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I.—INDIAN PHILOSOPHY.
By TARAK NATH SANYAL.

Mr. S. Radhakrishnan, Professor of Philosophy in the
Calcutta University, has written two thick large octavo
volumes consisting of about fifteen hundred pages on the
history of Indian Philosophy. Itis based on the work of
Western orient.al scholars, with an infusion of quotations
from the original sources and the commentaries on them
by lay scholars, among whom Saikara and Rimanuja are
the most famous. Along with this Mr. Radhakrishnan
has, in his general estimate of a school of philosophy,
occasionally compared the doctrines of Indian Risis and
Yogis with those of Western philosophers. But taking a
wide survey of the whole field it is evident that this
philosophy is tinctured with Western views. It has per-
colated through Indian commentaries—which have again
been translated or summarised by European scholars—and
through them to Mr. Radbakrishnan, so that it is not even
second-hand, but, if I mey use the expression, third-hand
knowledge. It is therefore conceivable what sort of philosophy
itis. It cannot but be superficial and shallow. It only
skims the surface of the deep underlying meaning of the
Risis. It is, in short, exoteric, meant only for the lay public,
who want a bird's-eye view of Hindu philosophy. What
the initiate requires is an esoteric interptetation which probes
the very heart of that philosophy and lays bare its inner
working. Such an interpretation it is impossible to expect
from one who is not & Yogi, because such a one cannot
reach the original source of all meaning, that is, Brahma,
A Risi alone can interpret a Riw's language. Hence
it is pecessary to find such an interpreter. But it is
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dificult to find such o one in these days. Risis still
exist in India but they are inaccessible to the mass of
mankind. One such Risi lived among us and passed
away thirty three years ago. He lived in such privacy
that his next door neighbours did not know him. Not long
ago there lived at Benares a Bengali physician, who was a
profound scholar in Sanskrit, and whom we shall call
P. N. He was desirous of learning something of Yoga. One
of his friends, named D. L, who bad been initiated by a
great Yogi, but who had given up his Yoga practice, by
chance discovered this Risi, and after putting' him to
a severe test, found him to be a great Yogi. He then
communicated the news to his friend, the physician. A meeting
between him and the Risi was arranged for. The scholar,
being very proud of his learning, naturally put to him
some questions in the $3stras, which had been declared
msoluble by his former guru, who was a renownned scholar
of Bengal. The Risi answered his questions so satisfactorily
aund in such a novel way as to surprise him. He then
became a devoted disciple of the Risi and requested him to
teach him all the §astras anew, because he now realised
that what he had learnt from his former guru was all in-
correct and incomplete, He then began to read with his
new guru every evening for two hours. After sometime
some of the other disciples of this Risi requested him
to dictate to them in the day-time what he had taught over-
night. A large mass of manuscripts thus grew up. In the
meantime the Risi's fame spread to all parts of India.
Disciples began to flock to him attracted by the report of
his super-normal powers and super-human wisdom. Bat
he lived all his life in great secrecy. The substance of the
glokas quoted by Sankara and translated by Deussen in
his System of the Vedants, p 144 and transcribed by
Mr. Radhakrishnan in his fndian Philosophy, vol. 11, p. 619,
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literally applied to him. We have now a large body of
commentaries of remarkable originality not only on the
gastras but also on the works of Kabir and Nansk.
But all these were privately printed by the more well-to-do
of his disciples for free distribution among the other disciples.
They are based on the experiences of the special form of
Raja Yoga taught by my Guru. And hence they are unintelli-
gible to outsiders. They are written in Bengali. But
the language is so involved and intricate that it is almost
impossible to t.ranslate it into English. Moreover, most of
the yogic terms hgve no equivalents in English. I shall,
however, try my best to convey some idea of their sense
in my English renderings. This esoteric interpretation had
for long ages been the moropoly of sadhus and their
disciples and was never committed to writing. In my former
article on Indian Pantheism and its Western C'ritics published
in the Hindustan Revicw for July 1920 and January and
September 1921 I said that my Guru's commentaries were
not open to the public. But seeing the confusion that
now prevails in India andin Europe regarding the interpretation
of our sastras 1 am constrained to publish short extracts
from my Guru's commentaries on them. They will reveal
the .true character of the teachings of the ancient Risis
of India and promote the welfare of the world. They
will open a new world to those who have been seeking for
some spiritual light on the more abstruse probleins of life
which have engaged the attention of the whole civilised
world from the dawn of history to the present day. Those
problems were solved in India by the Risis ages ago, and
they can be solved even now by any body who will take
the trouble to practise yoga under the supervision of a
competent Guru. They cannot be solved by intellectual
legerdemain. People who are quite ignorant of the
spiritual legacy of their forefathers, the ancient Risis,
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alone say that the problems of life and mind have neither
been solved in India nor in Europe. These Anglicized
Indians know nothing of the wisdom of the East, though
they go about lecturing to Europeans on it. The Vedas
have not been systematically commented on by my Guru
but numerous quotations from them have been given in his
commentary on the Vedanta Sutras. Some of these and some
mantras from the Upanisads, which are also quoted in the
same commentary, I propose to give in this paper. They
will serve to show that the religion of ,the Risis was
neither nature-worship, nor polytheism, por monotheism, hor
heno-theism, as FEuropean savants have supposed. It is
monism absolute. The refrain of my Guru’s commentaries
on all the gastras is “sarvam brahmamayam jagat,” the
whole world is not only permeated through and through
with Brahma but every particle of it is Brahma. We
spiritualise the world, as Europeans materialise it. There
is a consensus of opinion on our view in all the religions
of the world, as I showed in my former article.

Who is a Risi? As its derivation implies, it is one
who has gone into, entered Brahma and become one with it.
It is the same process as the wvifate tadanantaram of the
Bhagavad Gits, 18. 55 (cf also 8.11; 5.6; 6.47 ; and 11. 54),
that is ‘penetrates into me and becomes one with me.’
Kabir also says, ‘Kabir samana bujh men aur na bujha jae,’
Kabir has entered into bujha, (understanding), that is,
parabuddhi (Gita, 3.42; 2. 66) after which there was nothing
to know (Gitd, 7.2). Itis the same word as the buddhah
of the Gita, 5.22 Gautama bacame Buddha, the enlightened,
by attaining this state. It is the same as the samadhi, or
sama buddhi of the Gita, 6.9, or the sthira buddhi of Gitg,
5.20. It is so called, because in this state a Risi sees Brabma
uniformly everywhere. Such a man is called samadarst, be-
cause he is in Brahma (Gita, 5.18—20). He sees nothing else,
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The world fades away (cf. Wordsworth’s ‘fallings from us,
vanishings’ in his Ode on Immortality) from his spiritual
sight. This state is called brahmanirvana, or simply nirvapa
of the Gita (5.24—26;2.72; 6.15). This is Santi, Jivan-
mukti, Kaivalya, because it is brought about by Kevala
Kumbhaka. A Risi lives in a state of a waking dream
(Gita, 2.69). Paltu Das has a song beginning—]agrat men
ek sapna puda hai humko dekha, I have had a waking
dream. Kabir says, sapne men gaya sansar, the world has
passed away like a dream So says the disciple who has
attained brabmajidaga ihrough the grace of his Guru in
Sastra Sataka, part II, p. 819. This is the state
which has been described by Dattitreya in his Awvadhite
Gita, by Astavakra Rint in the Agavakra Samhits, by the
ancient Risis in the hymns of the Vedas and the mantras
of the Upanisads and in the Gita. Modern Sadhus, like
Kabir, Nanak and many others have in their songs
described it Maulana Rumi, Hafiz and other Sufi poets
of Persia and Arabia have in their odes described the same
state. So have Christian saints and mystics of the West.
Wordsworth in his Tintern Abbey, his Ode on Immortality
and the Wanderer and Trahherre in his Poems of Felicity
and his Centuries of Praise have done the same thing.
Tennyson, in the Memoir by his son, which Mr. Radha-
krishnan, after me, has quoted on p. 358 of wvol. II,
goes so far as to swear to the reality of his transcendent
experience on p.816.€ Christian mystics like Ruysbroeck,
Suso, Tauler, St Auvgustine, St. Paul, the author of the
Theologica Qermanica, The Imitation of Christ, and the little
Flowers of St. Francis of Assisi and many others, to whom
Mr. Radhakrishnan refers, have described the same ecstatic
state (ecstasy means ‘standing out of oneself’). Porphyry
in his life of Plotinus writes, ‘That is how “The goal (that
Plotinus sought to achieve) seemed to him located near him.”
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Indeed, his goal, -his purpose, his end was to approach the
supreme divinity, and to unite himself with the divinity.
While I dwelt with him, he had four times the bliss of
reaching that goal, not merely potentially, but by a real
and unspeakable experience’’.—Guthrie’s Complete Works
of Plolinus, Vol. 1., p 34.

1f this vast mass of the world’s mystical literature is
not evidence, what else is ? Dr. Galloway in his Z%he Philoso-
phy of Religion, pp. 313-4, writes, —-“Undoubgedly a consistent
historic testimony, if such can be proved to exist, would be
much more convincing than the witness of isolated individuals.
For the normal character of the religious experience would
be assured by this cumulative testimony. ”’ It is needless to
say that writers like W, James, W. R. Inge, E. Underhill,
P. H. Osmond, R M. Jones, R. M. Bucke, E. Carpenter,
Miss, Spurgeon, J.B. Pratt, W. E. Hocking, R. A. Nicholson,
Vivekananda, Aurobindo Ghose, S. N. Das Gupta, and others
have satisfactorily shown the consistency of this
literature. Still thoughtless people, like Mr. Radhakrishnan,
assert (I. P., Vol II., p. 712) that ¢ there is no evidence that
any mystic achieved such agoal.” This he alone can say
who has penetrated into Brahma, explored its infinite expanse
and found there nobody. It is not the business of an arm-
chair philosopher, who scribbles in his closet and knows
nothing of Brahma except the name (cf. Nicholson,
The Mystics of Islam, p.69). This réckless statement of the
author will alienate the sympathies of most of his Indjan
readers who care for, and are jealous of, the glory of the
highest religion of their country. It will repel all readers
who care for the truth of mystical religion which is now in
such vogue and which, as Prof. Pratt predicts, promises to
hold the field. I cannot help exclaiming with Shylock, the
Jew:i—
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“ A Daniel come to Judgment ! yea, a Daniel!
O wise young judge, how I do honour thee 1"’
Hereis a sapient judge, who has every right to claim,
“I am sir Oracle,
And, when 1 ope my lips, let no dog bark ! ”

Now, it may be reasonably asked whether Mr. Radhakrishnan
is competent to pass such a judgment. He is neither a
mystic nor & Yogl. He is an ordinary man, in the sense
of Worobey, the Jewish seer of Russia (cf. Geley’s Clair-
voyance and Maferialisation, p. 31). He can see no more
than other normal men can. He is familiar with books and
pot with mystics and yogis in flesh and blood. Here the
judge must have an actual and not a theoretical knowledge
of the spiritual world, because he is concerned with Yogis,
Risis, mystics, sufis and saints, who alone have access
to that world. Does he know what the goal is and where
it is ? Those who have reached the goal affirm that it is
beyond infinity itself. Can he even conceive of it?
Kabir says,

Hadda calai so manvid behadda calai so sadh;
Hadda behadda doa tajai takai mata agadha.

He who treads the path of finitude is an ordinary man; he
who follows the path of infinity is a sadhu; the wisdom of him
who transcends both finitude and infinity is unfathomable.
Paltu Das, 1n g similar vein, says,

Jhanda gada jaeke hadda behadda ke par

Hadda behadda ke par tar jahai anahad bajai
Jagmag joti jadau sis par chatra birdjai

Man buddhi chit rahe har nahii kou vah ghar pawe
Surat subda rahai par bic se sub phiri ave

Bed puran ki gam sakai na uiihva jai

Tin lok ke par tahan rosan rognai
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Paltu jian ke parc hai takia tahan hamar
Jhanda gada hai jae ke hadda behadda ke par.
Paltu Sahib ki bani, Pt. I. p. 76 (Allahabad)

My flag has been hoisted beyond finitude and infinity,—
beyond finitude and infinity, where an ethereal trumpet is
blown, where a jewelled canopy of dazzling brightness is
held over the head (of Purusottama). The mind, the under-
standing and cit (pure intelligence) fail and cannot reach that
house. Fixed attention and unstruck music lag behind and
return from the middle of the path. The Vedas, the Puranas
have no access there. It is beyond the thrce worlds where
there is such splendour. O Paltu, I have fixed my seat
beyond even jhdna. DMy flag has been hoisted beyond the
limited and the limitless.

