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THE SPIRITUAL CULTURE OF THE HINDUS
AND THE INTERPRETATION OF THEIR
CIVILIZATION

BY
NARENDRANATH Law

It is one of the essentials for the right interpretation of
the civilization of an ancient nation, and the writing of its
history that the historian should be able to understand right-
ly the various elements that compose that civilization, or at
least, be able to realize the lines of thought or feeling that
can put him in sympathy with theose elements that are either
dimly apprehended or are beyond his comprehension. The
interpretation of the religious and spiritual side of the Hindu
civilization has, I think, suffered much in this respect, at the
hands of the modern writers of the history of India. Defi-
ciencies in the matter of interpretation of an ancient civili-
zation are only natural because of the gulf that keeps it
apart from the civilizations of the present day. In the case
of the ancient Hindus, the value of the spiritual side of their
civilization is very difficult to be realized by a man of the
twentieth century because of the frame of mind that is gener-
ally developed in him under the influence of the current
thoughts and environment. But it was thisspiritual culture
which was indissolubly bound up with every phase of the
ancient Hindu civilization, and influenced and determined,
to a very great extent, their manners, customs, and institu-
tions, through which their thoughts and feelings found
expressions. So long as this basic and central element of
spiritual culture remains a sealed book to us, the value of
the several branches of ancient Hindu literature connected
more or less with this element will not be realized. Though
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attempts are being made to master the Hindu spiritual lore
theoretically and practically both in the east and the west,
yet the historians by whose hands are drawn the pictures of
the Hindu civilization which get currency throughout the
world, are yet far from performing their task in unison with
those who are able to master the actualities of spiritual life
by following the ways laid down in the early works of the
Hindus. So long as this unison between the writers of the
history of our country and the adepts in the spiritual science
is not established, the former are bound to wander about on
the fringes of the spiritual civilization of our ancestors, and
depict this basic element of their entire civilization, without
which it can never be fully understood, in a way that would
be far from just to its real value and importance. It is true
that much progress has been made in the domain of compara-
tive philology and the interpretation of the Vedas, in com-
parative mythology, and other branches of study relating to
the interpretation of the Hindu religious books, and such
studies have indeed yielded materials, which have been uti-
lized by the writers of history for their purposes. The result
has, in the main, been the emergence of a view-point that
sees but superstition, magic, inane verbosity, or meaningless
rites in the texts of the religious books from the Vedas
downwards, which are looked upon as important only as
relics or curios. But such an angle of vision can never
bring about the realization of the actual spiritual life led by
the Hindus and its results, unless it corrects itself by the
other factor, without which our labours can never yield the
desirable results, viz., the light afforded by the sadkana of the
Hindu spiritual adepts. TItis then and only then that we
can put ourselves at a standpoint that will see the right
significance of the various bases of spiritual culture that
escape our observation at present. With this object in view,
I have ventured to make some observations intended to show
that our present ways of investigation into the Hindu spiritual
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culture which forms the keystone of the Hindu ecivilization
are in my opinion deficient in certain respects yielding
undesirable results in the interpretation of the Hindu CIVlll-
zation and the writing of its history.

The contact of western civilization with that of the
Hindus has brought about in diverse directions, great changes,
one of which is that in the domain of religious thought
and belief. The principal factors that have contributed to
this result are:—

(1) The sceptical, scientific spirit forming an adjunct of
western education that leads one to refuse to take on trust
anything that is noi based on data regarded as sound by the
rules of induction or deduction of European logic.

(2) The process of historical criticism that have dissect-
ed the religious works of the Hindus from the Vedas down-
wards, and shown according to the rules of historical criti-
cism () their limited antiquity as opposed to their eternal
existence in the forms in which we see them, (&) their gradual
growth, (c) their interpolations which were made to serve
various purposes, (4) the emergence of the various branches
of Hindu religious literature in a certain chronological order
in which the Puranas stand last (the composition of the
Mahatmyas, forming part of the Puranas, not ceasing yet), and
among which there is an internal connection by reason of the
evolution of thought in the later branches of the literature
from the former ones, and (e) the gradual evolution of the
Hindu pantheon (as has also been proved in regard to other
countries) showing an order of emergence of the objects of
worship as opposed to the current beliefs.

(3) The mutual contradictions or dissimilarities between
portions of religious books, of which, one cannot be supposed
as true without considering the other to be in error e. g., the
dissimilarities or contradictions in the lists of royzl dynasties
in the Puranas which as the fifth Veda are believed to be
infallible.
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(4) The modern progress of the physical sciences or the
modern geographical, astronomical, or other branches of
knowledge prove certain statements of the religious books to
be untenable. This appears quite natural if we take into
account the time when the statements were made, but they
militate against the orthodox belief as to those religious
books.

(5) The criticisms, sometimes undeserved or even ruth-
less (by Jean A. Dubois, Talboys Wheeler, and others) against
the manners, customs, and institutions of the Hindus, and the
ideas and beliefs underlying them, carried on for the first
time in the history of India their radical but fearless examin-
ation which destroyed or shook to the foundations many a
fond idea or belief found in the Hindu religious books.

(6) The study of religious books in the light of historical
criticism has shown that statements found in them may be
such that they can be more satisfactorily accounted for by
the exigencies, changes, or demands of religious thought
than by the supposition of the actual occurrence of the inci-
dents in the statements.

The influence of all these factors has been to leaven the
minds of the people with a spirit of reasoning which checks
the free play of belief in regard to religious matters. Now the
question arises whether after conceding the various factors
all that they can reasonably claim, would there be nothing
left of the contents of Hindu religious books, beliefs, and
practices, that can well hold up its head against the attacks ?
The lives and sayings of those who have attained success by
proceeding along the ways prescribed by the sanatana dharma
lead one to believe that even after leaving aside all that must

_ .. be rejected, there must be left much that
How far the spirit .
of scepticiem is justi. the acutest reasonings of scholars best
fied. equipped with modern secular scholarship
cannot probe, because their conclusions leave out many premises
of which they do not even dream, but which must be duly



CULTURE OF THE HINDUS 5

noted to account for the actual results. Just as credulousness
can be pushed too far, so also scepticism; and what we re-
gard as opposed to the laws of nature, or to philosophy may
be quite in accord with the laws of philosophy beyond the ecom-
prehension of the present day scholar of the college and the
laboratory. The result is that the prevailing attitude of the
generality of the people of the present day towards the ways
by which the highest spiritual life is prescribed as attainable
in the Hindu $astras, or towards those mortals who are widely
recognised in India as successful in their pursuit of the ideals
of the éastras such as Ramakisna Paramahamsa, or Trailanga
Svamini, is either of disbelief that dismisses them with curt
phrases like ‘lunatics’ or ‘mystics’, and their experiences as
¢ visions ’ or ‘hallucinations’, or one of transient adulation
that bestows praises on them for the moment and rests
satisfied.

The present Hindu society has ceased ‘to keep up the
provision, that was zealously maintained by it of yore, for a
regular supply of people from within itself to take to the third

Disorganization and and fourth ¢stages of life’, namely vanapras-
disuse of ‘stages of fha and yali, in order that nothing might
for ,tlgmsg:'i?g):ﬁ?lm:l:g deter those who had climbed up to the high-
among the Hindis- gt rung of spiritual life from having suita-
ble men to follew in their footsteps and keep alive in the
country the spiritual truths and attainments that might be
well-nigh or totally lost for want of adherents, who would
have otherwise been unwilling to join them by sheer unbelief
at the very outset. Whatever might be the defects of the
“stages of life’ of early Hindu society, one thing is certain
that without them, India could not have attained to the
degree of spiritual culture that made it ‘the land of pgis’
the home of realities of spiritual life that are still but enigmas
to many other countries of the world. ‘

Its spiritual culture is generally supposed to be one of
the causes of its decline, in view, as is alleged, of the fact
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that it‘'made the people but philosophic imbeciles and drea-
mers, but the supposition, I think, fails to hit the right nail.
India declined not because of its spiritual culture but because
it could not keep its stream of “spiritual life ungarbled and
e dectin of mate unabused, and could not practically act
ril prosperity of tho upon the scheme of individual and social
spiritual culture but life in which the material interests of the
;‘;,,’,ﬁ?ci?}fﬁ:" and mis- people and the country are not allowed to
be overshadowed by the zeal for spiritual

and religious matters. There was a class of thinkers (e.g., Kau-
tilya) who saw that, of the four aims of human life dkarma,
artha, kama and moksa, ‘artha’ is the basis upon which rest
the three other aims, which cannot be achieved if the basis
be shaky and unsound. In the human body, the legs are
generally regarded as occupying a very low position in com-
parison with the brain; but if this low estimate of their value
gives rise to the practical neglect of the two limbs causing
them actual injury or destroying their efficiency, then the
best brain has to succumb in competition with another that
is not so hampered in the use of the legs, as the result of its
own action, in giving effect to its thoughts. The same is the
case in regard to the body politic. The spiritual and religious
matters came to receive the attention of the Hindus at the
expense of secular matters, and this is one of the principal
reasons why the body politic of the Hindus had to give way
in its struggle with that of the other peoples who prosecu-
ted it in right earnest. The second ‘stage

mf{iﬁz’;ﬁ;sﬁf}ﬁtgﬁ; of life’ grhasthasrama of atwice-born was
the second ‘stage of the only stage that was meant to be princi-
pally devoted to the secular side of human

life and society, and the practical duty of maintaining or in-
creasing the strength of the body politic in economic, finan-
cial, political, and military matters aud protecting it from
evils, arising from within or without and threatening to des-
troy it rested on the people in this ‘stage of life’, thongh
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suggestions, inspirations, additions to existing knowledge, and
so forth, could come from those in any of the four °stages’
from the fourth caste, or from beyond the pale of Hindu
society. It is clear therefore that if the people in the second
‘ stage of life’ grow in course of time apathetic to worldly
matters under the influence of a conception of life that rele-
gates the acquisition, preservation, and improvement (yoga-
ksema-sadhana) of all secular matters re]atfng to both the
individual and the society to a neglectable position, and
attaches the sole importance to religious and spiritnal matters,
though these latter cannot be maintained in a good condition
without the former, the country is sure to deteriorate and
succumb to powers that are more attentive to their material
interests, and that would not hesitate to put on it their yoke
of subjection out of consideration for its higher spiritnal
attainments. The Hindu society primirily looked to its
members in the grhasthasrama for the preservation and im-
provement in all matters; and if by gradual changes of
thought which were not, or could not be corrected in time
their conception of th: ideal duties of this portion of their
life be influenced in the majority of them by an all-absorbing
aspiration for divine contemplation, and not for secular work
which in the proper spirit may also be pursued as religion,
the result cannot but be disastrous to society, The stages
of life’ with their proper allotment of duties were so planned
that each had a particular contribution to make to the ideals
of human life and to minister to the necessities of the society.
If, by circumstances, the second ¢ stage’ (as also, of course,
any other stage) be diverted away by a misconception from
serving the purposes for which it was intended, the whole
body politic falls out of gear. It must not be supposed that
I mean to say that people in this asrama should be of mate-
rialistic tendencies, in order that they might cling to things
of this earth to preserve and improve them. On the other
hand, action accompanied with the thought and deliberation



8 NARENDRANATH LAW

necessary to make it fruitful, can be characterized by a spirit
that can raise it to a very high level of moral and spiritual
worth, and this is a view of life- that was not unknown to the
Hindus. Life with action as its objective pursued in the
right spirit ought to be as a rule the peculiar feature of the
second aérara, relegating purely contemplative life to its
appropriate place in the later ‘stages.” In this way alone,
can the strength of a society in all spheres of its activities be
maintained and increased, and not by allowing this ‘stage of
life’ to be engulfed by the later ones. 'The material degenera-
tion of the Hindu body politic was due mainly to this en-
croachment of the ideal of life of the third and fourth ¢stages’
upon that of the second, and not due to the intrinsic inanity of
their spiritual belief and culture, a conclusion that is generally
drawn as a corollary to the supposition that spirituality, the
outstanding trait of the Hindu character, was principally
responsible for their decline in material prosperity, while
really it was its misapplication as shown above. One feature
stands out clearly, namely, that the organization of the four
inter-connected asramas, peculiar to India as it is, proved to
be the instrument through which was expressed the peculiar
Hindu psychosis with its deep spiritual tendencies and which,
by passing every member of the three higher castes through
the first two ‘stages of life’ with their duties and obligations
discharged in compliance with the generally stricter discipline
of those days, intended to make and keep him fit for the life
that awaits him in the next two ¢stages.” This organization,
not found in any other country, served to maintain the regular
supply of a large number of persons who were each given
opportunities for entering the higher life under the direction
of the adepts, who again could thus obtain greater opportunities
of lifting a large number of persons from among the initiated
to the highest rung of spiritual life. 'When the organization of
asramas was dislocated, there ceased to be a smooth and ordered
flow of the stream. The adepts were in want of sufficient
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desirable candidates as the result of the defective functioning
of the first two a@sramas, while the people in the several
agramas deviated in a much larger measure than formerly from
the prescribed duties and obligations, which were wisely meant
to contribute both to secular welfare and to spiritual benefit,
Every body at any time of the first two stages of life thought
himself fit for the spiritual life that was, as a rule, reserved for
the last two stages, because spiritual life could easily be
transformed into one of idleness without loss of public esteem,
while duties for secular benefit meant physical and intellectual
labour, which could not be very alluring, as they could not
so easily be counterfeited and yet passed round as pure gold.
I do not mean to say that any body below fifty, when usually
the third stage commences, is unfit for spiritual progress; far
from that., What I mean to say is, that a thing which may
be successful in individual cases may not be proper and
desirable as a rule generally applicable to a community, a race,
or a nation. It is essential to every country that it should
always possess a desirable proportion of its members in the
second ‘stage of life’ or its equivalent, attentive to, or even
zealous in the pursuit of their secular duties, and not apathetic
to their performance ; for upon them depends principally the
material welfare of the country. This evil of confusion in the
sequence which the duties of human life should generally follow,
and the disorganization of the dsramas in other ways, brought
about, on the one hand, a paucity of virile and earnest workers
in the secular fields of activities, which was principally respon-
sible for the material degeneration of the country, while on the
other hand, they caused the failure of the country to conserve
and at the same time keep distributed among a large number of

people the highest spiritual attainments,
The evil consequen- which henceforth commenced to be confined

ces of disharmony bet-
ween the ‘stages of to a lesser and lesser number of adepts,

ifo material and
ilpie;itua?.m % "% hetween whom and the people of the

grasthagramae, came to intervene a gulf
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which’ gradually became wider; while formerly it was the
grhasthasrama that led on naturally to the next two stages, in
which the spritual masters were, as a matter of course, ready
to take within their fold the newcomers, who had completed
their first two stages which were generally calculated to train
their mind and body for the next stage.

The consequence has been that at present there exist
between the two classes a mutual mistrust and misunderstand-
ing that have been heightened by the modern western spirit.
This spirit faithful to the methods of western science appears to
demand from the Hindus, ‘if your adepts in yoga, jAana, and
bhakti have treasured up the highest truths, let them come,
preach about, and demonstrate before the unbelieving masses
the reality of their pretensions, just as the modern discoverers
of truths in the physical sciences, instead of munching their
truths in caves or cloisters, demonstrate before the wandering
masses their discoveries in an intelligible form, or in their
concrete and useful applications.” The aeroplane or the

The mode of culti. gramophone, the telephone, the telegraph,
e rodicl o, or the steam-engine leaves no room for
o oo it doubt in the minds of the people that the
tusl culture. western science has attained to a great
height and is rising daily to higher heights, and that it is
worth while spending time, labour, and money in learning
the means by which the truths have been discovered and
applied. Thus the people feel naturally attracted towards
the sciences, which do not run the risk of being lost for want
of learners, or of being confined to the fortunate few. 'There
is much truth in these statements, which however miss a
point that should be considered. Are spiritual and physical
sciences of such a kindred nature that what can be demanded or
applied to one can also be done to the other? The answer, I
think, should be partially negative, and partially affirmative.
Let us turn to the negative portion of the answer first. The
cultivation of the spiritual science is essentially an inver
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realization of spiritual truths, an uplifting of the whole man,
a culture of the soul that tears asunder the veil that conceals
from view the ultimate realities, a direct communion with
the ultimate consciousness, of which the universe is but a
manifestation. The learning of the physical science is not
necessarily connected with the mental and moral nature of
the man, and not dependent upon their uplift. A scientific
man would not necessarily experience his moral depravity to
be an obstacle in the way of mastering the physical sciences,
for such a mastery has connexion only with the exercise of
his intellect and not with his whole self. For this reason, &
man cannot make much spiritual progress, even if he be put
on the track, unless he purges his self of its evil qualities and
worldly propensities. Next, as to the affirmative portion of
the above answer, it should be stated that spiritual progress
puts within the reach of the sadhake certain powers, which
may be utilized for spiritual benefit in view of the new
vistas by which many things that are now objects of guesses
or doubts become matters of certain knowledge, offering
grounds for the solution of many problems of the super-sen-
sual world, and steadying generally his belief in many direc-
tions; while, on the other hand, these powers are standing
temptations to use them for selfish, worldly purposes, or even
for working positive evil for selfish ends, which of course
bring sooner or later the punishment in the downfall of the
sadhaka. This abuse of the powers, which is so very likely
to take place unless the learner is equipped by an elevation
of his self and his desire for spiritual life higher than the
stages at which the powers can be acquired (specially in these
days of absence of preliminary training given by the first two
‘atages of life’) is one of the causes that make the adepts so
very reluctant to admit as celas any and every body that
may be animated by a passing desire to be put on the track.
Besides, it means, to the guru, waste of time and much lab.
our which could have been more beneficially utilized by him
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if the disciple falls off in the midst of his journey. This is
another deterrent.  Exhibitions of the powers constitute the
demonstrations that are demanded by the modern spirit; but
these demonstrations are not altogether absent in these
days, though they are liable to be misinterpreted or dismissed
as products of too much credulity of the spectators. But yet
there are several accounts of such manifestations of powers
witnessed by the Europeans themselves with their character-
istic observing habits, and sceptic attitude towards such
manifestations, from which it cannot be denied that the real-
ities were otherwise than as the accounts describe them. I
leave out of consideration the accounts penned by Indian
writers as they are likely to be taken at a discount in regard
to the present question. I have mno space for quoting from
the European accounts, but suffice it to say that they relate
not only to powers dominating the physique and the physical
world, but also to those over the mind, which constitute the
peculiar conquests of the sadhakas and which are but dimly
seen through these occasional manifestations necessitated by
the particular circumstances of each case. But as already
mentioned, these powers come in the train of sadkanra, and
as they tend to he temptations on the path of the devotees,
their proper place demands them either to be set aside, or
utilized for further progress, but never to be used as instru-
ments of achieving selfish ends. But even these manifes-
tations, occasional and few as they are, are very often dis-
believed; but they are the only material and visible evidences
of the internal acquisitions of an adept; and as such an
attitude fails to rouse a spirit of systematic enquiry, the gulf
separating the spiritual culture from the man of to-day tends
ever to increase, though of course there are movements at
work, feeble though they be, aiming to bridge it over as far
as possible.



PLATONISM IN SHELLEY

BY
AMIYAKUMAR SEN, M.A.,
Lecturer, Calcutta University

1.

THE DEVELOPMENT OF PLATONIC INFLUENCE ON THE
MIND OF SHELLEY

The poets of the eighteenth century deified reason at the
expense of imagination. The extraordinary development of
philosophical speculation and scientific research exercised a
great influence over their mind. it opened up before them
cndless visions of man’s perfection attainable only through
the fullest exercise of his intellectual powers.

This attitude of mind was reflected in their literature. Their
‘“essays on criticism ” and “on man,” their reflective poems,
their satires on contemporary manners, all owe allegiance to
reason. Enthusiasm and passion—the emotional side of human
nature —were banished from the realm of poetry as unrefined ;
culture was enveloped in an atmosphere of cold rationalism
which, in course of time, grew stiflling.

The reaction soon set in. Tbere was gradually developed a
tendency which sought to re-introduce into English life a sense
of mystery and awe. ‘ At countless points, the universe of
sense and thought acquired a new potency of response and
appeal to man, a new capacity of ministering to and mingling
with his richest and intensest life.”" The universe was no
longer an “ aggregate of mutually attracting atoms;” it was
instinet with spirit. The dead cold weight of everyday life

' Age of Wordsworth~Herford.
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was transmuted by the spiritual vision of romantic poets and
philosophers and they could

‘““See a world in a grain of sand
And a heaven in a wild flower.””!

Everything, however insignificant it might be, was “apparel-
led in celestial light.” ¢ The glory and freshness of a dream”
brooded over the whole universe. “ The veil was lifted from
its hidden beauty” and its familiar objects were clad with
the evanescent hues of an etherial world. Nature became the
outward vesture of spiritual truths too deep for expression. It
was no longer inert, but a symbol for spiritual existences.

There still lingered strands of materialistic and deistic
thought existing side by side with this newborn idealism,
especially among the revolutionary and utilitarian group of
thinkers. Wholly absorbed in the question of the advauce-
ment of the human race and its deliverance from bondage,
they did not pay sufficient attention to the spiritual side
of the human personality. They generally adhered to the old
associationist school of thought and were but vaguely cons-
cious of ““a principle which in the vast sum of instances works
for good and operates beneficially for us.””® They had not that
power of spiritual vision which could discern the ideal pervad-
ing the outward world of phenomena.

Shelley lived in this age of transition from materialism to
idealism. In his political opinions he was influenced by the.
thinkers of the French Revolution. Their favourite doctrines,
the perfectibility of the human nature, the supremacy.
of reason over passion, the ascription of moral evil to the:
desolating power of positive institutions are all reproduced in
kis matchless verse; and in his early life the materialistic
tendency of their philosophical thought made a lasting
impression on his mind. '

! Ideas of Good and Evil—Blake.
3 Godwin,
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- Even from his boyhood, the poet was essentially a specu-
lative philosopher. He was not satisfied with the traditional
standpoint of view commonly accepted by men; he wanted
to go deeper into the problems of existence and find out the
reality underlying appearance. For he was always haunted
by obstinate questionings and his heart ever gazed on the
depth of the mystery which envelopes the Eternal and the
Real.! While yet a boy he mused deeply on the lot of life.?

At that early age *“ Hume’s essays were a favourite with
Shelley and he was always ready to put forward in argument
the doctrines they upheld.”® Materialism, he confesses, appealed
to him by its sturdy opposition to the absurdities of the popular
philosophy of mind and matter and its absolute freedom from
the violent dogmatism which characterises orthodoxy.* Traces
of this early materialism are discernible in his essay “On a
Future State ” where mind and spirit is conceived as mere
concomittants of matter, ceasing with its cessation.

Scepticism and materialism could not, however, satisfy
Shelley. He had intellectually adopted the conclusions of
Hume but “his imagination demanded the presence of a
spirit of life throughout the universe and his heart craved for
a-communion with the spirit of love.”® ¢ The leaf of a tree,”
says he, ¢ the meanest insect on which we trample are in
themselves arguments more conclusive than any which can be
advanced that some vast intellect animates infinity.”® He
believed in a spirit underlying the universe but could not
adduce any proof for it; and it was in this state of mind that
he began to study the works of Plato.

Shelley was one of the most assiduous of students ; his
diligence was exemplary and his eradition profound. A

1 Cf. Alastor, 11. 20-23.

3 Cf. Hymn to Intellectual Beauty, st. 5.

3 Life of Shelley—Hogg.

¢ Cf. *“ On Life "—S8helley.

% Cf. Mrs. Shelley’s notes on Alastor and other poems,
o Letter to Hogg—Jan, 3, 1818,
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pocket edition of Plato, or Plutarch, or Euripides, without in-
terpretation or notes, was his ordinary companion.! His poetic
temperament was gratified by the rare union, which Plato
exhibits, of closs and subtle logic with the pythian enthusiasm
of poetry.? “The irreverent many,” says Hogg, “canunot com-
prehend the awe, the careless apathetic worldling cannot
imagine the enthusiasm nor can tongue that attempts only to
speak of things visible to the bodily eye, express the mighty
emotion that inwardly agitated him, when he approached, for
the first time, a volume which he believed to be replete with
the recondite and mystic philosophy of antiquity: his cheeks
clowed, his eyes became bright, his whole frame trembled and
his entire attention was immediately swallowed up in the
depths of contemplation.”® He would then walk forth dreamily
along the road questioning infants whether they could
tell him anything about pre-existence ; and so firmly did he
believe in man’s power of recollecting incidents in his ante-
natal life that the apparent inability of children to answer his
queries appeared to be mere ‘ cunning attempts to conceal
the truth that all knowledge is reminiscence.”* Plato was
thenceforward his master. He moulded his opinions and
developed his ideals regarding the universal spirit, the soul
and other kindred subjects.

2.

Tare UNIVERSAL SPIRIT
Introduction

The revolutionary thinkers of the eighteenth century
rejected the God of the Hebrews. To them, embittered as
they were by the oppressions of centuries, religion was always

! Life of Shelley—Hogg.
% ¢ On the Symposium "—-8helley.
3 Life of Shelley—Hogg, ¢ Life of Shelley—Hogg.
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associated with cruelty and injustice. It was *a supernatural
despotisin based on terror and co-ercion.’”” From the mas-
sacres sanctified by divine command in the Old Testament to
the burning of heretics and unbelievers blessed by the clergy
of the dark ages, its history was one long series of oppression.
Moreover, the church was the perpetrator of the worst form
of tyranny; it hampered all intellectual efforts, stifled
the independent spirit of man and distorted his natural

goodness.!
Shelley was a republican who revolted against the wrongs

of the world. His mind bitterly resented the oppressions which
priests in their blind zeal had inflicted on the world; and
" he enthusiastically accepted the opinions of his fellow-workers.
In the “Queen Mab” he gives a scathing description of the
Hebraic conception of God. To him, God is as vengeful as
almighty. Earth shudders at the sound of his voice and at
his approach ¢ the grave of nature yawns and swallows up
the dauntless and the good.” His votaries are cold-blooded
slaves of tyrannous omnipotence. Their souls

“ No honest indignation ever urged
To elevated daring, to one deed
Which gross and sensual self did not pollute ;"

Faith is a python dragging on a foul and wounded train
of follwers; and

“ Words and shows...bind

The wailing tribes of human-kind ; **

The proud defiance of Satan attracts his attention.
“ Milton’s Devil as a moral being is far superior to his God
even as one who perseveres in some purpose which he has

1 Cf. Morley—Life of Voltaire.
3 Queen Mab, VIII, 85-96.
* Queen Mab, VIII, ll. 701-2.
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conceived to be excellent, in spite of adversity and torture,
is, to one who, in the cold security of undoubted triumph,
inflicts the most horrible revenge upon his enemy not from
any notion of inducing him to repent of perseverence in
enmity but with the alleged design of exasperating him to
deserve more torments.”! And with him Milton’s God is
typical of the Hebrew conception of Divirity.

Shelley’s dislike for this conception of God was respon-
sible for his bitter denunciation of Orthodox Christianity.
Christianity, specially orthodox Christianity, appeared to him
to be an instrument of torture to crush the lofty rebellious
spirits who dared to protest against its benumbing influence.
It had completely stifled the independent aspirations of
humanity, and

‘ In each human heart terror survives
The ruin it has gorged ; the loftiest fear
All that they would disdain to think were true;
Hypocrisy and custom make their minds
The fanes of many a worship now outworn,
They dare not desire good for man’s estate
And yet they know not that they do not dare.” *

The poets and philosophers of the eighteenth century
were with a very few exceptions deists or materialists. They
either regarded matter to be the only true reality, ignoring
the very existence of the spiritual world ; or they gave equal
importance to matter and spirit. Their God is the ‘Great
First Cause” who creates the world and sets it rolling accor-
ding to eternal immutable “laws of nature.” He is not
immanent in the world but exists apart, watching, as it were,
His own creation. The mystic reaction against these doc-
trines was very feeble. The voice of William Law and his

* Defence of Poetry—=Shelley.
Prometheus Unbound—1I, 1, 618 et seq.
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followers could scarcely be heard in the midst of the bustlmg
noise of more robust argumentators.

Shelley was, however, a thinker of a different type. So
far as his social and political opinions are concerned he closely
followed the doctrines of the French Revolution; but its
materialism could not satisfy his speculative mind. Nor could
he accept the Deism which conceived of a God completely
isolated from the world. He was an idealist and his
religion was greatly influenced by the principles of Platonic
philosophy.

Though keenly sensitive to the beauty of the outside
world Plato does not regard the physical to be real. All
phenomena are fleeting and belong to the region of the
becoming. They are real only in so far as they participate in
the ideas underlying them. ¢ Ideas are,” therefore, ¢ the only
true existence. In the phenomena, the idea is never purely
presented but always intermingled with its opposite ; divided
up into a plurality of individuals, hidden beneath the material
veil.”! Each of these ideas is something self-subsistent, but
it can participate in and communicate with other ideas. They
form a world of ideas and the highest of this series is the idea.
of the Good. It is the cause of science and of truth in so far
as the latter becomes the subject of knowledge ; it is “ the
universal author of all things beautiful and right, the parent
of light and the lord of light in this visible world and the
immediate source of reason and truth in the intellectual,”
and as light and right may truly be said to be like the sun and
yot not to be the sun, so science and truth may be deemed
to be like the good but not the good : it has a place of honour
still higher.? The Good is identified with the Beautiful, and
the primseval good is of unutterable beauty. * Beautiful as
are both truth and knowledge, this other nature (the idea of
the Good) must be esteemed as more beautiful than they ; it is

! Zeller—Plato and the Older Academy.
* Republic, VII, 517B
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a wonder of beauty.”' It is the ultimate reality, the spirit
which pervades the world of ideas.

Shelley similarly regards the outside world of phenomena
as mere vision. The only world real to him is the world of the
spirit.

He may drink joy from the evanescent beauties of the
outside realm of nature; but he is not captivated by them.
On the contrary, he does not

“ Heed nor see what things they be.”

For they are unsubstantial; mere stuff out of which the
poet creates a spiritual world of imagination, of

“ Forms more real than living man
Nurslings of immortality.”?

So real is this spiritual world that whenever Shelley
wants to elucidate a physical fact he docs not compare it with
a similar physical phenomenon but tries to explain it by a
mental parallel. He always seeks in what he sees the mani-
festation of something beyond the present and tangible
object.®* In the Hymn to Intellectual Beauty the inconstant
visits of the spirit is compared to  Clouds in starlight widely
spread.” Buteven such a rare phenomenon cannot satisfy
the poet; he must try to illustrate it further by comparison
with “memory of music fled.” In the “Prometheus Un-
bound ” the sun-awakened avalanche gathers on the
mountain-tops,

“ Flake after flake in heaven-defying mind
As thought by thought is piled till some great truth
Is loosened and the nations echo round
Shaken to their roots as do the mountains now.” ¢

! Republic, VI, 500 A, * Prometheus Unbound—1I, 1, 740.50.
3 Letter to Peacock—Nov, 9, 1818, * Ibid, 11, 8, 37.42.
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And in the Indian Serenade

“ The champak odours fail
Like sweet thoughts in a dream.”

In each instance Shelley is not perfectly at home when
he deals with the physical world; he is satisfied only when
he has been able to establish a mental parallel and thus
elucidate it.

The * Prometheus Unbound” is steeped in the same
idealism. Its action is placed in a world of spirit in which
the physical only symbolises the spiritual. Asia and
Prometheus are not persons ; they are symbols of love and the
spirit of humanity. The solemn bier of Adonais is similarly
surrounded by a band of

o * * *  quick dreams
The passion-winged ministers of thought,”

who mourn their lot round his cold heart.
For the poet believes that,

“Throughout the varied and eternal world
Soul is the only element, the block
Trat for uncounted ages has remained.
The moveless pillar of a mountain’s weight
Is active living spirit. Every grain
Is sentient, both in unity and part.”

and to him

*This world
Of suns and worlds and men and beasts and flowers
With all the silent or tempestuous workings
By which they have been, are, or cease to be,
Is but a vision.”

! Queen Mab, IV, 139.44,
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While -
“ Thought
Alone and its quick elements, will, passion,
Reason, imagination cannot die.”

The “ thought” of Shelley is, however, quite different from
the “idea” of Plato. Plato always points out that the
pattern of the world (i.e., ideas) is eternal, “the world has
been framed in the likeness of that which is apprehended
by reason and mind and is unchangeable;” and it is this
eternity which distinguishes ideas from phenomena.® In the
Parmenides® he himself suggests that ideas may be subjective
having no existence outside mind, human or divine, but sets
it aside as false. On the contrary, he represents them as
absolute substances, the efficient causes of things, having an
existence of their own outside mind. The “thoughts” of Shelley
are, however, merely mental concepts; the unchangeable
forms of human nature (corresponding to the idea of man
in Plato) for instance, are represented by the poet as existing
in the mind of the Creator; they have no independent
existence of their own.*

Shelley’s Conception of the Universal Spirit

Like Plato, Shelley even in his earlier poem Queen Mab
recognises “a Soul of the Universe, an intelligent and
necessarily beneficent actuating principle, a vast intellect
which animates infinity.”®

“Throughout these infinite orbs of mingling light
Of which you earth is one, is wide diffused
A spirit of activity and life
That knows no term, cessation and delay ;"*

1 Hellas, 11. 776-85. * Timceus—Plato.”
* 132 B. ¢ Defence of Poetry

¢ Letter to Hogg—Jan. 3, 1811. ° VI, 146-149.
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It is one;

“The Eternal spring
Of life and death and happiness and woe
Of all that chequers the phantasmal scene
That floats before our eyes in wavering light.”!

Every thing except the one spirit is unreal ; the world is a
mere “ phantasmal scene,” a vision flickering before the mind
of men.

He recognises no god—no creative deity ; only a spirit co-
eternal with the universe ; a passive principle which pervades
the world of nature and man but cannot realise itself by
creating, i.e., transforming its environment. Comenting on
the lines * There is no God ” in Queen Mab, the poet himself
affirms that ¢ this negation must be understood solely to affect
a creative deity. The hypothesis of a pervading spirit co-
eternal with the world remains unshaken.” The poet does
not, however, always cling to this view; in Queen Mab itself
the universal spirit appears as

“ the all sufficing power, necessity, the mother of the world,”?
‘“active steadfast and eternal ; ”

it presides
“in the storm of change that ceaselessly
Rolls round the eternal universe and shakes

Its undecaying battlements ;’*®

and guides its manifold activities. If necessary, it can ‘“blot
with re-creating hand, the blood-stained charter of all woe
from the book of the earth.”* It is consequently an active
principle creating and transforming the universe. In fact
the only definite idea regarding the spirit of nature which
we can find in Queen Mab is that of an all-pervading principle,

1 VI, 190.93. * Queen Mab, VI, 196,
% Queen Mab, VI, 160-62. ¢ Queen Mah.
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The rest is confusion ; Shelley has not, as yet, arrived at any
clear conception regarding the ultimate reality. He is trying
to reconcile his intellcctual adherence to the revolutionary school
of thought with his spiritual yearning for an universal soul.

In the Revolt of Islam this spirit pervades the whole
world and its worshipper finds

‘“ His smile divine when the calm sea was bright
With silent stars and heaven was breathless with delight.”

But co-ordinately with this all-pervading spirit Shelley
describes two other warring principles.

“Two powers o’er mortal things dominion hold
Ruling the world with divided lot
Immortal, all-pervading, manifold
Two genii, equal gods.”"

These are the principles of Good and Evil who determine
the course of events in the world. The Poet is still searching
for a satisfactory conception of the ultimate reality which
will explain the existence of evil in the world.

By the time that he wrote the Hymn to Intellectual
Beauty, Shelley had completely freed himsvlf from these
Manichian and Godwinian conceptions. He has now no
doubts regarding the spirit of the Universe.

It is Spiritual Beauty, the awful shadow of which
floats unseen among men and consecrates with its own hae
all the objects of the world; it transforms them with its

own radiance.

“Its light alone—like mist o’er mountain driven
Or music by night-wood sent
Through strings of some still instruments
Or moonlight on a midnight stream
Gives grace and ¢ruth to life’s unquiet dream.” ®

! Qanto I, st. 5. * Hymn to Intellectnal Beauty, st. 3.
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The world of existence becomes true and real and beauti-
ful only by participating in the ideal and when man loses
sight of it the world becomes

“A dim vast vale of tears vacant and desolute,”

so that
“ Fear and dream and death and birth
Cast on the daylight of the earth

Such gloom ”
that “ the grave becomes like life and fear a dark reality.”

With the gradual development of his mental powers
Shelley came to see that perfect intelligence results in perfect
love : the spirit of Intellectual Beauty is also the spirit of love.
It is the essence of all things—this Intellectual Beauty and
all-embracing Love. This is the one true reality the all-
absorbing, ever-living, sole-existent substance.

“Thou,” rapturously sings the poet,

“Thou art the radiance which where ocean rolls
Invest’st it ; and when the heavens are blue
Thou fillest them ; and when the earth is fair
The shadow of thy moving wings imbue
Its deserts and its mountains, till they wear
Beauty like some bright robe ; Thou ever soarest
Among the towers of men.”*

In the Ode to Naples (1820) he invokes the same spirit.

“ Great spirit, deepest love
Which rulest and dost move
All things which live and are within the Italian shore.

Who sittest in thy star o’er oceans’ western floor;
Spirit of Beauty!”

The poet recognises the ‘“spirit of Beauty” to be the
same principle as that of “deepest love.” 8o thoroughly are

' [bid. st 4. 2 Prince Athanase.
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the two identified in the mind of Shelley that he seldom refers
to this dual aspect of the all-pervading soul of the Universe.
And love, all sustaining love, is to him the onre reality. It
illumines earth and heaven, the deep ocean and the sun-less
caves and clothes with brightness the dim shapes of the earth;
and ever and anon the poet bursts forth into a psean of praise
to that all-eternal principle of love which pervades the
universe and whose

“ Plastic stress
Sweeps through the dull dense world ;”

and bursts

“In its beauty and its might
From trees and beasts and men into heaven’s light.”
It is
“That light whose smile kindles the universe
That Beauty in which all things work and move
That Benediction which the eclipsing curse
Of birth can quench not, that sustaining Love
‘Which through the web of being blindly wove
By man and beast and earth and air and sea

Burns bright or dim as each are mirrors of
The fire for which all thirst.” ?

In this identification of the Universal soul with love
Shelley was greatly influenced by Plato’s Symposium which
he regarded to be ‘“one of the most valuable pieces of all
antiquity, whether we consider the intrinsic merit of the
composition or the light it throws on the inmost state of
manners and opinions among the ancient Greeks.” 3

Plato in his Timacus and his book of Laws passes on
to the conception of a personal God. The idea of Good now
becomes a being, self-conscious and self-regulated, creating
and ordering the Universe. ‘“To us,” says Zellet, “it may

' Adonais, st. 43. * Ibid, st. 54.
® Letter to Godwin—July 25, 1818.



PLATONISM IN SHELLEY 37

certainly sound incomprehensible that a theological concept
ike the concept of the Good should be positively declared,
to be the highest active energy and reason. We ave
accustomed to conceive of reason only in the form of perso-
nality which is impossible to attribute to an idea.”' The
ancients however had no such distinct concept of personality
and Plato could therefore invest the idea of the Good with
qualities like power, activity and reason. The modes of
thought have, considerably changed with the flight of time and
a philosopher of modern days cannot ignore the question of
personality. His God is either personal or impersonal. There
is no vie media for him. The Universal spirit of Sheiley is
non-human. The poet did not create his God in man’s image
and after his likeness. His all-pervading soul has no human
feeling, it is not swayed by sudden likes and dislikes.

“ All that,” says he,

“ All that the wide world contains,
Are but thy passing instruments, and thou
Regard’st them all with impartial eye.
Whose joy and pain thy nature cannot feel
Because thou hast not Auman sense
Because thou art not human mind.” *

“.iveveeiieeeennn. The caprice
Of man’s weak will belongs no more to thee
Than do the changeful passions of his heart
To thy unvarying harmony.””

But personality, in the modern sense of the term, it has.
It is Intellectual Beauty, the spirit which consecrates the
whole universe with its hues, its plastic stress in an active

t Zeller—Plato and the Older Academy.
* Queen Mab, VI, 214-19.
3 Ibid, VI, 200-208.
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transforming influence which compels all new successions
to the forms they wear. Tt tortures

“The unwilling dross that checks its flight
To its own likeness, as each mass may bear.”

This act of overcoming opposition and changing objects
according to an ideal consciously pursued is possible only of a
person (in the philosophical sense of the term). No abstract
idea can be invested with such qualities of will and intelli-
gence. Even more prominently is the element of conscious
intelligent self-realisation present in the Prometheus Un-
bound. Asia, the Universal Spirit of Love pervading the whole
world, is actuated by a feeling of sympathy for the spirit of
man: she transforms the universe and actively brings about
the redemption of Humanity.

The all-pervading soul is, therefore, to Shelley a spirit
of intellectual beauty and love unswayed by human passions
and emotions, yet, at the same time, consciously regulating
in accordance with its intellectual nature its own efforts for
self-realisation.

3.

TaE SouL
Shelley’s Conception of the Physical and the Spiritual

The views of life held by Shelley and Plato are influenced
by their attitude towards the material world. With Plato
the life of the body is a mere darkness ;* it is only a hindrance
to the soul in her search of absolute truth, justice and beauty.

With Shelley, similarly, life is a painted veil ; it is

“ A dome of many coloured glass
Staining the white radiance of Eternity.”*

3 Adonais, st. 43. * Phaedrus, *
Phaedo, 64-66. * Adonais, st. 62.
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Again
“ Adonais is not dead, he doth not sleep
He hath awakened from this dream of life
’Tis we, who lost in stormy visions keep
With phantoms an unprofitable strife.”

The life of the body is not true life; it is a dream, a
vision, a fruitless struggle. It does not even reveal truth;
on the contrary, it is a veil and a hindrance.

In the seventh book of the Republic Plato gives us a
picture of men, imprisoned in a cave, who behold only shadows
of reality thrown vaguely on the wall. In the same book
Socrates proceeds to explain that the prison house in the alle-
gory is the world of sight above which man has to rise in
order to gain a vision of absolute truth. This vivid picture
exerted a great influence over the poetic imagination of Shel-
ley. In 1818, we find him comparing the world to “a cavern
huge and great which we all tread.” Tn the “Triumph of
Life ”” he refers to the same cavern high and deep where the
soul, at its birth, lies reposing. In both Plato and Shelley
there is an emphatic insistance on the superiority of the life
of the spirit over the life of the flesh.

Plato dissociates the soul from the body. According to
him “the soul when using the body as an instrument is drag-
ged by it to the region of the changeable and wanders and is
confused ; ' and therefore we should “see her as she really is
and not as we now behold her, marred by communion with
the body and other miseries.’”

Similarly, Shelley describes how

“ From the mute and moveless frame
A radiant spirit rose
Instinet with inexpressible beauty and grace
Each stain of earthliness

1 Phaedo, 79. ? Republic, X, 611.
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Had passed away ; it reassumed
Its native dignity and stood
Immortal amid ruins.”’

and attempts to distinguish between the soul and the
body. The soul is “instinct with beauty and grace” only
when it is dissociated from each stain of the earthliness of the

body ; it aspires to heaven and pants for its heritage while
the body

“ For a time the unwilling sport
Of circumstance and passion struggles on
Fleets through its sad duration rapidly.
Then like a useless and worn out machine
Rots, perishes and passes.””

The Immortality of the Soul.

When viewed from this standpoint the soul, according
tc Plato, in its true nature, is without end or beginning. Tt
cannot be full of variety and difference and dissimilarity nor
can it be compounded of many elements. It is immortal and
self-subsistent.

In the earliest stages. of his career, Shelley held views
which were quite antagonistic to this view of Plato. He was,
at that time, completely under the influence of the materialistic
philosophy prevalent in his age. For him, it was then difficult,
if not impossible, to believe that the soul is immortal.

“Some philosophers,” says he, “ and those to whom we are
indebted for the most stupendous discoveries in the physical
science suppose that intelligence (and therefore the soul) is the
mere result of some combination among the particles of its
objects.” As a logical consequence of this theory he holds that
“ mental powers increase and fade with those of the body and

! Queen Mab, T, 130-36.
* Cf. Ibid, 11, 148.56.
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even accommodate themselves to the most transitory changes of
our physical nature;” so that as soon as our body becomes inani-
mate ‘‘sensation and perception and apprehension are at an
end ” and even if life and thought (i.e., the spirit) differ
from everything else, it does not follow that they survive any
period beyoud which we have no experience of their existence.!

Nor does the problem of future reward and punishment
have any bearing on the question. He definitely rejects the
Platonic theory that the soul must be immortal because ¢ if
death had been the end of all, the wicked would have had
a good bargain in dying for they would have been happily
quit not only of their body but of their own evil together
with their souls.”?® According to Shelley even if there be a
future state it is not necessarily one of reward or punishment.

Such considerations, therefore, compelled him to accept
the conclusion that the human soul does not exist after death
and ‘““there are no grounds for supposition that we
shall continue to exist after our existence has apparently
ceased.” 3

In course of time, Shelley changed his opinions com-
pletely. He now admits that ¢ the shocking absurdities of the
popular philosophy of mind and matter, its fatal consequences
in morals and its violent dogmatism had early conducted
him to materialism.”* For this * materialism is a seducing
system to young and superficial minds ; it allows its disciples to
talk and dispenses them from thinking.” But he has become
discontented with this standpoint of view and come to
recognise that man is not an automaton, an equilibrated
system of physical forces ; he is, on the contrary, “a being of
high aspirations disclaiming alliance with transcience and decay,
and incapable of imagining to himself annihilation ; ” in him
there is “ a spirit which is at enmity with nothingness and

' On a Future State—Shelloy.
3 Phaedo, 107B.

® On a Future State—Shelley.
* *“On Life "~—Shelley.
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dissolution. This is the character of all life and being.”' And
his earliest poem ““ Queen Mab ” describing as it does the life
of the soul in a spirit world where in companionship of the
fairy Queen Mab she reviews the past and looks forward to
the future, is indicative of the change that had come over
his opinions. Similarly in “The Revolt of Islam,” the poet
describes how after death the soul of the child stood

“ % * A winged thought
Before the star-shining spirit
The better genius of this world’s estate.

3 2

The belief in the immortality of the human soul soon
became so strong in Shelley that Death lost its reality. It
is a modest creed,” says the poet,

“ It is a modest creed and yet
Pleasant if one considers it
To own that death itself must be
Like all the rest, a mockery.” 3

This modest and pleasant creed was gradually developed
into a settled conviction. The dead do not die but awaken
from the dream of life. Fear and grief no longer convulse
and consume them ; “ that unrest which men miscall delight ”
cannot touch them for they are secure from the contagion of
the world’s stain and have * outsoared the shadow of our night.”**

According to Plato * the souls do not return into the world-
soul after death ; but like ideas they have a relative existence
of their own ; particular souls depend upon the Universal Soul
but have also a self-dependent individuality.” For “ when death
attacks a man the mortal portion of him dies but the immortal
retires at death and is preserved safe and sound.”” Elsewhere

' Ibid.
* Bk. XII, st. 31.
3 The Sensitive Plant, Conclusion, st. 4.

¢ Adonais, st, 39-40.
¢ Phaedo 106,
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he speaks of the rewards and punishments meted out to indi-
vidual souls after their death. He goes even further; not
only do souls retain their individuality after death but they
are re-born according to their own actions in the past Jife. In
Timeeus' and the Republic * we have descriptions of how souls
transmigrate, passing into the bodies of philosophers, kings,
women and eveu animals which may “resemble them in the
nature they have acquired.”

In the earlier stages of his career Shelley conformed to
the same view. He holds ¢ that nothing can be annihilated
but everything in nature is in a continual change” and
therefore “neither will the soul perish...in a future existence
it will lose all consciousness of having formerly lived elsewhere,
will begin life anew, possibly under a shape of which we have
no idea.””® This belief in the immortality of the individual
souls Shelley strengthens by the Platonic argument that a
thing can never pass into its opposite.* The theory that “from
nothing, nothing can come, to nothing, nothing can return > is
only a variation of this idea.® From it the poet comes to the
conclusion that Death is only a suspension of intellect and we
cannot regard these moments when the intellect is suspended
as positive evidences of the soul’s annihilation. Tn ““the Revolt
of Islam ” the souls of Laon, Cythna and her child do not revert
to the universal spirit, they retain their individuality and rejoice
in their happy union. They even recollect their past experience
in the world below and are absorbed in a trance of wonder.®

But Shelley soon develops a new line of thought,
The poet is vividly conscious of a universal mind ; its mighty
streams flow silently on through the vast world ; and birth
only “wakes this universal mind " ‘to individual sense of

1 91 et seq.

* X, 617.

3 Letter to Elizabeth Hitchngr—June 20, 1811.
¢ Phaedo, 102A.

s Letter to Elizabeth Hitchner—June 20, 1811,

¢ Bk. XII.
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outward things.,”' The human soul is only a portion of the
Oversoul ; it is a ripple in the stream of the eternal mind.
During its connection with the body it is subjected to stormy
visions and phantoms. ¢ The words I, you, they, are merely
marks employed to denote the different modifications of the
same mind ” and whenever we have an intense and vivid
apprehension of life we feel as if our ‘ nature were dissolved
into the surrounding universe” or as if * the surrounding
universe were absorbed into our being.”? Similarly, on the
death of the body, the soul is dissolved into the surrounding
universe and hecomes one with its spirit. It flows

“Back to the burning fountain whence it came,
A portion of the Eternal.””

The individual is made one with nature, his voice is
heard in her music, his presence is felt and known in her
handiwork. He is no longer confined in space and time but
co-exists with all space and time ; and becomes

“* * A portion of the loveliness
Which once he made more lovely.” *

For to the poet

* The one remains, the many change and pass
Heaven’s light for ever shines, earth’s shadows fly.””

Shelley could not, however, completely free himself from
the influence of Plato. Even in his later poems we can discern
traces of Platonism. He still plays with the theory of the
transmigration of the Soul. In “the Lines with a guitar ” the

! Daemon of the World, 11, 504 et seq.
* “ On Life ”"—Shelley,

3 Adonais, st. 38,

+ Of. Ibid. st. 42-43,

5 Jbid, st. 52.
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guardian spirit Ariel

“ From life to life must pursue
Your happiness ;”

while in “ Hellas >’ the souls are represented as

“ Through birth’s oriental portal
And death’s dark chasm hurrying to and fro;”

and Adonais arrives before the thrones of *‘the inheritors
of unfulfilled renown ”’ the great minds of the world who could
not develop their powers owing to their early death. They have
each an individuality of their own, “throned in dazzling
immortality ” a personality which has not been merged in the
all-pervading spirit of the Universe.

Plato was of opinion that the creator ‘ created indi-
vidual souls after the pattern of the Universal” and ‘ having
created them assigned each soul to a star.” He who lives
well during his appointed time in the world below would
“return and dwell in his native star and have a blessed and
congenial existence.”’ Shelley makes a splendid use of this
fancy in the Adonais where the comrades of Keats invite him
to assume ‘“his winged throne” which had for a long time
“swung blind in unascended majesty * bereft of its lord and
presiding spirit; and it is from this sphere erstwhile * silent
alone amid an heaven of song > that

“ The soul of Adonais like a star
Beacons from the abode where the immortals are.””?

The Pre-existence of the Soul

In Platonic philosophy the doctrine of the Immortality
of the soul is closely associated with its pre-existence. If it
is impossible to imagine the soul as not being (non-existent)

! Tim., 42. * Adonais, st. 54.
3 Ibid. st. 56,
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this must equally hold good of the past as well asof the future.
In Plato’s opinion they hold together and accordingly in
Phaedrus and other dialogues he vividly describes the life of the
soul previous to its birth holding high converse with the gods
and participating in the beatific visions of the absolute realities.

Shelley similarly holds that “If there are no reasons to
suppose that we have existed before that period at which our
existence apparently commences then there are no grounds
for supposition that we shall continue to exist after our exis-
tence has apparently ceased.”” The poet thus recognises the
close connection between the two theories of the Pre-existence
and the Immortality of the Soul. He also believes in the
Unity of the whole universe and regards the human soul as
a portion of the eternal spirit. It must therefore have some
share of the nature of God and be as everlasting as the Uni-
versal soul itself. It has no end nor any beginning; it
existed previous to its physical birth and will exist after its
physical death. 1In his poems Shelley is a thoroughgoirg
Platonist. His prince Athanase is haunted by ¢ the memories
of some ante-natal life” which ‘“make this where he now
dwelt a penal hell.”” His Cenci

““ Does not feel as if he were a man
But like a fiend appointed to chastise
The offences «f some unremembered world.’”

In Epipsychidion he is sure that

“In the fields of immortality
My (his) spirit should have worshipped thine
A divine presence in a place divine.” *

! On a Fuatare State— Shelley.
3 Part I,91.92,

* 1V, 1, 161.62.

¢ 11, 133-85.
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The soul of individual man has, according to Shelley

“ Had elsewhere its setting
And cometh from afar.”

The Doctrine of Reminiscence

In this ante-natal state of existence, the soul, says Plato,
“beholds justice and temperance and knowledge absolute,
not in the form of generation or of relation which men call
existence but knowledge absolute in existence absolute. After
birth she has recollections of these things which she saw
following the gods (i.e., in her ante-natal state) and all know-
ledge and all enquiry is but this recollection. When the soul
is thus initiated into the mystery of recollection she forgets
earthly interest and becomes rapt in the divine.!

Shelley shares in the same belief. In Epipsychidion the
emotion which the poet feels for Emilia seems like *“ Echoes
from an ante-natal world.” In “The Trivmph of Life >’ when
he gives an allegorical description of infancy he refers to

“ A gentle trace
Of light diviner than the Common Sun
Shed on the common earth.”

According to him, the infant soul just weaned from
her glorious existence before birth still retains mystic recol-
lections of her past life, recollections which transformthe
whole universe and clothe it with beauty and splendour. At
that stage of life those shadowy recollections are

“ * *  Woven into one
Oblivious melody confusing sense.”

The soul then loses sight of all mortal interests, her sense
is bewildered and she moves about in worlds not realised.

! Phaedrus, 249,
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She is no longer of the earth but soars into regions of heaven-
ly bliss and is completely absorbed in the divine. These

“ Obstinate questionings,
Of sense and outward things”

are of the very nature of the human soul, they are innate in
its constitution.

But neither Shelley nor Wordsworth goes any further.
They do not build upon these vague instinetive intimations
any elaborate scheme of epistemology.

With Shelley the individual soul is a spark from the
divine spirit. She shares in its eternity and has neither any
beginning nor any end. For a short space of time she has
to be born in the body; a birth which makes her liable to
endless conflicts with shadowy phantoms. She has even in
her physical existence glimpses of the visionary world where
she existed before her birth and when death intervenes she
quietly relapses to the Universal spirit and becomes one with
nature.

4.
TEHE DOCTRINE OF LOVE

Love plays a very prominent part in Platonic Philosophy.
It is, to a certain extent, the very corner-stone of his gpecula-
tions. Itis often identified with the philosophic impulse;
“the striving for the representation of absolute beauty—the
struggle to inform the finite with the idea by means of specu.
lative knowledge.” !

Plato’s doctrine of Love finds its fullest expression in two
of his dialogues, viz., the Symposium and the Phaedrus. The
Symposium begins with a lament that “no one has ever dared
worthily to hymn love’s praises. It was therefore resolved

! Zeller—Plato and the Older Academy.
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that each member of the‘assembly should deliver an address
in praise of love. According to them “ Love is omnipresent,
it is not merely an affection of the human heart towards the
beautiful ; but great, wonderful and universal is the deity
whose empire extends over all things divine and human.” Tt
is of two types—the higher and the lower. The higher type
is that * which is of youth’s” and there is nothing of wanton-
nessin it ; it is of the soul alone; the lower type *loves the
body rather than the soul and is not stable. But when the
bloom of youth which he is desiring for, is over, he takes wing
and flies away.” '

The higher form of love is the source of the greatest good.
“ For the principle which ought to guide men who would
nobly live is best implanted by love. Honour and courage,
love, of his own nature, infuses into the lover.”!

Love is the first fruit of the soul’s reminiscence of its
existence before birth. Plato points out that the recollections
of the ideas we had previously experienced in an ante-natal
life is the basis of all knowledge. Few, however, can have
any adequate remembrance of them. Moreover wisdom and
other ideas have no visible images while beauty being the
lovelier is also palpable to sight. The corrupted do not easily
rise out of this world to a vision of true beauty in the other
but ““he who has been the spectator of many glories in the
other world is amazed when he sees any one having a godlike
face and form which is the expression of divine beauty; and
at first a shudder runs through him and the old awe steals over
him.” Love engrosses his whole personality and *when
separated from this beautiful object he is maddened and pained
while at the recollection of beauty he is again delighted. He
forgets everything even the rules and proprieties of life and
is rapt in the beloved.”*

In the pursuit of beauty, which Plato calls love, he
recognises several stages. He who would proceed aright

! Symposium, * Phaedrus,
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in this matter should begin in youth to visit beautiful
forms—love one such form only. Scon he will perceive
that the beauty of one form is akin to the beauty of
another and recognise that beauty in every form is one and
the same. He will, then, abate his violent love of one form and
become a lover of all beaatiful forms. From the physical
the lover will gradually rise to the spiritual plane; he will
discover that the beauty of the mind is more honourable than
the beauty of the outward form. In the next stage he will
contemplate and see the beauty of laws and instituticns. At
last when he comes towards the end he will suddenly perceive
a nature of wondrous beauty—beauty absolute and everlasting
which, without diminution and without increase or any
change, is imparted to the overzrowing and perishing beauty
of all things. This is divine beauty unclogged with the pollu-
tions of mortality and all the colours and vanities of human
life, beholding which man becomes the friend of God and
immortal.

Like Plato, Shelley recognises the universal influence of
love. “This is,” says he, “the bond, the sanction which
connects not only man with man but with everything that
exists.” This thought is a sort of refrain of all his poems.
In the ideal world of future humanity

“ All things are recreated and the flame
Of consentaneous love inspires all life.”’ ®

Love fills the blue heavens and invests with its radiance
the sleepless waves of the sea ; its shadow clothes the deserts
and mountains as with a robe of brightness. It soars among
the towers of men and influences them strangely. It is Asia
the soul pervading the universe and redeeming Humanity.

* ¢ On Love"—S8hellay.
¥ Queen Mab, VIII, 106.7.
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In Adonais, the Eternal Spirit

“ Weilds this world with never wearied love
Sustains it from beneath and kindles it above.”

Like Plato also, he divides love into a lower and a higher
form. 1In his Essay on the Manners of the Ancients he gives
a very low position to the gratitication of the senses in love
and regards true love to be ¢ the universal thirst for a com-
munion not merely of the senses but of our whole nature,
intellectual, imaginative and sensitive.” In the Fpipsychi-
dion he personifies this lower type as a being whose voice is
venomous melody ; the breath of her false mouth is like faint
flowers and her touch is electric poison.!

But, unlike Plato, he does not regard the love between
man and woman to be of the lower type. On the contrary,
his theory of love in its highest expression is always intimate-
ly associated with womanhood. In his earliest days when he
wrote the Alastor, he represents the poet as dreaming

“A veiled maid
Sate near him talking in low solemn tones ; 2

the pursuit of whom was the highest and the purest love.
In the Revolt of Islam also the beloved is a woman,

“ Gathering beauty as she grew
Like the bright shade of some immortal dream.”s

Similarly, the spirit of love in Prometheus Unbound is
Asia, and the Epipsychidion is a passionate expression of love
for a being that veils,

“ Beneath the radiant form of woman
All that is insupportable (in thee)
Of life, love and immortality.”*

' Ll 256-65. s LI 151-52.
3 Canto II, st. 31. ¢ LL 23 et seq.
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This difference in standpoint is due to the fact that among
the ancient Greeks, women were held in low esteem. Shelley
himself refers to the ‘‘diminution which the inferiority of
women recognised by law and opinion must have produced in
the delicacy and comprehensiveness of their conception,” and
admits that Greek women were ‘“certainly devoid of that
moral and intellectual loveliness which the acquisition of
knowledge and the cultivation of sentiment animates.”*

Although in the Republic® Plato holds that no distinction
should he made between men and women so far as education
and the exercise of rights are concerned, he has not been
able to shake off the influence of the Greek tradition ; for
in the same book of th: Republic he asserts that ¢“all the
pursuits of men are the pursuit of women also, but in all of
them a woman is inferior to man.” In the Book of Laws
he is far more explicit. Women are there described as
inferior to men even in the capacity for virtue. In Timeaeus
Plato holds that “those who fail to attain perfection pass at
the second birth into women.” This belief in the inferiority
of women exerts a great influence over the Platonic theory
of Love. The highest love is possible only among men. In
Phaedrus the lover and the beloved are men ; so also in tae
Symposium.

The case of Shelley was, however, quite different. The
infusion of the exhausted population of the South with the
Celtic races of the North, proverbial for the reverence they
showed to womanhood brought about a change in the opinion
of man. Ladies who (in Roman society) had already been
held in great esteem as ‘“equal partners with their husbands
in the regulation of domestic economy and the education of
children’® now became objects not only of consideration but
of respect as well. The result of this altered attitude towards

! Essay on the Manners of the Ancients—Shelley. .
! Bk. V, 451-452.
! Essay on the Manners of the Ancients—Shelley.
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womanhood was the splendid age of chivalry when “love
became a religion, the idol of whose worship was ever present.”
Men became more amiable, more generous and wise, ‘“they
were lifted out from the dull vapours of the little world of
self.” The music of ifts songs and lyrics ‘‘penetrated the
caverns of society” and its echoes *“ drowned the dissonance
of arms and superstition.’”

In the eighteenth century a new tendency made itself felt.
It was the cry of womanhood for self-realisation. Woman
could no longer remain satisfied with her narrow round of
duties. She hankered after a greater share in national activities
and became more and more clamourous for her rights and
privileges,

Shelley was the inheritor of thesc traditions; he was closely
associated with the advocates of female liberty. It is conse-
quently only natural that he should reject Plato’s contention
that love between man and woman is of the lower type.

The poet feels the ennobling influence of love even as
Plato did. In 1813, he writes of Herriet Westbrook as one

“ Beneath whose looks did my reviving soul
Riper in truth and virtuous daring grow.””

Similarly, in the Revolt of Islam the hero says,—

“In me communion with this purest being
Kindled an intense zeal and made me wise ; 3

and it is Asia who frees Prometheus the spirit of humanity
from the bonds of Jupiter. Platonic love has, however,
nothing of the mysterious character that Shelley ascribes to
it. In Plato love works in the ordinary manner and influences
the lover because it inspires the feelings of honour and

! Defence of Poetry—Shelley. 3 Dedication, Queen Mab.
® Canto 1I, st. 32.
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courage and compells him to act nobly. According to Shelley
love comes and in a moment transforms his whole personality ;

it acts upon the lover even as conversion acted upon the early
Christian Saints.

The basis of Shelley’s theory of love is Aristophanes’
speech in the Symposium. It is the search for the counterpart
which the lover tries to find in the external world. “ We dimly
see within our intellectual nature a miniature, as it were,
of our entire self...the ideal prototype of everything excellent
or lovely that we are capable of conceiving as bolonging to
the nature of man, a soul within our soul that deseribes a
circle around its proper paradise which pain and sorrow and
evil dare not overlap. The discovery of its antetype, the
meeting with an understanding capable of clearly estimating
our own; an imagination which can enter into and seize upon
the subtle and delicate peculiarities which we have delighted
to cherish and unfold in secret—this is the invisible and
unattainable point to which love tends and to attain which
it urges forth the powers of man to arrest the faintest shadow
of that without the possession of which there is no rest or
respite to the human heart.” The lover creates out of the
vague and shadowy intimations of his own heart an ideal of
perfection (especially of beauty) and then tries to find out
an individual who can embody it or at least appreciate it.
Similarly in the Alastor the poet’s mind “is suddenly
awakened and thirsts for intercourse with an intelligence
similar to itself. He images to his self the being whom he
loves. The vision in which he embndies his own imagination,
unites all of the wonderful or wise or beautiful which the
poet, the philosopher or the lover could depict. He seeks in
vain for a proto-type of his conception. Blasted by his disap-
pointment he descends toan untimely grave.”” In the Epipsy-
chidion he refers to the beloved as “The soul out of my soul.”

! On Love—=Shelley. * Preface to Alastor—Shelley
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In this soul out of his soul the poet recognises,

“The light of life,
Shadow of beauty unbeheld.””

She is the faint reflection of the KEternal beauty which
pervades the Univese.

“The bright shadow of some immortal dream
‘Which walks, when tempest sleeps, the way of
life’s dark stream.’”?

The beloved is the mirror,

“In whom as in the splendour of the Sun
All shapes look glorious which thou gazest on.””

She is “ the veiled glory of this lampless universe,”

“ An image of some bright eternity
A shadow of some golden dream.”*

The description that Shelley gives of the poet’s first
communion with beauty always reminds us of Plato. The
beloved is

“ A being whom my (the poet’s) spirit oft
Met on its visioned wanderings.””

The poet dreams

“ A dream of hope that never yet
Had flushed his cheek ;™

in which the ideal of beauty comes and captivates his soul.®

t Prometheus Unbound, I1I, 3, 6-7.
2 Revolt of Tslam, Canto II, st. 23.
8 Epipsychidion, 30-32.

¢ Ibid, 115.16.

& Ibid. 190.91.

¢ Alastor, 149 et seq.
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The effect of this vision is instantaneous. Like the
lover of Plato the poet ¢ shrieks and clasps his hands in ecs-
tacy ” as soon as the shadow of the spirit of beauty falls upon
him. He feels ‘breathless awe, his heart quivers like a
flame.”* His strong heart *sinks and sickens with excess of
love ” and he feels ‘ that the dawn of his long night, is pene-
trating him with living light.””

The vision soon flits away. The poet is ‘“ maddened and
pained * at its disappearance. He becomes wan and bears

“ * ¥  Within his life the brooding care
That ever fed on its decaying flame.”?

He is haunted by the vision and pursues it to his death.

In the ¢ Alastor” the poet only describes one part of the
pursuit. Ip the Epipsychidion he is much more elaborate.
He receives mystic intimations of absolute beauty. Her
voice comes to him through the whispering woods and the
odours of flowers. Every phenomenon of nature breathes
forth her name. And then, says he,

‘I sprang, as one sandalled with plumes of fire
And towards the lodestar of my one desire
T flitted like a dizzy moth...... ”

On its disappearance, the lover becomes dismayed with his
great loss and in that silence and in despair the lovelorn
poet questions

“ * * gvery tongueless wind that blew
Over his tower of mourning, if it knew
Whither is fled the soul out of his soul.”

! To Constantia Singing,
? Cf. Epipsychidion, 11, 341-42.
3 Alastor, 1. 24847,
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He becomes restless and must go forth ¢ feeding his
course with expectation’s breath.” * And struggling through
its error with vain strife,” says the poet,

“ And struggling through its error with vain strife
And stumbling in my weakness and my hate
And half-bewildered with new forms; I passed
Seeking among these half-taught foresters
If I could find one form, resembling hers
In which she might have marked herself from me.”

Like the ideal lover of Plato he proceeds from the love
of one beautiful form to that of many for according to him

“ Love is like uunderstanding that grows bright
Gazing on many truths, it is like thy light,
Imagination, which from earth and sky
And from the deptbs of human fantasy
As from a thousand prisms and mirrors fills
The universe with glorious beams.”

Moreover

“ Narrow
The heart that loves, the brain that contemplates,
The life that wears, the spirit that creates
One object and one form and binds thereby
A sepulchre for its eternity.”

