
the various spheres of the universe, according to their merit;
and there are a number of Christian elements in the teaching.
The unknown Supreme is constantly called the Heavenly
Father; His will is frequently emphasized; and Satsangis
are taught to seek His approbation. The Sant Satguru, who
alone can reveal Him, is called His beloved Son. God created
man in His own image. Love is emphasized in the teaching
of the sect in such a way as clearly to reveal its Christian
origin; for it goes far beyond the old ideas connected with
bhakti. Works of faith and charity, the spirit of service and
prayer, are laid down as necessary duties. Finally, the forms
of worship in the regular services, apart from the adoration
of the guru, are Christian. !

In this connection, however, nothing is more noteworthy
than the many points in which Radha Soimi and Theosophi-
cal doctrine and practice coincide. The Inost important
items are: the unknowable Supreme, the spheres and their
regents, the human revealers of religion, the emphasis on the
Word, reincarnation, the use of methodical exercises (sddk-
andni) of a hypnotic character for the development of the
spiritual powers and of the photograph! of the guru in med-
itation, the worship of gurus, the supernatural powers of the
gurus, the claim that the teaching of the sect is scientifically

"accurate and verifiable in every particular, esoteric teaching,
secret practice, and all the talk about astral and higher
planes, adepts and such like. .

1See above, pp. 169, 170; below, p. 361,
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LITERATURE. — Radhd Sodms Mas Prakdsh, by Rai Salig Ram
Bahadur, Benares, 1896, for private circulation, 1o annas,
(This is by far the best presentation of Radhi Soimi Doctrine in
English.) Discourses of Radhasoami Faith, by Pandit Brahm Sankar
Misra, Benares, The Satsang, 19o9. This very verbose volume
has a Prefatory Note which contains details about the three gurus.
For the other works of the gurus, see above, pp. 163, 164,165. Thke
Radka Swams Sect, by the Rev. H. D. Griswold, Ph. D., Cawnpore
Mission Press. ‘ )

10. THE DEVA SAMAY

1. Siva Nariyana Agnihotri was born in a Kanauji Brib-
man family in 1850, in a small town in the Cawnpore district
of the United Provinces. When he was sixteen, he entered the
Government Engineering College at Rurki, and got the degree
of Overseer after some years of study and service there. Be-
fore the close of his course, he came greatly under the religious
influence of the Curator of the Instrument Depot of the Col-
lege, and through him became convinced of the truth of the
Vedinta philosophy as taught by Sankarichirya, namely,
that God is impersonal, and that the human spirit is God.
In 1871, while he was acting as a master in the College, both
he and his wife underwent a ceremony of initiation and be-
came disciples of the Curator-guru. He also began to see
clearly the need of religious and social reform. Hence he ban-
ished idolatry from his household and set his wife free from
the restrictions of the zenina.

In 1873, now 23 years of age, he was appointed Drawing--

master in the Government School, Lahore ; and in that city he
has lived ever since. Here he at once came under the influ-
ence of the Brihma Sam3j, with its doctrine that God is essen-
tially personal. Both he and his capable wife became active
Brihma workers. In 1875 he was appointed honorary minis-
ter of the Lahore Sami3j, and soon became well known in the
city as a man of character and a good speaker. Wherever
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he went, large audiences gathered to hear him. The Arya
Samij was planted in Lahore in 1877, as we have already
seen, and very soon rose to great influence. The following
year, Agnihotri began a long-continued crusade against its
false pretencesabout theVeda. In January,1880,he attended
the anniversary meetings of the recently founded Sadhiran
" Brihma Samij in Calcutta;! and he and three others were
ordained as the first missionaries of the movement.? For two
years longer he gave all his leisure to work for the Lahore
Samij; but in 1882 he gave up the post of Drawing-master
in the Government School, in order that his full time might be
devoted to missionary labour. We are also informed in the
recent literature of the Samij that on his birthday, the 20th
of December of the same year, he took his great vow, ex-
pressed in a Hindi couplet, the translation of which runs:
The supreme object of my Life is to-serve the world by
establishing the kingdom of Truth and Goodness on this earth
and by destroying what is opposed to them; may I spend my
whole life for the fulfilment of this supreme object !
In any case his full powers now began to make themselves
manifest. He proved effective as a writer as well as a speaker.
Books, pamphlets and tracts poured from the press. For a
little time a sort of simple copy of the Salvation Army, called
the Brihma Sena or Brahma Army, was used as an auxiliary.
He made his influence felt in every section of public life in
Lahore. But it was not long before difficulties arose within
the Sam3j. His methods displeased the quieter members;
and his forceful will and autocratic temper led to constant
friction with the otherleaders. He wanted torule. He would
often be heard to say, “I am born to command not to obey.”
Most of the members were apprehensive that he would soon
set up as the authoritative guru of the Samaj. The way his
followers now express this is: “His life-mission was unique
1P, 55, above. ' BBS., 11, 144.
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and quite different from the ob]ect of the Brahmo Samaj.”
A split became inevitable.

2. Accordingly, he seceded from the Brihma Sa.maj, taking
with him a fair number of followers, and organized, on the
Queen’s Jubilee day,! February 16th, 1887, a new society to
be known as the Deva Samaj. The name was clearly chosen
in order to distinguish the new society from the old, and yet
to indicate its close relationship toit. Brahma is an adjective
formed from the word Brahman, the name of the supreme God
of the Upanishads. Deva is the ordinary Sanskrit word for
one of the innumerable gods of the Hindu pantheon, but is
probably used in the name of the society as an adjective. So
that the whole name means the Divine Society. A creed was
soon issued, which showed that the aims and beliefs of the new
community were very similar to those of the Brahma Samij;
yet there were significant differences. The Deva Dharma,
the divine religion of the divine society, is a special divine
dispensation,? and so is distinct from the Brahma Dharma.
The doctrines are Brihma doctrines; yet the beginnings of
a guru-doctrine are perceptible; and, within a few years, the
leader could say of himself, “ My mission is unique”; “I am
free from sin”;* and “I am a ship of hope and a leaven for
elevating nations.” ‘The work of the Samij ran along the
usual lines: only Agnihotri dabbled in spiritualism.

In 1893 he became involved in a libel case which, dragging
on for five long years, greatly hindered the work of the Samaj.
During this period Agnihotri’s mind underwent a very serious
change; and at its close a new period opens.

3. From 1898 down to the present day the Deva Samij has
been an atheistic society, working for educational and moral
ends. Yet the members attribute to the guru such a supreme
place in human evolution and give him such a position in their

1 As celebrated in India. 3 Cf. Keshab’s idea, above, p. 55.
% Dharma Jivan, 4th October, 1892,
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own minds and devotional practice that we are fully justified '
in saying that, practically, he is regarded and worshipped as a
god. Indeed, they call him saltya devs, a real god.* The lit-
erature of the earlier period was at once withdrawn from cir-
culation as far as possible; a new creed, quite different from
the previous one was promulgated; and, for several years,
there was no public preaching or disputation. The literature
of the sect is now sold publicly and many of the meetings are
public; but the devotional meetings and the worship of the
guruare heldin private. The chief book of the Samij is called
the Deva Sdstra, or Divine Scripture, and the teaching, Deva
Dharma, or Divine Religion.

4. The teaching of the sect is that the universe consists of
matter and force, which are uncreated and indestructible,
and which manifest themselves in four forms, inorganic, vege-
table, animal, human. Man’s life or soul is the builder of
his body, the most essential part of his existence. The soul
develops if it possess the necessary capacity and unite with the
right evolutionary environment; but if it lacks the capacity
or fails to grasp the environment, it degenerates; and if de-
generation is not checked, it will become extinct. A soul that
rises to the Complete Higher Life is thereby raised above the

.danger of degeneration and extinction. The soul then sur-
vives in the form of a refined human body.

* Good action leads to development, evil action to degenera.—
tion. When a man reaches a certain helght of development,
he is entirely beyond the danger of degeneration and dissolu-
tion. Inorder to reach this higher life, it is necessary to unite
with one who has already risen to these heights. The guru
of the Deva Sam3j has risen to the highest possible heights,
and thus is the true environment for souls eager for progress.
He is an unprecedented manifestation of the powers of the
highest life.

1 He is 50 called in a letter sent me by the Secretary of the Samij.



PLATE VIII

MAHAMANANIYA PUjJANIYA Sri DEvA GURU BHAGAVAN
Pandit S. N. Agnihotri



REFORM CHECKED BY DEFENCE OF OLD FAITHS 177

Since matter and force are the only reality that exists,
there is no such thing as God or gods. Every conception of
God that has been held among men is purely imaginative,
and consequently harmful.

The teaching about the guru himself is the key to the whole
life of the sect. He is the highest result of the evolution of
the universe. He has evolved the highest powers that any
being on this earth has ever had. Nay, he possesses in his
soul all the powers of the Complete Higher Life and is its
highest ideal. Hence many of the titles used of Hindu gods
are conferred upon him. He is Mahimananiya Pijaniya Sii
Deva Guru Bhagavin (the Most Reverend, Most Worshipful,
Most Exalted, Divine Teacher and Blessed Lord). Since he
became the god of the Samaj, he has tended to withdraw into
seclusion. He no longer figures in the public life of Lahore.
He seldom instructs any one except his own disciples, very
seldom gives outsiders interviews, and delivers addresses only
in meetings of the Sa.mi] Much is made of the vow he is
said to have taken in 1882. Much is also made of his
sacrifices.

The guru teaches and practises spiritualism. Being the
summit of all evolution, he possesses powers whereby he is
able to see into the other world, and to have personal deal-
ings, through mediums, with souls there. = Hestates that many
of his own dead relatives have become convinced of the truth
of his teaching, and have found salvation through him. He
delivers addresses to spirits who assemble from time to time
to hear him at the Samij building.

Transmigration is denied. This is one of the elements
of Brihma teaching which have been camed over into the new
period.

s- Those who wish to become members of the Samaj have
to take the following ten vows.}

3 A Didlogue abous the Deva Samdj, 14~16,
] ,
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1. I shall not commit the following four sins relating to my
profession or calling: —

(a) I shall not take bribe.

(8) I shall not weigh or measure anything more or less,
with a motive of cheating some one.

(c) I shall not substitute one thing for another with a view
to cheating some one.

(d) When certain remuneration for a certain work or price
of a thing has been agreed upon, I shall not dishonestly pay less
or take more than is due according to the agreement.

2. I shall not commit theft. -

3. I shall not withhold anything borrowed by or entrusted
to me.

4. Ishall not rob any person of his money, land or any other
article by force or fraud.

5. I shall not gamble or do any act which involves loss or
gain of money or property through betting.

6. I shall not lead a useless life when I am able to do some
work. - I’

7. I shall not commit adultery, polygamy, or any unnatural
crime.

8. I shall not use, prepare, cultivate, buy or sell, or give to
any person any intoxicant such as Wine, Opium, Bhang, To-
bacco, Charas, Chandoo, Cocaine, etc., for the purpose of in-
toxication.

9- I shall not eat flesh or eggs myself, or give or direct
others to eat flesh or eggs or anything made thereof.