Moulana Rumi, in his loftiest strain, says.—
“HEvery moment the voice of Love iscoming from left and right.
We are bound for heaven, we have been friends of the angels ;
Thither, sire, let us return, for that is our country,
We are even higher than h2aven and more than the angels;
Why pass we not beyond these twain ? Our goal is majesty
supreme.”
R. A. NICHOLSON, Selected
Poems from the Divani Shamsi Tabriz, p. 33.

Are these the ravings of maniacs, the rhapsodies of
saints, or the drivel of idiots ? Will they find a response in
Mr. Radhakrishnan’s heart, or will Bradley and Sankara
and his agnostic teachers possess him quite ? A man who
cannot feel a rapturous glow on reading such poems must
be lost to all sense of the sublime. Yes, there are men
who are of the earth, earthy, who are “as unpoetical
as Audrey, ” who ask “ what ¢postical’ is.”” Mill, in his
Autobiography, says that, having been condemned by his
father to read philosophy from his childhood, he feit a
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dryness, which was intensified by the death of his wife.
But he recovered his interest in life by reading the poetry
of Wordsworth. Similar was the case with Darwin, who
was so engrossed with scientific methods that he lost all
interest in poetry. Mysticism has been described as the
poetry of life and hence it is gall and wormwood to some
people. I only pity them.

The life of a Rsi, a Muni, or a Yogt is poles apart
from the life of a normal man. The former lives in a spiritual
region which is inaccessible to an ordinary man. Sadhus
call it ‘upadega’, that is, & country other than that in which
we ordinary people live. The course of their life 1s upward,
while that of ordinary men is downward (cf. Gita, 12. 8
and 14, 18). They live at the apex, while other men live at
the base. M. Arnold’s sonnet on Shakespeare is an apt
illastration of it. Hence Sadhus are fond of ‘ultas’ or
paradoxical sayings. Itis their natural language, though
it seems contrary to us. In one of Kabir's ‘ullas’ the
pature of & Sadhu is thus described—

Ori ka pani banderi jae, Lauka badai sil utrai.

Rain-water goes up from the eves of a tiled roof to its ridges.
A dry gourd sinks in water, while a slab of house-hold stone
floats. The sense of this enigmatical saying (somewhat
hke Merlin’s sayings in Tennyson's Coming of Arthur) is
that all the vayus, or vital forces, rush upwards to the head
in samadhi and thus a Yogi becomes light (levitation, or
laghima, being one of the eight Siddhis in Yoga. Cf. Pratt,
Religious Consciousness, p. 42) and sinks in Brahma (which
is compared to a sea in all religions), while an ordinary
man whose body and mind have not been purged of their
grossness by Yoga practice floats on the surface. This is

2
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well illustrated by the Samadhi of Sadhu Hari Dasa, who
had withdrawn his prana vayu to the head and hence there
was warmth only on the crown of his head and the rest of
the body was cold. As a matter of fact the very process
of Yoga is the reversal of the natural (according to normal
men and unnatural according to Yogis) course of life, which
consists in breathing. The kundalint $akti, which is like a
coiled serpent with its mouth downwards and the lotuses
of the six chakras, which droop downwards, have to be
turned upwards by the various processes of¢ Yoga. Hence
Yogls are called ardharets (chaste), that is, those whose vital
energies are drawn upwards. The Jianasamhkalinf Tantra
says—Urdhareta bhaved yastu sa devo na tu manusah,—he
who has attained the stage of ordhareta is a god and not a
man. Man is born topsy-turvy. His root is above and
branches below. The nervous system of Western psychology,
as depicted in the illustrations in Webster’s Dictionary and
physiological diagrams, is like an ‘“inverted tree” (Croom
Robertson’s Psychology, p. 36) and the vayu system of the
sat chakras, as depicted in the diagram of the st chakras
in an appendix to the Vaifesika Darsana by my Gury, is
similar in appearance but not in reality. Our vayu, as
most people suppose, is not the physical air, which is jada
(unconscious) but a conscious spiritual entity co-extensive with
akage (Gita, 9,.6) but derived through it from Brahma. It is
the Jivatma (Gita, 15.7 ; Rgveda, 1. 347; 10.168 4). Cf.I.P.,
I, p. 151, It is Brahma (Taittirtya Upanisad, 1. 2 and Yajur-
veda, 27. 20, 31), It performs the functions of life and mind
(Charaka Sambhita, Chikitsasthana, Chap. 28). From it is
derived mind (JAana Samkalini Tantra, 36). In one of the
Upanisads it has been called the ‘tie-rope of the mind.’
This vayu system emanates like a tree from Kutastha Brahma,
whose seat is in the Sahasrara, or Sahasradala padma, or the
thousand-petalled-lotus chakra in the crown of the head. Hence
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man is said to go in an opposite direction from Brahma,
who is the root of this human tree, which has been mistran-~
lated as ‘the eternal fig-tree of the world’ (Kathopanisad,
6. 1 and Gita, 15. 1). Prof. Das Gupta, in his Hindu
Mysticism, p. 50, misled by lay commentators, curiously
misunderstands the passage in the Kathopanisad and trans-
poses the order of the terms. So does Prof. Radhakrishnan in
his I. P,, Vol. I, pp. 205, 548. The Jiiana Samkalini Tantra
distinctly says that this tree is the human body : —Urdha-
milamadhah§akham vrksakaramh  kalevaram. Outwardly
the head is theroot and the arms and legs are the branches.
Inwardly the Katastha Brahma, whose seat is in the head,
is the root and the vayu system, which ramifies from it
downwards, is the branches. If these blind expounders of
our §astras were to rely more upon the texts of Yogis
and Rsis than upon the blind commentators they would
not be misguided. Scholars and learned men have been
very harshly dealt with in the Upanisads and the Sastras
generally. 'We ought to go to a Yozt for the interpretation
of our Sastras and not to pandits who know nothing of
Yoge. Why has not Prof. Radhakrishnan followed the
advice which he has quoted from S. P. B. in his L. P,
Vol. I, p. 301 ? That is sound advice. Sahkara and
Ramanuja are the most eminent of the commentators of
our Sastras, and were worthy of all respect for their saintly
life and learning. But they were not inspired seers, or Yogis.
They have interpreted the Sastras from the common sense
point of view. But the spiritual world is beyond the juris-
diction of that sense. One must have an uncommon sense
te expound spiritual truths. Unless one has the divya
chaksu, the Jiiana chaksu, or the dhyana chaksu (Charaka
samhita, 1st. Chap.) one cannot explain the Sastras. The
upanayana (lit. another eye, that is, the spritual eye) ceremony
in ancient times consisted in the opening of the third eye
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by the guru. The very definition of a guru in the Gurugita
is one who leads from darkness to light (as the Brhad-
aranyaka Upanisad, 1-3-28 says), and shows the indivisible,
spherical and all pervading Brahma. Such men were
addressed as Bhagavan (divine), that is, possessing the
six aisvaryas, or powers mentioned in the §astras. They
are also called aptas, that is, those who have attained
Brahms, and hence are regarded as trustworthy and infallible.
Their knowledge is not derived through the senses and
the mind, as in ordinary men. Their knowledge is aparoksa,
that is, absolute and infallible, while that of ordinary men is
paroksa, that is, fallible and relative. They know every thing
through yoganubhava, that is, by concentrating their mind on
an anu *or atom of Brahma they come to know everything
in the universe. He who can give indubitable proofs of the
possession of this power is alone an authority on the &astras.
We know that most people will deny even the existence of
such powers in man. These people have all their life seen
only ordinary men with limited powers. But there are now
not a few who have seen yogis possessing omniscience. The
§astras constantly assert that such powers can be gained
through the practice of yoga. Prof. Hocking, in his excellent
book The Meaning of God in Human Experience, pp. 502-3,
discusses this subject in a very interesting manner. He says,
“ In some degree, as we have seen, every soul of us knows
the whole, and feels in his own limbs the thud and the
impulse of the engines of reality : it must be possible, then,
for our wills, to the same degree, to contain the will of
the universe. 'We must be able to reach a kind of maturity
in respect to God himself, 1n which we are ready to assume
the burden not only of omniscience—as we continually
do—but also of omnipotence, with regard to some
fragment, however minutle, of the historical work of the
universe.” As regards the prophetic consciousness, in his
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sense of the expression, he writes, “I do not say as yet
that an assurance like this is possible; still less that it
has ever been attained.” Though such a power may
not have been attained in Europe and America I can assure
him that it is not only possible but has been attained in
India. Ample evidence of the possession of this power by
the Rsis and Yogis of India is found not only in the
Vedas but in all subsequent Aryan literature; as will be
shown below. There is a universal tradition about it in
this country. ©Only Westernized people, like Mr. Radha-
krishnan, though be himself quotes numerous examples
of it in his book, deny it. The mystics of all ages and
countries, as I have elsewhere tried to prove by quoting
numerous passages, have claimed it. Such being the
nature and constitution of Rsis and Yogls and, to some
extent, of men of genius, their language is bound to be
different from that of ordinary men. It has been said that
Shelley is a poet of poets and that poetry can be explained
only by poetry. Yogis are constantly spoken of as poets
in the Gha, the Upanisads and the Vedas. God himself
is called a Poet in the Gita, 8, 9. Browning also calls God
The Perfect DPoet in his Paracelsus (Lee and Locock’s ed.
II. 648). Poets are fond of inversions and involutions,
and so Yogls, who are called gods in the §astras and who
alone are really immortal, “are fond of the cryptic, as it
were, and dislike the evident” (Brbadiranyaka Upanisad,
4. 2. 2, Hume's), Satyavrate Samasrami, a life-long student
of the Vedas, in a foot note to a very recondite passage in
his Bengali translation of tbe Yajurveda, p. 136, says, ¢ One
cannot comprehend this riddle without special initiation
and great pains.” So all the commentators and translators
of the Vedas have confessed their inability to comprehend
the mystical meaning of some diffcult passages. Prof. Keith,
in his translation of the Black Yajurveda, Vol. L., p. 6,
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footnote, explains prana and apana correctly, but about vyans,
he says, “vyina is an imaginary link between the two.”
Max Muller in his Siz Systems of Indian Philosophy, p. 267,
explains the functions of the five vayus correctly enough but
vaguely. About vyana he says, ** VyZoa is the all-pervader.”
But he frankly confesses that “ The real meaning of these
winds has never been discovered.” Charaka in the 28th
chapter of his Samhita describes the seats and the functions
of these viayus and says that they constitute the whole
upiverse and they are God. In fact, the whole of our
physical, mental and spiritual life depends on a knowledge
of these vayus They are the medium of Yogakriya. They
are referred to in all the §astras from the Rgveda down-
wards, If one does not know these vayus how canhe
explain them ? Professor Radhakrishnan has admirably
summarised the general doctrine of the Upanishads, but as
soon as he had to deal with an abstruse passage in the
course of his exposition he broke down. On p. 145 of vol. 1.,
he writes “ some wise man, however, with his eyes closed
and wishing for immortality, saw the self behind.” He
then proceeds to explain it thus:—*From the outward
physical fact, attention shifts to the inner immortal self
sitvated at the back of the minil, asit were.” Here the
translation itself is wrong. Hume’s translation is more
correct. Supposing the translation to be correct the inter-
pretation is wrong. The ‘self behind’ means not ¢ at the
back of the mind *’ which is a mere guess, as the succeeding
phrase shows, but the back-bone, or the spinal cord (cf.p 257
foot-note, 6) where the Brahma stotra and the six cakras
are. It is called ‘Brahma danda’ in the Brahmopanisad.
Kebir says, Pache lage Hari phirat kahat Kabir, Kabir,
that is, Hari follows me calling out Kabir, Kabir. Paltu Das
says, Piya pachwarvan khojat thake ses mahes, that is,
the beloved whom Siva and Visnu tired of finding was
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behind me. The meaning of the Rsis has been so distorted
in the Bengali translation of the Rgveda by R. C. Dutta
and Satyavrata Samasrami in the Hindu Szstras edited in
two volumes by the former, as to border on nonsense. It
is quite unintellegible. When learned and highly intelligent
Indians, who are born in the country of the Rsis and are
familiar with their lives and traditions from their childhood
upwards do not understand their language how can Europeans
be supposed to get at theright interpretation. The oracles
of Delphi were, proverbially equivocal. Hence it is not the
business of ordinarys men equipped with a knowledge of
grammar and Nirukta to expound the language of the
Rsis, Munis and Yogis who composed the Sistras, They
speak in a language which is unintelligeble to us, unless we
are initiated into their ways and speech by ane of their own
type and nature (cf. The Initiate in the New World by His
Pupil, p. 173). When Wordsworth first published his Ode
on Immortality few understood its deep and mystical import.
Miss Spurgeon, in her Mysticism in English Literature, p. 59,
says that “the key to the understanding of him is a mysti-
cal one.” On p. 141 she says that Blake, who was himself
a mystic, admired it. In like ianuver the language of the
Vedas, the Upanisads and Dardanas is not only archaic
but technical. They all presuppose in the reader a practical
experience of Yoga. A main, who has realized and lived all
that the Sastras say, is alone able to penetrate to the hidden
meaning underlyiug them. They were written in 4 state
of samadhi, ecstasy and rapture and can be comprehended
only by those who are in that state Then the most recondite
meaning becomes clear.