And so he vainly tries to find out his idol in many acquain-
tances, who, unfortunately for him, always fall short of his
vision. He stands wounded, weak and panting, till at last
Emilia comes “ the vision he had sought through grief and
shame.”

Shelley does not, however, * proceed to contemplate and
see the beauty of laws and institutions.”* The only reference

! Bymposium,
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to this aspect of Platonic love is found in an occasional pass-
age of the Epipsychidion.

“ * * Tn the words
Of antique verse and high romance—in form,
Sound and colour—in whatever checks that storm
Which with the shattered present chokes the past
And in that best philosophy whose taste
Makes this cold common hell, our life a doom
As glorious as a fiery martyrdom
Her spirit was the harmony of truth;”

and is never alluded to again.

The lover of Shelley passes on immediately to the high-
est consummation of love in the vision of absolute beauty.
The most eloquent and poetic expression of this vision Shelley
gives in the Prometheus Unbound.! Asia, the universal
spirit of love, transfigures the whole world. The radiance of
her beauty dazzles all mortal sight. Love bursts from her
person like the atmosphere of the sun’s fire filling the living
world. Wherever she moves ¢ the world’s dim shapes are clad
with brightness.”

Shelley differs from Plato in this aspect. He does not
regard the contemplation of beauty in laws and institutions
tobe a form of love. The reason for this difference is not far
to seek. 'With Plato, love is of the shadow of beauty in the
person. His pursuit is of the ideal veiled in the form of the
beloved and he loses the person in the idea. Such ideal
passion can be transferred from animate to inanimate beings.
But Shelley never loses sight of the person. Even when he
is most influenced by Plato his vision of beauty is a height-
ened personality of his own self. In his love-lyrics there is a
conflict between two tendencies, the one “a cry for personality”
and the other ““a yearning for ideal passion.” Sometimes he

' Prometheus Unbound, II, 6, 15-86.
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is oblivious of the personality of his beloved and looks upon
her as “ the shadow of beauty unbeheld.” On other occasions
he descends from the ideal plane and writes and feels
as an ordinary human being. In the Indian Serenade he
yearns for union with his lady-love. His cheek is cold and
white, his heart beats fast and he must die upon the heart
of his beloved even as

“ The nightingale’s complaint,
It dies upon his heart.”

In “To— ” (1820) we breathe in an atmosphere al-
together different. The beloved is no longer a person as she
is in the Indian Serenade nor does the poet wish to come in
the closest contact with her. On the contrary, he fears the
kisses of the gentle maiden and wants to worship her from
afar. The maiden has receded from the physical world
far away to the realm of spiritual ideas. It is the note of
distant devotion :

“ The desire of moth for the star
Of the night for the morrow
The devotion of something afar
From the sphere of our sorrow.”

This conflict is all the more apparent in the Epipsychi-
dion, where Shelley mingles the person with the idea.
Sometimes he speaks of Emily as a person and sometimes as
the divine image of the soul. “ Love so instinct with the cry
for personality,” can never be transferred to impersonal
beings like institutions and laws, and so even in the Prome-
theus Unbound the transformation of the Universe emanates
from a person.

Gradually this passion for personality triumphed and
Shelley came to recognise that “his identification of Intellec-
tual Beauty with the daughters of men could not be reconciled
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with Platonism.” He had sought “in mortal image the
likeness of what is eternal ” and had failed in the attempt and
he confesses that it is not easy for spirits cased in flesh and
blood to avoid it.”" And a time came when Shelley regarded
the Epipsychydion to be “a part of him that is already dead.”
He had by that time outgrown the influence of Plato. He
was no longer Bhelley the visionary, the distant worshipper of
a veiled image of beauty. He descended from his lofty
spiritual plane and his later love lyrics are a passionate
expression not for “ the soul out of my soul”” but for concrete
human beings. It is no longer “a devotion to something
afar ” but a definite passion,

5.
Tar THrEORY OF POETIC INSPIRATION

Criticism in the eighteenth century was mainly concerned
with the details of art. It sought to examine the technique
of literary production and set up an ideal standard according
to which works of art could be judged. Pope’s Essay on
COriticism lays down rules according to which poems might be
written. Dryden’s Essay on the Drama discussed a similar
question regarding the technique of dramatic composition.
The critics did not go deeper into the question of poetic
inspiration. They did not try to discover the foundations of
art. The poets of the romantic period, Wordsworth, Coleridge
and Shelley, did not deal so much with the details as with the
first principles. The question of poetic inspiration occupied
their attention. Their whole standpoint was, to a great
extent, influenced by idealism; and their theory of artistic
inspiration exhibits interesting points of ressmblance with the
Platonic conception of Poetry.

According to Plato, poets never attain excellence by art

! Letter to Gisborne.
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but they create their beautiful melodies in a state of divine
insanity.! The muses take possession of a tender and virgin
soul, inspire it bacchically towards songs and other poetry,
adorning myriads of ancient deeds and instructing the
succeeding generations.? And if poets try to write without
““this madness from the muses,” their poetry will sink into
nothingness before truly inspired art. In fact their composi-
tions are excellent ‘“in proportion to their participation in
the divine influence.”® The poets are passive instruments in
the hands of God and the priceless truths they utter in a state
of unconsciousness are the words of God. They are the inter-
preters of divinities.*

Throughout his life Shelley tried to follow the same
principles. He never shrank from ruthlessly exposing *the
poetical empiries,” and “ their narrow systems of criticism.”
And he turned to Plato for a truer conception of poetic
inspiration. In his letter to Thomas Love Peacock he refers
“to the wonderful passage in the Phaedrus—in praise
of Poetic madness and in definition of what poetry is
and how a man becomes a poet.” Every man who wishes
to be a poet should always “impress himself with this
sentence ”’ for it will preserve him against false taste and
igunorant criticism.

His theory of postic inspiration is based on the principles
underlying the passage cited above. According to him poetic
inspiration is not “subject to the control of the active
powers of the mind and its birth and recurrence have no
necessary connection with consciousness or will;” it arises
unforeseen and departs imperceptibly. Even the greatest
poet cannot say, “I will write poetry.” He must keep his
mind passive and open to all influences for “ inspirations acot:
in an unapprehended manner above consciousness.” It recks
of no time or place; it bloweth where it listeth, and then

' Jon. " * Phaedrus, 426A.
* Ion. ' Ibsd,
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suddenly the whole personality of the poet awakens to a
transitory brightness; the veil is lifted from the hidden beauty
of the world and familiar objects are clothed in transcendental
radiance. Such moments are too intense to find expression
in words. “ When composition begins, inspiration is already
on the decline and the most glorious poetry that has been
communicated to the world is probably a feeble shadow of
the original conceptions of the poet.”!

Like Plato, Shelley holds that the poets lose their being
in moments of inspiration. They participate * in the eternal,
the infinite and the one; as far as relates to their composition
time, place and numbers are not.” TPoetry rises above time
and place and circumstances. It is * the interpenetration of
the divine nature with our own;” the veritable word of
God.

In the Republic, Plato’s attitude completely changes. It
is now one of absolute hostility. Plato lived in an age when
Greek literature and Greek art were both declining. The
creative faculty was no longer active, and Greece had lost its
life and its inspiration. She was ‘“lost in doubt and ignorance
bereft of the moral qualities which create poetry. She had
mock-birds in abundance, tragedy-mongers and prattlers
chirping like swallows.”” Disgusted with the still-born literary
productions of his own age, the philosopher denounced poetry
altogether.

His philosophy also militated against concrete representa-
tions of truth. His mission was to convince all men that the
eternal world of sense is fleeting and delusive and the only
reality in the universe is the ideas stripped of their associa-
tions with sense and perception. He could not, consequently,
appreciate poetry which appeals to men through the senses
and seeks to ennoble them through concrete images of the
good and the beautiful.

! Defence of Poetry—Shelley.
* Jowett’s Introduction to Plato’s Republic.
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Moreover Plato was intensely intellectual. His very
enthusiasm was of the reason and the intellect ; his philosopher
is a supremely intellectual being and his ideas are conceivable
only through the understanding. To a man of this tempera-
ment the emotional appeal of poetry cannot but be * a stale
reproduction of contemporary opinion,” “a wanton attempt to
please the vulgar rout.””!

His hatred for poets and poetry was much more heightened
when he found Greek poets and tragedians cringing to
Tyranny and singing its praises. Plato was an ardent re-
publican, a bitter antagonist of tyranny and his spirit of
freedom was naturally outraged. He could not tolerate
Euripides praising tyranny and the tragedians forfeit all claims
to be members of his commonwealth because they hold that
“tyrants are wise by living with the wise and good-like by
exercising their powers.” “ Such men,” says he with mock
humility, “are wise but they should forgive us if we do not
receive them into our commonwealth. They may go to their
cities and attract mobs and hire voices fair and loud and
persuasive and draw the cities over to tyrannies and demo-
cracies. But they will have no place in our Republic.”?

The poets are, therefore, no longer, the interpreters of Gods
but only imitators of phenomena. They are makers of images
thrice removed from truth and know nothing of true
existence.® They are not even conscious of the meanings of
the fine words they utter.* As creators they are inferiors to
the philosophers *who free the pure idea from the sensuous
forms and suppositions and recognise Eternal Being.”
Poetical imitations are ruinous to the understanding of the
hearers. ¢ They are removed from reason and can have no
true and healthy aim.”

Again the poets aim at being popular and become so by
¢ awakening, nourishing and strengthening the passions.”

! Republio. 3 Republic VIII, 568,
3 Republic, X, ¢ Apology, 22D.

a
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Reason is impaired and the passions become supreme. Thus
when a tragedian  represents some pitiful hero who is draw-
ing out his sorrows in a long oration or weeping, or smiting
his breast, the best of us delight in giving way to
sympathy and are in raptures at the excellence of the poet
who stirs our emotions most.”” We forget that the action
which gives us pleasure is ignominous and womanly and that
this sympathy for other men’s distress undermines our power
of self-restraint. ‘“The feeling of sorrow which has gathered
strength at the misfortune of others is with great difficulty
suppressed in our own.”! By sympathising with the weak we
ourselves become weak. 8o also in Comedy the buffoon in
man is encouraged and strengthened by the antics of the
stage and he is often unconsciously “ betrayed into playing the
comic part, even on serious occasions at home.”

In this way does poetry ‘‘feed and water the passions
instead of drying them up; it lets them rule although they
ought to be controlled if mankind is ever to increase in
happiness and virtue.” ‘

Unlike Plato, Shelley was born in an age of poetic revival.
The literature of England had arisen as it were from a new
birth ; the ferment of thought and sentiment which accom-
panied and succeeded the French Revolution left its impress
on the mind of England. The spirit of inquiry and enthus-
iasm was abroad. People began to think courageously and
act independently. Intoxicated by the hopes of the approa-
ching millenium the poets and thinkers spoke and sang in
strains which inspired the drooping manhood of a great nation.
“Tt was impossible to read the compositions of the most
celebrated writers of these days without. being startled with
the electric life which burns within their words.” Their mind
became * the mirror of the shadows of futurity cast upon the
present.”

' Republic, X: * Defence of Poetry.
. )
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This age of Renaissance was "essentially a protest against
the preceding age of reason. The emotional side of the
human nature had, so long, been neglected and starved.
Sentiment and enthusiasm had been scornfully rejected as
gothic, unconventional and unrefined. Itwas now time that
they should claim their share. The people had had enough of
the cold rationalistic school of the eighteenth century. They
could endure it no longer. TImagination was extolled at the
expense of reason and passion, at the expense of self-restraint.
It was also a “renaissance of wonder.” The people became
quite alive to the wonder that lies beneath the outward
vesture of familiar things. They were keenly sensitive to
the beauty pervading the common objects of everyday life.
Their imagination transformed the whole universe and invested
it with a visionary gleam—a splendour that never was on sea
or land.

When we turn from the age to the poet we tind the same
characteristics. Shelley’s poems of nature are instinet with
an all-embracing imagination and a keen perception of beauty
even in her most evanascent aspects. His songs of liberty
tingle with an intense sympathy for down-trodden humanity.
His lyries of love are breathless with fervid emotion and
quiver with desire. They all give us the picture of a persona-
lity essentially different from Plato who was entrenched in a
world of rcason where passions cannot enter.

His conception of poetry is consequently quite . dlﬁerent
He acknowledges no difference between poets and philoso-
phers. Like the philosophers of Plato the poets also can go
beyond the world of phenomena into the world of the spirit
and unveil the Eternal Being. Their words are sparks of
inextinguishable thought and their poetry is ““ overflowing with
waters of wisdom and delight.” Poetry penetrates the deepest
truths and vividly brings out a thousand unapprehended
conditions of thought. It is the great revealer, stripping
the veil of familiarity from the world and laying bare the
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beauty which is the spirit of its forms. Knowledge without
poetry is a mere accumulation of dead facts, a burden on the
soul. The cultivation of the sciences without a poetical
faculty extends the range of man’s control over the universe,
but it does not develop his power of assimilating them to
the internal laws of the human nature. Man having enslaved
the elemerts remains himself a slave.

When the poets are inspired they *become the unack-
nowledged legislators of the world even as the philosophers
are in Plato’s Republic. They are the institutors of laws
and founders of society, regulating it according to the eternal
principles of truth and progress. ~ In fact the poetry of a
nation (like its wisdom) lies in its institutions. The great
events of Roman History, the order they brought out of chaos
and disorder, are immortal dramas and poems. They are
“the episodes of the cyclic poem written by Time, upon the
memories of men. The past like a Rhapsodist fills the theatre
of everlasting generations with their harmony.”

The poetic faculty is therefore similar in its action to the
Dialectics of Plato. Both reveal the truth underlying the
universe. In their essential nature, however, they differ from
one another. According to Plato the philosopher proceeds
from a rational standpoint. Reason is supreme in his investi-
gations and his main object is to form concepts and classify
them.? The poet, on the contrary, is no thoroughgoing
rationalist. At the very outset, Shelley discriminates between
reason and imagination. Reason is “ mind contemplating
the relations borne by one thought to another’ while the
imagination * acts upon thoughts and colours them with
its own light.” The one is the principle of synthesis the
other of analysis. Dialectics combines both® while poetry
uses the second. The poet does not reason, he creates. He

! Defence of Poetry.
2 Zeller—=Plato and tho Older Academy.



PLATONISM IN SHELLEY 57

is not a mere maker of images from phenomena (as he is
with Plato). On the contrary, he apprehends the true and
the beautiful and the good more intensely than others. Art
is no mere imitation; it is the expression of the ideal in the
forms of sense.

The poet reveals the inner beauty of truth not through
the reason and understanding but through the imagination.
He expresses it not by abstract ideas but by concrete images.
Unlike Plato, Shelley does not think that poctical composi-
tions are harmful because they are removed from pure idea
uncontaminated by sense. He admits that few poets
have chosen “to exhibit the beauty of their conceptions in
its naked truth.” Scnsuous images and forms are necessary
for appealing to human minds. The poets must  temper
their planetary music for mortal ears.” Nor does Poetry
bscome stale representations of current opinions simply
because the characteristic manners and customs of the age in
which the poet flourished have entered into its composition.
“ They cover without concealing the eternal proportion of
its beauty.” Not only so, the outward vesture is often trans-
formed by the inner spirit it covers.

We should not disparage poetry for its appeal to the
feelings of man. All feelings are not wrong. They do not
always impair reason. Reason must be inspired with emotion
to perform great deeds. A man cannot be “greatly good” if
he has not the power to feel intensely. Shelley himself
points out that there is no dearth of knowledge about the
highest ideals in every department of life, but the constant
practice of caleulating utilities has warped human nature
and men have lost the generous impluse to resolutely follow
their ideals.! ‘I'ne one thing needful, according tc Shelley, is
to enlist the feelings on the side of reason. His purpose
was © to familiarise...poetical readers with beautiful idealisms

+ Defence of Poetry
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of moral excellence ; aware that, until the mind can love
and admire and trust and hope and endure, reasoned princi-
ples of moral conduct are seeds cast upon the highway of
life which the unconscious passenger tramples into dust,
although they would bear the harvest of his happiness.”’
The great secret in morals is “love or a going out of our
nature and an identification of oursclves with the beautiful
which exists in thought or action or person.” In order that
we may do good to others and be good ourselves ““we must
make the pleasures and pains of our fellow-beings as our own.”
We must put ourselves with an intense and comprehensive
imagination in the place of suffering humanity. The great
instrument of moral gooc is tLerefore imagination and poetry
“enlarges the imagination by replenishing it with thoughts of
ever new delight.,” When the paralysing venom of social
corruption diffuses itself throughout the framework of society
and brutalises its members, poetry still remains as * the
source of whatever beautiful, good and true can have a place
in such an evil time ; "’ and Shelley is sure that “those among
the luxurious citizens of Syracuse who were delighted with
the poems of Theocritus were less cruel and sensual than the
remnant of their tribe.”

Even if the control of the emotions is required for the
increase of human happiness and virtue, the total suppression
of all feelings defeats this end. By recommending such a
suppression Plato fell into the error of confusing sentimenta-
lity with sentiment. Feelings often gain strength by being
pent up and the best way of controlling disordered emotions
is by giving free vent to them. As Aristotle points out
“tragedy benefits society by purging passions by pity and
fear.”” Here too Shelley differs from Plato. He does not
denounce tragedy as weakening man’s power of self-restraint.
With him self-restraint is at best a negative quality inferior

! Preface to the Prometheus Unbound.
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to the positive one of sympathy: and the drama (specially of
Athens) promotes this quality by giving ideal representation
of mighty emotions. It also “strengthens emotions by pity,
indignation, terror and sorrow.” Even crime is ‘“disarmed
of half its horror and contagion by being represented as the
fatal consequences of the unfathomable agencies of nature.”
In answer as it were to Plato he points out that “it is indisput-
able that the highest perfection of human society has ever
corresponded with the highest dramatic excellence ” and its
corruption or extinction is the mark of ‘ the extinction of the
energies which sustain the soul of social life.”

With Shelley, therefore, Poetry is the source of manifold
benefits to the human race. It redeems from decay the
visitations of Divinity in man, it creates anew the universe
which had been annihilated by the recurrence of impressions,
blunted by re-iteration” and as such its place is very high.
In the republic of Shelley, if not of Plato, poets are supreme.

We thus find that Shelley differed in many important
points from Plato so far as his doctrine of poetic inspira-
tion is concerned. Yet he was profoundly influenced by the
Greek Philosopher. His whole standpoint is coloured by
Platonic philosophy. Even in discussing principles of art and
criticism he cannot forget ¢ the one supreme intelligence
which apprehends all things in its absolute truth.” He still
moves in a spiritual world of ideas.

6.
CONCLUSION

From the study of Shelley’s works we thus find that
Platonic thoughts and ideals began to mould him from his
carly youth. During the period 1813-1819 Plato was the
greatest influence over his intellect and imagination. From
the very beginning, however, the poet was developing some
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doctrines in his own way. The theory that the ideal of beauty
can be discovered in human forms is a creation of Shelley’s
mind under the influence of Dante. The monistic standpoint
which refuses existence to any object save and except the
Universal spirit, the theory that the individual soul becomes,
after death, one with the Oversoul, have no counterpart in
the philosophy of Plato. These thoughts gradually became
predominant till a time came when Shelley freed himself from
his allegiance. The Epipsychidion appears to mark the turn-
ing point in his poetical career. Shelley no longer deals
exclusively with Platonic themes. He may use them as
embelishments to his poetry (e.g., in “ From Ariel to Miranda”)
or refer occasionally to them (e.g., in ““the Hellas’’) but they
no longer predominate. In the Defence of Poetry (1822)
Shelley accepts the idealistic standpoint of Platn but not as
a blind follower of the Greek Philosopher. His theory of
poetic inspiration is drawn from the Phaedrus but the denun-
ciation of poets which disfigures much of Plato’s later com-
positions finds no place in his essay. On the contrary, he
criticises Plato and auswers his objections almost serially.
Shelley is now a complete master of himself; he is an original
thinker who accepts, transforms and even rejects his erstwhile
teacher. The later love poems give us the same impression.
The note of distant devotion is no longer discernible. The
beloved is no longer the shadow of beauty unbeheld. She is
a woman of flesh and blood, a person of this mundane world.
Shelley himself has changed. He is more of a man and less
of a visionary ; and we may well believe that if he had been
granted a longer life, he would have developed his personality
in his own way assimilating whatever was needful and reject-
ing what was not, from the master minds of all ages ; he would
have, then, been able to contribute more largely his original
thoughts and ideals to literature and life.



THE GIPSIES AND THE SPREAD OF
INDIAN CULTURE.

BY

BaupeEr MoOKERJI, M.A.

The surprising discovery of Sanskrit by Sir William
Jones and some of his less reputed contemporaries was follow-
ed by a tendency in some of the European scholars to assign
to this national language of India such an antiquity as has
not yet been claimed for any other language known to the
world. Of course, this estimate of relative antiquity which
these early orientalists felt constrained to make with regard
to Sanskrit falls very far shert of the idea of antiquity enter-
tained by the Indians themselves with reference to their
ancient language. Side by side with this tendency, there pre-
vailed, almost universally, a kindred notion that India was
the original abode of all social, religious, and artistic culture
found existing in the west. This view is borne out by testi-
monies given not only by the ancient and mediseval historians
but by the Scriptures themselves. Of late, there has arisen,
in modern European scholars, a counter-tendency to view
the aforesaid theories with a bit of cynicism, and to consider
the views of the early orientalists, such as Sir W. Jones, and
Schlegel, exaggerated, so much so that Dr. Tucker complain-
ed that both Biblical and profane history had made inveterate
a habit of looking to the East for the origin of all civilization
found existing in the West. Attempts have been made in
recent times to refute the theory of Asia being the primitive
home of the so-called Indo-European stock. I am not however
going to enter here upon a discussion as to the relative merits
of these conflicting theories, and to offer my views on the
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tenableness of a theory of primitive Indo-European stock and
their common abode. All that I propose to attempt here is
to point out a most important, but hitherto unnoticed, source
from which, in ancient time, the West received its civilization
from the East. It is to be remembered that the cays of
advancing strange and uncritical hypotheses on insufficient data
are no more. If we maintain that the West is indebted for
its civilization to the East, or vice verse, we will have to
substantiate our statement by adducing evidence mainly
drawn from language, literature, fragments of history and
mythology, and consuetudes which are unfortunately the only
authentic evidence now at our disposal.

The first thing which calls for a serious consideration
in the programme of the proposed investigation, is the ques-
tion whether and how far the Gipsies have influenced the
movements of Burovean civilization. In some of the ordi-
nary books on comparative Philology, we find it stated that
the Gipsies are of Indian origin and speak an Indian dialect.
Unfortunately, our information about the Gipsies is still very
meagre ; none of the hitherto published books deals compre-
hensively with all the different dialects into which the language
of the Gipsies has subdivided itself. Yet, a careful examina-
tion of the materials at our disposal cannot but produce an
impression that the Gipsies have played a more important
part in the history of European civilization than has hitherto
been recognized.

The Gipsies are a nomadic tribe, scattered all over Europe.
They are also to be found in Egypt, Asia Minor, Armenia,
Persia, China, and even in America. The number of those
living in Europe is estimated at not less than 700,000, in addi-
tion to those who have already been assimilated with the people
among whom the Gipsies have lived for centuries. The origin
of the Gipsies was a matter of controversy till the year 1782,
when their language, which had hitherto been regarded as a
thieves’ jargon, was seriously studied, and found to he an
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Indian dialect. It is now admitted on all hands that the
Gripsies are of Indian origin, and that in “ Romani” (for, that
is the name given to the language of the Gipsies) we have an
Indian tongue. The questions which now present themsclves
for solution are these:—When and from what part of India
did these people migrate? To what of the several modern
Indian tongues is the Gipsy dialect specially traceable ? We
understand that these questions have engaged the attention
of several orientalists, who have not yet been able to arrive
at any definite conclusion. All that they have been able to
assert is that the Gipsy dialect ¢ stands in the relation of a
sister, not a daughter, to the seven principal New Indian
Dialects. Its forms are often more primitive than theirs;
sometimes than those of Pali or the Prakrits.”' ™The follow-
ing instances, which can be multiplied indefinitely, will he
found interesting in this connection :—

Gipsy Hasta (band)—Sanskrit Hasta—Pali Hatha.

», Kasta (wood)— Kasta— ,, Kasta.
, Ostha (lip )— ,, Ostha— ,, Otbha.
, Tras (fear )— ,, Tras — ,, Tas.

Now, it will be worth our while to proceed to a critical
examination of the Gipsy dialect and to consider its relation
with some of the modern Indian tongues. Our attempts in
this direction are likely to be thwarted by an insufficiency
of data, for the Gipsy language, as we find it now, is not the
original tongue which the Gipsies brought with them from
India. Naturally enough, the Gipsies have borrowed largely
from the languages of the countries in which they have lived
for many a century, so much so that many of the Gipsies
know no case or verb ending other than those of the lands of
their adoption. Moreover, our knowledge of the modern
Gipsy dialects, which are said to be not less than fourteen in

! The quotations are from the Encyclopedia Britannica, 9th Edition, on which I have
drawn largely for my materials.
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number, is still very scanty and meagre. Yet, the little that
I have been able to pick up warrants, I think, our arriving
at a provisional conclusion as to the exact relation in which
the standard Gipsy dialect stands to the modern Indian
tongues. The following is a specimea of the language cur-
rent among the German Gipsies:— Miro Bara Devala dela
berschindo "—i.e,, My great God gives rain. It will be
interesting to note that this particular sentence will appear
to be familiar to most of the modern Sanskritic-tongued
Indians, on account of its kindredness to their own dialects ;
but the question to which of these dialects the Gipsy tongue,
as exemplified in the above sentence, is most akin cannot be
solved without a careful examination of each of the words
constituting the sentence quoted above. Let us therefore
proceed to put each of these words to a minute scrutiny, and
pass our verdict. ‘Lhe first word, wiz., ‘miro’ is retained
intact in Nepali only, while it has undergone slight variations
in its form in Bengali (which has ‘mor’ as its equivalent),
Hindi (which has ‘mera’ as its equivalent), and the other
Sanskritic dialects. The next word ‘bara’ is pre-eminently
Bengali, while it has undergone a slight modification in Hindi
and some other dialects, in which it has taken the form of
‘Bard.” Next comes the word ¢ Devala,” which is more allied
to Bengali in its form than to any other dialect. If we are
to render the two words, ¢ Bara devala,” into modern Bengali,
they will stand thus, ‘Bara deva’ No other dialect than
Bengali can claim such a close similarity with the Gipsy
tongue in regard to these two words. The fourth word, ‘dela’

still in use without any modification in some parts of
Bengal, e.g., in the south western part of Murshidabad and
north eastern part of Burdwan, while, elsewhere in Bengal, it
is in use with a slight variation in form, viz., dil4 or dila.
The Nepali substitute for the word is ‘dia’ and the Hindi
substitute is ‘did.” With regard to the last Word,\viz., ‘ bers-
chindo,” it will be seen that it is a slightly corrupted form of
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the Sanskrit’ ¢ barsa-bindu,’ i.e., rain drops. Nowhere in India
do the illiterate people now use this compound word, in order
to indicate rain drops. Every educated Indian can, of course,
understand it easily, but it is only in literary Bengali, which
approaches more nearly Sanskrit than any other modern Indian
dialect, that we can still use the expression without any charge
of obscurity or pedanticity on our part. That being so, the
Gipsies, especially those in Germany, appear to have migrated
from Bengal, rather than from any other part of India.

An examination of some of the customs still retained by
the Gipsies may also confirm us in our belief in the Bengali
origin of these people. We are told, as for instance, that a
German Gipsy may not cook for four months after child birth.
This is a custom the spirit of which is still observed, more or
less, everywhere in India. A Hindu woman is regarded as
unclean, and is not allowed to touch everything belonging to
the household, for sometime after child birth. But as regards
the exact duration of the period for which the custom in ques-
tion is to be observed, it is the same as still prevails in some
parts of Bengal, where the time limit is 3 to 4 months. We
are told of another custom still in vogue among the German
Gipsies viz.,, a vessel touched by the skirt of a woman’s dress
is considered defiled. It is notably in Bengal tbat the skirt
of a woman’s garment is accounted unclean. If, by chance,
the skirt were to touch the head of a man, it would be thought
unlucky ; and in that case he would try to avert the evil by
treading it. Such customs, however, are gradually disappear-
ing bofore the growth of a tendency to depend exclusively on
commonsense, especially in those parts of Bengal where the
influence of modern western civilization is growing more and
more markedly prominent. In view of all this evidence, we
are justified, I think, in concluding that the forefathers of the
Gipsies lived in the plains of Bengal, which they were com-
pelled to leave, under circumstances which I do not propose to
examine here,
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We can therefore assert without much hesitation that in
the Gipsy tongue, at least in that current in Germany, which
appears to have been affected very little by foreign elements,
we have a very ancient Bengali tongue, more ancient than any-
thing hitherto found in the fragments of some ancient Bengali
literature recently discovered. It is hoped, therefore, that our
increasing acquaintance with the Gipsy dialects will throw a
greater light on the state of the early Bengali language.

There are no doubt certain other facts which may equally
claim for the Gipsies a Behari origin. We are told that the
Gipsies call their males by ‘Rom’ and their females by
¢ Romni.” “Romani” is the general Indian name for a
female ; 8o, there is nothing noteworthy in this epithet ; but the
word “ Rom ” will present an appearance of supreme import-
ance to the philologist. It will be seen that the word has
proved to be a puzzle to the orientalists. It is connected by
G. A. Paspati with the name of the Indian god “ Ram ”,
while Miklosich indentifies it with the Sanskrit ‘dome’ or
‘domba’, a low caste musicism. But neither of these conjec-
tures is correct. Let us see whether the word is still in use
in any part of India. The reply will be in the negative; but
one who has an intimate acquaintance with modern Indian
dialects will not hesitate to declare that the Gipsy ‘Rom’ is
still in use in a slightly modified form, in Behar, where the
epithet for a gentleman is ‘Rouma’ (ﬂz’u ), a contraction of
the sanskrit ¢ Romya’ (the beautiful), exactly as ‘Babu’
(contraction of “ bhabya,” the Gentle,) is in Bengal. Deriva-
tions of both these words viz., ‘Babu’ and ‘Rouma,’ have
been a matter of controversy with the Indian philologists.
None of them has hitherto hit upon the true solution that
both ¢ Babu’ and ‘ Rouma ’ denote the very same thing, viz., a
respectable person, the former being a contraction of
¢ bhabya ’ while the latter of ‘romya.” Each of these is, there-
fore, employed by common people to denote a man of noble
birth. Denoting, as they do, the idea of a heautiful and
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gentle person, both these words point to a period of the Indian
history, when the dark-coloured aborigines was put to a very
sharp contrast with the persons of the newly arrived Aryans
of a very handsome appearance. It appears that such an
epithet was in frequent use in the early history of the Aryan
colonization in India. But with the gradual incorporation of
the aborigines into the Aryan society, though at lower strata,
the social difference between the two races was not much felt.
The result is that such an epithet does no longer exist outside
Bengal and Behar ; and even in those provinces, the epithets
have lost their original significance. All these facts converge
to the conclusion that the Gipsies migrated from Bengal and
Behar; and probably ata time when these two adjoining pro-
vinces had a common tongue. Even if we suppose that at
none of the stages of the linguistic development of India, had
these two provinces a common tongue, we will have to admit,
at any rate, that the Gipsies migrated from both the provinces,
and especially from the tract lying between the two.
Whatever that may be, they left India at a time when the
distinction between the Aryans and the Aborigines was still
observed very keenly and with much ostentation. This agrees
well with the view of Batailard, who maintains the pre-historic
origin of the Gipsies. The same conclusion cannot but force
itself upon everyone familiar with the spirit of Indian tongues.
Enough has been said to show that ¢ Romani’ approaches
Sanskrit more nearly than even ‘Pali.’ Yet a little more discus-
sion of the subject will not be found quite uninteresting here:—
The Romani ‘bearengaro’ (Sanskrit baryankara’) means
a sailor; and Romani ‘bearo’ (Sans. ‘barya’) derived from
“bari’ ¢.e., water, means a ship. Similarly Romani ‘Petulan-
garo’ (Sans. pittalankara) means a smith (from pittal, brass)
and Romani sivamangaro (Sans. sibamankara, i.e., the maker
of a thing sewn) means a tailor.
In all such words the inflections are peculiar to Sanskrit
only and not to Prakrits. Again, the Romani °‘Ishom’
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(I am) approaches Sanskrit ‘¢ Asmi’ more closely than the
Prakrit ¢ Ahmi.’ In view of all these facts, Miklosich’s
theory that the emigration cannot have taken place till the
Prakrits were formed, cannot be maintained. Of course,
there is no denial that there is “some agreement of Romani
in its phonetic laws and system of case-endings with the
modern Aryan languages of India.” But such an agreement
is inevitable from the nature of the case. Since Sanskrit
passed into Romani which in its turn developed into Prakrits
and modern Indian dialects, it is natural that there should be
some agreement in case-endings and phonetic peculiarities
between Romani and modern Indian dialects, as between
Sanskrit and Romani. Hence, we are led to conclude, from
more than one reason, that Romani is the modern develop-
ment, in foreign environments, of a language spoken by the
people of India especially of Bengal and Behar, long before the
Prakrits came into being. The Gipsies appear, therefore, to
have migrated from India not later than 1000 B. C.

The question then presents itself, when did these people
appear for the first time in the history of Europe? Nothing
has hitherto been found to gratify our curiosity on the subject.
There are of course a few doubtful references to the Gipsies
in some of the writings of the 8th or 9th century A. D., but
we have not yet come across any definite mention of the
Gipsies in the history of Europe, prior to the 12th century
A.D., which has therefore been considered by some of the
European scholars to be the probable date of the entrance of
the Gipsies into Europe. Taking for granted that the Gipsies
appeared in Europe in the 12th century A.D., after they had
left India at least 1000 years before the birth of Christ, we are
naturally led to ask what these people were doing in the period
intervening i.e., before we meet them in the history of Europe.
In view of the fact that the Gipsy dialects contain a good many
words which are decidedly of Persian and Armenian origin, it is
admitted universally that in course of their migration, the
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Gipsies had to pass through Persia, Armenia, and seme other
adjoining lands. It is not therefore quite improbable that the
Gipsies had lived at least for 2000 years in Persia, Armenia,
Phenicia, Egypt, and some other adjoining lands. Descendants
of the Gipsies are still to be found in all these countries, and
specially in Egypt and Asia Minor, where their number is
estimated at about 100,000. The Egyptian Gipsies, unlike
their European kinsfolk, are found to lead a non-nomadic
life. It will not therefore be quite dogmatic to assert that
the Egyptians, Phcenicians, and Babylonians, who are said
to have attained to a high pitch of civilization at a very early
age, received at least a part of their civilization from the fore-
fathers of the Gipsies, who had migrated from India at a
pre-historic age, and had settled down in all these countries.
Whether Egypt, Pheenicia, Babylon, and Chaldea were indebt-
ed to the Gipsies for all the civilization these countries could
boast of is more than can be safely asserted ; but it is proved,
beyond the shadow of a doubt, that the Gipsies had lived for
many centuries in some of the countries lying between India
and Europe ; and carried with them to those countries at least
a part of the Indian culture. It is said that the name
¢ Gipsy ’ was given to these people by the Europeans on account
of their connection—real or supposed,—with Egypt. The
Gipsies are said to have maintained, on their appearance in
Europe, that they came from Egypt, or, according to another
version, from a country which they called the ¢ Little’ Egypt
(Pheenicia or Babylonia ? ). For several centuries the Euro-
peans were satisfied with this history of the genesis of the
Gipsies; but of late, they have come to call these statements
of the early Gipsies in question on the ground that these
people are evidently of Indian origin. * Thus Gipsy or Gypsy
itself (Egyptian in the 16th century),” says the Encyclopedia
Britannica, ‘“magyar Pharao Nepick (pharao’s people) and
Turkish pharaunic, preserve the belief in its Egyptian origin,
a belief which finds no confirmation except in the casual
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resemblance between ‘ Rom’ and Egyptian ¢ Rome’ (man).”
What the European scholars have hitherto ignored is the fact
that it was quite possible for the Gipsies to have been Egyp-
tians as well as of Indian origin. There is no reason to dis-
believe that the earliest Gipsies, on their arrival in Europe,
called themselves Egyptians ; otherwise the name “Egyptian ”
would not have been given to them. It is for us to consider
whether the Gipsies told a deliberate lie or they were justified
in calling themselves ¢ Egyptians.” It will not however be
very easy, at this distance of time, to ascertain whether and
how far the earliest Gipsies, on their entrance into Europe,
had any memory of India which their ancestors had left many
centuries ago. It was at least 2,000 years since the ancestors
of the earliest European Gipsies had left India. It is not
therefore quite unreasonable to suppose that they had little
or no memory, when they found themselves in Europe, of
India being their primitive home. Even supposing, they
possessed a very nebulous idea that their ancestors had come
from India, it was not possible for the Gipsies to claim India
as the land of their birth. It was quite natural, that they
would name, as their original home, some other country where
they had lived for such a considerable length of time. As
they maintained, and we have no reason to suppose otherwise,
that they had come from Egypt or Little Egypt, they had
surely come from Egypt, Pheenicia, Babylon, and the adjoin-
ing lands, where they had lived for centuries. No other
conclusion can be drawn from the foregoing data. The resem-
blance between the Gipsy ‘ Rom’ and the Egyptian ¢ Rome’
is not merely casual, as maintained by the Encyclopadia
Britannica. This resemblance points no doubt to the fact
that both the Gipsies and the Egyptians were of the same
origin. The recent discovery in Egypt of an image of the
Hindu Goddess, ¢ Durga,” (with an inscription at the base,
“ Duggamma,” corresponding to Bengali ¢ Durgama’’) cannot
but lend support to this view. The Egyptian ‘Rome’as well
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as the Gipsy ‘Rom’ is nothing but the Indian ¢ Roum4’ or
‘Romya.’ The earliest name given to Egypt was Misar or
Misra, which is assuredly an Indian name, and so is Nile i.e.,
blue, the name given to the great river. These are not
Arabianised Indian names, but they are pure Indian words
which had been in use long before the Arabs took possession
of the country. For Nile’ the Arabs substituted their own
name, when they established their sway in Egypt. It follows
therefore that the Indians came in contact with Egypt, at
a certain period of the prehistoric times; and their intercourse
with the original inhabitants of the land gave rise to a mixed
race, as the name Misra i.e.,, mixed, seems to imply. An
attempt will hereafter be made to enter upon a minute
examination of the subject and to consider whether India
contributed to an appreciable extent to the civilization which
grew in Egypt, Pheenicia, Babylonia, and other countries.

For the present, we rest content with the broad fact that
the Gipsies were the descendants of those Indians who had
domiciled themselves in all those countries, and that it was
some political disturbance of a serious nature (of which we
meet with many in all these lands in mediseval ages) that
constrained them to kick the dust of the land of their adop-
tion off their feet and take refuge in Europe, in spite of the
inclement rigours of its climate and the obdurate inhospitality
of its people.

I shall next consider what role the Gipsies played in the
growth of civilization in Europe. We are told that in spite
of the most cruel and inhumane treatment to which the
Gipsies have been subjected by the people of Europe for
several centuries, these unfortunate people have not failed
to show, even in the present state of their hopeless degeneracy,
signs of a very intelligent race. “ Everywhere Gipsies ply
an endless variety of trades. In Egypt they monopolize the
art of serpent charming, in France and Spain they sit as pro-
fessional models...... Everywhere the men have three principal
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callings—workers in metal, musicians, and horse dealers...
Gipsies have long been famous as copper and iron smiths in
South Eastern Europe, where their horse shoes are reckoned
unrivalled. In England, the surname “ Petulangro® smith,
alone recalls the days when Gipsies surpassed the Gentile in
the Farrier’s craft. Liszt ascribes to the Gipsies the creation
of Hungary’s national music. The Gipsy’s favourite instrument
is the violin (Indian, “ Bahulin ), but few are the instruments
he has not successfully essayed.” Their women are pleasant
dancers. “Quick and versatile, all Gipsies readily adapt
themselves to any state of life ; they have so wonderfnl a gift
of tongues that formerly it was reckoned against them for a
proof of sorcery.” It will appear from the foregoing remarks
that the earliest Gipsies were a highly caltured people, and
brought with them at least a portion of the Indian culture
which they naturally disseminated throughout Europe, at a
time when that continent was deeply immersed in barbarism
and superstition. It has almost universally been admitted
that the knowledge of metal was introduced into Europe by
the Gipsies. Such was the magnitude of the infiuence exerted
by the Gipsies on European societies that the country
Roumania has taken its name after *“ Romani” and not after
Rome, as is generally supposed to be the case.

“ Scarce one of the folklore of the Gipsies has yet been
published but its counterpart may be found in Grimm’s, Ralston’s
or other collections of Kuropean folklore.” This resemblance
of Romani to Gentile may, according to the Encyclopedia
Britannica, be satisfactorily explained only by the fact that the
European nations have received their stories from the Gipsies.

The marked resemblance of many of the European words
to Indian ones has hitherto been explained by the theory of a
common origin—the assumption of a common Indo-European
stock from which both the Aryan Indians and the Europeans

! Pettalankara from pital—brass. The word ¢ Petal” has acquired & secondary signi.
ficance in England viz,, horse shoe.
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have descended. Without questioning the validity of the
theory, at this early stage of my investigation, I should state
that an examination of the Gipsy dialects at my disposal has
made me believe that the Gipsies have contributed largely to
the enrichment of European vocabularies. That the Euro-
peans horrowed a great many of their words from the Gipsies
is evident even on a superficial examination of the Gipsy
dialects, hitherto available to us. At present our knowledge
of the Gipsy dialects is far too scanty to warrant an exhaustive
treatment of the question, and we shall have to wait for fur-
ther materials before the final conclusion is arrived at; but
the materials already at our disposal will be sufficient to justify
the assumption of the indebtedness of Europe to the Gipsies
for the development of their language. Let us refer to a few
instances which can be multiplied indefinitely: —

(1) The infinitive verb in Sanskrit ends invariably in
‘tum ’ as in kartum, jatum, etc. This ¢ tum’is changed into
‘te’ in Bengali, as in karite, jaite, etc. It will be interesting
to note that this (te) is also in use in the dialect of the Gipsies
e.y., Gipsy Te ja—Bengali jaite—to go, Gipsy Te kerra—
Bengali karite—to do (make). It will be seen that the
position of ‘ te * in the Gipsy dialect is not the same as it is in
Bengali. While an infinitive verb ends in ‘te’ in Bengali,
it is not so in Romani, in which ‘te’ is preceded by
the verb. In other words, the order of the verb and the
particle ‘te’ is reversed in Romani.

The normal sign of infinitive in Anglo-Saxon was not
the preceding ¢ to’ as it is in modern English, but the ending
‘an’ which was subsequently changed into ‘in’ or ‘ien’ in
mid-English. Itis only in the English of the second period
(A.D. 1100 to about 1250) that we find that ‘to’ is sometimes
‘used before infinitives. 'We meet no doubt with the word ‘to’
in Anglo-Saxon, but it is in a different sense, viz., in the sense
of motion, rest at, etc., and sometimes to form adverbs. It is
therefore quite possible that the particle ‘ te’ which is the sign
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of infinitive in Romani has passed into the English to,’ at
first as a sign of dative infinitive, and subsequently as that of
an infinitive proper.

The contrary assumption that the Gipsy ‘ te’ has been
borrowed from the English ‘to’ is disproved by the fact that
the Gipsy © te’, as stated above, is the same as the Bengali
¢ to * which is only a variation of the Sanskrit ¢ tum.’

(2) Let us pick up a sentence from the dialect of the

Welsh Gipsy. It runs as follows:—
'Te ker tomen matay (Bengali, Karite tomdke matta or

matal ; Sanskrit, kartum twum mattam)—to make you drunk
(mad). Does it not appear that the word ‘mad’ has been
derived from the Gipsy ¢ Matay’ ?

(8) Similarly, Gipsy ‘bottee,” meaning ¢ work ” (Sanskrit
britti) is akin to English ¢ booty,” meaning ““spoils ” (of war or
plunder).

(4) Gipsy ‘tras’ (Sanskrit ‘tras’) meaning ‘‘fear” may
have given rise to ‘ terror.’

(5) Gispy ‘ishom’ (Sans. ashmi) i.e, ‘I am,” may have
been transformed into ‘I am.” It will be seen that the word
¢am’ is not found in early English.

(6) The word ‘devil’ (Old English devel) has evidently
originated in the Gipsy ‘devel’ (god). No wonder that the God
of the Gipsies who were looked down upon as heathens and
sorcerers should be given a very low character, leading to the
conception of an anti-divine being existing in mere fiction,

(7) It is evident that the word ¢ Barge’ has been derived
from the Gipsy, ‘bearo’ (Sanskrit, Barya), meaning a ship.

Innumerable examples of a similar nature can be cited ;
but I refrain from doing so, till I am in possession of compre-
hensive information in regard to all the Gipsy dialects.

But what has already been stated leaves very little room
for doubt that the Gipsies have played a very promment part
in the spread of civilization in the west.

B S —
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Abstract of contents :—

Plan of Kautilya’s Arthasastra—Prof. D. R. Bhandarkar’s
theory—Reasons for rejection—True character of Kautilya’s
work—Peculiar attributes of Kautilya’s genius—Influence
of Kautilya upon subsequent political thought.

To estimate aright the place of Kautilya in the history
of Hindu political thought it is necessary to begin by consider-
ing the plan upon which this prince of Arthasastra writers
based his treatise. For Kautilya was nothing if not a syste-
matic writer. We detect this dominant trait of his nature
in the methodical arrangement of his voluminous subject-
matter in separate Books and Chapters, nay even in the
studious care with which (in the first Chapter) he narrates
the contents of his work and in the last explains his list of
technical terms. What, then, is the object which Kautilya
set before himself in the preparation of his treatise? A
general answer to this question is furnished by the author
himself in his opening sentence where he writes, *“ This single
Avthasastra has been prepared by summarising nearly all
the Arthasastra works composed by the former masters with
reference to the acquisition and protection of the earth.”
Thus Kautilya’s Arthasastra announces itself as a summary
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of the whole Arthasastra literature of earlier times. What
further ‘evidence is available to indicate the nature of this
work ? The concluding verse of the author runs as follows:

yenav sastram ca $astram ca Nandardjagata ca bhuh
amargenoddhrtanyasu tena sastramidam kptam.

“This verse,” says Prof. D. R. Bhandarkar, (Carmichael
Lectures, p.109), is evidently crediting Kautilya with having
rescued Sastra, which can here mean Arthasastra only. It
thus seems that the old works on the Arthasastra were being
forgotten in his time. And to rescue this Science from
oblivion Kautilya appears to have made a vigorous attempt
at getting hold of the old works, most of which he did succeed
in obtaining and which he brought into requisition in com-
posing his treatise.” Now this interpretation seems to us
hardly to convey the true meaning of the author. For it
fails to account for the word ¢ amarsena’ in the text, since
it is inconceivable that the mere neglect of the science by
his contemporaries roused Kautilya’s indignation. Apart
from this verse, Dr. Bhandarkar adduces no evidence in
support of his theory. Thus the hypothesis of Kautilya’s
restoration of the lost Arthasistra literature falls to the
ground. The true character of Kautilya’s work is to be
discovered by interpreting the above verse in the light of
the attendant circumstances of the times and the testimony
of literary tradition. A perusal of Kautilya’s work is enough
to show what a tangled maze of conflicting views the litera-
ture of the early Arthasastra had come to be in that author’s
time. Such a condition of the science could not but provoke
the methodical mind of Kautilya and lead him to make a
supreme effert to bring order and harmony where chaos
reigned. This appears to be the meaning of the words
¢ amargenoddhrtanyasu’ applied with reference to the Artha-
§astra in the above verse. The evidence of literary tradition
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points to the correctness of this interpretation. An anonym-

ous verse tagged on at the end of Kautilya’s work is as
follows :—

Drstva vipratipattin bakudha sastresu bhagyakarandam
svayameva Visnuguptascakara sutraica bhasyaiica.

Whatever might be the degree of weight attaching to this
verse, it, at any rate, contains a pointed reference to the
confused condition of the Arthasastra and Kautilya’s restora-
tion of the same to an ordered state. Next we have the
testimony of Kamandaka whose date falls somewhere between
400 and 600 A. D., but who was doubtless in a position to
appreciate Kautilya’s place in relation to the early Artha-
sastra. In one of his introductory verses (1.6) Kamandaka
extols his master as having extracted the nectar of Nitisastra
out of the ocean of Arthasastra. This description certainly
involves the assumption, not of the rescue of the Arthasastra
from oblivion, but of its reconstruction upon the old founda-
tions.

Thus the Arthasastra of Kautilya is much more than a
comprehensive compilation of the early literature on the
subject; it involves practically a new creation of the science.
Well may Kamandaka, an enthusiastic disciple and admirer
of Kautilya, acclaim his master as the maker of a new
science.! In the performance of his arduous task Kautilya
had to pass in review a whole series of political categories
and concepts which had been bequeathed to him by the
early masters of the Arthasastra, and it is precisely in
connection with this survey that he displays the characteristic
attributes of his genius. First among these qualities may be
mantioned the nice balance and sense of proportion which led

\ His actual words are:  NitisastramFitam érimanarthadastramahodadheh ya uddadhre
namastasmas Vignuguptaya vedhase ” where the word ‘vedhas’ is used, as the com.
mentator remarks, besause of Kautilya’s preparation of a separate science (prithak.
§astra pranayanat ).
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our author, in the face of the radical schools of Manu,
Brhaspati and Sukra, to revert to the traditional category of
four sciences (vidyas)." A more important trait of the author
is the remarkable breadth and elasticity of his mind which
showed itself in his rejection of the stiff and formal rules of
the Manavas, the Barhaspatyas and the Ausanasas,® and his
wisely leaving a large amount of discretion to the ruling
prince.* An equally remarkable feature of Kautilya’s system
is its strong monarchist note which makes the author place
the king at the head of the prakpiis* and even identify the
king and the State,” and further to proclaim a theory of kingly
origin in which history and dogma are pressed into the service
of political philosophy to emphasise and inculcate the subject’s
duty of respectful submission to the king.® We may also
mentio1 without comment Kautilya’s extraordinary passion
for statecraft which glows almost through every one of his
pages. This branch of his subject was doubtless derived by
the author as a legacy from the early Arthasastra, but
he seems to have given it an immense development. The
Kautilyan diplomacy, moreover, while strongly tinged with
the Machiavellianism of the older masters, occasionally
betrays, as in its rejection of the heinous suggestion of per-
verting the mind of the young prince by way of safeguard,’
the sign of an awakened moral consciousness.

Let us consider in conclusion the influence of Kautilya
in moulding the subsequent development of Hindu political
theory. In the sphere of the science of polity Kautilya
became the honoured founder of a school which was repre-
sented in later times by writers so far apart from each other
as Kamandaka and Somadevasiiri, the Jaina author of the
Nitivakyamrtam. In the 7th century of the Christian era

1 Kaut. p. 6. 3 Ibid, pp. 29, 63, 192. 3 Ibid p. 28.
* Ibid p, 822 : tatkutasthaniyo hi svams. .

¢ Ibid p. 825 : raja rajyamiti prakPtisamkgepah.

¢ Ibid pp. 22-23. ! TIhid p. 33.
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the followers of Kautilya formed such a distinctive group as
to be singled out for castigation by the author of the Kadam-
vari.! The ideas of Kautilya along with those of other
masters of the Arthasastra were popularised through the
literature of fables and parables, since the Panchatantra and
the Tantrakhyayika both acknowledge their indebtedness
to Chanakya’s Arthasastra.” Nor was Kautilya’s influence
restricted to the domain of the secular science of polity.
To him belongs the credit of fixing most of the concepts and
categories of the ArthaSastra® so as to give them the stamp
of finality so far as the later Brahminical canon and literature
of Nitisastra are concerned. It is moreover permissible to
conjecture, though we are here treading on a slippery ground,
that Kautilya’s remarkable synthesis of the early Arthasastra
literature prepared the way for the wholesale incorporation
of the Arthasastra thought into the Brahminical canon which
is the keynote of the Rajadharma sections of the Manusam-
hita and the Mahabharata.

' Vide the extract quoted by Dr. Sh8maésstri (Epglish translation of the Arthasstra,
Introduction, p. vi).

? Compare Tantrakhyayika, J. Hertel's edition. p. 4.

* Examples are Kautilya’s theory of the complex nature of punishment (danda)
(1bid p. 9), his curriculum of the king’s studies (Ibid pp. 10-11), his arrangement of the
‘limbs’ of the State in the order of their descending importance (Ibid pp. 322.324) and
his comparative estimate of the king's vices in which anger is held to be a more serious
evil than love of pleasure (1bid pp. 327-328).
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What was the condition of Videha during the perioa of
the Vedic Samhitas no body knows for certain. In the earlier
pari of the Satapatha Brahmana there is a legend in which we
have unmistakable reference to the eastward migration of the
Aryans. From it we know that the Brahmanic settlement
and culture were first introduced into Videgha (or Videha, the
capital of Mithila) by Mathava whose family priest was
Gotama Rahugana. That the Brahmanic culture must have
made a very rapid progress in the counfry is evident from the
fact that the latter part of the same book depicts the country
as the centre of intellectual activity of the age.

Janaka, the contemporary of Yajiiavalkya Vajasaneya, of
Svetaketu Aruneya and other sages, was himself deeply imbued
with the Brahmanic culture and his patronage induced learned
Brahmins to desert the neighbouring kingdom of Kuru-
Panchala, which was still the centre of Brahmanic activities,
and flock to his court. So much so, that he seems to have
excited the envy of Ajatasatru, king of Kasi. It is interest-
ing to note that the story of a Videhan princess forms the
theme of some of the noblest products of the Indian literature.
We shall see later on that Vaidehis became mothers of the
two great empire-builders of ancient India, viz., Ajatasatru
and Samudra Gupta.

The process of development continued till at last the
movement started by Yajiiavalkya culminated in the rise of
Jainism and Buddhism. It is clearly perceptible in the
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affinity between the doctrines of the Upanishads and the
teachings of Purana Kassapa, Ajita Kesakambali, Pakuda
Kachchayana, Samjaya Belattaputta, and Mankhaliputta
Gosala, as well as in the nearness of relation between the
doctrines of these persons and those of Mahavira and Buddha.
When Jainism arose the country was infected, so to say, with
speculative firment and new sophistic mania which brought
about the healthy development of Indian mind. At this time
the monarchical form of government had given way to the
gana form and the Videhas of Mithila had formed one of the
eight clans of the Vajjian confederacy. It was very intimately
connected with the Lichchhavis of Vaisali, just another
member of the Vajjian confederacy. It is very significant
that the Brahmanic influence was totally absent from the
regions that were under the sway of the tribal republics.
Something like ancestor worship was prevalent among them.
The Parivrajaka movement was largely fostered by these
ruling clans. It is indeed one of the most interesting and
important problems tosee how far Jainism and Buddhism were
influenced in their inception by the national character and
religion of the tribes. This is however certain that the
influence of Mahavira, with whom we enter into a new
period of thought evolution when the question of the freedom
of WILL obsessed the minds of the Indian thinkers, was very
much felt in Videha, which was the land of his birth, Buddha
visited the land on many occasions and wmade numerous
converts.

The Lichchhavis were the independent masters of Videha
till the time of ~Ajatasatru, king of Magadha. Bimbisara
Srenika made matrimonial alliance with them. AjataSatru,
himself a Vaidehiputra, waged war against them and after a
hard and protracted struggle crushed their independence.
Since this time it became a part of the Magadhan empire.

The Lichchhavis retained an influential position for many
centuries. The marriage of Chandra Guptal with Kumara

11
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Devi, a Lichchhavi princess, at the close of 3id century A.C.
laid the foundation of the greatness of the Imperial Gupta
Dynasty and up to the 7th century the tribe supplied a line
of rulersin the Nepal valley. It is evident from the seals
excavated by Bloch at Basarh that Tirabhukti (or Tirhut), as
Videha was then called, was an important part of the Gupta
empire and was ruled by a prince of royal blood.

After the Guptas the Palas held sway over Videha. From
them it passed in the 17th year of Narayana Pala’s reign to
probably the hands of the Pratiharas. Mahipala I recovered
the country to his family in his 48th regnal year. Mr. R. D.
Banerji is of opinion that in the year 1020 A.D., Tirhut (or
Mithila) passed into the hands of Gangeyadeva Chediand ceased
to form a part of the Pala dominion. We should note here
that the copy of Ramayana, which Mr. Banerji takes for his
support, mentions Tirabhukti as being in possession of Gangeya-
deva in year V. 8. 1076. It does not say whether he is of
Chedi, Haihaya, or Kalachuri descent. On the other hand, he
is called ‘Gaudavamsodbhava,’ showing that he was a Bengalee
and not a Chedi.

From the Palas the sceptre passed into the hands of the
Senas whose power was destroyed by the Musalmans., It
should not however be thought that the glory of Videha passed
away. The country still produced great men like Vidyapati
and Gangesa Upadhyaya.
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I
THE UPANISHADIC PERIOD

On the eve of leaving this land of India, so dear to my
heart, the best farewell T can give her is to address so choice
a public as this University of Calcutta offers to a lecturer.
This my privilege is made the more precious by the subject
I have chosen—the Upanishads. 'They are so representative
of the Indian mentality, so far removed from anything the
West has produced in the field of spirituality, that they may
be considered as the touchstone for a Western scholar, as to
whether and how much he can understand and appreciate the
Indian way of thinking. The synthetical survey, which I shall
attempt of the main points of the Upanishadic doctrine, would
not have been possible had I not profited by both the oral
teaching and the books of my revered Guru, Paul Deussen, to
whose sacred memory allow me, ladies and gentlemen, to
convey at this hour a thought of faithful thankfulness.

In the West we consider the Upanishads as tke Gospel of
India, and there is no sensible man, I think, who would speak
of them with less than a certain awe and deep respect. Like
men, books which have succeeded in getting a time-honoured
reputation amongst millions of human beings become
venerable and precious by this same fact of having stood the
test of centuries and number. Imposture and quackery are
not long in demolishing themselves. Mr. Gough’s endeavour

* Readership Lectures delivered at the University of Caloutta in March, 1926, - ,
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to lower the level of the Upanishads has done wrong to
nothing but his own credit.

Yet, what we have so often had to remark concerning the
omission of Indian literature to separate the gold from the
dross, holds good even with respect to the Upanishads. They
are far from being a mass of pure gold; they must be sifted
and filtered before they can be duly relished ; they are a
mixture of sublimity and triviality, of clear-sightedness and
ignorance. In them we sometimes listen to the revelations of
a seer, and sometimes to the nonsense of a quack.

Let us take, for instance, the Bphadaranyaka. It is a
real gem, as we shall have ample occasion to testify. And yet
there are passages in it which really disgrace it, and which
cannot but quench enthusiasm and arouse considerable
mistrust for the whole of the treatise, in an inexperienced
Western reader.

In the most serious manner, for example, it is suggested
in VI, 4, 10 that a certain regulation of breathing is quite
enough to solve the thorny problem of over-increase of
population. Malthus did not know of this, otherwise he would
not have vainly racked his brain to find out the solution !

Western science leaves to charlatans the question of how
it is possible to transfer from nature to man the power of
deciding whether a boy or a girl has to be born. The
Brhadaragyaka, on the contrary, confidently states (VI, 4, 14)
that “the man who wants a male-child, fair-complexioned,
peruser of one Veda and long-lived, must cook a porridge of
rice and milk. He and his wife have then only to eat it with
clarified butter in order to become fit to beget a son of this
description. He who wants a male-child, dark-complexioned,
dark-eyed, peruser of two Vedas and long-lived, must cook a
porridge of rice and sour milk. If he and his wife then eat
it with clarified butter, they will become fit to beget a son of
this description. He who wants a male-child, dark-complexion-
ed, reddish-eyed, peruser of three Vedas and long-lived, must
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cook a porridge of rice and pure water. If he and his wife
then eat it with clarified butter, they will become fit to beget
a son of this description. He who wants a female-child,
learned and long-lived, must cook a porridge of rice and
sesame. If he and his wife then eat it with clarified butter,
they will become fit to beget a daughter of this description.
He who wants a male-child learned, illustrious, always
attending meetings of scholars, always speaking words listened
to, peruser of four Vedas and long-lived, must cook a porridge
of rice and meat. If he and his wife then eat it with clarified
butter, they will become fit to beget a son of this description.
It matters not if the meat taken be the flesh of an ox or of a
bull.”  Only Indians can tolerate that such absurdities and
quackeries should go in the same text hand in hand with
thoughts which are the expression of extreme enlightenment
and wisdom, as that, for instance, so often repeated in the
Brhadaranyaka, of the atman being the seer not seen, the hearer
not heard, the knower not known and so on. We must not forget
that even now-a-days this thought constitutes the starting
point of metaphysies ; conscience cannot be conscious of itself,
and everything that man knows isan estrangement, a keeping
aloof from his self.

In the Chandogya—another standard Upanishad,—we are
confronted with the same mixture of puerile assertions and
the noblest of daring thoughts. Our text, for instance (I, 2,
1-9), wants to account for the fact that our nose can decide
quite well whether a thing is fragrant, or malodorous. The
Gods, it explains, tried in the beginning, in order to defeat the
demons, to avail themselves of that portion of the ratikantara
song, which is called wdgitha, and they worshipped it as the
breath in the nostrils. But the demons, resorting to evil as a
weapon, pierced the breath ; therefore our nose can feel good
and bad smells. Of course, the priest who devised such a
medley— mythological, ritual, and physiological—meant
something. Perhaps he wanted to extol prase in its pure
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and absolute essence which is beyond good as well as evil.
Yet, there is no gainsaying the fact that such medley must
appear to a European reader, and practically is, the tale of an
ignoramus.

In the same text we meet with the following cosmogonic
myth (VI, 2, 1-4): “ In the beginning there was entity alone
and no second thing besides. Some say that in the beginning
there was non-entity alone, and no second thing besides,
therefore entity was brought forth by non-entity. But how
can this be so, how is it ever possible that entity should have
originated from non-entity ? No, in the beginning there was
entity alone, and no other thing besides. This entity thought :
‘may I become many, may I beget children,” and he effused
fire. That fire thought: ‘may I become many, may I beget
children,” and it emitted water : therefore, man sweats when-
ever he overheats himself, and from heat water originates.
That water thought: ¢may I become many, may I beget
children,” and it gave birth to corn: therefore, corn grows
whenever it rains, and from water corn and every other kind
of food is derived.”

The more one muses over this cosmogonic hymn, the
more one is bound to wonder at its deep purport. The
rejection of the notion that the world may have sprung out of
nothing, at once bears witness to the scientific instinet of the
Indian thinker, while not precluding the possibility of
metaphysics and religion agreeing with science. Entity
cannot have had a beginning, but it has been and will remain
for ever. Fire is at the root of creation. Is not love, the sole
begetter of all things, fire itself? Fire preceded water.
Why ? If we know how to read in the book of Nature, taken
as a unity and not as split up by conventional barriers imply-
ing the severing of the physical from the physiological world
and of the latter from the psychological, we at once see heat
produce water when first the sun parches our earth and then
clouds pour water upon it ; when first Adma scalds man’s
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frame and then seed kindles a new life; when first toil
overheats the lahourer in the fields and then sweat moistens
his brow, when first sorrow burns the heart and then tears
flow from the eyes. Oh, the blessing of the ignorance of
Physics, of Physiology and of Psychology, that made it
possible for the Indian seer to bring together the four
phenomena in order to show the anteriority of fire in respect
to water in the great unity of Nature!

We have here the best illustration of the method of the
Upanishads : the laws of Physics may only formally differ
from those of Physiology and Psychology : substantially they
are the same. It is not man alone who thinks, suffers,
rejoices, weeps and laughs, but all things in this huge
Universe think, suffer, rejoice, weep and laugh. The star
twinkling in the firmament is aspiring to the same goal as
man, loving and meditating.

Thus from the puerile myth of the origin of the faculty
of smelling good and bad odours we pass over, in the one and
the same text, to the broad, enlightening myth of the origin
of the world from an eternal entity that in the whole range
of Nature brought forth successively fire, water, food. There
is undoubtedly a lack of discipline in the way of speculating
of all these Indian seers: but we have to grant that undis-
ciplined thought makes the best conquests in the realm of
metaphysics and poetry.

It is not knowledge that we have to seek for in the
Upanishads, but intuitive presentiments and natural wisdom.
"The seer of the Upanishads scorns traditional lor: and the know-
ledge that we should style bookish. Narada in the Chandogya
(VII, 1) says to Sanatkumara that he knows the whole of the
Vedas and also the profane sciences (Kgatra-vidya), where-
upon Sanatkumara tells him quite frankly: ¢ All that you
have learned is nothing but words (yad vai kificaitad adhyay-
igtha namaivaitat).” Yajhavalkya in the Brhadaranyaka
(IV, 4, 21) tells king Janaka, that the brakmana who really
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wants emancipation must give up the study of the Vedas, for
they are mere words fit only to tire the voice (nanudhya yad
bahuit chabdan vaco vilaparam hi tat). We read in Chando-
gya (VII, 5, 2) that people listen to him who knows little
but who has got insight (yady elpavic cittavan bhavati tasma
evota §usrugante). 1t is said in Brhadaranyakae (111, 5, 1)
that a drakmana who really wants emancipation has to become
sick of knowledge and be like a little child (pandityam nir-
vidya balyena tisthased). Here we have the parallel to
the evangelical saying that for one who does not become
like the little children, the kingdom of heaven will be ever
shut (Matth. XVIII, 3).

The truth after which the seer of the Upanishads is
seeking is a spiritual one and of a subjective nature. It is
something which must be experienced, and which, being
experienced, enables man to overcome all the afflictions of
life (tarati sokam atmavitl—Chand. VII, 1); something,
which being known, nothing else in the world remains to
be known, just as clay, copper, iron, being known respec-
tively through an earthen pot, a button, a pair of nail-scissors,
are practically known in their substantial and universal ex-
pression (yathaikena mptpindena, lohamaning, nakhanikrnta-
nena sarvam mpramayam, lohamayam, karsnayasarm vijiatam—
Chand. VI, 1, 1-5). What we, then, call knowledge is quite
a poor thing in comparison with the wisdom the Upanishads
promise to man, with the powers they can furnish him with :
a man possessed of the Upanishadic truth becomes the thing
itself,—the thing that he knows and loves. It is stated
(Brhadar. VI, 1, 1) that “ He who knows that which is the
noblest and the best, becomes the noblest and the best
among his relations (yo ha vai jyegthair ca sregthaii ca
veda, jyesthas ca $regthas ca svanam bhavati).” In Mundaka
III, 2,9, we read: ‘ He who knows the highest brakman
becomes Brahma (yo ha vaitat paramam brahma veda, brakma-
wva bhavati).”
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The Upanishads are quite outspoken in proclaiming their
own excellence ; they style themselves as the rasanam rasah
(essences among essences), the amptanam amrtani (nectars
among nectars), the guhya adesak (teachings which must be
kept secret— Chand. III, 5,1, 2,4), the revelation that keeps
a man in a perpetual noon and allows him no more to see
the sun rise or set (Chand. 111,11, 3: na ke va asma udeti
panigadam veda), the wealth that is superior to the earth
replenished with gold (ranyasmai kasmaicane yady apy asma
imam adbhih parigrhitam dhanasya parnam dadyad etad eva
tato bhuya ity etad eva tato bhuya iti— Chand. III, 11, 6), the
wisdom that leads to immortality and which is far superior
to traditional knowledge (Mundaka,l, 1, 4-5; dve vidye
veditavya iti ha sma yad brahmavido vadanti para caivapara
Chjunnnnns para, yaya tad aksaram adhigamyate). The Upa-
nishadic doctrine is deemed such a precious thing that it
may only be trusted to a first-born son or to a worthy and
faithful pupil (Chand. I1I, II, 5; Svetas. VI, 22). The word
Upanigad itself implies something which is esoteric, secret,
mysterious, awful (Chand. 1, 13, 4; Tadttir. I111; Brhadar.
I1, 1, 20; Svetas. V, 6).