10. I shall not kill any sentient being, barring certain right
occasions.

When any one wants to become a member of the Samij, he
writes a letter to the guru, putting into it a catalogue of all
his past sins, telling how he has been btought to a better
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mind by the guru, and promising to give them up. From time
to time thereafter he writes in a similar strain. All these
documents the guru preserves most carefully.!

6. The guru is seldom present at the regular devotional
meetings of the Samij, but his photograph hangs before the
congregation. An image would be used; but hitherto the
cost has stood in the way. When the people have assembled,
all stand up, and the conductor offers a tray of flowers to
the portrait? or hangs a garland round it. All then bend
low in adoration. The siotra, a Sanskrit hymn in praise
of the guru, is then sung by all, and a Hindi translation is
read by the conductor. All then prostrate themselves before
the portrait. When all are seated, the conductor offers
prayer to the guru. Then 2 hymn is sung. This is often
followed by a sermon, or a meditation on the virtues of the
guru, and another hymn; or a passage is read from the Deva
Sastra. The conductor or some other one then closes the
meeting with another prayer. The burning of incense and
the waving of lights (8raii) before the portrait were qriginally
parts of the service, but they have been discontinued. When
the guru himself is present, the service centres in him; and
when members call on him, they prostrate themselves at his
feet. His birthday is the annijversary of the Samij.

7. The methods of the Samaj are practically all Christian.
Many of them the guru brought with him from the Brihma
Samij; the rest have been copied direct from Christian
missions. The Samij has missionaries, and also lay-workers,
both men and women. They have two High Schools, a num-
ber of Primary Schools, a School for the Depressed Classes,
and a Training College for mission workers, called the Bikdsh-
dlai, or House of Development. A good deal of attention
is given to female education. They havea succ&sful Board-

1CL p. 183, below.

(i tthldhlSoimm.p.x@f lbove,deheosophy.p. 361, below.
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ing School for Girls at Firozepore, teaching up to the Matricu
lation Standard. They do a little medical work, bave two
Widows’ Homes, and have held Industrial Exhibitions. They
lay a good deal of stress on social reform, as we have already
seen, and endeavour to do a little social service. They havea
Temperance League and a Vegetarian League.!

Literature is much used in spreading the teaching of the
Samij. The guru’s chief work is a Hindi book, the Deva
Sdstra, i.e., the Divine Scripture, which, he believes, is destined
to eclipse all the sacred books of the world. The portrait
of the guru which forms the frontispiece of the Deva Sisira is
reproduced in the plate facing page 177. There are a few
more books of some size in HindI which expound the principles
of their doctrine; and there are a great many pamphlets in
Hindi, Urda, Sindhi and English. A series of schoolbooks in
Hinds has been published. Four journals are published : an
English monthly, called the’ Science-Grounded Religion, an
Anglo-Sindhi monthly, called the Sindh-Upakirak, an Urdd
fortnightly, called Jiwan Tativa, and a Hindi monthly, called
the Sewak, which is mea.nt only for those belonging to the
Samaij.

The Reports read at the Anniversary Meetings tell of steady
expansion.? Lahore and Firozepore are the two chief centres
of the work; but members from Sindh, Baluchistan, the N.
W. Frontier Province and the United Provinces attend the
annual meetings.

8. The sources and connections of the system stand out
quite clear. The sclentific elements are fairly prominent:
the conceptions of life, seed, soil, growth, evolution, progress,
degeneration, extinction, are scattered throughout the litera-
ture. Originally, the guru seems to have been considerably
influenced by Drummond’s Nalural Low in the Spiritual

‘Aﬂthkmibeﬁoundintbebialoxuaboﬂﬁcbm&'aw.
*ISR., XX, 258; XXI, 207, a57; XXIII, 335.
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World; but his later thought is drawn mainly from Spencer,
Higduism shews itself in the Samaj in the beliefs about the
guru and in the worship, and lingers on in the practice of caste,
though transmigration has been expelled, and in the stress
laid on vegetarianism and on the preservation of animal life.
The influence of Christianity is visible throughout, chleﬂy
in the vigorous moral sense which characterizes the doctrine
of salvation, and in the claim made in every report, that nu-
merous individuals have been saved from various forms of
vice by the teaching of the Sam3j;! also in the rejection of
transmigration, in the demand for social reform, and in the
practical methods employed. The religious atheism of the
Sarmaj reminds one of Comtism, but the position of the guru
is distinctly Hindu. Curiously enough, his doctrine of con-
ditional immortality is not unlike that preached by the Rev.
Edward White in London, shortly before the nse of the Deva
Samaj.

9. All went fairly well with the Samaj until 1913, when the
guru took two measures which have raised a storm. He
appointed his own second son, Devanand, who keeps an ath-
letic store in Lahore, to succeed him. Naturally, Dev Ratan,
who has been associated with him for twenty-four years, and
for many years has been his right hand, did not think this
quite the right appointment. In the second place he pub-
lished a book, called Bignan-Mulak Taltva Sikska, in which
he declared himself the perfect ideal, the perfect object of
worship, the perfect giver of life, perfection and salvation for
all mankind. No one has been equal to him in the past; no
one will ever equal him in the future. The worship of all
other beings, whether imaginary gods and goddesses or real
men, should be abandoned as harmful.

The consequence is that Dev Ratan, the one consxderable

1 See, for example, the Didlogue, 19. Cf. Madame Blavataky s boasts,
below, p. 438.
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man in the movement after the guru, has seceded from the
Samij; and one of the sons of the guru, his brother-in-law, his
sister-in-law, two graduates and some others have come out
withhim. The bulk of the members have, however, remained.
The seceders have formed The Sociely for the Promotion of
Higher Life. Their position is the old teaching without the
guru. Meantime the guru has published the letters of confes-
sion ! written to him by Dev Ratan in former years, and seeks
to show from them what a bad man he is;— a proceeding
which suggests many thoughts. What the outcome of all
this will be no one can tell.

LITERATURE. — OFFICIAL: Devaddstra, by S. N. Agnihotr,
Lahore, Jivan Press, Rs. 5. (The chief scripture of the Samij;
in Hindi) Dev“Dharm, Lahore, Deva Samaj Office, price 1} as.
(An acoount of the teaching of the sect, in English, in fifty pages.)
A Dialogue about the Dev Samaj, Lahore, The Jivan Press, 1912,
1 an. (A brief account of the Samij and its work.) CrrTICAL:
Pandis Agnihotri and the Deva Samaj, by Dr. H. D. Griswold, Labore,
1906. (A clear account of the Samij.) A4 Lecture on Pandit S. N.
Agnihotri and His Atheistic Propagands, by Kashi Ra.m, Lahore,
N. W, Indian Press, 1908.

11. Two Mmor Gurus

Two young Hindus, belonging to our own day, the one a
Telugu, the other a Tamil, have each sketched a system and
gathered a fewdisciples. Both have been deeply influenced by .
Christ; yet, the main teaching of each is Hindu; and they
both wish to be worshipped as gurus. They are of no im-
portance as leaders, but their teaching may be worth notice
as further evidence of the character of Indian thought to-day.

1. The Telugu guru® is not quite ready yet to appear in
public to expound his system. His thought, as it at present
exists in his mind, seems to be fundamentally Hindu, but with

1 P. 178, above.
£ My informant is one of his disciples, whom I met in Madraa,
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a good deal of Christianity worked into it. He declares that
his system is for all men, and that he selects what is good
from all religions. ~

At present he seems to be a pantheist. The whole world
is God, and we are part of God. God isnot a Spirit. God is
not Sat, Chit, Ananda, except in so far as the universe deserves
these titles. God is non-moral. He has no will. He does
not act. He does not listen to prayer, and does not, receive
sacrifice. God does not answer prayer: prayer automatically
answers itself. ’

He condemns idolatry entirely.

He finds all metaphysics in the Rigreds. He acknowledges
that Hindu mythology is absurd, and explains Brahmi as
sthila, i.e., the material world, Vishnu as enlahkarana, i.e.
man’s inner faculties, and Siva as the first cause. He asserts
that there is no mythology in the Rigreda. He is writing a
Commentary onit. In hisattitude to the Rik he stands very
near Dayinanda.

He bids his followers concentrate the mind on certain words
or phrases from the Rigveda (e.g. the Gayatri, the most famous
of Hindu prayers), because he holds they are instinct with
meaning. They are to concentrate the mind on that, until
only one thought remains. He believes in the power of Yoga
methods, but says they are dangerous.

He calls Safikara and Buddha great philosophers. He has
not much respect for Muhammad. He acknowledges that the
Gitd is not an utterance of Krishna.

He says the world is eternal. He does not believe in the
recreation and destruction of the world. He believes in
karma and transmigration; but he does not seek deliverance
himself at all; nor does he admire men who seek deliverance.
JHe desires rebirth, in order to work for the good of humanity.
This is curiously like the attitude ascribed to the Bodhisattvas
in Mahiyana Buddhism.



184 MODERN RELIGIOUS MOVEMENTS IN INDIA

Moral law is made by man. What is best for society is
moral. In moral action he would advise us to copy Jesus.
He holds that the life of Jesus was entirely given up to doing
good; and he says that He died for men. He also declares
that Jesus is now a living angel, who can answer the prayers
of Christians.

He urges his followers above all things else to philanthropic
action. He also urges them to prayer and moral action. He
insists on moral asceticism.

He is a Brihman; yet he eats with Christians in secret.
He is in favour of mixed marriages, even between people of
different races. He is anxious to make Brihmans less con-
servative; but, as he has not yet appeared publicly as a
teacher, he conceals his anti-caste tendencies. He is op-
posed to polygamy, but is not in favour of widow-remarriage,
nor in favour of marrying girls after puberty. The age of
the marriage of men ought to be raised. He is a married man
with a family. He lays no stress on the monastic life, but
makes working for humanity the prime thing.

Though he has not proclaimed himself a public teacher as
yet, he has gathered a number of friends around him and
formed a sort of society. Weekly or fortnightly a meeting
is held. He presides; some one reads a paper in Sanskrit,
and he comments on it.

The disciples consider him worthy of divine honour. Each
bows down individually to him.

2. The young Tamil has been rash enough to publish a
little book to explain his position. It is simply a rhetorical
exercise, containing no systematic thinking. The elements
contained in it are drawn mainly from the Saiva Siddhinta
and from Christianity, but Vaishnavism is not quite neglected.
The Christian elements are distinctly subordinate to the Hindu,
and the need of the guru is one of the most prominent points.
He describes, in a mystical way, his own meeting with his guru,
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whom he calls the Anointed, and to whom he attributes his
conversion. His language throughout is modelled on the -
Bible; but in every case Christian truth is volatilized, so
as to become equivalent to Hindu doctrine. Baptism, the
Holy Ghost, Regeneration, the Kingdom of God, Eternal Life,
and other such phrases are scattered about his pages every-
where; and many texts are quoted from the Gospels; butall
are emptied of their real meaning.



CHAPTER IV

FULL DEFENCE OF THE OLD RELIGIONS.
1870~-1913

Ar the beginning of our third chapter we noted the rise in
India about 1870 of a new spirit, which generated many
religious movements, roughly divisible into two series, one
marked by defence of the old, tempered by reform, the other
eager to defend the old in almost every particular. We deal
with this Iatter series in this chapter.