Mr. Chesterton writes in his Browning p. 2 :—“There
is an old ancedote, probably apocryphal, which describes
how a feminine admirer write to Browning asking him for



( 16 )

the meaning of one of his darker poems, and received the
following reply : “ When that poom was written, two people
knew what it meant-God and Robert Browning. And now
God alone knows what it means.” Similarly, when
Dr. Gatty was writing his Keys to Lord Tennyson’s *“In
Memoriam ” he referred to him for the explanation of the
of the allusion in the first stanza. Tennyson replied that
he had forgotten it, but it was Goethe’s creed.”” ‘Tennyson
long afterwords recollected the reference and published it
in his own notes to his poems in the collected works edited
by his son,

My Guru often explained the maniras of the Vedas
by taking the root meaning of 2 word and the fneaning of a
letter according to the Ekaksart KoSa, which, he said, was
completely known to yogis. The same Procedure is
recorded of Chaitanya (cf. Jadunath Sarkar’s Chaitanya’s
Pilgrimages and Teachings, 1913, pp 45, 306). By this
process alone the vija mantras of the Tantras, which are
spiritual formulas, can be explamnd. The truth about the
interpretation of the gastras is told by the Singhalese
chela in T'he Initiate in the New World p. 146, where he says,
“ The Indian books you speak of were written by yogis for
aspiring yogis.” Benarasi Das, a yogi of Benares, writes
a mystrial ode in bis Brahmajsizna ki Laoni, p. 220, and says
that, if Shams Tabrez had been alive, he would have under-
stood its meaning. Maulana Rimi, in the beginning of his
Masnavi, says that he wrote it for imtiates. Prof. Pratt, in
his Psychology of Religious Conscioun 83, p, 338, says, “ To be
sure all the mystics of every land and country may in one
sense be said to speak the same language; they understand
each other and no one else fully understands them.” I
would delete the word ‘fully’ and say that no body under-
stands them at all. Prof. Pratt himself has not understood
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them, as his foot-note to p. 426 shows. He thinks that
yogis should be as famous as Tunney, or Lindbergh, whereas
the truth is the very reverse of it. They studiously conceal
themselves from the public, as the author of The Initiate,
who has come in contact with Indian yogis, truly says in
the Preface to his book. The Sanskrit verses quoted by
Sankara and translated by Deussen on p. 144 of his
System of the Vedantx (Eng. Tr.) literally apply to them,
Prof. Nicholson, in his Mystics of Islam, p. 123, says that they
live and die in great obscurity. My Guru was hardly known
beycnd the circle of «his disciples. The well-known saying
that the world knows nothing of its greatest men is
literally true. There is a fine description of the life of
Sufis in the beginning of the 3rd cha.pter‘ of Sa’di’'s Bostan
Dr. Nicholson, in his Studies in Islamic Mysticism, p. 67,
says thet an unrecognised saint is greater than a recognised
one. Some of the _greatest Yogis of the world, who bave
seen the rise and fall of empires, and who are about as old
and as young too as Lord Lytton’s Zanoni, live in the
caves of the Himalayas and the dense forests of India
unknown to the world.

Nor is it easy to interpret the language of modern
Sadhus and szints, popularly called Bhaktas, like Kabir
and Nanak. The popular estimate of such men, as given
in Mr. Radhakrishne’s 1. P, Vol. IL, p. 670 and in Prof.
Dasgupta’s Hinduw Mysticism is very common-place and
utterly inadequate and misleading. It is second-hand and
borrowed from the writings of Christian missionaries.
Most of the saints were high-class Yogis and not ordinary
Bhaktas. The role of a reformer which they play is very
subordinate, in as much as every saint comes to the world
with such a mission. Their great achievements are the
revival of spirituality among worldly people and setting an

3
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example of high moral and spiritual life. They appear as
minor incarnations of God in times of great degeneracy.
They lift mankind from the level of an animal to a spiritual
life. They are men of spiritual power and not merely of
talk. With their miracles (cf. Nicholson, Studies in Is.
Mys. p. 65) and their chaste life they force men to live & godly
life. The Bhaktamal is full of legends of their super-normal
powers. Of course they do not exhibit these powers publicly
but the public comes to know of them through their disciples.
They leave works of inestimable value to mankind for their
spiritual uplift. Every aspiring yogi <eceives an extraordi-
nary impetus from the perusal of their spiritual songs. The
most beautiful and the most characteristic of Kabir's songs
are not found in any printed collection of his works. They
are still orally sung or recited by Kabirpanthi sadhus.
Rabindranath Tagore’s collections of his songs in Bengali in
four parts and his English translation of a hundred of these
songs have done something to supply this want. A mould-
ering manuscript, said to be three hundred years old, was
presented to my Guru, whom Kabirpanthi sadhus regarded
as the last incarnation of Kabir, for he answered to the
description which Kabir had given of this incarnation, Some
of the most spiritual portions of this manuscript, with my
Guru’s translation and esoteric commentary, were published
by one of his disciples some forty years ago. Guru Nanak’s
Japji by the same hand was also published. These works
are quite original and owe nothing to any predecessor,
Ramanuj or other. Sadhus alone are religious geniuses
and not those who write bulky books on mysticism. They
alone are absolutely original, because their knowledge is
first-hand. Their out-pourings are the effusions of their own
heart. They alone are truly inspired. Shakespeare's des-
cription of * the poet’s eye in fine fienzy rolling”' and Plato’s
description of poetry as ‘divine madness’ apply to them. They
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are actually ‘fed on honey dew and drink the milk of
Paradise’, as Coleridge says in his Kubla Khan. Kabir is often
aggressive and challenges the pandit and the pretentious sadu
to explain his meaning. The refrain of his songs is ‘kahain
kabir suno bhai sadho,” Kabir says, ‘listen, O ye, sidhus.' His
dohas are called sakhis (evidence, witness) which he himself
explains as that which has been seen with the spiritual eye
and to which he bears testimony, just as dar§ana in Sanskrit
means that which has been seen in Brehma. It is only &
Mahatma ‘cf. Gitd, 9. 13; 16. 3) to whom the meaning of the
gastras reveals itself-(Svetiévata.ra. Upanisad, 6. 23 ; cf also
Nicholson, Studies in Islamic Mysticism, p. 59). Lay com-
mentators ave at liberty to explain the g§astras as they like
but Sadhus invariably reject such explanations. My Guru
did so and so did Chaitanya (cf J. N. Sarkar, Chaitanya's
Pilgrimages and Teachings, p. 310). The lay commentators
of our 4astras have misinterpreted the most sacred texis,
distorted their meaning and brought dJisgrace upon the holiest
of men. The prophesies of the Bhavisya Purana are even
now fulfilled. It says that in the Kaliyuga people, without
knowing the real meaning of the Sastras, will expound
them in their own way contrary to their spirit and style
themselves pandits. In this way all the sastras and yoga-
kriyZ will disappear. There will be self-made sastras, and
people, without knowing what Brahma is, will only repeat
his name. These things are happening before our very
eyes. Our scholars take their religion also at second hand.
They promulgate the views of Western scholars. They read
and quote the translations of the gastras by them and form
the conceptions of their country;s religion as set forth by the
oriental scholars of Europe. What a degenerate race we
are! We want our country to be wholly Westernised,
Nothing of the old folly is to remain, everything to be swept
away at & stroke. Mr. Radhakrishnan winds up hig wide
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survey of Indian Philosophy by a Western outlook on life
(Vol. 1L, p. 768). He would climb on the shoulders of the
Rsis of India and march forward to a Western goal of
material prosperity, its fierce struggle for wealth and power,
its trade jealousy, its mutual distrust and bitter hatred and
then to an Armageddon to the extinction and annihilation of
the human race. Every country is marching forward to a
goal of progress, why should India alone lag behmd But
he forgets what the poet has said,

We think our fathers fools, so wise we grow;
Our wiser sons, no doubt, will think us so.

I think he has not read E. Carpenter’s Civilization: Its
Cause and Cure; if he has, he should read it ance more and
also his The Healing of Nations. What a contrast does this
conclusion of Mr. Radhakrishnan present to that of another
Indian writing on the same subject. Prof. Das Gupta, who
is a scholar 10 Sanskrit and was brought up in Hindu sur-
roundings, as he himself admitted in his Presidential address
at the Congress of Oriental scholars at Lahore the other
day, concludes his Hindu Mysticism with a wistful look
towards the glortous past of India and an outlook on life
prompted by Hindu ideals of peace and tranquillity. The
repose of mind, the quiescent temper, the subjugation of
passions, the ascetic temor of life, the contentment and
peace which come from the contemplation of God, he would
like to te restored to India. His remarks on the Anglicised
Indian may well apply to many a progressionist and especi-
ally to his colleague. How different also is the outlook of
Prof. Pratt in his excellent book Religious Consciousness.
He thinks that there is too much activity and too little of the
contemplative life among his own countrymen and that it
would be well for Americans to have a little of the prover-
bial passivity of the East (cf. I. P. Il 337), which has
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survived the shock of time and still breathes, while most of
the virile races of the ancient world have passed away. It
would not be out of place if I recall here the well-known
lines of M. Arnold in his Obermann Once more :—

#The brooding East with awe beheld,

Her impious younger world,

The Roman tempest swell’d and swell'd,

And on her head was hurl’d, .

The East bow’d low before the blast,

In pati'ent deep disdain;

She let the 1egions thunder past,

And plunged in thought again.
What a picture of the peaceful and contemplative life of an
Indian sage does he paint in his A Southern Night, It
would do one’s heart good to read it.