Evidently we are confronted either by a gigantic impos-
ture or by some exquisite and sublime conquest of human
virtue and human thought.

I have already hinted at the fact that impostures are
short-lived and cannot stand the mouldering corrosion of
time. Only truth has got in itself the adamantine nature
that defies centuries as well as the chisel of human criticism.
Impostures, moreover, never ally themselves with a high
standard of morals, implying renunciation of worldly interests
and cradication of passions. We read in the Kathaka (II, 23);
navirato duscaritin nasanto nasamdahilah, nasantomanaso
vapi prajianendinam apnuyat (He who has not put an end
to evil-doing, in whom the fire of passion is not yet extinet,
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and the mind, far from being collected, is restless, will never
attain to Him, even with the aid of great intelligence).

The Svetasvatara, likewise (VI, 22, 23), states that the
Upanishadic revelation must be withheld from the man who
has not overcome passion (naprasantaye datavyam), for it
becomes light only for the great soul whose devotion to God
is as deep as that for his teacher (yasya deve para bhaktir
yatha deve tatha gurau, tasyaite kathita hy arthah prakasante
mahatmanah, prakasante mahatmana iti).

Whenever a holy life is presupposed to be the basis of an
intellectual or spiritual effort, the threatening danger of im-
posture or of infatuation ceases at once. Not what a man
knows, but what a man does, will ever be the best criterion
to judge whether and how far we have to believe in him and
follow his teaching. Holiness will ever be the greatest and
most stupendous attainment of man, because holiness will
ever be the most difficult thing to be attained by man. The
seers of the Upanishads were holy men; and we have, there-
fore, to examine their teachings with the same reverence that
we feel in entering a temple.

Let us not expect to find in the Upanishads a logical
system of philosophy. They cannot be read as we generally
read books, in which the second chapter is the continuation
of the first, the third the continuation of the second, and so
on. The Upanishads are a collection of the sayings of old
sages, which have been handed down through various schools,
and which are not above the suspicion of adjustments, re-
elaborations and interpolations. We meet in them with two
quite different kinds of contradictions. Nature, life, is full of
contradictions, and it is to kill nature, to belie life, therein
to introduce our logic. Consistency is not a need of nature,
but of our intellect. The great poets teem with contradictions
in their works, and yet they are and will ever remain the
true prophets of humanity. Contradictions of this kind, which
faithfully reflect nature, are often to be met with in the
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Upanishads. Logic is dogmatic and does not allow us any
choice; it decides, and then forces its decision upon us, it
makes us passive; it immures our freedom of thought,—the
suggestive promptings of our feeling and of our intuition,—into
the prison of a syllogism, into the dungeon of an argument.
We never experience this sense of limitation and oppression
in reading the Upanishads. On the contrary, they stimulate
our thought, they offer us a problem and leave the solution
of it to our own discrimination. We have to open the book
at random, read half a page, nay, a single line, and then
meditate for hours. The following day we may chance on
another passage that sets the same problem, put before us
yesterday, from quite a different point of view. We shall
have again to meditate, and at the end of our meditation we
shall realize that what seemed to us a contradiction was
simply Truth, together with a respect for our right of judging
and selecting for ourselves. The most valuable books, the
most precious teachers, are not those who point out to us the
solution of a problem, but rather those who set the problem
before us and leave to us the joy of solving it for ourselves.
We read, for instance, in Chc‘mdogya'I, 8, 1: *“Force, indeed,
surpasses intelligence, for a single strong man can make
hundreds of intelligent men tremble (dalam vave vijiandd
bahyo api ha Ssatam vijianavatam eko balavan akampayate).
This crude assertion makes us wince, and we desperately
struggle against its acceptance. But it has nevertheless a
deep truth in itself which cannot help being acknowledged
by us. Oh, the privilege of being strong! Anyhow, we come
out dissatisfied and downcast from our meditation. We feel
that we are possessed of only a half-truth. Then we chance
to read in Brhadaranyaka 1, 4, 14: * Nothing is superior to
Dharma; therefore relying on Dharma as on a king, the weak
one denounces the strong one (dharmat param nasty atho
abaliyan baliyamsam asamsate dharmena yatha 1djiia). Blend-
ing together these two apparently contradictory sentences,
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we have before us life itself,—with the undeniable privileges
of force and the ineffable blessings of Dharma.

As to the other kind of contradictions depending on
interpolations, they are really distressing and have to be
removed, though with the greatest caution. For instance,
we read in the Kathaka, II, 8, that without a guru, a
worthy teacher, who leads to the acquirement of the
atman-truth, every mental effort is vain (ananya-prokte
gatir atra nasti). This is quite in keeping with number-
less analogous utterances met with in other Upanishads:
“The wisdom imparted by a teacher is the most effectual
(acaryad dhaiva vidya vidita sadhistham prapayati: Chand.
IV, 93);” “let him, holding wood in his hand, resort to a
teacher (gurum evabhigacchet samitpanih: Mund. 1, 2, 12).”
The word Upanigad itself implies that a disciple is sitting
near his master in order to receive from him the revelation
of a precious mystery.

In spite of all this, the 23rd stanza of the Kathaka,
IT, states quite the reverse: The atman-doctrine cannot
be acquired through teaching, or through the intellect or
great learning; it can be grasped only by him who has been
chosen by atman itself, which then selects his body as its
own body (rayam atma pravacanena labhyo na medhaya na
bahuna $rutena, yam eviiga vpnute tena labhyas tasydisa
atma vivrpute tanum svam). Here atman is represented as a
personal God dispensing his graces according to his caprice;
and the notion of predestination is introduced as a most jar-
ring note in the harmonious chorus of the Upanishads pro-
claiming man to be the one and sole author of his own
destiny. The interpolation is evident, and it is not the only
in the text of the Kathaka, as I have tried to show in my new
book on 7he Religious Thought of India before Buddha, which
must have appeared in Italy these last weeks.

After these general remarks, let us consider the histori-
cal atmosphere and the social conditions such as can be
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conjectured on the basis of the data furnished by the
Upanishads themselves.

We have often had occasion to realize that history in
India has to be extracted from myths and legends. This
holds good also with respect to the Upanishads. The main
lines, however, of the social conditions and of the standard of
civilization in the Upanishadic period may, I think, be con-
fidently traced. We cannot, for instance, entertain the least
doubt concerning the fact that a large number of princes and
wealthy men lavished big sums of money on learned and
illustrious philosophers and Brahmans, invited them to their
courts, argued with them on theological and philosophical
topics, taking even more interest in the disputes and contro-
versies of the great thinkers than in the affairs of state.

Janaka, king of Videha, is one of these princes. To his
court the most learned Brahmans flocked from every side,
in order to take part in a certain theological disputation. To
the winner the king promised a thousand cows from whose
horns would be hung bags of gold. The cows were ready
there, as soon as the Brahmans had assembled. The king,
pointing to the cows, said: “Venerable Brahmans, let him
take away this cattle, who will prove to be the best knower
of Brahman (brahmigthak).” Yajiiavalkya comes forward
at once, and bids his pupil Samaravas to take possession of
the cows. Such arrogance urges eight among the present
Brahmans, and also a learned woman, Gargi, Vacaknu’s
daughter, to challenge Yajhavalkya to a theological discus-
sion. The nine adversaries are in turn discomfited, so that
Yajfiavalkya gets the cows without any more opposition
(Brhadar. I11, 1-9). Another time, Yajfiavalkya calls again
on the king, who asks him: * Are you come to get other
cows, or to be questioned and then knowingly make answer
about philosophical topies P” “I am here,” the sage replies,
“for the one as well as for the other object.” A dialogue
ensues wherein Yajiavalkya displays such an amount of
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spiritual learning that, at the end, Janaka, having reached
the supreme truth as well as the peace of his ownsoul, resigns
his kingdom and himself to the sage (Brhadar. IV, 1,1, 2,
4). And a still more famous dialogue between Janaka and
Ydjiiavalkya is mentioned in the same Upanishad (IV, 3, 4).
The king asks: * Which is the true light of man?” The
seer knows so well how to rouse the enthusiasm of the prince,
that the dialogue ends, this time also, with the words: “O
venerable sage, I give up this my people, and myself, in
thraldom to thee.”

Aunother noble type of learned and munificent prince is
undoubtedly Ajatasatru, of Kasi. He also liked to converse
and dispute with theologians, and many times he defeated
them, as when, for instance, Balaki Gargya goes to him in
order to enlighten him on the mystery of Brahmaon, and is
made, instead, to realize that the king is a better theologian
than he, and that he has to take the humble place of a
disciple. “That a Brahman,” Ajatasatru avows, “should go
to a Kshatriya in order to be instructed about what Braknan
is, means to invert things (pratilomam vai tad yad brakmanak
ksatriyam upeyad, brakma me vaksyatiti—Brhadar. 11, 1,
15).” This is not the only instance of the most suggestive
fact that the priest acknowledges in the Upanishads his own
inferiority in religious knowledge before a Kshatriya, and asks
of him initiation into the sacred truths, We shall have to
come back to this important point, that puts beyond question
the truth I am pointing out, of the existence of a lay and
dynamical thought in ancient Indian society, which accounts
for the final stupendous outburst of Buddhism.

King Pravahana Jaivali, in a theological discussion on
the udgitha with the two learned Brahmans Silaka and
Caikitayana, has the best of it (Chdnd. I,8). The same
prince reveals to the famous Brahman, Uddalaka Arupi, and
to his son Svetaketu, the progress of the soul aftér the death
of the body. He states that, owing to this knowledge, the
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caste of the warriors has got the right of command in the
worlds (tasmad sarvegu lokegu ksatrasyaiva prasdéanam
abhut—Chand. V, 3).

King Asvapati Kaikeya is proclaimed as a teacher by
the same Uddalaka Aruni, the only man able to give lessons
on Brahman and Atman. He tells five priests who have gone
to him for instruction: ¢ O revered ones, King Asvapati
Kaikeya imparts now lessons on the Atman that is in all
men ; let us, then, go to him (Aévapatir vai, bhagavanto, yam
Kaikeyah sampratimam atmanam vaisvanaram adhyeti tam
hantabhyagacchama— Chand. V. 1I, 4).” The celebrated
Brahman sage, Narada, acknowledges that all he has learned
has not emancipated him from the afflictions of life. This
acknowledgment is made to Sanatkumara, either the god of
war himself, or a personage bearing his name, and therefore
representing the caste of the warriors. Sanatkumara, the
warrior, is able to bestow on Narada, the priest, the know-
ledge of A¢man which enables man to overcome grief and
sorrow (Chand. VII, 1, 1-3).

Our list of Upanishadic kings, celebrated on account of
their learning, is far from being complete, but we have
already enough material to give us notice of an important
element of Indian society in that remote period: many a
prince eagerly took to philosophy and kept alive spiritual
interests by not grudging rewards to the learned.

The example set by the princes was followed by wealthy
men, as, for instance, by Janasruti, a pious and charitable
man, who built guest-houses and hospitals all over the coun-
try in order that the poor might always find a roof under
which to rest, food to stay their hunger, and medical attend-
ance to relieve their sufferings. Once upon a time Janasruti
happened to overhear two swans that were saying to each
other: “This Janasruti’s shining glory spreads like sun-
shine.” * Why, thou speakest of him, as if he were Raikva
nicknamed the owner of the two-wheeler!” On hearing
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these words, Janasruti wondered who this Raikva might be,
the lustrs of whose reputation so much overshone his
own; and he had inquiries made about him, until one of his
servants chanced to see in the public road a man who,
crouching under a cart, was engaged in scratching his itches.
It was Raikva, the great sage. Janasruti hastened to offer
him six hundred cows, gold, and a coach drawn by mules,
asking in exchange that he should tell him who the deity
was whom he was wont to worship. Raikva scornfully
replied to him: “Keep for yourself, O slave, your cows,
your gold and your coach, and leave me in peace.” JanaSruti
nothing daunted, goes back to his house, adds to the number
of six hundred another four hundred cows, and to the gold
and the coach his own lovely, marriageable daughter, and
presenting himself again to Raikva addresses him with the
words: ¢ Hereare for you one thousand cows, here is gold, here
isa mule-yoked coach, here is a bride and a whole village to
dwell in: do, please, reveal to me your deity.” Raikva came
near the girl, lifted up her head, declared his acceptance of the
gifts, and said: ¢ This pretty face, O slave, would alone have
been enough to make me speak.” And thus, JanaSruti knew
who was the deity that Raikva was wont to worship.

This Indian sage who has nothing but his knowledge,
and his itches, and yet proudly scorns rich people who
humbly bow before him, does he not remind us of the
Greek Diogenes, does he not effectively characterize an age?
(Chand. IV, 1, 8).

Characteristic of the age is also the story of the young
Satyakama. He wants to become a brahmacarin and to
study the Vedas. Before being admitted into the house
of a teacher, he has to prove that he has been lawfully
born of a Brahman. But Satyakama has no father, and
he learns from his mother that he is an illegitimate con.
He nevertheless goes to Haridrumata, a learned teacher,
and asks of him tuition. Questioned about his birth the
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straightforward young man does not hesitate to acknowledge
his shameful origin. Haridrumata, quite won by his candour,
exclaims: “ Only the son of a Brahman can speak so straight-
forwardly,” and accepts him in his house as his disciple.
Satyakama, of course, became a great sage, and we admire
Haridrumata’s broadness of view that practically got the better
of the prejudice of caste (Chand. IV, 4).

Let us now pass over to the women of the Upanishads.
The place of honour has, undoubtedly, to be allotted to
Maitreyi, Yajiiavalkya’s wife. Her story is quite well known
and can be summed up in the refusal with which she meets
the proposal of being made the heir to the material, rather
than the spiritual, wealth of her husband. She does not
want riches that do not lead to immortality. She says to
her husband : “ Even if you were to give me the whole earth,
replete with gold, what would be the use of it to me? Give
me that which can make me immortal : the treasure of thy
knowledge ”’ (Brhadar. 11,4, 1; IV, 5, 2). Even cleverer than
Maitreyi, though not as exquisitely gentle as she, is Gargt,
Vacaknu’s daughter, whom we had already occasion to men-
tion among Yajfiavalkya’s rivals on the occasion of the theo-
logical tournament at the court of King Janaka. She bravely
bows her head twice to the invincible seer, and she is the first
to acknowledge his superiority and to advise the other eight
Brahmans to give in and pay their homage to him. Vidagdha
Sakalya did not listen to her wise suggestion, and he dearly
paid for it, inasmuch as his head was split, and his bone
carried away by some robbers who deluded themselves into
the belief that those bones were something valuable and pre-
cious (Brhadar. 111, 6, 8, 9, 26).

We read also (in Brhadar. 11I,38,7), about women
beset by a Gandharva, who thereupon become clear-sighted
and able to solve problems of theology.

Another important element that we have to keep in view
in our attempt to get an idea of the social conditions in the

13
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Upanishadic period, is the figure of the ascetic. Professor
Jacobi says that at the end of the Rgvedic period there arose
a class of men who practised penance (fapas) instead of
sacrifices (yajfia). In the Satapatha they are called éramana,
and they appear as antagonists of the officiating priests.
Tapas is considered to be an irresistible power. The Gods
themselves resort to it, especially Prajapati when he wants
to create the world. There is in the Brakimanas a certain
competition between fapas and yajia.

In the Upanishadic period ¢apas becomes more and
more preponderant. The tendency exalting ‘apas at the
expense of yajita is more then ever apparent in the
Upanishads, which, like the Mundaka, draw their origin from
outside the Brahmanical circles.

I shall point to some of the most characteristic passages
aiming at the glorification of fapas and at the lowering of
yajiia.

The daksing, or fee, was a thing of paramount import-
ance for officiating priests, inasmuch as it constituted their
livelihood. Yet we read in the Chdndogya (III, 17, 4)
that the fapas (penance), danam (charity), arjavam (righteous-
ness), ahimsa (non-killing) and satya vacanam (truth-telling),
are thetrue daksina. The Brhadaranyaka (IV, 4, 22) states
that all Brahmans who have known what Brahman is, be-
come ascetics and live on alms (bhiksacaryam caranti).

A passage in the Kausitaki (I1I, 5) condemns sacrifices
and offerings and states that the sages of yore never practised
the agnikotra (purve vidvamso’gnihotram na juhavam cakruh).
‘We have only to think of the importance of the agnikoira
with Brahmans to realize the heretical purport of that
sentence.

Another Upanishad (Mundaka, I, 2, 10, 11) confirms
that thinking oblations and ceremonies to be the highest
thing, blockheads fail to become aware of a still loftier
blessing, But those who, dwelling in a wood, live merely



THE UPANISHADIC PERIOD 99

on alms, and, through fapas and faith (éraddha), get know-
ledge and peace,—these men, indeed, cleansed from earthly
dust, go through the sun, to the place where the immortal Puru-
sha is, He whose soul is imperishable (istapurtam manyamana
varigtham nanyac chreyo vedayonte pramudhah... ... ; tapahsrad-
dhe ye hy wupavasanty aranye $anta vidvamso bhaiksacaryam
carantah, surya-dvarena te virajah prayanti yatramrtah sa
purugo hy avyayatma).

In Prasna (I, 15) we find matrimony disavowed, for the
world of Brahman belongs only to those who in chastity
practise austerities (ye prajapativratam carante te mithu-
nam wuipadeyante : tesam evaigsa brahmaloko yesam tapo
brahmacaryam yesu satyam pratigthitam).

The ascetic is therefore quite the reverse of the Brahman.
The latter does not shun, but rather seeks familiar ties, has
got no aversion to property and riches, makes the most of
rites and observances; while the former is a revolutionary
who considers wife and children as a hindrance to spiritual
perfection, who makes light external ceremonies, and in lien
thereof expects every revelation from internal religious fer-
vour and who, above all, tramples on wealth as on the most
dangerous and loathsome allurement to evil.

‘We may confidently state that the Upanishadic spirit
is irreconcilable with wealth, and in this characteristic I
think I perceive a deeply religious disposition. Complete
and sincere renunciation of worldly enjoyments is the basis
of every truly religious life. Worshippers of the True God
never were at the same time worshippers of the golden calf,
nay they ever trampled on the latter. Worldly interests
are an encumbrance to the man aspiring to God. Buddha
gave up a kingdom for solitude and contemplation. We
grant that Yajfiavalkya’s voracity for riches is objectionable:
he is always haunting Janaka’s court in order to extort cows and
gold from the pious and munificent king. But Yajfiavalkya
himself realizes, at the end, the hollowness of riches and
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withdraws to the forest in order to lead the life of an
anchorite. His previous attachment to wealth seems to be
devised only in order to set off his final renunciation. Udda-
laka Aruni refuses the gifts that King Pravahana offers to
him, and what he asks is only to be initiated into the mys-
teries of the Beyond. We have already seen that Maitreyl
spurned the wealth her husband wanted to bequeath to her:
she longed for the weatlh that discloses the path to immortali-
ty. Sanatkumara tells Narada in the loftiest manner: *In
this world they call greatness cows and horses, elephants and
gold, slaves and wives, fields and lands; but I do not mean
this kind of greatness, I do not mean this kind of greatness
(Chand. VII, 24, 2).” Yama offers to Naciketas the full
enjoyment of all possible pleasures during a life as long as he
shall desire, but Naciketas’ answer is that he who has but
once looked at death cannot any more find his heart’s content
in wealth (nae vittena tarpaniyo manusyak); he who has got
only a glimpse of the KEternal cannot any longer be allured
by sensual pleasures ; and even the longest life is short in
comparison with eternity (epi sarvam jivitam alpam eva :
Katha, 1, 23-26). And Yama cannot help admiring Naciketas’
wisdom, for wealth, indeed, is a pool in which men are drown-
ed, and moreover the worst of intoxications; because the
wealthy man thinks that there is only one world,—that of
his luxuries,—and thinking so he falls a prey to death over
and over again.

'We have now before us materials enough for an attempt
at tracing a historical sketch of the Upanishadic period.
Its contempt of riches entitles us to assume that in that
period not only was there wealth, but also a feeling of in-
difference towards it, which shows that people had long been
accustomed, generation after generation, to its enjoyment.
People who, for the first time, experience what wealth is,
have no temptation at all to give it up. Civilization must
be quite advanced to allow man to weigh temporal and
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spiritual enjoyments against each other, and then to affirm
that the latter are weightier. No Rgvedic man would ever
have felt and behaved like Naciketas. In the Upanishadic
period man knew how to enjoy life: mention is often made
of rich possessions, of lands and cattle ; of coaches, elephants
and horses; of splendid dresses, carpets and jewels; of
courtesans, music, dancing and phantasmagoric perform-
ances, of fame and glory acquired through liberality or
knowledge ; of princes and courts bestowing the most muni-
ficent gifts on learned philosophers and theologians. Many
a Brahman is called mahaséala, which bears witness to the
existence of rich teachers possessed of broad halls (§ala), where
they imparted their knowledge to the numerous pupils flock-
ing to their lessons. The greatest evidence, however, of the
times being conspicuously advanced is to be found in the fact
that women like Maitreyl and Gargl discoursed on theological
subjects and shared in the loftiest intellectual and spiritual
interests. Schopenhauer calls women ¢ Philistines > past all
cure, that is to say, beings who rarely feel inclined to renounce
real, tangible luxuries for the sake of intellectual achieve-
ments or of spiritual blessings. Nature itself makes of
woman a conservative force. How many temporal advan-
tages man would renounce and lose, if woman were not there
to check his idealistic tendencies ?  Are we, then, not to give
paramount importance to Maitreyi’s words of contempt for
temporal wealth and of indomitable yearning after eternal
bliss ?

The Upanishadic society seems almost obsessed by the
one problem of religion: warriors defeat priests in depth of
theological knowledge: prejudice of caste surrenders, as in
the case of Satyakama, before the higher considerations of
humanity : the wealthy man bows to the poor one whenever
the latter can claim spiritual superiority ; the cleverest priests,
as for instance Yajfiavalkya, set at naught sacrificial practices
and ceremonies and withdraw into the forest to live there on
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alms and in contemplation ; traditional lore is deemed quite
inferior to the inspiration of the man who, through the purity
of his life, has become as simple as a child.

"It is clear, therefore, that the Upanishads are the
offspring of a spiritual revolution which was started, outside
the Brahmanical circles, by the laymen, of whom the
Kshatriyas took the lead and always remained ahead.



I1

ATMAN IN THE UPANIRHADS

The notion of Afman decidedly takes the upper hand and
becomes the ZLeitmotif in the Upanishads, This dynamic re-
ligious principle, that we pointed out only with difficulty,
may aptly be compared with a rivulet, taking its start in the
Rgveda, swelling in the Atharvaveda, and again shrinking
in the Brahmanas, only to assert itself trinmphantly in the
Upanishads as a majestic and impetuous river which no dam
can any longer obstruct or check.

Anyhow, the birthplace of A{man is the Atbharvaveda,
and the Upanishads are the arena for its glorious feats.
What the Upanishads gave birth to is the notion of Karmun,
that, even more than A¢man, shows signs of a rational and
lay origin.

Let us, to begin with, speak about the A¢man in the
Upanishads. It sometimes rivals and opposes Brahman, some-
times eliminates it through silence, and sometimes lets it
live on as its own synonym. There are occasional vindications—
but only rare and faint—of Brahman.

Atman clearly challenges Brakman in Chandogya, VII,
1, where Narada, a Brahman, asks of Sanatkumara, a warrior,
to be initiated into the doctrine of A¢{man, inasmuch as the
knowledge of Brahman (brakmavidya) is incapable of rescuing
man from misery, while every knower of Atman (Gimavit)
easily overcomes sorrow, In Brhadaranyeka, II, 1, again g
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Brahman, Gargya, has his Brahman defeated by the Atman
of a Kshatriya, Ajatasatru. No one has up to now pointed
out that the antagonism between Brahman and Atman is
clearly marked by the fact that Gargya never uses the term
Atman but is always speaking of Brahman, while, on the
contrary, the king never uses the terms Brakman but is
always speaking of A¢man. The Brahman of Gargya, more-
over, is either in the sun, or in the moon, or in the thunder-
bolt, or in other external objects; while the Z¢man of Ajata-
S§atru can be discovered only in man, even in man sleeping.

In Chandogya (V, 11, 1), some Brahmans are eager to
know who is really the A¢man (ko nu atma), what is really the
Brahman (kim brahma); and, strange enough, instead of
having recoursec to a Brahman, they go to king Asvapati for
instruction, and A§vapati never even mentions Brakmaen, but
goes on speaking of A¢man alone.

Brahman is eliminated through silence in Brhadaranyaka,
Il, 4, 6, where we read that the whole universe is Atman
(¢dam sarvam yad ayom atma). Likewise in Adifareya, I,1:
In the beginning this world was only Afman and nothing else
could open and shut the eyes. In Brhadar. IV, 4, 12, 13 : The
man who has discovered the A¢man and says: ‘I am he,” how
can he long for the body any more? The man, awakened to
the knowledge that Atman abides in the medley called body,
at once becomes the Universal Factor (Visvakrt), for he,
indeed, is the creator of everything, and the world belongs to
him, nay he is the world.

It is not without reason that we meet here the epithet
Visvakyt : we may recall here what has been said concerning
the lay and rational deity Visvakarman in the Rgveda, the
Atharvaveda and the Brahmanas. The Téa gives us the example
of an Upanishad which never mentions Brahman, and seems
to know only one universal principle, namely, 4¢man.

Undoubtedly, Brakman and Atman appear on many occa-
sions as two names of the same transcendent being. In Brkadar.,
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for instance, we read in I, 4,1, that in the beginning this
world was only AZman; while in I, 4, 10, 11, it is stated that
in the beginning this world was only Brakman. That Atman
and Brakman are here identified is proved by the passage that
follows: He who says: I em Brahman, becomes the whole
world, and the gods themselves cannot prevent him from
becoming the world, inasmuch as he becomes their 4¢man. He
who worships a deity different from A¢man and thinks that he
and A/man are two things, has got no understanding at all and
is like a beast belonging to the gods. Cattle are precious to
man, and likewise each man who is like cattle is precious to
the gods. It is unpleasant to be robbed of a single animal
that one owns; still more unpleasant to be robbed of many ;
therefore the gods do not like at all that men should know
what A¢man is (Brhadar., 1, 4, 10).

The author of our Upanishad is here using promiscuously
the names Af¢man and Brahman, though, on the whole A¢man
gains the upper hand, for in I, 4, 15, we read : “he who worships
only the A¢man as the world, nothing of what he does is ever
lost ; and anything he wishes he gets from A¢man ; and finally
in I, 4, 17, the author, as if repenting of having stated in
I, 4, 10, that in the beginning this whole world was Brakman,
says: ‘In the beginning this whole world was A¢man.’ Any-
how, it is clear that the passage is far from being an orthodox
one, for in it, men believing in gods are called cattle, and
the gods are represented as opposed to the doctrine of Atman,
because this latter makes them lose their cattle.

We should, however, be mistaken if we thought that
Atman waged war on Brakman, past any possibility of reconci-
liation. On Indian soil wars to the death are unknown,
because its amiable eclecticism is not long in reconciling all
kinds of opponents. We see, therefore, the Svetagvatara busy
not only with identifying Brahman and Atman, but also bring-
ing into line with them the Puruga. This Upanishad, in fact,
states in III, 7, that those who know the Brahman become

14
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immortal ; in ITT, 21, that those who know the A¢man are
for ever ‘emancipated from rebirth ; and in III, 8, that those
who know the Purusa overcome death. We western people
are shocked by such contradictory statements ; for in the name
of logic and consistency, do we not fight and are we not ready
to die? Indians, however, think that, after all, Brakman,
Atman and Purusa are three names, and that it is absurd to
come to blows for the sake of the supremacy of any one of
them when by considering them as synonymous every conflict
may be avoided. Whether we or the Indians are wiser is an
open question.

" Though by far the greater number of the classical Upani-
shads show a tendency to give JA¢man the upper hand, we,
nevertheless, sometimes hear voices vindicaling the rites of
Brahman. The Kena, for instance, is decidedly in favour of
Brahman and against A¢man. We saw that the two princes
Ajatasatru and Asvapati never mention Brakman, while on
the contrary, they speak ahbout At¢man asif it were the only
basis of the world. From this fact we inferred an implied
opposition to Brahman, and likewise, it is only fair to assume
an opposition to A¢man from the fact that, in the Kena, the
name Brahman preponderates. Only once, namely, in II, 4,
Atman is mentioned in order to state that through it man
finds vigour (d¢mana vindate viryam), but never immortality,
which can be conferred by tbe science of Brakman alone
(vidyaya wvindate ’mrtam). The orthodox Brahmanical
character of the Kena is also brought out by the words we
read in the conclusion (32-34), namely, that the Upanishadic
lore is the doctrine of Brakman and its basis consists of asceti-
cism (fapas), of self-control (dama), and of sacrificial practices
(karma).

Between Brakman and Atman there is a substantial
difference according to the Upanishads, and we have to
consider now what this much-spoken-of A¢man is from the
Upanishadic point of view. ¢The whole world,” says the
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Brhadaranyaka, ©is nothing else but food and food-eaters’
(I, 4, 6), and the Taittiriya (II, 2) adds: ‘Living beings
consist of food, they derive their life from food and they
become food at the end. If life is dependent on food, there
needs must be a substantial congeniality between the eater
and the food he eats. No life is possible without food ; food,
therefore, may almost be identified with life. No wonder,
then, if food (anna) is considered as something sacred, nay, as
symbol of Brakman.’

Goethe says :

Ich habe niemals danach gefragt
Von welchen Schnepfen und Fasanen,
Kapaunen und Welschenhahnen
Ich mein Bauchelehen gemastet.

‘I never cared to know with what woodcocks and phea-
sants, what capons and turkeys, I fattened my little stomach.’

We western people are all, like Goethe, supremely un-
concerned in our philosophy with the food we swallow and
which has to keep us alive. Provided it has got a good taste
and does not hurt us, we do not think any more of it. Bread,
meat, vegetables, fruits, are matter, and as such they do not
deserve the least of our thoughts. Between spirit and matter
there is a chasm, and we do not succeed in detecting any
intimate and congenial relation between our thoughts and
the bread we have digested.

On the contrary, an Upanishadic seer makes the follow-
ing remark that may seem a truism at the outset, but never-
theless ccntains a deep practical meaning: ° If for only ten
days we abstain from taking any food, we still live, but
we are no more able to see, hear, think, understand, act,
discriminate. All these faculties come back again as soon as
we give fresh nourishment to our body.” (Chand., VII, 9.)

It is, then, clear that the psychological functions are
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dependent on food, and what we call matter is not the dead
thing we are accustomed to imagine, inasmuch as it hides in
itself mysterious energetic principles giving birth to the
most exquisite manifestations of the soul. Is it ever possible
to detect the boundary between matter and spirit? Matter,
moreover, can pass through different stages and is quite
susceptible of being refined : one can churn milk into butter.
A similar process is likely to take place with respect to the
food that is assimilated by our body. A part of it proves
rebellious to every elaboration and refinement and is, there-
fore, expelled in the form of excrement; another part,
which may conveniently be styled the middle one, is converted
into flesh; while the choicest part becomes thought. The
water, likewise, that we drink, functions in three parts and
becomes respectively urine to be eliminated, blood, and
breath. The warmth that we gather from outside becomes
bone in its gross part, marrow in its middle, and language
in its finest part. All this can be proved by an experiment.
Let us compare man with a fire kept alive by sixteen fire-
brands. Each firebrand represents the food he wants every
day. If during sixteen days he completely abstains from
taking food and water, death ensues. If fasting, however,
lasts, instead of sixteen, fifteen days and man drinks, he will
live on, namely, he will go on merely breathing without any
possibility of remembering things. Svetaketu, Uddalaka’s
son, underwent this experiment. For a period of fifteen
days he ate absolutely nothing and only drank water. At
the end of the fifteenth day his father bade him recite some
well-known Vedic stanzas, but he had forgotten them alto-
gether. He, then, discontinued his fast and after the fifteenth
day of renewed feeding, he could remember and recite those
Vedic stanzas. Breathing, then, had not stopped owing to
the water he had drunk, but memory and thinking power

had utterly disappeared on account of the absence of food’
(Chand., VI, 7).
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Professor Jacobi thinks that all this is sheer materialism
(Entwicklung der Gottesidee, page 12). But have we not
here an attempt at bringing spirit into matter, much more
than any tendency to identify matter and spirit? For myself
{ fail to detect any trace of materialism in this Upanishadic
theory: nay, I see matter losing its dead character and
becoming the living abode of God. Food, water and heat are the
manifestation of God, of that pantheistic deity who, to repeat
the same words of the Svetasvatara, II, 17, abides in the fire
and in the waters in the whole universe, in the herbs and in
the trees (yo devo’ gnau yo’ psu yo visvam bhuvanam avivesa, ya
ogadhigu yo vanaspatigu tasmai devaya namo namah).

India had also her materialists, but they speak in quite a
different language. Madhavacarya tells us that the Carvakas
belisve only in the existence of matter, and object to
admit any such thing as the soul. They maintain that there
are only four elements: earth, water, fire and air, out of the
combination of which the soul springs up, just as from the
combination of fermenting substances an intoxicating power
is produced.

1t is clear that this intoxicating power of the materialists
is something merely casual, that comes into birth and
vanishes again without any character of lasting reality. How
utterly different from this intoxicating power is that thought
(manas) which originates from the essence of food (anna), the
God that abides in the fire and in the waters, in the whole
Universe, in the herbs and in the trees. The thought
produced by the essence of food, the breath produced by the
essence of water, the words produced by the essence of heat
have got in themselves nothing that is casual; they are, on
the contrary, an everlasting reality emancipated from birth
as well as from death, hidden in everything that has a name
and a form just as a razor is hidden in its case, fire is hidden
in wood, and salt hidden in the water wherein it has been
melted. This everlasting reality manifests itself in manifold
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forms, from the lowest progressively to the highest. Tt
manifests itself under the form of food, of breath, of thought,
of discrimination, of bliss (dnande). We are essentially what
our thought makes of us; we become in this life and after
death what we long for. Accordingly, if our supreme wish
is food, we shall have food ; if it is breath we shall live as
long as we desire; if it is bliss, we shall have bliss. His
destiny is in man’s own hands; let him think of, let him
aspire to, low or high things, and he will not be long in iden-
tifying himself with them. The choice that is given him
ranges between food (anna) and bliss (@randa) (Taittiriya,
11, 2).

Is it possible to detect any trace of materialism in this
doctrine ?

The everlasting reality that manifests itself from its
highest form of bliss (Ananda) down to its lowest form of food
(anna), is what the Upanishads call atman. It is essentially
a unity, though man sees it always split up into parts in the
empirical world. Inasmuch as it hreathes, we call it Breath ;
inasmuch as it speaks, we call it Word ; inasmuch as it under-
stands, we call it Mind, and so on. But all these are only
functions of the Afman, which is a unity and the basic prin-
ciple of all functions.

Menenius Agrippa's apologue of the organs of the body
vying with each other for supremacy, is a poor counterfeit of
the famous deep Upanishadic fable intended to show the
supremacy of Aiman as the prop of all physiological and
psychological functions in our body. A fable that aims at
evidencing God’s presence in the world, has in Europe been
converted into a political means of keeping the different
social classes in harmony. While India was thinking of God,
there in Rome they were thinking of Man. The religious
spirit of India and the practical sense of the West are once
brought clearly into contrast by the different use of the on:
and same appologue.
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The Upanishadic fable met with in Brhadar. VI, 1, 7-14,
in Chand., V, 1, 6-15, 2, 1, in Prasna, 11, 1-4, and in Kausi-
taki, I1, 14, shows that it is not the eye that sees, the ear
that hears, the tongue that speaks, and so on, but an under-
lying something that causes the eye to see, the ear to hear,
the tongue to speak, and so on. This something is the one real
prop of all physiological and psychological functions, and if it
departs from the body, there is an end to life. Without eyes
man can live, without ears man can live, without tongue man
can live ;—and, in fact, there are blind, deaf and dumb men ;
but without the A{mar nobody can live, for the A¢mar is the
real basis of all functions.

Another proof of the existence of atman is to be found
in the fact that it never experiences weariness: the tongue
gets tired by dint of tasting, the mind gets tired by dint of
thinking, but the A¢man, even in its manifestation of breath-
ing, which is far from being its highest manifestation, never
knows what weariness is. Everything in us takes rest while
we sleep, except breath, the A¢man, the eternal watcher.
Everything that needs sleep, shall one day die; but who has
ever seen breathing sleep? The Atman never sleeps, and,
therefore it cannot die. Is it ever possible to conceive the
death of the At¢man, of the soul? Cut a tree at its root:
drops of lymph will flow out, because it lives. Cut it in the
middle of its trunk, or at its top: drops of lymph will flow out
because it lives. Being saturated with A¢man the tree proudly
spreads its boughs. But in life, the A¢man, abandons a
branch, this branch withers and dies ; if it abandons a second
and a third branch, they also die; if it'abandons the whole
tree, the whole tree withers and dies. Likewise, this our
body dies when life deserts it, but it is not life that dies. A
life that dies is an inconsistency, a flat contradiction, a logical
impossibility.

All our different vital energies melt into a unity which
allows us to be conscious of the things of the external world.
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Prana or Atman is the conscious principle, and through it we
can see, hear, smell, taste and so on. If only consciousness
is absent, the eye mechanically looks at an object but practi-
cally does not see it. We, therefore say: ‘my mind was
absent and I did not perceive that object.’ The same thing
happens with respect to the nose, the tongue, the ear, and
any other organ. Behind the eye, the ear, the nose, the
tongue, there is, consequently, something that is the real
subject of seeing, hearing, smelling, tasting and this some-
thing is nothing but the immortal Atman.

Accordingly, the world is an emanation of Atman. As
the spider emits and draws in its cobweb, as herbs spring up
from the soil and return to it, as sparks by thousands come
forth from a fire and fall into that same fire, just so the
manifold beings come out of the immortal A¢man and go
back into it (Mundaka, 1,1, 7; II,1,1; Kausgitaki, 111, 2,
Brhadar., 11, 1, 20).

When we are fast asleep, the A¢man draws back into
itself all that it sent forth while we were awake. 'The capital
proof of the existence of A¢man, and of its spreading and
shrinking, lies in its passing from the watching to the dream-
ing state, and from this latter into the condition of sound
sleep.

King Ajatasatru leads Gargya near a sleeping man, and
says:

When one sleeps as this man does, the eonscious soul takes from the
organs the power of perception that it had lent to them, and chooses the
heart as its abode. It roams, during the dream, here and there through
its domains, like an almighty emperor, or a great Brahman, drawing behind
itself the manifold vital spirits as if they were its retinue. But when
sound sleep ensues, then the soul, entering the seventy-two thousand veins
that spread from the heart to the pericardium, goes to rest therein and
enjoys such bliss as can be experienced by a young prince, or an emperor,
or a great Brahman (Brkadar,, 11, 1, 16-19).
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King Janaka asks Yajiavalkya (Bpk., IV, 3): ¢ What
gives man light ?* “The sun,” the sage answers, ‘for in the
light of the sun, man despatches all his business.” * But,
when the sun has set, what gives man light?’ ¢ The moon,
for in the light of the moon man despatches all his business.’
‘But, when necither sun nor moon are there, what is it that
gives man light?’ ¢ Fire, for in the light of fire man des-
patches all his business.” ¢But, when both sun and moon
are absent, and the fire has been put out, what is it that gives
man light ?’ ¢ The voice, for though one isin the darkness,
hearing a voice, one can go to the spot whence it come forth.
¢ But, when both sun and moon are absent, fire has been put
out, and no voice is to be heard, what is it that gives man
light?’ ¢ His self, for when one dreams one gives one-self
light” There are, then, no coaches, no two-wheelers, no
roads, but coaches, two-wheelers, roads arc all created by the
self ; there are, then no pleasures, no joys, no delights, but all
pleasures, joys and delights are created by the self ; there are,
then, no wells, no ponds, no rills, but wells, ponds, rills are
created by the self ; because the self is the Creator. Emanci-
pated from the Lody He looks at the sleeping organs, until
Ie himself goes to rest. Asan eagle, after long flying, comes
back to its nest and folds its wings, just so the self, the soul,
the Atman, goes back to His own abode, namely, He with-
draws into Himself. Dream at once ceases; sound sleep
follows, a state of bliss, that cannot be better compared
than with the rapture man experiences when he is em-
braced by a beloved woman. One is no more conscious
of what is going on in the exterior as well as in the
interior world; one is outside good as well as evil; one
reaches a perfeet ecstasy. Nothing is any more seen, heard,
tasted, thought, though the power of seeing, hearing, tasting,
thinking is still there. The soul has become one with all
exterior objects; consciousness has disappeared, but its dis-
appearance does not imply, in the least, death of the power

15
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of perception: nay, it implies an ineffable bliss. All powers
of perception are dormant, only potentially living, while
the soul, withdrawn into itself, has reached its supreme
refuge, its-supreme bliss.

‘We can, therefore, follow life in its gradual manifesta-
tions of food (annarasamaya), of breath (pragamaya), of
thought (manomaya), of discrimination (vijianamaya), of bliss
(anandamaya). We become the thing which we intensely
wish ; and he who aspires to the bliss he has experienced in
sound sleep, will reach this bliss after his death (7Tuiftiriya,
11, 2).

Loss of consciousness is not an evil; it is bliss; for as
long as consciovsness is there, there is on one side a knower
and on the other a perceivable object; that is to say, the
soul is troubled by something exterior; there is a duality,
and real Dbliss becomes impossible,—the bliss that is ex-
perienced the moment we attain unity, the moment the
knower becomes one with all perceivable things. To state
that aflter death there is no more consciousness, does not at
all mean that there is no soul, but, rather that we pass into
a condition where the soul becomes one with all objects, and
emancipates itself from every material bond which constrains
it to perceive things different from its immortal self; to
perceive, namely, this transitory world of illusory joys and
illusory sorrows.

To conceive a form of life that is outside our usual
consciousness importing the notions of mine and thine, to-day
and to-morrow, joy and affliction, is hardly possible to the
generality of men, though they are ready to grant that sound
sleep and, still more, the raptures of love, which annihilate
consciousness altogether, are states of perfect and ineffable
bliss. A true sage sees, on the contrary, the highest form
of life in the loss of consciousress, for he well knows that
true reality cannot and does not keep anything in common
with the ephemeral world that never is, but eternally decomes,



ATMAN IN THE UPANISHADS 115

shattering pitilessly our fondest illusions. When Yajiiavalkya
says to his wife: ¢ After death there is no consciousness’
(ra pretya saminasti, Brh. 11, 4,12 ; IV, 5, 13), he is quite
aware of uttering a sentence that is likely to terrify the
generality of people accustomed to long for a continuation
of this life after death. Maitreyi, in fact, is frightened,
and says: ‘ By this sentence, namely, that after death there
is no more consciousness, you have perplexed me.” Maitreyl
here represents the generality of people dreaming of a heaven
that is nothing but earth.

Professor Jacobi (op. cit., pages 8-10, 14, 15) maintains
that, in the oldest Upanishads, spirit and matter are not yet
distinetly discriminated and that the notion of an individual
soul exempt from decay and death is altogether unknown.
But why is, then, Maitreyi shocked to hear from her husband:
¢ After death there is no more consciousness?’ Is it not
because she Dbelieves that after death her individual soul will
survive? And does not her belief represent that of the
generality of her contemporaries? Far from being unable
sharply to discriminate spirit from matter, Yajiiavalkya has
got over the notion of the individual soul surviving the death
of the body, and yet perpetuating consciousness, and has
conceived, instead, a stage of the life of the soul much loftier
than consciousness itself, and wholly emancipated from the
duality as knowing subject. Rather than with unevolved
thoughts, we are here confronted with a wonderful maturity
of speculation.

Atman is, therefore, according to the Upanishads, the
vital force permeating the Universe and manifesting itself
in more or less lofty forms. As such, A¢man is a scientific
truth that observation and experiment succeed in detecting
and evidencing. Let us not forget that Svetaketu fasted
fifteen days in order to prove that thought is dependent on
food, and breathing on water. The different manifestations
of life in the waking state, in dream, and in sound sleep;
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the gradual withdrawal of A¢man in the successive loss by the
dying man of the power of speaking, of consciousness, of
breath, and at least of warmth; these and other items that
are met with in the Upanishads are nothing but physiological
and psychological observations. The axiom that the knowing
subject cannot absolutely become the known object at the
same time—namely, that it cannot know itself—shows that
the Upanishadic seers were far-advanced in Logic. Now,
all this has absolutely nothing to do with religion; it is
mere science, or, at least, a mere attempt at science. No
scientific truth has ever had or will ever have the power of
bestowing on men the spiritual comforts that religion only
is apt to confer. Rabindranath Tagore crushingly told me
one day: ‘ Do you ever conceive that a man, needing comfort,
will seek for it and find it in the law of gravitation?’ The
helplessness of science as a substitute for religion cannot he
more effectively expressed. A personal God that listens to
our prayers and gives us support through His mysterious
presence, will ever be preferred to any impersonal law that
can appeal to our reason, but never to our heart. Without
personality, there is an end to loving and being loved.

If, accordingly, Atman is a scientific truth, can it give
birth to a religion? The answer ought seemingly to be
in the negative. A perusal of the texts, however, leads us
to a different conclusion.

“When,” says the Chandogya (VII, 23), ‘we see, hear
and know nothing else besides ourselves, then do we ex-
perience boundlessness ; whenever we see, hear and know
anything different from ourselves, we experience limitation
Boundlessness is immortal, limitation is mortal. Likewise,
boundlessness is bliss, for there is no joy in littleness. But,
lo, Atman is above and underneath, on the left and on the
right; Atman is the universe. Who sees, thinks of, and
knows the A¢mun thus, and enjoys it, plays with i, makes
love to it, and feels blessed in it, he is the free man, he roams
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through the worlds according to his wish ; all those, on the
contrary, who think otherwise, are the slaves of others, their
delights are transitory, the worlds are shut to their wandering
unrestrainedly through them.” And we read in ABprhada-
rapyaka 111, 8, 10, 81: ¢ He who leaves this world without
knowing the imperishable A¢man is but a wretch, for Atman
is the seer unseen, the hearer unheard, the thinker not
thought of ; besides him there exists no other seer, hearer,
thinker; for the imperishable A¢man is the woof and warp
of the universe’

To every attempt at defining what Aéman is, one must
reply by some negative (neti neti : Brh. TII, 9, 26), because
He is ineffable; IHe cannot be grasped with the hand; He
is not susceptible of decay; nothing can stick to Him, nor
make Him stagger, nor hurt him.

It would be easy to pile up a large number of similar
quotations showing that the seers of the Upanishads speak of
Atman in a language which, far from being that of the
scientist or the philosopher, is that of the prophet inflamed by
a mystical enthusiasm. Science here becomes religion. In
the West we are accustomed to-see science and religion, matter
and spirit, irreconcilably divorced, so that we are puzzled by
the promiscuousness with which both science and religion
are treated of in the Upanishads, and we ask ourselves again:
Do the Upanishads really embody a veligion, or are they
mere philosopbic speculations ?



III
THE DOCURINE OF KARMAN.

Observatiorn, experiment and logic prove that a force,
always substantially the same, permeates the universe, and
gives birth to lightning in the atmosphere as well as to
thought in man’s brain. Everything that exists in this great
world contains a particle of God, and as such it is sacred, it
must be loved. This force, called Atman, is of the nature of
a scientific and philosophical principle as long as our
knowledge of it is based on observation, experiment and logic.
It becomes a religious principle the moment we directly as it
were experience or realize it, through concentration, intros-
pection, yoga. ‘The Atman cannot be grasped,” says the
Kathaka (VI, 12), “through words, or thought or eye: He
belongs only to him who, (gaining clearsightedness) exclaims :
there is He' (naivt vied na manasa praptum sakyo na cakshu-
sha ; astiti bruvalo anyatra katham tad upalabhyate).

There is, then, a knowledge of Afman which is not given
by our common intellectual powers but by transcendent
faculties that are dorment in us and which can be brought
into activity by a very special training in meditation.

‘What Indian seers can achieve through introspection is
a mystery to western people, and it is owing to this fact that
in the West one can hardly put faith in, or account for, the
religious bliss which the recognition of Atman is said to
bestow on man.

Another hindrance to the right understanding of the
Atman doctrine that we, the people of the West, find is due
to the way in which we are accustomed to consider the things
of Nature. Having sharply discriminated spirit from matter,
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we not only are unable to detect anything of the spiritual
in earth, water, gas or fire but we even object to the assump-
tion that plants and beasts have got a soul. Our scientists
in their lahoratories study their materials from an absolutely
mechanical point of view. There ean be nothing more
materialistic than western science, inasmuch as it never sus-
pects that something divine may be hidden in the thing that
it weighs, experiments, analyzes ; it never dares boldly enter
the labyrinth of the numberless, mysterious transformations
of matter. We hear about the persistence of force, we are
told that nothing is ever lost in Nature ; still science never
cares to know where the energy has gone that kept a fire
alive, and has disappeared as soon as the fuel failed ; or to find
out the transformations undergone by the material elements
of a corpse burnt by fire or decayed under the soil. The gulf
between spirit and matter prevents us from loving the things
of Nature. A mountain is for us a sheer heap of rocks and
clods ; ariver but a course of water that draws our attention
only for its being likely to benefit our agriculture or our
commerce. I grant that many a western poet sings the glory
of sunrises and sunsets, of mountains and rivers, of green
grass and flowers ; still we do not take our poets seriously, we
never think that their poetry is religion,—the only true reli-
gion. Nature is nothing for us but a field to be exploited :
Rather than love, man has to dominate Nature. The wider,
meanwhile, the chasm becomes hetween us and Nature, the
more we feel ourselves to be different from earth, water, fire,
air, the more does the terror of death increase ; for, as we
have concluded, our body is made out of material elements
and we become after death a bhandful of ashes or of dust.
Through the terror of death we atone for our sin of not loving
that same earth into which we shall melt, or that same fire
wherein we are to be reduced to ashes. ,

With such an attitude towards the material things of
Nature, it is not strange that we fail to grasp the bliss
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experienced by the Upanishadic seer in becoming one with the
universe. Indians long for wholeness, for unity. Perfection,
bliss, cannot be found outside unity. Let the very evil that
is in the world be ascribed also to God, provided God be
conceived as a unity. And God being the universe, there can
be nothing that is not sacred, that cannot claim our love.
We in the West speak of the love of the Indians for beasts
and plants, but we do not realize that their love extends fur-
ther, much further. I have already pointed out the deep
sense of veneration that is met with in the Upanishads for
food (anna). Who in the West ever felt any respect or
love for the mouthful he lifted to his lips ?

In Chand. VIII, 12,2, the Upanishadic seer eulogises
the privilege possessed by the wind, clouds, lightning and
thunder, in their being incorporeal. Who in the West ever
sighed to become like the wind, the cloud, the lightning
or the thunder?

What we consider as whimsical or rhetorical flouvishes
of poets are the deepest religious feelings of many an Indian.
Indians have a real love for Nature; they believe, past any
doubt, that Nature is as living as they, thinks and meditates
just as they do; above all, nothing that is in Nature can
rouse in them the least sense of aversion, or of loathing;
to become one with Nature is their supreme goal, the true
Paradise.

And in order to support this assertion by texts, let me
quote the following characteristic passages: ‘“This world
was in the beginning non-entity which was entity. As soon
as this latter was born it became au egg which lay during a
year and then opeued. The two halves were one of silver,
the other of gold. The silver shell was this earth, the gold
one the sky ; the exterior film the mountains, the interior
one the clouds and the mist; the veins were the rivers, and
the watery part of the egg the ocean. Out of the egg the
sun came forth and while it was rising, cries of amazement,
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joyful sounds, all creatures and all desires, arose ; thercfore,
at sunrise, at every coming back of the sun, cries of amaze-
ment, joyful sounds, all creatures and all desires arise.”
(Chand. III, 19.)

“The earth, as it were, meditates, the air, as it were,
meditates; it seoms as if the sky, the waters, the mountains,
gods and men meditate.” (Chand. VII, 6, 1.)

““When bees make honey, they transform the saps of
manifold plants into a unique juice. As these saps, melted
into one juice, cannot any more know from which plant
they are derived, even so do all these creatures, reaching
the supreme Being, lose the consciousness of what they
individually were............ This is the subtile essence of
which the universe consists, this is the reality, this is the
soul, this thou art ({«t fvam asi).”” (Chand. VI, 9, 1, 2, 4.)

We should be wrong in assuming that this veneration
for Nature, this longing for unity with the soul of the world,
represent the feelings of the saints and the philosophers only.
The bulk of the people in India live with their surrounding
Nature; and hardly three months have clapsed since
Rabindranath Tagore read his enlightening paper on the
pbilosophy of Indian people in this same University of Calcutta,
in order to show the astonishing fact of the Indian folk
living and experiencing what philosophers only speak of.

Atman is immanent, but it becomes transcendent and
can be worshipped and loved like a personal God, as
soon as it is felt and realized in its wholeness and
its unity. Like a personal God, A¢man is ineffable and is
susceptible of only a negative definition : net:, nefd.
Like a personal God Atman fills the heart of the
worshipper with Dbliss and rapture. The Upanishadic seer
in uttering the formulas fat tvam asi and aham eredam
sarvo’smi,” soars to an ecstatic vision. Though Atman
permeates all things, it abides, above all, in our heart:
“The spuce here in our heart,” says the Chandogyn
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(VIII, 1,'8, 5), “is as wide as the cosmic space, all
heaven. and earth, fire and wind, sun and moon,
lightnings and stars, what we have as well as what we yet
have mnot, are contained therein;.........neither old age, nor
death, nor affliction, nor hunger, nor thirst, can find place
therein ”; “all our dear ones, the living as well as the dead,
all our baffled aspirations are here in our heart;.........and,
lo, like a man who, ignoring where the treasure is hidden,
does not find it though he constantly passes over it, even
so these creatures do not find the Brahman-world though
they daily enter into it......... ; yes, in our heart A/man resides,
the bridge one has to pass over, that all blind men may see,
all wounded and sick men may be healed ; and the beart
inside us cannot but be inside us, else dogs would snatch
and deavour it and crows would swallow it.” (Chand. VIII,
8, 2; 4, 2; Brh. III, 9, 25.)

To detect A{man in our heart means to detect God in
us, and to detect God in us means to become God. The
Chandogya (111, 14, 3, 4) says: *“Alman, which dwells in
my heart, is smaller than a grain of rice, or of barley, or of
mustard, or of panicum, or of a seed of a seed of panicum ;
Almarn in my heart is bigger than earth, sky, heaven, bigger
than all worlds; A/man in my heart performs all undertak-
ings, wishes all wishes, smells, tastes all tastes, encompasses
all things, in silence, in detachment; it is Brakman, and
with it I shall identify myself after death.” The doctrine of
Atman reveals to man that he is God.

Can a more blessed conclusion be conceived ? 1f such is
the goal, it is only too natural that man should feel quite
beset by a longing to attain to it, and also that another religi-
ous element should accompany the Atman-doctrine, namely,
the renunciation of all wordly interests. We are wont to say
of a man wholly given to science: *‘Science is his religion.”
The world religion implies the total and radical offering of all
our thoughts, words and actions to a Supreme Being in which



THE DOCTRINE OF KARMAN 128

we find the ultimate and only reason of our very existence.
And what is there in the world that a man will not be ready
to renounce in order to attain to that Aéman which according
to him, is the All-One; the utmost bliss, the repository of our
dear ones, living as well as dead ? A¢man is dearer than a
son, dearer than wealth, dearer than everything else in the
world.

Yajiiavalkya says to Maitreyi that the husband is dear
not for the sake of the husband but for the sake of Atman,
the wife is dear not for the sake of the wife but for tho sake
of Atman, sons are dear not for their sake but for the sake of
Atman, and so on (Brh. I, 4, 5-6; IV, 5, 6-7). What do
these words mean? [vidently and undoubtedly that our
love for perishable things must gradunlly lead us to the love
of the Imperishable. A man who loves his wife as simply his
wife and does not love her in God, is likely to lose her, for
death may suatch her from him. You ave dear to me, Yajia-
valkya says to Maitreyi, and it is becanse you are dear to me
and I do not waut to lose you, that I say farewell to the
illusions of this world and am going to the woods to live on
alms and in the contemplation of the Afman in which 1 shall
be securely possessed of you and of every thing else that is
dear to me, for Aéman is the rveality of reality (sefyasya
satyam) and the repository of all our dear ones, living as well
as dead (atha ye casyeha jiva ye ca prela yac canyad icchan na
labhate sarvam tad atra gatvd vindate. Chand. VIII, 3, 2).
Earthly love must give way to heavenly love and through
mdyd we have to get at reality.

To a more sublime thought no religion has given
utterance, and it is a matter of deep regret that so distinguish-
ed a scholar as Oldenberg should find in Yajiiavalkya’s words
the religion of selfishness, inasmuch as according to the
German scholar, the translation should be *the husband is
dear not for the husband’s sake but for the sake of ourselves;
the wife is dear not for the wife’s sake but for the sake of
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ourselves ; children are dear not for children’s sake but for
the sake of ourselves; and so on.” We have here an instance
of how mere philological skill may lead men astray if divorced
from a true philosophical spirit and, above all, from a love for
one’s own subject.

The eminently religions character of Atman is, so far as
I can see, beyond all question. Afman starts as a scientifie
and philosophical principle, and evolves into a deeply reli-
gious, and mystical conception. It has its roots in science and
gradually rises to the ethereal sphere of transcendent and
divine things. The fascination it is bound to exercise on
Western minds and hearts is due to this very fact of blending
together science and religion. We in the West have to forget
the science we have learned, the moment we collect our spirit
in order to cdify ourselves by religious meditation; and we
have to forget our religion the moment we come back to
scientific researches and considerations. Ah, could we but
horrow the wings of the Upanishadic seers and at the same
time employ our wonderful scientific knowledge! This would
mean a blending of the civilization of the East with that of
the West. Is not this a gift that the future gencrations
should claim ?

In Ostwestlichen Diwan Goethe makes us acquainted with
this most eloquent motto: Gotles ist der Orient: Gottes ist
der Occident (The Iast belongs to God: the West belongs
to God). East and West have one and the same father: God.
Let them behave, therefore, towards each other like two
brothers.

I bave already hinted that the notion of A¢man had its
birth in the Atharvaveda and cannot be considered as a new
discovery of the seers of the Upanishads. The distinctive
conquest of the latter is the notion of karman. The notion of
karman is a logical consequence of that of Atman. Atman
means an everlasting force, an eternal substance that
can be susceptible neither of decrease nor increase, but only
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cf transformation. Tn its transformation it has no boundaries;
it can roam about uncontrolled from the highest sphere to the
depth of the abysm.

The living being eats the dead one, and is eaten in its
turn, when it dies, by the living, whercupon it revives and
again feeds on the dead. Life and death support each other
and alternately exchange their place. Births and deaths
alternate for cver without pause, while A¢{man alone, never
changing, amuses itself at the changes going on outside.
Everylhing that has birth, dies. This is only the half of an
axiom, and only a blockhead should find any difficulty in
completing it with the other half: everything that dies has
birth. Do we not sce spring die and come back again? Do
not the herbs, flowers and fruits we saw die, come back
again ? And if it is inconceivable that even a small grain can
be added to the totality of existing matter, what can the new
herbs, flowers and fruits be if they are not the dead ones
revived under new forms ? And should this coming Dback to
life, of cverything that dies, hold good for everything except
of man ? Should man be the only exception to the universal
rule of rebirth ?

“ Look at thosc that are behind thee, look at those that are
ahead : mortals ripen like corn and like corn they again are
born.”  (dAnupasya yatha puarve pratipasya tutha pare, sasyam
wwa martyah pacyate sasyam ivajayate punal: Kathaka—I, 6.)

Here also, it is intuition that is needed. The scientific
reasoning may be of some help at the outset, but leaves you
on the way, and then intuition alone has to be your guide
and imagination must be given free scope. The truth you
will thus get at will not be a scientific one, but an anticipation,
a preseniiment of a scientific truth.

I have tried to prove that side by side with the hieratic
notion of Brahman, the lay and rational notion of A¢man
asserted itself through thinkers belonging to the Kshatriya
caste. I'his demonstration has not always been easy and has
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often obliged me to resort to conjectures, but the very texts
now authorize me to maintain unhesitatingly that, so far the
notion of karman is concerned, its origin is to be sought in the
Kshatriya circles.

We have only to remind ourselves of the words that King
Pravahana addvesses to Uddalaka: “ Before thee, in the years
of yore, never did this doctrine (of the progress of the soul)
reach the ears of any Brahman; and, therefore, the rod of
authority has ever been in the hands of the Kshatriyas in all
worlds.” (Chand. V, 3, 7.)

There is a parallel passage in Brh. (VI, 2, 8) which runs:
“May it be as sure that you and your forefathers will never
otfend me as it is sure that this doctrine (of the progress of
the soul) never resided in any Brahman before this hour.”

We have, then, clearly to deal with speculations which
take their birth outside the pale of Brahmanical orthodoxy
and tradition.

When Svetaketu goes to King Pravahana, he is puzzled
by the five questions the royal sage puts to him: ‘ Where do
creatures go after death? How du they come back to this
earth ? Which is the path of the gods, which is the path of
the fathers ? How is it that the world of the beyond is never
filled? How can it happen that at the fifth offering, water
speaks ?” 'The doctrine of rebirth is based, as we have
suggested, on the principle that matter is indestractible and
that the possibilities of its transformation and progress are
boundless. Matter may roam through air, moon, sun, stars;
and distance is no obstacle to it. Imagination, accordingly,
may see the vital germ, surviving the death of man’s body,
roam through the universe. A heaven and a hell that should
contain all the dead, cannot exist; for thedead are a crushing
quantity that could fill even universal spuce, let alone the
limited space reserved for heaven or hell. New individuals
cannot, therefore, be borne on the earth as an addition to the
number of those already existing from eternity. The newborn
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beings of to-day are simply the dead of yesterday. The world
is never filled either with living beings or with dead beings,
because these are not two different things, but only two
manifestations of the same entity alternately passing from
birth to death, and from death again to birth.

On this quite rational assumption the Indian winged
imagination builds the theory of the five fires (paficagnividya)
and that of the two paths (devayana and pitryana). In these
two theories we see the unbridled imagination of the seer fol-
lowing the soul of the dead in its progress whetherthrough the
flame or the smoke of the fire, whether through daylight or
the darkness of night, through the wind, the ether, the moon.

But in the same Upanishadic period more balanced minds
gave a more rational form to the theory of samsara. We
have to keep in view especially the two passages, Brh. IV,
4, 2-7, and Brh. III. 2, 13.

In the former we read: When man dies, the apex of his
heart sparkles, and the soul goes out through the eye, of the
skull, or some other part of the body. Then, the works he
performed during his life-time and his mental and sentimental
tendencies take him by the hand. As a caterpillar, having
reached the border of a leaf, seizes the border of another leaf and
transfers itself thereto, even so the soul abandons the old body
and passes into a new one.  As asculptor takes from a brass
statue the brass, and models thereout a new and finer statue,
even so the soul builds for itself a new and finer body. He
who performed good actions is reborn as a good man, he who
courted evil is reborn as a wicked man. As our wish so our
will, as our will so our action, as our action so our destiny.
He who has freed his soul from every wish is never again
reborn, and his body lies on the earth like the skin of a dead
snake on an ant-hill.

Here, the soul of the dead transmigrates from the old
body into the new one under the control of karman, which has
lost its meaning of sarrificial practice and signifies action,
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deed, in the moral sense of the word. Karmanis fate, namely,
the energy that determincs the rebirth, the reincarnation. He
only succeeds in emancipating himself from Zkarmar who has
rooted out of his heart every desire.

In the second passage Artabhaga asks Yajiavalkya :
“When man dies and his word goes back into fire, his breath
into wind, his eye into the sun, his manas into the moon, his
ear into the points of the compass, his body into earth, his
personality (afman) into space, his hair into grass and trees,
his blood and sced into water ; what is, then, left of man?”

And here is Yajiiavalkya’s most suggestive answer: My
dear Ariabhaga, cive me your hand; we have to agree on this
point when we are alone, but never here, in this assembly.”
They, in fact, went out and began to converse, and what they
spoke about was karman, and what they extolled was karman ;
and indeed one is rcborn as a good creaturve through pure
karman, as a wicked creature through wicked karman. Iere
we have the most daring utterance of the Upanishads; there-
fore Ydjiavalkya does not want to speak it out in public, but
in secret: he is quite conscious of trampling on tradition and
of anticipating future progress.

Let us analyse alittle more closely the passage just quoted.

After death, the ego, the personality, namely, the Atman
of the individual, vanishes, inasmuch as it goes back into
cosmic space. What survive are only the effects of the gcod
and bad actions man performed in his lifetime and which are
to determinc his new birth. Aéman sets and kurman rises on
the horizon. But it is not permissible to speak in public of
karman, of thisnew lay and rational principle devised by the
Kshatriyas, because it has got the character of o heresy, and
those who belicve in it have to conceal their belief, or at least,
be cautious in cxpressing it. Sraddha, that is to say, faith, is
the vital elemsent that is left after man’s death, according to
the Chandogya, and according to King Pravahana. (V, 2, 4).
This, of course, is a notion belonging to the traditional point
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of view, and devised by Brahmans eager to give Sraddha the
greatest weight. King Pravahana, in adopting the notion of
Sraddha wishes to show that he is not altogether divorced
from the hieratic world of ideas. But in the dialogue between
Yajiiavalkya and Artabhaga, there is no room for Sraddha, and
in lieu of it we find karman. And he who introduces this
revolutionary substitution, is Yajiiavalkya, namely, a Brahman.
None knows better than he, the heretical purport of the work
karman : therefore, he wants to speak about it and to extol it
secretly, in the presence of Artabhaga alone. Yajfiavalkya,
in his heart of hearts, is a heretic ; he has joined the spiritual
Kshatriya reform, but, as he is quite aware of his Brahmanical
duties, he shrinks from avowing his new ideas in public. The
Atharvaveda, as T tried to show, closes with the word A¢man,
uttering it, however, cautiously and in a low tone. The
Upanishads close with the word karman, uttering it, likewise,
cautiously and in a low tone. We can easily surmise what
Artabhaga and Yajflavalkya said about and in praise of
karman: anticipating the future they spoke just as if they
had been two Buddhists.

Through the new notion of karman the way is opened to
the speculations that go under the name of Sankhya and Yoga
and which are the immediate forerunners of Buddhism; but
the new great spiritual conquests almost all belong to the
Upanishads. The gods, as well as a transcendent personal
God, have been cleared away by the Upanishadic secrs long
before Buddha hurled them down from their heavenly thrones.
In lieu of these the Upanishadic seers worship Atman, the ego,
the sole and supreme divine principle in the whole range of
Nature. Buddha, though he maintains that an ego is not,
but only becomes, still considers it as the central point of his
religion.

The Upanishadic seers object to sacrificial practices and
offerings and are loud in preaching that our actions are the
seeds of our destiny and that emancipation from desire can only

17



130 CARLO FORMICHI

lead man to supreme bliss. Buddba had only to elaborate the
notion of karman, but his nirvana is attained by quite the
same methods as those employed by the Upanishadic seer, in
order to identify himself with 4tman.