1. BEGINNINGS

- ‘The earliest stirrings of the new spirit appeared in and
around Calcutta. In 1872 Raj Narayan Bose, one of the
leaders of the Adi Brihma Samaj,! delivered a lecture on The
Superiority of Hinduism over ol} other Forms of Faiih® which
attracted a good deal of attention. The very next year, the
idea of the equality of all religions, which has become so
closely associated these last thirty years with the defence of
Hinduism, found organized expression at Barahanagar, a few
miles to the north of Calcutta. Mr. Sasipada Banurji, a
Kulin Brihman, who had early turned to various forms of
social service, and had become a member of the Brihmia
Samaij in 1863, established a religious association, which he
called the Sadkdran Dharma Sabhd, or General Religious
‘Association, in which Hindus, Brihmas, Christians, Buddhists
1P. 46, above, YHBS., 1, 8.
186
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and Muslims were allowed freely to express their own religious
beliefs, so long as they condemned no one. The following
is a description of its work :

Its two main features were, first, a spiritual union, held
every week, of the followers of various religions on the basis
of commonly-accepted principles — a union in which prayers
and other spiritual exercises took place and were joined in by
all; and, secondly, a platform for the preaching of diverse
opinions by their advocates, a platform where the most perfect
freedom and toleration were allowed consistently with brotherly
feeling and general co-operation; for no one was allowed to
vilify or ridicule the beliefs and practices of another.®.

The work has died out at Barahanagar. But, within recent
years, Mr. Banurji has started it again in Calcutta. The
institution is named the Devdlaya, or * Divine House.”* The
building is his own, and stands in the compound of the Sadh-
dran Brihma Samaj. He bas made over this property to a
group of trustees, so that it may be used for the purposes
described by the donor. It is most curious to note how sim-
ilar Sasipada’s original idea is to those which, a few years
later, were expressed by Riamakrishna, and later still, by
Theosophists. .
We may also note that in 1873, at the very time when he was
starting his General Religious Association at Barahanagar, a
group of Hindus formed in Calcutta the Sandlana Dharma
Rakshini Sabha, or Association for the Defence of the Eternal
Religion. They were anxious to found a Sanskrit School in
the city to counteract modern tendencies. One of the reasons
why Dayananda Sarasvati visited Calcutta was that he hoped
to help this society? A few years later the Hindus of the
South began to move in the same direction, as we shall see.

! The Devdlaya, by S. N. Tattvabhushan, 19.
2 Ib., 26.

3 Swami Dayanand Saraswafi, 38, Madras, Natesan, Ct. above, p.109.
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2. RAMAXRISHNA PARAMAHAMSA

But the man who really made these ideas current coin in

India was a Bengali ascetic, known as Ramakrishna Para-
maharmsa.
1. Gadadhar Chatterji! was born in the village of Kamar-
pukurin the Hoogly district of Bengal, on the 20th of February,
1834.}in a poor but orthodox Brahman family. The accounts
‘which are published of his life already tend to be mythical.
Even the best biography that exists, which was written by one
of his pupils, and published by Max Miiller, decidedly tends
here and there towards the marvellous; and a large volume,
published by another of his disciples, and called the Gospel
of Sré Ramakyishna, imitates the Christian Gospels so carefully
in many minor points that one wonders how far the assimila-
tion has gone. Yet the main events of his life stand out quite
clear, so that we can trace, in large measure, the growth of this
gifted man’s mind.

Even when quite & boy, he showed wonderful powers of
memory and considerable interest in religious books and
stories. He received no education. His father died when
he was about seventeen; and he then went with his elder
brother, Pandit Ram Kumar, down to Calcutta, to try to
make a Living. For some time he was employed as pijari,
or ministrant, in certain Hindu families in the northern part
of the city, his duty being to see to the worship of the house-
hold idols. But a wealthy Bengali lady built rather a strik-
ing temple at Dakshine§vara, four miles north of Calcutta, on
the bank of the Hugli River ; and, when this temple wasopened
on the 31st of May, 1855, his elder brother was appointed
chief priest. Soon after, Gadidhar was appointed one of the
assistant priests. B

1The details of his life are taken mainly from Max Miller’s Ramakriskna.

Where I differ from him, I give my authority.
9 Sce the Gospel of R., p. 1. Milller’s date is clearly wrong.
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The two brothers were now in comfortable circumstances;
but almost at once religion began to assert itself in Gadadhar’s
life. The form which his religious passion took was a fervent
worship of the image of K3l in the temple. He thought of

‘Fer as the mother of the universe, and-as his own mother.
The following quotation is from Max Miiller’s life:?

He now began to look upon the image of the goddess Kailf
as his mother and the mother of the universe. He believed it
to be Living and breathing and taking food cut of his hand.
After the regular forms of worship he would sit there for hours
and hours, singing hymns and talking and praying to her as
a child to his mother, till he lost all consciousness of the out-
ward world.

In his religious ecstasy he would pass into that form of trance
which is called in Hinduism samddhi. When this came on
him, he became unconscious. Hé would sit in a fixed posi-
tion for a short time, or it might be for hours, and would then
slowly return to consciousness. When he was in this condi-
tion, the best doctors could find no trace of pulse or of heart-
action? It is also said that he already had the power of in-
ducing samddhi in others. This trance is clearly a form of
hypnotism.

His mother and brothers, thinking that marriage would
make him more like ordmary people, took him home, and had
him married. This was in 1859. He was then twenty-five
“years of age, while his little bride was only six. This Hindu
marriage-ceremony is a full Hindu marriage, and completely
binding : but the husband and wife do not live together until
the little girl-wife is eleven or twelve years old.

Then he returned to the temple, leaving his little wife in
her father’s home. But, instead of getting rid of his religious
ecstasy, he developed a new phase. He now had an over-
powering desire to realize the existence and the presence of

i1P, 36, . Y Ramakeishna, 57.
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‘Es mother, the goddess. The following is from one of his
“disciples: '

#Oh Mother[” he would cry, “show me the truth! Art
Thouthere? Art Thou there? Dost Thou exist? Why then
should I be left in ignorance? Why can I not realize? ‘Words
and philosophy are vain. Vain all this talk of things! Truth!
It is truth alone I want to realize. Truth I would touch!
Truth I seek to feel 1”3

”HebelievedthatGodcanbeseen. He felt that, until he had
seen Kili, he had not realized her, and that there was some-
thing wrong with his devotion. He would fall into samddks,
and remain unconscious for hours. His neglect of his duties
as priest of the temple was so serious, that he had to be de-
prived of his position. He left the temple, and lived in a little

wood near by. From now onwards for about twelve years

“he lived a life of prayer and supplication, of severe self-repres-
sion, and of unceasing effort to reach union with God :

Looking back to these years of self-torture in his later days,
he said, ‘that a great religious tornado, as it were, raged within
him during these years and made everything topsy-turvy.’
He bhad no idea then that it lasted for so long a time. He

never had a wink of sound sleep during these years, could not
even doze, but his eyes would remain always open and fixed.?

% The first person who understood him and helped him, was a
Brihman nun (sannydsini), who came and resided in the
temple for some time. She was a woman of great beauty, and

gonsiderable learning. She knew and practised yoga, that is,

.various bodily postures, breathing exercises, and forms of in-
tellectual drill, meant for the progressive restraint of both
body and mind and the development of supernatural powers.
The books she knew were the Taniras, old manuals written for
the worship of Kali, and the exposition of the theology con-

t My Master, 30, _ 8 Rimaskrishna, 41.
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‘ected with her name. She understood Gadadhar’s religious
condition, and her sympathy was of great service to him.
She showed his friends old Vaishnava books from which it
appeared that the saints of Bengal of former days were afflicted
just ashe was. She taught him all she knew; and then, after
a stay of some years, departed and was never seen again.

Gadidhar was still dissatisfied. He longed for higher
knowledge; and, fortunately, there came to the temple a man
named Tota-puri who was able to help him. He was a tall,
strong, muscular ascetic, who wore no clothing, and never
slept under a roof, but kept up the use of the sacred fire." He
was a sannydss of the Purl order, which no longer enforces
the ancient rules: otherwise he would not have had a fire.
‘The system of philosophy which he followed was the monistic
Vedanta, as taught by Sankarichirya. The doctrines are
that God is impersonal, that the hyman spirit is identical with
God, and that the world is an illusion. This he expounded to
‘Gadadhar; and the latter proved a quick pupil. He also
taught him the highest stage of religious trance, nirvikalpa
samddhi, in which not a trace of consciousness remains. But
‘the master also learned much from the pupil;. so that he
stayed eleven months with him. He initiated Gadidharasa
monk, sannydsi. As we have already seen, the sannydsi gives
up home, property, caste, ornaments, the work of the world,
money and marriage. Gadadhar was able to take this vow,
because he had forgotten that he was married. When a man
becomes a sannyasi, he takes a new name. From this time
forward, then, he was known as Rimakrishna. At a later
date his friends called him Paramaharnsa, a title bestowed
only on sannyisis of the most advanced knowledge and
_sanctity.

" After the departure of Totd-puri, Rimakrishna desired to
remain continuously in the exalted form of trance he had
learnt; and we are told that, for six months, almost without
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a break, he lived in religious unconsciousness. His own ac-
count of these days is as follows:

In those days I was quite unconscious of the outer world.
My body would have died for want of nourishment, but for a
sadhku (religious ascetic) who came at that time and stayed
there for three days for my sake. He recognized my state of
Samadhi, and took much interest to preserve this body, while
I was unconscious of its very existence. He used to bring some
food every day, and when all methods failed to restore sensa-
tion or consciousness to this body of mine, he would even strike
me with a heavy club, so that the pain might bring me back to
consciousness. Sometimes he succeeded in awakening a sort
of partial consciousness in me, and he would immediately force
down one or two mouthfuls of food before I was lost again in
deep Samadhi. Some days when he could not produce any
response, even after a severe beating, he was very sorrowful.!

'I‘hetrancepenodpassedaway,cndmgmasmousmn&,but
,Riamakrishna recovered.
HencxtsoughttoattmntheVaxshgavaxdealoflovefor
God. The method by which he tried to rouse the right
feelings was to imagine he was some one of the great devotees
of the old stories. For example, he imagined himself Ridhi,
Krishna's cowherd mistress, wore woman’s attire, spoke like
a woman, and lived among the women of his own family,
until he experienced something like her passionate love for
Krishna. After some time he felt he had attained his ideal :
he saw the beautiful form of Krishna in a trance, and was
satisfied. .
"'I‘hetwelveyea.rsofstormandstrosshadpa.sed. He was
at peace. It was the year 1871. His wife, who was now
eighteen years of age, and had heard of his fame, came to see
him. Rimakrishna explained that he could never be a hus-
band to her. She replied that she was quite satisfied to live
with him on his own terms, if he would only enlighten her
" Rimakriskna, 49.
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mind, and enable her to see and serve God. So she took up
her residence in the temple, and became one of his most de-
voted pupils. She survived him, and spoke in the warmest
way of him afterwards. She revered him as a divine being.