Has any Rsi ever stigmatised the Sankhya as atheistic ?
Wherever the name of Kapila occurs in the sastras he is
spoken of with great veneration and esteem. Those places
which are associated with his name are held sacred by
orthodox Hindus and thousands of pilgrims visit them every
year. Yet ignorant commentators not .comprehending his
technical and deeply significant language have made him out
to be an atheist. This seems to be an old charge, as Krsna
strongly protests against it in the Gita, 3.4. The only
ground for sach a charge is that he has not mentioned the
word [§vara anywhere in his Satras and that in one of his
satras he distinctly repudiates the existence of God. Hence,
all the commentators have fastened upon him like a pack of
hounds, forgetting or rather ignoring that such infallible
authorities as Krsna and the Svetasvatara Upanisad, a
Sruti, assert that there is no differeace between what the
commentators call the nirisvara Sankhya and the sedvara yoga.
But there is a qualifying phsage in the Gita, 5. 5——yah pasyati
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sa pasyati, (he sees who éruly sees), which shows that it is
not perceptible to every one but only to those who have the
Jfana caksu, as Krsna says in many places in the Gitd
(cf. 13.34). The meaning of this phrase is more explicit in
13.27 when it again occurs. Krspa has expressed the same
idea in 3.3. But this is unintelligible to the common herd
of commentators on whom Mr. Radhakrishnan bases his sum-
mary, because they do not know what Jiana, or Jianacaksu,
is. They think that by mere common sense and logical
acumen they can explain every thing. They do not know
that an uncommon sense, which has been called the sixth
sense, is necessary to explain the commonest terms used by
the Rsis. This will be shown below when I come to an
esoteric interpretation of the Sankhya philosophy.

The review of Mr. Radhakrishnan’s Indian Philosophy,
Vol. II., that appeared sometime ago over the initials
(W.S. U) of a well known philosopher of Calcutta was
short but judicious. He said the truth when he gently
suggested that Mr. Radhakrishnan’s view of Indian philosophy
had been obscured and distorted by his comprehensive
knowledge of Waestern philosophy. The same view has
been taken by Dr. Gangenath Jha in The Hindustan

Review for January, 1924, and by U. C. D. in the Prabuddha
Bharat for December, 1927. 1 have read both the volumes
of his book and can endorse the above statement. The
most characteristic note of his statement of the Hindu
philosophical doctrine is his sceptical tendency, which is the
prevailing tendency in Western philosophy. This ill suits the
spirit of Hindu philosophy. The clear-cut and positive state-
ments of the Rsis of the Vedas and the Upanisads and the
terse but no less clear statements of the Rsis and Munis
who set forth the six Dardanas are constantly represented
by Mr. Radhakrishnan as copflicting and doubtful. This,
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to some extent, partly arises from the limited knowledge and
sectarian bias of lay commentators, who have no spiritual
insight, or yoga anubhava, to reconcile the sastras and who
constantly misinterpret the original texts which are cryptic
in the extreme and which contain in essence the transcendent
experiences of Rsis, and partly from the sceptical attitude
of the author, who is steeped in the spirit of Western philo-
sophy. Sometimes his patriotism bursts forth in an eloquent
eulogium of the Rsis, but when that feeling subsides he
relapses into his original mood. Whenever he speaks of
the omniscience of.yogls (cf. II. p. 271, 288, 313, 315) he
invariably shows that he does not believe in it. He expressed
this unbelief of his explicitly in his Hindu View of Life,
pp. 67-8 Here he declares with great emphasis that ¢ the
history of philosophy in India as well as Europe has been
one long illustration of the inability of the human mind
to solve the mystery of the relation of God to the world.
The greatest thinkers are those who admit the mystery and
comfort themselves by the idea that the human mind is
not omniscient”. What a travesty is this of the Hindu view
of life | Such a man has undertaken to write a history of
Indian philosophy. Does not every page of the Vedas,
the Upanisads and the Gita give the lie to his statement.?
Does not even so bitterly hostile a critic of the Upanisads
as Dr. Hume, who takes his cue from Gough and
masquerades as a friend of Indians, contradict him in
every page of his Introduction to his translation of the
Upanisads ? One has only to read Max Muller’s Siz
Systems of Indian Philosophy and Deussen’s Philotophy
of the Upanishade and his System of the Vedant
to expose the falsity of the above statement? Krsna
says in the Gita that he is the incarnated, Jiva,
that he knows the past present and the future
(ck. 1. P. II. p. 298), he is parps Brahma and that those
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who consider him to he a man are ignorant and deluded.
Does not Arjuna, after. havihg seen his divine form in the
11th Book of the Gita, apolegize for his mistake in regarding
him as an ordinary man, & friend with whom he joked and
laughed ? So do Rishis speak of themselves as no other
than Brahma. One of the Mahavakyas is Tattvamasi, Thou
art That. All the Hindu s@stras proclaim with one voice the
identity of Jiva and Siva. Even bis own champion of
agnosticism, Sapkara, declares himself to be no other than
Siva in his Hastimalakam. Nay, the whole swvorld’s religious
literature proclaims the same doctine, as 1 showed in my
former article on Indian Pantheism. Christ said, ‘I and
my Father are one’, ‘he that hath seen me hath seen the
Father’ (cf. Max Miller’s Six Systems of Indian Philosophy,
p. 124). For this heresy Christ was crucified by the Jews,
and Mansur, who said, ‘I am God’, was martyred by the
Persians. Manlana Rfimi says, “man ai nuram kibla musa
hamiguft, Kbudayam, mankhudiyam, mankhudayam,” that
is, I am that light which said to Moses, ‘I am God’. 1Is
not this consensus of doctrine a presumption that belief in
this doctrine is deep-rooted in human nature and that those
who realized themselves as such were truthful ? Mr. Radha-
krishnan may retort ‘But we have never s en such men’.
Besides, 1t is inconceivable, as his Western teachers say
(cf. Galloway, The Philosophy of Religion, p. 259). 1 can
reply, ‘How can you, when you were never in quest of them ?’
If Mr. Radhakrishnan’s ‘great thinkers’ have not seen such
men, does it matter much ? There are thousands of others
who have. Even mpw- there is a well known Englishman
who is preaching this very doctrine in the New and the
old world. The truth is that the so-called thinkers care
not a straw for such men. They are even jealous of them,
as was Kant of Swedenberg (Wenley, Kant, p. 157 £). The
admission of these supermen would minimise their importance
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and bring discredit upon their profession. The bread-and-
butter question is the most important of all. Although the
truth of clairvoyance is now well established, the majority
of western philosophers have not admitted it, in spite of the
protest of a few broad-minded members of their own
fraternity, such as Mr. Richardson in his Spiritual Pluralism
and Prof. Mc Dougall in his Body and Mind, Chap. XXV.
But the citadel of speculative philosophy is being gradually
undermined by the rising tide of psychism and spiritualism.
Of late two remmarkable books—Ostys’ Supernormal Powers
in Man and Geley?' Clairvoyance and Materialisation have
further shown the futility of merely intellectual systems.
Now, this unbelief, or agnosticism, may be a merit ina
western philosopher, who has no spiritual insight but trusts
to his reasoning and common sense, but it is a positive
disqualification in one who professes to be a Hindu and
deals with Hindu philosophy. It closes the very avenue
by which Hindu dbarma is to be approached. Dharma is
derived from the root dhr, to hold, or restrain. Dharang,
which is derived from the same root, is the second step in
yola, pratyahdra being the first. Then come dhyana and
samidhi. Yoga is subdivided into two classes, Hatha and
Raja-yoga. The latter is the form of yoga which is inculcated
by Krsna in the Giti. It was practised by all the great
Yogis, Rsis, Munis and Saints of India. The Sloka in
the Gita is as follows :—

Rajavidya rajaguhyam pavitramidamuttamam,

Pratyaksavigamang dharmyam susukham kartumavyayam,

I translate here the commentary on this Sloka by my Guru:—

It is a royal science and a royal secret, that is, a great science

and a great secret, where the mind having penetrated into

Brahma becomes pure, when having fixed the Kutastha

(Brabma) before the eyes one attaing avarodhs, that is,
4
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cessation of the function of the mind, the senses and the
breath and all desires,—in short, yoga, which can be learnt
only from a Guru and which can be performed in the kali
yuga with comfort and ease.

The word susukham implies that it is rdjayoga, which
consists in the practice of kevala kumbhaka, which is thus
described in the §astras :—

Recakam parakam tyaktva sukham yadviyudhbaranam
Pranayamo hyayamukta etc. .

That retention of the breath which dispenses with expira-
tion and inspiration and in which the breath is held with ease
and comfort is called the prolongation of life by kevala
kumbhaka. The Siva Sambhita says,—kevale kumbhake siddhih,
kevala kumbhaka confers siddhi, or the perfection of yoga
This dharand is further described in the Gitd, 18 33, the
commentary on which is as follows:—When in a state of
samidhi the functions of the mind, pranaviayu (breathing)
and the ten senses cease of themselves, that is, involuntarily,
when they all become tranquil after dharana, dhy#na and
samadhi, one is in himself, that is, one’s mind is ina
detached state without being attracted by objects of desire,—
this kind of dharan3 is sattvik!. Dharma is divided into two
classes. Ordinary acts of piety, which are nitya & naimittika
works, such us piji, vandana, & are called itara dharma, that
is, inferior kind of dharma, while yoga is called parama
dharma, or the highest kind of dharma. It has even been
said,—vahya puja adhamadhama, that is, external worship
is the lowest kind of worship. Most people perform this
kind of puja and a few initiates perform yoga. The Rsis
performed the internal kind of worship, or as the Kaufstaki
Upanisad, 2-5, calls it, ‘the Inner Agnihotra’, the Ajapajapa,
or the Japa yajia of the Gita, 10. 25. This practice
of yoga leads to liberation from births and deaths. It is



( 27 )

enjoined in all the Sastras from the Rgveda downwards,
as the following quotations will show:

(1) Atharvaveda, 7. 37 (cf. 38. 4 with slight variation) :—

Yathaso mama kevalo nanyasam kirtayascana ;—after
performing kriya and going into the state of the stillness of
samadhi and become like Brahma and remaining in Kevala
Kumbhaka one does not praise anything, because there is
nothing but Brahma.

(2) Rgveday 9. 63. 22 and 64. 7 :—* Vayumarohadharma-
na’’ and “pavamanasya viSvavit ’;—performing yogakriya
is, pranayama, and baving ascended to the head and become
merged in Brehma in Samiddhi constitutes dharma. When
one goes into this state one becomes pure and is identified
with every thing, and when one is thus resolved in Brahma

one knows the whole world. Cf. Gitg, 6. 3.
(3) Rgveda, 1. 23. 1 (with slight variation) :—

Vayo tan praschitan piva ;~-vayu (v@ means to go,
yu, that which blows) that is, vayu which blows in the
body and whose kriya is to be learnt from a Guru. Itis
pavana, that is, one becomes pure and free from sin whea
one performs vayukriy3, that is, pranpdyama. This pranavayu
is in the heart as I§vara (cf. Gita, 18. 61). When it becomes
still and expands one attains the state of mahat (great).
This is called vayotan ; and praschitan, by a special process
of sprinkling to expand Brahma, that is, to be in samadhi,
when Brahma becomes all-pervading at all times, or when
one abides like him. If one does not become Brahma one
supposes himself to be such and himself becomes a siddha
through yoga, that is, one sees the whole as Brahma.