The Upanishadic seers renounce all worldly interests and
attachments, and quite realize that this life, being transient
and illusory, is nothing but sorrow and deception. It was
only left to Buddba to logically formulate the truth of the
misery of existence and point out the path leading to emanci-
pation therefrom.

Among the seers of the Upanishads, Kshatriyas take the
lead with their new lay and dynamical principles. Buddha is a
Kshatriya, and his reform is essentially a lay and dynamic one.

Buddhism allows man the greatest possible broadness and
freedom of conception, which, however, can hardly be called
superior to the broadness of view and freedom of thought that
are met with in the Upanishads. Like all disciples, Buddha
was a little ungrateful towards his teachers. He did not
realize that he never would have attained to /odhki, had he
not been born and brought up on Indian soil and among
Indians. He, undoubtedly, went further than his predecessors
on the path of truth, but he had not to seek for this path,
as it had already been shown to him by his teachers: he
blotted out the name of Afman and wrote in its place karman ;
he put an end to the idle discussions on metaphysical subjects
and laid stress on the all-importance of the eight-fold path
leading man through holiness to bliss; he substituted the
ineffable Nirvana for the ineffable Brakman; he, above all,
freed his preaching from every tinge of privileged or hidden
teaching. The seers of the Upanishads wanted to be a close
circle of a few chosen thinkers and saints, and strictly object-
ed to spreading their spiritual treasures among the folk
through any kind of propaganda. Buddha’s motto, on the
contrary, was: “Let every one who has ears listén to the
good Law,”



THE DIALECIIC OF SANKARA AND RAMANUJA
IN RELATION TO THE WESTERN
TYPES OF DIALECTIC

BY

Sukres Cuanbpra Durr, M. A.

SUMMARY OF THE P.PER.

Definition of Dialectic —a method of reaching truth by
clearing our fundamental concepts of their latent contradic-
tions. )

Its four forms :— Destructive—(1) Rejection of both the
contradictories. (2) Rejection of one and acceptance of the .
other. (3) Making one less real than the other. Construc-
tite—(4) Making them both real, i.e., complementary aspects
of one reality.

I

First form—its typical examples—Kant’s and Zeno’s
Antinomies.

Analogous examples from Sankara :—

1. Contradiction between inferences regarding the Pure
Self proving their illusoriness—Comparison with Kant’s
antinomies.

2. Contradiction exhibited by dilemmatic argument
in the conception of Difference to prove its illusoriness—a
similar example from Bradley.

3. Contradiction between all finite objects showing their
unreality—an original application of dialectic by Sankara.
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II

Second form—its typical example—Kant’s Paralogisms
regarding the Pure Self—contradiction between the presupposi-
tions of these arguments and the result of transcendental
reflection, showing the illusory character of the former.

A parallel example from Sankara similar both in form
and substance—contradiction between the underlying
assumptions of these arguments and revelation, proving the
deceptive character of the former.

III

Third form—parallelism between Kant’s distinction
between empirical and transcendental reality and Sankara’s
distinction between Pyavakdrik and pdramdrthik satya—
Sankara and Kant—Sankara and Spencer.

1v

Fourth form—Constructive Dialectic—Ramanuja and
Hegel—Synthesis of contradictories by the organic coneption
common to Hegel and Ramanuja—Ramanuja’s original con-
tributions to dialectic—conception of the relation of body
and soul—that of the relation of subject and predicate.



DerINITION OF DIALECTIC.

Dialectic has been defined by Zeller as ““the art of
thinking by concepts ” and as ‘the logic of illusion” (or
rather as the logic of transcendental illusion) by Kant. As
a matter of fact we find that dialectic, in the stricter sense,
as distinet from general logic, has invariably been character-
ised—in spite of all the varieties of forms it has actually assumed
in the hands of Zeno, Socrates, Plato, Kant and Hegel—by
both the featurcs emphasised in the above two definitions
respectively, wviz., (a) its application to concepts, i.e., those
more or less fandamental general ideas which underly all
our knowledge (e.g., Zeno’s Being and Non-being, Plato’s
Ideas, Kant’s Ideas of Reason, Hegel’s Categories) and not
to particular facts of experience ; (b) a direct use of the
principle of contradiction in some manner so as to expose
and remove some error or illusion. Dialectic, then, is, in brief,
a philosophical method of arriving at truth by purging our
fundamental notions of their latent contradictions. This
being the general meaning of dialectic in European philo-
sophy, we have here to see what special forms it took in
the systems of Sankara and Ramanuja in the east, and how
they are related to the western forms.

Now we may classify all variations of dialectic into
two broad divisions according to the two different uses made
of the principle of contradiction :—

(a) The law of contradiction may be used as a principle
of rejection—as a merely destructive principle, contradiction
being understood as a mere mark of falsity or as a mere
negation of truth. This is the use made of it in ordinary
logic,
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(6) The law may also be used as a principle of cons-
truction, contradiction being understood as a necessary step
towards reaching the truth. This application of contradiction
is characteristic of the Hegelian dialectic.

The destructive use of contradiction [viz. (2)], again, may
take three forms :—

(¢) Both the contradictories may be rejected as
illusory.

(i5) Only one of them may Dbe rejected and the other
established as true.

(¢%6) One of them may be considered as absolutely true
and the other as only relatively true.

We may now consider these four forms one by one.

I

The most conspicuous example of the first form of the
destructive dialectic is Antinomy. Zeno was called by
Aristotle—and very rightly too—the inventor of dialectic
solely for his antinomian arguments to prove the illusory
character of the conception of plurality, ete., as applied to
Being.

Kant also used antinomy in connection with the Cosmo-
logical Idea. 'Though an exact reproduction of the western
antinomy may not be met with in eastern philosophy, we
come across at least some analogous examples of the special
form of the destructive dialectic under consideration, here
and there in Sankara’s writings. We read the following,
for example, in the Sarirak Bhashyam—

“afy @@ Fwwaw wfevafE@ qafl waRs  afroed
gacome |« afe®e ufa fanfaos: | Rewd Ja=fafaeaaf
wisar st Auarafaarg wfauan | sfEgnws Samfa w@amt
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Aq s@w ) fawEwE o wd v oawar fanfagen gfeamm-
AIWTGGATHAL, qa&: 17 U

“If Brahman as the Self is well-known to all, then He
cannot be any subject of inquiry, for then He is known
already. It is, however, not so, as there is difference of opinion
regarding His definite nature (though He is vaguely known).
Ordinary people and the Charvakas conclude that this cons-
cious body is itself the Self, others that the conscious senses
constitute the Self, others again that it is mind or that it
is states of consciousness............Thus many people arrive at
contradictory conclusions by resorting to fallacious arguments
or paralogisms.”

In the above argument contradiction between the results
of various inferences regarding the nature of the Self or
Brahman is made the ground for considering them all alike
illusory or as paralogisms and for considering the Self as
beyond the reach of any inference. This differs from the
western antinomy in the following points : we have several
conflicting propositions instead of two; and inferences
leading to them are not actually developed, nor are they
shown to be valid or necessary. Besides, we find here that
while Kant restricts the application of antinomy to the
‘cosmological idea’ only, Sankara, like Zeno and Bradley,
seems to set no such limit to its use.

A more explicit example of our first form of
dialectic in the dilemmatic form is to be found in the
following argument of Sankara as presented by Ramanuja
in his Sreebhashyam 1.1.1 :—

“ff €, AN W =wfug ozat wafifsficufag @ wmE,
fREnaq A age: @el, IgERd WEE wweumawiEy g
AZWART-HAW: |- WG wal: oS ofy q@ @EURSARTITAN:
WUl MRUAY Wiq, @2 ¥ AW fgEwdn, gadEaTr )
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The argument in substance is as under :—Difference is
either the thing itself or its attribute ; if the former, then
we ought to use it for the thing in all our thought and
speech, which is absurd ; if the latter, then there must be
difference between it and the thing and this second difference
also being an attribute must have difference with the thing
and so on ad infinitum, Therefore, difference is a mere
appearance. There is absolutely no difference in form
between the above argument of Sankara and the following
one of Bradley, and there is also great similarity in substance
between them :—

«“But how the relation can stand to the qualities is,
on the other side, unintelligible. If it is nothing to the
qualities, then they are mnot related at all ; and if so, as we
saw, they have ceased to be qualities and their relation is
a non-entity. But if it is to be something to them, then
clearly we now shall require a new connecting relation.........
But here again we are hurried off into the eddy of a
hopeless process, since we are forced to go on finding new
relations without end.” (Appearance and Reality, 4th im-
pression, pp. 32-33).

1t is to be noted that the above arguments—both
Sankara’s and Bradley’s—differ from Kant’s antinomies and
Zeno’s arguments and also from most other arguments of
Bradley himself in that they do not establish two contradic-
tory propositions as conclusions from valid arguments like
the latter, but prove that each of the two contradictory pro-
positions lead to absurd conclusions. The object in both the
cases is the same, viz., to establish the illusory character of
the subject of discussion itself. 'The difference may be
symbolised thus :—

Kant’s form :— (1) AisB,XisY )
and (2) AisnotB,* Mis N
. Both ‘A is B’ and ‘A is not B,” which is absurd.
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Sankara’s form :—If A is B, then some absurdity follows ;
and if A is not B, then another absurdity follows.
Either A is B or A is not B
Either this absurdity or that follows.

This is the common complex coustructive dilemma.

Another point to be noted is the use made here by both
Sankara and Bradley of the fallacy of regressus ad infinitum
or fAa®@e\y | This is one of the most favourite weapons
of eastern dialecticians as well as of Kant and Bradley.
And this charge of wm#g®Ey, it may be remarked in pass-
ing, is itself an appeal to the principle of contradiction (wiz.,
between the demand of reason for a complete synthesis or
finality and its failure to get one), which is the essence of
dialectic, so here in fact we have a double application of
dialectic—one within another.

Before leaving this particular type of destructive dialec-
tic, we should note another peculiar extension or modification
of it made by Sankara in establishing the illusoriness of the
consciousness of plurality—a result achieved by Zeno by
means of the ordinary antinomy (¢f. the account of Zeno in
Zeller’s Outlines).

Ramanuja thus presents Sankara’s argument :—

“fag, wdisfa, udisfE, wdisaaad, odsgaad, sfa s
gt awigufaufear va emw | wa wwid 9y afaufaes-
avwd TEd, ofd aga U, fanung WEAWATAGAT TGCH
w-giifeaq | g9 TMUEBIMAAT  WgANWEAr @q@t o,
FIAMATAT: G ARG SATAE: |

a7 9, TEai]Tfd, A w0’ sty ErEfagE-amm-
wian arfqqarg Ui, 4 FENAEET | SRy
nead’  ArgaewEad,  freafuas o wwg,  warfaet
qZrelAt FYWAATIH | SwWA,—wZRY gur anafw:, @1 fHgifa
faReday,—fF wS@@a wawE: P fay aff el
verRmt aifuaas |

18
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Wt grawanga fang-frafe siafe:, @1 AEvaE@A@oETE
wiyafa, {waq emanRaifaangawd i”  (Sreebhashyam, 1.1.1.)

Sankara here argues as follows :—In all our particular
cognitions like those of the pot and the picture the common
and persisting element is the consciousness of bare existence
and that, therefore, is real ; while the particular determina-
tions are varying or differing from thing to thing and hence
unreal ; just as in the case of an illusion, the illusory
character is regarded as unreal because it varies or differs,
and the real character is regarded as real because of its
persistence.

The very fact that determinations differ from thing to
thing shows that they contradict and annul each other
and l:ence their unreality. The pot is unreal, because the
picture contradicts it and the picture is unreal because the
pot contradicts it. The maxim, ‘all determination is nega-
tion’ is strangely construed by Sankara. Negation to him
here becomes absolute, universal and reciprocal negation.
Ordinarily we arguc: it is a pot and so it is ot a picture ;
it is a picture, so it is not a pot. But Sankara gces further :
it is a pot and so the picture does not exist, it is a picture
and therefore the pot does not exist. The subtlety of
Sankara’s dialectic turns a mere relation of difference into
one of absolute contradiction and the latter in its turn into
mutual negation or destruction. 'This is really original.

The above application of the dialectic method may,
however, appear for its very originality in the eyes of many,
esp. westerners, as a reductio ad absurdum of Sankara’s philo-
sophy. Mr. John is not Mr. William and therefore neither
exist. Strange argument indeed | But a little orientation,
an appreciation of Sankara’s standpoint will make this at
least intelligible if not acceptable. The underlying concep-
tion of reality here is that of abstract unity. If the reality
is one, it cannot be Mr, John here and Mr, William there ;
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it must be one or the other. As Doth stand on the same
ground and there is nothing to choose between them, they
must both go. But do not the same conception of abstract
unity and the same destructive application of the principle
of contradiction tacitly underly all arguments of western
relativists 7 Spencer, for example, would argue : when this
same orange tastes sour to the ald and sweet to the young,
it is really neither—for that after all is the reason or meaning
of saying that the taste is relative. Here also the argument
derives all its force from the conception of the real fruit
as an abstract unity. Here also difference or contradiction
of manifestations is made the argument for their unreal
character. Should any one object that what is true of
individual things is not true of the totality of things, that
it is quite sensible to talk of the orange as being the same
but not to talk of the world as being the same everywhere
seeing that it is essentially an aggregate of a plurality of
things, he should be told that the real orange also is a
concrete synthesis of a plurality of changing appearances.
So we conclude Sankara’s method is neither absurd nor
absolutely new, though undeniably it has an air of freshness,

IT

Let us now pass to the second variety of destructive
dialectic. Here only one of two contradictory things is
destroyed, the other being regarded as true on indisputable
grounds. So this is not absolutely destructive like the
first, but has a constructive side too. This is essentially the
method employed in Kant’s Paralogisms regarding the Pure
Self. Certain arguments regarding the nature of the soul
otherwise unexceptionable are shown to be illusory, as
they proceed on certain assumptions fundamentally wrong
because contradicting the findings of Reason by transcedental
reflection and analysis. Thus it is proved that all such argu-
ments are vitiated by the application to the noumenal self
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of certain concepts applicable by that self only to its
empirical objects and not to itself.

To the above argument of Kant we find an analogue both
in form and substance in Sankara’s argument regarding the
transcendent character of the self, i.c., its inaccessibility to
perception and inference, in the introduction to his commen-
tary on Brihaddranyaka, Sankara like Kant points out how
ordinary conceptions and inferences (e.g., of the Nyaya school
and the Buddhists) regarding the Pure Self ( gwnw mfafia:
wiray ) are all vitiated by the fundamentally wrong assump-
tion that the true self is amenable either to the sense or
the understanding which are conversant only with determinate
things, with names and forms. Such assumption contradicts
the revelation or the higher experience of the seer, which
affirms that the self is beyond names and forms. Just as
Kant condemns the Cartesian metaphysicians, Sankara con-
demns the Naiyayika theologians for this delusion that they
can prove the existence of the self (and, for the matter of
that, of God) by their logic of the understanding forgetting
that that logic and that understanding are inextricably tied
down to the phenomenal world. Sankara is no less empbatic
in saying that the idea of the self ( ®¥ waa) is
subjective and illusory than Kantis in holding that the
noumenal selfis far beyond cogito,” ¢ ich denke’ or ¢ synthetic
unity of apperception.” Thus says Sankara—

“quifmarg wefafy uad saw@d =wf Fwafafaa
aif@ada afgsrag

Anandagiri comments on the above—
“sma; - gEey-Afafonanfa @ senmang ' ete.
Again says Sankara—
“sraree wranfad wand  RateamaTy S¥nETfaEta
9 gfzamraia enfa-mmai—sfa swmgdr gzfm o@99. 9qa9y
wra ¥fa 1’
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Here Sankara points out how the philosophers of the
Mimansaka and the Nyiya Schools deceive themselves when
they fancy that they can infer the existence of the transcen-
dental self from the subjective concept of self just as they
can infer the existence of fire in. a particular case from
smoke. They forget that in the latter case the basis of
inference—the general connection between fire and smoke
is known beforehand from experience, but in the former
case that connection ( spifg ) if known at all is known from
revelation and not independently evolved by their under-
stading from experience.

The only important difference between Kant and Sankara
is that while for Kant, the remedy for these persistent para-
logisms is transcendental reflection, Sankara finds a safe
anchorage only in the positive ecstatic intuition of the seer
in this perennial stream of illusion or nescience.

III

We pass on to the third form of our destructive dialectic,
where one of the two contradictory things is regarded as less
real than the other, but not absolutely rejected. This is
more constructive than the last.

This also is equally illustrated in Kant and Sankara. To
both, the phenomenal world of ours, though negated by
contradiction with the Absolute, is not absolutely unreal.
Thus Kant speaks of it as empirically real, though frans-
cendentally ideal, just as Sankara speaks of it as having
Vyavahdrik satya, though lacking in Pdramdrthik satya.
The relation between illusion and reality—between error and
truth—is, of course, according to both generally to be re-
garded as one of contradiction ( grgafwya ¥w=y ) and that in
the ordinary sense requiring the denial of one and affirmation
of the other. Within the sphere of ordinary empirical
knowledge, the law of contradiction reigns supreme to both.
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Sankara, for example, rezards our perception when carried
on in the proper way and with eaution as quite valid and
as competent wholly to sublate an illusion in conflict with
it. He says, for instance,—

‘i gemifz guarq dfa 9q; 7; fAefud swEg) A
fs nogu fasfid @@ fawfaufadafa i’ (Introduction to
Sankara’s Commentary on BrihadAranyaka).

But in the case of the conflict between the practical world
of names and forms and the undifferentiated absolute, the
meaning of contradiction changes, the relation between
illusion, and reality also becomes different. This illusion is
to Sankara natural, without a beginning and without an end,
or, to use Kant’s language, it is not the ordinary logical
illusion but transcendental illusion. It is a mixture of truth
and falsehood, of the real and the unreal. Thus he says—

“gmrgd fauMwanefad nazffa fafiasd QEaaew
“gamawAfeRAm AufiAsaEl fAemaaea: aga-WgE-
nawa: A«@Ia: 1
Again, he speaks of this nescience as inetfable, and indes-
cribable either as true or false ( |gEFTi gfﬁ({qr ).

We may pause here to sum up the results of our
comparison between the dialectical methods of the two great
philosophers of the east and the west—Sankara and Kaot.
There are numerous points of contact. Both make use of
dialectic as a principle of rejection in all the three forms
distinguished above. Neither rise above this destructive
application. But they differ a good deal as to the degree
of explicitness, logical arrangement and thoroughness. To
Kant dialectic is something of an end in itself, to Sankara
it is a mere means. The methnd of philosophy, as we know,
always occupies a larger place in Kant’s thought than its
conclusions, while it is just the opposite with Sankara.
Hence in Kant we find a more self-conscious or deliberate



THE DIALECTIC OF SANKARA AND RAMANUJA 143

exposition of the dialectic method with all its details and
with all the artistic, and even artificial symmetry of classi-
fication (into paralogism, antinomy and ideal) and illustration.
All this we miss in Sankara. Sankara like a skilful artisan
gracefully wields his tool of dialectic in full confidence of
its efficacy, but fixing his gaze all the while not on the
tool itself, but on the object to which it is applied. Moreover,
the object of both in using dialectic is nearly the same :
both relegate our known world to a lower grade of reality,
and both place the real Self, World or God—and Kant’s
thing-in-itself or Sankara’s Brahman means all the three—
beyond our knowledge. Both, again, seek an escape from
this awkward agnosticism—-the former through faith or the
postulate of practical reason and the latter through the
testimony of the seers or Rishis of the Upanishads. But
of the two, Sankara is better off as in his case the precarious-
ness of blind faith is relieved by the positive doctrine of
superconciousness (or falsSs= wwify ). But this last
distinction is of no small significance. The greater emphasis
thus put on ‘the positive moment’ implies a correlative
increase of emphasis on ‘the negative moment.” Thus the
irridiscence of revelation— wellnigh extinguishes the feeble
light of his practical world ( maefiaw simq ), throws it wholly
into the back ground and makes it appear a mere shadow
by its side. The empirical world of Kant, on the other hand,
in spite of its denuded reality, is able to keep up appearance
and to pose as practically the sole reality for us mortals by
the side of that hazy abstraction of ding-an-sich. The
negative pole—the pseudo-reality is almost as good as the
positive pole—the absolute. Thus a mere difference of stress
has almost led to a difference of kind and the busy world
has rashly pronounced on Sankara’s philosophy as the
acosmism of a visionary idealist and has taken more kindly
to Kant as one who did lasting service to mankind by
clipping the wings of metaphysicians,
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It will not be out of place here to point out how Spencer’s
unconscious dialectic bears much the same relation to
Sankara’s as does Kant’s formal one. Spencer’s distinction
between relative knowledge which alone is attainable and
absolute knowledge which is inaccessible to us, also implies
two grades of reality and truth in antithesis. Spencer’s
relative world—like Kant’s empirical world and for the
same reasons—though unreal, is yet more real than Sankara’s
illusory world.

But none of Kant, Spencer and Sankara could rise wholly
above this stage of destructive dialectic, though as compared
with Zeno, they all come within measurable distance of
the truly constructive view of the dialectic.

IV

So we come to the last form of dialectic which is wholly
constructive. Here the emergence of contradiction anywhere
serves as an impetus for rising to a higher standpoint and
thus reconciling the contradictories. It is not, however, to
be supposed that the principle of contradiction is transcended
here. For, that principle being the principle of consistency
is the last strong outpost of Reason from which she would
by no means be ejected. An unresolved contradiction, as
McTaggart points out, is the unerring mark of falsity.
That resolution is possible only by a transition from the
fragmentary snapshots of reality to an organic conception
of it. It is quite conceivable that X is in part A and
in part not-A, though of course A can never be not-A.

Ramanuja and Hegel both make this use of the dialectic
method. Thus Ramanuja refutes Sankara’s contention
that difference between things constitutes absolute contradic-
tion and so is an unreal appearance. Sankara’s difficulty is
to understand how the same reality X can be both A and
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not-A (e.g., 1oth a pot and a picture). Ramanuja retort
that there can be contradiction between A and not-A only
when they are both applied to the same point, part or aspect
of reality and not otherwise. For the reality to him is a
concrete synthesis of a plurality of different and even contra-
dictory things. Thus he says—

“gqa wezuzifey J-wrw-Aa fally wy wf@ 1’ ete.
(Sreebhashyam 1.1.1, § 55.)

Again one reason with Sankara for considering ‘ difference’
as illusory is that it implies two irreconcilable notions
¢ quality > and ‘ relation.” Ramanuja resolves this contradic-
tion by saying that ©difference’ is the concrete synthesis of
both quality and relation. It does duty for both. It isin
one point of view a relation between two things and between
a thing and its quality and in another point of view the
distinguishing quality itself. Difference is thus a self-
relating quality (which at once qualifies and relates). Thus
says Ramanuja--—

“feu famenaeag gfiea 9wy azfn senfkfafreds
ag: ueRfAvaEq e d afanEiaar aga: €9 € dTqIeE-
Tga™ iﬁzmﬁm[ > (Sreebhashyam 1.1.1 § 53.)

The gist of the argument is that when I call a thing a
cow, this cowness ( sitfg) qualifies the thing as well as
distinguishes itself and the thing from other things.

Agaiu, Sankara sees an irresolvable contradiction in the
polarity of consciousness and its bifurcation into subject and
object—two utterly incommensurable things (¢f. w=w-
fafyma: fawafawfgay: etec.) and in persuance of his des-
tructive dialectic makes short work of one correlative
and raises the absolute into a pure subject; for, how
could the same reality be both ? But Ramanuja poinis
out that this distinction between subject and object is real
and there is no contradiction invo}ved, the true absolute

19
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being .a concrete synthesis of subject and object. Thus he
says— :

“ggafa-afeagare favafasfanda dee mafowag safua-

g wqfaia garaazfu favga 1 (Sreebhashyam 1.1.1, § 56.)
The correlatives—unity and plurality, substance and attri-
bute, finite and infinite, mind and matter ( TH@E-agad,

aﬁ-afiﬁq, g, f‘aaf“aq)——which seem to be so contradic-
tory to Sankara that he is driven to abstract monism and

acosmism, are all made equally real in a grand concrete syn-
thesis by Ramanuja.

Thus Ramanuja reconciles unity with plurality by the
conception of unity in plurality.

“gfezgmq, “aa.f Tafua wafa,” “Gearmia faga”3fa
fzfalqr agwr zmd sfa; aq @qEw SAA FmaEEEr
AREAWEal 9 aFWHAANE AquEAFANE wlafead |«
g “ag @i naa’ s agWEeTE-UEE  awa aerE
ufafgy’---1” (Sreebhashyam 1.1.1. § 83.)

With Hegel and his followers Ramanuja also has recourse
to the organic conception to explain the relation between
the one and the many, the absolute and finite things and
selves, and thus save their reality. For, he compares the
relation between God and the World as that between the
soul and the body. Brahman informs the world in every
part.

“od Rawgenfz-fuwfafiemt stami owm-ndEar &g
NARET SNAWICEA, AR GATH-GTEL | WA WO AW
waaaa fagfaegn: ageafafa aqermmiaac@a wam: 17

- (Lbid, 1.1.1 § 113).

Thus all creatures from gods downward are the body of

fhe Absolute Spirit and are his modes and in that sense

they are the Absolute Himself. Hence being His modes
‘finite things and selves share in His reality. This oneness



THE DIALECTIC OF SANKARA AND RAMANTUJA 147

of Brahman and creatures is to be understood as the relation
of subject and predicate.

Here we find none of those ambiguities of Hegel which
have led to great difference of opinion among his followers
as to the very fundamental questions of the reality of divine
and human personality. The analogy of the relation between
body and soul is something more than the mere organic
conception of the Hegelians and reconciles the contradiction
between transcendence and immanence more satisfactorily
than the former. The world being the organism of Brahman,
the organic connection of its different parts is secured by
implication as a matter of course. There is the further
implication that Brahman being its soul has a sort of distinet
personality though he again informs every part of that world.
The reality of finite selves is clearly affirmed. The concep-
tion of finite spirits as modes of the Absolute is reminiscent
of Green ( ABGUHIA SHATHA, ).

But Ramanuja probably far outbids Hegelians by his original
contribution of a potent universal solvent for all contradic-
tions, namely, the conception of wgwFfaHETU or faRje
fawuwra, what for want of a Dbetter expression we
might call the relation between subject and predicate. The
ordinary form of a judgment  this is that’ appears to Sankara
as a confradiction in terms, an enigma. He makes it equi-
velant to ‘this is this,” i.e., a relation of bare identity which
sacrifices ‘that’ and makes ‘this’ the absolute truth. But
this is preposterous. Ramanuja retains both the identity of
“this’ and ‘that’ and their difference. He virtually says
with Miss Constance Jones ( vide her article in Mind since
seperately published) that the relatioa of subject and predi-
cate is the identity in denotation and difference in connota-
tion. The proposition #@wfa (That art Thou) is thus
interpreted as implying that we are the predicates of the
same subject God and the predicate is the subject though
only as its specific mode,
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On the whole, the more one thinks of Ramanuja’s dialec-
tic, the” more one is struck by his affinity to Hegel, and
the divergence of latitude, longitude and culture seems to
melt into the solidarity of reason which is essentially the
same all the world over.
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Siryya is the most concrete of the Solar deities of the
Indo-Aryans. Ten whole hymns of the Rig-Veda embody
praises of the Sun-god.

In the Atharva-Veda, Stryya is called the ¢ lord of eyes,’
is stated to be the one eye of created beings and to see beyond
the sky, the earth and the waters. He is far-seeing, all-
seeing, the spy of the whole world, beholds all beings and the
good and bad deeds of mortals. Awakened by the Sun-god,
men follow their respective avocations and perform their
work. Common to all men, he rises as their awakener. He
is the soul or the guardian of all that moves or is stationary.!

The cult of the Sun-god also forms the theme of the
Tantras and the Puranas. It is dealt with at length in
Chapter 94 of the Matsya Purana, in Chapter 52 of the Pdyu
Purana, and in Chapter 51 of the Agni Purapa.

In the Matsya Purana, however, the following interest-
ing myth is related of the Sun-god. Siiryya had married
Samgna, the daughter of Visvakarma. Being unable to bear
the scorching heat of her husband, she put forward a replica
of herself named Chhaya or ¢ the Shadow > as her substitute
and secretly fled to her paternal home. Her father, being
greatly displeased with her for this act of deception, expelled
her from his house. She, therefore, assumed the form of a
mare and went to the Marudesa where she lived. At first

' Vedic Mythology, By A. A. Macdonell, Strassburg. Verlag Von Karl J. Trubner,
18917, pages 30-32,
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the Syn-god knew nothing of the deception that had been
practisea upon him and mistook Chhaya for his real wife
Samgna. But when he discovered the fraud, his rage knew
no bounds. Then he went to his father-in-law Visvakarms
and demanded the restoration of his wife Samgna. Being
terribly frightened on seeing the Sun-god’s rage, he told the
latter that, being unable to stand his terrific heat any longer,
Samgna had come to his place but that he reprimanded her
sharply. Whereupon she left his house and was, at that
time, living in the guise of a mare in the Marudesa. He,
therefore, advised the Sun-god that he should submit himself
to have his own self shorn of a good deal of his heat. Siaryya
having ajreed to this proposal, his father-in-law placed him
in his polishing machine and, by grinding him, deprived him
of much of the heit of his hody down to his knees. But the
splendour of his legs beginning from his knees down to his
feet was left intact as before. Hence, in Hindu art, the legs
of the Sun-god as depicted in painting on statuary are shown
covered up with some sort of covering which some European
and Indian scholars have mistaken for boots.!

Section II,
The Sun-god in Medieval Bengali Literature.

Then coming down to the Middle Ages, we find that, in
the folk-literature that was current during that period in
Eastern Bengal, there is ample evidence to shew that the cult
of the Sun-god was widely and strongly prevalent in that part
of the country during these ages.

The manuscript of an old Bengali poem entitled
«“Suryyer Panchali”’ (or The Legend connected with the
Ceremonial Worship of the Sun-god), which was written by
the ancient Bengali poet Ramjivana Bhattacharyya Vidya-

*  For a fuller account of the cult of the Sun-god as desoribed in the Tantras and the
Purdnns vide Pandit Binodbihari Vidyabinod’s artiole (in Bengali) on “Stryyapade Upanat”

at pages 185-188 of Vol. XVI (for 1316 B.8.) of the Batgiya-Sahitya-Parishat-Patriks
(The Journal of the Academy of Bevgali Literature at Caloutta).
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bhiishana in the Saka year 1611, was discovered some ycars
ago. The current year is 1844 Saka, therefore, this poem was
composed 233 years ago.

The manuscript referred to above appears to have been
copied from some older MS. about 125 years ago.

The author of this poem was born in circa 1587-1590
Saka in a village named Ramgrama in Thana Banskhali in
the district of Chittagong, He wrote another lengthy Bengali
poem entitled ¢ Manasa Mangala” in 1625 Saka.

The text, in Bengali script, of * Suryyer Panchali” has
been printed at pages 66-79 of Vol. XIIT (from 13J3 B.S.)
of the Bangiya-Sakitya- Parishat- Palrika (The Journal of the
Academy of Bengali Literature at Calcutta). As this poem
throws a flood of light on the cult of the Sun-god in medize-
val Eastern Bengal and as it has not yet been translated into
English, an abstract thereof in the same language is published
below :—

In a village named Uttaranagara, there lived a poor
Brahmana with his wife and two daughters named Rumuna
and Jhumuna. He maintained himself and his family by
begging. After some time, his wife died of fever. He
performed her $raddha ceremony with great difficulty.

While he went out a-begging, the two sisters used to go to
the forest for the purpose of gathering herbs and greens where-
with to eke out their scanty meal. Onc day, while they were
out in the forest, they came across a fine tank on the banks
of which several beautiful-looking heavenly damsels were
performing a ceremonial worship of the Sun-god. Seeing the
two girls, the latter enquired of them about their parentage,
place of residence and the reasons which had brought them
to that forest which was infested by wild beasts. To their
queries, the former replied that they were the daughters of
a poor Brahmana who maintained them by begging, that their
mother had died during their infancy, and that they were in
very straitened circumstances.
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Hearing the sad life-story of the two girls, the heavenly
damsels advised them to perform the ceremonial worship of
the Sun-god who, being pleased thereat, would confer on them
the boons of happiness and prosperity. Agreeably to their
advice, the two sisters ceremonially worshipped the Sun-god
and thereafter, started for their home.

On their return home, they found that, by the blessings
of the Sun-god, their homely hut had been transformed into
a well-furnished mansion filled with wealth and all sorts of
necessaries of life. Thereafter their father also returned home
from his begging round. Rumuna and Jhumuna informed
him of the whole circumstances under which they had
attained to prosperity.

Since that time, the Brahmapa and his two daughters
daily worshipped the Sun-god with due rites.

Now Rumuna and Jhumuna advised their father to beg
of the Sun-god the boon of a suitable bride whom he might
marry as his second wife. He acted up to their advice and
prayed to the Sun-god accordingly.

At that time, there lived a Raja who had a daughter of
a marriageable age and had, therefore, made up his mind to
give her away in marriage to whomsoever he would find at the
gate of the palace on the next morning. Learning about this
determination of the Raja, the Sun-god appeared in a dream
to Rumuna anc¢ Jhumuna, informed them of the Raja’s
resolve, and directed them to send their father to the latter’s
palace on the next morning.

Dreaming this dream, the two sisters sent their father
to the Raja’s palace on the next morning. The Raja, who
was bent upon carrying out his resolve, gave the princess
away in marriage to the Brahmana with the addition of a
suitable dowry. The latter returned home with his newly-
wedded bride and lived with her and his two daughters

happily for some time. v
Séeing that her two step-daughters worshipped the
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Sun-god regularly, the Brahmana’s second wife got jealous of
them and concocted a secret plan to expel them from the house.
Accordingly, one day, she told her husband to send the
two sisters away to the forest, failing which she would go
back to her father’s palace. Hearing this proposal, the
Brahmana was in a pretty fix and did not know what to do.

At last, he hit upon the pretext of taking them to their
maternal aunt’s house and, when he would arrive in the forest,
of leaving them there. The elder sister was overjoyed at this
proposal of their father’s. But the younger sister, who was
more clever than her elder one, saw through their father’s
design and told her that he was banishing them to the forest
in compliance with their step-mother’s request.

On the day fixed for their departure they tied up all the
paraphernalia for worshipping the Sun-god within the hem
of their Saris and started with their father. Fatigued with
travel, they two fell asleep. Finding them thus asleep, he
left them in the forest and came back home.

Waking up from sleep, and not finding their father, the
two sisters wept bitterly. At last, restraining their grief,
they went to a tank to bathe therein. While bathing therein,
they found a golden jar floating in the water. They took hold
of it and became greatly delighted. Taking it with them,
they left the forest and came back to their paternal house.

Seeing them back at home, their step-mother became
greatly angry and abused them. Whereupon they again left
their father’s house and went back to the forest.

Greatly disturbed in mind at their cruel step-mother’s
ill-treatment of themselves, they worshipped the Sun-god with
great devotion. The deity, being pleased with their worship
and taking compassion on them, built for them a nice cottage
in the forest wherein they dwelt in sorrow but regularly
worshipped him every Sunday.

One day, Anangasekhara, Raja of Parvatipura, came to
this forest with his whole army. Greatly suffering from

20
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thirst, . his followers wandered about in search of water. In
course of their search they came across the two girls living
in their dwelling-house. They asked for a drink of water
from them who accordingly filled up a pitcher with water and
made the same over to them. Having quenched their thirst,
the Raja and his followers were greatly astonished to find
that the pitcher remained full of water as before, notwith-
standing their having drunk their fill of it. He emquired of
his men as to where they had got this pitcher of water. The
latter informed him of the two girls who had supplied them
with the water. Thereupon he went to the cottage where he
found the two girls Rumuna and Jhumuna whom he brought
with him to hic palace. Subsequently, he married the elder
sister Rumuna ; while his Kotwal took to wife the younger
one Jhumuna. In course of time, the two sisters became
pregnant.

One day, Raja AnangaSekhara saw his Rani worshipping
the Sun-god and enquired of her the name of the deity she was
paying her devoirs to. Learning that she was worshipping
the Sun-god, he kicked off, with his feet, the paraphernalia of
worship. From that time forth misfortunes befell him. His
horses and elephants began to die off by scores ; and his palace
fell into ruins,

But the Kotwal’s wife began to worship the Sun-god ; and
in consequence thereof, prosperity and affluence reigned in
her husband’s house.

‘When misfortunes befell Raja Anangasekhara, he told
the Kotwal that he had heen ruined by marrying the girl from
the forest and, therefore, ordered him to execute her at once.
The Kotwil, however, took her to the forest and comfortably
accommodated her there. While for satisfying the Raja, he
slew a goat and showed its blood to his master, saying that it
was the Rani’s blood.

Leftin the forest, Rani Rumuna lived there for some
time and, then, gave birth to a son, In the meantime, a son
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was also born to the Kotwal’s wife. The Rani’s son was
named Dukhraj ; while the Kofwal’s son was named Sukhraj.

When the Rani’s son Dukhraj became five years old, he
began to wander about in the forest with a bow and arrows
in his hand. One day, he came across the Sun-god in the
guise of a bird and shot an arrow at it, whereupon it said :
“Your birth is not of an immaculate character, as you oannot
recognise your own father.” Being cut to the quick by these
stinging words, he came home, informed his mother of the
incident, and, in a huff, went to the house of his maternal
aunt. There he lived happily for some time.

After some time, his maternal aunt gave Dukhraj a lot
of presents and sent him back to his motherin the forest.
On the way, the Sun-god assuming the guise of an old man,
robbed him of his valuables. Thereafter he returned home
and informed his mother of the robbery.

Shortly afterwards, both Rumuna and her son left the
forest and went to a florist-woman’s garden where they lived
for some time and then went to the Kofwal’s house.

In the KAotwadl’s house, the two sisters Rumuna and
Jhumuna lived bappily, regularly worshipped the Sun-god and
ate cakes made of clay whereupon the deity took compassion
on the deserted Rani and caused the Raja to remember her.
As soon as he remembered her, he ordered the Kotwail to
bring her back immediately, failing which he said he would
put him and his family members to death.

Hearing the Raja’s command, the Kolwal went home and
informed his wife of the same. She, however, told her husband
to be of good cheer and to invite his master—the Raja—to his
own place. This was accordingly done.

The Raja accepted the invitation and came to the Kot-
wal’s house, While he was sitting at his meal there, he
recognised his son Dukhraj and his deserted wife Rumuna,
Thereafter he left with his Rani and son for his own palace,
On the way thither, he saw some bad omens, and, being
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angered thereby, ordered one hundred Hadis to be executed.
This was accordingly done; and he and his family reached
the palace in safety.

One day, while the Rani was worshipping the Sun-god,
the mother of the one hundred Hadis, who had been executed
at the Raja’s command, came to her and began to complain
of the death of her sons. Whereupon the former told the
latter to pray to the Sun-god for the restoration of her dead
sons to life. This the latter did accordingly with a halter
round her neck.

Having been propitiated by her worship the Sun-god,
addressing her from heaven, said : “ If the bodies of the
decapitated Hadis and their heads should be brought together,
and the consecrated water used in my worship should be
sprinkled over the same, the heads would get joined to the
necks, and the Hadis would come to life again.”

This was done accordingly ; and the one hundred deceased
Hadis came to life again, and appeared before the Raja who
was greatly astonished at seeing them alive again. Enquiring
from the Rani the cause of their coming to life again, he told
her : “ If you have the power to bring the dead to life again,
please restore my deceased parents to life again.”

The Rani was greatly mortified at the Raja’s command.
But the Sun-god appeared before her in a dream and said :
“If the Raja would devoutly worship me, I shall restore his
deceased parents to life again.” Dreaming this dream, she was
greatly comforted in her mind and informed her husband of it.

The Raja accordingly worshipped the Sun-god and, as the
result thereof, saw his deceased parents with whom he went
to the  City of the Sun,” after having made over kingdom to
the prince.

The poem concludes with the following instructions :—

1 and 2. Whoever would worship the Sun-god in this
way, would be always preserved by his deityship (from all
harm). '
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3 and 4. Sri Ramjivana says: “ Contemplate upon the
Sun-God (so that your) mind may sit, like a bee, upon his
lotus feet.”

[The foregoing medizeval Bengali legend bears a striking
similarity to the one that is recited in connection with the
ceremonial worship of the deity Itu-Ra’la which is performed
in Eastern Bengal on the Sunday _following the day in the
month of Agrahayana (November-December) on which the
deites Kshettra and Budathakurani are worshipped.]!

From Ramjivana  Bhattacharyya  Vidyabhishana'’s
“ Suryyer Panchali,” we learn :—

(a) That the worship of the Sun-god was very popular in
Eastern Bengal during the 17th and the preceding centuries
of the Christian Era ;

(b) That the people of the countryside worshipped this
deity for obtaining the boons of happiness and prosperity ; and

(c) That it was further believed that, if the consecrated
water used in the worship of this god were sprinkled upon the
bodies of dead men, they would come to life again.

Section III.
The cult of the Sun-God in Barisal District.

Some years ago, some interesting folk-songs describing a
few of the leading incidents in the career of the Sun-god were
discovered in the district of Barisal in Eastern Bengal. These
songs are thirteen in number ; and the texts thereof, in Bengali
script, have been published by the University of Calcutta.?

As these folk-songs are very interesting, I have published,
in the Appendix of this paper, the translations thereof in
Devanagart characters in order that scholars in other parts
of India may be enabled to read the texts of the same.

' Meyeli Vratakatha. By Paramesaprasanna Raya, 2nd Edition, Ca]cutn, Asutosha
Library, No. 50-1, College Strcet, pp. 70-87.

3 Typical Selections from Old Bengali Literature, Part I, publuhed by the Uni.
versity of Caloutta, 1914, pp. 164- 171,
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Asthese folk-ballads have not yet been translated into
English, I publish the translations thereof into the same
language in the Appendix of this paper.

From the number of archaic Bengali words and phrases
which have been used in these folk-ballads, it would appear
that they are very old. 8ome scholars are of opinion that they
were composed before the Pauranic Age,!

From an examination of these folk-ballads, we infer that,
during the Middle Ages, the cult of the Sun-god was very
popular in the district of Barisal in Eastern Bengal and that
there songs or hymus used to be chanted in every Hindu house-
hold in connection with the ceremonial worship of this deity.

We have already seen that, in the olden times, the
practice was prevalent in Eastern Bengal, of describing the
leading incidents in the life and career of a popular deity or
saint, in the form of ballads or hymns and of chanting them
on the occasion of the ceremonial worship of that god or pir.
This will be evident from the instance of the saint Sonaraya
whose birth, marriage and several other incidents of life
bhave been described in the Six Folk-Songs which have been
published and discussed by me elsewhere® and which are sung
in the district of Pabna in Eastern Bengal on the occasion of
the festival held in honour of that Saint.

The same practice has also been followed in the case of
the Sun-god in the district of Barisal in Eastern Bengal, as
will appear from an examination of the thirteen folk-songs
about this deity, of which the translations into English are
being published in the Appendix of this article.

The first of these folk-ballads from Barisal describes the
Sun-god’s beauty and the scene at the time of his rising.

The second song sets forth the deity’s awakening from
sleep.

' QOp. cit., p. 163. .
s Journal of the Departmant of Letters of the University of Calcutta, Vol. VIII, Caleutta

University Press, 1922, pp. 173-2086.
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The third describes his bathing.

The fourth one describes how he obtained his dhots,
napkin and the paraphernalia of worship.

The fifth song describes the way in which he was wor-
shipped by his votaries.

The sixth one describes his journey and crossing of a
river.

The seventh sets forth how the desire to get married
arose in his mind.

The eighth song tells the story as to how the go-between
who had gone in quest of a suitable bride for his deityship,
came ba ck with the information about her.

The ninth one gives an account of the purchase of the
articles for the Sun-god’s marriage with Gauri.

'The tenth song describes his marriage with Gaurl.

The eleventh one describes the preparations made by
his deityship for going to his father-in-law’s place.

The twelfth sets forth how his bride Gauri paid a visit
to her father-in-law’s place.

The thirteenth and the last one of these folk-ballads
describes the way in which he made up his mind to supply
his bride’s wants.

Section IV,

The Noteworthy Features of the Qult of Sun-God in
Barisal District.

The most noteworthy features of the aforementioned
thirteen folk-songs are the following :—

(A). It would appear from lines 7, 8, 11, 12, 15, 16, 19,
20, 23 and 24 of the Song No. I as also from those numbered
J1 and ITL that, they are charms whereby the Sun is caused
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to come out of the sky and shine upon the earth below. In
this respect, they bear a similarity to the nursery-rhymes
which are still current in Lower Bengal and which are
chanted by little children on foggy or cloudy mornings with-
out knowing that they are thereby praying to the Sun-god
and imploring him to come out of the sky and shine upon
the earth below, asthey are very much in need of his vivi-
fying influences.

Take, for instance, the nursery-rhyme No. 53 of Sar-
kar’s Collection' and see how the moon is represented therein
as going to the Sun’s place, describing to the latter the
miseries from which the men and beast of the mundane world
are suffering for want of sunshine, and, therefore, imploring
him to come out of the sky and shine upon the earth below.
The whole matter is vividly set forth in the following conver-
sation between the two luminaries :—

“1, 2and 8. * * . .

4, The moon went to the sun’s place.

5. 'The sun gave him a wooden seat to seat upon.

6, 7,8,9, 10 and 11. (Thereafter, addressing the sun,
the moon said:) ‘(O Sun!I) shall not sit upon the wooden
seat, (as) the men (of the earth below) are dying for want
of food (which scarcity is due to the fact that the food-crops
are not growing for want of sunshine), and the cattle are
dying for want of grass (as grass is pot growing for want of
sunshine). (I) have, therefore, come to your place (and
implore you most earnestly) to shine most brilliantly upon
the earth below from to-morrow. Do be good enough to
accede to my request.’ ”’

Again, in the nursery-rhyme No. 324 of the same
collection, the following prayer is addressed to the Sun-god:—

“1, O Sun-god! shine (upon the earth).

v Khukumanir Chhadd, by Jogindrandth Sarkar, 6th Edition, Qaloutta, The Oity
Book Sopiety, No. 64, College Street, 1426 B. 8,
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2. Shine upon the forest of plantain trees.

3. (The Sun-god having acceded to the above prayer
and shone upon the forest of plantain trees), the bunches of
plantains ripened (by the influence of the Sun’s rays).

4. O Sun-god! (by way of thanksgiving for this boon
conferred by you upon mankind), (I shall endow) an umbrella
to be erected over your head.”

Then again, in the nursery-rhyme No. 216 of Sarkar’s
Collection, the Sun-god is addressed as a maternal uncle, and
the following prayer is made to him :—

“1. O maternal uncle Sun! O maternal uncle Sun !
shine (upon the earth).

2 and 3. Your mother-in-law has asked you to slice the
brinjals (for cooking purposes).  (Accordingly), the sun
sliced the brinjals. (But the pity of it is that) his wife is a
flat-nosed lady.

4 and 5. (O maternal uncle Sun!) place your hands
upon the big granary, place your feet upon the small granary,
and come shining forth brilliantly.”

In the Rig-Veda, it is stated that * the adorable light
of Suryya in the sky is as the face (anika) of great Agni.”
In several other passages of the same work, he is called - the
eye of Agni.”’!

We have a faint echo of this Vedic identification of the
Sun-god with Agni or the Fire-god in the last line of the
following nursery-rhyme No. 237 of Sarkar’s Collection :—

“1 and 2. (As) the flowers of the jhenga (or jhinga)
creeper (Luffa acutangula) have bloomed in the chenga *
field, (O Sun!) shine forth brilliantly (chheng chhengaiya).

3. (The giver of) sunshine is (as powerful as) a king
and infuses strength and energy into men (by his vivifying
influence).

v Macdonell’'s Vedic Mythology, pages 80-32.
*  The meaning of this Bengali dialect word is obsoure.

21
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4.~ The fire (like Sun) is an indolent fellow, (as) he
does not pour forth his beams upon mankind (/i¢, as he
does not cover mankind with his beams).”

In the folk-ballad No. IT the Sun-god is prayed-to
to wake up from his sl ep. This custom of chanting a hymn
or song for the purpose of imploring a deity to wake up from
his sleep and to do some benefit to his votaries, appears to be
prevalent in connection with the cult of many a popular god,
especially of Siva, as will appear from the undermentioned
instances,

On the occasion of the festival which is celebrated in the
month of Chaitra (March-April) for the purpose of worship-
ping the deity Isanesvara (an incarnation of Siva) in the
village of Kudmun in the district of Burdwan in Western
Bengal the undermentioned hymn or folk-song which is
analogous to the foregoing one in propitiation of the Sun-
god, is sung or chanted by the worshippers of that deity in
order to rouse him from his sleep :—

“(1) O Lord! break your meditative sleep. We, who
are your worshippers, are making obeisance at your feet, give
up your sleep.

(2) Youare sleeping with Karttika and Ganesa on your
lap. How can we make obeisance to you?

(83) O Kiug of the gods who is asleep on a bedstead !
awake from sleep (and) always keep your spouse Gaurl on
your left side.

(4) O Lord! you are the king of the gods. Brahma and
Vishnu (always) recite propitiatory hymns in order to please
you. No other gods can be your equal (in omnipotence).

(5) O Lord! give up all desire of sleep and have pity
on your worshippers. O God! youare known as Tripurari
on this earth.

(6) (O Lord!) you hold in your hands a horn and a small
kettledrum (called the dambura). Keep your riding ox
on your left-hand side, Let the spake with (its) distended
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hood remain (on your head). You bear on your head the
cool-watered Ganges. You hold the (crescent) moon on
your forehead. In the centre of the crescent moon is a spot
of sandalwood-paste. Round your neck is a chaplet of bones.
Your whole body is besmeared with ashes.

(7) O Lord! O three-eyed God! remove all our troubles
and difficulties. We are weak and powerless and therefore,
depend on you (for protection), come to our assistance.
In the Sastras, you are called the lord Gangadhara and
the God of the gods. O conqueror of death! pardon our
faults.

(8) O Siva! leave the Mount Kailasa; (and) come
riding on your ox. You are known on this earth as the
god Tripurari, come to this place of worship. We are making
five obeisances at your feet.”*

Similarly, in the district of Malda in Northern Bengal
on the occasion of the celebration of the Siva-puja festival
which is known there as  the Worskip of the Gambhira,”
the deity Sadasiva is prayed-to to wake up from his sleep by
the recital of the following chant :—

“ 1. O Sadasiva ! rise, rise, Break your sleep.

2. Your votaries have come from Aula to see you.

3 and 4. Open the sandalwood doors (of your temple),
(your votaries) are offering you milk and Ganges-water (and)
are making twelve obeisances at your feet.”

(B) The folk-ballad No. V proves, beyond the shadow
of a doubt, the popularity and the wide-spread character of
the cult of the Sun-god, during the middle ages, in Eastern
Bengal. From the study of this song, we learn that the
sun-deity was prayed-to and propitiated by his votaries with
the presentation of various kinds of offerings in order to make
him shine forth upon this earth, for men cannot live without

. ' Bangiya-Sahitya Parishat Palrika (The Journal of the Academy of Bengali Literature
at Calcutta), Vol. XVIII (for 1318 B. 8 ), pp. 211-212,
* Op. cit,, pp, 211-212,
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his life-giving beams. The deity accedes to their prayers,
accepts their offeringes, and, being propitiated thereby, he
pours forth his beams upon the world below, as will appear
from line 14 of this song which says : “ Having received the
worship (from his worshippers,) the boy sun-god looked all
around (him).”

(C) In lires 4, and 5 of the folk-song No. VI, the Sun-
god has been called Hari as well as Siva. The reason for
thus identifying the Sun-deity with Hari (or Vishnu) and
Siva is not far to seek. It seems to me that, most likely,
the worship of the Sun-god was waning in popularity at the
time of the composition of these folk-ballads and that, for
the purpose of enhancing its value in the popular estimation,
this deity is represented to the people as being three deities
rolled into one. Then again, with this very object in view,
a legend about the deity Sri Krishpa has also been inter-
polated into this song, for, in line 5 hereof, we find it stated
that the Sun-god, accompanied by sixteen hundred gopinis
or milk-maids, is going to Mathura, and that the boatman
Bisai, imitating Sri Krishna’s jesting prank with these
ladies, causes the boat to heal over one side (line 12).

Then again, for the purpose of proclaiming the greatness
of the Sun-god, the divine artificer Visvakarma is represented
as playing the part of the boatman who ferried his deityship
across the river.

The forgoing instances of the intermingling of legends
are quite in accordance with the device which is adopted by
the exponents of the cults of lesser or waning popularity for
the purposes of promulgating the greatness of their cult-
heroes or cult-deities or of reviving their lost popularity
among the people. This will be borne out by an examination
of the legendary lore which has gathered about the life and
career of the deified saint Manik Pir. Now this saint is
highly venerated not only by the Musalmans but also by
the Hindus.



CULT OF THE SUN-GOD 165

The greatest exploit by which this Pir revealed himself
to the world as a duly anthorized prophet of God was the
miracle performed by him in the house of the two milkmen
Kanu Ghosh and Kinu Ghosh of Viratnagara. When he
went to their house, both of them were absent from homae.
He, therefore, called for a drink of milk from their mother
who refused to supply him with it, falsely saying that she had
none at that moment, though, as a matter of fact, she had
then a goodly quantity of milk and curds in the house.
Thereupon he miraculously obtained some milk from a
barren cow, still she refused to give it to him. Being
annoyed with her mother-in-law’s persistent refusal, Kanu
Ghosh’s wife secreuly gave the saint some milk wherewith he
quenched his thirst. When her mother-in-law came to know
of it, she flew into a towering rage and treated her daughter-
in-law with great cruelty. This enraged the Pir who
punished the milkmen and their mother by depriving them
of their wealth but afterwards, at the intercession of the good
daughter-in-law, restored them to their former prosperity.'

Now an echo of Manik Pir’s miraculous exploit in the
house of the milkmen of Virdtnagara has” been introduced
into the cult of Pir Sonaraya which is prevaleni in the district
of Pabna in Eastern Bengal, and into that of the tiger-deity
Baghai which is current in the district of Mymensingh in the
very same part of this province.

Here the question arises: why has this been done ?
Fortunately, we have not to go far afield for the purpose of
finding the reply thereto which is as follows :—

The cult-hero Pir Sonaraya and the cult-deity Baghai
are only deified saints of an inferior rank who are venerated
and prayed-to only by alimited number of votaries. Therefore
for the purpose of promulgating their greatness to the

! The Folk Literature of Bengal, by Dr. Dineschandra Sen, published by the University
of Caloutta, 1920, pp. 117-123.
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people at large and, thereby, of gaining a larger number of
votarias for them, the exploit (or, at least, a faint shadow of
it) performed by the highly venerated saint Manik Pir has
been ascribed to the aforementioned cult-hero Sonaraya and
the cult-deity Baghai. .

In the case of Pir Sonaraya, we find the incident described
as follows :—

8 and 9. Swaying his body to and fro, he went to the
milk-maid’s house and said: ‘O milk-maid! O milk-maid !
give me some curdl:d milk.

10. The milk-maid replied : ‘The milch cow has gone
to the tethering place. | have got no curdled milk in my
house.

11. Sonaraya rejoined : ¢ Having kept your curdled milk
on the hanging s‘ring-suspender, you have defrauded your
Pir (or saint).’

12 and 13. The milk-maid further replied: ¢Had [
known, before, that you are my Piv (or saint), I would have
given you, first of ali, milk and plantains, and then, thickened
milk sweetened with sugar.’'

In the case of the cult-deity Baghai the aforementioned
incedent has been set forch as follows :—

* * * * * *

“5. O Sonarama! O Sonarama ! have you got curdled
milk ?

6. The milkman (Sonarama) says that he has got curdlec
milk. But his wife—the milk-maid—says that she has not
got it.

7. Nine lakhs of kine fell down and died at their
tethering place.

8. Nine lakhs of kine and nine lakhs of calves died.

' Vide my article * On the C'ult of Sonaraya in Eastern Bengal” in the Journal of the
Department of Letters of the Calcutta University, Vol. VIII, the Caloutta University Press,
1922, pyp, 182-883.
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9 and 10. One of the daughters of the milkman’s family,
who is the wife of the Sun, took an iron rod in her hand,
and ran to the carpenter’s house.

11. Thereupon, the kine, which had died seven days
before, came to life again and fought with each other.”’

This folk-song also contains several references to contem-
porary manners and customs.

In line 10 of this ballad, it is stated that the boat, in
which the Sun-god was ferried across the river, was made
of sandal-wood from fore to aft. This leads us to infer that
the vessel was a show-boat, made of costly materials and
decorated suitably in accordance with the prevailing fashion
of the period. Most likely, it was what was known in those
days as a “madhukara” or ‘‘the bee.”

From line 7 hereof, we learn that cowry-shells (Cyprea
moneta) were used as currency during the period in which
these songs were composed, for we find that, the boatman
Bisai, addressing the Sun-god, says: “Pay me the hire (liZ,
cowry-shells) for rowing you all across the river.” Their use
as money is frequently mentioned in the older Bengali
literature. From the remotest antiquity, these small white
shells have been used as the currency of Southern Asia and,
more particularly of China. Their use as money is men-
tioned by Mas’udi (943 A D.), Marco Polo and many other
writers,

Then again, from line 21 hereof, we learn that, during
the period in which these folk ballads were composed, the
custom was prevalent of sprinkling the house with sandal-
wood paste as a token of welcoming an honoured guest. It
appears to be the antetype of the modern custom of showering
rose-water over an honoured guest by way of welcoming him.

(D) ¥rom the folk ballad No. VIII, we learn that
during the tenth century A.D. or thereabouts, when these

! Vide my paper “ On the Vestiges of Tigger Wosrhip in the District of Mymensingh in
Eustern Bengal, in the Journal of the Anthropological Society of Bombay, Vol, XI, pp. 608-609,
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folk songs are stated to have been composed,' the custom
was prevalent in Bengal of employing go-betweens or
marriage-brokers for negotiating and settling the prelimi-
naries of marriages. This custom is not only prevalent in
this province at the present day, but is also widely spread
in other oriental countries and even in some parts of Europe,
as will appear from the examples given below.

Among the Kandyans of Ceylon, a would-be bridegroom
sends a go-between who is, more often than not, his maternal
uncle (a survival of the matriarchate) to the family of his
intended bride for the purpose of settling the marriage-
preliminaries.* [Compare with the analogous custom which
is prevalent among the Bhutias of Tibet. Among this people,
astrologers are, first of all, cousulted to decide the question
whether or not the proposed marriage would turn out lucky.
If the question is decided by them in the affirmative, go-
betweens, who are usnally the uncles (unfortunately it is
not stated whether they are maternal or paternal ones) of
both the would-be bridegroom and bride are summoned to
meet at the former’s home and then sent to the latter’s place
‘to settle the details of the marriage.®]

In China, the marriages are negotiated and settled
(subject to the approval of the astrologers) by professional
match-makers who are variably designated by the names of
go-betweens, ‘‘arrange-alls” and “bride-seekers.”” 'There
are both male and female go-betweens, as there are in Bengal
in the present day. The match-makers of the sterner sex,
are well-known for their honest dealings; while those of the
softer sex are considered to be expert at driving the best
bargains for their employers.*

1 The Folk Literature of Bengal, by Dr. Dineschandra Sen, published by the Univer-
sity of Calcutta, 1920, p. 2566.

Y Wooings and Weddings in Many Climes, by L.J. Milne, London and Bombay :
George Bill and Sons, 1901, p. 174. .

3 Report of the Census of India, 1901, Vol. VI, Appendixes xxviii and xxix.

¢ Wooings and Weddings in Many Climes, by L. J. Milne, London and Bombay, 1901,

P 180,
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But, in Japan, the marriage-details are arranged and
settled through the agency of a go-between or “ middle-man”
who is always a male, in no case, a female.!

In Turkey, the functions of the go-betweens or match-
makers are performed by the Koula-vonz who is authorised
by the state to act as the official witness of the betrothal,
the marriage-ceremony, and its confirmation.

Then coming to European countries. we find that, among
the modern Greeks alsn, the professional match-maker is
employed to arrange and settle the matches.®

In Lower Brittany, the village tailor plays the same
part in all wooings and weddings, as is done by the profes-
sional go-betweens or match-makers of Oriental countries.

In Hungary, the functions of the go-between are per-
formed by tbe ‘speak-for-man” or * wife-seeker” who
accompanies the lover to the house of his would-be bride
and praises the would-be bridegroom by the recital of
laudatory verses, and also sings the praises of the maiden,
of her parents, and of their dwelling-house, and asks for her
parents’ consent to the betrothal.®

In lines 6 and 7 of this song, the go-between states that
he has seen the would-be bride’s feet and her long hair.
It is needless to remind the Bengali Hindu readers of this
paper that these customs of looking at the intended bride’s
feet and hair are prevalent in this province even at the
present day. The feet are looked up in order to find out
whether or not they are well-formed and shapely, as the
possession of well-formed and shapely feet is considered a good
omen—a sign portending good luck to the parties intending
to be married. The hair is looked up as the possession of long
and flowing hair is considered a sign of beauty.

' Op. cit,, p. T0.
* Op. cit. p. 353,
* Op. cit,, p. 382,

¢ Op. cit., p. 122,
¢ Op. cit, p. 162,
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(E) From line 2 of the song No. IX, we learn that Gauri’s
mother purchased sandal wood for the marriage of the Sun-
god with Gauri. Most likely, it was for the purpose of
making it into a paste which, as we have seen above, was
required for sprinkling on the house as a token of welcome
to the bridegroom and the other guests who would come
with him.

From line 4 of this song, we come to know that she
also purchased a crown for the marriage. Most likely, it
was required because Gauri would wear it on the occasion
of her marriage, and subsequently as an ornament. It was
probably made of gold or silver, and bejewelled with gems.
The custom of a bride’s wearing a crown on the occasion of
her marriage survives, at the present day, in the practice of
the Bengali bride’s wearing, on her marriage-night, a head-
gear made of pith and silver tinsel which is called the
sinti mayura. Most likely, the crowns worn by the brides
of the olden days very much resembled those which can
now be seen adorning the heads of the goddesses of the Hindu
Pantheon.

The custom of a bride’s wearing a crown on the occasion
of her marriage is prevalent in many countries of Asia
and Europe.

In India, the custom is prevalent among the Sikhs of
the Punjab. The Sikh bride is crowned pretty much in the
same way as the Chinese and the Norwegian brides are;
and the sacred marriage-thread is tied round her neck.!

In China, every bride wears a crown which somewhat
resembles the crowns worn by brides of Norway. This crown
is made up of tinsel and mock jewells; and from all round it
hangs a thick veiling of strings of pearls and silken tissels.?

Then travelling to Northern Europe, we find that, in
Norway the brides wear crowns of value, sometimes of great

1 Op. cit., p. 349.
¥ Op. ¢it., p. 185,
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value. These crowns are the property of the church and
are loaned out for a fee. They are made of gilt silver; and
from them hang silver coins and small trinkets which ring
like small bells when the wearer moves about. A good idea
of this crown may be obtained from an inspection of the
coloured plate entitled: “ A Wedding Procession, Norway,”
which faces page 1105 of Volume II of Hutchinson’s Cu.toms
of the World.

The Norse bride, like the myrtle-crowned bride of
Germany, wears her crown when she goes to the church,
pretty much in the same way as the Knights of the olden
times wore their gauntlets in their helmets when they rode
to the tournament. The bride who crowns herself in this way
proclaims her chastity to all on-lookers and challenges all the
world to disprove it. Should any one have the audacity to
challenge her chastity, he pulls of her crown as she enters
the church-door. The social penalties inflicted upon a person
who makes such an accusation and fails to prove it are very
severe.

In Sweden, the bride wears a wreath of myrtle ora crown
which i3 hired out by the church and which is very much like
that worn by the Norwegian brides.'

Among the peasantry of continentul non-Latin Europe,
the brides wear nuptial crowns. The German bride also
wears a stiff tower-like crown of crimson colour which is
several inches higher than the curious hat worn by the Parsis
but is rounder and devoid of its strange indentation at the
top. Coins and buttons and bits of tinsel are stuck all over
it; and many charms encircle and dangle from it. She also
wears a wreath of myrtle and rosemary and twigs of white
rose on the exterior of her crown. This wreath proclaims her
virginity. If any body entertains the slightest doubt about
her chastity he tears off the wreath from her head and
tramples it under foot before she enters the church-door.

! Op. cit., p. 95,
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ATthough the Germans, like the Eskimos and the
Scandinavians do not set a high value upon pre-nuptial
chastity still they resent and surely punish any mis-assump-
tion of its badges.!

In Hungary, the bride wears a glittering crown which,
though not valuable, is stuck all over with bits of looking-glass
and adorned with the national colours of the country which are
green, white and red.?

(F) In line 4 of the folk song No. XI, we come across a
curious form of omen-taking which appears to have been
current in Eastern Bengal during the oldsn times. The
Sun-god is instructed therein as follows: “If you see, on the
way, a maternal uncle, accompanied by his sister’s son
ploughing a field, you should keep them on your left (as this
omen is very auspicious).”

We think that this form of omen-taking is a survival of
the matriarchate. In a matripotestal form of family, a
woman, as also her children, lives in her paternal home.
Consequently, the maternal uncle, along with the mother,
exercises: considerable authority over his sister’s sons and is
helped by the latter in the carrying on of his household
business and agricultural operations. This being so, the
sight of the ploughing of a field by a maternal uncle and bhis
sister’s son was a familiar one in a community wherein the
matriarchate prevailed. When the matriarchate had ceased
to exist, any survival of it would be looked upon with feelings
bordering upon veneration and sanectity, so much so that,
in course of time, the seeing of any such survival came to be
considered as a prognosticator of good luck to the seer
thereof.

This process of evolution is paralleled by that according
to which articles of indigenous manufacture such as looking-
glasses of polished metil, wooden combs, and the, like, which

1 Op. cst,, p. 45.
' Op.cit., p. 161,
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were used in the olden times but have fallen into desuetude
at the present day, are looked upon in the light of bringers
of good luck, and are, therefore, used in modern Bengali
ritual, to the utter exclusion of similar articles of foreign
manufacture.

In iine 5 of this song, the Sun-god is cautioned, first of
all, to wipe with a cloth the prepared betel-leaves (which
might be offered to him by his wife’s sisters) and then to eat
the same.

This refers to the Bengali womenfolk’s practice of
deceiving a bridegroom by giving him mock articles of food
to eat. In this case, the spiced betel leaves offered to the
Sun-god might be besmeared with some nauseous substance
by his wife’s sisters. L{ he unknowingly partook of the same
with the nouseating mixture sticking thereto, the conse-
quences of his indiseretion might place him in a ridiculous
light and result in the ladies’ triumph over him. Hence is
the afore-mentioned precaution imparted to him.

This practice of the womenfolk’s deceiving a bridegroom
by offering him mock articles of food to eat, and mock carpet-
seats to sit upon, was prevalent in Beagal in the ancient times,
these used to be offered to him by his wife’s sisters or the
wives of his wife’s brothers. If he was tricked into eating
the same or into sitting thereupon, considerable merriment
was caused to the ladies who had triumphed over him.