“ The next impulse that came to him was to conquer his own
feelings in matters of caste. Since he'was a sannyasi, he had
no caste of his own left, according to the rules of his religion;
yet the prejudices and instinctive feelings of his Brahman birth
remained; and he felt he must overcome his natural abhor-
rence of low-caste people. One of his disciples describes what
he did: *

In order, then, that he might stand above none, our Brahmin
sought to identify himself with the Chandila, by doing his
work. He is the street-cleaner, and the scavenger, touched
by no one; and so, in the night, this man possessed himself
of his brooms and utensils, and entering those hidden offices
of the temple which it was the duty of pariahs to cleanse, he
knelt down, and did the work of purification with his own
hands, wiping the place with his hair! Nor was this the only
abasement that he imposed upon himself. The temple gave
food daily to many beggars, and amongst these were Mahom-
medans, outcasts, and people of no character., Waiting till
all had finished eating, our Brahmin would collect the green
leaves that had formed their plates, would gather together the
broken fragments of food that they had left, would even eat
from amongst their rejected morsels, and would finally cleanse the
pﬁtce where all sorts and conditions of men had had their meal.!

He was next seized by the desire to know and understand
other religions. Here are two quotations which tell how he
proceeded :

He found a Mahommedan saint and went to live with him;
he underwent the discipline prescribed by him, became a Mahom-
medan for the time being, lived like a Mahommedan, dressed

like a Mahommedan, and did everything laid down in their
codes.?
1 My Master, 38—40. 8 1b., 41.
°
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He had seen Jesus in a vision, and for three days he could
think of nothing and speak of nothing but Jesus and His love.}

The result was that he came to the conclusion that all reli-
gions were true, that they were sxmply various paths leading
to the same goal.

3. People now began to visit him. One of his chief friends
was a pandlit, named Vaishnava Charan, who often went to
see him, and now and then brought him to Calcutta® Daya-
nanda Sarasvati met him during the time which he spent in
Calcutta at the end of 1872 and the beginning of 1873.%
About the year 1875, Keshab Chandra Sen made his ac-
quaintance,* and became deeply interested in him. He talked
about him to his friends, and also wrote about him. Inconse-
quence, educated men from Calcutta began to go to the
temple to see Rimakrishna. From this time onward, he
made the acquaintance of those young men who became his
devoted disciples, and carried on his work after his death.
Many famous Indians went to see him, and to listen to his

rilliant conversation.® For seven years, from 1879 to his
death in 1886, he talked almost incessantly. He wrote
nothing, but his disciples took down his sayings in Bengali;
and several collections of them have been published. The
most convenient collection is that contained in Max Miiller’s
Ramakrishna. The Gospel of Sri Ramakyishna, written by
Prof. M. N. Gupta, one of his disciples, consists of a brief in~
troduction, containing the merest outline of his life, and a
description of the temple precincts where he lived, and then
350 pages of conversations with friends and disciples. A good
deal of the la.nguage is modelled on the language of the

Gospels.
According to his most famous disciple, Narendra Nath Dutt,
3 Romakrishnao, sx. 3 Gospel of R., 6. 8Jb., 9, 182.

$1b., 3. Miller’s date, p. 55, is manifestly wrong. P. 51, above,
$ Gospdl of R., 8~10, 135, 182.
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usually called Svimi Vivekinanda, he had two types of con-
versation, as may be seen from the following paragraph:?

He was a wonderful mixture of God and man. In his ordi-
nary state he would talk of himself as servant of all men and
women. He looked upon them all as God. He himself would
never be addressed as Guru, or teacher. Never would he claim
for himself any high position. He would touch the ground
reverently where his disciples had trodden. But every now and
then strange fits of God-consciousness came upon him. * He
then spoke of himself as being able to do and know everything.
He spoke as if he had the power of giving anything to anybody.
He would speak of himself as the same soul that had been born
before as Rama, as Krishna, as Jesus, or as Buddha, born again
as Ramakrishna. He told Mathuranatha long before anybody
knew him, that he had many disciples who would come to him
shortly, and he knew all of them. He said that he was free
from all eternity, and the practices and struggles after religion
which he went through were only meant to show the people
the way to salvation. He had done all for them -alone. He
would say he was a Nitya-mukta, or eternally free, and an in-
carnation of God Himself.

3- The character of Rimakrishna was singularly simple.
He scemed to be capable of only a single motive, namely, a
[ passion for God. That ruled and filled him. So completely
did it dominate him that many regarded him as a useless, in-
effective man, while others said he was mad. His idea of God
seems crude and thin to a Christian; yet it had mastered him ;
and, when we follow that clue, every detail of his character
and life falls into place. For this end he became a sanny3s,
renouncing caste, marriage, property, money. In order that
his renunciation might be utterly real, he put himself through
a tremendous discipline of repression, until his hatred of money
had become so instinctive that his body would shrink back
convulsively if he were touched with a coin, when asleep;?

8 Ramakrishna, 58. 8 My Master, 61.
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and hehad so conquered the sex instinct that every woman was
to him a mother. On this latter point P. C. Mozoomdar,}
the Brihma, says:

For long years, therefore, he says, he made the utmost
efforts to be delivered from the influence of women. His heart-
rending supplications and prayers for such deliverance sometimes
uttered aloud in his retreat on the river-side, brought crowds of
people who bitterly cried when he cried, and could not help
blessing him and wishing him success with their whole hearts.

This same passion for God, taken along with the Hindu idea’
of God, will explain also the more curious and eccentric points
of his character. One of his own sayings is:

A true devotee who has drunk deep of the Divine Love is

like a veritable drunkard, and, as such, cannot a.lways observe
the rules of propriety.2

It is from this point of view that we can understand another of
Mozoomdar’s statements about him:

His speech at times was abominably filthy.? .

. He believed God in His true essence to be impersonal, un-
knowable beyond the reach of man. On the other band,
every human being, indeed everything that is, is a manifesta-
tion of God. Everything that happens is, in a sense, done
by Him:

Godtellsthethxeftogoandsteal, and at the same tlmewams
the householder agamst the thief.¢

God is thus so truly all that is, that in Him moral distinctions
become obliterated.® Here we get a glimpse of the radical
distinction between Christianity and Hinduism. Another
point in his conduct will enable us to understand still more
dlearly. Since every human being is a manifestation of God,
" 8 Paromakamsa Romakeiskna, 13. * Ramakrishna, 131.

8 Ib., 62.° 4]3., 103. § Gospal of R., 7a.
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if Rimakrishna happened to meet an unfortunate, he would
bow down before her in adoration. Contrast with this the
mind of Christ, who loved the unfortunate as a child of God,
but could not be content, unless she came to repentance.

7 Like every ordinary Hindu, Rimakrishna regarded all
deities as manifestations of the impersonal Supreme. He
recognizes the goddess Kali as one of the chief manifestations
of God. She was to,him the divine mother of the universe,
and he worshipped her more than any other divinity. He

“worshipped her by means of idols; for he implicitly believed
the Hindu doctrine, that the divinity fills every one of his own
idols with his presence! He also held the ordinary Hindu
idea of the guru. Here is one of his sayings:

The disciple should never criticise his own Guru. - He must
implicitly obey whatever his Guru says. Says a Bengali
couplet : h

Though my Guru may visit tavern and still,
My Guru is holy Rai Nityinanda still.?

He was thus a true Hindu, and was ready at any moment
to defend the whole of Hinduism. ’

Thus far Ramakrishna was simply a very devoted Hindu.
Had there been nothing more in him, he might have lived at
any time during the last two thousand years. There have
been multitudes of men like him in India. But the living
forces which are making the new India pressed in upon him
from every side. Though he had no English education, the
new thought came to him by many channels. Christianity
was demanding acceptance from Hindus, claiming to be the
one religion for the whole world, urging its ethics on all men.
Islam was also present, but far less active. What was his
response to the situation? He declared that all religions were
true, that in their inner essence they were identical, and that

! See above, p. 189, and Gospel of R., 187. % Ramakgishna, 133,
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each man should remain in the religion in which he had been
_bom:

A truly religious man should think that other religions also
are paths leading to the truth.!

Every man should follow his own religion. A Christian
should follow Christianity, 8 Mohammedan should follow
Mohammedanism, and so on. For the Hindus the ancient
path, the path of the Aryan Rishis, is the best.?

4- One of Ramakrishna’s disciples, a wealthy Calcutta man,
named Surendranath Mitter, was keenly interested in the
result produced on Keshab Chandra Sen by his master’s
teaching on this point? and employed a painter to produce
a symbolical picture, embodying the idea of the harmony of
all religions and of the part played by Rimakrishna in intro-
ducing it to Keshab.* I have not been able to discover with
certainty when the picture was painted, but it was already in
existence on the 27th of October, 18828 When it was shewn
to Keshab, he exclaimed, “Blessed is the man who conceived
the idea of this picture.” At a later date the picture was re-
produced and published as a supplement to Unity and the
Minister, a weekly paper representing one of the sub-divisions
into which the Church of the New Dispensation split up after
the great leader’s death. This picture is reproduced here.
In the background are a Christian church, a Muhammadan
mosque, and a Hindu temple. In front of the church stand
Keshab and Ramakrishna, Keshab carrying the symbol of
the New Dispensation described above,® and Ramakrishna
calling Keshab’s attention to the group of figures arranged in
front of the mosque and the temple. In the middle of this
group Christ and Chaitanya, a Bengali religious leader of the
sixteenth century,’ are represented dancing together, while a

3 Ramakrishna, 153. ., 177. 8 See above, pp. 57-8.

¢ Janmabhumi, Asirha, 1317 Sal.
8 Gospel of R., 131, 164. ¢ P. 56, above. ' P, 293, below.
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Muslim, 2 Confucian, a Sikh, a Parsee, an Anglican clergy-
man and various Hindus stand round them, each carrying
some symbol of his faith. It seems to me that nothing
could be more fitting (for I am writing in Oxford and the
subject is most apposite) than to dedicate this interesting
piece of theological art to the versatile author of Reunion
ARl Round.

5. It was his teaching on the religions that laid hold of his
disciples. He impressed all who came in contact with himasa
most sincere soul, a God-intoxicated man; but what distin-
guished his message from the teaching of others was his de-
fence of everything Hindu and his theory that all religions are
true. This gave his teaching a universalistic turn, and pro-
vided the ordinary Hindu with a defence which he could use to
meet Christian criticism and the Brahma Samij.

His personal influence over all who came within his range
was very remarkable. Mozoomdar says: :

My mind is still floating in the luminous atmosphere which
that wonderful man diffuses around him-whenever and wher-
ever he goes. My mind is not yet disenchanted of the myste-

rious and indefinable pathos which he pours into it whenever
he meets me.! '

Over his personal disciples he exercised a still more wonderful
power. Their love and reverence for him were boundless.-
They worshipped him. Vivekinanda once remarked to a
well-known Calcutta citizen of high character, Dr. Sircar:

We look upon the Master as a Person who is Vike God 3
We offer to Him worship dordering on divine worship.?

Here we have ancient Hindu guru-worship checked in Vivek-
dnanda’s mind by the Christian teaching he had got in his
college course. Apart from Christian influence, he would
have said, “He is God, and we worship him as God.”

! Paramahasiss Romakrishna, 3. 3 Gospel of R., 3s7.  Ib., 360.