(4) Rgveds, 1. 22. 18—21 :—Trinipada vicakrame
vispurgopa adabhyah ato dharmanidhdrayan via o h karmani
pasyata yato vratini paspase, indrasya yujyasakhah
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tadvispoh paramam padam sadd pasyanti sarayah diviva
caksuratatam tadvipriso vipanyavo jagrvamsah samindhate
visnoryat paramam padam,

1da, pingald, susumna,—these are the three feet. The
breath blows through the left nostril (ida) and through the
right nostril (pingala) for 2} dandas (1 hour) and for a
short time through both the nostrils (susumnpd, the middle
nadi) ; vicakrame—this infinite wheel of God coming to a
stand-still ; visnu, stability of mind ; gopa-he who nourishes;
adabhyam-.having attained tranquilléy by performing
prapayama through the left and right nostrils and entering
the middle nadi susumnpa ; ato dbharmani dharayan-having
attained this dbarma, that is, samadhi and seeing the work
of this stability of mind ; yato vratani pasyase-having acquired
the stability and detachment-vrata,-to go, that is, to the
head-to heaven,-going to heaven daily becomes an establish-
ed rule, or habit, after which by the practice of kriya one
becomes free from sin and his mind remains merged 1n itself ;
having seen all these vralas, that is, intuitively visualized
them ; indrasya-he who (Brahma) is the lord of this body
(i.e- the world) ; yujjasya-performing yogakriya in this way ;
sakha-he becomes like Brahma and has a beautiful heart
and feels great joy and he sees every thing and is directed
by Brahma and depends on nothing else; this tra.nquilill:y
which is felt above the spot between the eye-brows, that is,
samadhi, 1s called the highest stage, or plane of Visnu,
and those who permanently dwell in this state in the head
see it (Brahma); dvi-both light and darkness, which are
seen in the kitastha ; vi-to be merged, that is, in the katastha ;
va—the breath is suspended ; tat-that; kéur-to cut, becoming
free from maya one dwells in the tattvatita avastha, that is,
in Brahma ; atatam-abiding in the extended all-pervading
Brahma be seeg the whole world as Brahma ; tat-having
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become that all-pervading Brahma ; vipraso-he performs the
satkarma, the six duties-practising yogakriya, making others
perform it, dwelling in the katastha, teaching others to do so,
teaching others kriya and learning new kriyas himself ;
he who is always engaged in these six duties is called a
vipra and dvijottama ; aso—to abide in it ; vipannavo-having
built such a house; jagravamsa-in a waking state;
samidhate-attains illumination ; this state of tranquillity is
paramapada, the highest stage, that is, samadhi (Brahma),
who is like an all-pervading substance, or atom, which is
invisible yet diffused every where.

Such is the esoteric interpretation of the Vedas by a
Rsi, a Yogi, a sage, a seer of India, who had reached the
same stage of spiritual elevation as the Rsis of old,” and
hence I would ask the pandits of the East and the West
to pause before pronouncing it forced, far-fetched, fanciful,
or ingenious. Nor are these interpretations the “vagaries
of his (Sayana’s) Rg-vedic work ”’ (Keith, The Veda of the
Black Yajus School, Intreduction, p. cl xziv). They are self-
evident to the Initiated, for whom alone they are meant,
though not to the sophisticated Anglicized Indian scholar.

In spite of my protest against calling Rsis, Munis and
Yogis thinkers Mr. Radhakrishnan persists in doing so,
because he is familiar with the latter but not with the former.
As regards the Rsis of the Vedas, in accordance with
tradition he calls them Rsis, but as regards others he calls
them more often thinkers than seers and their work as
speculation. He has thus done grave injustice to them
and profaned what is held sacred by the Hindus. I doubt
if he has any conception of the difference between a thinker
and a seer. Hence his distortion of the view-point of the
Rsis and his disparagement of them. He ought to know
that the process employed by the Rsis is intuition, as
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he himself admits in many places in his book (see Index
to Vol. 1), while that of thinkers is intellection and reasoning.
The knowledge of the one is absolute (in spite of Mr. Radha-
krishnan’s ignorant denial of it) while that of the latter
is relative. The seer sees at a glance the whole panorama
of the universe, as Arjuna does in the 11th book of the Gits,
while the framer of intellectual systems laboriously works out
his problems and can never be certain as to his conclusions and
deductions. He is seldom detached and dispassionate.
His passions and prejudices, his likes and dislikes—
in short, his constitutional biass, gowerned by the three
gupas, sattvika, rajasika, tamasika, can never be wholly
eliminated. Besides, he cannot be wholly independent of the
prevailing trend of thought. Mrs. Grundy sits like an
incubus on the hearts of many. The views of his publisher,
who is guided by public opinion and taste, have also to be
consulted. All these are disturbing elements to distort
his mental vision and produce a blurred picture.
M. Boutroux has, in his Historical Studies in Philosophy
(Eng. tr.), p.4, made a distinction between the process
of a seer and that of a philosopher, The qualifications of a
historian of philosophy are briefly set forth by him. He
says, “To know and understand these doctrines well, to
explain them—to the extent of one’s capacity—as the
author himself would do, to set them forth in the spirit of that
author, and to some extent, in his style: this is the one
essential task, to which all the rest must be subordinated.”
Does Mr. Radhakrishnan fulfil all these conditions ? He
trusts to his commentators and repeats verbatim what
they say. He has no indepeadent judgment of his
own. European translators and commentators, whenever
they find any interpretation even by the greatest commentators,
such as Sayapa, Saikara, or Ramdnuja, palpably absurd,
unceremoniously reject them and suggest some emendation,
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or explanation which is more consistent with reason and
common sense. Besides, he judges the work of Rsis
by the standard of Western thinkers. This is quite contrary
to the spirit of our Sastras, as I have repeatedly pointed
out. The Rsis do not argue, or discuss a point. They
simply set down their spiritual experiences in compendious
forms in the mantras of the Vedas, the Upanisads and
the six systems of Indian Philosophy and support them
by the authority of the Sruti. Every system is avowedly
based on the intditions of Yoga, as will be shown below.
Even the Nyaya systém, which is supposed by lay commenta-
tors to be wholly occupied with the setting forth of the
laws of reasoning and inference, coustantly appeals to Yoga
and Samadhi as its basis. All the systems speak of tattvas,
prakyti and purusa, and all have one single aim of mokse, or
liberation. Even the mimamsa, which is supposed to be wholly
occupied with karmakanda, has an underlying spiritual meaning.
Karmakanda, as Initiates know, is an external projection
of JAianakanda. The rituals enjoined are all an imitation of
tne internal processes of yoga for laymen, who are
incapable of attaining yoga. They symbolically enact the
internal processes. They are allegorical in order that they
may be adapted to the comprehension of ordinary men,
who have neither the capacity nor the inclination to rise higher
in the scale of being. Hence Krsna supports both the
dravya yajiia and the Jianayajiia in the Gita, 4. 33. The
same procedure is adopted in the Tantras, when the
three-fold upasana—the daiva, the vira and the pasubhava
—is ordained according to three kinds of sittvika, rajasike
and tamasika prakrti. The same form of worship will not
suit everyone. The common saying—what is sauce for
the gander is not sauce for the goose—lays down the same
principle of the divergences of temperament in the world,
which have led to the thousand and one sects in religion,
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I shall never tire of repeating that the commentators of
our §astras are normal men, who have no yoge experience.
How is it possible for them to interpret the utterances of
Rsis and Yogis? Hence, ingenious guesses have been
resorted to and sometimes frank avowals have been made
that certain passages are inexplicable. All this chaos is
lighted up by the illuminating commentary by a Yogi.
But the chela should be as wonderful as the Guru, as the
Katha Upanisad ( 2.7-9 ) says. Then and then only there
remains no shadow of doubt. I shall illustrate my point
by one or two examples. There is*a passage in the
Chéndogya Upanisad (1.5-7) where the Uttama Purusa
is represented as dwelling in the darkness of the sun.
ankara not being a Yogi, at any rate when he wrote his
commentaries, mistakes it for the physical sun, but, as
there is apparently no darkness in it, he makes a very
clumsy guess and says that if a man were to look intently
at the sun he would see darkness there. Now, every body
knows that the darkness is not there but in the human eye,
which is dazzled by its brightness. Milton expresses
this fact in his famous line,— Dark with excessive bright
thy skirts appear.” Deussen, rejecting this explanation,
suggests.in his System of the Vedanta ( Eng. tr. ), p. 140—
“possibly, the sun-spots are to be understood.” Mr.
Radhakrishnan makes a third guess on page 546 of vol. II in
philosophical jargon to conceal his ignorance and says,
* He is the immanent spirit ( antaryami) pervading the
object and subject worlds, seen in the interior of the cun
( object ) as well as in the interior of the eye ( subject ).”
Do those two words, ‘subject and object’ throw any new
light on the difficulty ? If he hed been a yogt he would
have corrected both the scholiasts by asserting authorita-
tively that it is not the physical but the spiritual sun
( cf. the Gayatrl) that the Rsis of the Upanisads meant.
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It is the interaal sun that Yogis ,see in the Yonimudyd and
which they technically call the Katastha. It is also called,
the divyacaksu, as I showed elsewhere, because it looks
like & human eye but is etherial in nature, in which is seen a
glorions light, figuratively called the sun. This light is
followed by derkness (adityavarnam tamasah parastit.
Gita 8, 9; 13 17; and the ‘divine darkness’ of the
mystics), in the midst of which is visible a little star
called bindu.  Within this star is the famous guha
(cave), as frequently mentioned in the 4astras, beyond which
is the Brahma loka, dechnically called the Brhat Katastha,
where is Purusottama and his Darbar of saints, or the
liberated of all countries and ages. I quoted a song of
Gobind Sahib in my former article where this Darbar of
God is described. Kabir also says in one of his dohas:—

Aguani to @ya jnzn vichar, vivek

Pache hari bhi ayad sagari saj samet,
The advance guard has come inthe shape of jnana(knowledge),
vichdra (discrimination) and viveka (unification). Hari also
followed with all his equipage, that is, his retinue of saints.
Maulana Rumi in a verse that I also quoted in my
previous article compares this Darbar to & monastery where
God is sitting with his sufis. The Sikhs call their Golden
Temple at Amritsar Darbar Sahib. Christ said <The
Kingdom of Heaven is within.” The Christians call it the
Beatific Vision of the fellowship of saints with God (cf.
Milton’s Lycidas). Proofs there are as many as blackberries
of all that I have said but I shall adduce only a few. As
the adage says, ‘the proof of the pudding is in the eating,’
the best and the most convincing proof is to realise it one-
self under the direction of a competent Guru—a Yogi and
not & Pandit, a pseudo-yogi, or a ‘scholar-mystic’, or
‘a speculative mystic’ of whom there are a lot in these days.
What are the marks of a Yogi ?

5



0 %4))

= Dygtih sthird yasya -vinaiva drsyad vayuh sthiro yasya
vinZvarodhat,
Cittarn sthiram yasya vinavalambanat sa eva yogt sa
guruh sa sevyah.

" He alone is a yogi, & guru and worthy of being served,
whose eyes are fixed, tense, or winkless, without staring, or
gazing fixedly, whose mind is tranquil without any engage-
ment, that is, naturally, whose breath is suspended without
stopping, or restraining it. Such a guru will lead you across
the ocean of this world, as Kabir says,— -

Kanphuka guru hai hudda ka, behudda ka guru aur,
Behudda k3 guru jab milai tab lagai thikana thaur.

The ear-whispering guru is one of limitations, while the
guru of the limitless is another. When one finds a guru of
the limitless, one finds the goal. Now compare with this
what Wordsworth says of his trance state in his Tintern
Abbey ;-— :

' That serens and blessed mood,

In which the affections lead vs op,—
Until the breath of this corporeal frame

And cven the motion of our human blood
Almost suspended, we ate laid asleep

In body, and become a living soul;

While with an eye made quiet by the power
Of barmony, and the deep power of joy,
"We see into the life of things.”

The mantra of the Chandogya Upanisad has thus been
explained by my Guru.—Eso hyantaraditye hirapmayah
puruso dréyate ityadhidaivatam.

In this internal sun, Katastha hiranmaya purusa—round
which there is a golden light, in the midst of which the
Purusa is seen by those who perform yogakriya well, -This *
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is called adhidaiva; that Purusa becomes the all-pervading
Brahma. The word adhidaiva occurs also in the Gits,
7. 30, where it is distinctly stated that this keiya has to be
performed by a yogt at the time of death in order to obtain
liberation ; and again in the beginning of Book VIII Arjuna asks
Krspa to explain this and other terms, in reply to which he
does so in sloka 4. I translate my Guru's commentary on
this :—Adhidaivat-—by concentrating the mind on the pafi-
chabhitas (the five elements, whose seats are in the Sat-
cakra in the spirit cord) one remains fixed in the Kutastha.
Afterwards the Uttama Purusa is seen, who has a human
body but ethereal (cf ‘God made man in his own image'—
Genesis). Fixing one’s mind on him is called adhidaiva.
Having put on a clothing of the skin of the human body he
dwells in the form of the brahma sutra, a knowledge of
which is to be acquired from a guru, and does the work of
the world, Doing every work in the world with the mind
fixed upon him is called adhiyajia What the Chandogya
Upanisad, by a figure of speech, calls antaraditya is simply
called antarjyoti in the Gita, 5. 24 and adityavajjiidnam in
16. The Gita in 13. 22 explicitly says that this Purusa is
within the body. The Chandogya Upanisad, 3. 12. 7-8
itself says the same thing and in 3. 13. 1 says, “As for its
eastern opening—that is the Prana breath, that is the eye,
that is the sun.” In 3. 19 it says, “The sun is Brahma—
this is the teaching.” Finally, in 8. 6 it says that the soul
of a yogi at death passes into the inner, spiritual sun. As it
is the central doctrine of tbe Hindu Sastras, nay, the
entire mystical religion of the world, I shall quote further
illustrations to prove it.