This practice, though considered unmannerly in these
days of enlightened views and new-fangled ideas, was looked
upon as a great source of merriment to the womenfolk in the
olden times in Bengal, so much so that we have a description
of some forms of these practical jokes in an old Bengali
brochure entitled Ushaharana, by Pitambara Sen. It was
printed from wooden types on the old yellow-colored paper
called fwlat paper. The date of its printing is not mentioned
therein. One form of these practical jokes was to procure
the root-portion of a plantain-tree, to scoop out its cord and
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then to fill up the cavity with cow’s urine—thereby trans-
forming it into a ‘ make-believe” young cocoanut full of
milk. A second one was to make a mock carpet-seat by
arranging differently coloured powders upon the ground. A
third one was to scoop up a few frogs within a bell-metal
receptacle for keeping dressed and spiced betel-leaves in and
then to offer it to the bridegroom. If he unsuspectingly took
off the lid thereof for the purposc of taking the betel-leaves
therefrom, out jumped the frogs from the inside thereof to
his utter discomfiture and to the great merriment of the
ladies.!

(G) Inline 1 of the folk song No. XII, the bride Gauri
is told by her mother to go weeping to her father-in-law’s
place. In lines 19, 20, 21 and 22 hereof, her father, mother,
brothers, sisters and even her neighbours are represented as
weeping at her approaching departure from their midst. I
shall show later on that this weeping is done in accordance
with a widespread custom. In this respect, this folk song
bears a striking similarity to the nursery-rhyme No. 365 of
Sarkar’s collection, which runs as follows :—

“1. To-day Durga’s adhibasa ceremony will take place.
To-morrow Durga’s marriage ceremony will come off.

2. Durga will go to her father-in-law’s place, plunging
the whole world in grief.

3 and 4. Durga’s mother, who has suckled her, has
thrown herself upon the ground and is weeping (at her
approaching departure).

5 and 6. Durga’s father, who has given her a chestful
of money, is sitting in his darbar and weeping (at her
approaching departure).

7 and 8. Durga’s maternal aunt who has served out to
her platterfuls of cooked rice (to eat) is sitting in the kitchen -
and weeping (at her approaching departure).

'\ Bamgiya-Sahitya-Parishat-Patrika, Vol. XIIL (for 1313 B.S.), pages 175-176.
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9 and 10. Durga’s paternal aunt, who has given her
cupfuls of milk (to drink), is sitting in the cowhouse and
weeping (at her approaching departure).

11 and 12. Durga’s brother, who has given her lots of
saris, has covered up his eyes with his hands and is weeping
(at her approaching departure).

13 and 14. Durga’s sister, who has abused her (in the
course of brawls), is sitting while holding the legs of the
bedstead and weeping (at her approaching departure).”

The instruction given (in line 1 of the folk ballad
No. XII) to Gauri to weep when she would go to her father-
in-law’s place, appears to be in accordance with a time-
honored custom. The bride’s weeping on this occasion is
considered by anthropologists to be a survival of the wide-
spread custom of marriage by capture. On the occasion of
old-fashioned marriages in Wales, the bride is kept concealed
or disguised when the bridegroom’s people come to fetch her
away. It is thought to be good form for her to pretend to
offer great resistance to her going away from her paternal
home, and to weep and wail aloud. This is a noteworthy
characteristic of the marriage ceremonies performed in
Eastern Europe. Among the Mordvins of Simbirsk (in
Russia), the bride weeps and laments from two days before
the marriage. The bridegroom and his people, led by his
best man, have to pay a foe before they can enter her parent’s
house, and carry her away by force. She, in her turn,
scratches and pinches them and catches hold of everything
she finds near at hand, for the purpose of delaying her
forcible carrving off. She, then, throws herself at the hLoofs
of her captor’s horses and implores them not to carry her
away.! Among the Russians, the betrothal cercmony comes
off a week and a day before the date fixed for the marriage
ceremony. During this period, the bride must weep and wail

' The Hand book o Folklore, by C. S. Burne, New Edition, London : Sodgwick and
Jackson, Ltd., 1914, pages 205-6.
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and lament loudly at her approachking marriage and separa-
tion from her parents. This is stated to be one of the
numerous customs which prove the consanguinity of the
Russians and the Chinese. The ancient Jews also had a
custom closely resembling the afore-mentioned one.!

In Finland, formal weepings take place on the occasion
of marriages. It is rather curious that there is mnot the
slightest trace in these weepings of anything which can be
said to express the bride’s thanks to her parents or her great
sorrow at her approaching departure from her parental home.
The farewell weeping songs are wholly material. In these
songs, the bride, first of all, asks for her parents’ blessings
and, thereafter, begins to demand all kinds of household
articles as dowry for herself.?

In Finland, the bride’s mother also weeps when her
daughter is about to leave for her husband’s home. This is
called ““ the weeping Runo of the Mother” (Vide the illustra-
tion on page 1136 of Vol. IT of Hutchinson’s Customs of the
World). After the marriage, all leave for the bridegroom'’s
house. But the bride’s mother refuses to go there, takes her
seat upon the chest and weeps. The bridegroom’s party have
to bribe her for the purpose of inducing her to go there.
Regarding this weeping of the bride’s mother, it is said:
‘“Something quite different was the mother’s weeping song
in reply which I heard. /While listening to that weeping song
of the mother, many an eye appesred wet, for so bitterly did she
lament holding her duughter to her bosom, the separation from
her darling, who had been dearer to her than her own life.”’®

In line 21 of the folk song No. XII, it is stated that
Gaurd’s brothers, taking the playthings with them, wept at her
departure. We are inclined to think that this statement
refers to the existence, in the olden times in Eastern Bengal,

! Milne's Wooings and Weddings in Many Climes, p. 244
* Hutchinson's Customs of the World, Vol. II, p. 1136,
* Hutchinson’s Customs of the World, Vol. II, p. 1186.
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of a custom, which has now ceased to exist, but according to
which, in those far-off times, the bride used to take a cere-
monious farewell of her dolls 4and playthings at the time of
her departure for her husband’s home. We are further of
opinion that Gauri’s brothers brought her playthings to the
river-side in order that she might bid farewell to them. At
least, this was the custom among the ancient Romans; and an
analogous practice is prevalent even at the present day among
the modern Japanese. In ancient Rome, the girl-bride tcok
a ceremonious farewell of her dolls and playthings, and, on
the day of her marriage, offered them up to the gods.'

Among the modern Japanese, three days before the
marriage of a girl, her parents burn her toys.?

The ancient Bengali custom of the bride’s parents’ taking
money from the bridegroom as consideration for giving their
daughter to the latter, is referred to in line 24 of this song.
In it, Gaur?’s parents say : “ We have taken the bride-price
from your husband in the presence of the whole assembly of
guests. How can we, then, keep you with us ?”

This was also the custom in ancient Greece where wives
used to be purchased from their fathers either by the bride-
groom’s presenting valuable gifts to his bride’s father or by
the former’s agreeing to perform service under the latter for
a preseribed period of time.?

For instance, among the Greeks of Homer’s time, the
bridegoom used to woo the bride by presenting rich gifts to
her father. Iphidamas offered one hundred heifers and one
thousand goats as a wedding-gift. [But this custom fell into
utter disuse in later times when the bride’s father had to
furnish the dowry partly in cash, partly in clothes, jewellery
and slaves. ]* ‘

! Milne’s Wooings and Weddings in Many Climes, p. 80.
* Op. cit., p. 80. 3 Op. cit., p. 330.
¢ The Life of the Greeks and Romans described from the Antique Monuments, by E.

‘Guhl and W. Koner. Translated from the Third German Edition by F. Hneffer, London ;
Chatto and Windus, 1882, pages 190-192.
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Sometimes, in lieu of the payment of the bride-price, the
prospective bridegroom has to perform some kind of service under
his intended bride’s father for a prescribed period of time.

For instance, we find it stated in the Old Testament that
Jacob married his cousins Leah and Rachel, the daughters
of his mother’s brother Laban, and, must likely in lieu of the
payment of the bride-price, had to serve his father.in-law as
a shepherd and a goatherd for a period of seven years for
each of his wives, thereby putting in service for a total period
of fourteen years.

The custom of the suitor’s serving his prospective father-
in-law for a period of time is prevalent among the Gonds of
Central India, the Kawars (a primitive hill-tribe inhabiting
the Central Provinces of India), the Gondas of the Eastern
Ghats in the Madras Presidency, and some of the Mongoloid
tribes of North-Eastern India, such as the Kuki-Lushais, the
Bodo group of tribes, the wild tribes inhabiting the Naga
Hills, and the Mishmis.

It is prevalent in Burma and among the Hka Mukas,
Hka Mets, and Hka Kwens who are the thres forest tribes
living on the horders of Burma.

It is prevalent in some parts of the Indian Archipelago ;
as for iustance, among the natives inhabiting the district of
Lampong in the Southern extremity of Sumatra, among the
Bare’e-speaking Toradjas of Central Celebes, and the natives
of south-eastern Celebes, among the Tenggerer who dwell
in a mountainous tract of country in the east of Java, among
the Kayans or Bahaus of Central Borneo, and the natives of
the island of Amboyna. It also formerly existed among the
Tagales of the Philippine Islands.

This custom is practised by the Kamchadales of North-
eastern Asia, as also by their neighbours—the Koryaks. 1t
alsa prevails among two tribes of Siberia, namely, the Chuk-
chees (who inhabit the north.eastern extremity of that
¢ountry) and the Yukaghirs,
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It is also prevalent among the Eskimos and the Indians
of America.

This custom is also stated to exist among the Tshi-
speaking people of the &old Coast, the Boobies or Adeeyahs
of Fornando Po, the Tambuku of British Central Africa and
the Banyais of the Lambesi river.! '

[Compare this with the custom referred to above, which
exists among the Mordvins of Russia, of the giving by the
bridegroom and his party of a fee to the bride’s parents
before entering the latter’s house, as also with the Finnish
custom, which has been mentioned supra, bribing the bride’s
mother for the purpose of inducing her to go with the bride
to the bridegroom’s house. ]

(H) In the folk ballads Nos. IX, X, XII and XIII, Gauri
is stated to be the Sun-god’s bride. This is very curious.
For, in the Vedas, there is no mention of the Sun-deity’s
having ever been married.?

We have already seen thit, in the Matsye Purana,
Samgna and Chhaya are mentioned as being his wives.

The lithic evidence also sets forth the fact that the Sun-
god had five female attendants of whom two are represented
in a stone image of Sdryya which is now in the museum of the
Varendra Research Society at Rajshahi. It is numbered

];%2) in the official ocatalogue of that museum. ‘On each

side of the main image are the figures of one male and two
females, the extreme small female figures being in the archers’
posture shooting arrows from their bows respresenting Usha
and Pratyusha. Of the other figures, the male ones represent
respectively Pingala and Danda and fhe female ones may be
the representatives of two of the well-known female attendants

Y Folk Lore of the Old Testament, by 8ir J, G, Frazer, 8 Vols, London, Macmillan
& Oo., Ltd., 1918, Vol, 1I, pages 343-371.
% Macdonell’s Vedic Mythology, pp. 80-32.
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of the §un-god, viz., Rajmi, Suvarnd, Subarchasa, Chhaya, and
Vikshubha.” !

The question, therefore, arises: Why has Gauri, who is.
in Hindu mythology, the wife of Siva, been stated in the fore-
going folk songs to be the Sun-god’s wife ? The answer to this
query is not far to seek. For we are inclined to think that,
in these folk songs, the name of the wife of the well-known
and popular deity Siva has been assigned to the Sun-god’s
wife simply for the purpose of reviving by this means, the
waning popularity of the cult of the solar deity.

It is well known that Saryya or the Sun-god holds a very
high place among the Nature-gods. The question, therefore,
arises: Does his spouse Gauri also represent a Nature-
goddess ?

In order to amswer this question, we shall have to
examine the mythology of the savages about the Sun-god.
The savages look upon the Sun and the Moon as husband and
wife. The Algonkin Indians of North America believe that
the Moon is a woman and that ber eclipse is caused by her
holding her son in her arms, thereby preventing men from
seeing the light of her face. They further believe that the
Sun is her hushand and that he is eclipsed because he holds
their son justin front of himself. ~Among the ancient Peru-
vians, the Sun was named Yuti and the Moon Quilla, and
that they were brother and sister—father and mother of the
Incas? We are, therefore, inclined to infer that Gaurl may
represent the Moon. Itis for this reason that, in line 8 of
the folk song No. X, she is called Chandramukhi or “the
Moon-faced one.”

V A4 Catalogue of the Archaeological Relics in the Museum of the Varendra Research
Secisty, Rajshahi, Published by the Varendra Research Society, Rajshahi, 1919, p. 23,
' In Introduction to Folk Lore, by M. R. Cox, London, David Nutt, 1897, page
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SECTION V.
APPENDIX.

Devanagri Texts.
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TrANSLATION I,

Description of the Sun-God's Beauty and of the Scene
at (the time of ) His Rising.

1. “What colours are assumed by the Sun-god at (the
time of) his rising ?”

2. “The Sun-god assumes a flame-colour at (the time
of) his rising.”

3. “What colours are assumed by the Sun-god at (the
time of) his rising ?”

4. “The Sun-god assumes a blood-red colour at (the
time of) his rising.”

5. “What colours are assumed by the Sun-god at (the
time of) his rising ?”

6. “The Sun-god assumes a (green) colour (like that)
of the betel-leaf at (the time of) his rising.”

7and 8. “O Sun-god! rise in the east (/if. the place
of rising), (and) shine upon (lif., touch) the corner of (the
thatch of) the Brahmana’s hut (/it., house).”

9 and 10. “ The Brahmana’s mother is (a) very clever
(lady and) supplies the Sun-god, every morning, with the
sacred Brahmanical thread (for his wearing).”

11 and 12. “O Sun-god ! rise in the east (Jif., place of
rising), (and) shine upon (lif., touch) the corner of (the
thatch of) the hut of the manufacturet of bell-metal
utensils.”

13 and 14. “The mother of the manufacturer of bell-
metal utensils is (a) very clever (woman), (and) supplies
(the Sun-god), every morning, with the paraphernalia (for
the performance) of worship.”
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15 and 16. “ O Sun-god! rise in the east (li,,
place of rising), (and) shine upon (%t¢., touch) the corner of
(the thatch of) the florist’s hut (Zt., house).”

17 and 18. ¢ The florist’s mother is (a) very clever (wo-
man), (and) supplies (the Sun-god), every morning, with
flowers,” :

19 and 20. “O Sun-god! rise in the east (Iif., place of
rising), (and) shine upon (lif., touch) the corner of (the
thatch of) the Sage’s hut (li¢., house).” '

21 and 22. *‘ The Sage’s mother is (a) very clever (lady)
(and) supplies (the Sun-god), every morning, with (the para-
phernalia for the performance of) the evening-worship.”

23 and 24. “ O Sun-god! rise in the east (l/if., place of
rising), (and) shine upon (l/it.,, touch) the corner of (the
thatch of) the oil-presser’s hut (lit.,, house).”

25 and 26. “The oil-presser’s mother is (a) very short-
tempered (woman), (and), when the angry mood is on her,
takes her stand (upon a high place), (and) pours down water
(in order to give vent to her anger).”

27 and 28. “ (O oil-presser’s mother!) pour, pour out
the water for washing the mouth with, (so tbat), with the
same (water), the Sun-god may wash (his) mouth.”
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. TraNsraATION II.

The Sun-god’s Awakening from Sleeps.

1. “O Kadam-tree (Anthocephalus Cadamba) which
grows to the north | go to the south.”

2. “O Sun-god! rise from the bed (/if., raise the body).
Thy mother is calling (thee).”

3, ¢ Thereis a bowl containing sandal-wood paste near
(thy) head ; (and drops of sandal-wood paste) are getting
sprinkled upon (thy) breast.”

4. “ O Sun-god! rise frem the bed (/i¢., raise the body);
rise from the bed (raise the body). Thy mother is calling
(thee).”

5. ¢ (Though) the gong is being struck, (though) the
cymbals are being sounded, still the sleep of the Sun-god is
not getting broken.”

6. ‘O Sun-god! rise from the bed (lit., raise the body);
rise from the bed (lif., raise the body). Thy mother is
calling (thee).”
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TrawnsraTiON III.
Description of the Sun-God’s Bathing.

1 and 2. 0O boy Sun-god, there is a golden bowl con-
taining agallochum (and) sandal-wood paste. There is a
silver bowl containing oil. (Anoint thyself with the oil and)
bathe. (Then anoint thyself with agallochum and sandal-
wood paste).”

3 and 4. *“O boy Sun-god! bathe. O Sun-god! stoop
down (and) take a dip in tank (which is full) of milk.”

5and 6. “ O boy Sun-god! bathe. (But, the crow flew
away with the bowl of oil; (and) the napkin was carried off
by the stream.”

7 and 8. “ O boy Sun-god! bathe (Accordingly, the Sun-
god bathed). After taking a dip (in the tank), the Sun-god
rose out (of the water) (and lookea as beautiful as) a flower of
the dhulura-plant (Datura stramonium).”
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TransLATION IV,
(The story about) the Sun-God’s Dhoti and Napkin.

1. “The boy Sun-god bathed. But where did (he) get
(his) dkoti (and) na.pkm from ?
2. “A weaver’s son lives in heaven. It is he who
supplied the Sun-god with (his) dkoti (and) napkin,”
24
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3. "“The boy Sun-god bathed. But where did he (lit.,
you) get (the paraphernalia for) the evening-worship?”

4. “A sage’s son lives in heaven. It is he who
suppplied the Sun-god with (the paraphernalia for) the even-
ing-worship.”

5. “O! the boy Sun-god bathed.”
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TRANSLATION V.
The Worship of the Sun-Qod.

1, “(I'he worshippers of the Sun-god say): ‘-"O Sun-god !

LS )

receive worship (from us); receive worship (from us)’.
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2,8,4and 5. “(The Sun-god replies) : (If you offer
me) maunds (and) maunds of unboiled rice, (I) may sit down
to receive worship (from you). (If you offer me) a whole
bunch of (ripe) plantains, (I) may sit down to receive wor-
ship (from you). (Lf you offer me) one seer of incense, (I)
may sit down to receive worship (from you). (If you offer
me), a basketful of flowers, (I) may sit down to receive wor-
ship (from you)’.”

6. ¢ (Accordingly, the worshippers placed), on the right
side (of the place of worship), a basketful of flowers, (and),
on the left side (thereof), an earthen pot full of flattened rice,
fried paddy, and various other articles of food.”

7. “The officiating priest conducts the worship (of the
Sun-god), (and) prays for boons.”

8 and 9. “A Brahmana lady came, cut the (ripe) plantains
into bits, (and) arranged in rows the receptacles containing
the food-offerings (to the Sun-god).”

10 and 11. “The Sun-god sat behind the earthen pitcher
(which represented him at the worship), cast furtive glances
(at the puja-offerings), (and), (being delighted) with the
fragrant fumes of the white incense, came forward (/if., sat
down) to partake of the paja-offerings.”

12. “ (The worshippers ask): ¢Having received (l:t.,
partaken of) the worship, what did the boy Sun-god eat?’

13. “(They receive the following reply): ¢(The Sun-
god partook of) the fresh and curddled milk (obtained) from
the agriculturists’ dairies (/if., houses), (and) the clarified
butter (obtained) from the milkmen’s dairies (li¢., houses).””

14. “Having received the worship (from his worshippers),
the boy Sun-god looked all around (him).”

15, “(The worshippers further ask): ¢After having
partaken of the food-offerings, what masticatories did the
boy Sun-god chew (/it., what did he purify his mouth with)?’”

16. “(They receive the following reply): °(The Sun-
god chewed) the betel-leaves (and) areca-nnts (obtained) from
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the shop”(/if., house) of the dealer in betel-leaves, (and also)
the black myrobolams (obtained) from the trees ( ferminalia
chebula) (in the neighbouring gardens).’”
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TransLatioNn VI.
The Sun-God’s Journey and Crossin;q of the river.

1. “O boatman! row me across the river,”

2. “The Sun-god is starting on (his) journey (and holds)
a golden pot before him.”

3. “There are (the Sun-god's) men and followers on all
sides. In the midst of them, Hari (i.e., the Sun-god) is dancing.”

4 and 5. “The god Siva (i.e., the Sun-god), adorned with
flowers of the dhutura-plant (Latura stramonium) in (his)
two ears, has started on his journey, (and), accompained by
sixteen hundred milk-maids, is going to Mathura.”

6. “ Reaching the bank of the river, the Sun-god called
out repeatedly (to the boatman, asking the latter to row him
and his companions across the river).”

7. “The boatman Bisai (or Visvakarma) replied : ¢ Pay
(me) the hire for rowing you all across the river.” ”

8 and 9. “The Sun-god sat, like a mountain-peak, in the
boat which is made of the wood of the bael-trec (. Egle-
marmelos) and the deck of which is supported on two cross
beams.”’

10 and 11. “The Sun-god sat, like the full moon, in the
boat which is made of sandal-wood from fore to aft.”

12. “When he reached the middle of the river (the boat-
man) Bidi caused the boat to heel over on one side.”

13. “({Thereupon the Sun-zod exclaimed): ‘I (now)
understand fully that (the boatman) Bisai is a daring robber
(lit., a dacoit who commits dacoity by mid-day).’

14. ¢ (Saying this), the Sun-god left the boat (and)
stepped on to the river-bank.”

16. “(Just at this time), (the boatman) Bisai, all of a
sudden, found a goodly quantity of gold (which was the boat-
hire due to him).”

16 and 17. “Having reached the river-bank (lit., having
crossed the river), the Sun-god looked all round him and
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went in the direction in which he heard that hymns in his
own praise were being chanted.”

18 and 19. “ When the Sun-god (lit., the god Siva)
arrived (there), there was a great commotion (all over the
country-side). Some (of the country people) played upon
tom-toms and drums; (and) some (of them) played upon
kettle-drums (in order to express their feelings of joy at the
Sun-god’s arrival among them).”

20 and 21. * (Some of the country people said) : ¢ If we
had known (from before) that the Sun-god would come to
our country (lit., houses), (we) would have sprinkled sandal-
wood paste upon every (Zit., all) house (therein).” ”

22, “When the Sun-god (lif., the god Siva) arrived
(there) there was a great commotion (all over the country
side).”

23. ‘Having rigged upan awning underneath a Kadam-
tree (Anthocephalus cadamba), the Sun-god and his compa-
nions (li¢., they) stayed (there).”

g fqareen |
MU ZIZt AT FAT f=yr 2@ @il
ATET I GATE STHL BIA qTEY ALY 0
M GATET AT |
AATT TIATT SIWT ¥ fAq1 [ A7 0
STTC gTST ATNAT e Ay 2@ &
ATET =T AT STHT RIA ATAT ST 0
M AT AT
AATT GATL SIWT ¥ Fagm s arw
MYIT ZTIY AINAT FAT 7 FTIAT AT |
m%@ﬁmﬁmrﬁmnﬁ‘ww N
I AT AT | )
AATT GATE ST ¥ Brar HEes aT



CULT OF THE SUN-GOD 191
TraNsLATION VII.

(The Story about) the Sun-God’s Desire to get Married.

1 and 2. ¢ Seeing that, on the other bank (of the river),
two Brahmapa girls were spreading out (their saris to dry
in the sun), the Sun-god (felt a desire to marry and) went
about from house to house (in quest of a bride).”

3 and 4. ‘‘(Addressing the Sun-god’s mother, his wor-
shippers say) : €O Sun-god’s mother! your (son)—the Sun-
god—has attained to puberty (lif., has become big enough).
(You) should (therefore), get (him) married.””

5 and 6. “ Seeing that, on the other bank (of the river),
two Brahmana girls ware sunning (their) hair (lit., spreading
out their hair), the Sun-god (felt a desire to marry and) went
about from one country to another country (in quest of a
bride).”

7 and 8. *(Addressing the Sun-god’s mother, his wor-
shippers say) : ¢ O Sun-god’s mother! your (son)—the Sun-
god—has attained to puberty (lit., has become big enough).
(You) should, (therefore), get (him, married.”

9 and 10. “ Seeing that, on the other bank (of the river),
two Brahmana girls (were going about) with anklets on
(their) feet, the Sun-god expressed a desire to marry.”

11 and 12. ¢ (Addressing the Sun-god’s mother, his wor-
shippers say): ‘O Suun-god’s mother! your (son)—the Sun-
god—has attained to puberty (lif., has become big enough).
(You) should, (therefore), get (him) married.” ”’
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TransLaTION VIII.

(The Story about) the Go-between’s Arrival (with Infor-
mation about the Would-be Bride).

1. ““Tke head of the go-betweens (who negotiate the
preliminaries of marriage), went (in quest of a suitable bride).”

2. “(The would-be bride’s people ask): ‘O go-between !
where have (you) come from ? What’s your name?’”

3. “And (the gon-between replies): ¢ (I) have come from
heaven to this earth [lit., (and) placed (my) feet upon the
earth] (in quest of a suitable bride), (as) the Sun-god’s
marriage will take place on the ensuing Friday.” ”

5. “(When the go-between returned after seeing the
bride, the Sun-god’s mother asks him): ¢ O Sir go-between !
what have (you) seen ? What have (you) heard ?* ”

6 and 7. “(The go-between replies): ‘(O Sun-god’s
mother!) (I) have seen (the bride’s) hands, (I) have seen (the
bride’s) feet, (I) have seen (the bride’s) long hair, (I) have
(also) seen, by lamp-light, the bride’s moon-like face.” ”’
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TransraTION IX.

An Account of the Purchase of the Articles Required for
the Sun-God’s Marriage with Gauri.

1. “A handsome-looking Baniya’s son is going through
the town.”

2. “Gauri’s mother is purchasing sandal-wood for the
marriage of the Sun-god with Gauri.”

3. “A handsome-looking Buniya’s son is going through
the town.”

4. “Gaurl’s mother is purchasing the crowun for the mar-
riage of the Sun-god with Gauri.”

5. ¢ A handsome-looking weaver’s son is going through
the town.”

6. “ Gaurl’s mnther is purchasing the cloth for the mar-
riage of the Sun-god with Gauri.”

7and 8. “(Gauri’s) mother has invited (Zit., instructed)
all (sorts and conditions of people) to come, walk about, and
see Gauri’s marriage.”

9. “ Gaurl should make obeisance at the feet of her hus-
band (the Sun-god).”
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TRANSLATION X.

A Description of the Sun-God’s Marriage.

1. “The mango-tree bears clusters of frunits. The tama-
rind-tree bears the curved pads of tamarind.”

2. “The boy Sun-god is marrying for the sake of the
dowry which is being given by Gauri’s mother in the shape
of bagfuls of coins.”

3. “ A small cocoanut-tree bears bunches of cocoanuts.”

4. “(While) the Sun-god is marrying, a lamp fed with
clarified butter is burning.”

5. “A small plantain-tree bears a bunch of sweet plan-
tains (4it., is flowing with honey).”

6. “The boy Sun-god is marryinga very beautiful bride.”

7 and 8. “ O lady-friends! let us go and see the boy
Sun-god’s marriage with the bride whose name is Chandra-
mukhi (i.e., ¢ the Moon-faced one’).”

9 and 10. “ (I) shall ceremonially cook the rice, which
cooked rice is known by the name of Darakutar Bhat' (and
serve the same) upon a leaf of the plantain-tree (of the
variety called Ramakala) which is growing under the eaves
of the boy Sun-god’s house.”

11 and 12. “O lady-friends! let us go and see the boy
Sun-god’s marriage with the bride whose name is Chandra-
mukhi (i.e., ¢ the Moon-faced one’).”
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1 The Darakutar Bhatis the rice which is ceremonially cooked with olarified butter

by one of the ladies of the bridegroom’s family. It is cooked in an earthen pot placed
upon three pieces of wood with fuel made of straw,
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"PraNsLATION XI.

A Description of the Preparations made by the Sun-God
Jir geing to His Father-in-law’s Place and of the Instructions
given to Him for His Behkaviour at that Place.

1, 2 and 5. “There is no end of joy, (as) the Sun-god
will visit his father-in-law’s place. (But) who will accom-
pany (him)? His father, who has begun to dress himself
(for this purpose), will accompany (him).”

4, 5, 6 and 7. “(O Sun-god! if you see on the way)
a maternal uncle, acccmpanied by his sister’s son, ploughing
a field, (you) should keep them on (your) left (as the omen
is very auspicious), (and then) proceed (on your journey).
You should, first of all, wipe with a cloth the prepared betel-
leaves which will be offered (to you) by (your) wife’s sisters
(and then) eat the same. (Your) mother-in-law has cooked
rice in clarified butter, (as also) fish seasoned with chillis, and
fish-bouillon. (Your) wife’s brother’s wife will serve up this
rice (and the currics) upon a golden dish. (You should,
therefore, do ample justice to these viands).”
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TransrLAaTION XII.

Gauri's Visit to Her Father-in-Law’s Place.

1 and 2. ¢ (Addressing Gauri, her mother says:) ‘O
Gauri! to-day go weeping (to your father-in-law’s place).
O Gauri! to-morrow come laughing (from your father-in-law’s
place).” ”

3 and 4. “(While) Gaurf’s mother is weeping, she tied
up, in the hem of her sari, one thousand coins (which she
has received as bride-price from the Sun-god).”

5,6, 7 and 8. ‘“(Addressing Gaurl, her mother again
says: ) ‘O Gauri! go, bathe and take stale rice (which has
been steeped overnight in water and has, therefore, become
insipid and coarse), as also cooked punti-fish which has be-
come hard and flaky.”

9, 10, 11, 12, 13, 14, 15 and 16. ‘“(Addressing a female
Cuckco-bird, Gauri’s mother says: ) ¢O female Cuckoo who,
leaving a mango-tree, has built (her) nest in a sandal wood-
tree! people from the Sun-god’s place have come to fetch
away my (child) Gaurt. T do not know by what way the
aforementioned people (lit., guests), have come. (I have,
however,) accommodated (them) in the outer apartments of
my house. These people (lit.,, guests) have come for the
purpose of fetching away Gauri. Gauri is barely twelve
years old and has not yet reached her thirteenth year. She
is still so young that she cannot live without me (/it., the
darling walks about and about and clings to the hem of her
mother’s sari). (She is) neither like coins nor cowry-shells
that (I) shall keep (her hidden) in receptacles. Gauri is
born to be another man’s wife; (and accordingly, I) have
given her away in marriage to that man.” ”

17, 18, 19, 20, 21 and 22. “(When the boat conveying
Gaurl and her escort crossed) half of the river, they were
overtaken by a rain-storm ; and the whole atmosphere was
made hazy by a mist. (When they reached) the middle of
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the river, musical instraments were played upon (to announce
Gaurl’s visit to her father-in-law’s place). The neighbours
wept (at Gauri’s departure). Covering himself up with a
napkin, Gaurt’s father wept (at her departure). Taking the
playthings (with them), Gauri’s brother wept (at her depart-
ure). Gauri’s mother threw herself down upon the pave-
ment (and) wept (at her departure).”

23. “ (Thereupon, addressing her parents, Gauri asks:)
‘O (my) dear father! O (my) dear mother! do you want to
keep me (with you)?’”

24. ““(Gauri’s parents reply :) *(We) have taken the bride-
price (from your husband) in the presence of the whole assemb-
ly of guests. How can (we, then) keep you (with us)?’”

25 and 26. “(Then, addressing her servant, Gauri’s
mother says:) ‘Go out and fetch a leaf of the plantain-tree
(of the Ramakala variety) which is growing at (the place
named) Uttara Hat, (as [ want to serve up), on that leaf, the
ceremonially-cooked rice called ‘ Naioreri Bhat” ' for Gauri
to eat.” ”

27, 28, 29, 30, 31 and 32. * (Thereafter, addressing the
boat-man, Gauri says:) ‘The boat is ricketty; the seats
(thereof) are made of the wood of the madar-tree; (and) the
water is pouring into it (through the leaks thereof). O
brother boatman | row the boat slowly (so that I) may listen
to (my) mother’s wailing.’”

“The boat is ricketty ; the seats (thereof) are made of
the wood of the madar-tree; (and) the water is pouring into
it (through the leaks thereof). O brother boatman! row the
boat slowly (so that I) may listen to (my) brothers’ wailing.”

“The boat is ricketty; the seats (thereof) are made of
the wood of the madar-tree; (and) the water is pouring into
it (through the leaks thereof). O brother boatman ! row the
boat slowly (so that I) may listen to (my) sisters’ wailing.”

' The cooked rice (i.e., the meal), which is eaten by women at their kinsmen’s places,
is called the *‘ Naiorers Bhat.”
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TraNSLATION XIII.

The Sun-God’s resolve to supply Gauri’s wants,

[ The Sun-God’s resolves and Gauri’s replies thereto.]

1. (Gaurisays:) “O Sun-god! I shall go to your country.
(But I) shall feel the want of saris (Zit., cloth).”

2. (The Sun-god replies: ) “ (0O Gauri)! I shall cause
weavers to open shops (lit., to settle) in every town. (They
will supply you with saries).”

8. (Gauri says:) “O Sun-god! I shall go to your
country. (But I) shall feel the want of shell-bracelets,”
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4. (The Sun-god replies:) (O Gauri!) I shall cauvse
makers of shell-bracelets to open shops in every town. (They
will supply you with shell-bracelets).”

5. (Gaurisays:) “O Sun-god! I shall go to your coun-
try. (But I) shall feel the want of vermilion (to streak the
parting of my hair with).”

6. (The Sun-god replies:) ‘(O Gauri!) I shall cause
sellers of vermilion (/if., tradesmen) to open shops in every
town. (They will supply you with vermilion).”

7. (Gauri says:) “O Sun-god! I shall go to your coun-
try. (But I) shall feel the want of oil.”

8. (The Sun-god replies:) *“(O Gauri!) I shall cause
oil-vendors to open shops in every town. (They will supply
you with oil).”

9. (Gaurisays:) “O Sun-god! I shall go to your coun-
try. (But I) shall feel the want of rice.”

10. (The Sun-god replies:) ‘(O Gauri!) I shall cause
agriculturists to open shops in every town. (They will
supply you with rice).”

11. (Gauri asks:) “O Sun-god! I shall go to your
country. (But) whom shall (I) call (my) mother?”

12. (The Sun-god replies:) ¢ (O Gauri! )(you) should
call my mother as (your) mother.”

13. (Gauri asks:) “ O Sun-god! I shall go to your
country. (But) whom shall (I) call (my) father ? ”

14. (The Sun-god replies:) “ (O Gauri! ) (you) should
call my father as (your) father.”

15. (Gauri asks:) “O Sun-god! I shall go to your
country. (But) whom shall (I) call (my) brother ?”

16. (The Sun-god replies:) “(O Gauri! ) (you) should
call my brother as (your) brother.”

17. (Gauri asks:) “O Sun-god! I shall go to your
country. (But) whom shall (T) call (my) sister ?”’

18. (The Sun-god replies:) “ (O Gauril) (you) should
call my sister as (your) sister.”

p————



SOME BULL AND BOAR FIGHTS FROM INDIA.*-

BY
KsHITiIsHE CHANDRA SARKAR.

It is with great interest that we read the Anthropological
works of Savants dealing with the study of Phenomenal
development and similarity of certain customs and traditions,
prevalent in India with those of other countries of the world
in the ages gone by. It is not that the study of customs and
rituals of India would give us no food for thought, nay even
a speculative interest in the minds of any ordinary thinking
people.

In the year 1921 while I was in Bihar, some time in
October or so in the district of Manbhum on the day following
the. Dewali, I came to notice that a certain section of the
community styling itself as Kurmi Mahatos mainly agricul-
turists and cowherds had arranged a piece of enclosure for
exciting the number of bulls within it by a determined throw:
and to take off the hide moulded into the shape of an animal
on introducing a lot of straw within its hold. When the
bulls were suffidiently excited they were taken away by their
individual owner from the enclosure to be smeared with - oil
and red-ochre on the horns and taken home. Beating of
deums is kept up to heighten the effects of excitements
in the tendencies of the animals.

The above affair made me more circumspect to watcha
hitherto neglected incident in some other districts - in Bihar,
Hare however instead of the above contrivance of presenting a
stuffed “hide, a living boar of a good size and good height:is

© Reddbofore the All.India Oriental Conference.
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set on against the number of bulls within the enclosure.
The bull that is able to strike down the boar is considered
as the prize and worshipped by the owner after the manner
indicated in the customs of Manbhum district. This custom
prevails amongst the Mahato section, Baori and Bagdi classes
generally in the Manbhum and Goalas or milkman class in
other districts of Bihar who observe the function on the same
particular day of the year.

In Bengal again in the district of Rajshahi the same spirit
of the custom prevalent in Bihar, the bull that puts the boar
to rout and strikes it dead is highly appreciated, as its owner
is made-elect the headman of the whole community to safe-
guard its whole interest in relation to society, administration,
religious solutions and questions of abnormality throughout
the year. This custom prevails amongst the people known as
Goalas or milkman class only.

In the Manbhum district a similar festivity takes place
with buffaloes also which is locally known as Kara-khonta. A
goodly number of buffaloes are tethered to their respective
posts and are sported in the same manner as they do with
the bulls. The sporting with the bulls are styled as Gai-darnd
and so it is known in the other districts of Bihar a8 well where
it is held. In Bengal however in the district of Rajshahi it
goes by the name of Goal-Lathi.

In an isolated Indian state in Central India I came to
understand that the day of Dasserah is ceremoniously observed
by asking the citizens of the state to assemble together round
a hillock the Royal family coming with the full splendour of
arms and guards either on horse-back or on elephants closely
following the crowd to join the animal kept in the valley of
the hillock noted above. The animal is a buffalo drunk with
a special kind of liquor locally made. It is held up with its
horns . by a number of the Camel corps, for a mex_pber of the
Royal family to strike the first blow on its neck with a sharp
sword just to let the blood ooze out of its skin. The animal
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is let loose and it tries to escape the agomies of the battle
with the cavalry soldiers armed with lances. The result is
that the buffalo is killed and is taken away by the Chamars
to feast upon the flesh. The idea of the festivity is mainly
to ward off the superstitious fear of any coming ravage by an
external foe.

This custom has however been put a stop since the
year 1916.

The bull and boar fights prevalent here has been noticed
to survive amongst the peoples lower in caste scale or some-
times amongst the primitive tribes as in Chhota Nagpur.
Is it possible that there is a definite ethnic connection
between the peoples still practising the same here and those in
Spain ? Is it a survival from times of the Proto-Mediterranean
peoples here as it is an Iberian customin Spain? Anyway we
are gradually coming to realise that even from stray custom
it is very hard to insist on cultural or ethnic isolation of India.






On the Silaris or Hiralis of
Eastern Bengal.

BY
SArRATcHANDRA MITRA, M.A,, B.L,,

Lecturer in Social Anthropology, University of Calcutta.

In the Bengali monthly magazine Sisu-Sathi for Falguna
1329 B.8. (February-March 1923 A.D.), there has appeared
a poem entitled : * Palli Chhelera Baramasi- Falguna > which
describes the various sights and sounds to be seen and heard
in a village in rural Bengal during the Bengali month of
Falguna which corresponds to the English months February—

March.
In this poem, the following passage occurs :—

U1 RN G al HIAT ATE T&A &4 |
1 WIEIW OTA 9T WE WER 21 a9
R | GRT FET T W SIW Ff9ATT U,

B 1 “¥YEI R NG gHQ @A« qrEr |
w1 wEnw S /g 2fER =« wiw,
¢ foma i@ [ R a7 A AW |
o) foarfar fagt gd 4K |aT UR,

=) wmEe foaman g af@ ot

&) HIAT AT A JAT wiw 3] @,
go | WA FHTTE G AR A 3> =raw 1!

\ Vide Siéu-8athi for Falguna 1329 B.S, (published by the Agutoshs Library,
No. 39-1. Oolleze Street. Caloutta), p. 558.
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TRANSLATION.

1. (Oh) | how beautiful are the crops of the boro paddy
now standing over (all) the low-lands.

2. All the peasant-folk of Lower Bengal (lit., bhati)
keep looking towards the sky (in order to watch whether or
not storm-clouds appear therein).

3 and 4. 1In the evening, (now-a-days), all (the peasant-
folk) irrigate (their fields of boro crops) with water baled out
by means of the water-baskets (Kwnda), (and, in order to
stimulate themselves for this work), cry out: “ Heniya

hw're” (so loudly that) it deafens one’s ears by hearing the
same.

b and 6. The hearts (of all these peasant folk) quake
with fear on seeing (the appearance of) storm-clouds in
the corners of the sky, (because they fear that these clouds
may bring on) hail-storms which may destroy (all
the standing) crops of &oro paddy throughout (Lower)
Bengal.

7,8 and 9. The Silaris, who, by means of their inconta-
tions and charms, can avert the (occurrence of) hail-storms,
blow (their) horn-trumpets by the sides of the fields of (stand-
ing) boro crops, (and) forbid (the passers-by) with umbrellas
spread-out over their heads, to pass along tke ridges of the
boro-fields.

10. The householders also forbid (the passers-by) with

newly-washed clothes on, to pass (along the ridges of the said
fields).

Now, the question arises: Who are these Silaris or
Hiralis 7 .

Before proceeding to answer this question, I shall say
something about the b&oro-paddy cultivated in Eastern and
Lower Bengal. . Now, this paddy is cultivated on'a large scale
in the low-lands of the eastern parts of - the district .. of
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Mymensingh and in the #Aaoras' or the low-lying meadows
of the distriet of Sylhet in Eastern Bengal.

The seedlings of this kind of paddy are transplanted
towards the end of the Bengali month of Pausha (December-
January) and are harvested from the end of the month of
Chaitra (March-April) to the middle of the month of Baisakha
(April-May). 1In times of scarcity, this boro paddy is the
peasant-folk’s main staff of life.

‘Now, hail-storms are the principal enemy of the standing
crops of boro-paddy. In some years, these crops, when ready
for being harvested, are entirely destroyed by these visitations
of nature. In Eastern and Lower Bengal, these hail-storms
very frequently take place towards the end of the month of
Filguna (February-March).

I shall now pass on to answer the question propounded
above, ’

The Silaris or Hiralis, who save the peasantry from the
ravages of the afore-described hail-storms, are recruited from
the ranks of the Yugi (gm ) and the Namasudra ( #@qg )
castes. They are active, strong and fearless. They learn
magic and incantations from the professors of these branches
of esoteric léarning. While undergoing training at the hands
of their teachers, the learners have to live very abstemiously.
After the completion of the training-period, the students are
subjected to an examination by the teachers. Sometimes, at
the time of his death, the professor or ostada communicates
all his knowledge to his student.

! By the process of sul;stituting an aspirate ha (g) for the sibilant fa (x) or sa
the word hdora ( gy ) has (been derived from the word sagara (G ) thus:
FEI=Hgc=myAT. In the same way, the dialect-word hiyala ( fegre ) meaning
“q jackal” has been derived from the Sanskrit word érigala (wq): Y=
fagrr=f¥gm@. Then again, by the same process, the word hiralé (fgrelt) meaning
“an averter of hail-storms’” has been derived from the word étlars ( famifc ) which

is a synonym for the same functionary.
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The Siliris (Liiralis) or “ the professional averters of hail-
storms ” pray to and worship the goddess Chandi, the god
Mahadeva and other deities.

The mantras and incantations recited by them also
embody a good deal of obscene abuse.

By observing the natural signs and prognostics on the
Sunkranti or the last day of the Bengali month of Karttika
(October-November) and, in some cases, on the first day of
the month of Chaitra (March-April), they ascertain the
characteristics of the storms, rains, and hail-storms which
will take place during the ensuing year.

They are forbidden to take any food and to sleep on
the Sankranti-day of Karttika and the 1st day of Chaitra.
Some Hiralis also do not speak with anybody on these days.
They keep looking towards the sky with a steadfast gaze,
all through the time on these days.

They partake of food without any meat or fish ( fatrfaw )
in the months of Baisakha (April-May) and Karttika (October-
November) and lead pure and holy lives. They also observe
the same rules of abstinence from the 1st day of the Bengali
month of Magha (January-February) to the Sankranti or
the last day of the month of Chaitra (March-April).

As there is no other means of preserving the paddy-crops
standing in the fields from destruction by the hail-storms,
the peasant-folk, who own these crops, entrust the duty of
saving them therefrom to the Hiralis, each of whom keeps
watch and ward over the particular field, allotted to him.

As a sine qud non for the performance of his duty, each
Hirali fasts on every new-moon day ( sr®va®r ) and full-
moon day ( qﬁﬁm ) and prays to and worships the god of
storms ( WX 2947 ), and, thereafter, breaks his fast by
partaking of the food-offerings presented to his deityship.
The expemnses of his afore-mentioned religious observances
have to be paid by the owner of the particular field over
which he is keeping watch and ward.
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The proprietor of the field also pays for the whole year’s
livelihood of his Hirali. When the boro-crops are safely
harvested and stored up in the owner’s granary, the Hirdii
receives from the proprietor of the field his entire wages in
the shape of paddy-crops.

The chief weapon and implement of the Hiralis are (1)
a long trident ( fagr@ ) besmeared with vermilion, and (2)
a horn or trumpet ( fawr) made of buffalo’s horn. This
§ingd or horn is worshipped with offerings of vermilion
and oil.

From the beginning of the month of Magha (January-
February) till the time when the crops of sali-paddy are
harvested and brought home, the Hiralis do not have their
finger-nails pared and their hair shorn, do not use oil and
do not partake of quids of betel-leaves and areca-nuts. At
this time, they have to live the life of an ascetic ( @wre=(
HILTEA ¥).

On seeing clouds in the sky, the Hirali, after suspending
the horn-trumpet from his shoulders and taking the trident
in his right hand, goes to the boro-field.

On those days, when heavy clouds gather in the sky,
and there is a great likelihood of a hail-storm bursting, %e,
after siripping himself naked and tying up his hair in a
top-knot, takes up the horn-trumpet in his hand. At the
time of leaving his house, he besmears his forehead with
vermilion.

When the clouds of hail-storm come floating over the
paddy-fields, he, after sticking his trident into the ground,
blows through the horn-trumpet in quick succession. He
recites the mantras loudly, and bawls out, at the top of his
voice : “O Siva | I seek thy protection. O mother Chandi !
I seek thy protection.” As the clouds float away onwards,
he also removes his ¢risula to that place. In this way, by
the power of his mantras, by blowing upon his horn-trumpet,
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and by.the force of his trident, he wards off the threatening
hail-storm from bursting over the doro-field.!

Sometimes, by incurring the wrath of the deity, the
Hiraii loses his power of averting hail-storms by means of
incantations.

It is further stated that four bones of a Hirali are buried
in four corners of some particular field and that ¢ never
hails upon this field.

The Hirali is also credited with the possession of the
power of making a house proof against the lizhtning-stroke.
It is stated that he can do this by performing the under-
mentioned rites :—

At the south-west corner (avgai®@) of the house of every
house-holder living within his jurisdiction, the Hirali digs
a hole and sows lherein some mustard-seeds over which
mantras have been recited.  Thereafter, he (louches the
thatch (|=) of the house with his trisula and, thereby
renders it proof against the lightning-stroke.

He also advises every householder to plant, in the south-
west corner of the house, a long {¢risa/a besmeared with

vermilion.

He also forbids passers-by to pass along the alls or
ridges of the fields containing standing boro-crops, with
newly-washed clothes on and with umbrellas spread out over
their heads. It is stated that, if the prohibitions
are not listened to, his incantations become fruitless and
unavailing.?

The following points in the foregoing account of the

! The gentleman, who has communicated the foregoing information about the
Hiralis, says that Saotadasa Babaji alias Tardkifora Chaudhuri, M.A., B.L., who now
resides at BrindAbana, has, at page 75 of his ggaidY | ot Fmlaay, written about the
magical powers possessed by the Hiralis.

* For the foregoing information about the Silaris or Hiralis, Iv am indebted to
Srijut Purna Chandra Bhattdchdryya, a resident of village Masuyea, in the Kisorganj
Sub-division in the distriot of Mymensingh in Eastern Bengal.
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Silaris or Hiralis of Eastern Bengal, require some detailed
notice: —

(1) The recruiting of the Silaris or Hiralis—* the Hail-
averter of Eastern Bengal "—from the ranks of the Nama-
sudras or Nama Sudrae and the Yugi castes.

(2) The fact that the Hilari has to fast on the new-
moon and the full-moon days.

(3) The fact that he is forbidden to take any food, to
speak with anybody on the last day of the month of Karttika
(October-November) and the first day of the month of Chaitra
(March-April).

- (4) The fact that he has to partake of food without
meat and fish and to lead a pure and holy life during the
Bengali months of Baisakha (April-May), Karttika (October-
November) and from the 1st of Magha (January-February)
to the last day of Chaitra (March-April).

(6) The fact that, from the beginning of the Bengali
month of Magha (January-February) till the time of harvest-
ing the crops of the sali-paddy, he does not get his
finger-nails and toe-nails pared, his hair clipped, does not
use oil, does not partake of betel-leaves and areca-nuts, and
has to live the life of an ascetic.

(6) The fact that, on seeing, in the sky, a heavy cloud
which is likely to burst into a hail-storm, ke strips himself
naked, and ties up his hair in a top-knot.

(7) The sowing by the Hirali, of mustard-seeds in a
hole in the south-western corner of a house, and the planting
of a vermilion-besmeared trident close thereto, for the
purpose of making the house proof against the lightning-stroke.

(8) The worship, by the Hirali, of the god of storms
on the new-moon and full-moon days.

(9) The taboos against passers-by with newly washed
clothes on and with umbrellas spread out over their heads,
going along the ridges of the fields having crops of doro-paddy
standing therein.
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(10) The question whether there exist, in any other
part of India, ‘“averters of hail-storms” similar to the
Hiralis of Eastern Bengal.

(11) The “ Rain-doctors ” of Northern Bengal.

I shall now take up, for discussion the point (1)
mentioned supra, namely, the recruitment of the Silaris or
Hiralis from the ranks of the Namasadra and the Yugi castes.

From the Census of 1901, it has been found that the Nama-
§idra or the Chandala is the largest caste in Eastern Bengal
and, as its name signifies, stands very low in the social order.
This caste is much sub-divided into a number of sub-castes,
of which the eight principal ones are occupational, and never
inter-dine and inter-marry with each other.

The agricultural sub-caste of the Namastudras stands
highest in the social rank of their community. While the
next higher place in the social order is occupied by the
boatmen section of the caste.

No member of this caste, to whatever section he may
belong, may catch fish, except for the sole purpose of supply-
ing the needs of his own kitchen.

The Namasudras or the Chandalas engage a particular
class of degraded Brahmanas to act as their priests, and
employ special barbers and washermen, who are their
own caste-fellows to shave them and to wash their soiled
clothes.!

Then again, the Census of 1901 has shown that the
Jugis are a caste of coarse cotton-weavers living in Eastern
Bengal and Assam. They are believed to have derived their
name, beyond the shadow of doubt, from some religious
organisation of the lower castes, and to have migrated from
some locality in the south-west. They have begun to wear
the sacred thread em masse, and to put forward their claim

! Bthnography by Sir Athelstane Baine, Strassburg: Verlag Von Karl J. Trubner,
1912, p. b2,
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to wear it notwithstanding the strenuous opposition of the
local Brahmandom.!

But the afore-mentioned information gained from the
Census of 1901 does not show that the members of the
Namasiidras and the Jugi castes of Fastern Bengal are, in
any way, gifted with supernatural or magical powers which
specially befit them to become Silaris or Hiralls, the averters
of hail-storms. The gentleman, who has communicated to
me the foregoing information about these Silaris, has not
stated anything about the veason why they are recruited
from the afore-mentioned two castes only. Under these
circumstances, further researches will have to be made before
any definite conclusion can be arrived at regarding this point.

Then I shall pass on to the consideration of the afore-
mentioned points (2), (8), (4) and (5), all of which deal with
the imposition upon the Silari novice, when he is under
training in the magical art of averting hail-storms, of certain
taboos against partaking of particular kinds of food, against
speaking with anybody else, and against having his hair
clipped and his finger and toe-nails pared. These also deal with
the imposition upon him of certain other restrictions which
require him to fast wholly on certain days and to lead a pure
and holy life during certain months of the Bengali calendar.

The object of these taboos and restrictions is to enable the
neophyte to endure hardships which would benefit him all the
more effectively to be a successful practitioner of the magical
art of averting hail-storms.

With reference to this point, Miss C. S. Burne says : “ The
training consists normally, on the one hand, of enduring hard-
ships, such as solitude, fasting, living on nauseous and
annatural food, till a condition of over-strained nervous excite-

ment is produced.” ?

1 QOp. cit.,, p. 41,
3 The Handbook of Folklore, by Miss C. 8. Burne, New Edition, London; Sidgwick

and Jackson. Ltd.. 1914, p. 135,
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The taboo against the neophyte Silari’s having his hair
clipped off, is based on the idea that the hirsute growth of his
head embodies his supernatural potency—the magical power
which he has acquired for averting hailstorms—and that he
will lose it if he would have it shorn off. This is paralleled by
the case of the Biblical hero ““Samson ” whose strength lay in
his hair and who lost it when his enemies shore off his hair
when he lay fast asleep and was thus easily vanquished by the
latter.

Then again, the taboo against the Silari’s having his hair
clipped off and his finger and toe-nails pared off, has its
origin in the well-known idea which is current in the folk-lore
of many races of people living in various parts of the world,
namely, the belief that a witch can exercise her maleficent
power over her victim or enemy by obtaining possession of the
latter’s hair-clippings and nail-parings or any other parts of
his body. For it is firmly believed that she can injure the
latter by performing the rites of what Sir J. G. Frazer has
very aptly termed ““ Contagious Magic ” over these clippings of
hair and parings of nail.' It is for this reason that Mr.
(now Dr.) W. Crooke says that “ hence the natives of India
are very careful about the disposal of hair-cuttings and nail-
parings : and it is only at shrines and sacred places of pil-
grimage, where shaving is a religious duty, that such things
are left lying on the ground. The sanctity of the place is
regarded as a protective against sorcery ; but some extra
careful people take precautions to consign their hair-clippings
to running water,” 2

Though, according to Miss C. S. Burne, the object of the
taboo against the Silari’s speaking with anybody else is to
acoustom him to the hardship of solitude, I am of opinion that

' Magic and Fetishismy by A, O, Haddon, London, Covstable & Co., Ltd., 1910,
p. 8. .
*  An Introduction to the Popular Religion and Folklore of Northern India, by W,
Crooke, B,A,, Allahabad, 1894, p. 362,
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some other motive, which I shall describe presently, also lies
at the root thereof.

I have already shown elsewhere' that, in different
parts of Northern India, various agricultural ceremonies are
performed by the celebrants thereof either without the latter’s
speaking, or in profound secrecy and that this taboo against
speaking is based on the belief that, if any talking is done or
even if an ejaculation of any kind whatever, is uttered, ill-luck
would overtake the celebrants of the ceremonies, for evil
spirits would come and deprive the corn of its substance and
nutritive properties.

I, therefore, think that the Silari novice is forbidden to
speak with others on certain days, because it is believed that,
if he will infringe this prohibition, ill-luck will overtake him
and that evil spirits will deprive him of the magical power he
has acquired for averting hail-storms.

Then I come to the point (6), mentioned supra, which
deals with the incident of the Silari’s stripping himself naked
on seeing, in the sky, a heavy cloud which is likely to burst
into a hail-storm.

I am decidedly of opinion that the Silari strips himself
naked for the purpose of frightening or driving away the
malignant godlings or demons of hailstorms and of drought, for
these maliciously-disposed divinities and spirits, who inflict
bad weather upon humanity, *“ dread indecency or rather the
male and female principles.” *

It would further appear that, for the purpose of driving
or frightening away the malignant godling or demon which
produces drought, womenfolk, in various parts of the world,
have recourse to the nudity-spell or the device of stripping

' Vide my paper “On Secrecy and Silence in North Indian Agricultural Ceremonies”
in the Journal and Proceedings of the Asiatic Society of Bengal (New Series), Vol. XIII,
1917, from over-fuotnote, pp. 27-42.

3 Crooke’s An Introduction tothe Popular Raligion and Folklore of Northern India
(Allahabad Edition of 1894), p. 40.
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themselves n-ked at the time of performing the preseribed
rites. Take, for instance, Servia where in seasons of drought,
a girl is stripped naked and, then, draped with flowers: she
dances at every house of which the materfamilias comes out
and pours upon her a jar of water, while her companions sing
rain-songs.! (This is an instance of what Dr. Hirn has aptly
termed “Homeopathic Magic” or the primitive belief that,
“as like produces like, so a result can be attained by imitat-
ing it.”?

Then again, during the famine which took place in the
district of Gorakhpur in the United Provinces of Agra and
Oudh in 1873-1874, parties of women, at night-time, stripped
themselves mnaked, went out of their homes, and, taking
ploughs with them, dragged the same across their fields for
frightening away the demon or the malignant godling of
drought, though Mr. (now Dr.) W, Crooke says that this rite
was performed by way of making a piteous appeal for rain
to the rain-god. In any case, the male members of the
community kept themselves inside their houses in order that
they might not catch glimpses of the naked women, for it was
firmly believed that, if they would do so, the charm would
lose its efficacy.?

The performance of a similar nudity-spell, on the occa-
sion of a long-standing drought, has been recorded from
Chupnar in the district of Mirzapur in the U.P. There, in the
night of the 24th July, 1892, three women from a cultivator’s
family stripped themselves stark-naked, all male-folk having
been excluded from that place from beforehand. Then two
of the three nude women were yoked like oxen to a plough ;
while the third held the hundle of the plough with her hands.
Thereafter they began to imitate the action of ploughing.

t Op cit., p. 89.

3 Haddon’s Magic and Fetishism (Ed, 1910), p- 15. ]

3 QOrooke’s An Introduction to the Popular Religion and Folklore o} Northern Indi
(Allahabad Ed. of 1894), p. 41.
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The woman, who held the plough-handle in her hand, then
shouted out a piteous appeal to the Earth-Mother for grain,
water and chaff. Thereupon the landlord and the village-
accountant came forward and placed some grains, water and
chaff upon that field, which having been done, the women
dressed themselves and returned to their respective homes.!

Whenever a drought occurs in northern Bengal, the
women-folk of the Rajbansis or Koghs, a tribe resident in that
part of Bengal, strip themselves stark naked and, in that state
of nudity, dance before the image of their Rain-god Hutwm Deva
for the purpose of frightening him into sending down rain.
One such rain-dance, performed by the Rajbansi women, was
recently witnessed by a European gentleman who is employed
in one of the tea-gardens in Northern Bengal. This gentle-
man, who has concealed his identity under the pseudonym
of ‘Claudius,” has placed on record the following account
of this rain-dance and has published the same in the pages
of The Englishman, one of the leading daily newspapers of
Calcutta :—

“The evening sun had dropped behind the sal forest.
I pulled out my watch, beckoned to Reginald, and together
we went home. ¢ Thank goodness ! the day’s work is over ;
if this heat lasts, I intend to sleep out in the porch, it will
be cooler.’” Calling the boy, I gave the order for the beds
to be placed in the porch after dinner. We sipped our tea
and talked of the day’s work. After dinner, we waited till
nine to turn in. A pleasant breeze had sprung up and the
porch was cooler. For days, to the south-west the sky had
clouded and the dark clouds were every now and then
illuminated by flashes of summer lightning. We had watched
and hoped ; but nothing came of it; and the mornings
dawned as hot as ever. We looked upon the lightning as an
everyday occurrence and gave it no further thought. The
bearer came up, placed the water carafes on the tables near

1 Qp. ost., p. 43,
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our beds and stood in silence to say good night. I turned
and asked him : ¢Any rain, Etwa ?’

‘No, sahib, but there may be in the night, for to-night
the Rajbansis pray to Hutum Deb, and it generally rains.’
‘Prays to Hutum Deb?’ 1 asked with a frown ; ‘who is
Hutum Deb and where do they pray ?’

‘They make Hutnm Deb of clay, plastered with cow-
dung ; and, taking it out to the fields, they dance round it.
The sakibs will not be allowed to witness the dance because
no men are allowed. It is the woman’s prayer for rain, and
they dance naked.

‘The devil they do, Etwa, but where is the nautch
to-night ?’ ¢ Behind the sal trees, Auzur, and at eleven
o’clock.’

Torchlight Dancing.

At ten-thirty, I woke Reginald and quietly whispered :
‘ Hutum Deb.’ The moon was at the full. Selecting a pair
of stout sticks and seeing that our revolvers are loaded, we
crept quietly downstairs, slipped past the servants’ lines and
were soon lost in the heart of the sal forest. As we followed
the footpath to the south, on the either side, we could hear
the rustle of the jungle and the noise of the parting under-
growth as animals scurried away on hearing our footsteps.
As silently as possible, we got to the edge of the forest and
saw several torches being carried towards us. In the centre
of the group of women, as they approached nearer, we could
make out a cone of mud decorated with vermilion being carried
by an old woman. The procession approached to within fifty
feet of where we were standing concealed, and Hufum Deb,
for such the cone of mud was, was carefully deposited in the
middle of a fallow field. All torches were extinguished, the
women took their places forming a circle by holding one
another’s hands. At a word of command from the old woman
who had carried Hutum Deb, a plaintive soft chant rose in
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the air, while the singers glided round the figure keeping
time to the music, The volume of song increased as did the
dance, and soon the air was rent with a wail with the words
* Hutum Deb’ coming to us every now and then. The dance
went on for a time and ceased as the old woman raised her
hands. There was dead silence ; and, at a word, every hand
went up to the breast ; before we could realize it, every woman
was stark naked with her clothes lying alongside her. Another
command and the dance was resumed, each dancer making
gestures at the lump of clay. The moon shone down on their
naked, oiled bodies ; and faster and faster they danced round
the idol. The perspiration streamed down as the frenzy of the
dance seized them. Every now and then, at the top of their
voices, they cursed and swore at Hutum Deb, and, then, as if to
propitiate him, burst into song promising the god anything, if
only he would send rain. The songs to the god of rain continued
till, one by one, the dancers fell exhausted. When the last
dancer sat down, they waited awhile ; when, again, at o word
Jrom the old woman, they donned their discarded clothes,
lighted the torches and went back to their dwellings.

We took the direction to the east by a footpath that led
to the P.W.D. road and got home without any molestation
from the Rajbansis, who were on guard on the road to see
that no one interfered with the rites or tried to watch the
rain-dance. They themselves stood at a respectable distance,
far enough to prevent other eyes from peering.

We got home and turned in. It had been a strange
experience. Few Europeans had ever witnessed the dance.
Stranger still, at about three o’clock we woke with the drops
of rain beating on our faces. We pulled our stretchers out
of the wet. ‘Good old Hufum Deb’ murmured Reginald
as his weary eyes closed in a sounder sleep.” !

Then I pass on to the consideration of the 7th point

! Vide the article * The Worship of Hutum Deb” iu (the Calcutta daily) Englishman
of Thursday, the 19th July, 1923,
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which relates to the incident of sowing mustard seeds in the
south-western corner of a house, and to that of pegging down
a vermilion-besmeared trident close to the mustard-sown spot
for the purpose of rendering that house proof against the
lightning stroke.

I am decidedly of opinion that the Silari or the Hirali
sows the mustard-seeds in the south-western corner of the
house, because the malignant godling of storms, who hurls
the lightning-stroke against men, beasts, trees and houses,
is very much afraid of mustard-seeds and will not, on any
account, approach localities which have been sown with these
seeds. On account of this belief that ghosts, demons and
other evil spirits have a lively dread of the mustard-seed, it
is extensively used in exorcism-cercmonies throughout India.
The practice of using mustard-seeds in exorcism and other
magical rites, is of great antiquity, for it is mentioned in the
Atharva-veda.! Inthe Panjab, it is believed that the ghosts and
spooks of deceased persons cannot pass over ground which has
been sown with mustard. For this reason, mustard-seeds are
scattered about the halting-places when a corpse is taken
for the purpose of burial to the grave-yard so that the ghosts
of the deceased may not retrace its steps homewards.?

I am furthermore inclined to think that the charmed
trident is planted near the south-western corner of the house
for the sole purpose of holding out to the afore-mentioned
godling of storms, the threat that, if he would have the
audacity to hurl his lightning-stroke against that house, his
godlingship would be pierced by that sharp-pronged weapon.

Compare the afore-mentioned rite for rendering a house
proof against the lightning with the belief, which is common
to the folklore of many countries, in the property possessed

1 See the article entitled ‘‘ Mustard in Magic and Religion ” published in * Man-in-

India* (Ranchi), Vol. VI, Nos. 2 and 8, pp. 160 and 151.
3 See my article on * Some Bihari Mantrams or Incantations” in The Journal of the

Anthropological Society of Bombay, Vol. IX, pp. 503-604,
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by certain trees and plants for repelling lightning. 1In
France and Germany, the house-leek is allowed to grow on
house-roofs for this purpose. In Spain, sprigs of the yew-
tree are hung dp from the balconies of houses with the
like intent. In England, bits of the hawthorn-tree gathered
on Ascension Day are used as a protection against the light-
ning.! In Lower Bengal, the spurgeworts Tekita Sij
(Buphorbia antiquorum) and the Manasa Sij ( B. neriifolia)
are believed to possess the power of repelling lightning. It is
for this reason that pots containing these plants growing
therein are placed on the terraces of houses in Calcutta and
its neighbourhood for the purpose of rendering the said
houses proof against the lightning-stroke. Also compare
with the Japanese belief that the groves of mulberry-trees
are never struck by lightning. It is, for this reason, that,
whenever a thunderstorm bursts over a locality, the people
living therein bawl out the word “ Kuwabara ’* (or “ mulberry-
plantation ’) under the belief that the God of Thunder and
Lightning will be led to think that a grove of those trees is
near at hand and will not, therefore, approach that place.
It is, by the adoption of this devise, that the Japanese ward
off the lightning-stroke from their dwelling-places.?

Then I come to the 8th point which mentions that the
god or godling of storms is worshipped by the Silari or Hirali
on the new-moon and full-moon days.

I am positively of opinion that the professional averter
of hailstorms performs this puja for the express purpose of
propitiating —of keeping in good humour the storm-godling
so that his deityship may not cause hail-storms to burst over
the fields and houses of his clients.

This storm-godling appears to be one of those deities—
“ the personified Powers ”—who have been named by the

1 Burne's The Handbook of Folklore (New Edition of 1914), page 32,
2 Op. cit.
3 Op. cit,
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exponents of Cultural Anthropology as being ¢ Functional
Deities”* and is believed to preside over storms and winds
and to possess the power of producing and stopping the same.
Like the majority of these * Functional “Deities,” he is a
““ power of evil”’ and must be actively propitiated for fear of
the harm he may inflict on humanity.

Then I shall pass on to the consideration of the aforemen-
tioned point No. (9) which deals with the taboo against
passers-by with newly-washed clothes on and with umbrellas
spread out over their heads, going along the ridges of fields
containing crops of boro paddy.

I am inclined to think that the storm-godling has an
aversion against cleanliness and purity and cannot, therefore,
endure the sight of persons wearing newly-washed clothes.

The outspread umbrella with the top end of its handle
pointing upwards would seem to suggest to his godlingship
the idea of the sharp prong of the charmed trident which is
planted by the Silari in the south-west corners of houses as
a weapon for piercing the former with.

It is, therefore, most likely believed that, if persons with
newly-washed clothes on and with umbrellas spread out over
their heads, would pass along the ridges of boro fields, the
godling of hailstorms will become angry at the sight of them
and will pour forth the vials of his wrath by causing hail-
storms to burst over the aforesaid fields.