.
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The picture given of him by his disciples is very pleasing and
very vivid; yet there are not many personal traits to notice.
Though he was a sannyisi, he dressed like an ordinary Ben-
gali, and lived like one! Mozoomdar in descn'bmg him uses
the words:

a child-like tenderness, a profound visible humbleness, an
unspeakable sweetness of expression and a smile that I have
seen on no other face that I can remember.?

He knew no Sanskrit and scarcely any English, His disciples
would smile when he used the English words, “ Thank you.”
Indeed he had no scholarly knowledge even of Bengali? But
his conversation was full of quaint, good 'sense, expressed in
vivid homely phrases, and lighted up here and there with a
broad kindly humour. He was fond of certain short allitera-
tive phrases, which he had coined,* expressive of his main
_ religious ideas, such as:

Nzham, nzham: Tuhu, tubu.

thatis,“ NotI,notI,Thou,Thou.” Hewasnoformalteacher.
Indeed he used to say, “I am nobody’s teacher: I am every-
body’s disciple.”®* He was a conversationalist, pouring out
his riches like Samuel Johnson: *

3V 6. AfterRamakrishna’sdeath$hischief disciplesdecided that
they must devote their lives to the spread of his teaching.
So a group of them renounced the world and becamesannyisis.
Amongst these by far the most prominent has been Narendra
Nath Datta, who took the name Vivekinanda, when he be-

_came a sannyisL Svimi is a title of respect given to any
sannyasi.. He was a Bengali, belonging to Calcutta, a Kiyas-
tha by caste, born on the gth of January, 1862 He received

8 Gospdl of R., 133. ¥ Paramakaimsa Ramakrishna, 3.
8 Ramakriskna, 62; Gospd of R., 104- ¢ Gospd of R., 196-7.
8 15., 337- ¢ On the 35th March, 1886.

¥ See a brief biography published by Natesan, Madras.
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a good English education, taking his degree from a Mission
College in Calcutta, and distinguishing himself in philosophy.
As a student, he came a good deal under the influence of the
Brihma Samij. He had a fine voice, and wherever he went
was in great request for the singing of Bengali hymns. After
taking his degree, he began the study of law; but, early in
1882, an uncle took him to sece Ramakrishpa; and that mo-
ment became the turning-point in his life.

From the first Rimakrishna singled him out as one destined
to do great things for God, and gave him a great deal of at-

“tention. On his master’s death he became a sannyasi, as we
have said, and then spent some six years in retirement on the
Himalayas, doubtless studying and thinking about many
things. Among other places he is said to have visited Tibet,
in order to study Buddhism. In 1892 he emerged from his
retirement, and toured all down the western coast of India,

" going as far south as Trevandrum, whence he turned north
again and went to Madras. Preparations were being made at
that time for holding the Parliament of Religions in Chicago.
Some friends in Madras proposed that Vivekananda should be
sent to the Parliament to represent Hinduism. Funds were
collected, and he travelled to America by way of Japan. -

" The gathering was held in September, 1893; and Vivek-
ananda made a great impression, partly by his eloquence, partly
by his striking figure and picturesque dress, but mainly by his
qew, unheard-of presentation of Hinduism. We shall deal

ith his thought later; so that we need not delay over it here.
The following quotations from American papers show how far
those who were most deeply influenced by the Svaml went :
He is an orator by divine right, and his strong, intelligent
face in its picturesque setting of yellow and orange was hardly

less interesting than those earnest words, and the rich, rhyth-
mical utterance he gave them.!

) ¥ The New York Critique.
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Vivekananda is undoubtedly the greatest figure in the '
Parliament of Religions, After hearing him we feel how
foolish it is to send missionaries to this learned nation.!

He stayed some time in America, lecturing and founding
Vedinta societies in several places. Two American disciples
joined him, Madame Louise, who became Svimi Abhayi-
manda, anhd Mr. Sandsberg, who became SvamI Kripananda.
From America he crossed to England, where he was joined by
his most notable disciple, Miss Margaret Noble, who took the
‘ame Sister Nivediti (i.e. dedicated).

"TIn January, 1897, the Svaml arrived in Colombo with his
small group of Western disciples, and from there made a
triumphal progress all the way up through India. He was
everywhere acclaimed by vast audiences of Hindus as the
‘Saviour of the ancient faith; and it was generally believed
that America and England were being rapidly converted to
Hinduism. There was no limit to the thousands of disciples
‘with which the SvamI was credited.

He at once set about organizing regular work. Two monas-
teries were opened, one at Belur, near Calcutta, the other at
Mayavati on the Himalayas, near Almora. These monas-
teries are meant to receive young men who have become
sannyisis of the Rimakrishna Mission, as it is called, and to
give them a training for their work. The monastery at Belur
near Calcutta is the headquarters of all the work. The
same year one of the most outstanding features of the Rima-
krishna Mission, its philanthropic activity, was started. There
was widespread famine in India then; and Vivekinanda was
able to gather money, and to organize a number of enthusi-
astic followers at several centres for the relief of the famine-
stricken.

- But in 1898 Vivekinanda’s health gave way, and he was

3 The New York Horald.
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advised to go to Britain and America for a change. He and
Sister Nivedita sailed together. He spent but a short time in
England, and went on to America. The climate of California
helped his strength a good deal, and he soon began work again.
It was at this time that the Vedanta Society was founded in
San Francisco, and also the San#i ASrama, the Peace Retreat.
He went to New York, and founded the Vedanta society
there. It was then arranged that he should attend the Con-
gress of Religions, Which was to be held in Parisin 1goo.  After
attending the Congress, he returned to India, but in very poor
health,

. Yet he could not be still; and, dunng the next two years,
he organized a good deal of fresh work. A third monastery
was founded, in Madras; and centres of philanthropic effort
were formed in Madras, Benares and in the Murshidabad dis-
trict of Bengal. He was deeply impressed with the need of
work and self-sacrifice. He would not deliver lectures, but
'did all he could to set men to work. He passed away rather
unexpectedly on the 4th of July, 1902, at the early age of
Jorty. N

We may grasp his message most distinctly, if we take 1t in
four parts.

4. All religions are true and good; and, therefore, every
man ought to remain in his own religion.

B. God is impersonal, unknowable, non-moral. He is
manifested in the whole world, in all men, in all gods and in
all incarnations. The human soul is truly divine. All men
are saints. It is a calumny and a sin to say that any human
being can be guilty of sin. Idolatry is a very healthy and
spiritual form of worship, Every particle of Hinduism is of
value and must be retained. The reformers are mistaken.
In trying to uproot the weeds, they are tearing up the precious
wheat also:

VISR, XXT, 114.
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The old ideas may be all superstition, but within these masses
of superstition are nuggets of gold and truth. Have you dis-
covered means by which to keep that gold alone, without any
of the dross ? ¢

C. Hindu dvilization, since it springs from the oldest and
noblest of religions, is good, beautiful and spiritual in every
part. The foreigner fails altogether to understand it. All
the criticism of European scholars is erroneous, and every-
thing that missionaries say on the subject is wickedly slander-
ous. The Hindu nation is a spiritual nation. It has taught
‘the world in the past, and will yet teach the whole world again.

D. European nations and Western civilization are gross,
material, selfish and sensual; and therefore their influence is
most seriously degrading to the Hindu. It is of the utmost
importance that every Hindu should do all in his power to
defend his religion and civilization, and save Hindu society
from the poison of Western influence. Yet the Hindu re-
quires to use Western methods and Western education. Nay,
the Hindu must even give up his vegetaria.nism and become a
_meat-eater, it may be a beef-eater, in order to become strong,
"and build up a powerful civilization once more on the soil of
India.

Vivekinanda has no historical conscience whatsoever. He
is ready to re-write the whole history of antiquity in a para-
graph, to demonstrate in a sentence that China, in the East,
and Greece and Rome, in the West, owed all their philosophi-
cal acumen and every spiritual thought they had to the
teachers of ancient India. He learned the appeal to history
from his Western education; but there is not the faintest
reflection in his writings of the accuracy and careful research
which are the very life-breath of modern scholarship.

He exercised a fine influence on young India in one direc-
tion. He summoned his fellow-countrymen to stand on their

S My Master, 13.
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own feet, to trust themselves and to play the man; and his
words were not without fruit.

It is striking to note the harvest that appeared in Vivek-
inanda from the seed sown by his master Rimakrishna.
The latter dropped every moral restriction when thinking of
God and his manifestations. Vivekinanda frankly drew the
natural inference : “sin is impossible; there is no such thing
as human responsibility; man can do no wrong.” Rama-
krishna’s indiscriminate acceptance and uncritical defence of
everything Hindu expanded in his disciple into unbounded
laudation of everything Indian; and, while Vivekananda
himself bears witness that his mastes was genial and kindly,
and condemned no one, the disciple, not unnaturally, was led
by his unmixed praise of everything Hindu to the mostviolent
and unjust condemnation of everything Western.

The final outcome of Vivekananda’s teaching will be dis~
}msed in another connection.?

. Vivekinanda’s English disciple, Sister Nivedit3, settled
in a small Hindu house in the northern part of Calcutta, and
lived there a life of simple service for several years, visiting the
Hindu homes around about her, conducting a school for girls
in her own house, and leading young Hindus into practical
service. She was a woman of deep romantic feeling and of
considerable literary power. She readily picked up her mas-
ter’s method of glorifying Hinduism and Hindu life, and far
exceeded him. Her chief work, The Web of Indian Life,shows,
on the one hand, most remarkable sympathy with both the
ideals and the actualities of Hindu life, and proves to every
capable reader what a priceless help towards interpretation
sympathy is, but, on the other hand, contains such exaggerated
language in praise of Hindu customs and institutions, that
many orthodox Hindus have protested against the book as
altogether untrustworthy and as thoroughly unhealthy read-

! Below, pp. 357-8.



206 MODERN RELIGIOUS MOVEMENTS IN INDIA

ing for young Hindus themselves. Yet Sister Nivediti had
her reward. Though her book is unwise, she loved the Hindu
people and served them; and they gave her their love. At
her death, in October, 1911, there was an extraordinary out--
_burst of feeling in the Hindu community of Bengal.

8. The work of the Rimakrishna Mission ! has grown slowly
since Vivekinanda’s death. There have been no such results
as one would have expected to spring from the unbounded
enthusiasm with which the Svimi was welcomed, when he
returned from America. He summoned his countrymen to
practical service, to self-sacrificing work for India. Had the
myriads who acclaimed him really responded to his call, the
work would soon have attained very great dimensions; but
the truth is that ancient Hinduism does not teach the duty
of service at all, and that all that the average educated Hindu
wants is to get somebody to assure him that Hinduism is as
good as Christianity, and that he does not need to become a
Christian. Having heard this, amidst the flare of trumpets
with which Vivekinanda returned from America, the average
man gave a sigh of relief, and returned to his vegetating life
as an ordinary Hindu. Vivekinanda’s call to self-sacrificing
service was just another of those troublesome appeals which
they had heard over and over again from the missionaries
and the Brihma leaders; and they paid no more attention
to it. Only a few responded; and these continue to carry
on the work. There are now five monasteries, Belur, near
Calcutta, Benares, Allahabad, Mayavati, on the Himalayas,
and Bangalore. These institutions are meant for the resi-
dence and training of sannyssis. The whole mission is
governed from the Belur monastery, At Benares, Hardwar,
Allahabad and Brindaban, the four chief centres of Hindu
pilgrimage, permanent charitable institutions, called Sevd-
$rams, Homes of Service, have grown up. Care for the poor

1 1t is described in the Hindoo Pairios, October 14, 1912



FULL DEFENCE OF THE OLD RELIGIONS 207

and medical relief are their chief activities. Educational
work is also attempted in a few places; and the mission is
sensitive to need and ready to help, when distress arises
through famine, plague or flood. There is a desire in the mis-
sion to build up a large educational activity, but this has not
yet been found possible. Vivekinanda wished to combine
Western and Hindu education.