(1) The Atharvaveda, 1. 2. 6. 31. 4, says, Yogeva drs-
yem saryam ; yoga—(yuj, to join), the joining of the jiv-
atma with the paramatma. Performing yogakriya one becomes
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united with Brahma in samadhi. When one attains this
state one’s body becomes steady and by this ingenious method
one acquires fitness. ‘To cross the ocean of existence this is
one of the means. Drsyem—my eye is the sun (sri—to pass
through the heavens), that is, Katastba Brabma, who is within
the body and in the heavens, that is, he is all-pervading light.

(2) Atharvaveda, 13. 2. 44 :—Divya caksu parivisvam
babhava. That divya caksu is the Katastha and it is the
whoele world. R

(3) Rgveda, 10. 22. 10 :—The star which is seen in the
midst of the Kitastha in which there is the cave, dwelling in
which people atter new and original truths. They enter this
cave and that star is under the control of every breath

(—$vasa, breath), that is, they constantly see the light of
Brahma in the form of that star.

(4) Tattiriya Upanisad, 10 :—Tat brahma sa dtma
iti adityah. Tat-Katastha Brahma. It is the &tma of the
whole world. It is the all-pervading sun.

(5) Rgveda, }. 115. 1:—Citrandevanimudagadanikam
caksurmitrasya varunasyagner apradyava prthivi cantariksam
sirya atma jagalastasthusasca. The wvariegated light, or
scintillation, which is seen before the Katastha Brahma, in the
middle of which there is darkness like that of sea-water,
and in the middle of this there is a star like an anu, or atom—
this eye-like sun, which is Katastha, is like fire. Within it
are the heavens, the earth and the under-world—thet sun

is the form of the atm3 and in the state of samadbi the
world is transformed 1nto it.

(6) Rgveda, 8.6. 10 :—Aham sarya ivajeni. I am like
the sun, that is, Katastha, and I am unborn.
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In my fomer article I quoted a passage from Traherne's
Poems of Felicity, p. 13 where both the aspects of the sun
and the eye are thus described :—

1 was an inward sphere of light,

Or an tnterminadle ord of sight,

Exceeding that which makes the days,

A vitel Sun that shed abroad his Rays,

A meditating inward Ey,

Gazing at quiet did within me ly.”
Maulana Rumi 8ays, Ai Zftab ai @itab bar hama dilha bitab.
© sun, shine on all Hearts.

Bazati pakat ai saqi fana gashtam shudam baqi,

Shabi &’ lam shawad raushan chu az khurshaid

pur naram.

I annihilated myself in thy holy essence, O cup-bearer,
and became immortal. The night of this world becomes
illumined, because I am full of the light of the sun. Cf.
with this Traherne, id., p. 115—

Man ashufta dar josham ki asrarash nami posham.
Miani kh3ik poshidan rukhi khurshaid na tawanam.

I am perplexed and agitated that I do not conceal His
mysteries. I cannot hide the face of the sun with tha
ashes of my body.

The songs of the saints of India are full of references
to this spiritual sun. 1 quote here a song of Paltu Das as
an illustration :—

Bhuli jagki chal sab bbai jogini mastani,
Khze piyai ab kaun rahai man bhajanai mahin,
Aisi lagi neh turia se bhai atita,

Ath pahar galtan joti ke ghar ko jita.

Hwai gai dasa drudha gyan taj bhai bigyani,
Dharti nabha jari gai jard hai pawan eur pani,
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Paltu dinkar udai bhai rajani hwai gai ast,

" Bhali jag ki chal sab bhai jogint almast.—~Palta

Sahib ki Bani, Pt. L., p. 30.

I have forgotten the ways of the world and become a
yogini intoxicated with divine love I am quite unconscious
of my body. Who now cares for food and drink, my mind
being absorbed in devotion. So intense is my love that L
have now transcended the turlya stage. I am now steeped in
love day and night and have now conquered the region of
light. Tam now in the drdaha state, and having passed
beyond the stage of jiana I am now in <he state of vijidna.
The earth and the sky are now burnt up and so are air
and water. Paltu, the day-star has risen and the night
has departed.

Like the passage in the Chandogya Upanisad quoted
above Paltu Das describes his own experience of Brahmaloka
and like the Gita, 11. 12, he says that a hundred thousand
physical suns will bardly equal the splendour of Purusottama.

Us des ki bat main kahta hun,

Asman ke bich sulakh hai ji,
- Badshah uasi ké bich baitha,
Sujh parai biou diikh hai ji,
Surukh to uski chibhra hai,
Aftab tasadduk lakh hai ji,
Paltu wahan hu hu awaj awai,
Usmen mera dil mustak hai ji,
Pritibimb akas ko dekha chahaii,
Bharai ghat men uska bhas hai ji,
Usi ghat ko phir phori darai,
Akhir ko rabai akas hai ji,
Is bhanti se jud sarir mahai,
Chetan karai pargas hai ji,
Paltu sarir ka nas howai,
Cheten ka nahin nas hai ji,
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Apne sarup ko chinh pays,

Wah jae rahai bhaw par hai ji,

Asadh ko sadhi chaitanya kiys,

Bhitar bahar unjiyar hai ji,

Jiva brahma ki ganthi ko kholi dar3,
Nirwar liya sab sar hai ji,

Paltu kuch bhuk piyas nahin,

Usi namki ek adhar hai ji.—1bid, p. €7.

I am now tellmg you something about that country.
There is a hole in the sky ( the guha of the Vedas). The
Emperor is sitting in the midst of it and he is seen with-
out the fleshly eyes. His face is red and a hundred thousand
suns might well be an oblation to him. Paltu, there issues
forth the sound of hu* hu, and my mind is engrossed with
it. If the reflection wants to see the akasa, it flls its body
with the primal light. Then one should destroy that body, and
then only the @kasa remains. It is in this manner that divine
consciousness manifests itself in this inert body. Paltu, the
body is destroyed but the consciousness is not. He who
realises his true nature goes acrossjthe ocean of this world.
When one awakens to this higher consciousness by yoga prac-
tice one sees light inside and outside him. He who unties the
knot of Jiva and Brahma ascertains the essence of religion.
Paltu has neither hunger nor thirst; be is nourished only by
that name ( a technical term among Sadhus for samidhi).

1 shall now give another example of how the noblest of
mystical maxims are debased by being handled by men, who,
though great scholars, are devoid of all spiritual outlook and
insight. The grandest and the most ancient of all wise

#Prof. Nicholson, in his Selections from the Divani Shams-i-
Tabrij, P. 282 thus writes :—*‘ya hi—O He ( jahva, jehovah ),
one of the most familiar darvish-cries.” On P. 300 he traces the
origin .of this phrase to KoranXXII. 6.
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mexims of philosophy, the basis of Socratic teaching—*know
thyself —is “said to have been engraven in gold on the gates
of Delphi.”" It certainly meant that the hlighest wisdom
consists in knowing the potentialities of the soul by means
of self——culture { yoza ) and that it is Brahmaand and that
knowing it one knows everything. But by an irony of fate
it has been degraded to the most common uses of man. It
now means, as Prof. Adam, in his Gifford Lectures on the
Religious Teachers of Grece, p, 341, says, ‘nothing more than
“Learn to take the measure of our capacities, praclivities,
and powers.” It now means the workin§ capacity of man, as
if he were a soulless machine. Cowper, no doubt, speaks of
school-masters as those who

¢ Dismiss their cares when they dismiss their flock,
Machines themselves, governed by the clock.”

Even a great scholar, ke Mark Pattison, ‘“whose lightest
word carried weight,” sa Mr. Augstin Burell says in his
Obiter Dicta, takes this maxim in its vulgar sense (see his note
on Pope’s Essay on man, 1. 1, in the Clarendon Press Series),
not to speak of lesser men, such as the Rev. A. Dempsey, in
his The Oracle of Delphi pp. 142-3, and Prof. J Adams, in his
The Student’'s Guide, p. 16 Prof. B. Varisco, of the
University of Rome, has written a big book with the
title of “Know Thyself,” but has not a word to say either
on the history, or the spiritual meaning, of the maxim.
He takes it in its ordinary psychological sense. The
Rev. J. T. Forbes, who has written an otherwise good book
on Socrates in the World’s Epoch Makers series, takes the
common view (see p. 173). Even Carlyle, the great
prophet and mystic of the 19th century in England, speaks
depreciatingly of this great maxim (cf. S. E. Winbolt
Short Eesaye for Schools, pp. 149, 253). Thanks to a French-
man for his vindication of its spiritual meanipg.
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M. Boutroux, in his book referred to above, writes on p, 27 +—
“According to Socrates to know one self was not simply to
be conscious, under all circumstances, of what one is or is not
capeble. It meant entering deep into one’s own soul, beyond
the particular and the fleeting, to find the one identical,
permanent substratum.-—In a word, the Socratic maxim is an
exhortation to become couscious of whatever is general.” But
the sublimest of all interpretations of this maxim is to be found
in Ode XXXI on p. 124 of Prof. Nicholson’s Selected Poems
Sfrom the Divin-i28hamsi Tabriz.

To return to Mr. Radhakrishnan’s book after a long
digression. I shall notice a few more points and then I
shall have done with him. Nothiang shows more clearly
his Western bias than the way in which he would
deal with the evolution of the Aryan religion. On
pp. 69-70 of volume I, he quotes the view of Aurobindo
Ghosh about the Vedas, which is the right one, as I have
already shown and will show further below, and combats
it on the ground that it is not in conformity with the views
of Western scholars and therefore cannot be followed,
Ignoring the facts of the origin of our religion from the Rsis
of the Vedas he would force it into the mould of Western
thought, because he thinks it to be more scientific. He
ignores also the spiritual degeneration of mankind from the
Krta to the Kaliyuga, as foretold in the Bhavisya Purava
and other Jater works and would develop it on the lines of
Comparative Religion. This is quite opposed to the whole
trend of our gastras. Srt Ananda Acharya, who was
& man of wide culture and broad outlook, in his Brahkme
Darsanam, p. 13, says, “ European historians and antiquari-
ans firmly believe that their ancestors were savages and
that they are far more eolightened than their forefathers,
but we in India believe exactly the opposite. We think

6
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that: our ancestors were Gods and Rgis, endowed with
super-human wisdom and holiness, and that we Indians
of the present day are their unworthy descendants. The
illusion of European historians consists in judging our
history from a knowledge of their own past. I should like
to remind them that the law which they deduce from a
study of the history of Europe after the fall of the Roman
Empire cannot be held to account for the civilisations of
ancient Egypt, Greece, Persia, India, Chine. In those
countries civilisation, instead of developing, las degenerated,
while in Europe civilisation has progressed from very
unpromising beginnings. India looks back, while Europe
looks forward, to the Golden Age.” Mr. W.L.. Hare, a student
of Comparative Religion, in his recently published book
Mysticism of Eust and West, p. 24, takes exactly the same view.