Then the question arises : “ Whether there exist, in any
other part of India, professional averters of hailstorms ”
similar to the Silaris or Hiralis of Eastern Bengal ? ” (Vide
point No. 10 mentioned supra). _

I must answer this question in the affirmative and state
that there exist, in various parts of India, professional
“averters of hailstorms,” as will appear from the following
testimony of Sir Athelstane Baines which is based on the
results of the Census of India carried on in 1901 —

! Op. cits P. 96.
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“In most parts of India, there are specialists in exorcism
and protective spells, though they may not have been yet
formed into castes. 7ke averter of hail, for instance, is an
institution in parts of Bengal, in the lowsr Himalaya and in
the north Dekkan. In the Kumaon tracts, the duties fall to a
special section of the Dom. In Bengal, the:e seems to be a
casle for the purpose, called the Silari, but it is not returned
at the census. Possibly it has died out, since it is frankly
admitted there that people did not think it worth while to
maintain o wizard who could only keep hail off the crops of
his patron without having the power to call it down upon
those of his neighbours. The Garpiagari (found to number
8,800 from the Census of 1910) of the Maratha tract is a
distinct caste, though, like the Silari, it is on the wane, not,
however, for the same reason, as the want of confidence now
felt in the exorcist is due to Lis inefficiency even as a protector
of the crop, without any after-thought regarding his power of
maleficence. It is worth noting, perhaps that, these exorcists
of the forces of Nature must be remunerated in kind, never in
cash.”’ !

(Note that the professional averters of hailstorms are
recruited mainly from the ranks of the low castes, as will
appear from the fact that, in Kumaon, they are enlisted from
the Dom caste which stands very low in the social order, and,
in Eastern Bengal, from the ranks of the Namasudras and
the Yugis who occupy a very inferior position in the caste-
organization of the last-mentioned province).

As regards the aforementioned Garpagaris of the Central
Provinces, Sir Herbert Risley says as follows :—

‘“ A remarkable instance of the formation of a caste on
the basis of distinctive occupation is supplied by the Garpagari
or hail-averter in the Maratha districts of the Central
Provinces, a village servant whose duty it is to control the

! Gir Athelstane Baines's Ethnography (Edition of 1912), pages 89-90.
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elements and protect the crops from the destructive hail-
storms which are frequent in that part of India. ‘‘For this,”
says Mr. Russell, ‘“he receives a contribution from the
cultivators ; but, in recent years, an unavoidable scepticism
as to his efficiency has tended to reduce his earnings. Mr.
Fuller told me that, on one occasion when he was hastening
through the Chanda district on tour and pressed for time,
the weather at one of his halting places looked threatening
and he feared that it would rain and delay the march.
Among the villagers who came to see him was the local
Garpaghri and, not wishing to neglect any chance, he ordered
him to take up his position outside the camp and keep off
the rain. This the Garpagari did, and watched through
the night. In the event, the rain held off, the camp
moved, and that Garpagari's reputation was established
for life.”

It would appear that the aforementioned belief in the
ability of certain enchanters or wizards to keep off storms or
rain by means of their incantations was prevalent, during
the middle ages, among the Tartars of Cathay. The famous
Venetian traveller Marco Polo, who sojourned for a long
time in the court of Kublai Khan, Emperor of Cathay, has
left on record the following testimony to the existence of the
aforementioned storm or rain-averters :—

“ During the three months of every year that the Lord
(Kublai Khan) resides at that place, if it should happen to
be bad weather, there are certain crafty enchanters and astro-
logers in his train, who are such adepts in necromancy ond
the diabolical arts, that they are able to prevent any cloud or
storm passing over the spot on which the Emperor’s palace
stands. Whatever they do, in this way, is by the help of the
devil ; but they make these people believe that it is compassed

1 The People of India, by Sir Hernert Risley. Second Edition. Caleutta and Simla :
Thacker Spink & Co, 1915, page 77. Also vide Census Report of the Central Provinces,
1901, Vol. I, page 178.
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by dint of their own sanctity and the help of god. They
always go in a state of dirt and uncleanness, devoid of respect
for themselves or for those who see them, unkempt and
sordidly attired.” '

In conclusion, I think that it will not be out of place
to state here that, just as there are professional averters of
hailstorms and rain, there are also professional rain-doctors
or persons who are able to produce rain by means of their
incantations and charms.” .

The question, therefore, arises :  Whether there exists,
in Bengal, any class of professional rain-doctors ?”’ (Vide
the point No. 11 mentioned supra).

I must answer the foregoing question in the affirmative,
for it is stated that, in Bengal, there were formerly rain-
doctors (afedm) or persons who were believed to possess
the power of producing or keeping off rain. These Bengali
rain-doctors were called Sirela (f@¥®). During the rainy
season, no cultivator would venture to enter into a quarrel
with a Sirela, for it was firmly belisved that, in the event
of the former’s doing so, the latter would, by means of his
incantations, prevent rain from falling on the former’s field
when it was urgently needed by him for the purposes of his
cultivation. It was further feared that the angry rain-doctor
would, by having recourse to his charms, destroy the offending
cultivator’s crops by causing too much rain to fall on the
latter’s fields, when there was no necessity for it at all. It
is further reported that, in Jalpaiguri and the Duars, the
European managers of tea-gardens used, in former times,
to keep in their service salaried Sirelas for supplying rain to,
or for keeping it off from, their respective gardens, by means
of their incantation and eharms.®

' The Book of Ser Marco Polo. By Col. H. Yule. 2 vols. London : 1871. Vol 1, pp.
292, 301.

% Vide the Bengali monthly magazine Prabasi (published from Caleutta) for (Pansha)
1328 B. 8. (December, 1921-Janvary, 1922 A.D.), page 837.

3 Op. cit.
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" The Indian Jats were also credited with the possession
of the power of producing rain by means of incantations.
It has been stated by Timur, in his Memoirs, that, whea he
was advancing with his army against the Jats, they, by means
of their enchantments, raised a rain-storm and caused such
heavy rain to fall that it became impossible for his cavalry
to move against them. It has been further stated by him
that, when a Yadachi was captured and his head was struck
off, the rain-storm was stopped. In Nepal, it is believed
that the Lamas have the power of controlling the weather.!

It will not be out of place to state here that, in former
times, within the historic period, there lived, in some Village
in the Northern part of “he District of Mymensingh in Eastern
Bengal, a famous Hirali or bail-averter, named Ja:td or
Jaitya. It is generally believed that he belonged to a low
caste. In appearance he was tall and stalwart. At the time
when the occurence, which resulted in his death, took place,
he was seventy years old. He sacrificed his own life
for the good of his co-villagers, as will appear from the
following incident. Opn one occasion, when the ripe Boro
crops, ready to be harvested, were standing in the fields, the
sky lowered with black clouds and a hailstorm was
apprehended. The villagers went in a body to Jaitya and
piteously appealed to him to save their crops from the threaten-
ing hailstorm by means of his incantations. 'This he agreed
to do, and, slinging his horn-trampet from his shoulder and
taking in his hand his charmed trident, he went to a fallow
field and planting his trident therein challanged the demon
of the hailstorm to come. The black clouds ¢ wielded the
flail of the lashing hail” and the hail-stones fell in showers
over that fallow field. But the self-sacrificing Jaitya was
killed by these hail-stones and his body lay crushed to pieces

! Crooke’s A . Introduction to the Popular Religion and Folkloré of Northern I[ndia
Allahabad Edition of 1894), page 39.
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under the debris of these stones. The villagers came and
removing the hail-stones, found that only Jaitya’s crushed
bones had been left. They then took away those bones and
distributed them among the villagers, who buried bits thereof
in their respective Boro fields. It is popularly believed by
the people of Mymensingh that these fields containing the
sanctified bones of the famous hail-averter Jaitya buried
therein, are immune from hailstorms. This great act of self-
sacrifice has made such a profound impression upon the hearts
of the peasantry of the northern parts of Mymensingh that
they have enshrined it in many a song and ballad which they
regularly sing. Whenever it hails over distant Boro fields
these peasant-folk recite the name of Jaitya for the purpose
of warding off the onslaught of the demon of hailstorm from
their own Boro fields.!

t Vide the Article entitled Jaitar Ztmatyaga (or “ Jaita’s self-sacrifice”’) in the Bengali
monthly magazine * Kallola,” published from 27, Cornwallis Street, Calcutta, for Xswin,
1332 B. 8. (September-October, 1925), pp. 586-88. Also see the article entitled ‘‘ Chhota
Loker Buda Dana” (or “ A Low-caste man’s great Liberality”) in the Bengali monthly
magazine ‘‘ Sisw 8athi,” published from the Asntosh Library, Calcutta, for Sravana,
1332 B. 8. (July-August, 1925), pp. 142-145.
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FOREWORD

I have attempted in these pages the solution of some
problems in Rgvedic history and geography. I make an
appeal to Vedic scholars in India and in the West to read
them with patience and to give an opinion on the value of my
suggestions. I have approached the study of the subject
in the spirit of an earnest seeker after truth but I can
be never sure that I have not gone wrong. I shall not
be satisfied therefore with any portion of my work till
scholars who know express their approval of it. In
conclusion I should like to request my readers to have
the text of the Rgveda open before them when they go
through the paper for thus alone may I hope to be fully
understood.
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THE IDENTIFICATION OF THE RGVEDIC RIVER
SARASVATI AND SOME CONNECTED
PROBLEMS.

BY
KSHETRESACHANDRA CHATTOPADHYAYA.

1

The Rgveda abounds in geographical names. Of them
river-names are the most important. Their identification is
greatly simplified by the fact that many of these names
agree with those in classical literature or still in use. But
are we justified in assuming that wherever a Rgvedic name
agrees with a later one, the object signified by the Rgvedic
name is identical with the object signified by the later
name ? The more scientific attitude for a student of the
Rgveda would be to test in each case if the Rgvedic object
can be the same as the later object having the same name.
Whoever studies the Vedas closely, after casting off from his
mind all orthodox bias, is constrained to admit that the
Rgvedic Aryans had recently come into India from outside
and were still confined to the Punjab and that the later Vedic
literature shows the gradual extension of Aryan colonisation.
Migrating people often carry old names and apply them to
objects in their new locality. I might mention only New
York, New South Wales and Cambridge (in Massachussets,
U.S.A.). Such phenomena must have occurred in India too ;
the names Uttarakosala and Kosala, Uttarakuru and Kuru,
Uttaramadra and Madra establish the point. The only
difference lies in the fact that in these instances the older
place has a qualifying adjunct (‘ Uttara,’ etc.), whereas in the
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~on-Indian names cited above it is the new place which
generally carries a qualifying adjunct (‘ New,’ etc.) ; but we
know England was also characterised by Americans as ‘Old
England.’ ‘Cambridge’ in England and ¢Cambridge’ in
U.8.A. show that it is also possible to transfer an old name
without adding an adjunct.!

It is thus that problems arise about the identification of
Rgvedic rivers which have names that are preserved in later
literature. There is thus a great controversy over the
identification of the Rgvedic river Sérasvati. Lassen and
Max Miiller * support its identification with the later Sarsuti
which loses itself in the desert at Bhatnair. But almost all
other German Vedic scholars have pronounced themselves
in favour of identifying it with the Indus. At the head of
all stands Roth, who in the S8t. Petersburg Dictionary, Vol.
VII, p. 786, shows that in most passages of the Rgveda

. J .
and in some late passages WYWA! as a river means the
Indus. Zimmer,® Grassmann,* Ludwig,® Weber,® Oldenberg,’

' Girivraja, the capital of Kekaya, lay in the Punjab in the time of the
Ramiyana. Compare Rimayana, Ayodhya Kanda, Chapter 71, verses 1 and 2
(Nirnay Sagar edition) : @ yrewaY vmwmerzfufmta fdaq ) aa: gawi glaae
axltataeg at a0 wifE a9 IemeiawdEem | wEECRe A -
n=a; | describing Bharata's return from the house of his maternal uncle.
But in later times we find a Girivraja in Behar. Iam indebted to my friend
Professor Sudhaméukumar Sen Gupta, M.A., of the Rangpur Carmichael
College, for drawing my attention to this fact.

* Macdonell and Keith, Vedic Index, Vol. II., p- 435.

® Altindisches Leben, pp. 8-10.

* Worterbuch zum Rigveda, column 1488, Rigveda-Uebersetzung, Vol.
p- 373.

¢ Die Mantralitteratur und die alte Indien (Rigveda-Uebersetzung,
Vol. I11), pp. 201-202, Die Nachtrichten des Rig- und Atharvaveds iiber
Geographie, Geschichte und Verfassung des alten Indien, p, 13,

* History of Indian Literature, translated by Mann and Zachariae, p. 44
footnote. )

" Rgveda, textkritische und exegetische Noten 1I 63,



RGVEDIC RIVER SARASVATI 7

Hillebrandt,® Kaegi, > and the English translator of the Vedas,
Mr. Griffith,® have followed Roth. ButProfessor Macdonell,*
who calls himself a pupil of Max Miller and his pupil
Professor Keith ® have refused to accept the Sirasvati-Indus
icentification. I have restudied the question taking the
help of these and other authorities and have come to the
conclusion that ¢ Sdrasvati ” originally meant the Indus. I
give below in detail my reasons for believing in this identi-
fication and therewith the solution of certain problems which
it seems to afford.

According to Grassmann (Worterbuch, column 1488),
the word Sarasvati occurs in the undermentioned passages
of the Rgveda :—

(A) As proper name for a river—the small stream in
the Madhyadesa—III. 23.4.

(B) As proper name for a river—the Indus—but
venerated as a goddess I. 164.49 ; II. 41.18; VI, 49.7; VI.
61.1-7, 10.11.14; VII. 95. 1.24-6; VII. 96. 1.3 ; IX, 67.32;
X.17.7.9; X. 30.12,

(C) As proper name for a river, invoked with other
streams II.32.8; V. 42.12; VI. 526; X.64+9; X.755;
X. 184.2 ; Val. 6.4.

(D) As proper name for a river invoked along with
other gods I. 89.3 ; II. 30.8;1Il.53.13; V.43.11; V. 46.2;
VI. 50.12; VII.9.5; VII. 35.11; VII. 86.6; VIL 395 ;
VII. 40.3; VIII 21.17.18; 1X. 81.4; X. 65.1,13; X. 131.5,
X. 141.5.

(E) As the presiding goddess of ‘devotion’ I. 3.10-12.

' Vedische Mythologie, I. 92 ff. and 115.

* Der Rigveda, 2 Aufl,, p. 146, note 39 (English translation, p. 110\
8 Hymns of the Rigveda, on R.V. VI, 61.2 &e,

* History of Sanskrit Literature, p. 142, Vedic Mythology, p. 87. Vedie
Index, 11, 435-437,
8 Vedic Index, loc. ¢it,, Cambridge History of India, I, p. 80,
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{F) As the presiding goddess of ‘devotion ’ praised in
conjunction with Ida and Bharati or I1da and Mahi or Hotra
Bharati, Ida and Mahi, or Hotra, Bharati and Ida, I. 188.8;
II. 3.8 ; IIL. 4.8; IX. 58; X. 1108—I. 189; V. 5.8—
I. 142.9—1I1. 1.11.

(G) Also as a male counterpart (Sarasvant) in I. 164.52 ;
VII. 96.4-6 and X. 66.5. (To these should be added VII. 95.3
which according to the Anukramanika refers to Sdrasvant.)

I shall discuss some of these passages and show that
many of them warrant us in accepting the identification with
the Indus.

(A) Under this section Grassmann cites only one
passage, which he thinks refers to the river in the Madhya-
desa. Roth! too is of the same opinion. They are probably

I | | o o
right. The passage is faf &1 T qﬁ';mn ‘ISBWN:_I% ﬂf?ﬂ_ﬁ

mrlmu T mil;ur gt qi i'de'ﬁ fedife 1 Here
two Bharata princes Devasravas and Devavata are asking
Agni to shine bountifully on the Drsddvati, Apay4 and
Sirasvati. The Sdrasvati thus becomes contiguous to the
Drsddvati and the Apay4 and Professors Macdonell and Keith
are certainly justified in taking the Sdrasvati of this passage
to be the modern Sarsuti. I shall return to this verse after

I have discussed the other pagsages.
(B) Passing on to the next section, we get three

passages (I. 164.49, TX. 67.32 and X.177-9) which are not
precise : any river can be understood as referred to. In

| | 1, | |
X. 30.12 * mr A waw e 7@ o 9w fonruraay | Taw

|
L) QU TaY: TTad agwd @ wiq n,” too there is nothing
Whi(;l n;ake; us decide for the Indus or the Sarsuti. The
whole hymn is in praise of the waters (“m_q-&}qqﬁa ar” in

| .
1 Sanskrit-Worterbuch, article on gradY, section (c).
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the Anukramani). No particular river is referred to in any
|
other verse of the hymn and the streams’ (fga®:) or the
l
‘waters’ (5Tq:) are referred to in general terms. It is there-

|
fore possible that the ®T@al in the twelfth verse is little
more than the presiding goddess of rivers. The verse may be
translated line by line as—

O bounteous waters wealth do you possess,

Good knowledge have you and immortality,
Mistress are you of prosperity with good sons ;
Hence may Sdrasvati give sustenance to her singer.

The waters are invoked in the first three lines and the poet
passes on to Sfrasvati in the fourth in a tone which shows
that he has not bhegun a different theme. If we take
Sérasvati to be the same deity as the waters in the first three
lines the abruptness of the fourth line is taken away. Taking

qll'a?'ﬁ here simply as a personification of rivers is not difficult
in view of the fact that the Nighantu (I.13) puts down

a{m: among the synonyms for  river.
In R. V. II. 41, verses 17 and 18 are not precise but

| | | | |
verse 16 “ wfiqan ﬁa’ﬁ %ﬁaﬁ qwEia | wuwEt sa mFg

m}f*gpa @ ®fg " clearly indicates Sdrasvati to be a big
river which can be called a ¢ river of rivers’ and a ¢ mother of
mothers’ and which can make poor Grtsamadas prosperous.
Roth therefore cites this passage in support of his view
that the Sérasvati originally meant the Indus. We next

| | | | |
come to VI 4. 7: qrIaa Fa ey mwﬁé_ﬁ"{wiﬁﬁa

| | | 1
wiq| wrfrfEg T wsiwr gUwd 1wd w9 deqa, where
there are clear indications of the river Indus. The Sdrasvati

| | I . .
has been here called I ust and wfiy &snww.  Griffith is



10 K. CHATTOPADHYAYA

|
inclined to take Frxuat to mean the wife of Sérasvant.
He may be right though of course that is not certain. What

n

the “ gyt ” is will be discussed later on. The word v is
listed in the Nighaptu (I. 11) among the synonyms for are
but is also in the fgw swwfa atafa list beginning with

|
ufrd R, ete. (Nigh. IIL. 29), by the side of Rar. Yaska

(Nir. IIT 21.2) explains ﬁ:ln and ¥T as meaning ‘ woman.’
‘While commenting on the last Nighantu word Z2auaT:,
he quotes (Nir. XII. 46) R.V.V. 46.8 where the word
@r. occurs ; though he does not explain the word, his
commentator does and he gives fag: as the equivalent.
But in the concluding section of the Tenth Chapter of the
Nirukta, Yaska renders ¥t by “(m:rmq) g1q: ”’, while
commenting on R.V. X, 95.7, Griffith translates the expression

unﬁ:l: q’aﬁelnz in the passage under discussion (R.V. VI. 49.7)

by ¢ with the Dames concordant,” Grassmann by ‘combined
with the wives’ and Ludwig by ‘with the gnds (women)

| | ) |
concordant.” Now watfiy; @snut obviously refers to wT&a}

|
in the first line though wsnut: has been rendered by Sayana

according to the Bombay text,' by ¥ Mawrar; and not by

the singular g¥ MaaAr@wr. Would I be far wrong in seeing in
these gnas, with whom the Sdrasvati is associated, a reference
to the five rivers of the Punjab and other tributaries of the
Indus ? This case by itself may prove nothing but I shall

' The text is probably corrupt here. In any case Iﬂh”lﬂln: cannot be in

I
the plural for its verb 37 is in the singular. &siigg_is the stem (¢f. R,

V. X.110. 3 and Nir, VIII. 8 on this verse) and wﬁ;ﬂf“ is its regular

form in masculine or feminine nominative singular,
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show below other similar expressions which would go a far
way towards supporting my identification of the Sarasvati
of this passage with the Indus.

Let me now take up the several references to the

|
Sérasvati in R. V. VI. 61, a hymn addressed to ww@a). First
l | | L |
comes up ¥ yHfufdwwr sareeraTg ki afEEfefbn |
N | I |
TTOEARIWaE gatwhn | avEatr faards @ifafe o, VI 61. 2.

In the first and second lines the Sdrasvati is said to loosen
with her dashing waves rocks from the sides of mountains
as easily as one might dig up lotus roots. Now, I ask in all
earnestness, can this definition apply to the Sarsuti which is
not a mountainous river ? The Sarsuti is essentially a river
of the plains. But the Indus on the other hand wends its
way through mountains for several hundreds of miles and
does not leave its mountainous character even after it passes
Attock. ¢ The Indus is about 1,800 miles in total length and
is more of a mountain-bred river than the Ganges. Even
after it has left the Himalayas and wound its course across
the Eastern Peshawar plain to Attock (where it is spanned
by the railway bridge of the N. W. Ry system) it has not
lost its characteristics of a gorge-enclosed river. It swirls
down through deep rifts and clefts bclow Attock, parting the
rugged spurs of the Punjab Salt Ranges ere it emerges into
an open network of channels near the salt-built town of
Kalabagh, at least 200 miles from its Himalayan gates, and
long after it has received its frontier affluents, the Kabul
and Kohat rivers.”!

The meaning of GRT@AWIR in the third line need not

detain us here for I shall have to discuss it later on. The
reference to the unending length and the roaring torrent

1 Imperial Gazetteer of India, New Series, Vol. I, p. 29, See
Encyclopeedia Bri‘annica, 11th edition, Vol. XIV, pp. 507-8,
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of the'river in the 8th verse : aeln gA®N sr%aﬁw!qﬁﬂglvﬁa \
m‘ll:ﬁi ﬂ’iqa'q n clearly supports its identification with the
In:lus.— Of the same purpose is the fact that the Sarasvati
has been called in verse 10 imlam and in 12 qa'leng:.' These

Seven sisters are clearly the seven tributaries of the Indus
which gave to the Punjab in Vedic times the name of

!

N f@aa; and in the language of ancient Iran ¢ Hapta Hindu’
| I n

(¢f. Vendidad 1. 19). In verse 12, fauw@t @8wIq: U9 SaT

| | !
aﬁmv?n FTSHATS BT ¥q N, the Sarasvati has been called

‘residing in three regions.’ This probably means that it
flows through heaven, earth and the middle region. It is
difficult to see how a tiny stream like the Sarsuti can be given

:
this proud title. But fawywr is easily intelligible in the case

of the Indus whose origin is in regions where no man
(=Aryan) has penetrated, which has run through mountains
for hundreds of miles and then taken a level course. Itis
also on the banks of such a lengthy river that the five tribes

|
(ug sTaT) could reside.
| |
Further, verse 9, qr it famn wfa faw w@wan RAE |

Ll
wARa E‘!j: u, where the Sarasvati is asked to make ‘us’ (the

Aryans) overcome the enemies and cross the other sisters
(clearly, as Sayana also understands, the seven rivers), as the
sun by his movement makes people go over the days, clearly
shows that (1) the Sérasvati of the passage is the Indus and

|
' Griffith translates ®awig: by ‘seven sistered’ and«Grassmann and
Séyapa by ‘seven-membered.’
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(2) that it gave the Aryans an approach to the Puhjab. Itis
the Sérasvati that the Aryans reached first when coming from
the north or north-east of the Pamir and paturally the poet

| a |
says in verse 3 of the hymn, gvafa 2afast for aga wai fvery

Fege Wi | wa fafmatER f}mi'luﬁ @At arfaafa o
Sayana thus explains the third and fourth lines : “gg wfyxg €
qifafa wwafa wwafa & fafmd agda: waat wgiaoear
o wiaw waae: | o9 AgeT: fanged 9 Wed WERg: |
T8 fEADSEEAT T FRTAT HaA: AL wfa<) qaad (7)
wfg| & var wagged fav afedgyd wem wewa
Griffith translates, ¢ Thou hast discovered rivers for the tribes
of men, and, rich in wealth! made poison flow away from
them,” Grassmann, “I'o the tribes hast thou brought near
the streams, nevertheless a poison hast thou poured to those,
O dispenser,” Ludwig, “To the peoples hast thou found the

rivers, that poison hast thou allowed to flow over to them,
O mistress of mares,” Hillebrandt," ‘“The streams hast thou

- |
bestowed for our settlements (f&faw: ¢) and poison to flow

to those, O thou rich in mares,” Langlois® ‘O goddess,
surrounded with cfferings, thou hast found the means of
healing men. To our enemies thou has poured fourth poison.”

ﬁrazzlz is given in the Nighantu -(1I.5) as a synonym for
aauln:, "lafla' in the singular in Ngh. 1. 1 as a synonym for
lzf“uﬁ and !mim' in the plural in 1. 13 for #2Y. aaf’qﬁwﬂ
m’:ﬁtﬁg may therefore be translated as “and you found
i Lieder des Rigveda, Gottingen 1913, p. 72.
* Rig-Veda, traduit par A. Langlois, Paris 1870. I owe the English

rendering to my friend Professor Priyaranjan Sen, M.A., Kavyatirtha, now
in the Caleutta University. .
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!
the tribes rivers (by which to live).” fafaa: should
not be translated, as Hillebrandt has done, by *for
|
our settlements.’ The plural is against him. fAg@ w@a:

is not so easy. Langlois understands w1 to refer to

the enemies and that is also Sayana’s second interpretation ;
according to Sayapa’s first interpretation it refers to the
very people for whom the rivers have been found. fagq Sayana

first paraphrases by ¢ water > (Nighantu I. 12. 15, see R. V. X.
136. le and Yaska’s Nirukta XII. 26 on it) and gives it the
meaning of ¢ poison’ only as an alternative explanation. We

|
can thus have three translations for fAgRwl srma;—(1) * but

you made poison flow to the enemies or the demons,” (2) ‘and
you made poison ' flow from off * these peoples’ and (3) ¢ and
you made water flow for these peoples.” All these meanings
are possible but (3) which is Sayapa’s first interpretation
seems to be best suited to the context. After all these details
of interpretation it is now quite plain that the Sarasvati
gave the Aryans an approach to the waters or the lands
(according to Sayana) of the Punjab.® We cannot therefore
be wrong in identifying it with the Indus. That my readers

* The poison must be that of heat. If the second interpretatin is
accepted, we should search for the route (or one route) of Aryan migration
through some dry cr unhealthy regions. The path taken by Fa-Hien would
answer to this description. He actually mentions venomous dragons. See
“ The Travels of Fa-Hien,” translated by Legge, Oxford 1886, p. 24., Beal’s
Buddhist Records of the Western World, London, 1884, Introduction,

p. XXix.

* o, should in this case be nnderstood as in the fifth case-ending,

3 This is not the place to prove that the Aryas came from outside
India. I may attempt this elsewhere. Apart from philological arguments,’
Vedic texts can be adduced which do suggest recent advent of the Aryans
into this land.
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may see the bearing of my remarks, I shall conclude by
quoting the hymn in full :

ST e mm g |

an n%mnrg@rzl@ﬁ ufdt & 3 grarﬁt'r afawt weafa i
w ﬁﬁiﬁ%g@ {amﬁma‘ firdht Hlfi&ﬁilﬁ_fﬁﬁ; |
gt@“m%ﬁ gafafin m'caz_ﬁm faaran -e_ﬁﬁwﬁr': IR0
avaf zafad) = vt ﬁvle ELE grﬁza': [

4 fﬁﬁﬁﬁ&ﬂ*iﬁtﬁ@ f’g'wi%zﬁ @Al arfaeiata i

u ui% Gl H‘l(ﬁﬁzr aralf“wajfaa"étﬁ | 'e_ﬁanitf?jm;g ugn
et 2% qTEUR R s éaqif'uan

o 3f% weer an@rlg atffr | T tﬁal 7 i ugu

wa @ 7 A S fevmaifn | @A At Lt )
e g ﬂ%ﬂ@wﬂlﬁ@a: | A ﬁilraq nNEn

g1 @ fawar wia e aé‘gm a;zmlaﬁ | wa_m%l'i qﬁlz nen
Sl ! fir ﬁ_mcli{ t_t_aégt vs%,m | ﬂ"(ﬁ@ T g e
!mg?ﬁ mflhw o mflmq | wTEd ﬁrz%m NN
‘@Enm'n gxérq: Ty ST gﬁémﬁ | arém"_r W NN
o a1 A ﬂﬁ'#m %.’r%ﬁﬁ gﬁﬁliw NIRRT 0

én@@wﬁ@g@ﬁ@'ﬂya;ﬁﬁmn
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wreafi A A aeq A Een A A W ow)

| o | - |
QuE 7. F@T I A AT AFAATELWI A 1% w80

I may now pass on to R.V.VIL 95, another hymn
addressed to Sarasvati. I have discussed this hymn in the
Calcutta Review for May, 1922, pp. 318-331, but I shall do
this once again. I begin by quoting the hymn in full :

uil'e':g'rmzlzm aagmmlla?ﬁg'@gm&@m |
gm‘mm Evzl“za aifa T waqt u'ﬁgm Fa@'}m ueu
T SarEEd Hz*n nfdd frfoa w1 wgEm
A T s{“&iﬁ o %3% AT R0

« et Ay g e 2t |

q ayﬁa% zj'aa'wﬂ Futfa f& a_rala ga‘ AT 20
sa @ et s\ggwﬁ& wamixm{n % Wi
ﬁ:a!ltﬁﬁ'aéﬁmm T g f%lg?lm S
msjﬁmmaﬁ"tﬁazufﬁk‘ﬁé QA o |
a m“;a @zzzlﬁ zwlna_T Etlt @I ATE 7 TIH 14
vzr{‘; 3 weafa afe®) TrOEAR gA @A |

er&| T &aa 1(Tﬁst aw%q\é tltm wf@ahn m LI
From the~ very” first v;xse, W; ﬁnd—clear indications of the

| | .
river Indus, f3waT waT WO: vwaTaTAT g1fd means “ (the Sdrasvat)
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goes pushing amain all the other streams.” This is quite correct
of the Indus which meets several tributaries and instead of
swerving its own course carries down their waters with her

| |
own and the poet naturally conceives @A as going fawa
| l |
T [T A{EYTAT.  AqFHTAT= HTHHTAT (Sayana) and it can

never mean ‘“ outstripping ”” as supposed by Dr. Abinaschandra
Das (Rigvedic India, Vol. I, p. 72). In the second verse the
Sdrasvati is said to go from the hills to the sea. This
description would apply better to the Indus. The Sarsuti
may have reached the Arabian Sea' by joining the Indus
somewhere below Sukkur or the Rann of Cutch, either direct
or through the old bed of the Indus® as beds of the Sarsuti
and the Ghazgar seem to indicate ; and the Sarsuti does rise
from the Siwalik Hills (which are not very high) but it very
soon reaches the plains. The Indus on the other hand rises
from the Himalayas, rushes through mountains for hundreds
of miles and reaches the Sea directly. Roth therefore cites
R. V. VII 95. 2 in support of his Sdrasvati-Indus-identifica-
tion ; but it must be admitted that the description here may
hold good for the Sarsuti too, only the Indus suiting it
better. In the last line of the second verse, the Sdrasvati is
said to have supplied ghee and water (or ghee-like water) to
Nahusa. Thereisagood deal of controversy over the meaning
of ‘Nahus’ or ‘Nahusa’ or ‘the Nahusas,’® but Nahus or
Nahuga was probably a man (a chief) and the Nahusas may

! The Rajputana Sea is impossible. The Rgveda shows the civilisation
of the late Iron Age, long before which the Rajputana Sea dried up.

s See Imperial Gazetteer of India, Vol. I, p. 30, Vol, XII, pp. 212-213 ;
Holditch, Gates of India, pp. 27, 144 ; Oldhsm, J.R.A.S, XXV. 49.76; Cam-
bridge History of India, Vol. I, maps 2, 3, 4, and the coloured folding map
there and Macdonell and Keith, Vedic Index, map ; also map accompanying
Raverty’s paper “ The Mihrén of Sind and its Tributaries,” in J.A,S.B., 1892,

s See Macdonell and Keith, Vedic Index, Vol. I, pp. 438-39,
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| l
have béen his descendants. In R. V. VIII. 6.24 sq @giawr afes

x | |
ATERET | W fag wStegq 1, Indrais invoked by Vatsa Kanva
to bestow on him (or, may be, on his patron Tirindirs Para-
Savya) ‘that troop of fleet horses which in the primary days
the Nahusa subjects could boast of.” Now if Nahusa or the
Nahusas are placed somewhere on the banks of the Indus,

their fleet horses can be very well understood and that alone
might confirm the identification of the Sarasvati with the

! | o
Indus on the basis of VII. 95.2 “uat %mzﬁ aaa'i v;f‘aaﬁ

ﬁrﬁw 7T agareu na@aﬁﬁ ajaw aﬁ'aa uzﬁ gg% atgcna n.”

The Brhad devata (ed \&acdonell) V1. 19-24 gives the story
of king Nahusa, who wishing to perform athousund years’
sacrifice approached several rivers with the request of carrying
away his offered oblations but as they refused on the plea of
being alpavirye and as they so advised him, he came to the
S4rasva‘i and had his prayer granted.

Verse 3 of R. V. VIL. 95 clearly supports the Sarasvati-
Indus-identification. Its ¢deity’ is according to the Anu-
kramanika, Sdrasvant and the Anukramanika is right, for in
the following hymn Sdrasvant is invoked by name in
verses 4-6 after Sdrasvati’s praise in verses 1-3. Sirasvant
is according to the compiler or compilers of the Nighantu a
god of ‘the middle region’ and Sayana positively identifies
him with Vayu though Yaska says nothing explicit on the

point. But we need listen to none of them.' If H"{'@'ﬁ[ is
classed with arg: and other gods of the middle region,

|
q‘;‘:aﬁ too is so classed. As ®T@aY in VII. 95 and VII. 96 is

|
a river and not a WARMTALAAT, FTWT t0o of the same hymns
v Sarasvant in I, 164,52 is clearly a wwmwIARaa.
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should not belong to the ‘middle region.’” Who then is he ?
Obviously he is somebody closely connected with the Siras-
vati. The first and second lines of verse 3 may be translated
thus,—*“That hero, (who was before) a child increased and
(became) a bull, able to saturate, when the sacrificial damsels
(reached him).” This Sarasvant is quite clearly the lower
part of the river Sarasvati (=the Indus) after the Kubha
(with the Suvastu), Krumu and other tributaries of the Indus
had joined her—*“ He who was a child before has become a
potent bull now” can only mean ‘“the stream which was
narrow before has now become broad.” ¢ Now ” =*after the
‘sacrificial damsels’ (=the holy rivers), had reached him.”
This clearly means that the Indus became very broad after
the Kabul and Punjab rivers reached it. I cannot understand
how any other interpretation can be put on the passage.
Sarsuti does not now, and did not as certainly in the past,
receive a number of tributaries which could swell its stream.
I am giving below Sayana’s comments on the passage and
it will be seen that I am partly supported by him. He
writes,

¥ AgAETAl a1Y; qUEE A9t A fea (Sa. renders W
by ¢ beneficial ’—¢manly’ would be better) Figwrg aa:' &ut
fumEwd; N W@ WGHEERT WEaT TR awdl afar
(here Sayana has failed or omitted to bring out the contrast
between firsy and @W) TEWA: WTET ARATE TATENG TTATE
W FATIATE AEAETATEy (clearly =w@Yy, Sayana’s addi-
tion of werw@TATY is altogether gratuitous) & (why not
make W& FHR—ATE WETATE or fafwarg 1) T@d a§q

S4rasvati, according to the Nighantu (I. 13) means
simply a river, a @Y. Sdrasvant should then mean a g and
Amara in the Nanarthavarga of the Third Kanda of his

! a4, is omitted by Peterson (Second Selection of Hymns from the
Rigveda?, p. 255) and Vijapurkar, and in Max Miiller's text. I have
given the reading of the Bombay text, published by Tukaram Tatya.
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Namalinganusasana gives it the meanings of g and wqa.
If the Sarasvant of VII. 95.3 is the part of the Indus from
where Kubba, Krumu and Gomati join her, we may well
understand the later designation of the Indus asa #g. An
additional support for my supposition that the Sdrasvant in
VII. 6.3 (and VII. 96. 4-6) meant the lower part of the
Indus (below Dera Ismail Khan) may be found in VII. 95.3,

| | )
¥ arfoe wagan gurfd, which may be translated as ¢ he gives
to the rich sacrificers horses’ That qiferq can mean a horse

is borne out by the Nighantu I. 14 and R. V.1, 116.6, I.
162.21 and 22, I. 163.5, IV. 40.4, etc, etc. We may see here
a reference to the famous horses of the Indus valley, the ‘sain-
dhavas’ of later literature.

To support my proposal for taking the Sarasvant to be
a portion of the SéArasvati (=the Indus), I may cite similar
customs still ruling in the Punjab, e.g., one main branch of
the Candrabhaga at its head-waters is called Candra and the
other Bhaga, one main feeder of the Tungabhadra river is
Tunga and the other Bhadri, one part of the valley along
the Maruwardwan (=Rgvedic ®w®gyur accordingto Stein) is
called Maru and another Wardwan.!

To continue with R.V. VII. 95, the fourth verse (last

| |
quarter) calls Sdrasvati S®U @f@wy (surpassing her

‘associates’). The associates are probably the tributaries
(the ‘““seven sisters” of R. V. VI. 61.10) and the Indus cer-
tainly surpasses them all by her length, majesty and
importance and on account of her receiving the waters of
those streams. Verses 5 and 6 contain no precise information
this way or that way.

' See Sir M. A. Stein’s paper ‘River-names in the Rigveda’ in the
Bhandarkar Commemoration Volume, p. 24.
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In the following hymn (VII. 96) the Sarasvati has been

!
called (in the first verse) ‘the mighty among rivers’ (srgat

! - —
AW —Sayana : AL TG WGA AGARTIGARITAR | ST

NYUA FEA AQGUTT G W@ RwAmEimEE: and surely
the Indus is the mightiest of the Punjab rivers. I shall discuss
below VII. 96.2, where the Pirus are said to dwell on both
the banks of the Sdrasvati. I may now pass on to the next
section—

(C) For the Sarasvati as a river goddess invoked along
with other strcams, Grassmann cites 1I. 32. 8, V. 4212, VI,
52.6, X. 64.9, X.75.5, X.184.2, Val. 6.4. R. V. IIL. 328
gives no precise data; nor also V. 42.12, unless we should

|
find in @gfear, obviously an adjective of ¥0Ea), an indication

of the mighty character of the river which would be more
intelligible in the case of the Indus. In R. V. VI. 52.6, the

|
Sérasvati has been called °swelling with the rivers’ (gTaa

| l
faygfa: fuswrar) and that clearly makes it the Indus. Sa-
yana’s rendering fagfi. @awga: is altogether unwarranted.
!
The word f&=g isnot in the Nighantu list of synonyms for gga.’

! Grassmann (Worterbuch z. R., 157) takes qu;? to be in the nomi-
native but he proposes (Worterbuch, 157 and Ul;e;setzung I, 584) the
emendation _wf{xlﬁw He also wants to alter i’m‘i’t in the last quarter to i}‘w'z(?f.
But I dare not support such old emendations.

]
* In Nir. X, 5, Yaska quotes R. V, VIII. 41.2,5q § {w?ﬂ faxr faqui = wwwfivs
| o ! 1 | | . - |— - -
avwe  gufeiva: gl sveer @ wo mwmea® s/ 0 and renders

! . ) .
faaras by mwma@Ewa® which must mean ¢ of the rivers’ for that meaning

|
slone can suit the context and Sayapa too paraphrases faafaiq here by
wRwAAt adrAE,
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. ) | |
Sayana has himself rendered fa=aqa: fy=ATar in the verse

preceding the previous one (VI. 52.4b) by aqaTAT, WRATIET
@.. The Indus certainly does swell when she receives the
waters of the Kubha, the Krumu, the Gomati and the Punjab

rivers. Valakhilya VI. 4 reads gyt ﬁ'ﬂg’é‘élm | E’iﬁméﬁ

aRfema | W T wdar ata el Tt wa . If I
am allowed to base any arguments on a Valakhilya passage,
I may claim some support for my identification from this
verse. Sédrasvati is invoked here and then the Seven Rivers
and then the waters. Sdrasvati is therefore distinguished
from the seven streams and is given a more important position.

It becomes probable therefore that the more important

|
goEat of the passage is the Indus and the less important

[
uy faarg: the Seven Rivers which carry their waters to the
-

Indus.

But when we come to the passages from the Tenth
Mandala, the Sérasvati-Indus-identification can no longer
be supported. In X. 64.9 the Sérasvatiis invoked along with
the Sindhu and the Saridyu and must therefore be the later

|
Sarsuti. In the famous verse X. 75.5, “s# @ 7§ g@+ "@vafd
| | | | -
waft & a9 wewn | wfawn ARgd faaiag gy

|
FRRAT I’ too the Sarasvati is the Sarsuti for the rivers

l_nentioned here are in due order, from east to west and the
Sérasvati comes after Gangs and Yamuna and before Sutudri.
In X.184.2, there is no precise datum but as the hymn to
which it belongs is very late, being in the Epic Anustubh
metre, and belonging to what Arnold, following Bloomfield,
calls the period of the Popular Rgveda—we “cannot doubt
its reference to the Sarsuti.
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(D) Under this section (Sdrasvati invoked with other
gods), Grassmann cites 18 verses of 16 hymns. In few of
them are there precise data. I shall therefore notice only
those passages from which we mav learn something. In II.

| |
30.8, wTEaAY has been called Ag@AY and wyat which adjectives

may apply better to the Indus (¢f. VI. 61.5). In V. 43.11, the

sacred Sarasvati is invoked to come to ‘our’ sacrifice from
: [ [
the heaven, from the great mountain (31 M fZat awga: gdaT=RT

| |
qTEAT oA ng awq ). The Sarsuti, which rises from the

Siwalik ranges would not be this Sdrasvati, The Indus
rising from the glaciers of the Himalayas outside India would
naturally be asked by the Vedic poets to come from the

|
heaven. In VII. 36.6b the gTaat has been called mwqt

| |
faaat. g obviously means ‘the seventh’ (=wwe).

|
Sayana takes faqwtar as faagia wrar and Grassmann (Wérter-
buch, 1520) as 'fﬁ?e(l)\ﬂ"‘[ atar but they are both wrong for the
word is a Bahuvrihi compound having the accent in the first

l
member and on the usual syllable. fasgwTar must therefore
mean ‘one who has séndhus (rivers) as her mothers,’ i.e., one
who is nourished and increased by other rivers.” The Sarasvati

|
has been called sg®®aT in VI. 61.10; it was therefore the
|
eighth. Consequently @W®Y faawrar here must be a loose

expression for m{fit?gl'mm (‘ having seven tributaries’). This
passage may l_)—e_ thus considered to support the identification
of the Sdrasvati with the Indus. VIT.39.5% “gra qu’;}
ARG’ is to be put on a par with II. 30.8, In VIII._ 21,
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17, 18 (Sobhari Kanva’s danastuti of Citra), there are no
precise data, but the Brhaddevata (VI. 58-62) would place
the scene of action alluded to here in Kuruksetra and the
Sérasvati would then become the Sarsuti but the identification
is as uncertain as the worth of the absurd story told by
Saunaka.

(E) Passing on to the next section (Sérasvati as the presid-
ing goddess of the sacrifice), we find only one passage cited,
viz., 1. 3. 10-12. By the nature of the case we cannot find

|
here any characteristics of either river. Still ®#} WU geEA

| |
? Saafa #gavin 1. 3.12 does lend some support to the Séras-

vati-Indus-identification. In the following section (F) (S4ras-
vati as the goddess of the sacrifice, invoked in conjunction
with Ida, Mahi, etc.), Grassmann cites several passages but none
of them give the characteristics of the Indus or the Sarsuti.
(G) I have now finished Sédrasvati. Sarasvant in VIL
95.2 is, as I have shown above, the lower part of the Indus.

| I | |
R.V. VII. 965 “@ 3 ave Swdt Aywwl gaga: | Afirdtsfien
| |

| |
wan” and VII. 6.6 “Qifiare qvaa: @+ 9 fagwa; | wawfe

I . . .
gerrfagy 17  clearly indicate that Sérasvant is a river and it

must be the lower part of the Indus on the analogy of VII.
95.3. But the Sdrasvant in I. 164.52 is obviously a ‘god of
the middle region’ (=Apam Napat). R.V. X. 66.5 tells us
nothing.

I have discussed all the passages in the Rgveda contain-
ing precise data about the river Sérasvati and have shown
that the majority of them support its identification with the
Indus. I have still to bring forward some more corroboratory
evidence and to answer objections against the Sirasvati-Indus-

identification.
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The word tr{‘aﬁ} must have origically meant simply ‘a
river’ (Nighantu I. 13.30) and the name may have been
subsequently specialised for a particular river—the river
par excellence, The same thing may be said of the word

!
faag. It may be well assumed that the Rgvedig Aryans
were thoroughly acquainted with the Indus and ons would
expect to find in the Rgveda frequent mention and praise of

|
this mighty river. But we find no such thing, if “fasg”

alone represents the Indus. fiwlg in the Rgveda is a common
name for rivers, excepting only a few passages. Had the
seers very few words to say about the Indus when they were
so very eloquent over a much less important stream at the
other end of the Punjab which carried its waters to that
Indus ? !rofessors Macdonell and Keith ought to have
pondered over this point before rejecting the Sérasvati-
Indus-identification,

|
As in the case of @wwaal, I shall cite and discuss the

passages which contain the word f‘qvlg as a proper name.
Grassmann in his Worterbuch (columns 1519-1520) gives a
variety of meanings to the word sindhu and gives complete
reference to the passages that illustrate them. But for
sindhu as a proper name for the river Indus, mentioned as
simply a river or praised as a goddess, he has been able ‘to
cite only seven hymns: R.V. I.122.6, III. 33.3, 5, V. 53.9,
VIII. 20.25, VIII. 26.18, X. 64.9 and X. 75.3,7,8,9. But
of them the first three do not refer to the Indus. R.V.I.

122.6 is a framgn ¥awa Jgﬁ Fz'ﬁfﬂm!mﬁm !ﬁz'jiz
:,hénﬁq; Ti‘é: W f‘a‘.é‘sfi: N This verse belongs to a

|
Vaisvadeva hymn. Here faag: seems to be simply the presid-
ing goddess of rivers. Sayana is wrong in taking the word
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to be in the masculine—“srarrfirat 2a;”—for it has a feminine
adjective (Q%Ia'r). This goddess gets the adjective qﬁt
because allnrivers make lands good for cultivation, Sa—yana
takes Q%aln to be in the accusative ( =§%a|1fin) and he makes
it the—*(;bject of @zaq (‘saturating the good fields’) which
he supplies. But the text as we have it does not stand
in need of such assumptions and qﬁén as a feminine adjective
makes better sense.! The word_may have been brought in

simply for filling up the line and for alliteration with gﬁé‘
Coming to R. V. III. 38. 3, 5 : w=g1 fa"-lg' ﬂm ﬁ‘;m‘
gff'gm}lm | garﬁ'a' _:_nat'r tilfi?ﬁ ilif'l# zﬁf‘jﬂ% G_N{'Fﬂ uRu
u'mii_i_a%%ﬁ’lw@ ﬁéﬁ?ﬁggﬁﬁ%‘l nfn‘-gnwz"rgv??t
ﬁiﬁw@q{i ?,iﬁ_ﬂl'?ll T w4, we find that séndhu simply

means ‘a river.” This hymn, as is well known, contaivs a
dialogue between the two rivers Vipas and Satudri and
Visvamitra who wishes to cross them with the Bharatas. The

[
fgwgq in verse 3 obviously refers to the Sutudri (which is not

'  The accent in the second member ought not to create any difficulty.
Behuvrihis with su as the first member often accent the second member on
the final syllable (Panini VI. 2-172), whereas we have here accent on the
first syllable of the second member. But Bahuvyrihis with su which accent
the  usual sylla.b}e of the second member are not rare. Thus Macdonell in
his ‘Tedic Grammar (Strassburg, 1910), § 90. Bd (p. 93) writes, “ Possessives
beginning with su ¢ well’ regularly accent the second member, usually on the
original syllable ; e.g.......su-bhdga * well-endowed.” Wackernagel in his
altindische Grammatik (Vol. II, Part I, Gottingen 1905, p. 294) cites su-déva,
su-hdsta, su-séna, su-syriga. The list may be considerably added fo; but I
may mention only su-gdbhasti in R. V. V. 43-4 and VI, 49-9 and eu-tdre in
V1. 60-11, VII, 97-8 and X. 167-6,
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mentioned by name in " a, whereas Vipas is so mentioned in

8 b). The fmq in verse 5 too must refer to either of these two
streams (probably to the Sutudri the more important of the
two) or to both. One therefore wonders how Grassmann
could cite these passages for °Sindhu’ as ‘ Eigenname des
Indus-Flusses.” But in his Translation (Vol. I, p. 80), he
has quite sensibly taken the word o mean simply a river in

| I
both these verses. R.V.V.53-9 “av &t Tanfwaw g1 gt
| u | - |

3 fagft Q) @1 @ ufEm: glfted wgeeg @

| [
however, most certainly mentions the Indus as fiwq':, for ®r &

l |

is repeated before f&ar and “fgay:” must be therefore a

l
specific river here and cannot be adjective to #Fq: in the

|
preceding foot, as ':n"‘aam‘ is to T®T and gﬁﬁwﬁ may be ®
|
to ﬂ'l'g' R. V VIII. 20-25, VIII. 26-18, X. 64-9 and X 75

undoubtedly use the word fw as the name of a particular
river (obviously the Indus).

But Macdonell and Keith (Vedic Index II, 450) cite
R. V. 1. 128-1, IV. 54-6,1V. 55-8, VII. 95-1, VII1.12-3, VIIL
25-14, in addition to I. 122-6, V.53-9, VIIL. 20-25, VIII. 26-18

!
and X. 64-9 as mentioning the Indus by the name of f‘ﬂ?g That
| | | |
R. V. 1. 126-1: “sramgrsgiarey w3 A faamafy foaat e

| | | | :
N A gegAiARa FaAgAt TS WA vArn 1 refers to the

1 Anitabhi should not be taken as the name of a distinct river as Max
Miiller (8.B.E.XXXII, 323) and Macdonell and Keith (Vedic Index, 11, p. 209,
1. 18-20) have done; for the word occurs nowhere else in the Rgveda or
elsewhere as the name of a river.

|
' But see below for another suggestion about this gtfgaY.



28 K. CHATTOPADHYAYA

Indus cannot be doubted, especially because the ewes of
Gandbara are mentioned in the concluding verse of the hymn.
But by no means as certain are 1V. 54-6, IV. 55-3: “q &

facwemfaa: t_mﬁli f@fz'? iﬁalmmg_aﬁén 51 wrélmz@ﬁ
Fa;gfﬁil'rf_ﬁi‘i wf“zﬁj_: m deassIE” n t_zmisnf‘zﬁli
ﬁwelg aa“j’:af@hz@“lf g@mz'r_é_ﬁqn sil alma’jﬁa"\tf_am?'f :gmjaa'n
mglxs% nglyy1zn,” where ﬁraé: may well mean the goddess

presiding over rivers. R. V. VII. 95-1 has been quoted and
discussed in connection with the identification of the S4rasvati

! 3 .
and faay: is a common noun there, obviously meaning ‘the
At ]

i

river,’ and refers to the ®T@&' in the second line. It is
therefore much to be regretted that Professors Macdonell and
Keith have understood the word as a proper noun meaning

| t |
the Indus.! In VIII. 12-13: “Gs fawy’ g@‘@ W ™ e |

! e ! , .
QAT gTAd qwWee N’ sindhu most probably means rivers

in general for the feat described here is that of Indra ® and
Indrais everywhere ® said to set free the rivers to flow. R. V.

! | | 3
VIIL 26-14 “Sa @ famui ameawefian | st fgdlgie
qs'ﬁém: W’ too probably refers not to the Indus but either
[
to rivers in general or to the sea.* R. V. VIIL. 25-12 “\'mi‘

ﬁmra azmﬁwm EETH’EI 3y lamf*waﬁ l{dﬁﬂa w?’, too

1 Vedic Index, I1, article on Sindhu, note 3.
* The hymn is addressed to Indra.

*  Compare 11. 12-12 qqrg;nfvaﬁé qnfgz-fm.

4 Comp;n'e Grassmann, Worterbueh, column 1519, mevanings 11 and 13
for Sindhu.



RGVEDIC RIVER SARASVATI 29

contains nothing that would compel us to believe that the
Indus is meant by faaq.

In his Vedic Reader for Students (p.103) Professor
L e
Macdonell renders “@i firc legﬁmaﬁwﬁw'mﬁn arEn
|
avgfa 9’ (R. V. V. 11-5 c and d) by “The songs fill thee, as

the great rivers the Indus, with power, and strengthen thee.”
But it is not at all necessary to bring in the Indus here.

!
fmg: here can very easily mean the ocean ; for the idea of
the rivers or waters filling the sea I may refer to R. V. III.

| ! |
35-3 “mwﬁgmman: maq\é‘ a1 gufa”’ where Macdonell

himself understands 355:{ to mean the ocean. Grassmann

. |
(Woérterbuch and Ubersetzung) gives f“q-ga[ in V. 51-5 the
meaning of ‘ the sea.’

We thus see that in the whole Rgveda only half a dozen
passages can be certainly cited as referring to the Indus by
the ‘name of Sindhu, viz., I. 126.1, V. 53-9, VIII. 20.25,
VIII. 26-18, X. 614-9 and X. 75. Is this not remarkable,
when there are so many references to the river Sdrasvati ?

The Indus as f“ﬁ:é is praised in only one complete hymn (X. 75),
whereas Sérvasvati or Sdrasvant are sung in at least three
entire hymns, VI. 61, VII. 95 and VII. 96, all belonging to
an earlier age. But if we take Sdrasvati (in the older portion
of the Rgveda) and Sindhu (in old as well as late portions
of the Rgveda) both as meaning the Indus we find a very
large number of references to this important river. I now
quote below R.V.X.75 a famous hymn in praise of
the Sindhu (Indus) and show that the description cdn
be closely paralleled by earlier descriptions of the
Sérasvatt (=Indus, according to whbat I have just said).
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The bymn is, according to the Anukramani, by one Praiya+
medha-living-on-the-Indus and runs thus :—

nﬂéﬂ'@ﬂ'@'ﬂﬁg@#fﬁéﬁﬁ?ﬂ%ﬁ@ﬂém |

u t_m'ma"_mﬁrla@ ua%ﬁ%t_ﬂn@ fmgﬂv'sm new

u i}ﬂgﬂfwﬁ R vo; feadt TS 'gm'xar_wi |

T wfu _Ifazlu qife m'air aéu_rmg m‘mﬁqwﬁ% R
feft ot R v g feath s

'insnfz'g % e e f‘avgﬁéf%; LR A i
wfir @t sl v wey v Wi gade G |
nﬁla galin aafe afafad a'%mjm'r Eﬂl_ﬂﬁﬁlmfﬁ ngn
ﬁﬁw@aﬁm@m&@@éuwwm
| wfemm 3‘1'63'3 @aqm"ﬁhﬁ@ gy u_'t'r’mlm T
gﬁmﬁgﬁmﬁﬁigﬁzﬁﬁﬁmn

@ foeh o et g e e e
wRR Tt wfvar TR gife wed Wi

wn fig; o e et e afeetd
ot gafa. @zﬁmg_mﬁ:’r T gmr'r wgar:n{ w=n
¥ < gq3 fegefnet i ot gt
Y o wiew G{wa&'éﬂl{ e ﬁ'{_ﬁmltz uva.ns\n
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In the first verse the Sindhu has been said to have
outstripped the other rivers “Ea'awmfﬁ” (|| or umﬁt

understood) whlch can be paralleled by @am qﬁaw: for the

Sérasvati in VII. 95. 4. Coming to the second verse we find
l | l

533311 iy il mfi_r |gat ‘you flow down towards the earth

by the sides of mountains (=mountain-gorges)’ and this at

once reminds us of VI. 61. 2 “gzis;ql?ﬁ;f?ﬁ-qm {mqlm
frdat z'qﬁ_.af%ng_ﬁ%ﬁ'; otc.,” and V. 43-11 “s ot fedl weer
trlﬁznz] n‘tlai?l asrat ;lvg m.” The third verse seems to echo
VI. 618, “qen s wgadauoges | W S
The first half of the fourth verse “!_rﬁ; c-aln‘ faan fugfas mi‘}
m&éﬁgq&ﬂq?ﬁ:” has its parallel in “q{'a?ﬂ (Emﬂ)

|
faagaran” of VII. 36.6 which I have explained at length.
Verses 5 and 6 describe only the eastern and western tribu-
taries of the Indus!and we need not touch them. In the

[ 1
seventh verse the 8indhu has been called WYE WaGHT ‘most

active of the active ones’ and the same adjective has been
given to the Sarasvati in VI. 61-13. The latter half of

» Of ceurse the Gangd and the Yamuni are not tributaries of the Indus.
But as all the other rivers mentioned carry their waters directly or through
other streams to the Indus, may we not think that our poet who lived on
the Indus, knew not precisely where the Ganga and the Yamuna discharged
their waters P But the Jumna was really at one time a tributary of the
Indus (Keane’s, Asia, Vol. II, 62) and Praiyamedha may have been living
before its course was diverted to the Ganges. It is only about the Gangd
that he may have made g mistake,
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verse ’é “wl'l’iaﬁ gafa t_ﬁmilﬁqmw E‘W‘T “35‘:"1” may be
remiﬁiscent of VII. 96. 5 “g 5]? qUE SHA Né'ﬂ"tﬁ Eﬂg?;:l
ﬁﬁ:}ﬁ?s@mu‘an.” For the “‘F_g}'@zﬁ” in the first half we

|

may cite “fgTmaat” in VI. 61-7. The concluding verse
! !

{oo may be partly paralleled by VII. 95-3 “g atfas weawl

L
zutfa 4 918 &= wrasa.”  In conclusion I may point out
that in X. 75, the Sindhu has received both feminine and

| |

masculine adjectives, e.g., {WA!, WIHT, etc., by the side of
| | |

W& wexw, faagfua: and this is exactly similar to gT@AY in

the feminine and qtlarq in the masculine appearing together
in one single hymp (VII. 96 and VII. 95). None of these
agreements singly prove anything but their cumulative effect
is suggestive. Can it be denied therefore that we get some
corroborative evidence for the Sarasvati-Indus-identification
from R.V. X. 75 ?

I may now begin to answer the objections raised against
this identification. I shall “wyrw@fAgswanN@a" confine
myself to what Professors Macdonell and Keith' have said.
They write :—

“The insistence on the divine character of the river is
seen in the very hymn? which refers to it as the support of
the five tribes, and corresponds with its later sacredness.
Moreover that hymn alludes to the Paravatas, a people shown
by the later evidence of the Paficavimsa Brahmana® to have
been in the east, a very long way from their original home,

! Vedic 1ndex, Vol. II, pp. 436-437. _
s R.V. 1l 41, 16 (devi tame).
» See Piravata and cf. Brsaya,
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if Sarasvatl means the Indus, Again, the Purus, who were
settled on the Sarasvati,' could with great difficulty be located
in the far west. Moreover, the five tribes might easily be
held to be on the Sarasvatf, when they were, as they seem
to have been, the western neighbours of the Bharatas in
Kuruksetra, and the Sarasvati could easily be regarded as
the boundary of the Punjab in that sense. Again, the ‘seven
rivers’ in one passage ® clearly designate a district ; it is most
probable that they are not the five rivers with the Indus and
the Kubhs (Cabul river), but the five rivers, the Indus and
the Sarasvati. Nor is it difficult to see why the river is said
to flow to the sea : either the Vedic poet had never followed
the course of the river to its end, or the river did actually
penetrate the desert either completely or for a long distance,
and only in the Brahmana period was its disappearance in
the desert found out. It is said, indeed, in the Vajasaneyi
Samhita® that the five rivers go to the Sarasvati, but this
passage is not only late (as the use of the word Desa shows),
but it does not say that the five rivers meant are those of
the Punjab. Moreover, the passage has neither a parallel
in the other Samhitas, nor can it possibly be regarded as an
early production; if it is late it must refer to the later

Sarasvati.”

1 R.V. VIL 95, 96. Ludwig, op. cit., 3, 175, admits that the Indus
cannot be meant here, See Hillebrandt, Vedische Mythologie 1, 115.

8 R.V. VIIIL. 24-27. The connexion of Sarasvati and the seven rivers
is rather vague. In R.V. VIII. 54.4, Sarasvati and the seven rivers are
separately invoked, and in VI. 61. 10. 12, she is referred to as ‘seven-
sistered (saptasvasa). In VIL 36. 6, she is called the ‘seventh,” which
makes the Sarasvati one of the rivers. If the former passages are to be
treated as precise, then saptasvasd may be considered to show that the
Sarasvatl was outside the river system (which would then be Indus, Kubha
and the five rivers of the Punjab, see Sapta-Sindhaval); but the expression
may be loosely meant for one of seven rivers.

8 XXXIV. 1L
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In R.V.II. 41.17 all men (ﬁm wﬁr—Macdonell and

Keith’s ‘five tribes’?) are said to be supported by the
Sérasvatli and in the previous verse the river has been called
the most motherly and the highest goddess. But how does
that compel us to believe that the river is the Sarsuti ? There
is nothing in the Rgveda which precludes us from holding
that in the earliest period, the Indus was considered as a
particularly sacred river. A sacred character does attach
to the Sindhu described in R.V. X. 75; ef: AL |

we A GredEEe f“mﬁrv’r':, 9candd. The
Rgvedic life was a riverside ono: the Vedic Aryans seem
to have been all settled on river banks. Naturally they looked
upon all rivers as sacred. This habit is also seen among
the ancient Iranians who paid honour to the Ardvi-Sira-
Anahita and among later Hindus® who have all their sacred
places on river banks. The Indus being the biggest river
was the most beneficent stream and naturally the Vedic
Aryans would call her umbitama, naditama and devitama.
The banks of the Indus cannot today boast of vegetation,
but they have not always been treeless. ¢ There was a time
when forests grew on the Indus—forest with timber sufficient
to enable Alexander the Great to construct the first Indus
flotilla.” ? Grains too may have grown there extensively in
Vedic times. I therefore see no difficulty in holding that
along with the name Sirasvati, the sacred character too of
the Indus was in later times transferred to the Sarsuti of
Kuruksetra.

Nor do I see any force in the objection raised by
Macdonell and Keith on the ground of the alleged allusion

1 Before begmnmg our pujd, we purify the water by muttering the
mantra AF ¥ TR [ AR wak| W2 oy FAR wwstay sfafd g1,

manifesting our veneration for rivers.
$ Imperial Gazetteer of India, Vol. I, p. 28,
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to the Paravatas in connexion with the S4rasvati. The
reference to the Paravatas is not in II. 41 but in VI. 61, 2

|
where we have qrTEARIWaY EMNGL ECERAITATER G

Macdonell and Keith say, as the Paficavimsa Brahmana shows
the Paravatas to be living on the Yamuna, the Indus cannot

l
be a destroyer of them and hence the qIOEas) §3Eat must

be the Sarsuti of Kuruksetra, not very far from the Jumna.
I do not see how it may be scientific to interpret the Rgveda
in the light of the Paiicavimsa Brahmana. Also, how do the
Professors become sure that there is a reference to a people

known as the ¢ Paravatas’in VI.61. 25. The word rnll'raa occurs
only in four places of the Rgveda, viz., V. 52.11, VI.61. 2, VIII.
34. 18 and V1II. 89. 6. Grassmann in his Worterbuch (column
807) and Uebersetsung (Vol. I, pp. 203, 289, 561, 566),
gives the word the meaning of ¢ coming from a distance’ in
the first and last passages, deriving it from paravdt ¢distance’
and the meaning of ¢ a particular people’ only in VIII. 84. 18,
Te renders yrcraaw in VI. 61. 2 by ‘striking the distant

(foemen or demons).” Similarly Roth in the Sanskrit Worter-

buch. Of course the Paravata in VIII. 34. 18 is perhaps a

tribal name of the donor Vasurocis praised in the hymn and
| | a I

“grrad FEEEd FEUTEN: THE RiTEH3” in VIIL 89. 6 too

probably refers to the wealth of a Paravata, as Sayana under-

stands the passage, though Roth and Grassmann make

m’i‘:ﬁlﬂﬁ here simply an adjective from uxraq. But it is

l | |

altogether certain that in V. 52.11 “qry1 A0 *AwAHT fAga
| | 1

sed | W qrEar st e gurf g=ne” we have a word

l
which is to be derived from paravdé. grEan, here are the
Maruts. How can these be connected with a particular
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people ? The Maruts are the devata of the hymn. In the
first quarter of this verse, the ‘men’ (heroes) are said to
‘blow hither’ (i.e., to the place of the sacrifice) ; this idea is

| [
repeated in the second foot where #3T; is substituted by faga:
(“ gathered together’) and the repetition of the conjunction

I
oy and the want of any verb in the third foot show that there
is a further repetition and the verb s¥& is to be supplied from

!
the first and second feet. ugrTaaT: is thus an adjective to the
I I
Maruts, which is parallel to the #%: in the first line and faga:

in the second. Sayana'’s rendering g:{énmﬁqa: ! is the only
possible one.> The verse may be thus translated line by line,

Now the heroes blow hither,

Now in bands they come hither,

Now (they come who are) of distant realms,
Brilliant aspects (have they) worth the sight.

I have no hesitation in rejecting Griffith’s translation
(particularly of the third line): *“To this the Heroes will
attend, well do their teams attend to this. Visible are their
varied forms. Behold, they are Paravatas.”’

We thus see that there is at least one passage in which
!
the word gTerag does not mean a particular people. It is just

possible that in VI. 61. 2 too there is no reference to any
Paravatas. grrgawl might well mean ¢ dashing from a

distance.” This description very nicely suits the Indus.

1 Bimilarly Grassmann, “ die man aus der Ferne ruft,”

$ That mt;qm: here means ‘those who have come from a distance’ is
made highly probable by R. V.V, 53.8 wr z;la tr(eﬁf? qmﬁ:‘mgm_gu 1 ;n;
o wg!'t: and V, 61,1 4 8 ®r Y iéa’gr q Q"!'i‘m WY | ‘Eﬂ';u: qzmz;: i where

the Maruts are said to ‘ come from a distance.’
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*Dashing against the rocks’ too might do if Hillebrandt’s
suggestion ' about the origin of the word paravata be accepted.
Yaska in his Nirukta (II. 24) has commented on this verse

and has rendered URIAAWH by uwrTAREIfAAlq ¢ dashing

against the sides” There is nothing in the context that
militates against this interpretation but there may be etymo-
logical difficulties against accepting it; ‘dashing from a
distance ’ will present no such difficulty. Hence we cannot
be sure that a people called Paravatas are referred to in
VI. 61.2. Even if it be true that the poet calls the
Sarasvati the killer or overthrower of the Paravatas
in verse 2 of the hymn, as he has called her the consumer
of the Panis in verse 1 and has asked her to destroy the
progeny of the sorcerer Brsaya in verse 3, we need not locate
the Paravatas at a distance from the Indus. I have said
above that R. V. VIII. 84. 18 and VIII. 89. 6 refer to a tribe
known as Paravatas. In VIII. 34, Nipatithi Kanva sings
the praise of Indra and concludes with a danastuti of the
Paravata Chief (?) Vasurocis? who had given him a
thousand fleet and stroug horses. Surely we would expect
the finest breed of horses on the banks of the Indus. Would
we therefore be far wrong in locating the Paravatas of R. V.
VIII. 34. 18, somewhere near the Indus? I do not see
why we should go to the Paificavimsa Brahmana for the
localisation of the country of the Rgvedic Paravatas, when
it is certain that in the Brahmapa period many tribes had
left their old Rgvedic homes and had migrated further into
the interior of India.?