The founder of the Ramakrishna Mission, Svamx Vivek-
&nanda, had his own ideal of national education. For, to him,
as is evident from his Indian utterances, the national ideal was
a thing already realized within. It is claimed by many, like
the late Sister Nivedita, that he was the first representative of
the synthetic cu|lture which India must evolve, if she is to live.!

Vivekinanda’s influence still lives in America. There are
societies that teach Hinduism in various ways in New York,
Boston, Washmgton, Pittsburg and San Francisco. His
influence seems to be far stronger in San Francisco than any-
where else. There is a picturesque Hindu Temple there, in
which classes are held and addresses given, and the literature
of the mission sold. They have a little monthly magazine,
called the Voice of Freedom. Two Svamis are in charge,
There are three lectures every Sunday; and classes for the
study of the Gitd, the Upanishads and Yoga are held on week
days,

Vivekinanda started several maga.zmes, which are still
published in India. The Brahmavddin, which is published in
Madras, and the Prabuddha Bharats, which is published at
Mayavati in the Himalayas, are both in English, and contain
a good deal of useful matter on Hindu philosophy. A
. Bengali monthly, named Udbodhan, is published in Calcutta.
Books written by Vivekananda during his lifetime, and a
few others, published by other members of the mission since
then, are sold in the various centres,

1 The Hindoo Pairiol, October 14, 1912, p. 7.
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LiteRATURE. — Live: Ramakrishna, His Life and Sayings,'by
F. Max Miller, London, Longmans, 1910, 55. (This book con-
tains the best biography, and also a collection of his sayings.) Gospel
of Sri Remakrishna, according to M. (s.e. Prof. M. N. Gupta), Part
I, Madras, Ramakrishna Mission, 1912, Rs, 2-8. (A picture of
Rimakyishpa’s life with his disciples and his teaching: see above,
P- 104.) My Master (a lecture), by Swami Vivekananda, Calcutta,
Udbodhan Office, 1911, 8 83. VIVERANANDA: Swami Vivek«
ananda, His Life ond Teachings, Madras, Natesan, 4 as.
Speeches and Writings of Swami Vivekanands, Madras, Natesan,
Rs. 2. NIVEDITA: Sister Nivedita, A-Skeick of ker Life and Her
Services to India, Madras, Natesan, 4 as. The Web of Indian
Life, by Sister Nivedita, London, Heinemann, ss. An account of the
Ramakrishna Mission appeared in the Hinds Patriol of October, 1912.

3. TeEOSOPHY

Theosophy is a system of religion, science and practical life,
first taught by Madame Blavatsky, and incorporated in a
society founded by her and Colonel Olcott in New York in
1875, but carried much farther by Mrs. Besant and C. W.
Leadbeater in recent years. It purports to be the final truth
of the universe, taught in different lands and at different times
by various founders of religion and teachers of philosophy, but
revealed anew to Madame Blavatsky by certain Masters, or
Mahitmas (5.e. Great Souls), said to live in Tibet and else-
where. The system and the society are both of great interest
because of the large literature which has sprung from the
movement, and the very remarkable growth of the society in
many parts of the world.

The attempt to write an unvarnished account of Theosophy
is beset by a number of tantalizing difficulties. No trust-
worthy history of the movement, no, reliable biography of
the foundress, is in existence. Theosophic accounts both of
Madame Blavatsky’s life and of the history of the society
are extremely unreliable? Colonel Olcott and other leaders

. See Appendiz, p. 447 .
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of the movement themselves tell us with the utmost frankness
that Madame Blavatsky was a liar, that she told lies at any
time, both in fun and in earnest.!  This habit of hersissued in
two extraordinary myths, the story of the pretended Mahit-
mas in Tibet and their communications to her,? and the legend
of her own virginity? Since 1879 and 1883, respectively, these
two myths have very seriously contaminated Theosophic
literature. Every statement has to be checked by reference
to other documents and authorities.

Fortunately, after her death, a number of letters, which she
had written to two well-known Russian men of letters be-
tween 1874 and 1886, were published in Russia, and shortly
afterwards were translated into English. These give us a great
many peeps into her life. The first of these correspondents
was M. A. N. Aksakoff, editor of the Leipzig Psyckische Studien,
who had long taken an interest in every kind of psychical
question. Herletterstohimrun from the 28th of October, 1874,
to the 6th of November, 1877, and thereare a few from 1879 also.
Her second Russian correspondent was M. V. S. Solovyoff,
whose acquaintance she made in Paris in May, 1884. Her
numerous letters to him all fall between that date and the
spring of 1886. There is not the slightest question about the
genuineness of these letters. They appeared originally in a
series of articles, entitled A Modern Priestess of Isis, by M.
Solovyoff in a Russian magazine. '‘Madame Blavatsky’s
sister, Madame Jelihovsky, denied several of M. Solovyoff’s
own statements, but she did not challenge the authenticity of
any of the documents which he had reproduced. The articles
were published in book-form in Russia ; and the book was then
translated into English by Mr. Walter Leaf. Whoever
wishes to understand Madame Blavatsky ought to read this
brilliant and reliable work, We shall not use anything chal-

! Hints on Esoteric Theosophy, No. 1; ODL., I, 264-5.
P, 237, below. § P. 360, below.
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lenged by Madame Jelihovsky, and indeed shall rely almost
entirely on the letters.

Similarly, for later periods, documentary evidence which
engbles the student to get somewhat nearer the facts, has
become available in various ways. Thus, the full exposure
of Judge would have been quite impossible, had it not been
that one of the officials of the society, disgusted at the course
of events, resigned, and then handed over copies of all the
incriminating documents for publication ;! and, in the Al-
cyone trials in Madras® Mrs. Besant inadvertently handed
over to the prosecution a bundle of letters written by Mr.
Leadbeater, which threw much light on certain events.

It is very unfortunate that, at present, so far as I can

make out, there is no scholar in England or America, outside
the Theosophic circle itself, who has made any serious study
of the literature and history of Theosophy. Hodgson,
Coleman and Solovyoff are dead; and every scholar to
whom I have spoken on the subject has said that the
quality of Theosophic literature has altogether driven him
away from the subject. This is greatly to be regretted.
. 1 have had interviews with scores of people who are,
or who were, Theosophists, and have learned much from
them; but it is harder to get information of a helpful and
reliable kind from Theosophists than from members of any
other religious movement I have dealt with, except possibly
the Ridhi Soimis; and the pledge of secrecy exacted from
those who join the Esoteric School makes it impossible to
get light on Theosophic methods of occultism. X have
learnt most of all from a few individuals who were once at
the centre of things, but are now outside. Some have
returned to Christianity, but most retain a larger or smaller
amount of Theosophic belief.

I bave been seriously hampered in writing my account

1 See p. 270, below. ¢ See pp. 276-7, below.
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of Theosophy for want of space. An adequate outline of its
history would fill the whole volume. °

Madame Blavatsky

1. Helena Petrovna was born on the r2th of August, 1831,
the daughter of Col. Peter Hahn, a member of a German
family settled in Russia. She was connected with a number
of the best Russian families. From her childhood she seems
to have been a medium, * Spiritualistic phenomena are
said to have constantly attended her! In 1848, when she
was but seventeen, she married N. V. Blavatsky, a Russian
official, a man a good deal older than herself,? but ran away
from him three months after the marriage.

2. Of her life from 1848 to 1872 we have no connected and
reliable account. It is clear that she travelled a great deal
in many lands, but both dates and places are altogethet
doubtful. Two facts, however, are absolutely certain,
both of great 1mportance

* The first of these is that for many years she lived a very
wild and evil life. Her relatives in Russia knew quite well
the kind of life sheled. M. Aksakoff wrote in the autumn
of 1874, to Andrew Jackson Davis, an American Journahst
interested in spiritualism:

‘J'ai entendu parler de Madame Blavatsky par un de ses
parents, qui la dit un medium assez fort. Malheureusement
ses communications ressentent de son moral qui n’a pas été
des plus séveres® (I have heard Madame Blavatsky spoken
of by one of her relatives, who said she was rather a powerful
medium. Unfortunately her communications bear marks of
her morality, which has not been of the severest type.)

! Sinnett, Incidents, 33~37 (edition of 1913); Aksakoff in MPI., 237,

# According to her story, he was nearer seventy than sixty in 1848 (Sin-
nett, Incidenis, 39), but as he was still alive in 1892 (MPI., 116), she must
have greatly exaggerated his age.

SMPL., 227.
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Mr. Davis handed this letter to Madame Blavatsky herself
to translate. Naturally the reference to her past caused
her intense excitement; and she at once wrote a letter to
M. Aksakoff from which we give a few sentences:

Whoever it was told you about me, they told you the truth
in essence, if not in detail. God only knows how I have suffered
for my past. .It is clearly my fate to gain no absolution upon
earth. The past, like the brand of the curse of Cain, has pur-
sued me all my life, and pursues me even here, in America,
where I came to be far from it and from the people who knew
me in my youth. . . . I hated hypocrisy in whatever form
it shewed itself; ergo, I ran amuck against socxety and the
established proprieties. Result: three lines in your letter,
which have awakened all the past within me and torn open all
the old wounds. . . .

I have only one refuge left in the world, and that is the respect
of the spiritualists of America, who despise nothing so much as
‘freelove.’?

Later she wrote again:

I really cannot, Just because the devil got me into trouble
in my youth, go and rip up my stomach now like a Japanese
suicide in order to please the mediums. My position is very
cheerless; simply helpless. There is nothing left but to start
for Australia and change my name for ever.?

In February, 1886, shessent a document, headed “My Confes-
sion,” to M. Solovyoff,in which the following sentencesoccur :

I have already written a letter to Sinnett forbidding him to
publish my mémoires at his own discretion. I ‘'myself will
publish them with all the truth. So there will be the #rutk
about H. P. Blavatsky, in which psychology and ker own and
others’ immorality and Rome and politics and all ker own and
others’ filth once more will be set out to God’s world. I shall
conceal nothing. It will be a Saturnalia of the moral depravity

YV MPI., 218, 339, 330." CI. also her later letters, 233, 368.
9 Ib., 368,
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of mankind, this confession of mine, a worthy epilogue of my
stormy life.!

Her sister, Madame Jelihovsky, also spoke and wrote to
M. Solovyoff quite frankly on the subject.? Amongst her
letters to Madame Coulomb ® was one consisting of twelve
closely written quarto pages, giving a detailed account of her
life from 1851 to 1875. She spoke of it as a page which she
wished to see “torn out of the book” of her life. For some
considerable time she lived with a man named Metrovitch,
and was known as Madame Metrovitch. There was also
a boy whom she acknowledged as her son for several years;
but in 1885, when she created the virginity myth, she told
a new and wonderful tale about him.* There is thus the
most irrefragable evidence that she lived a very immoral
life for many years. !