Dr. Galleway, in his Philosophy of Religion, p. 487, says,
“The soul or spiritual principle is operative throughout the
body, and stands in direct relation to all the bodily elements.
Yet, being a spiritual principle, it cannot be located in any
organ or part of the body, although it pervades the whole.”
In accordance with this common sense view Mr.
Radhakrishnan has said in several places of his book that the
Vedas, as in the well-known mantra in the Purusa sukta-
atyatisthtad dasingulam (he dwells 1 this body for the
measure of ten fingers)—locate Brahma and yet we are asked
to believe it to be infinite. This is a formidable objection to
the rationality of the Vedas. But itis based on a subtle
fallacy—the ignorance of the nature of Brahma. The same
objection will hold against all quantitative descriptions of
Brahma, such as calling him aporanfan, mahato mabhian,
ekamsena sthito jagat, padosya sarva bhatani tripadasyamr-
tam divi, and soksmatvat tadavijiieyam, for Brahma is
indivisible. 1f Mr. Radhakrishnan bad been the disciple
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of a yogt he would not have made such frivolous objections,
because he would then have known that these divisions are
intuitive and not actually made in a laboratory. Brahma has
the capacity of infinite expansion and contraction, as a yogi
has in the Pataijala Yoga Sutra. How could Krsna show
the whole universe to Arjuna within his small body ?

The death-knell of philosophy was tolled by Dr. Merz,
in the 2nd Chapter (on *“ Anarchy in receat philosophy ') of
the 3rd volume of his History of Huropean Thought in the
Nineteenth Centyry and its funeral service was performed
by Prof. Taylor, when he described ¢Pragmatism,” ¢ Human-
ism,’ and, by implication, Bergsonianism as “ spent forces ”
in his paper on Philosophy in Recent Developmentis in
Buropean Thought, edited by Mr. F. S. Marvin in the Unity
Series. It was a sad reflection to learn from the article
in the Pioneer the other day, on the occasion of Bergson’s*
receiving the Nobel Prize for 1927, that he had given up
teaching philosophy and was busying himself with social
reform, the last refuge of intellectual bankruptey and
disillusion. Mr, Radhakrishnan’s defence of philosophy
(II. 768), in reply to my criticism, comes too late. It is
the old, old plea, repeated ad nauscum, that ** it is not the end
of the voysge that matters, but the voyage itself and that
to travel is a better thing than to arrive.,” Tennyson takes
Ulysses back on a second voyage whence he never returns,
though Homer represents him as yearning for his island
home at Ithaca. Would Mr. Radhakrishnan like to be put
in a boat with a month’s provision and set adrift ona
tempestuous sea without helm, rudder and compass 7 Would
he like to be like the wandering Ulysses, or the Wandering
Jew, eternally moving and never resting ? Such a lot would
rather be a curse than a blessing. We have been hearing
such clap trap all our life.
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The impression left on my mind by the perusal of
Mr. Radhekrishnan’s analysis of the Gita is very unfavourable.
It is the weakest part of his book, as it was bound to be.
No layman, not even the scholarly Aurobindo Ghosh, who
is not a yogl of the highest order, like Krsna, can under-
stand the esoteric meaning of the Gita. "The greatness and
majesty of the Gitd, as the Gitamahatmya says, can be fully
realized only by Krspa and partly by Arjuna, Vyisa,
Sukadeva, Yajiavalkya and Janaka. Itis not the business
of Sankara and Ram3nuja to expound it, eyen though they
might have been very estimable peoplg from the worldly
point of view. Mr. Radhakrishnan has made a muddle of
everything, He has quite missed the meaning of the noblest
and also the most difficult of books in the whole range of
Sanskrit literature. The very title of the chapter is a

« misnomer. It is borrowed from popular theology and also
from the Missionaties, There is no theism in it at all. It
is all pantheism of the highest order. Its motto may be
given in its own words—*‘Vasudevah sarvamiti’ (7. 19). That
is its refrain, as of the Upanisads, of which it is the essence,
and of the Vedas. It has been repeated in a hundred
different ways, and its central doctrine is that Jiva and
Brahma are ultimately one. Of course in the natural state
it is not. It will have to achieve this goal after an endless
series of births and deaths through the practice of yoga,
which begets Jfiana and finally leads to Vi (vifesa)-jiana, or
samadhi. From beginning to end it is yoga that Kysna preaches
and gives it preference over every other kind of sidhana
(6.46;12.12). Mr, Radhakrishnan has completely missed the
meaning of Jidna and Vijidana, which are constantly coupled
together in the Gita, thereby showing that Vijaana follows
Jiane (as in Paltn Das’s song quoted above) and is a special
kind of Jiiana. The former is the state when the concentrated
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mind sees Brahma every where in the Katastha and Vijisna
is that state of illumination in samddhi when the whole
outward world is mirrored on the still mind of a yogt.
Instead of quoting the opinions of commentators about the
nature of the soul of an emancipated yogl he ought to
have decided the question by referring to the sloka of the
Gita where it is distinctly and decisively asserted that
“ there is no difference between my (i. e. Brahma's) soul
and the soul of a yog!, who has completely entered into me”
(6.47; 12.7). He constantly decides every question by referring
to the commentators, who are normal men with no spiritual
insight and who, according to the Gita itself (I. 66), have
no ‘buddhi’ (that is, concentrated mind) by which the
subtler phases of the highest religion have to be decided,
There is no difference between a bhakta and a yogl. Both
the terms are coupled together in the phrase bhaktyayukto
(8.10) which constantly occurs in the Gita. A Yogi alone is
a bhakta, because he never leaves Brahma even for a second
(8.7,27). The 12th Book which treats of bhakti yoga is
entirely occupied with the manner of the life of a yogl, There
is no other bhakta in the sense of the Gita, Even Uddhava,
the great devotee of Krsna, was asked to practise yoga,
and so was Ramakrpa by his mother Kall. Blank bhakti,
like that of ordinary men, is not considered of any worth by
Rsis. cf. Paltu Sahib ki Vani (Belvedere Press, Allahabad),
Pt, 111 p. 60.

Mr. Radhakrishnan says that, according to Talboys
Wheeler with whom Telang partly agress, the scene of
the Gita is laid in a battle field, which is unnatural.
Certainly, it is obviously absurd. A battlefield is no place
for a philosophical disquisition like the Gits. But Mr.
Radhakrishnan does not suggest any solution of the difficuity.
He conceals his ignorance in a haze of words. When



( 46 )

Polonious asks Hamlet what hewas reading he answers,
* Words, words, words.”” Such is also the case with our
commentators, A poet says,—

* How commentators each dark passage shun,

And hold their farthing candle to the sun.”

Another poet similarly says of them, —
“ Who from the dark and doubtful love to run,
And hold their glimmering tapers to the sun.”

Has he never heard of the Gita being an alleéory ? Or, did
he consider it quite untenable, as yogt Aurobindo Ghosh
does in his Essays on the Gita 1st series, p. 27, though later
on ( Hssays on the Gita 2nd Series, p. 312 f) he admits it?
But it is the interpretation which our Mahatmas, who are the
sole repositories of the ancient wisdom of India and the only
authorities on the interpretation of the dastras, give
of the Gita. My Guru's interpretaion of the allegory of the
whole of the Mahabharata, of which the Git3 is only a
portion, is too elaborate to be presented here. It will require
a separate paper for itself. [ can give here only a few
hints about it. The keynote of the allegorical character of the
Gita is struck in the very first words with which the book
opens. Explaining ¢ dharma ’ in the sense of the Gita itself,
as I have done above, that is, as meaning yoga and ¢ ksetra '
in the sense of the body, as the Gitd does in 12.1, and
¢Kuru’ as meaning ‘ do, * we have a clue to the allegory.
The five Pandavas—Yudhisthira, Bhima, Arjuna, Nakula,
and Sahadeva represent the five elements of ether, air, fire,
water and earth. There are five karmendriyas and five
jnanendriyas, each of them rubning in ten directions.
These constitute the hundred sons of Dhrtatdstra, who is the
mind. The internal struggle is between the jivaitma, which
is trying to emancipate itself from the thraldom of the
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senses and the elements which are trying to drag it down.
Kysna represents the Katastha, who is the spectator. Safijaya
is divya drsti. The other characters in the Gitd constitute
the various propensities, both high and low, in the body.
Such is the mere skeleton of the allegory. To enter into
details will be out of place here. Just as there is an
Adhyatma Ramayana, so there is an Adhyatma Mahabharata.
But it has not been written. It has to be learnt from
a Guru,

Those who have come in close contact with Sadhus know
that they are men of peace and not of war. Their motto is
the same as that of the Upanigads—¢ganti, ganti, santi.’
Their whole mode of life is summed up in the words of the
Gita—*Sarvathata hite ratah’ ( 12. 4 )—which occurs half a
dozen times in it. Is it conceivable that such men would
exhort others to shed blood, butcher their own kinsmen for
gain and sordid lucre, for * dirt,’ as Shakespeare calls ¢ land ’
contemptuously ? Is it not more consistent with reason and
the dictates of the moral sense and conducive to the well-
being of society and the intevests of spiritual life that the fight
between the Kauravas and the Pagdavas has been chosen by
Vyasa to represent the struggle between the higher and the
lower propensities of man, when the neo-phyte enters upon his
spiritual hife ? This a beginnetlike Arjuna feels most keenly.
When a young man, who knows nothing of spiritual life, is
suddenly introduced by his elders to a yogi Guru, as it was
in my own case, and bidden to sbandon the animal life of the
senses and take to a life of the spirit, what a shock does he
feel ! All through life he bas to struggle with his lower
nature and when he is about to reach the goal there comes
a tempest of temptations which no human being, unless
aided in the nick of time by his Guru and his destiny, can
resist.  Ninety.nine per cent of sadhus fall, Tulsi Das,
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having passed through this ordeal, has vividly describedt ini
the 7th kanda of his Ramayana. Kabir says.—

Jab mar padai ghamsana tab birlai sant thahran3,

Jab yah pad ko gahi lina tab guru saran kar lina.
When the blows of God fall| thick, hardly a saint stands
them. When he stands firm at his post his Guru takes him
under his shelter. Prof. Pratt mentions the fact of
Ramakrsna passing through such an ordeal with success in
his Religious Consciousness, p. 131. Who does not remember
the grand description of Christ’s temptation in Milton’s
Paradise Regained ? Sir E. Arnold has described Buddha’s
temptation in The Light of Asia; cf. Paltu Sahib ki Vari,
Pt. III. p. 87.

Allegory has been used for moral and spiritaal pur-
poses by English writers like Spenser and Bunyan. So
have other European poets of the Middle Ages, as Prof.
Saintsbury has shown in his Flourishing of Romance and
Rise of Allegory. It is worth noting that the mask is
thrown off after the first book in the Giti and the dialogue
proceeds in a straight—forward manner with the word
yudhyasva (2. 18) used equivocally for the external and the
internal fight. It is also worth noting that the colophon
at the end of each chapter, not excluding the first, says that
it is the mystic doctrine of yoga. The word ‘yudhyasva' is
distinctly used for the inner struggle in 3:30 and 8+7. Allegory,
parables, and other indirect methods, as I have shown above,
are quite in keeping with the nature of Sadhus. The
dehatattva songs sung by the Vauls and Vaistamas of Bengal
are full of allegories and so are the songs of the saints of other
parts of India. The dialogue form also is quite in
conformity with the peculiar turn of the mystic mind, as in
the dialogues of Kabir and Gorakhnath in the Awinasi
Kabir Gite, between Siva and Parvatf in the Tantras, the
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Supersensual Life of Jacob Boehme and the Dialogues of Plato
where there are myths and allegories. Max Muller says
that Buddhists are fond of teaching in parables. The struggle
between the Gods and the Asuras in the Vedas and elsewhere
is only an allegory.