1 Seo Macdonell and Keith, Vedic Index, I, 512.

$ I believe that H(I}ﬂfﬂ: in verse 16 and m{mm in verse 18 refer to the
same person and that the former is the personal name of the donor and the
latter his tribal name.

® Incidentally I may mention however that Hiuen Tsang in Book XI
of his Travels, gives a description of 23 countries mostly in the order of his
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The passage from the Paficavimsa Brahmana (IX. 4. 10-
11) which refers to the Paravatas is “&=a® ®1a ugon q-
RIEY § GIOEATATY WA HYATARGT a8 TR qOHAT GTRAY HORAY
AN WWT T MEAT JgAET v fAvEwq) gwiewad
Wadl ¥=q wawi g<& i’ The context makes it certain®
that both Turasravas and the Paravatas lived or sacrificed on
the Yamuna. But should we draw any argument from this
passage for the home of the Rgvedic Paravatas? Besides,
is it certain that in the Rgveda too (VIII. 34, and VIII.

I
89) yrRraq meant an individual tribe ? It would be simpler

I
to conceive that qrag of R. V. VIII. 34. 18 and VIII. 89. 6
too came from YITEY and meant “any distant or frontier

tribe.” The word has the same accent in VIII. 34. 18 and
VIII. 89. 6 asin V. 52. 11 and it is therefore most likely
that in all the three places it is derived from the same stem.
In the Paficavimsa Brahmana too, it is possible, no individual
tribe is meant but ¢ the distant people.” This is made likely
by what follows almost immediately after—*fag=t sTam ue

FHTAY a1 WY QA GGAEARGT a7 TaSA A AT
wURE afd SUTEad | afgRsE ¥lar dEAlwadwi aSw 1es,”
the only passage in the Paficavimsa Brahmana which gives a
parallel to the one quoted above. Here risis are mentioned

travel, among which comes PO-FA-TO which Beal Sanskritises as Parvata.
The fifteenth country is SIN-TU (Sindhu), the sixteenth MU-LO-SAN-
P'U-LU (Miilasthanapura=DMultan) and the seventeenth is our PO-FA-TO.
The eighteenth is 'O-TIEN-P’O-CHI-LO (Atyanabakala ?).  After con-
cluding his description of the land PO-FA-TO, Hiuen Tsang writes,
“ Leaving the Sindh country, and going south-west 1500 or 1600 li, we
come to the Kingdom of 'O-TIEN-P’O-CHI-LO.” By this he clearly
means that SIN-TU proper, MU-LO-SAN-P'U-LU and PO-FA-TO are in
the Sindh country. The PO-FA-TO is thus near the Indus. Beal (Buddhist
Records of the Western World, Vol. II, p. 275, n. 87) points out that Papini
in 1V, 2. 143 (“gda¥” coming immediately before “ fapsigage ” 813|¢88)
probably refers to the country of uaq and certainly reads the name gdg in
the mafianfz class (“ ferraufuamfedisastt” s121¢).
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in general terms as rivals of Jamadagni and no particular
sages are mentioned. In P.B.IX. 4.11 too ‘the distant
people, the frontier tribes’ may have been mentioned instead
of an individual tribe. The ‘distant people’ are said to have
sacrificed on Yamuns but that river may have then formed
the eastern boundary of Aryan settlements and pcoples on
its banks could well have been characterised as °distant
people or frontier tribes” In support of my guess, I
may refer to PaficavimSa Brahmana XXV. 13. 4, “g g H4q-
AETHATRA fEuA AW wgen Wt goerfa fagem ufa
agamamw%fa a2 wgmwfigawata i’ in the section on
the Darsadvata Satra and to the corresponding portion of the
Latyayana Srauta Sutla (‘( 19. 8-15)—“gyg@r <&@«
AT =A@ AwIRA araaaeTet fageaecd afa ag-
uamwamqnan @ ® 9 aal g3 AYAT WY AAAASTET &t
"IN TMAFIETAIIIIRITET AT el vaAfooaisgatad = sfa
Y agaEiadmatd i q aw gkt iR
QT QFATHAR 1L |TTAR BATH WIATA AT L8N SIHTA-
ATRT gut @ @ aqu” It is probably because the
Yamuna then formed the eastern boundary of Aryan habita-
tion that an avabhrtha in its waters could be utilised for the
Darsadvata Satra, a ceremony which ensured ‘disappearance
from the human world’ and attainment of heaven. The
Paravatas on the banks of this Yamuna might be therefore

1
simply ‘a frontier people.’ uttta@ would thus become a
relative term, able to denote any distant tribe and in any
direction. qr(‘raa‘aﬂq in R. V. VI. 61. 2, does not in all

probability refer to any tribe at all, but even if it does, these
Paravatas may have been a tribe or tribes living at a distance
from the habitation of the Bharadvajas.

The Piirus are mentioned in R. V. VII. 96. 2 as living
on both the banks of the Sarasvati, I cannot understand
how this goes against identifying the Sdrasvati of this passage
with the Indus. Professors Macdonell and Keith say that
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it is " difficult to place the Parus in the extreme west, but
why ? The Parus were one of the confederates against whom
Sudas fought in the famous battle of ten kings on the banks
of the Ravi. This Raviis just midway between the Indus
and the eastern Sarsuti and the Purus living on the eastern
bank of the Indus may well have marched thence to fight
with Sudas. In this battle ten kings belonging probably to
ten different tribes fought against Sudas and some at least
of them may have come from a distance simply for the sake
of this engagement. I shall have to return to this point
again when I shall show the connexion of the Piirus with
the Bharatas and the later Kurus. It will be evident from
what I shall say that the Bharatas did not always occupy
the country of Kuruksetra and that in the time of the earlier
portion of the Rgveda they lived in the western Punjab. The
five tribes could therefore easily be their neighbours in those
days though these tribes lived on the Indus (R.V. VI. 61. 12).

|
The wgfaa@: of VIII. 24. 27 undoubtedly meant a

country a;ld evidently the land which is now known as the
Punjab, but what reason is there for supposing that the
geven rivers which gave the land this name were the Indus,
the Jhelum, the Chenab, the Ravi, the Beas, the Sutlej and
the Sarsuti ? The Vedic poets were acquainted with and
have mentioned many rivers besides these, in the Punjab and
outside the Punjab. Why should we therefore exclude the
Suvastu (Swat), the Kubha (Kabul), the Krumu (Kurrum),
the Gomati (Gomal), the Sarayl (identity uncertain), the
Marudvrdha (Maroowardhwan), Drsadvati and the Yamuna
from the list of rivers ? The ‘“seven rivers’ are often
mentioned in connexion with Indra’s famous feat of killing
Vrtra and “letting loose the waters.” I thiuk ‘seven’ is in
all these passages merely a traditional number. Attempts
to determine what particular rivers in the Pun;ab made up

this number are therefore only * ®rwg®wTQT.”
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I do not deny that in the time of the Rgveda, the Sarsuti
reached the sea (the Arabian Sea or the Rann of Cutch) ;
but, as I have shown above, my identification of the Sarasvati
of the older portion of the Rgveda with the Indus does
not rest on the ground of its reaching the sea. On a
former occasion, ' I had claimed support for my Sérasvati-
Indus-identification in Vajasaneyi-Samhita XXXIV, 11:

| | | | a | |
Y T FCEAATACN wWEE | aTedt § o @ {eng
gfiqu. But this is undoubtedly a very late mantra and

I am now convinced that there is mno reference to the
Indus here—this is not for the occurrence of the late word
desa but on account of the undoubted fact that in the period
of the Yajurveda and the Brahmanas the centre of Vedic culture
and Aryan habitation had shifted to the Madhyadesa and the
little stream in Kuruksetra must have been then the Sarasvati
of sacred memory. I therefore now propose to take the verse
to mean, “the five (sacred) rivers® of similar stream enter
into (i.e. impart their sanctity to) the Sérasvati (=the
Sarsuti) which (though flowing in a different land possesses
the sanctity of even those rivers and) becomes the five-time
sacred river of the land (Kuruksetra or Madhyadesa).” For
a similar idea, compare Tandyamahabrahmana XXV, 13, 3,
where Kuruksetra is said to be equivalent to the whole world.

Professors Macdonell and Keith ® have rightly seen
a contradiction between the two adjectives of the Sarasvati
Saptdsvasi (VI, 61, 10) and saptdtht sindhumata (VII, 36,
6). They take the first to be a loose expression. But as
the adjective seven-sistered is more frequent, it would be
more proper to take rather the second expression (‘the
seventh of the rivers’) to be loosely used. I have already

! Oaloutta Review for May 1922, p. 819.
% Probably the five rivers of the Punjab, but there is some uncertainty.

3 Vedio Index, Vol. II, p. 436, note 20.
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~discussed these passages and I need not repeat what I have
said. The Sérasvati would therefore be best taken as out-
side the system of ‘seven rivers’ but I do not want to press
the point. As regards the specification of these seven rivers
I do not venture upon a guess and I prefer, as I have just
said, to take ‘seven’ to be a merely traditional number.
Compare X, 75, where Praiyamedha living on the Sindhu
characterises the ‘ waters” as moving in groups of seven

(awem).

I have now come to the end of this section. I have
shown that in the earlier portions of the Rgveda, particularly
in Mandalas VI and VII, “Sérasvati’” means the Indus
and in the Tenth Mandala it means the Sarsuti in
Kuruksetra. As the Aryans advanced from the Indus basin,
crossed the Punjab rivers and occupied the Madhyadesa,
they gave to the river in Kurukgetra parallel to the
Drsadvati the name of Sarasvati, which in earlier times
meant the Indus. The Indus was first called “ Sarasvati”
and occasionally also * Sindhu” but since the little stream
in Madhyadesa came to appropriate to itself that old name,
the Indus went by the name of ¢Sindhu’ alone  The
Sarsuti was thus the Eastern Sdrasvati. The St. Petersburg
Dictionary states that it did often have the adjective{cﬁor
A<t which, if true, would support my view.! That the Indus
was once known as the  Sdrasvati” is also proved by the fact
that a province to its west (Arachosia) is given the name of
Haraxvaiti in the Avesta (Vendidad I, 13) and Harauvati

1 1 find in a Gujarati article in the “Gujrat” for Aswin, 1979
(Samvat), the following Sanskrit verse, quoted probably from some Puripa
text, which I cannot trace to its source :

qEIEW Foaa NraEd geesl an )
FwId ueR Atg ag Y sTaa |

The verse shows that the name Sarasvati has not been confined to one single
stream,
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in the Ancient Persian Inscriptions (Behistan, I. 17, III.
56, 56, 72, 76, Darius Persepolis e 17, Darius Naks-i-Rustam
24).
11
In this part I shall cite some other cases of transference

of river names. First comes the Gomati. According to
Grassmann WA as a proper name for a river occurs only

in R. V. VIII, 24, 80 and X. 75, 6. I have quoted in full
the seventy-fifth hymn of the Tenth Mandala and it is quite
clear that the Gomati there is a western tributary of the
Indus and Professors Macdonell and Keith ' too have not
doubted its identification with the Gomal. This Gomati
then is not the river Gumti in the United Provinces.
What reason is there for believing with Geldner that the
Gomati of R. V. VIII, 24, 30 should be the Gumti?
Professors Macdonell and Keith have said, “This accords
well with the later use of the name and with the general
probability of the river here intended being in Kuruksetra,
as the centre of Vedic civilization.” But the Gomati of
R. V. X, 75, 6, is surely not the same as the later Gomati
(Gumti). The general probability mentioned by the
Professors is purely subjective and has little basis in facts.
It is only the civilization of the later Samhitas that probably
and of the Brahmanpas most certainly centred round
Kuruksetra. Professors Macdonell and Keith seem to find
reference to the river Gomati in a third passage of the

| | o |
Rgveda, viz., V, 61, 19, “gg 4fg wEfaaaar  MaaRg |
lo. |
vddwqfya: ¢ Here both the accent {(acute on the first

syllable) and inflection (feminine accusative plural) of

1 Vedic Index, Vol. I, p. 238.
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!
MAAL -are against this supposition. Of course it has been
proposed to read !ﬁ‘m?rq but one feels a strong prejudice

against such emendations and I cannot find it in me to
reject both the Samhitd and Pada texts. The word is best
left as it is. Professor Oldenberg ' writes, *Change of
accent as well as change of case-ending raises a doubt where
the origin of the text-corruption is obscure. In spite of
the force in the striking resemblance with VIII, 24, 30

[
(wuf3a in both the places!), should not one support here

I |
MmwaAL having regard to IV, 21, 4 ?” #@f\aY in V, 61, 19
cannot therefore mean the river MuAY. Sayana renders the

word by ST@madlAqY. If that meaning is not liked, surely
Magar gAYt which suits the context well will be acceptable.
The poet (Syavasva Atreya) expresses in verse 10 his
gratitude for a gift of hundred cows each received from
Purumilha, Taranta and Vaidadasvi? and has also already
(verses 5-9) poured forth his gratitude for similar gifts
from an unnamed lady® In verses 17 and 18, uwg @&

el e v 1 B 2R E@’tﬁan sa A it
galiﬁii l'!llaﬁl a T ‘lt} &f& A 1 our poet says that his

wants are not fulfilled and wishes that Darbhya Rathaviti
should be informed of this. Would it be wrong therefore
to find in the following verse (closing one in the hymn) a
wistful reference to the plentiful cows in the mountain
abodes * of Rathaviti some of which he may graciously send

! Rgveda, textkritische und exegetische Noten I, 355.

* It seems best to take these three as three distinct persons.

3 SA§iyasi may not be her name nor is it certain that she was
Taranté’s wife. ‘

¢ Little importance should be attached to the story in the Brhaddevata
V, 50-80, told in this connexion, ‘
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down to the needy Syavasva? I may mention here that
Professor Oldenberg notices a play on the word MwaAl in

VIII, 24, 30.) It thus appears to me that no river called
Gomati is mentioned in V, 61, 19. The Mwatin X, 75, 6

certainly and in VIII, 24, 30, probably ? is the Gomal. But
in later times a different river comes to be called the Gomati.

A similar transference of epithet is also found in the
case of the Yamina. The name occurs thrice in the Rgveda,
viz,, in V, 62, 17, VII, 18, 19 and X, 75, 5. In the last
passage the river mentioned is obviously the Jumna ; its
position in the list leaves no doubt on the point. But in
VII, 18-19, Hopkins ® thinks the Yamuna is either the
Parugni or *the double channel of the upper Ravi” and
though Macdonell and Xeith * have rejected the view
I cannot help following him. In VII, 13, 18-19, Bheda
is said to have been killed and stripped of all his
treasures, on the Yamtind and the Ajas, Sigrus, Yaksus
are said to have suffered there a great massacre of
horses. The poet has been so long describing the
Dasargjita battle on the Parusnt (the Ravi). Is it easy
to suppose that he has suddenly jumped to the description
of another victory achieved by Sudas hundreds of miles
away ? Professors Macdonell and Keith have supposed ®
that Bheda was not one of the opponents of Sudas in the
Dasarajiia battle. That immediately after mentioning the
miraculous character of Sudas’ single-handed victory over
the ten kings in verse 17, Bheda is mentioned in verses

' Rgveda, textkritische und exegetische Noten II, 98,

% 1 would read in the mention of the land of seven rivers in verse 27
a support for the western localisation of the Gomati.

8 India, Old and New, p. 52.

* Vedic Index, 11, pp. 186-87.

8 Vedic Index, II, pp. 110-111.
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18 and' 19 makes it more than probable that he was one
of these combatants. Besides, R. V. VII, 33, 3, “uag &

[ | l | -
gty 3 et | g ® T g R
!
FwrqT §@ afesr 1’ makes it altogether certain that Bheda

1
was vanquished in the Dasarajiia battle. faygafir@ar
clearly alludes to Sudas’ escape from the flood which his
Dasarajiia enemies had expected would overpower him and

I

Sayana is certainly right in citing here VII, 18, 5 “sifi
| | o, |

feamorr gRrE = muEmQeguTa L avw Seggee

| |
7o W feeemaewE o’ R, V. VI 83, 8 shows

beyond doubt that Bheda was one of the participators in the
Dasarajiia league and lost his life in that battle. But that
battle was fought on the Parugni. The Yamina on which
Bheda was killed according to VII, 18, 18 was therefore
either this same Parusni or a river that joined it very near
the place of battle (in which case we may suppose that the
battle was fought between the two rivers). That Yaksu'

is said in VII, 18, 6, “giian wydt agoreted wendt ffian
I I ol I | |
Wit g TR gUE @7 F@ERaRTE ), to have

been entangled along with Turvasa in the Dasarajiia engage-
ment and his people the Yaksus are said in VII, 18, 19

R T TW w § A g S frd

! Yéksu certainly means a particular king or the chief of a particular
tribe. It may or may not be a doublet or a mistake for Yadu. Sayana’s
gague; (79 T 7 g g, wa) @ fywta:) is impossible. Langlois takes it
as a proper name and so also Grassmann in his Worterbuch (though in the
translation he seems to have omitted the word altogether but without any
explanation). Professors Macdonell and Keith seem to have considered
Yéksu in VII, 18, 6, to be a proper name (Vedic Index, II, 882),
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| | |
7eag afd Wuife sego@Enfa v’ to have lost their horses on

the Yamitna also proves that the Yamtna was not distinct
from or at least distant from the Parusni.

R. V. V,52, 17 too leads us to the same conclusion.
The hymn is addressed to the Maruts, The author is
Syavasva of the Atri family and the Fifth Mandala contains
ten hymns by him, all addressed to the Maruts, of which this
is the first. In verse 7, the Maruts are said to have ‘waxed

1 | I
mighty ’ ( aT@y#y ) among ‘rivers’ ( @4 a'%m'q ). No river
| I
is specified till we come to verse 9, “Sa W | uUFWITHM
! l | |
9qd LA | SA ymr wrA(E Rreeisan )’ where the

Pérusni (the Ravi) is mentioned. The following seven verses

have no river names but there is one name in the next one (the
1 |

I l
last in the hymn) “@w & @8 WTfwa THa®HT TAT G | JETEARY
Tagerd :rala‘ ¥ fa snlé‘:[ |R I, where the poet says that

he obtained on the Yamina famous gifts of cows and horses
(or gifts of cows and horses famous on the Yamitna). We
saw the words Yaratna and Parusni mentioned in similar
contexts in VII, 18. Here too we find the two names in
one hymn in such setting that we would not naturally take
them to refer to distant and disconnected rivers. Would it
be proper to suppose that these two rivers alone have been
mentioned here only by the merest chance ? Chance in one
place is intelligible but in two places makes us pause and
think. That Syavasva belonged to the west is conclusively

proved by V, 53, 9, & @ Eurra'ammjrggwi @ fayfd
ﬂl'u-rqn ma:uﬁmgtg‘{: yoifoerd !?'gm-!dﬁﬂ:n,where

only western rivers are mentioned, No other river name
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occurs in the Syavasva collection. The Yamuns of V, 52,
17 cannot therefore be the Jumna. It must be either the
Paridspi or some river that has joined it.

If a guess may be hazarded here, I might say that the
Yamiina was the Asikni (= Black’ according to Yaska IX,
26) or Chenab.! The later Jumna is also a black river,’ 2
The Dasarajiia battle may therefore have been fought on a
spot lying between the Ravi and the Chenab. This supposi-

|
tion would give a good explanation for “gar amtf%li e

VII, 18, 6. I cannot just now identify the Sardyu in V,
58, 9, but it is certainly not the river later famousin Oudh. ®

!
gOfirqt is supposed® to be an adjective to Sardyu, which
is very likely. But can it be a variant (perhaps a

I
learned form) for gygwmt? The shifting of the accent would
explain at least the syncopation.

III
I have tried to show that with one single exception

l
(I1I, 28, 4) the family books of the Rgveda mean by wT&#}

the rviver Indus and it is in the T'enth Mandala that a':taﬁ
always means the ‘Sarsuti’ I shall now try to explain why
I11, 23, 4, though belonging to a fairly early family collection
gives to the word the meaning it bore in later times.

The explanation probably lies in III, 33, a hymn which
contains a dialogue between the rivers Vipas (Beas) and
Sutudri (Sutlej) on one side and Visvamitra wishing to cross

1t According to Roth and Stein; see the latter’s paper on River-names
in the Rgveda in the Bhandarkar Commemoration volume.

s It is also known as ®ifa<. ‘

s One however feels tempted to think of the Avestan Haroyu (modern

Hari-rud).
+ Sayapa on V, 53, 9 and Macdonell and Keith, Vedic Index, I, b4l,
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them with the Bharatas ‘eager for conquest’ on the other.
The hymn is highly interesting from literary as well as
historical points of view and I shall therefore quote it in
full. But I shall discuss only those portions of it which are
relevant to the present subject. The hymn is:

(Visvamitra) u qlémrgs_:z?r gugnzﬁ‘ a f&ﬁl@ SR |

(Rivers)

(Vidva.)

(Riv.)

m&lﬂgﬁt_tmtlrﬁgﬁﬁt'rw@%u&mﬁm
!ﬁ’fwﬁugﬁﬁﬁw@vlﬁwgﬁfﬁlaml
W@ﬁi@ﬁ%ﬂﬁﬁmw&w IR0
ﬁrfﬁmﬁﬁm@“gﬁml
v e eyt et it T v
gmga‘u*izgrﬁ%mjmgﬁﬁl‘?aérﬁﬁ:n

7 a8 nea; wam: ff’qﬁfﬁl jzﬁ' streaifa usn
e 398 S e g |

n fmgn&r FEa tlr:ﬁqulii gf@mla T 1
et b e 48 i
_@'mmﬁ_m ﬁll}!ﬁ'@égﬁé_@%ﬂﬁ nau
waret o ¥ ¢ afem W aelY fr

fi sy trfiwvh' srgmgwr@ts:’mﬁ_wv&m: N
e ey 2 w1 2 v g
gty T A g A P g R v
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:(Viéva,) Wiy s gm'a' T T a EU?‘ITET @
far 1%‘«&_& v U 'Inﬁ‘gmz firam: fﬁ‘mﬁr" nen
(Riv.)  wr q Y YA ﬁ’iﬁtgm} §_:(T€=ll!:! @
frd 4@ qraTa g ¥ a_lr-e'n s:v_a%ﬁlnton
(Visva.) agwéngm gmi'gv_rwqm'u@avéa@ \
wgiz'xmfl: u'ﬁm_rmifaﬁ gafd gﬁrélrmqmn
nﬁm&rﬁwm?t g mam wra m!ﬁmmn

sﬁﬁ wra@ﬁwrﬁmla@wﬁwmﬁmu

W
The hymn shows that Visvamitra helped the Bharatas in
crossing the Beas and the Sutlej, that these Bharatas had

| | |
come from a great distance (“at f FWreTEr WA” “FAT™
.| | B -7 -
gOR@aT 1@a” ) and that they were out for conquest. It is

possible that King Sudas was among these Bharatas, as the

words of Yaska ( “famifira ®ft: g2Te: dwmwe gOfed oy
¥ fad o¥iaT AUEEge: aweHT o waagfa] ® feafaa

mat waa sf@’ Nir. IL 24) seem to suggest.
Brhaddevata IV. 106, “gQf¥a: wfaewrd gerar w¥ Tafe,
gy W UfEa sary ¥ 1” supplies a commentary on
Yaska’s words and makes it probable that Sudds was among
the number. That Sudas was a Bharata as well as a Trtsu
cannot be doubted by any Vedic scholar! to-day, whatever

1 Dne scholar has however chosen to doubt the ‘identity of the
Bharatas with the Tptsus in the Caloutta Review for November, 1923,
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Roth, Muir, Kaegi and Zimmer writing quite a long time
ago, may have said. That the Bharatas were marching for
conquest (or perhaps colonisation) is clearly established by

I I
... T qTR: in verse 11 and WIAT T in verse 12, ™=

means ‘wishing for cows’. Sayana takes ‘M’ to mean ‘water’
and renders a/q by ‘wishing’ (to cross) the river. But this

meaning is without any warrant. “q:’ does not mean ‘water’ ;
even the Nighantu and the Nirukta do not ! include ‘water’
among the many (?) meanings of the word. ‘To cross’ too is
a gratuitious assumption. But Sayana has correctly ? inter-

1
preted 7r=ra; in verse 12 by ‘r: wrer® vewa:” (‘wishing to possess

cows’). ‘Wishing to possess cows’ meant ‘wishing to conquer
other peoples’ possessions’. The cow was the principal wealth
in those days and she was also the objective of the enemy’s
attack. The king was called the mur (literally ‘Protector of

Cows’) and the word also came to mean simply ‘a protector’
without any special reference to cows. Readers of the
Mahabharata will recall to their minds the story of the
Kaurava attack on the cow-stalls of Kirata.

The question now arises, from which side did Sudas and
the Bharatas cross the Beas and the Sutlej for this forage ?

pp. 157-58, But see my reply in the August, 1924 number of the same Journal.
Dr. Das's reply to my criticisms (pp. 378-384, C. R., August, 1924) only
obscures the issue by a flourish of retoric and display of temper (pp. 374-8).

' But Durglcirya on Nir. VI. 2 renders #3i% of Yaska by wyrg. We
are however not to conclude from this that he took ‘@’ to be a synonym for
‘water’. The Rgvedic passage (IIL 30.10) on which Yaska is commenting
means by ‘m;’ ‘rain-waters’ but that only metsphorically. Durgé therefore did
not give a synonym but the meaning of the word divested of metaphor.

% Similar words Q!a':l:, ww:l: etc., are so frequent in the R. V., that

Sayapa could not misunderstand the sense of m' wy is perhaps the only

word of this type which has survived in classical Sanskrit.
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Professors Macdonell and Keith! have supposed that they
came from Kuruksetra and crossed the rivers from the
East. But what is more probable is that the rivers
were forded from the west and the Bharatas came from the
western parts of the Punjab. Visvamitra led them across the
Sutle] and they probably settled near Kuruksetra. They
may have transferred to a river in their new home the proud
name of ‘Sarasvati’. As the Bharatas were in later times
most honoured of all the Aryan tribes ? and as other tribes
probably followed in their wake and joined them in their new
home? it was this stream which in later times exclusively*
received the name of Sdrasvati. The Bharatas had dubbed the

|
river “gT@ay”’ and there is nothing surprising therefore in the

two Bharata princes’ referring to this stream by “Hltlam” in
III. 28. 4. 'This passage only shows that the Bharatas called
the river “Sirasvatl.” But by the time of R. V. X. 75, even
persons belonging to the extreme west of the Punjab knew it

by that name and the river Indus by its other name‘[’ir-gI
“Sindhu” alone.

These suppositions can give a satisfactory explanation of
many problems of the Rgveda. On what grounds I have
come to such conclusions I shall try to show in the following
part of the paper. I shall then fully discuss the personal
history of King Sudas and his relations with the Bharadvajas,
the Vasisthas and the Visvamitras, questions which are still
highly obscure. If I can convince my readers of the

! Vedic Index II, pp. 310, 436

* 0f. Vedic Index II, pp. 96-97,

8 The name Paficila shows a fusion of five tribesand the fact that
there was a rivalry between the Kurus and the Paficalas makes us assume
an old hostility. See below. [Waddell’s “able Panch” is based on an
etymology which is not even of the type satirised by Voltaire.]

4 But compare ¥Eas FAYN Nw& ywIshy ar ete.,, quoted above.
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plausibility of my account, the correctness of the interpretation
I have put on III. 83 and LIL. 23 will follow as a matter of
course. And the proposed identification of the “Sérasvati” in
the earlier portions of the Rgveda (particularly in Mandalas
VI and VII) will be then placed beyond all doubts.

v

King Sudas has been called in the Rgveda Paijavana.
Yaska in the Nirukta passage (11. 24) referred to above, “Gs@a:
froraae ga:”, says that Pijavana was the name of Sudas’s
father. King Divodasa is also mentioned as the ancestor of
Sudas. Professors Macdonell and Keith ' incline towards the
view that Divodasa was the grandfather of Sudas, and Pijavana
his father. Their reasons for this supposition fail to convince
me. R. V. VII. 18-22 mentions Paijava.na. Sudas as the

-~

. leo |
ndptr of Devévant : § agzaaa L meT WE‘%\W ﬁzm'l

| |
w¥TR GeE I wiAd 9y traﬁl ’tﬂ'{ n  Devdvant seems to

be used here for Divodasa.® @g: probably means ‘of the son’
for ‘son’ is the usual meaning of the word @g or 7uTq in the
Rgveda. But even if the later meaning of ‘grandson’ be put
on the word, as Sayana has done (RFFal TrM Hﬂ Faw),
how will Professors Macdonell and Keith explain the

| |
concluding verse of the hymn “w #Q wga. w¥arg RARE =

| |
fuat g wﬁwmmaammw g
where Divodasa is explicitly called the father (ﬁrm) of

Budas ? This passage clearly establishes that Divodasa was
the father and not grandfather of Sudds. As regards
Pijavana he may have been the same person as Divodasa as

' Vedic Index, Vol. I, p. 363, Vol. II, pp. 24 and 454.
8  Compare nawes like qor&1wg ( for wfgargx ) in the later litemtt\n'e.
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Geldner ' supposes or he may have been some remote ancestor.
Divodas is connected with the Bharadvajas in Mandala VI
and Sudas with the Vasisthas in Manpdala VII. But why
should that constitute any difficulty ? We know Sudas had
connexions with the Visvamitras too. Is it therefore impossi-
ble for him to take as priests a family distinct from the one
which served his father ? I believe that Sudas inherited
both his father’s throne and his father’s priest but he soon
exchanged the Bharadvaja for a Vasistha priest. He must
have earned the hatred of the Bharadvajas for this desertion
and it is thinkable that the Bharadvajas tried to avenge them-
selves on him. In the Sankhayana Brahmana XXVI. 5 and
Kausitaki Upanisad II[I.1 we read of a Pratardana, son of
Divodasa. If this Divodasa is the same person as Sudas’s
father, Pratardana would become either Sudas himself
or a brother of his. The latter seems more likelyZ
Now we read in the Kathaka Samhita XXI. 10, “gds ¥
W 3§ WEE WAeH HAwq U adl § @ TgR SwEq’, that
Pratardana was aided by a Bharadvaja in the attaining of a
glorious kingdom. We have also in the Rgveda VI. 26. 8,
“ﬂrlﬁiﬁ: 'aa'-'?rll'q im’l’c qa E’al;lli qAg Hlmmq”, a son of Pratar-
dana as the protegé of a Bharadvaja. It is therefore think-
able that when Sudas took a Vasistha to his services, the
Bharadvajas became angry and set up his brother Pratardana
as a rival claimant to the throne and the Kathaka passage
may be possibly referring to this.

Before passing on to Vasistha I must say a few words
about the tribal relations of Sudas. I have already said that
I accept the views of Professors Geldner, Macdonell and
Keith and other recent workers in the field of Vedic antiqui-
ties about the relations between the Trtsus and the Bharatas.

' Rigveda in Auswahl I. 115. «
* Why else is he not mentioned even once in Mapdalas ITI and VI1 ?
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I shall now try to show that the Trtsu-Bharatas were also
related to the Pirus. In the Rgveda, the ‘Five Peoples’ are
frequently mentioned. Aupamanyava’s explanation ‘“FFTQt

aut frgre; ggw: ! for the term u!ﬁ'ﬁmz is impossible to
follow. Zimmer’s view that the Five People were the Yadus,
Turvasas, Anus, Druhyus and Parus is the most likely one.
These five must have been the principal Aryan tribes. Of
them the Pairus may have been the most noted people. We
know that the later Puranas make Piiru the youngest son of
king Yayati but most favoured by his father a nd they trace
the descent of the later noble family of Bharatas and
Kauravas from this Paru. Now in the Rgveda there are
sufficient indications for connecting the Trtsu-Bharatas with
the Purus. Thus we have an exact parallel for (or rather an

echo of) R. V. VI. 20. 10 “!ﬁf ﬁ‘salma'ézwnq;{z'rzmtm

a8:1 W ae W A T e S in 1
' I - | 0 (X9

63.7 “d ¥ @fe® aw 3y Al RFWE =0 | &f¥w gmz@

| | |
FUT FA%Y TG AR & & 07 connecting which two passages
we may infer that the Trtsu-Bharata Sudéas had some relation

with the Parus. More explicit is L. 180, 7, * Rrregt mafufir

g:@ﬁﬁzmu ufe zmﬁ el Ty amﬁaﬁt Wit

mﬁﬁtﬁwmmlwﬁwﬁm‘ﬂmmﬁm

a

! Quoted in the Nirukta III. 8. Siyapa follows this explanation,
Professors Macdonell and Keith (Vedic Index I, 467) have misunderstood
Yaska, When Ydska writes amat: faad) Ram wgar <aiit@® (‘Lhus some think’)
he does not hold this view himself. His own view must be the same as that
of Aupamanyava who was probably a Nairukta (Etymologist),
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‘I
yatanereT 1”, where Parucchepa Daivodasi actually calls

Divodasa Atithigva a Paru. If WfAfewaw in the third line

|
is in apposition with feqierarg in the first, there is no
| |
reason why ga® immediately before fg&igrawa should not be

taken as its adjective. This is a very old testimony. The
Parucchepa Daivodasa collection is perhaps as early as
the Bharadvaja collection or Vasistha collection.! I
cannot therefore help concluding that the Trtsu-Bharatas
were a section of the old family of Purus. The ‘sudden
disappearance of the name of the Pirus from Vedic tradi-
tion” 2 may be better accounted for by supposing that the
glory of the Piirus was eclipsed by their near kinsmen, the
Bharatas. But the Puranas derive the famous Kurus by
direct descent from the Pauravas. It is possible that the
Purus and Trtsu-Bharatas again became one people, a supposi-
tion which would explain the name Bharatas given to
Kauravas.*

But Sudas must have thrown off the allegiance that he
owed to the Paru chief which may have led to the confederacy
of Ten Kings against him. The Dafarajna hymn (R. V. VIL
18) is very, very obscure and I cannot claim to have fully
understood it. But I think that this explanation for the

1 See E. V. Arnold, Vedic Metre, pp. 48, 171, 272, 278-280, 294. ]

8 Vedic Index II. 12

8 See further below.

4 The Purfnas are probably wrong in thinking that the name wwa is
derived from king Bharata, son of Dugyanta. The Trtsus probably correspond
to the Kagi dynasty of the Purdpas. The Brahma Purina and the Harivamsa
tr;a,ce the ancestry of the Kia&i line to the Pauravas. Though Pargiter
(Ancient Indian Historical Tradition, p. 101) following other Puranpas
refuses to accept this eonnexion, I cannot help following it a8 it accords with
the Bgveda as We have understood it,
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origin of the battle can suit our texts. In VIL 18. 13 “fa
| | ‘ ! |- | Lo
wt famn  efyarawifie go evET @ Q| WA gwd

| | ! ' v '
W W y¥ fag? @wwaraq n,” Vasistha exults over the points
gained by his Trtsu favourite (Sudas) and expresses a hope
that the Puru may be conquered by these efforts. And in

VIL 8.4 ‘% wamfmiae T4 ﬁrmﬁi‘iaﬁ%ﬁm: | Wi
T g% g @ zl_{mi? 3ah wfafn w07, the Paru chief
is said to have been (;onque—red. Combining these two state-
ments I come to the conclusion that the conquest of the Piiru
was contingent on the overthrow of the confederacy of Ten
Kings and was assured when that was achieved. A Bharadvaja,
instead of a Visvamitra, may have instigated this confederacy
against Vasistha’s patron. The Paru has been sneeringly

|
called ‘of unavailing speech in prayer or worship’ (7§’ fag@

tmalrﬁq) in VII. 18.13, .probably because his Bharadvaja
p—riest could not save him from the skilful manceuvre of
Sudas guarded by the prayers of Vasistha, Bharadvaja’s
new rival. The sympathy of the Bharadvajas for the Pirus
is clearly indicated in VI. 20.10, quoted above. The issue of
the Dasarajiia battle is viewed by the DBharadvajas in a
different light. In the general overthrow whole armies
were destroyed and great was the carnage. DBut the
Yadus and Turvasas may have escaped by crossing the
river! and precipitate flight. The Bharadvajas who bave
been alienated from Sudas and are probably supporters
of his present adversary, the Paru chief, cannot but
feel sympathy for the confederates of the Purus and we
twice find them thanking Indra for saving the Yadus and

1 See Macdonell and Keith, Vedic Index, I, pp. 315-6; II, p. 185. ’
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, { |

Turvatas: “@ yfafem sﬁaﬁfw_&_ﬁt_w: dra o gl
N ] I . -

um'«gz‘nﬁfr LY ufd urgr ga aé’ Wi 4otz nand “g

f [ , | !
WITOE: G G g | TR € A g aw s
_I shall have to notice here a few points in connexion with

VII. 83. The Dasarajiia battle is referred to in verse 8 and
it is very likely that the whole hymn alludes only to that

victory. We should therefore take the first verse “gai ='Rt
ﬂéﬂmﬁﬁwﬁi‘i‘jﬂ‘lﬁﬁ 7| T T @A yawE
q ga'qﬁqmsum'lﬁmaq N to refer to the same incident.
"‘ﬁm :rsmﬁ'i a7.” has been translated by Griffith ‘went forward

for spoil. But ‘went eastwards for spoil’ would be more
correct and that is how Sayana takesit. It was probably from
the extreme west of the Punjab that Vasistha had brought his

. |
patron Sudas. R. V. VII 96.2 “S® g9 af¥ar ::pi tr?lqiﬁ afyw
ﬁmﬁla IQ:{E,:” places the Parus on the two coasts (!r?'qiﬁ=

‘grassy banks’ according to Grassmann and Griffith) of the
Bérasvati which, I have tried to show above, meant in the
S8eventh Mandala the river Indus,* The Dasarajiia battle was
probably fought near the junction of the Pérusni and the

' ggy etymologically means ‘collection of waters’ and I have already

thrown out the suggestion that the Didarijfia battle was fought at the con-
fluonce of the Chenab and the Ravi between the two rivers. Sudis safely
crossed the rivers but his pursuers were drowned, a fate from which the
Yadus and TurvaSas may have managed to escape.

* Mr. Raméiprasid Chanda’s interpretation in his “Indo-Aryan Races"”
of the Rgvedic references to the safe crossing of the Yadus and Turvasas,
though highly original, cannot suit the texts of the Rgveda. The view that
Professors Macdonell and Keith have advocated on this difficult question seems
quite plausible tome, See the articles on Turva$a and Yadu in the Vedic Index.

> Regarding vegetation on the coasts of the Indus in ancient times, I ma;
refer my readers to the Imperial Gazetteer of India, Vol. I, pp. 28-29 referred
to above. ‘ '
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Yamtng (=Asikni=Chenab ?)!, Before passing on to the
incidents in the subsequent life of Sudas, I must notice
another point in connection with R. V. VII. 83. In the 8th

- | | 3
verse, “TIUTY ufkaw fawa: g AUt | fewd

L ) | | | :
T ARET FYFEA fuqr Wiam) waum @ewx: 1°  the Vasisthas
call themselves Trtsus. Does this mean that they actually

belonged to the Trtsu family ? I think not. They were now
partisans of Trtsus and hence they characterise themselves as

! i
Trtsus. We have an exact parallel in VI. 16.4 “@miia Wy

l [ - N [ '
fear wat aifafin gam) §% a9y afe@w”  where the
Bharadvaja priest calls himself a Bharata because he is serving
the Bharata (T\tsu-Bharata) Divodasa.?

The Vasisthas were not destined to enjoy long the bounty
of king Sudas for the Visvamitras managed to step into their
shoes. TIf we study R. V. III. 53 and VII. 104 in the light of
the later Brahmana and Epic legends about the conflicts of
Vasistha and Visvamitra ‘we cannot help concluding that
Visvamitra snatched away the paurohitya of Sudas from the
Vasisthas and the Vasisthas tried to avenge themselves. for
this offence. Whatever may be the exact value of the legeund
in the Brhaddevata IV, 112-118, it is certain that Visvamitra
is alluding to a magical effect that had come over him
and his recovery from it in R.V. IIL. 63.15 and 16:
R T TYNET SwRfeEET | W e e

R 1
au&ﬁtm-q\mzii:ﬁr A AT TR

Ao @ AR

! See above. \ ‘ ' \
' Compare V1.18.5 afaw met v fadarers v=d wonmm vd o
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BT R
w1 a1 wna ammmm at n mﬁaamzﬁ g0

The author of the magic may well have been a Vasistha
and it is conceivable that Visvamitra is cursing these
Vasisthas in verses 21-28 of R. V. III. 53. It is also con-
ceivable-that the Vasisthas are trying to exculpate themselves
and to throw back the curse on its author in VIL 104. 12,
15-25. But the Vasisthas had lost the favour of Sudas for
ever and we may possibly read a lament for this fate and
a wish to regain their old importance in VII. 6t 3 “faawat

| - b I o I |
aga A WA w s ufafwdgy | @agar @ R g2

L L1 l:;aq q% %alﬁlcn: 0’ It is probably this wish which in
later leg.é;ndsT takes the form of Vaistha’s successful attempt
to avenge himself on the descendants of Sudas.

R. V. IIIL 53 probably describes what Visvamitra did
after recovering from his swoon (?). He must have led on
Sudas for conquest of new lands as is evidenced by verse 11 :

l - | I I | .
Sy B4 FiUAEaTaq W VI 0 gEAT gL | T wd

I | | i
FEAANATGIAT @ A W gfEmn g It is to lands of

prosperous non-Aryans who did not worship the Vedic gods

that Visvamitra wanted to lead Sudas. Compare verse 14 :
|

| | | o

“fi R wEfa @iwey amat MU g A qufm W WAt
| |

W e A4 ?rargma‘ Aeaq At 4 0? R, V. I 53,

} !
t  Taittiriya Sﬂm}llta VIIL. 4-7, Sunkhay;ma Brihmana, IV 8 Tand_yu

Mahabrihmanpa, IV, 7. 3.

* Dr. Abinas Chandra Das in his Rigvedic India, Vol. 1., p. 8 (and
561) says that Kikata was a barren land where the cattle could not thrive
for want of fodder ! Exactly opposite is the view that our text warrants.
Dr. Das has overlooked the §mnll but important enclitic @" (= “for thee’).

The cattle wealth of the Kikatas tempted Vi§vimitra and he prays to Indra
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17-20 refer to the march of Visvamitra and Sudas and in
the concluding verse we have a vaunt of Visvamitra. The

[ [ 1 o
verse is “gH 'Imz waw gar wufua’ fafegd ﬁfuml -

1 | | |

WA 7 fa=i wqrarsi gfT w0’ which probably means
that prior to Visvamitra’s aid the Bharatas knew only how
to retreat (xg-fumw ) and not how to advance (u-fuaw). We

have here probably a sneer at Sudas’s victory at the Dasa-
rajiia battle which was perhaps due to a strategic retreat in
the form of crossing the rivers Parusni and Yamina and not
to any forward charge, the enemy who had hemmed in Sudas
from all sides themselves being carried away by the current.
This is probably what the obscure Dasarajiia bymn (VII. 18)
means.

Leading Sudas for conquest of new lands, Visvamitra
probably brought him to the junction of the Vipas and the
Sttudrl. I have already discussed 1II. 33, the hymn which
gives a dialogue between Visvamitra and the two rivers. It
is probably to the incident contained in this hymn that III.

. | e | | W, I I

53.9 “@¥T MiUTISN J@FANTITEYATd Twan | Rt
' |

zm’rsm&mnfﬁma pfodfafs v’  makes a reference.

Sayana paraphrases ﬁr.é‘q by fauremasm: &wigw and he is
most probably right. But little value attaches to his
paraphrase of ﬂa‘g‘q by wigrsgg. It is possible that III. 53
is a contemporary account and by Visvamitra himself but
III. 33 comes from a descendant of Visvamitra who givesa
dramatic account of the glorious achievement of his illustrious

that his Aryan worshipper might obtain it—proffessedly for offering the mil}
to Indra but actually for personal enjoyment. Dr. Das’s mistake, which, i
is much to be regretted, he has repeated elsewhere, is due to the fact that he
studies verses of the Rgveda dissociating them from their contexts.



62 K. CHATTOPADHYAYA

ancestor. But it may be safer not to dogmatise on the point.
I cannot help believing that Vi§vamitra and the Bharatas
crossed the rivers Vipas and Situdri from north-west and not.
from the south-east. After reaching the land later known
as Kuruksetra the Bharatas may have permanently settled
there. And we therefore find them located there in later
texts. The Bharatas may have given to a rather insignificant
stream in their new home the old proud name of Sdrasvati
and small wonder that we find two Bharata chiefs speaking
of the Sdrasvati in R. V., 23.4 in the same breath with the
Drsddvati and the Apaya. In still later times the usage of
the famous Bharatas made this small stream alone go by the
name of Sdrasvati and the Indus lost that old name. We
find therefore in R. V. X. 75 the Indus called “Sindhu” and
this small stream in the Madhyadesa * Sarasvati .
N.B.~Muir in his Sanskrit Texts, Vol. I', pp. 373-¢
quotes Weber’s emphasis on the later disrepute of Sudas
among the sacredotal class, [ think this is adequately
explained by the account I have given above of
Sudas’s treatment of his priests. He abandons his hereditary
priests the Bharadvajas for a new family, the Vasigthas, and
these Vasisthas too in favour of Visvamitra who probably did
not belong to an old priestly family. There may be some
truth in the later legend that Visvamitra belonged to a family
of Ksatriyas.® Priests would naturally speak ill of such a king,

' Compare Manu, VIL 41: ‘8 famAgrangiagawa wrfda; 1 gar; Jmange
gaa fafa?a v

* ‘One reason which inclines me to accept this tradition is that the
Viévamitra Mancala shows language and metres distinctly later than those
of the old priestly families of the Bharadvdjas and the Vasigthas. See
Arnold’s Vedic Metre, pp. 48, 275, 278-28.. But the contents of the Third
Mapdala and the Seventh Manpdala are not snch that they must needs be
separated in time, The most natvral explanation for this seems to my mind
to be that the Viévimitras had taken to verse-making only recently and they
therefore could not write in the hieratic language and the  antique metnee



RGVEDIC RIVER SARASVATI 63

especially in later times when their caste pretensmns were €0
generally recognised.

T g

which the A tris, Bharad vijas and Vasigthas could employs— Vi§vamitra would
thus become a new ‘Brahmdn’ (s#1), in the old sense of the term (=*singer’,

‘praiser’) if not in its later semse, (=a Brahmin). Vi§vdmitra vaunts of
his glorious priestly ancestry in 1II. 39 (compare particulary verses 2 and 4,

1 1 | | 1 | - ]
“fafgar gt evgwn fa wwiafdcd wewm ) WE awmEw I gwE gwen

| * e . N ! ! . !
fgandY: uxn wfwigi fafes! weY g wany Etmﬁ n”rg_ !i‘]\n:l e oyt € fear mifew-
l
ag e gus a’mlmnq usn'’) simply to impress on people that he was no

upstart. But an upstart he probably was in reality for it is to Névagvas and
Dasagvas, a semimythical race of priests, that he can trace his ancestry.
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. B'7) GUN ARAT IR, 938 (¥) WA SIEIAA AT AT IR
EF1T-B 17 WIBIT MR A TIECICR (° .

381 (5) AT ¢ (R) SIIATS IHI C¥, I & B, &) G, wigre
I TR (7 IF | qY—

38 | EitieiAin BoiTe T3edla WEIT WA wHR Wi e et aFt Ffacs
dta oo W, ot I2B A€ 6B FA TIAME | WY SRS AHAWE (FHA| FRA
A q2F% F30 2w

se 1 Witz furd 3fm ol v o—

nFs b
Man 1 B,
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otz g2 CAY URIUE AL 9=WT. ¢ ¥| HIQY A @, A UG 9¥T I,
A=W 81 QA AFS TS ARG 9% AT =w el ATCSTE 3, WFTSA
FFG| WA €FIT TEAR | AFRT WFT (3 I8 ©HRET e¥y ¥¥r Ay
eftl wFATE wrAtsal IfmifE ) afla emt ¥WE I Gwiwme @wel
i, . @ (o), Noe &t A pro; MAT (AT F{, AfF), a?l osse, &ll- JA. oko,
Loy WA | GBI R AR 8 R R A R, D 7 @ )
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(3) wt=R LECIE S
& oY wgatg
[R) et R ot 8

se | SER ARMT SRTe @A M, MFS QA QIR-9F17,
Reits ot WR-w T W, M afl, .3 wmaﬁs, &t. ot
wWERST(=wgfe); M @I(V/FE), WM. & ¢ o, &
FR ;A AIT (A FA), Alota 7 oS 799 ( TETR TN
ol 7S, eyt 20 FH-RBRINT w9ty SiEme W R3S =3
1 e8RS, » & Ly (a0dl) afg WS 2 @ 7, N aithd, A, aedes ;
f27-23. » AT o, A 8 T H, WA K S & & &, Al angustus, augmentum,
B 10

s | QA ¥ I AR |g | TiFAY AT At o
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Q% (7l TR | 3% TR IA 9Fite 1A I W, @A+ F A
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@iftie SiER TRANE | €% A+T T =8 W ¢ (4. se.ceq),
G W+3=9, ¢ T AW ¢ WS AW @ AT W
sfmteg 1°v BEits &t Tidretg, Affe wiw GFREE (§o) Fifrs
nfanife 8, @, @ W = &, & B, wAfS FEW @ T
st WiEw % ¢, W 3| ¥ own @ Ul /@, W 2 7,
affe I QIZ I, IS, 9N ¥ T ¥, A Yy 9IT I,

so1 i SO AL, W3, AL 4B a8, g 8; WY W, eiaa
we,qT,; (oA wtw@); Brugmann, Vol, I, p. 49.

39| 0. 0. Uhlenbeck ; Sanskrit Phonetics, 1898, pp. 15.16.
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WY—MfE vovs iy, ¢ e
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G aT; 5t ¢9) LR, @l ¢ TR . Gl ©IE-3317 § 8IS
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™ BB Al AE oiEE «fate A v 2z% @sNig It
¥, @IFrST (B FAT AR, SIENA @ K SIWW W Teviad > FEw
atd Qaifgn—adic sigm fag fag Awwa eiw g3 s @
wqQ TI-M A AfFrs Euifen |

wiTiAR eitrfe SRz B3 e 1w om s nfaaife, @
Q9T @Bl Twtze® (W) =B s am Ay (5) Moo (3),
@, ot Qo F (A vosen ot FR@I”, ‘ot 7, &ft.Fr. (Bibli-
otheca Indica %.8e9, 2 ), f&. T 6. o ?, ql. s ?, @ ot ¥, A o 3
( TRAT—Freeha & fags 0, ¥ 13,581 T 1—F. cow, 1. kow |

() 7t N (), @ T A (@Y. v.5.5%% ; (AT WA F9 Az
S B | A, A ver), qRANT (ALY ), Rwe F g .
AT (SHBG. se0 ), A (AFw. 3w, Fujifr ), M, w1, 71, 6. my,
iR a3 (=) 1 T navis.

QAT B T ATCICE ACHS 9TI@A W 8 Swizd w =
B AT Aw 2S | TERS Awefn Aye W¥ro Awie
wfFTse “ifta, &0 ¢ etfFs T wiffm «ifews, waify, ame® w3,
Seier @ TWRAB @, @ WA sherl ANT® SiEks calw
AT T |

1wl Ard (§3) cifml wifmify,  enfestn ww awrz-
QPRI =Y S W@ Wy 3, @I WA WA W@ TG 53 ( A
TG 1T T W} AT 9T §, @I TR WA WA Aeq| Q¥
) ) i enmiET st 3 ﬁmﬁ‘vm E1T B e
@RS TR | AWTR ( AMERIS ) 7 TAR | wS9T dF 8 Swy
Rt waRwEy TSiIe? @Iy wal wfer e wermBa wa ww
¥R, N TWY SRITE WIS (BF TR | WM WA eRrers,
etterfir SrmTe ke antfeteery fu son a2 afics ohem a1,
RTITS FITA-FICA A HIAWIT, BA-BIA I 7 WWRA W) 7R ¢RI |
ETYr *J SR T @R T F caterte 7l v 1B |
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20| oSl NF ShEw TR ¥ dwiw, A e M
A2-74F Pl #erF igi «4fe syaica st Fwfistee 327 @ ot
s i1 @F 30 e oo Semad wfem wld zm 3 e
aw 723 e 2%, few oo wrwae o 73l NG o Ty, 197 THwER
odn 7t N 2B@AR wizg N TEWI [0 AfRE W AW
wafs Bow 72T 79 4 WA TR IS T, OI I AWTRA
wiffy ¢ @fey Toi2 77 WS z7 diferme Tl wan srEew
Uifras, 3 ot 220 If@ed B wfew g ek wifiey @ ;
¥R 7, OIXl [ 220, G K R W@ ST 2o aI@) Wty et
Tary wefEs 2331 AV AT | wS97 =il Ifes #Aif7, aifenioy
ARPRCIA N(@ TR 71 T TRANE NI 70 ANTE 4TS Stz gaal
FfaCs oAl T e o AFwEE oy e MY, @ Ty axe
oiq Twifas @ @, fT3w wf ey @ @ i1ve 37 aAfzw
ot AFCed  AWWEI W @l Ty W fow =it
e Siyia 7% FI- 7 1@ @ne, 1 @il 37 @RS shee
(§0) 1 NF THWEA IY TS AN @A @Butw wifaam wicg
@, TEHREA SR A MG, A ofery Wl o33E TwE e @R
223 AT |

2RI AHTE @dT 1hE (T 73 wWeiw NG W I /9
sl &9 FABI M@ Wf¥F | now, how WH TEHIA-SHANT a+« @3

7 7207 I AEWR | QAT & DY strzals 2w, S @A G +4, a + &

wE| 9@3%4 boy @ boil % (':+1:, ;-HZ Atz ( Ben: Higher English
Grammar, London, 1884, p. 4.) NFA (ol HFITCA A QYT B

2.1 Dipthong ( ‘f4-®fY ), ¥ dipthoggos ( Twifss T dipthongos ), di= q¥’,
pthoggos = 93, ‘g )

331 | Gennine or Proper, ahd Spurious or Improper. . . Ay wore Nifa
wRTTRef fPs T3me Swiaed fra eSS Aty wde AAAAT Afads
22% NG )

| A. H. Bryce : First Greek Primer, 1896, p. 11, note.

2ot Ibid p. 11. Initia Greeca, Part 1 ; A First Greek Course, p. 1.
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Wi, “gife gt T8 A 4N’ (IVYAER, o3 ), —FE o7 7 A-
TGY | @A TNT-TETE (@l B 8. ) foR s w-Ba-

A A +fim ¥ 57 @%@t g8 w5 T TN AR
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AN ST TIFI MRSME, (1 1A AT (TF TWIA WA TR
#fgars NE @A Bowm WA 1 37w g TR vl w1, FteRa-

|
I AP w2 ww w3 e & IwiRS TRy, ¥R AW
tiwafdre oin wmye Ifagited | v, A -, @l w-2-, @R
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wT1T LI F SIFISe Q27 AT FHHY Doy INT | AUH
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2R (T @ A e Wiy ) | sfeEim Ay At oy wed o9 o sine
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@ffis); MY Al TZ T A.Q; M ARy wewrA; W@
¢ TeA; M TR TW (AT >ATHEIY > ) N |

gz &% Ifam ofgaln A T sifen sfamitg, @z gss
awtae IFAN eiwfs siEvme B4y, wfefte =falm «Affanz |
Q35T LH AW SNFS Afers AeW rowae fowy sfam 5322
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Agw [0 AT AT A W\ABAS T wBuice, weifH fAfd
Turwe qINY Seoifies &y TR, v —3frs Aka izl 371 77 L |

v | WRII—TEAIwALR, AR bifER, sse % ; Molesworth’s Marathi

English  Dictionary, Bombay, 1857, 6% «, 6 © @l 3wjify #% , Popatlal Maganlal’s
Handy Gujrati-English Dictionary, 1916, & ? TIq|



FRwae% Sa
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A TR SPST NI 9 (OF (Al TIBCWER ¥, efifeivay T
Sigite i@ Gfea Afatae eess Ay -3 (9 @i
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Sigiy At fraied w4, i of, sdie @¥ ¥, $ora-Bvin qete
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@-(FT NI IS Wy B |

87 @FR-eF femet EFR-BiAR wd [ of My, o
[T @RI ST IAA @R qIR-SIN AR AT W
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AT (.09, 20 ) RIS N2 Sigiorn Swizd-gia qotaen fafid
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A 93F Offg-sfig 23R 3-8 yofwrcw @-8 2231 o0, A @8 IANFH
B wBy wim oW we- @ FE-fam (ontfafw, sosw)
Zrefaer gifen fime wo@ «rag 3w S9f oA 1w wE
xR T (oere) @ (M (90.9.¢) TerB Grary WMy |
Mfss mpe T fe A, T @A NI, 13 7 (A e
b.3.50¢, @9, S.2.¢b ), 3ifF wwE 4w witg | nfs e qfe
TN, fergmafe, em s T ¢ &?F, o €3 T
e 7 3, SUifi owaE - AiESe @BFA AP ( (TA. b.dbe, Sob

oo | To.2ifs. 25009, 22-20 (fAAFSIY, 29) | AFIQ) B3 (0> ) ¥¥IT |

@b | “1f the lips are fairly open and the back of tongue raised towards the
pulate, the larynx being raised at the same time we hear the sound e.” “If we
raise the tongue high still and narrow the lips, we hear {"—Max Miiller, The
Science of Language, 1871, Vol. 1I, pp. 181.182. ‘‘ In pronouncing u we round
the lips and draw down the tongue so that the cavity of mouth assumes the shape
of o bottle without a neck, Such bottle gives the deepest notes, and 5o does the
vowel #. .....1# tho lips be opened momewhat wide and the tongume somswhat
raised wo hear 0.” 1Ibid, pp. 129.130.

o |, v € 28O T € o, Qi g, WT W oAl A ertmE  x ¥ B
| Y (408



3 Sy

Yo, S50-359, S%8-3:¢ ) | SwHiAF WWG@VQ?@’{ A F, 9 4.
wal, oA 3, A B (@w—aw T I TG A,
sox¢, MU 3, 7. 83, BFY ) 1°°

¢ | Twirerm B Wit wfaw w@iwa ofes 3y, 2%
IYF Q-8, WA Q-9 JNHT §-B e¥T AN | fIG 9IgA TI1A-
B31r BwRd IS Ml @ t-e3iz i @ Iy ¢ fF 3
ANIHTE QRFA I, SN AF IR SR (I IR AR
@3} Sirateal Ifagl (7l TBF | WG (W I TS G, . AL 9L Soxe,
A s, .80 ) MG, MIE Wl ARG A TS @A €F @,
IRl AY TR AT A siRre oRFT 6T W % 9T WY
SRS AME | @8 (7 MBS TPy wwE AJWFSIT I FINGSIIA
AfRIET T, Q3 TINR-TFIAe WA QFIF-€F1A, I @Fi7-9FAe
TS 3F13-BFt7 2308 o | rifEfis o 39 4 3 mrne @Baea
AR FFACS ol T BT New T wEEs, e of 3 A0 @I
Brie | e W AT ABICSE o T Mw @I (TINA ) By,
wty @ ey Al ¢ifen RSN orwea (dF qiFied BT ey EFAB
Q¥ 287 ThHu Brs Atm AT wfF emm o A, @R}, ¢
oefs Wwa oy wwE (T ; qfiR iww FIW € BIfF SHiw
fog 137 fENRIe ARERT €F /W @HIB AU FTE TP —EYT
bl Brie =W, oA CfF wrwals e A9 qifvtne 33 2RW 31, waw
o ZW C3,°7¢  «@omq wa 3347 @29 A sfes o
I A FYE, A W I gk A o qife (e,
0. 3. ), W fAfie soa; QAW w9 ow@ @&T I oEEt
] aw HI IR | /T @NT I TS T £ F (W),
feg g 1S (4.) ‘gae o8

0o | ANMF-AMT TR Bwiad Ffacs A oty cwity AeMg 28, 3% Bata 3 ewy,
®AT Bzl AT A QI UIFT-ISGR (AT ) Datw s Zatead
treafa-8 @ A § 3 iy Ifaaie

8 | Macdonell : Vedic Grammer, § 29, p, 20, .