The other fact which stands out clear in these years is
that in 1858 she returned to Russia for some time, and that
spiritualistic phenomena followed wherever she went.®

3. From 1872 onward we can trace her life in outline
without much difficulty. Some part of that year she spent
in Cairo, endeavouring to make a livelihood by giving spirit-
ualistic séances. There, she met an Englishwoman who
later married a Frenchman, named M. Coulomb. This
lady went to one of the séances, in the hope of hearing the
voice of a dearly loved brother who had just died. The
spirit-show was a complete failure, but the two women
became friends. Madame Blavatsky was in great need
of money, and the Englishwoman gave her a loan,
which she was unable to repay during her stay in
Egypt. In 1884, when the Coulomb letters made these
facts public,® Madame Blavatsky denied them, but her

L MPI., 181, 2 1b., 193, 193, 202,

5 See below, P. 239; also Proceedings, IX, 314-5. S MPL., 3141,
¢ Sinnett, Incidents, chaps. IIT-VI, 9 See below, p. 239.
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own correspondence shews clearly that the séances were
held and proved a failure.! A paragraph also appeared in
The Medium for April 26, 1872, inviting mediums ready
for engagements to apply to Madame Blawatsky (sic) in
Cairo.

On the 7th of July, 1873, she arrived in New York, and
settled down there. In her first letter to M. Aksakoff,
written on the 28th of October, 1874, she said :

I bave been living in America for about a year and a half,
and have no intention of leaving.?

She continued to reside in the States until the end of 1878,
becoming a naturalized citizen in the interval. Clearly
there was some reason for this decision to give up her wan-
dering life and to settle down, not in Russia, but in an alien
land. In her letters to M. Aksakoff she gives a clear intelli-
gible reason for this policy. Her youth was now over;
she was forty-two years of age. She wanted to escape from
the results of her dissolute life; but that was impossible in
Europe, above all in Russia, where her past was so well
known? So she decided to go to America “to be far from”
the curse of her past life and “from the people who knew”
her in her youth.*

No detailed account of how she spent her first fifteen
months in America has been published. Events are clearly
traceable only from October, 1874, onwards, when she began
to correspond with M. Aksakoff. But her plan seems to
have been to live by writing on spiritualism, which at that
time was making a great noise in America. It is probable
that it was this consideration which drew her to New York
rather than to Melbourne, Calcutta, or some other city
equally distant from the Russia which she longed for but

S MPI., 131, 87b., 32s. 8 Jb., 228, € Above, p. 212.
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dared not approach. At any rate, she made the acquaint-
ance of several journalists and writers, one of whom was
Andrew Jackson Davis, who has been already mentioned,
and kept in close touch with spiritualism.

During the summer and autumn of 1874, a group of people
interested in spiritualism had gathered round a family
named Eddy, at Chittenden in the State of Vermont.
Amongst those who were there to watch and to see what
was to be seen was Henry Steel Olcott, who had served in
the federal army during the Civil war and bore the title
of Colonel, but who was now a journalist, and had been
sent by the New York Graphic to report the happenings at
Chittenden. Thither went Madame Blavatsky; and there,
in October, she met Olcott.

On the 28th of the same month, at the advice of Davis,
she wrote to M. Aksakoff, telling him of the great vogue of
spiritualism in America, and asking whether she might not
send him for publication from time to time Russian transla-
tions of articles on spiritist subjects appearing in American
magazines. The proposal was accepted, and the corre-
spondence continued for some years. In her first letter,
the boom in spiritualism is represented as very great}!
and the phenomena at Chittenden are described as most
wonderful 2

The letter was scarcely despatched when Aksakoff’s
French letter to Davis about Madame Blavatsky’s character
already quoted,® arrived ; and in her reply, an extract from
which has been also quoted, she declares that she is a con-
vinced spiritualist and has been such for more than ten
years:

I am a ‘spiritist’ and *spiritualist’ in the full significance
of the two titles. . . . I have now been a spiritist for more

than ten years, and now all my life is devoted to the doctrine,

LMPI., 213, 2 Ib., 226, $ Above, p. 211,
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f
I am struggling for it and trying to consecrate to it every mo-
ment of my life. Were I rich, I would spend all my money to
the last farthing pour la propagande de cette divine vérité,
But my means are very poor, and I am obliged to live by my
work, by translating and writing in the papers.*

In later letters she wrote: \

I was in deepest darkness, but I have seen the light, and to
this light I have given myself up entirely. Spiritism is a
great truth, and I will serve it to the grave. . . .

For spiritism I am ready to work night and day, ) long asl
have a morsel of bread, and that only because it is hard to work
when one is hungry. . . .

I bave already sacrificed myself for spiritualism, and in
defence of my faith and the truth I am ready at any moment
to lay my head on the block. . . *

. If you hear that the sinful Blavatsky has pmshed, not in
the bloom of years and beauty, by some surprising death, and
that she has dematerialised ‘for ever,’ then you will know that
it is for spiritualism. ' In thee, Lord, do we put our trust, and
we shall not be confounded for ever. . . .

I have quite ceased to get any letters from my aunts and
sisters; they have evidently all forgotten me, and so much the
better for them. I am no credit to them, to tell the truth.
I shall now never go back again to Russia. My father is dead,
nobody wants me, and I am altogether superfluous in the world.
Here I am at least a human being; there, I am—Blavatsky.
I know that everybody respects me here, and I am needed for
spiritualism. Now the spirits are: my brothers and sisters,
my father and mother.® '

From her letters it is pla.m that Olcott used every possible
means to bring her into notoriety and popularity, raising
her to the rank of Countess, mixing her up with *princes,
boyards and i unagmary governors-general,”¢ and making
her out a second Livingstone in her travels in Africa and the

SMPIL., 218,339. VIb, 336, 240~1. ?1Ib., 243, 343. 41D, 344
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Soudan ;! and she did him a like service. While the vogue
of spiritualism lasted, things went well. Everything that
they wrote was widely read, and they rose steadily in public
estimation. There was a spirit who was peculiarly friendly
with her. Here is what she says about him:

My John King alone is a sufficient recompense for all; he
is a host in himself to me. ' And yet they call him the double
of the medium, him and Crookes’s Katie King. What sort
of double can he be when the medium Williams is not here at
all, but John King in his own person, with his own black beard
and his white Chinese saucer-upside-down cap, going about
here in America from one medium to another, and doing me
the honour of visiting me incessantly, though he has not the
least resemblance to me? No, John King is a personality, a
definite, living, spiritual personality. Whether devil or good
spirit, he is at all events a spirit, and not the medium’s proto-
type.? .

Olcott tells us that she had known John King since 1860,
and had seen him and talked with him in different countries.?

But a peculiarly odious piece of fraudulent spiritism was
exposed early in 1875, and public interest in the subject
began to die down. The comrades tried various plans to
keep their hold on the people, but it was useless. On May
24th, Madame Blavatsky writes:

Disaster has come upon us. Dr. Child has appeared in the
character of the spiritist Antichrist, and, as the Judas of the
seven councils, has destroyed spiritualism. Even the most
advanced spiritualists begin to be afraid of public opinion, and
their ‘high respectability’ induces many to continue to believe
in spirits in secret only, and privately. . . .

I am ready to give my life for the spread of the sacred truth.
Olcott is helping me as much as he can, both with his pen and
with pecuniary sacrifices for the cause. He is as passionately

L Ib., 24s5. ¥ Ib., 243. Cf. also 247; 253, 354.
 People from the Other World, 454.
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devoted to spiritism as I am. But he is far from rich and has
nothing to live on but his literary labours, and he has to keep a
wife and a whole lot of children.

Olcott is sitting on heaps of his People from the Other World,
like Marius on the ruins of Carthage, and thinking bitter things.
Not a thousand copies of his book have been sold in five months.!

On the 18th of July she writes again:

Here, you see, is my trouble, to-morrow there will be nothing
to eat. Something quite out of the way must be invented. It
is doubtful if Olcott’s ‘Miracle Club’ will help; I will fight to
the last.?

Things were in a very bad way. Spiritualism was worked
out, and the partners were threatened with,want. Some
new source of income had to be found. The Miracle Club
was clearly meant to be something new and startling to
catch public attention. But it did not succeed. Her letter
of the 1oth September is still very despondent.

4. Such were the circumstances in which the Theosophi-
cal Society was founded. Colonel Olcott gives us the dates
and the steps in the following passage:

The formation of such a society was suggested by myself
on the evening of September 7th, 1875, in the rooms of Madame
Blavatsky, at 46 Irving Place, New York City, where a small
gathering of her friends had assembled to listen to a discourse
by a Mr. G. H. Felt on the lost canon of proportion of the Ancient
Egyptians. My views as to the necessity of such a society
were embodied in a short impromptu address and, receiving
general assent, a motion was made by Mr. W. Q. Judge and
adopted, nem. con., that I be elected chairman of the meeting,
and on my motion Mr. Judge was elected secretary. A com-
mittee to frame Bye-laws was chosen. A report of the proceed-
ings including a digest of my little speech, was published in a
local daily paper, copied into the Spiritual Scientist, of Boston,
and thence transferred by Mrs. E. H. Britten into her large

8 MPI., 351, 350, 352. 8 1d., 253. -
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work, “Nineteenth Century Miracles” (p. 296), where the
curious reader may find it in detail. No previous consulta-
tion had been held about the matter between Madame Blavatsky
and myself or any body else; the suggestion was entirely unpre-
meditated and grew out of the discussion provoked by Mr.
Felt's lecture. . .

On the x7th November, the Society was launched as a per-
fected organization.!

Olcott became President, Judge Vice-president, and
Madame Blavatsky Corresponding Secretary. . To her
friend in Russia Madame Bla.vatsky wrote on the z2oth
of September:

Olcott is now organising the Theosophical Society in New
York. It will be composed of learned occultists and cabbalists,
of philosophes Hermétiques of the nineteenth century, and of
passionate antiquaries and Egyptologists generally. We want to
make an experimental comparison between spiritualism and the
magic of the ancients by following literally the instructions of
the old Cabbalas, both Jewish and Egyptian. I have for many
years been studying la philosophie Hermétique in theory and
practice, and am every day coming to the conclusion that spirit-
ualism in its physical manifestations is nothing but the Python
of Paracelsus, i.c., the intangible ether which Reichenbach
calls Od. The Pythonesses of the ancients used to magnetise
themselves —read Plutarch and his account of the oracular
currents, read Cornelius Agrippa, Paracelsus, the Magia Ada-
mica of Eugenius Philalethes, and others. You will always see

better, and can communicate with the spirits by this means!—
self-magnetisation.?

On December 6th she wrote ;

It is the same spiritualism, but under another name. Now
you will see if we shall not start the most learned investigations,
Our vice-treasurer, Newton, is a millionare, and president of
the New York spiritualists.?