AQITAIS] ]V

| (R M, Aif 8 SRS MgE wdq JhTEl  ZIR-SIm
e TN «@IIF-IIA TBAME,°* QX A1FS iFA-T5HASA
TS @B foun FATET (@ v.obe, Sdv; @S, S5
TC SRIGfETF, S..8v-ve=fafa@n s.2.8v; & @ 5% SfREyfe | o
21701 (AW W9 genly TOlReR wF, CHRAS  SiRien A
I WA TG Q13- 917 237 AfCF 120 RIS WA 271 LS *Hfew,
AFCAE BT WFR GEFA ARATEW RIS I | AFII-QFIEI AT AW
@ AT AT AFT-FA 2217, @ AF1-INA I 28W AU | @A
M FL A FAFI; M NS T, 1 TT( @ & s.88) )

M Mge 9 Al 2-8 qoiam @-¢ 77, @ ¢it el o
Aze A ciferite | @, A T % (@l @ 9.8 ) ZECS AW
(A2, >) @ &; At gv> wwwa f& 2 > & 21°" <%w~
A%y ALTES fe ew (dy; M3 v, a4l g3 R,
fe.qd. (MY; MTTF QAT TWI & 33w, 2 700 @b,

oe | 75l oifad fitsle)  @iFs smefd (FIE-(FRA W QIFmF | () T=9 1
RE® .o, Ryf[Eg alqag; A7, o @w ;R Pe at. e
RMAR, @t A5 R MET, AL TS &, I (R T A, qu SRR T g,
¢ G, AR THIRS @A A Gl A G ) R R, At @a; R e, e
WI—R. R € F, al. F X A1 R) =8| RTEAMSFS;, mIFW,
M I, At tFBI; RTH at.catd; M TT A FY; RIAD,
af. 3zl wFA7 Al FHA,; R g, A Ste; WAWA, et otopt A,
RAGT, AN M IF, At A&, R Y7, &, AP R LG, af ar';
WL, AL CUHT; RATS, A AIFH

ob | g% faa ufeoiae w1 @R, 5@ IR G ¥ @A AR | WRUAF
Briona 9 (Fhea e g Al wiftae R 3 3 W, ot (IR /)

0] RAAG, AL AWEAF; R AGH, Al FAA; WAY, & @ wo;
AL AL I5; RAIY, AL ITA; R GTEY, AL A@R, AL it @tey;
RelgA, At sgia; R Fa, At &)

o | WA A &R, ItetNy fr B, ¥ B Agfe My WS wIt, IR M2
F1% <fF3B<TP, I¥> @F P> FLT @ fF LT A AeaAmW IR
apfas 4Tty ozl ¥Bred (3 1T zents AVAR (3 )



8 NWTISY

O &R, A @ Mm@ ew A el w5 fen s,
. few, anfew, Roon A@n(<mfeas); i
A4, fo Gy, Bwiff

9| St o ((§ 28T ) Afom wifimify, w37 s KT AW W T
oRS M) fes i Seiffsrs e A w w3 A A0 57 A
(AW, RI+E F=WAX, A+ TT=5 & 7 7), CRNA Feral

featt «F-93f wve qrag 917 B9 P ? IR IJES '3 Bewifas [

22, W ST 7T A & Tw(fS A 22T BN TENEY @167
o83 o fewety Seln iy fwfrfewce #fee st aw) @i
wfmig (§:87) qmg w87, 38 @& g3 wne 3 wfs wE
IR @-8 371 I | AfFECere, QU 2T W17 97 Toi3-BFfx
MF RIS, AIER Afes 2313-B91 QBHoR IUHFN Qo &+ @,
o +'8 TF MW ; ORI 47, YHI WIAM @I @FIF-9II@ GIIT
RTS 2231 G ((§ 8 ) | @ FBY Wi FreRA-FIR FFE wgs
137 fete e ; % I3 nfa-ere Wz, MEee @ W Afgw
oIFF Btead g | @w A AEw @RI PR T ow v owfee
T IW;  awA, MNS A I+E H= T (A &)
@ TG T @F I S Wi Sieits wwiEs g2
foatcg ) 3 += fi=3 o 3 (7 @ o &)1 @S A77St
aFy wF I FewS? odr WY ofee TI)E | @B
RE+SAA=N (F FA (M QKT T) | 4 7+94 Al=% &
(M ARG )| NS /9 54+9+7 =2 5 3, s
SR WA @wA A iy, @ 1 TR R TR ke & |
QW NS sei Al + B  =b Q@™ (7 5% 3 2 W), 9Uw
TG 3 KISt @F qA ST A TWES XFANE | > AHSA LA+ G
=FRA( =T@W2q), fimi+aa=fRmta( =fR@rza), @ns
WHRI OF QFIF-QINF wAA AY WIF *@fES (onfafd, ©.5.305))
QBIPt T ATIA ANFSIfE o W e Voy R EAA GO
T WA, A+ G F TS+ 7S, B A+e § fo=8 ot T 5 ; @aie

o | FHIFAIG S5, ; AifAaF, .01 |



AGIIASY e

PR AFIA A7 9F - 9FT WAEE (A4 w5832 ) | AT+ g =
MFE, NACY +FU=ANY, TA+ABI=FTa5,°° I wAe
@3B TT Wby RiES . WARIT ST I+ Q WA=V ST @R ( 2.
000 ) ; FI+ QTR =8 R T T (20.55.8) ; T4 +¢ fb T=7 14t 5
(br.); FA+8 =g fgw@ (v.e0); GIHE AZFA |
A1 QT Sres =AMy A+ 45=95, R+46=9 5 [@+9F=a &
( WEE-TXA 38,0, SO0 | WA (FYA | 4/41 TS 31T A fed >x
% [R5t 7 41+ @ g =7 4 @2, WBW +8 A=7 L, WA 7. 9% +%
+94=7 4 4; QA KIG WFA WWT G A3, TItw @ TFhea
*g%s T30 | ¢

W AfFT @} ~%fe agrzd T 3@ WA AN TS St
fi+s 4=Q =, QWA & I FUAFA 9F A Y Siw
Twifis zeuts, WU @-(IIAER 28T Ty Wi eRmey zeuty
G WY SRR Wy A¥  TRANCR | @¥W A+ A=,
Afs+a A=A N, & R+TF (VA6 )= N F, & T+ A=
YA, M AWES,(xHTZ ) . AN T; AL WG, @, Q7 (376
.05 5 (. .98 ) ; BT TN AMATET @BFA t— G > ¥ X T 7 ( WY
A7) > 48387 (A TLI) > «F3 (@A Fa) >
ETRE

8o 1 QN NIIT IfACI2 337, w¥ex W AT ATy 93P whes azfzs
Al | AI{Ye 9TF 26T AAHT AX
8 | TIAYAS 43R ANE. 9 B2l 438 ASif¥F | W NF SUT pirew TS
¢iAw ‘1 love’s
83 | BT fuml (Fz-CFT IS AAAR, «Avals) FAER v ¥ R, e
Vo) T3S 1S TBIE | FAY, A= T, 9% AFI-FINAT WY 397 3 7P
cq.catiAl A Ao S Fog T- Al NE-S7eNe, ol fog 5iA fral Twifis an
@4 B1Zia% Ay A% 72 AwEs 22wl w1 ; TH @A A0 wnw w3 ofwes dtent
Y1 SIF §UN Sl W T 23T (NI ) £ TS, oA AT gk @l
ot QLS Al g A, Stgl aaey wiwa Wy AMME ay, 9 QW3 23t WS
Ry wRul NG| GS9T, 43WA WA SAWEE VM T NI A i)

8



Y AT

@1 AfEE @317 eI (7, 9F i WS S WA A @, 7 '
fen, snawime ST SRl omifis T M 9T, WA QT
@7 (foEaam), o 7 @ 71 2GR QufR ~R%% AL @=ua.
WQ| e ATHS €A | A, © &2, W F 9 (@ ; A @I T ¥, A
e fg| Affgae 7 @3t atemi M1 7, A T ¢ © (Bor+
29), WA BAGS; AL (O T (H+B & , oA T @ ¢ T; Bejify | oo
HS 43 FA IFT N, QIT-SFT @U@ I AT T 7GR
AFF-CFIF NS & ¥, & T JUHH @A & @, F @ €37 oAH @, ¢
23 faag |

o0 | T MFS I ARSI (FI-CFIH T3 ICATH AHTIA AITH 4T
IR QBT AN ©1R WieAs IR

Hiaa 3% 93WAR T4 AFFA QiR AR g B, SN v T-)fF oRhy Jw
=20 g, 93 AFE @S AP TR AG 1 S AHA L2 IS G T A A2
aife |

fog 2o % @ w1, e fRuAld 571 A © e ¢ S Wa ¥4 iy B3F WM
FWFTT 383 VU1 8 24 T2, SR Vfaf¥s Bfeh 538 2351 7wy 39, wiwitea crexia
ntEAfaEal atan) oy 53BE 2aeiR «fianer; % otiiey Afesd el
eFIA1Y, ¢ TG (gATEA TS AGtatsal sfm (@ :—mfafF, vose) Retfirw
1% wiztatg Ifand 37 Ffauttga (Whitney : Sanskrit Grammar,§§ 251, 761 d ff.)
w397 A & @fs LT ST AR UL FHT BT (§ 98 ) |

A 2 fs, 4l 71, Tonifi #iew *qFtaad iyl sfaan sfeatm @mima yrFwd
Baied 1A WgTF V2, vou Bl el T 22N IR A oiwl B Vw4,
W4T g¥S AR Al afe, arafs M W AMA(1 WS AU+A+,
gi+9+f5, QUi =57 fomw 3 ¥ AT | wH+e:=w B (A, qawae @
-5 | aAPAS a¥FN | IFY—AINA “T-Hfe-AwF &AW (M 7 3 (T @ 7 A,
sare, Mg ) |

89| Jackson: Avesta Grammar, Part 1, p, 21; Brugmann, Vol 1. p, 49.
sraets Ofafes e wwiw ww furagnis T3 At3T, (A qItA-eWA WS A G H T -
AT (CTRA, ¥ @ T (A (7 ), |G (3 (72 @ &), CAYITAS A W % I AT T (CPYW
F e YT, FqQEE (A A @, g fY), WA W @, WS q¥ AFi 2w
g cfimt R AW oMfta, s Teitvr AEaR a¥wet Bwind fem, 9w Sty
T3TT A W T 3 AN wwiw )



ST ] 24

0| W= | AL ATA, . @ (ABA;5° AN ATT, Al AT
TN TG A, e AA T, QAL TCAA, . ¢ A SAFS (TN b, o,
ti-e ) 8 FPY SHF SORENT @3FT TEHIF | W T @,
. & of w; WA, AT ="y, T TP T,
o309 ; AifaUC e A2 1 Wl Aw qelfis, fog g =fw-Tafier,
Afs. ¢ | A 7 2 o7 I “rw 53 GFIBW AL AT F 1), &fl. 7T W&,
B@E, LA M; 7T T, &I, * (% W, 92T
e g (g cing); nyd, d Q@ NAR @ (@,
‘gE o ael) ; AL @, @l @ LF¥QY (< »HJF), 00T 7,
Y], Y, Cu¥, FH; NI AT AT A @U@
), T AW (@), Mafe; .57, @Al.s9 ; T,
(g cral,sd), o fod (@ enr), fA.fofe; g,
TQRETF; RAGTF(AGR), af of ¢%; @ @ gl ST
OO 8. (TG M YB, W (TGRIT I ; N YT, A7, @
@3 (“aad”) ™ (1) 79 IV A7, @l 7, T(NT
(¥e), creT (dsw), @ R En @ (&d), A @O, @§; 7
ngfe, @l T6f, (@Lr.oRde) . T2 797, 6 AT
AMQFAGFS, A QF (N) A6fF, L. 9F2ETF, U 9IS 3,
fRedeq 33 @ @3 (TT; WHAONS QFF% 31 53 (99),
FCU S (98), & Bl ¢S 7 (wr; A AT, & TSI,
fRAEAT, AT, QAT A ATIT QR HTSH|

S IR F A TR (Boely ) ‘A RGP, A T AR
RN T T T AN (yf ), O FT®I; A A (W), 9.
A, T ; PSRN (gB), e TN

o | A AFI-FE IASAT WA AAF ATH @I A T ;
Fimban ®FR @9 whw @@ AT %Y N Swe IR TS
fanfaRs wqefi (fim 33 TR, ToiA-Bw @317 By Afe -
AT | PR TPy orphrze fgm @ Swiwd

88 ) gA-a A8 (A %))

88T | Geiger (Pali Literature und Sprache § 9) (AT, &t & ¥ AL & I FLCS AF,

A Ea( =3 B ) T/




W AR

frrefg | Wife Es /& A ‘gerr’ XS (9FW, TGN, G
q At+fe=w A fai= vz =9 )q R(am g, Nev); =
VAR gts 7o ft (4 sRen, Beiifi ), W o f3
(Cfger) ;o2 98 ol R ANTA; a3 A7 A s, 2@ s,
ST oV | W /A2 B80S (W T @A) G R A, /4 T RS
(AT ) F T QFFA /A RS GTIZE; /49, TS ¢ B,
¢S ;% 5 S ¢H 5 ; 2oiff ZW wiw @Nfew AuEs
CIB CTR (V/5,), @AE, (T (/A7) ; Bonify »n xafis
( #1ifd. ©.8.53e )|

HIJISS WAT | I, M. AST> & 9 T, NI F (ST,
AV AN MRIRFRST (W, ), WR. T 1N, PR ( wasty @f
@Fi7 37, QAT AwA 3Liee TABle, wdRo {7yl o™ I3,
g9, fratema, upoma; @AWF °CF A SEABT I TR,
wRY—S 9¢. ) |

fm-e8wiMy sty sfem| A, A & Afe (& 7 ‘zeqr ),
&l Céo-m (es-ti), @l es-t, oY is-t,°> Y esti; A A (/9
‘giad T, ‘cigd FA° ), . deép-o (phér-6), @l fer-o, =i, ber-im,
@, Wiq ber-a; A & A F, &) “mwo-s, Vkxo-s (hippo-s, fkko-s), @l
equu-s; At WE [, & o (g0 ), @l ego, M. ik; AL A © 7,
& vé¢p-os (néph-os) t. ndbula, N nebo, I\ nébal, nébul ; A2 &' 7 7,
. yeév-os (gé'n-os), @l. gennu-s; AL F' F A ; . véo-s (_n'éo-s); )
o' @ q, &, wévre (pénte). '

00| G @IB IN Wg)  wifqw Aeped wwiHE NI
efs @F1a Iy, W wiffn Ny agfea? eFmT NFe W
3fasitet  Bopp, Grimm &gfs KISt Sharsafape fm fmifeem,

sel A=W.| W AT =R Q4 (IRYA) |
8 ) PEM—IET, AN . fa. VE A= B (=0 )|
89 A (A fe @ oy fZ Toad wIsiy v &_fir )

8v | Macdonell : Vedic Grammar,ip. 9 (Wackernagel, 1, 348 ) ; Gune : Introduce
tion to Comperative Philology, p, 139.

1 @Y A, B, I9T @Ftaaq @ AT T w37 (weak grade) |



A TASY W

feregaly  oigr wifen /fs mye? ww IfAE; o3 AwE
Amelung, Brugmaan thf\E cafimiegs, @ wifin | Ags wes
a2 v ofag @ fafafic f@b sgqze sfa e
Tef5aE Nty 3 &7 |

08 | MFST WIIA MF AYHS (AN GFIF ¥, CBFA FA-
B €FIAS TRA AT ; FAT (FW (I BH /IR AMF |
3¢, AL & (), &Y. okrw!, AL octd; AL KF T T ( VA -
Sfm F31'), &Y. "o’y (a'gd), A a'go; M. W T H, WY A F , AV, ‘a'éwv
(héxdn), @l. axis| WYY A F=&. ATfeIH, @, €| «GIF FY
oy, A (3) 7 WIA AF-AYET @I, @R R) @ TFR
NF-@gfers wFR I QFA, AFSA @3 3 AIF 437 «feF,
w3l B W4 A foy ok wig ¢ AWM B, TR WY
g (o7 wite 1 (b)) en a3l AR «ep Eem-afes, SIn-
Gl HE S @G BRI sitnw fygm) Seite wnm wiow
feqr femd srdie ws 8 a7 @gfer = iz @I W¥N
Thal BBz | AHES 37 M@ Rl A1 AES Al qE, WIE
A SFIT-IA @, WA RLIAZ @A Wi (weak grade) T zBalE |
Y, AL 4/ E +$=3-9, . oraro’s (stato’s), @l status; +fo=fz-fs,
q Bel TR (fimm gs ) w-fe b1, (Aawe) fe b-n-fs;
Vi+e=f(® )=z ; /7 2%s T 77, ¥ -5 1 @qq41 /A
T AT,  MAfo | @3, @2 @3- oial 3 "% Q&I
MFS WNE | A AW, TAIEAT FRAA, NFF MFS  93FA
Sz aife-atf atemi I @2 MIAE S (TR W, W ) AT
gFrm-afas A Afew @@ R S oMt @1 en@ A )
FEAE; /A TS N (S, Al s AT (s, Topfane AN
&z feq @Al ¢ Q3w el uw) S 2/I @, NA 3 @
A Sy I A AW ARG w3 (@A @ wiIna )
TgEs oAy 317 whn Sfatn fay xRy Aakg, 9 otaired
B35 A B (ol §) ®¥n famg 1 @iz wwe dEwd G

te |  Brugmann, Vol I, pp. 100, §§ ; Gune, pp. 42, 142



o AFTHISY
ST QFANA QFIT T2a AR | T, /A +¥=CR 5, /71 +¥=¢7 1,
goift |l «® fro® /A48 (9 ) 2Bes s g, (el ), a@.
freg(emamasq), . 7L (uN), O marp (patér), 7l pater,
si9. fadar, &i. vater, 3¢, father.| @it firg #rwa AW orme
T TFIT AT 77T TFIABI QF 17 280 “hea AR

08| ife @ eiFee 3% IE fFwiw Sty | NS /7 WS
7 7t % elfs 73 e A afe,afa; vagdrs cafocafR;
VI () eRs (afi ) Gfe, R gepift Atqtate g3l
4t (A, 9. vq0, wa ) | WY MES @A 7 S, 17 1,
3oif, Aife e fiem W o, 3o R Sontfr (3.3 0.8.33;
wradfifs, s, 7, sso 7. 81z ; Aifagst, 9. sa8 ) | effEe
57 @qs11 A 7 fe, @ @ q<cr 5, RO (2N v. o. >3,
b. 8. R00) | WA, AT AFS, @l TAT RIwm g1 AL YUt g,
@i, T ® (2 b 0. dav ) |

o¢ | «@¥ eI wwedn w@fA EInE fawe fem ezl fiw
=3 afzm faci ¥l 71 e sfersal I @, |/IWEF 2F-3faS
fan Bwizd Ffaa @ /A Arenl 0w, o7l FIH @iRat; 3ENF
HII-3FIAT 7S /A IS 57 14> 37 schwa T Ffes @
R FYEF TIRAT AIMF o (TABI o) WA A3ifae B <t
( Gune, pp. 119, 142 )

ov | W @i 2-3faT @ « w/fEw AAfasy ARAi, € e
@AT[ NFSC QASTI (74l oA, 3 WA wfiee NI, WA
efufs sigrmee @8 w-wfi fexv ¢ Ivqr IG  Ffawim
st 6T AffeF sig- e faem-TaEd et @igres AfEe
A R @A Wfie Ui A Sie sl Rew ol 19w fen,
oyR 3T &SIy AiFen fosa fal I€MR @fefie ©igl- @ fRsiz-
AACER T4 CF CTRI AIZCS “HITe, Siefes e 23a1q #1239 712 | fem-23rardy
I SigiRe BiFl R2ITS (7l ¢l wiErs fmeas fRaw af wreiAy atarn
w3 T IR M g A I @F fIEw G ANF A Swwwa

€3 |  Brugmann, Vol I. pp. 31, 100.



ARTASH CM)

fagl aftaa, <q favigmer ¥zitr smargs®3 ¥RA fm Aads i
iR |
01| (AT A fe TP WIABME @I W W @9 wigd
s s 58l 39
W @I/ AT o AW ¥, oM A, WA A QI FYCA-FAA
7 QT orda waal @tz (TSN, 0 ; FAC-FACA A 32T A 0 W)
T} qel—

. 3.
FuAq @ANE
A8 T @Y
(= A=A R
CE @&
qax KSR
“fs ' AR s e

QYA T SRV AT ¢ ¢ QFIET ARNE TFRS w1
@, M AW, WA T RAG, .75, 571

ob | | YA T oI NfFA NFPSS T IR PRIG! HFI-BIH
Q3ty, WA SIEAZ TR SE TI T2BI AN | A9 /A T IS
(+3) @ f (4) ‘G €5 /Iq+I=C T (A 7, AfA. 0.,

¢3 ) Jackson : Avesta Grammar, p. 9. Brugmann, vol. I p. 88,

o) g 9B FA AT FRAT AR WSty ey of e wac-
FAR| AITAD] TFIF-9FT ATA A AR (I, FUA A F A Q, AT
¥ (1§ (jasontu), At A RF; 4277 AT T9 %, T @G (vajenti), M. My
g —iif T ¥ f, T on 3, Bopifa (§ o8 )0

o) WFET AR, G, W, ¥ (27), ¥ F® wtey 3 aifwd) qana oF
staray 07 SSIRE IR W | TG} WG AR FFF g7y IHAT (A
fopw afFs 39 A7)



Y AFIRASY

33, 320) 3¢ /T 4 () () WS F T (4) ;¢ /T q+7 S
@I (4) =T 9 (‘T ‘@igg™) ;0 /Aq+A=fa7;¢v /27
FA=RA;P> ST () +q= +SNI[FH—T 4 ([ +3=T47, +
1= ¢ 7] > & f1 7 (&t Tt demar ) |*° SAF2TIY-ATF T T
SO TG T S AT 4T TRAT & - T 5 [ - 7 Foyifiy »>
AN (7l 31T, 3% QT 70T (cesn) Wa-T 7 7@ AfEH T Wiy
ot ff+a= @t frw, B3 W¥Wavg1 foz @ o ¥ <% &t v wewa
Iy & ¥ SO TR I qqINR | 1R I e wiAT-agfers weg ¥,
weify @ifes aogpes © fg 1 Zoiife, aqw sAifes 9w, @B,
i | A

VR =T+ dem Aifn e afgs g (MEs e )
T, A T @ 7, @ff. B f@ 7T (T vy 89 wws.n; fAfEE, S2.
93, 33 5 3.0.03 =YG S . ¢-¢¥ ) ; AL T S T, &t T 3 T (TN v.>.

ce| S AR, W VI 22T & (T, Tl F- (T, Fl- T) ¥t V47
TR 4, AT T 9% A 9 AT (4 23A0T ) BI7! 230 TFIT AB\T QAN
a7 323900y 37 IfECS A7 A Al

tv | Slav, P:n, Angl.Sax. * fam, Ger. feim, Eng, foam.

e | QA ATFING AVFA FY = @ T | INAZT 7 ¥y ol o
aRiF 5 e IfmSEA | gAu—fa A=cq o1 foz &7 *=H & g
e LK fea o g

av | Macdonell AtrzT AN B2 fA “rwd B89 ¥ &ASIT st g3qcig ( Vedic
Grammar. § 227, p 140 ), fog &l A3 A gnal)

o | o A 8 /A AT MR 2B (“Fm gl st faaw,
8.39, (IFBIT o8> %) | ALIEA, WA fF A (Prof. Pictet-a7 AT + fz 33T,
Kanga's Avesta Dictionary, p. 209), ¥l. & 3 ( ) M. xwr (chidn), @ hiems’
7. jium, &l. 39, zima (Brugmann Vol 1. p. 288, vol II, p, 171 ).

ve | “O- Bulg timinica ‘prison’ from tuminu ‘dark’, adj to tima ( =T %,
-8 F A ‘darkness’ from * tmmea,ert. tem.’—Lbid, vol.I. p. 36.

1 W, HIN,TA-N, HF-T, 53 ¥, % 3- ¥, T -7



ARTTAEG ©wo

B ; WS, Y3 ); M. NG T, AL @l ¥ fa ;v waty, A2 79, &t
fAfRd (Mfia); acg 9 o TR

on | TR Tl BF 287 wizhts A TRW (3, AI1A @ AFRA 9w
il Wfe Wi, TS TFMT @I WU 22T oA FW IR
3T T ; TR BES @ g2 70T WiEw Qs vt | wiaw Tzre
SRS A AUYI @, AIIINIT @2 #fF | K WoR sfm
Fifirerg | aipe ¢ efrfde oig-mz @t wie @ 3w @,
(I TIR-TF1IZ TE, A wgaifiz 3 Qe -3 35
TG 230 AT | 32 I, T 7 A9, 32AS AF TIR-AIIIY @I
woq R ET (§85) 1 K (§§ 9o, or ) TEF Irizaq fruifg, awe
AT Y QTN e oy fiesfy |

(F)1 RYTT, AL IET; A TFH T, @f. 3 q( @ v.5.89),
LR, mAgF, . afed; Ay A By am; ngws,
.73z (e w),> Frfaw (fesh); aevzd alazg s,
froafew (afaeet) @it wgatfie ¢

@1 A 1937 AL rg3w, A6 fraq (Frwa) f
fr fes a1 @Qunes sgaifAs @ )

(1 AL ste T, &l g9 7w ¢l (R ); AN H Y Q.
29 (8T) 1 @Uw sl 4 |

(@) A T gF, e v, A 7 Suife ot W (chw); A
FRN, Fa g A, A wfgRN 9w wgFifHE K

) QditA WA=t T, AT TW 4% FIT (Y AFAAS &S H-7HA B |
FAI— WA T=HI. T (120).

vo | SAIFTAFILFCIA A AATNRA (@ v 3. ¢, GE D5, 80 ) TRITT
AACAG! HIF €, @, 9, T AP AY ¥ I @ o1 WA, W T T,
M BMEAFLAAY, NAI(<TATY), AL N E 1, 7 & 4 T B
wity frwafieine @t (cAvs.ee) ) W9 agfers Atdtats wxId fam @9
AR



98 ARTHASH

A8)) TG AL BfET; AN oA A, o MM @It
gaifAw T |

fafifis =% wf i@y 4K Srrammz @t IS @i
PI:— R APLQ AL NG A; R AL AL AET, 9.7 T 7,
Mesw; Fofel AR, w@e @ 0 AW o I w0 A, T
wre A du, Stem e A, et A i, e LT W g &N o
AR e, T (F AN, A FA A A saa, o fo 4, {7
ftq a0

A MY AT aFH Q¥ (A EI ) E@W, T Q¥w
@3f} i fam IS A I @ AlFS A AafF  Stel-ARe
Al Fram SRR Attty AERE St el &%, @ sieiag e
FoifaF Afers FA-FIA QIR EH UT(§od ) | @AW, M. T 7 (F),
AL FH(F) > *» N g (F) > Tz (F) > AR

e | @ WIA-AIY Tfis faces geifvs dfsrs «atz (31 T3R)
7¥, sYife (Fity g reifye afe wfa 8o, @ coraty S5 A, ¥z
et | @ T S (Il afeuas it (X (7el T A, ORI ZER
YA (§, NIR-TIIT 312-3fgs QISR oiEl am 22 T |
I @ITA IES CFIA F199 ¢ W, e ofR «fsaugs a1 Im
xg oizie B @W, R4 P, @l TN ; QAT T ARRSA
oy I 3T, AW @IS A I FINRI SASII ARG FF17
Q1T FANE | WS QI *RIGT 1A 3 FFAT GFIRIA 7 3134
g, tg wfeaaT A | M mA, AL T A, N B (@ §; oA A,
A TR, T TN G S 9 T-AER TRA-SFAT 9TTR
2317 g (Wa—fe. @@ wwdAwfAfs, seve, 7 ve) fry
ok g & egfs 3w axAifar wfeges, g Tz w®wafas @,
wfoas 27 Si7l Wil AR @l sifinify (§ os))

8> | TRIAIffR At w3l @i A TR =@ IEmifg (§se ),
QN ST Baigaq 7% o— .

(F)1 FT@TE W, (), M ATTF, ol twASTTE, T oo
(@@, A ‘aweta’ ), A fo 7. (g, ot 3t- f@ @l 1w ))
QTR TIIET SO LRT 91T 31T 2N | A OfRl qFrae



TEHASS e

A WA AT @l FTASTAS * (oF 7> * (T w> ). ¢ 8 ‘o’
( 5QWF, IRT-IIFS-ARER, Sexd, AT 83, T 339; AHIFEF,
-1 fES-oIfRAR, S0, AF ey, ¥ 395 ; (AATA AT ATF, @,
Y938, 7. 8Y ) |

R)1 7 AT (/@ A=A F3), Al @ X @ (3gSial, S50 )
”ofE A qfe, oe RRFS, W ATS; 2 Tag,
dEaq, % Tagq, Fad; A Afeq; i vags, A1 &
( #ifawi®gad, Journal of the Behar and Orissa Research society.

Vol. I1I, Part 1, p. 45) (I T & 3, 8. T & 1 7 (QFTA0 =17qed fatwicg ) ;
AT AR, 2T w3 @ AT I (@)

S (9)1 MW e 8 WYy Iedwln ewiAT SRtz FA-zie
@3} 1T 9 I oRIA 237 Twifie @ A W I W) oL
cofte 31 iTatfre Teias TeE AFE A w4, A T (Iwfa A 7,
gl AT A, §es ), o w (feont) faq, foq4 fga; = wf%, .
@fe; A ®w, 3. @, o4 A @ ooy A x TI A
o 70 e (onifel. v.v.ve, 2,508 ) B face oifal g

(8) | ITNAAZ ASIT A AL Y « 2FS WA @A, .
fa T &, CTBD CRITAL-CITA] AT SIF @i Twiad q313-3fgs
ZQqty AL, &, SO . ¢of 71 7, of. fot a7 oo

v (F) | RN QD! FY AKT FAAT A | AT SiUT ST NTAT AFS
e3e alzs ¥39 fon-fox wiaiy Bfys zBaite, B2l 797, fos Aned g7 =%
AFe S APe A W AF ) woIef W AT AP Pre¥ afrgf4s
effa fael e ey =i, AiFe ¥ A AT 74, <% @ At 30w
AR AT, A A, AAT, A IR T; §g TS WA (T AT 3B
Az a1 B AW AUFS ST AW THIF-IBray «¥F 287 Afeake |
Fteara A fe (A% fo) Apfe 4ve o7t A WS, A IF; BT ¥
¥ fo RT3 28LS AN A, F1I1 AFNIT q¥7 FHA| BHi74 I wfwz Qe €18, w4
age cFIe T AU AT A, LTS BIZHT 4FAT AFAB! 9FT WS ANT 1 i
Byl Tty @At fo 32 AT A

o8 | g>, AR A>T A @ F, ... N 7 (2fwe @y @ ), &9, A,
n omtt F (4>, F>F)l AFFH A WE FE wW T (> Al W),



W AFFIST

(e)1 FCEl M A AT, U AT, AT (FYSET) ;
NG, A AT, (AAT; AL &R A CAAAIT; o
Foiifi wival efsg ofqrs =13 | o =ifafy, A 7IA, AU AWA;
A MNIA, A NE@A; Y AL 9, @ 97, @ (77 (‘W) ;
AL MOYR, @f WEIT (@b, 3 S0¢)> * A T I> »
}{T(a(w=!), @ T WEA (W TIF, uf{w, wfgwma); 7.
gfagg, el gfag . (ke ®A) §27,TRIA; 2. & fe-
JEg @ A 97, fg. af 27 w4 e, enATEE, Al
ATAEF), A@A(TNY) ; RAS, & AL A T, I A-
7% 9 @ A (IQNF); Aefaq A I g7, STt e 7,
sOTshfafamsn (:5) &t (27 ; W3 Si P I o7 ® 7, I W 3
R IR I(D); AL OB, T, WHW @ (3G, (G (<GMAL, §
Berg 169, @2 A0y AR Torn Sorag TN o Ira afewl @Rae
I IS oMl ;W) ; M Al II, AL AT T, @ (17
I A TS T (39), @ N 7 A9 MrHe (§ 95 ) AT @BHA | 93-
FR AN F A AR (eolyf ) @A9fE AT (T A T AYfE wfatn
gfd sfamitg (o3 )1 SR A4 9749/ F), P Afwaqg; n

%A S (% YEU—FIND GIET-38 AN A XA RIN T T4, svae, §edd,
o83 ), @ Wi, Mfe (<A wfs), & e, 3 WS, WS A
‘AYE' | ¥y—Hoernle: Gaudian Grammar pp. 22.25, 78 ; Beams: Comparative
Grammar of the Seven Indian Vernaculars, Vol, 1. p. 303 ; Navalker : Marathi
Grammar, 1894, p.9; TRMA (MU, ANATMRAIF T4, svae, 3. v=a |
SFI7 Owit  FMANCE IOFD aFA-fifMs, I wwiA-AfES, v-93 W
(On the Kashmiri Vowel System—Grierson, J A 8 B, 1896, Pt. 1, No. 3, p. 283) |
STAT THTAY (Y, AT SiEires 1Fi7-3fgs foa oigiw amid «teql Trw

se ) cgieoM AW, TF A4, . e8 )

0e | P —AFIT (WA, YT, G LS HT WY (T, (FE | 7
qiEta It e A T Tl T ,—A A, sosv, WHE; I T T, IALA e O,
R 0, 7. SvR BN |

) gL T, WA FA A (karemn) ; R AFAN (TM), WA
¥ 17 7 (karos) . Z3jifi |



AEwISE Ll
ffaqq, i fAnfaq, 3oifi 1 Qoigs 71 @Fiew o 7 23fR
TR |

(©) | AN I ABITS 9FTF A SIEHT 76 771 331Aq wfoqa |
W, waArs, ot frgia, wRNeA A fFag; wad o @d,
dasfs cafa, @a; M AsTF, TM(§or) @l taw, 3t aAgfe
GA,etA; ANISF, &l (GH« (AL (AA; TRTI,
T (F A0 R TS F, Al TA(IT SN, 7 9. FT 2 3, R Ja-xW

Y | ARSIy W A A TT (IR AFZETIF, HFER)
330% 5 o § 239 SIZIF A7 93WAAT ¥BANT | FIIT I=T AT 6 3=6 T, Siztq A7
T, &5O; wtats v=5 IfAA 5 B, 5 B stFy HtFAAV ) fag Ay dsttx Hu
Ffars stal qw 1 At (T a, AfAfR-FgEr, seke, F ve, ey we)
‘g W 5 A (Fq) W oAl WX aiFee (v fasad Ay,
(TRBFANT I3 LFATGFIFT, (UL, sasv, Fax F)qF-ME G @ & 1w thenl
A OB AAL, G, 5B, GHAB G N WY AZS NG| 9% 43 G
wag y@ fa y  Efafire 3t aitgrsy 3 eiRl-ngs (re¥l 23y, SiEtrs fafys z3uny
TAF| TFAILSTIT (T QAT T (T F 04 al TANF &37, AN, s0w )|
TITF >HFAA>HAN 22 G AN 9FIA qA9I f5 7 334476 59
¥ (TN v 8. 05 | TFY ZNA 4F(F 26A(F THIEIT AIJE HH ; C(IAT, AL F AT A,
fe g, 3t (FA0 ) W ITH, AIFLS 749 (6 @ & 716y TBTTE, AT AT
Ire AT (g @l @ FAFHS! A ANHT AL AT (% 1@ NF 9% B AW Wwd AT fwagnd
ARy I WA 2T ) (N 7 N CF G (FRIAH, w9, . SR, =A-f7F, H(F dv) Ao
A g A 0 e (% A Avfd AT A FRAAR ) | cafeon A B g
& # 33098 (g (7 Afeontqd a7 58l IfFAMeT 1 g A @S %k Az 33 Qs
ARFSR A (=g T H) WA AFS A1 X A (317 | &A1FS A (PN o AFS
Afaml 7T gBahg 1 HT AgS 3 NwhT A P2 (AT, 08 )1 Tl AT
VR zEe3ang ) A wl raadic g A FfHm el @ I gz qm
g fie @9al g fie ) wisgied sfawl itd afAmi? 399 (3097 99 ) § @), 9 33 3%
B @ . wtvtd I s IENE N @ o« (A 7RIS AB—x AW BifAfF
farace frgs #l QF, “as! aifaAr e -wq7) g @ | a3 crfawl 1w @, @i
Sfafds s A9 A 43 A e, uw, MY, I ma g wvgy A
TAREH Z2S AMHA (R AR " A AR g A A WwT AF g Al
T cg oA Avad cFleAl calt wig fry afre AwFS Af T A Aw-Awt Aqwd



P.5.338 ; 98 0, o8-o¢; faf@q s.o9v ), fz. 3t o o> =
frao,fRffe,;, ngas alaSaa> e qasg(q4+8
=¥ § R9) > QA=Q (‘QuAl 5’ ) ; . N A G, TAA * & Ff q
S AT > WA QA( QR AW ), . QA (A +q=q )|

(9)- 1 FPIT-CAMS | IFNIIS @3FH #F Wit | JA, A A 7, &l.
1 ® (fafiaw, s2=T8®Mer 7. ), 7. Fa, B cé; o gl 4w,
AMHNILT ST ;" R TS, &ALy, oy Fay;
AT, R I, FAT(RA G N Fat o, SarzRim, sass.
%.389); MAFA, @L.TABA, Ry A A e @ATA; A
FAA,COEIX, 0. Q. FIA, 46T Sal; A *MATS (< » 2N A
AT <+« AAAT) &l AN @IT (BN .o bo ), B A T @
(§ea)

81 2T EIYl, WINFA @17 26T ANF X A¥N fawy K O
28R ( § 95 ), HWFI@AC @I TEAF I INA @ AT WA F1G
M WF| W, RIFITFALFIEA> » RIFET, A,

og@ ol 1, S (FrEl AT elaty ay-fay JATee @yT zw 1 AlwwMiEg
sifssrsc Cafuell 9t 15 olate AE W ceth et W g A (< A@HITF)
w7 #E TW | ST, (AT Y AT @A iR, A 7 9 A (Ao oy Wt Y@ I 7 )
3309 gl @ 3t @ TS AN | 7 g [ 38 1 7 fF Al anid WIYF )

e Qs aEm fen T A @l @l kA ((Jok )« g, e A
2212 qleal el pleane ) . )

T A R AT, A W ATE> A AT > gA| 9% ey FANT—

A2, @A 2l 4, . ogag (théls), @l. Tw FIAMY tila.

as | e e abla IfeA @il wfaa s zw, qte Al &AM Acfre
5 fa & 3o7if% 17 g 3312 A6 fa © T 29fs ¥30s o 27 718, 5 7 © © 2Aofs 331s2
BIlg | 9% 9 WARANS ARI, 932 ABYT e AT 3@ % s AR 7 7T I
ol T BT WA 2y, BFIAH) wifang oy

R A oFH QAR ‘9P, 97T '@ agfer Qa8 Y@ AIFIT-T0A |
IR AFAN INARIF, %09, %381 g7, @ (FIG ¥ Y, Toifi )
Taylor : « Gujrati Grammar, 1908, p 32,

vo | At g3 AT A IReA o 2R WA E o g (A v S e
Hornle §49), 7%, % & ®, 2. & 5,78 5, a8y, at. 55,8k .85, =



ARHASY ‘ o

HIPFIC, L. EFe,Fva (¢t «<9s whg), =
AFY; MITFF AL QI ATAF(LII39), w317,
A AT ALY A @I (A 7); Toift

80| WM I AR 33 7R 91 103 ofaq f «ifde @ wzf3-
FFIA ZA QI A TFR BN AT | WA G, @Al ¥ &7,
feo v e 3,09.997,49 3" A @I N IF, AL IFA
(ca)>aigy o args, °a, Al g y; M AL A g,
" g, {3 & (391, ‘“e-iee’, ‘fae-fae, frga ‘o ), 3ziad e
foigl g, PIg @, A g, Suiifi ;e © w &, @ 8 s
7, 2 8 alg; wB @G ; RAGIT, AL 497w > HTq
o, A AT, e, agfe Magal (§oss) ‘Ui’ 1183
B 3. 1. AYors % 9 7 4% 4fig, @7 & AFe © 871 A IUA
fafas g2 e —afine ga <fam *°

g ow, oaf g, AL (WAL ) AR A, et wg e, Ny
AR @l A QA e, Foife waw L 3z ya gE agree il Ay gi—
wfE AL T g, @fFE AL T T, WG IS R AT 4 FST AW A, Q37
* AT > AWM WRF, A AK, & AFY > AL A > fe q (A At
AINT AMAF ) MFeS (4 ofani fHrate | 73 aiwig fafee Ry 7 376 & 3 4t 3 Aqew
&%, & I A, So00, taS |

v (EIRAG I AFAI

e fay e ?iw < RLAM (MBIRBIA ) > AL A ;A ey 39 AW
1T AT AAN AF(T-ZNA TFRA | AL 4 5 ZZ0OF FINA AT 3 55 NS S |
fog QB 9 AL 4% TBS AL, AFI[G(M AT > AL A% > w )| Tgtm
wy e’ A o, R AR Ay e @B 9% A m MWsS @
sl Praltg | Gdd A g MW @Y HIITIT A7 BiAIg 3T oATFn Siziy wiew w3y
T3ME | . .
W Y T A, T EIY; M, A T, I TFA,; 9 TR e
af A3ty izl Aa7 THAFS @Y FfAWE 1 [ A B § A 23ST A At
B(wl 4, 8@ G

v owfg o g @ 79t oretn Afan AN st T o 2l 3w w1 w2 A
Moty T TR PG AT, 93 StEA A7 I o 7 A ; Awte ol & A 2 qew Wwx



8o | ATTASR

881 T AT MwR WY A Bty wwI AFY, () Sigiw Ay
TH 2 1 TSI fIotqy 3 w1y A Sitwy ety g ta
23 UM ;v () w9 Wtw vy RMAIR AR 9T W wiw 23
CESORRI I EREE e R G TNEETE O

( >)
faq (x°) fa ¢t ()
f5 @i fo g
fogal(°m) f$ g ¢ (%cw )
fa = fics
faqwl (°at) faqge (%)
fe @l (=, oz ) fz (m

sfaw, & 1; 239, 2 @; RN, ¥ @, Jeffe «SF0ot)
QI T AfIET @BFA S AN >SEM A > A > 5 @=
B QU &3t wofks 2¥me Gumw @3 Roww 3 gi,
SIT () 51 SrCaty WA S A, @ (4) sy Wl elgw
B 17 WA THIA0Y @FF (O Atem I (F) SN 5 @ Wwq o
Y 5IIAT AFAT BWIA Atarad, 3% (V) /RO 5 a1 w7 vian
wFiCAq Twiad Afatad WE, @¥ wItaw /AT TSV wwI7 TN
A At UL, bl W) | (F) A6 17 T I 5 7 q 4HT 51T

qFAF FISA 8T MW THR Ifaqa e FHa 1% fow
Q@1 5 1 =% T 6 41 3 AT 5IFAY AIHMET IS 9FI7 I

v R aFAE FRM PRI Ay 7] S v, wimdy Swh ficaw
o ARG ¥ 3 wFEE AFES Fran fow S wifm sdreta (@
oferay ) FfEA ¥ Mqw Ay ey Aol @TF Awi 3FE a3 32 B, aa
TFALS TG FY] WFAF (5T €F 429 FTTW ANGT A2 T |

Rt FRAfE Y YR 3 IR 9w otaw ventn ¢ Wiz @re
7Y B2 SIAWT «F &I 29, {¥F (AA WY AFT ¥ d-3(a37 (49), cAUq Alx
Afgrae STy W LRIT 7 T3 TIB @A TS A A, IHjY-wiANY TwrB
TR @77 T SteleR oIEt I wwAy AfgTET 3 A, izl WAFS wfew )
feg a Ul ABITFAF g, I, ABA FFUAT NS qTIT TH-TIAI} 8o
217 (A @gfe A8 TR 99 izl B wtery



MEIKE L  })

Tz FFAq17 2212 F139 (¥, @ WINAA 379 TG 8 1 ( 7 2 <A
#HAS] TN AN SFNIT D T &, W, IR, Tf7, Ty
"TH BHAY | TA—T T, & T AYRTT TH1 | F—INHANLI 1 % B 0§
WAB S T4,%. 91 )1 GBHA 5 1 7 MH 5I1Y WIA AR TR0}
TSN SFIAFCA 35170 2391 wiffirefen, @3 o4ta 399 @ #%{ 722 233
5O AFR g I, T SIAT AT & 4K el e
o |ve

& T TF A AU Gt AIIT @I W AL I, I g,
T a1, of 7 FACR A F 0, F @, of 7 X A | |

X AN AHA TG WA WY, BRI PR «ifer eizivas @
STl @I R AF—BF &R fRwens wi, frary, fkoig;
Mata,faces; fara, F@a; farw, ffog; Sonfr v

@TFEC WA 4N @3B 39l AW AR ifa | F¥ioE Asiy
ARG W (AN @ &, 3% (IRArIR BT GONT 4339 & ¢ z2Y
W WY, AT (< +TARA <FAA), GeaAt7; g
(F®IR), FNI; Batg, Suaty; 4T, %w@; (&, {&;
¥ o, g Tl g al, L@l ; Tefi | v2 '

ve | Byl witaAteal sfa0A (A 2307, T A 1@ WA S@Sa AR Afuy 237 Ny
SECAT AN 38 ST TR (2 W) T, WA T 2 A 230 «BA g A (2 A)3EW,
T4 TR 6 TIIAZ I IWS TAOA @FIF, I B2I0hA 4@ qwA A A e
T8 A 0w A BT AT [RIST AU AFA AFCIT AGIIA fwAR gxON @ FHa-
7o Booted AEANR | HoQT (AT I (T FA Y, § e, 7. €0) W% AFHF (3,
7 F @ w9t e ozl Aaxe Al y@ A IfA A, T 2 A €3 i B
wify cg@e el 91Xi wwe W T fay 37 iv)a IR 3 e, £ Ay €3l o, o)
caeomt I A AR SR w1 I e catem g fem Fafdl axp
sfarda sfawl fafie 3@, fefd “afma—delis 3w, 8a—2 a” 33l fafwcs
sligq 7, Sizies fafies g8 wA—eliF T W, - Ay

vy g R A, 3 fiar ¥ i Trme R T A Siela¥ ereiw, oy AR
am (@aAE, IAAT) BE-A «fEAe, wAN, I @K (I @) Tofe
zeuie |

va | caitem I, BIFAY § R, /., 7 ey



1] HEPHISY
(R)

fafifis Sreamqe AE 29l @I Wy S wiehy
WA GIR AT | TW—

f& = &
fe s (f 1, ak3) (7 @
fot =l ¢of am
fg wl % ¥
feal (T3 e

\

8¢ | FIAW-IUA (I IINATE AST 4T WP @y 257
HMEF | @ qFW (5D 727 A (D o 7S AAftm | g —

(%)
7w AF (ATF) v
33 I (IE)
% 9 FW(O>I@>IW)
I 9 IW(Iw)

(R)
B AW (ITW)
ot % ot @ (et )

R etota Brieaed wfS ¢t o T3MAA AT IR oAy ™ e

@ @2 737 @ 12, Za v ok ( § 8>, -8 ) crfam wiBmif |
v | oty crdl N, fife stel-fretaty Anm-mww wiwiz fegsens

TwifIs ¥2ul @ern A ( =TreAMT 4 F WA 4 R, A Fearsy

ve | ¢x A (AT, QAT FA<cH A TY, 3% <zFifa < wtfan
7:—§ 89,

ve | W UE #9feT Ay AW TS AFA WS TASN €F T, @3¢ ¥T FA
a4 AT AT IS (4 FAA-BOH IES ) G AT N
it fiFe 3fal 2AST €FT IA)| ACAW IA, A WFT CwiNAA AGT Y, € %
w3 Swtad goml Ffw gy @ t— IR, A HF S Y, P-¥ |



bk 2 @O
hand HT%T a7 W) W, @ 22 TS AT IR GFIT 23
CF | IHiRA-THANT AR AW W [ AW FAA-IA] QF-TI
ey () WiIfE, 3 (R) 9, QY IYWI-FAR (o) AFIA 8 9IIF
TerZ Cifirs cfenl T | WM, FNH-IH I (8) ies & fafiw
oI | TR STAGal Ffaa (Itd 7, IAl-IAl Reg = fegeein
Bwtact @t €A MA@ TIANE ; NI FCA-IA 4FR A Twifas
GRAME | (F9 OFA T, AITQ! ARRE WD ofel AgAFA IS
- 5% FfAq |
8a1 ¥, 9, W, W, @¥ IFIB T @IV T A% Wi
73-7 @% FAB 7 Owizd fata @-cFg facs Afaat @, v
2313-STacd Ferd (w1 FNSI AGAA Al JBTwatE. back of tonguetd )
Sta (iR (i Sieg3, soft paletqn ) frrr xeb ¥y =f7, «wiaw
Bwiacd o5 37 A ;- QIR TWHiANd Wi € FSI WY FHE WF
1 =R = Bestacd ToIq WY $IT SAKIS (IR T | ARCNE
@l Bwied Sig@ e S @WEE A (i@ mE ST @A
A% Af%) ) «% B wf o w S e B Wy FIGH
sfamid wfare 230, I FINAT BWiA HIFBa AfaNid €t IS,
SiEl BT SFAA FAF M) 22T 9T AFA:—F 5, @R, K o, W 8 |
Iz 1 2T 20T @ TS IRW W s 5, 97 SiEnd
TRCS 22T @B s— T—>@—>T—>A | I foqet @F i 27
g Stel o ( § 8 ) Wi IfREfg 1 wIME T @IF @A
il 3 fags s Twid Foaw, Steia A3 ol i &2al 3w ; W,
{1l 87 SRS (3N AATSI Iw1AY ITAd, 2 @i Sizivrn fawd
QIFAE I B E| N 9T, . 9%, X A2 ST W
&GS @ 7 ), 3. A 7, HDG-Nagen etz Rotarg & 2 v
v | @lfermin fig 22rs iRea crdl 149, BN 397 wwrCE
A oYt Bestad Ffacs i @ A, AR o ot wi It weaw
A (ZW FOIRS, WA TRA A ST SNFA 9FF AALG ), S

ve | Jrgond A e swraed 23 v ofmife, on Hywl-AA Fie
T2 e S Gt Swtavt w9 @3S 22aifk



" L.
crg ot a2al ol o%wl AW 1 @ & /T o IR cmi W
7l otefa® &M w7 (strong grade) @ty +itew Ity IfFm @2 @i
fafRy stu-frer-SseiEi FE-3na w-RYsity @ 39 fim a3ifas
Ratg | AMErsy /A6 (W) W @3 W aFifte e,
ftera fafds afuia iR 3z1a @Al frst v, SIS T o &
Q¥R IAME WA Iw; 2wtz dfis A aAsfas wime afzs
Afif6s, Srer @-af (ifkeare siel Wl Rew @-wfa @ Il « |/AE
fal ofeFw |

83 | | (FII-CFIA TR Twiaed =, e fafrs &g & =wew @ |
—

At 31 et ¥ 7t =,
o & of o,

It 5t A S a # 5t 7,
k! (% A 'l Al

©f A (T 7 ol &,

ot 8f (F) S 8 (%) ot @ (%),
< w1l ¥ & i,

SR A S A 3 = @,
e F 9l (% ¥ 9l ' ¥ 9,

te | H3M fanfafys o wfirs @ =", 3ffs @iy @ :—

QT U
o Ay gm
S a1l Sl @i
o =
3 = =
o i 3

% fifte AfREeR W cwT fra atfew FRTS offal T £ A
eI3) 7ita ista 6% 313w crfiq



ARITASY 8¢

> | WFI-GIIER QBFA %1 7, W pRFA 2%0s fafvy otan
fretel-Boelata woy afEaie, Tl Sigl ota @Rt %7 S iles
«% q-QA3 T@ TF 5290 F S %31 A IR W W,
= catere Rigs, (wiate Rgses, (Fidte 31 Rgeot g2t AT | @3F
ey fe7-fon 2l @ @t smra 91 77 38 f1foq itz Twifes 23
F 1*  O12 THiA0I T -7 conafa a9 et @3 ANI-ANE
Y T 229 Bs ) sAtfr amaley w-|f con fefee @ar¥ts oo
3fI31 A W oe. e W o fr (f. &) % (@l fg < A i g,

(ZW. b, 2. 598, @S, 5, 0, 959 ; AMAMEA WA A ANFE 2 TIF=F5 F)
Afiem I Sewifae 77 () cwz (=i ) ; % AFS A v @ F (AMA
Bwifs &7 (2) W 7| @w (3) @ 7% () 7y /il (@ fgs
() @n @B 2@ hat, cat WwA a-@fAa T, Wy (¥) {7
wfafs 2eaifa bank, sand w7 a-@fag 79| Frzdves §3 @397 36
w7 ateg (@, Y A, gela, NGV ; N1 4, géui, ‘Freare’ )1 ¥
Y ATF FIARIACEA, “F ¥ T R—aiH o AN (F; 3% (g,
@ QR HPT WAMA ()| FRF AT @ AIS @FqR Twifaw
T e IR T W, SR TwTad Wi M e w9t o, fag
T T A, I @, ITIV (I MR | BT/ WA (F A=
@ (F) ; RE Wb fags -0 Twifas A1 23 @70 Twifye
o SiT] AN IR I €2 T () Atest 17 7Ne 717 22t whz W @l
3 con (rATRTeted ; @3B (F) (3R fAgs, ATifFS, Al caEl (open,
oA 9IB| (¥) BB €T AlE, iF orwl Wy R[S |1 (3 g,
wig (2) Rgeen | figs al-@fx midsse ven I, W ¥l w1 A
CRAPRF G IS A-| A S [ (01 R), (3), () ] wfvefa
ol ST I YT | SRR FenIt g «fim WA wfN gibnw
oAl Rgesy ¢ gosy 3w Bwe sfesly | @ wival @2 wivats)
i Waea con AR Y LA 3 feaw eteaet 1 3w Atgiad s

ve | Bete) girl Wy ¥ fifta Twiwd 27 Jones A1ZY fai@a Pronunciation of
English- F{%%F BT (1911, p. 45) Stoi7 730 Sme Ffawig |



8% TGS
St IFW B, @ @MW AR 0, S e @nd o
R e 1w, (Srb1a Toate Ffars 63 I3 |

| TS q 5 @l 1 Afig, fFw Hwdiy im0 @R s
5 @l (=T 65 1) 4F AT YN | AIKAWS (3. 8. 90) ‘THSY
w8 qf 5_ ) WY T 5 W7} AT AR | FBI—QIE G5 Wl A
gisal e T 19 Togd o (wifAw, onfifd, o o sen )|
JeAEI-AefTeiy o o @ ‘eb g, fo% tofeqy MmfTeiy (5.2.%90. 9)
BravEzwAg ¥I—F s (9))

eo | AR fesitacas  F@n-oits (Rock Edicts, Kalsi) g3t
T3 6T Bwfad ofenl If, @ wRRAfE @i=w A W,
Mafswiyga AafastaGe); fandfoz nFGafzfew
(v); Mfswmag, w-dfeFrat 1 R); Bfc swaz | =%
QI JHTS! I WA AT 9%F7 T2 |

e8| fefies @8 Twad Y% @vfas | afem wiffaify (§ 83, 9)
2. 4, @t 49, Tt (4 7, 22l FRemifwag ar 7, B at o ax o 7 3, @i,
AT, J A, A, A A A A AMA(A W, §oy, ),
fie. &t & 7 ot @, fe wt A (F=0); 7 A1 AY, B2 w1 A wAS, et
4, A oAt M3, Bl AweR, A ww 3, IR,
fie. ot g % 5 M . Boifir Al (Foranide ), fae W oA g fe, an
AE, A oaefe W B feow B; owowfaw, frow o,
gonfir ona® | At A, e A (mé ),—Bx TIWMA N3, bank- Arww
aI TS| A RFS 8T, AL e W, F @ pl, T g, f
TG I QU G I T AT @, Fies wwtEe @dg
fegig Setze wtrg 1 31, . WA, fewd; woA, e qwy

ce | TS QXA WiR | (XA, ¢ G T30S (T Ot 7 (G,
¥ It O ‘o9t qiFl,” Bt ot A w9l GRSt i WA At N ‘ST TR

v% |  Monier Monier-Williams : Sanskrit-English-Dictionary.
v | fgdies waitad Twe frwl @F RN iy ¥ Tm el w.@f
frnaefes 9in catal |



AP ATY L]

war, st wQa A AU QA E It wiwg foat 1 gt gl =
93l o zewl Aerad faw | @f Wit ¢ oo ‘stw @ ol
el wiR, AT B WA’ TN WA ®ANA €I (e 77T,  IEWA
S BRI & @atsee i () 31 €89 ARF | 7, of o, Wi,
hed v fA 513w 3g T s Rk 2 falks o e fow ety
By-ed By-seet BifAS &W A A A S wWAA A A q D oo
&l ¢®” (At A fraifeai ), 938 e391 ditF | 3 W H0qA AR 2
AW, f5s I samiong Aeigs 3 =W S@ T AW «@RFA
CATA B 1 SCBIBIBY | I BTy ‘@B T AT ot B —criB croE
«¥ 3ffm foasa 3 20 ¢ 21351 3o AR ¥t 3 B ‘sl
Jrifee’ | @39 ‘aF 3 ‘afeniy wd ey, A (WU
Tt e, 21T ), 0% 1 ‘ofe’ il (o, g wia) St o
Y38 AfMF | AIAIBF 4HAPZ 9FA T | W, AT T E T (29),
Pt ze T (), QITAN (v), Q@ IFT (), Foyife1  «@ufes
BT A== | RS =, 9, W F AN v, X IR AL
GaN I En) | @y Srem 4k ffg )

ey | WIS RWNABT  HTHI WY I A M=% | ¥,
oA (55), @I A (v ), Bl &, gA: aLf*nTﬁl,(w)“,?sn‘m
3% AN (vs), Bl A WT1 AT Q@A (vo ), QATH AL
FHfe, @. « AT >N < A > @M wuAdT @ T ‘@,
3 WP IWS AT OwifIe oW ; W, I A WA ;A A
R WF AL IFAL @ (TF (A W), QA I_CET (A%

va ) foewa: AAR W FIN ITA MIE Y k-0 caift: catp-
@Aty TARATF T4, 9359, . v .

P} FBMG AT WIN N ARSI AB (L F 79, 9. 9| IWS SR}
AT AWE (P TS 7@ A o A THiRT e ) v A YT A
Zre, fs W Wt g o A ‘arinty gTeT WA 7 A A qtA,’ Twifrs @ 7 I Al—
Tfire 2zl q3wedt fifs @@ Xadics 53t war-ster) @ Navalkar: Marathi
Grammar, 1894, p. 57.



L g A TACF

SR, ol IRA), 15 (R AREY &l 2T T) S wwa
Q@ FIAR Botad fedr =it F i 919, Wefe mad @lgfoq a-wfig ** 1 1.
1| ATFATS I YH WIA ¢ 9F Al Twifys zw »
@d, 2. 4 4 3 ‘o, AAfde-AIeS o [ W ;@ eF-ARIS
PRl TNl F ‘T IwifRe @ w1 Wit fufafie
TAORIBE AHefiTs wieiey feN7 SHiga =% el T 1 99 o1 7
(8), MMA (), wINTF(e>), TINA(vs ), 450 A (ve),
o T A (v ), Tsifi | > TRATGS A W T THifHS 77 M T
e | fERess AT A @71 Wy AR TWA Ww ;A .
AT Terw R @eiacrd WA T Biemd faesfz | q=w,
W, i, FA(“IrAan,” ‘G Ling. 8. Ind. Vol. VI. Eastern
Hindi, p. 156) ; @354 4790 7 ‘Rq4,” (@), WI9 (Banda Dt.)
oiafq o 7 ¢ B E 0 B (@, pp. 143, 156), =ttatm ¢ (p. 160) ;
A O @, Al (4G, 37 TS (4 T (p. 148), A AT S (p. 133) 5 &

| sy TR EamiY s gF A B A gaAaN FrgAN o
fasl 9, Svdv, 7 35 QARIF 2217 9 &3T ¥33) :—The Wide Sound of E and O
with special reference so Gujrati -Indion Antiquary 1917, pp. 297 ff; 1918, pp. 24 ff
and 37 ff ; Dr. Tiéseutori’s Reply, 1918, pp. 225 ; « fIqx «fIize «eaisal crfacs
A7 THA, Ibid, 1920, pp. 1094
 atgT 3 (RS (] AFA AT A RECS @ $ A9 A 7, SIRMAIL A A
QFIIT 937 TwiAY 2, WYI T A R 3 A, . T T, QAT @ISR
FIAES 10 AFCS & T A, ST SiFra A FHS eFASIT 9FI037 I77 Twoiae 29 |
MM, A @A, 8 @A QR IA AHFT 9INAF G Tewtad g A
eFiF-Ee 9% A (AT wFABT WFNIAT | RFS-Agfers | 3 H!
| B, (AANCAZ BHFAT 2HA ALS ¢FA T @FNIF cdiAl fefiz Twiad wn) R L F A,
&L AT A, @ N 7, QI CFNIT THY 47 (md, vf ) 1 22 ©latx fafam azmy
IR AT TIN50

»2 | sifisl IAFZIN (Western Rajasthani) 751 fAf4s 2371g—"“In certain
cases...é and ai like a in ‘hat’ ”—Linguistic Survey of India, Vol. I1X, Part II,
pp. 4 ff. =t3f7, “The ai is sounded almest like a in ‘hat’, and au almost like o in
‘hot’. Ibid.. pp. 20.

79 | Kelliog : Hindi Grammar, 1893, pp. 184,



T g

er gUS 4t S F (p. 194), WREA X S 7. (p. 160) | Ayrze feiwe
B At IR FR LT 3y, 3w eSO F A1 IhvAR
I AT @ F TRF-R e AR I Iwifas v ot ¥ (=71 3,
P—F. K ) | TR fe A § oty SR A5 © AT “otfpef
TS’ (p.89); M.3W, @ TF, @B, AW AUP, @B, fe. @3, =g
P T (p. 49) | MM WG AT KW SFAT I I (A
c#m),anv(w.cﬂvs,m.cwm),wtaﬁ,ﬁ.cwc*hnmcﬁl AYe-
AR -t 3 @ I 7 BOAR =% (A4 ¥ (Ling. 8. India, Vol. VI. . pp.
58, 64, 86, 132) |

AT TS AT ) Twi e 2FA ofew 120 T, wANT R
( wwwms ) Swifaw @ ’II?U’I??F ‘Afger’ | JTHI @ st (33)
femre Afyigie? Swifas 27 Tt g, @A iz, A @ A, fa
M T TR ST 3 AE 9 Y Awe @i B, Ifars
AT W2

€| W A @AARS iR hew I, GFI@I PR TN
Qi I T | TR FE-F, [OES 3 wefFe @I e 1 3t
@R T @, o @ ‘sig Ffaaifen M e o, we o w;
7§ @ ‘TIgef®, Ag a1 Grierron 7TEs oA, K 7 firid
Tostadl e, oz @ fiw Swiad g3ahg (Ling. 8. Ind., Vol. 1X, Part IV,
pp. 22) !

®o | TG AP I FAFNCS S OFA-FA W (T ) R A7, ¥y
aie «F |l 7, ¢ Tz, s Mfis @ &m @At o

28 | “The vowe! & is sometimes pronounced like the a in ‘mad.”—Ling. 8. Ind.
Vol, V., Fart 1], p, 35.

e ) T fEo (High Hirdi) 932 563a, $NE), @ @MeAs 37 ( @onens fo
78 AT 27 ), 3% I, IFSIA @ @tp] (AN F A ; AR I&. AL-TRA,
afEd, cotadd, 1D, ¢ LY F | wLa AN A7 AL, FH WS T, F
9% g2 W% z3ME| Beams A3Y (11, 326) AAAFE > F A > F7 > I |
&3 WAt vaﬁm 74, AT fAFG 225 (@ 7w A7 s v -Aive oqw
787, AIfAfRTRE®, sex9, WA, f 2o B ) W AT, SEAA (FE F 2qamem |



Go- NTASY

WA 1P @ oA ‘o, fReEa el . A onw,
T A QR WFH FARN 0@ Torowa 37 fF @ ot I
Bz ol 9% A1 o} fasr fm Ifwee AR W, Waem
Agfs @ sl A (fz val) ‘e @l wWwa ey iRl
Yo e TwiftT ea fF a1 =in @ fRshis G o Awe fafds
I T AA A3 3 TN Q6| Boory, Mgl IANGA ..
FRo@ RN ¥ opfs | BEite TW @=%; @, & ¢ wm,
IR M, RGP GIA; 94 (el ), TS (¢ o, AL ca b)),
I (o, & @a)1> I e Sueiny (o & 2,
WA (I ) AFII-IAS W O IW; AW, TIAAIAT
g W T R0 TRIT @R W1 @AY TR AT TS SH! (fy
T, 221 had *a a-wfA WOrH 39| @SH0% 9. R gl A, R g 8,
fag el R gl B a1 ; fo Y © e, @@=l o) v

® | ) TEeE W Rery (Fm Mo Retehes
wPET) W W=% (M) @, & oqa o wifer, 9.
Aol ; 2 o@l@A, I @AW R e cand 3, 9. (ST
f. = =, wifeer, 9. W 915 R B, (03B, 9. 63 B, (Fr-
T @B ) fr o 'l ‘R s, 9. qw; SRR @l
e ged, wemM-ags Renes (3709 &5 ) @¥w oy
I | I, & el @ Ay Ifoer, &5 31§, T p ), Bife ) e

| IPNNES @FFT 1 AL G FL TN | 0> @A QAT
(monosyllabic) %y 4y ¢FNA qTi@td I AT, SRty KT w313

> | Ibid. pp. 114.

39 Ibid. pp. 180.

av | Kellog : Hindi Grammar, pp. 306.

3% Ling. 8 Ind. Yol. IX, Part 1V, pp. 506.
de¢ | Ibid. pp. 588.

) FMAAT IS, 851 M 7 T 7,397 (D Y F=cr3-7T, 3,
8.530) | 2% g Brtead qarE Al «faroe sl ety 1 TS v i 7, A IteAw
A (F TANA F0q), IPNNT FA e AR W™ AT A W,



HERATSY e
FPifTs Foall -7 TS SwiftT 1 20t W, & ¢ AW, ‘oot
Beia Bwtad | ITIBI ) Wt A
vo | fEGT SHITC ATF QA WA @IB) I SWIWN WA
Ffrelg | @FT I FIIET @A GOF Bwiad @l oo, oA
G-I SIT-ROTE Al (FHAREFIE T 567 Twiaa
T[T | ST IANES PmiTacam I A (§ eo ) Brme I,
ORI WFICaq f60T Bwtad el forairg | wFian oipt Bwtad 34,
FAFIHA (S Y, ot v), FAfaFxFT; Reanfow
(@9 5), Bz fos; widtas RAacn fow (& oAt o0 ) 200
QI I, F RN Y, TMMRF M GIY (@); =i facw oM
qaFAE (»); T AR (§ o) iRl =ifiey Faww
PoafEa  freig 3 Soeigy @I - fohs Ifm 1 9 @, @,
@ 5 (=T & & ) TR E 5 (@b ) 2R | e wekan fehw
Bwizd T, CF W FA (A, Al oA, s038, F.93, ) IW (<
afrw <3fz > Ifmw > ) Ifae (Teaizhe, Al 4, % jwe);
FONf | *o¢ @IIaA T, ¢F (B I, = @ oy’ (TwAt Foves);
goifi | WG eI WM AN (> AP > ol fla>) a &
(24 =4, &iFs A% ) |
w8 | wiaa cefa nifife ate atw qete Tie-E = Bwifrs @ |

gala, ol B & @, s ;a, -7 AfFIEE I T, 93T AL @I T, ol
A 9, AT AR P A Q+F, BT A+A=T =7, TF, (S+IE =
Afrs o gty A FAF, FARN, A FRL, FAN (AW F A, 3
7 ) wreiwtad 31 N )

LX0 N VU Nearly the sound of a in ‘hat’.” Grierson, JASB., 1896, part I,

No. 3, p. 284,

de0 | B A T, AWM €T HeA-o$fET Tty Twiad-wFANT S
6T (Adl 383 A, A 0w ww Al ey SR @S [ @R o
A IN-LRAT FFAA AR, A AZFNT 53T |

2e8 | U CHTY A Bt AT ST WAFY” ( BIAIFNG, AL o . BR) ; “AwIFD
o ¢ &t t AERtSL,” (2, A ve )1 fFE IR GfEd Wy &t B ol Ry
(& o ws), “qrel Prol g2 919 ol WA AR (R, o6 ) ; oML T 9=



(£] AQIHISY

(WO @R 5 g7 o¥a ARTET =, W99 & A, BIOR A @8
SRAFA FfAS 68 A7) 20

ve | W crfeaifie ( §89 ) @F1R © I Wy S W, ks
QIF-NFT Boag fafas w1 @eiwes R A @z sfcs-afis
i F S-@fare wifm afg ) 2em o IS g A I e
o oty ¥ oN-|@fors Al 3w 1 geelH 77 wie SRR W
WA T @IS T oy MT | TMF AR wfiw e, @
SFACT 2 AT AW S &1 A0 R T R T, FAA-
FHA A R PRI fGe-faw deii afsge Fwa; @z w0,
E-ZW PFTT 4T TR, 9 WU *7 77 PR Iwd [aw
AfREET IR T wmearsy wfal w3318 Srizza frcs owt @
MEET A @FBIw, A &5, T @l 3 ; fou Afr @
Ba R F 5 ard A1 gZIw T wE FR 5 «F FIRR
PRI GFHF MRS s (70 AL | Q4T (FIIT QI AR
T, Bol GG Wi ALS M@ @ ToA g3 GIIME @MifFS Q73
T ST FRCS A, Sizfal wa difemE gty W-mA emifis
R | R IR, €¥F F7 QuiTe TR @ SR AR qI
|G & AT, A W wwHI 200 w7 A PR @ A W AW,
Q2F I At o s sAtar aw | w-w-fon 7w Ul @@
QRIERT oM A TRa IR OMFI6R 277 AT ; I w-5-fon THel
TR - A FHT 1000 g yw g o A emifis Ifws
a1 |

A LFA AFAR” (BT, . sva ), “fArmd faaiwia iz Al cew waSty” (@it
T8 WRE AR sfew orf fog A g R (9. . ek ) 1 @ahw
& Wl T 2 A, (7 2 Al 7 Agey oz Ayt g¥Ang | @, BB R B (g
7 o) fRbi F1B), Ffersrern Rt i i |

2 WRT—ARFAY, TG (79T @), . sv-x3; cqiToM AR A AL A
St g, AN Bt ( 7T ), Al 9. yo3, 9. 8.8y |

dev | EEFIK LA AT AW 32T 93 327 QT |

>0 WA AT I AT G BRI € GIAE o A 7 ¥,



AEGTRUSY go
a3 S Q3B Aterad o IR @S Revw fom e
R @ o @I Y W AW A Bf6S @, W @ e
SRIFIA IS YRR ST SA¢iqS At4tad (standard) IEA Yy,
Tara ¢l ot 3l Sty W) vev
v 4| FS I ST ARAE WY T QU e etz e
@B 0T, WY afa T I1e ANTT GA¢ivT ATE WA ANF. @R
@ZACT QA FTID MFSATA FRAIfiT Wiy, wewE @Fiem =-
/F TR I, T, @™, (FH, @F, (AT, W, (AW, 4,
@I, Tyt | 20>
v | QIR R F- G I 73 AfFm @ A g —
(@)1 Tf adie () B, () B, (o) @ 9ifFea—
(>) €% T, B E R (v ST,
Fontfe |
() R, o @Y, kR, Fogfi)
(o) CF @, ¢t tA, @ U7, (& 1A, €% 1, Soifir |
€% A¥N B ¥, %, @ WHFOEI, T QI @Aifis s o
T
7R i—@ A A g, A A oAt ARy @R
cwi‘:,qjq.tgm:ﬁ; ¢ A AR, AN @i T s

vy Y AE AW Wiy AHCIT S 4T A BT TR Qew, AgW AR ;
oo i 1 7, QU OFF R Wy AEiE I @ Twife A fre oy
PR F4O A3 AOIG @FIITS @nt wfF TR AF; oo, A A orvame
qtm A W | Grierson AL fAfwiRT (Ling. §. Ind. Vol. V. part 1, p. 208)

), AFTT (FIA T Ae¥ aFAT AW @A) Y 1w wiY) AR, R-aw
i fon dom RSN AFWAT AR W@ W1 (T ST AWIR e I st 3
@ 7 (pp. 206, 266) ® I 1A 7, ¥ e 7 A (Q), FWF,Rw%(p.216)1
"ONT WY WS QWA QAL (WE, 7, 7 &, 5 (p. 208) @ AWE Aty
foue ofFww SRBE | T :—§§ o501 Girerson AT FYWLF AN NiH, TR0
latatad tz (@ 7 (ORI CHTH A 4¥iaa W1 AR )

2er) ofEex Wi @l THHfET wRM «icE ARy Facl evi@ el
LIRS



2s RS

TESEF 7 M Witg, Sif Bizl TRS) @i wiwiae wfewy Ffm
WY TFA QIR A @eir RS IR M@ AT )220 3 o N Twwa
A ST A (I B, § 90) )

() BT AR (3) 8, ) ', (0) @ difwwm :— _

() @8, @8 TR, @, S @A, FOY, @EN,
¢ § 9, 1 g W, Tift 7 o = wifrrs Sigt o3 SFtaeE wwa
3 @FraE Rps Ffs Az a1g | ,

JR) Bwix fim Bvtead gofs | o

(o) ¢ tBl, ¢ TS, €7 CBl, ¢F 3, ¢t LB, ¢ TSl epify | 22

' [’

wo ) fE 3mu€1(wwi‘af€7 T, A @A ( =A% qat+ otz awm
5; A7 A A7), Twtad = At 5, adis e fuet sia e2ae 1 1 Awh
(@@ ) AeFs 3 Agact e 220ee I AtA Ateats Fiw Afanfis zeniy Atgiad
fracrg Tara a3re Owifss zm w0

B3 R, (I Al RHF, I @A T THAA rﬂwa,ﬁﬁtcse IS (79 7
aem 3y BF% fafmiea wieg g e afedtr fafenie @1 7 ; ; w17
7T GFiT SRS A, oy (R TR UAERUMEE R Gash SR
. @Ay, A A@AT THA A@MAT 9T Ayws MR IR-A
St 4 @ T Y1 AU AIET 6FE M I e Twifre wm cadied
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