3 A Historical Reirospect, a.
YMPJ,, 256-7. 0 Ib., 265,
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These are most instructive paragraphs. It is, above
all, to be noted that the purpose of the Theosophical Society *
is “to make an experimental comparison between spiritual-
ism and the magic of the ancients.” There is as yet no
mention of Buddhism or-Hinduism. There is no sugges-
tion that the foundress receives her wisdom in ample meas-
ure, without trouble, through *“Masters” from the ancient
sources. She still struggles forward by experimental com-
parison; and her occult communications are not with living
Masters in Tibet, but with the spirits of the dead. “Ma-
hitma Morya” has not yet appeared above the horizon.
“ John King” is still *“the Master of her dreams.”?

The facts are simple and natural. Madame Blavatsky
had been a medium from childhood, and had practised
spiritualism since 1858, if not from an earlier date, though
it does not appear that she ever worked as a hired medium.
She started a spiritualist show in Cairo in 1872. She lived
by spiritualist writing, and made the most serious protesta-
tions of belief in spiritualism from 1873 to September, 1875.
The Miracle Club and the Theosophic Society were succes-
sive attempts to start something new and successful, when
public interest in spiritualism declined. Theosophical
doctrine at a later date became a blend of Buddhism, Hin-
duism and various forms of occultism; but, when first
launched, it was merely an addition of the magic and mys-
tidsm of Egypt and of medizval Judaism to spiritualism,
with a view to stimulating the jaded appetite of the people
of New York.

It is clear that she had been mterested to some extent in

. all these mysterious things for years. She was a woman of
most unusual temperament, possessing the powers of the
medium, the clairvoyant, the clairaudient and probably also
of the automatic writer. She had met “Eliphaz Lévy” i in

SMUPL, 354 Ses belovv. P- 447
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Paris; andshe had probably given some attention to jug-
gling, devil-dancing and such like in Egypt and the East.
The following sentences are probably quite reliable. We
should not have had this curious passage in her letters at
all, had it not been that her correspondent took in the
American papers, and she felt she must apologize once
more for Colonel Olcott’s outrageous exaggerations :

In a detailed account of the story of Katie King Olcott
makes out of me something mysteriously terrible, and almost
leads the public to suspect that I have either sold my soul
to the devil or am the direct heiress of Count Germain and
Cagliostro. Do not believe it; I have merely learnt in Egypt
and Africa, in India and in the East generally, a great deal
of what other people do not know. I have made friends with
dervishes, and I do indeed belong to one mystic society, but
it does not follow that I have become an Apollonius of Tyana
in petticoats.!

She now began to study modern works on occultism seri-
ously. About the same time she began to draw away from
her old full belief in spiritualism and to hint that it was not
spirits, but merely “shells” that caused the marvels. This
theory comes from “ Eliphaz Lévy.” He taught that when
a man dies, the spirit departs completely, leaving behind
in this world only an empty “shell,” which, however, has
the power of producing phenomena.

Five months before the foundation of the Theosophical
Society, on the third of April, 1875, Madame Blavatsky
married in Philadelphia an Armenian, a Russian subject,
named Michael Bettalay.! Yet N. V. Blavatsky was still

$ MPI., 246-7. The date is the 1ath of April, 1875.

* The account of this marriage given by Olcott in ODL., 1, 54-57, having
been written after the creation of the virginity myth (see below, p. 260),
cannot be trusted. He is wrong even with the date. Solovyoff (MPI.,

165) tells how Madame once described the match to him. For the end of
the marriage see below, p. 226.
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alive; and there had been no divorce.. It was a case of
bigamy pure and simple. Doubtless she said she was a
widow; for she practised that piece of deceit for many
years. She put down her age in the marriage-register as
thirty-six, while she was actually forty-three!

The new society was scarcely started when serious trouble
arose from her old spiritualist allies; for they felt that she
was faithless to them. She had publicly declared that the
spirits had brought her a medal and clasp from her father’s
grave, and Olcott had published in his People from the
Other World a drawing of the medal and clasp. This en-
abled the medium Home to trace her antecedents and to
obtain information about her private life. He had also
got to the bottom of some of her fraudulent spiritualistic
phenomena. He then attacked her publicly on both
counts.? i

The new society went fairly well for a time, and then in-
terest steadily waned. Yet the comrades held on, never
allowing the organization to fall to pieces.?

s. For two years Madame Blavatsky toiled at her new
studies, and on the 2nd of October, 1877, her Isis Unveiled
was published. It is a really noteworthy book, and that for
two reasons. First, it was the earliest vigorous attempt
made to defend the ancient religions against the harsh
judgments still only too common at the time. Secondly,
it took up a striking attitude to that great shady border-
land which lies between jugglery and religiont. Everything
mysterious, weird, occult or magical, the unexplored powers
of the human mind, and all suggestive, or symbolic words,
acts or things, had an overpowering fascination for her. It

11 owe the facts in the text to Mr. W. Irving Lewis of the Young Men's
Christian Association of Philadelphia, who did me the great kindness of
searching the public records and copying out the details.

S MPI., 267-8. 8 A Historical Reirospect, 3.
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is also clear that at a fairly early date she began to realize,
in a more or less hazy way, certain facts which science has
only recently perceived and acknowledged. The most im-
portant of these are (g) that spiritualism, clairvoyance,
hypnotic trances, faith-healing and many of the phenomena
of dreams and apparitions are, in essentials, identical with
practices and occurrences which are vouched for in the
literature of Classical and early Christian times, and with
much which happens among modern savages; () that a
considerable proportion of the marvels are genuine, whatever
the ultimate explanation of their reality may be; and
(c) that those who make such practices their profession
sooner or later have recourse to fraud! In the Isis these
questions are not raised or treated in any scholarly fashion ;
and the evidence, good, bad and indifferent, is simply thrown
down in indiscriminate heaps; so that the book as it stands
is practically of no scientific value; yet the personal know-
ledge the authoress had of many of the practices dealt with,
and her perception that there was something genuine in
them, gave the book a certain value, and made it very at-
tractive to many people. :

One of the most notable charactenstxcs of the book is its
violent polemic against modern science and Christianity.

The authoress so wrote as to lead her readers to under-
stand that she was a woman of vast learning, and that she
had mastered all the great works on occultism in existence;
while the truthis that all the learning it contains is borrowed,
or rather stolen, from modern books; for in most cases
there is no acknowledgment. Mr. Wm. Emmette Coleman
of San Francisco spent three years in making an exhaustive
analysis of the contents of Madame Blavatsky’s writings.
The following is his statement with regard to the I'sis:?*

3 See art, Crystal-gazing by Andrew Lang in ERE,
$MPL., 354.
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By careful analysis I found that in compiling I'sis about 100
books were used. About 1,400 books are quoted from and
referred to in this work; but, from the 100 books which its
author possessed, she copied everything in Isis taken from and
relating to the other 1,300. There are in Isis about 2,100 quo-
tations from and references to books that were copied, at second-
hand, from books other than the original, and of this number
only about 140 are credited to the books from which Madame
Blavatsky copied them at second-hand, The others are quoted
in such a manner as to lead the reader to think that Madame
Blavatsky had read and utilized the original works, and had
quoted from them at first-hand, — the truth being that these
originals had evidently never been read by Madame Blavatsky.

Col. Olcott stated in the Theosophist? that Madame Blavat-
sky’s library contained about 100 books when she wrote
the Isis; so that Mr. Coleman’s critical judgment is con-
firmed. The following is a list of the books from which the
largest numbers of quotations were taken:?

. R Passacea
Dunlap’s Sod: the Sonof the Man . . . . .. . . . 134
Ennemoser’s History of Magic, English Trans. . . . . 107
Demomologia . . « « + + ¢ ¢ ¢ o« ¢« o v o « « 8
Dunlap’s Spirit Historyof Man . +-. « . « . . 77
Salverte’s Philosophy of Magic, English Trans, . . . . 68
Dunlap’s Sod: the Mysleriesof Adoni . . . . . « « 6%
Des Mousseaux’s Magie au Dix-neuvieme Sidcle . . . . 63
Des Mousseaux’s Hauls Phénoménes de la Magie . . « 45
King’s Gnostics, 1st edition . . . . . . . e o o« « 42
Supernatural religion . « « <« « < s e o s s o s 40
Mackenzie's Masonic Cyclopaedia -+ « + . .« . 36
Zeller'’s Plato and the Old Academy .« . . . . . 33

There are some students who, while recognizing frankly
that the bulk of the Isis is built out of materials from
modern works, are yet inclined to think that it may be
true, as was stated by Madame Blavatsky and Col. Olcott,

3 April, 1893, p. 387 1. S MPL., 356.
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that large sections of the book were written automatically.
If this be true, then the explanation must be that her sub-
conscious mind had retained all that she had read on these
subjects, and gave out the materials when each fit of auto-
matic writing came on.

The book contains innumerable errors, many of them of
the most rudimentary type. The commonest Sanskrit
words are misspelt; the Buddhist doctrine of transmigra-
tion is grossly misrepresented; apd the Bhagavadgild is
confused with the Bhdgavata Purdna. The following sen-
tences give a sample of the scholarship of the book :

Apart from the now-discovered fact that the whole story of
such a massacre of the Innocents is bodily taken from the
Hindu Basgavedgitia, and Brahmanical traditions, the legend

refers, moreover, allegorically to an historical fact. King Herod
is the type of Kansa, the tyrant of Madura.}

Yet, to-day, we are asked to believe that all this is the
wisdom of the Mahitmas. When Madame Blavatsky went
to India, an elaborate myth was created, to the effect that
for many years she had been receiving her wisdom from
these Masters in Tibet. Thus all who accept this myth
are compelled to explain the Isis as an early exposition of
orthodox Theosophy. As a matter of fact, it represents the
state of the writer’s mind in 1877: it does not teach the
doctrine of reincarnation;? it teaches that man is a being
of a threefold nature, while the orthodox doctrine makes
him sevenfold; there is no mention of the great doctrine
of brotherhood; and a great deal of the furious attack on
Christianityis contrary to the professed standards of to-day.

6. About the time when the Isis was published, Home’s
Lights and Shadows of S ..ritualism also appeared, and its
exposures of her fraudsagitated her so much, and influenced
public opinion so seriously, that she decided to leave Amer-

41T, x99. * Olcott acknowledges this frankly, ODL., I, 278.
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ica for ever and go to India. Here is how she wrote in
December, 1877, two months after the publication of the
Isis:

It is for this that I am going for ever to India, and for very
shame and vexation I want to go where no one will know my
name. Home’s malignity has ruined me for ever in Europe.!

Home’s evidence must have been irrefragable; for Olcott
did not attempt to meet it, though asked to do so.2

In anticipation of their voyage to India, Olcott wrote to a
Hindu friend, whom he had met some time before on a voy-
age across the Atlantic, and through him got into corre-
spondence with Svimi Dayananda Sarasvati, the founder
of the Arya Samij. Asa result of an interchange of letters,
the two societies were connected the one with the other.
This continued after the Theosophists reached India; but
finally they separated in anger.?

On the 25th of May, 1878, Madame Blavatsky was di-
vorced from her Armenian husband.* Olcott says that the
husband obtained the divorce on the ground of desertion.®

7. In December, 1878,  the Theosophical Twins,” as
Madame Blavatsky had named herself and Olcott, sailed
from New York. They arrived in Bombay in January;
and that city, for almost three years, was the headquarters
of thesociety. Madame Coulomb and her hu