I shall briefly controvert a few points which are objec-
tionable in Mr. Radhakrishnan’s interpretation of the Gita.
(1) The Purusottama of the Giti is not a personal God
(p. 542). He is the same as the Purusa of the Vedas and
the Upanisads. Krpa himself is the Purusottama.
The only difference between him and Brahma is that the
former has a form while the latter is formless. Both are
the same universal spirit (15. 17). This has to be seen
and not discussed. (2) The explanation of Krsna's form
(p. 544) 1s borrowed from popular theology and is utterly
fauntastic. Krsna is not the man of that name but Katastha
Brabma. This must be seen in Yommudra. (3) *“ When
we transcend mayd, time, space and cause do not fall away
from us. The world does not disappear from us, but it only
changes its meaning ”’ (p. 548). This statemeat i:a mere
guess of an uninitiated person. It is crass nonsense. The
world does disappear from the view of a yogi in samadhi and
nothing is visible but Brahma, the all-pervading spirit, as
Wordsworth says in his Ode on Immortality— fallings
from us, vanishings.” Ossoweiki confirms this statement in
Geley’s COlairvoyance and Materialisation, which 1 have
quoted elsewhere in this very article. The disciple who has
obtained Brahmsajfizoa through the favour of his Guru says
the same thing with great consternation in Sastra-Sataka
(published by Upendranath Mukhopadhyaya, Calcutts),
Pt. I, p. 819. Shakespeare’s description of the world
fading away like a mist in the Tempest IV. 1., beginning—
“ And, like the baseless fabric of this vision” etc., is not

7
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altogether a poetic fiction. In the Gita, 2. 69, it is said
that the Muni looks upon the waking world as his night,
that is, & shadow or dream of the night. Banarsi Das says,
t dunia ud gai sapne men,” and Kabir says, *sapne men gaya
sansar,’ the world has passed away like a dream. Coleridge’s
Ancient Mariner, 1. 586, says, ‘I pass, like night, from land to
land.” Puck, in A Midsummer Nights' Dream V. 1. 372, says,

« And we fairies, that do run

Ry the triple Hecate's team,
From the presence of the sun, ¢
Following darkness like a dreum,
Now are frolic.” :

Compare also Nicholson, The Mystics of Islam, p. 121.
It is very remarkable that this quotation from Mr. Radbakri-
shnan is almost the same as another passage in Aurobindo
Ghosh's Essays on the Gita, 2nd Series, p. 267,

(4) It is not the ¢ world’ but the ‘human body* which
is compared to a tree  with root above and branches below
(p- 548), as I have shown above. See the Jianasankalinf
Tantra, which is referred to by himself on p. 579, footnote,
and Uttaragita, 1. 17. (5) It is not the ¢ Sarhsarin’, but the
Yogi, who passes through the path of the gods (p. 552).
* Yogah karmasu kaudalam™ ought to be read ¢ yogah
karma sukaugalam,” that is, yogakriya is an ingenious device.
The former reading leads to absurdity. All commentators
and translators of the Gitd, except Wilkins, bave mis-
interpreted this text. Even Max Mauller, a great scholar
end life-long student of Sanskrit, mistranslates it in his Siz
Systems of Indian Philosophy, p. 310. Yoga is not success in
(all) actions, as Max Muller translates it. According to this
interpretation every successful man—a carpeanter, a baker,
& brewer, even a chimney-sweep-—would be accounted a yogl.
Is this not fantastic and absurd ? This is a flagrant example
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of how people, not having & practical knowledge of yoga,
misinterpret the Sastras and proves the cherge of Bhava-
bhati (in the Sloka quoted in my former article) against
laymen that they follow the letter and not the spirit of the
utterances of Rsis. It is worth noting in this connection
that the word ¢ Kufala’ as applied to a yogi guruin the
Kathopanigad, Il. 7 has been translated by Dr. Roer as “an
ingenious (teacher) ” (Zhe Twelve Upanishads, published by
Tookaram Tatya, Bombay, 1891, p. 422). In the Gitz, 12.
16, a yogi is déscribed as ¢ daksa’, that is, expert, clever,
ingenious. i
I shall now say something about the style and compo-

sition of Mr. Radhakrishnan, which call for special
attention, The weakness of youthful and ambitious Indian
writers is to write in 8 high-Bown style. This is a charge
which has been brought against them by almost every writer
on English composition in India and in England too. ‘Babu_
English’ was the opprobrious term applied to such English
by Messrs. Rowe and Webb in their Hints on the Study of
English, published about half a century ago. It became a
current expression in KEngland and America. Mr. J. H.
Fowler, in his A Manual of Bssay—Writing, p. 12, gives an
example of it. Moreover, every subject bas its proper style.
Pope, in bis Essey on Criticism, bas laid down the canon in
his own fclicitous manner :—

* Others for language all their care express,

And value books, as women men, for dress ;

Their praise is still,—the style is excellent ;

The sense they humbly take on content.

Words are like Jeaves ; and where they most abound,

Much fruit of sense beneath is rarely found.

False eloquence, like the prismatic glass,
' Its gaudy colours spreads on every place ;
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The face of nature we no more survey,

All glares alike, without distinction gay ;

But true expression, like the unchanging sun,
Clears and improves whate'er it shines upon ;
1t gilds all objects, but it alters none.
Expression is the dress of thought, and still
Appears more decent as more suitable,

A vile conceit in pompous words express’d

Is like a clown in regal purple dress’d.

For different styles with different subjects suit,
As several garbs with country, fown and court. *’

Now, without regard to his subject matter Mr. Radha.
krishnan, every now and then, indulges in flights of rhetoric
and employs metaphors and similies which ill suit the sober
dignity of philosophy. Not the L’ Allegro but the I1 Pense-
roso mood suits her best. The style of a philosopher ought
to be chastened, restrained and reserved. Clearness and
perspicuity, a forcible presentation of the main argument, the
marshalling of facts bearing upon it, compactness of thought
and language, the linking together of sentences harmoniously
and coherently and of these into paragraphs and sections, all
supporting each other, like the various parts of a strong and
well-built fort, are the essentials of a philosophic style.
These are found in the great classical writers of British
philosophy, such as Hobbes, Berkeley, and Bradley. Among
American writers W. James is distinguished for his graphic
style, and after him J. B. Pratt. When we compare
Mr. Radhakrishnan’s style with these great models we find
there little to commend. His style is diffuse and prolix,
without much coherency, especially at the transition from one
school to another. That is what led the reviewer in the
Statesman to call it a staccpto style. It has not the
spontaneity of Shelley’s Skylark, or Tennyson’s In Memoriam.
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«I do but sing because I must. And pipe but as the linnets
sing.” There is everywhere a straining after effect. An air
of artificiality pervades the whole book. What Prof. James
Seth says about the style of Martineau in his Hnglish
Philosophy and Schools of Philosophy will apply equally
well to Mr. Radhakrishnan’s style. Hunting.up a label for
Mr. Radhekrishnan’s style, I found one to my purpese in
Mre. W. J. Addis’s excellent book on Hesay Writing (Pitman):
It has been recommended by Prof. H. Crossley in his pamphlet
on Style and Composition. Mr. Addis calls it “ the slovenly
style” (compare what Mr. R. says of others in his I. P.,
Vol, 1. p. 54) which he thus defines :—*“ The faults of the
slovenly style are usually more deep-rooted. They appear
in the very thought, which is careless both in facts and in
reasonings. There is also looseness in the arrangements
of the thoughts, and in the build of the sentences, terms
being misapplied and incorrectnesses admitted in grammar
and punctuation. All this leads to ambiguity in meaning
and uunsatisfactory rhythm.”’—p. 66. Most of these blemishes
are found in Mr. Radhakrishnan’s book, as I shall presently
show. It is a curious phenomenon in literary history that
a man having such a command of the English language
should make such glaring mistakes in composition and so
many. These are not due to haste, or negligence, but delibe-
rate. How such a man could gain an international reputation
as the reviewer of his latest book The Religion W¢ Need
in the Pioneer of 23rd December, 1928, said passes my
comprehension. It seems to be anather instance of Log-
rolling on which Churton Collins, the keenest of modern
critics, has an illuminating chapter in his Epkemera Oritica.
I subjoin a table of errata which 1 found in Mr. Radba-
krishnan’s Indian Philosopky. I have not pointed out a]l
the mistakes that occur there but only the typical ones :—
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Penseroso, 40-2) ; this takes place in samadhi. This is
pantha (the mystic path), and besides this there is no other
path. This path is gained through the favour of a yogi
Guru. Chis state is called by our Sadhus ¢ dying alive ' and
by the Christians © dying to live’ {he Sufi calls it ¢fana fi
allzh baqabillah’, dying in God is life eternal. This doctrine
is referred to in one of the couplets from Maulana Rumi,
quoted above (cf. Nicholson, Studies in Isldmic Mysticism,
p. 55).

(3) Rgvede, 1. 115, 5:—Dyor upasthe...... krsnamanyad
dharitah sambharanti [hirapyayena savitirathena devoyati
bhuvanani pagyan. There are two forms, in which Kuatastha
is seen—one is dark and the other is yellow. Both these are
fully formed. That sun-like Kutastha, in the midst of which
is the beautiful form of the Uttama Purusa, becomes the all
when one is merged in it

(4 Tad visnoh paramam padam sadd pasyanti sirayah
diviva caksuratatam —Yajurveda, 6.5 That mo.ionlessness,
or stillness, which always exists; miy3a, that is, when ope's
m.nd is directed to external objects, it is restless, and when
it is in samadhi it is still, hence there is always stillness and
this state is paramapada (the highest plane of existence),
param, that is, beyond the manibandha (the sixth chakra,
called the @jiia chakra, between the eye-brows); sari, he who
is in the state of samadhi sees an eye of akaga, which e
Brahma and which is everywhere. Following Ramanuja,
who was no yogt and could not understand the sublime
meaning of this mantra, what & caricature has Mr. Radba-
krishnan made of it in his I. P, I1., p 667, in spite of my
translation of it in my earlier article, which he must bave
rea ), because be has borrowed many suggestions and hints
from it in his book without acknowledgment. These are the
men who pose as great authorities on Hindu philosophy ! One
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and truthfulness of his interpretation will be evident
to those who have first-hand experience of yoga. But
the general reader, who is inquisitive about the higher
religion of his country, will, I doubt not, derive some
benefit from it. At any rate, it will serve to show that there
is another version of the Hindu éastras different from the
official one, that is, that of the pandits and scholars.
This is the version of the Risis, the Munis, the Yogis and
the Sadhus of India.

(1) Rgveda, 1. 1. 1:—Agnimide purokitam yajiiasya
devamrtvijam hotaram ratnadhatamam. *The fire within the
body which has been originated by vayu-kriyi, that is,
prandyama, which has been taught by a Guru, is worthy of
praise; for, i=force, energy, d=head, e=vindu, that is,
after performing kriyda when one ascends to the head and
dwells in bindu, which is the form of Brahma, one becomes
worthy of praise; purohitam—he is the well-wisher of this
body, that is, so long as the prana is in the body one does
every work conducive to the good of the body, that is
one performs such Yajfias as pranayama, onkara kriya etc. and
thus one becomes deva, that is, Uttama Purusa; rtvijam,
when the whole world is transformed into Brahma in the state
of samadhi ; hotaram, offering an oblation of prana to piana
(Gita, 4. 29) ; heis ratna, priceless thing, pure Brahma;
dhataram, that is, his soul becomes the all-pervading Brahma
as the Samaveda says, rtam brhat, where there is neither
prana nor mind, that 1s, in samadhi.

(2) Yajurveda, 31. 18:—Vedahametam purusam
mahantam adityavarnam tamasah parastat. Tameva viditva-
timrtyumeti nanyah pantha vidyate ayanaya. Having known
this Purusa through yoni-mudia (a special process of yoga
described in the Tantras), who looks like a sun beyond dark-
ness, one realizes what death is, one becomes still (cf. 1l
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Penseroso, 40-2); this takes place in samadhi. This is
pantha (the mystic path), and besides this there is no other
path. This path is gained through the favour of a yogi
Guru. This state is called by our S3adhus ¢ dying alive ' and
by the Christians ¢ dying to live’ 1he Sufi calls 1t *fana fi
alizh baqabillah’, dying in God is life eternal, This doctrine
is referred to in one of the couplets from Maulana Rumi,
quoted above (cf. Nicholson, Studies in Isldmic Mysticism,
p. 55).

(3) Rgvede, 1. 115, 5 :—Dyor upasthe...... krspamanyad
dharitah sambharanti [hiranyayena savitirathena devoyati
bhuvanani pasyan There are two forms, in which Kitastha
is seen—one is dark and the other is yellow. Both these are
fully formed. That sun-like Katastha, in the midst of which
is the beautiful form of the Uttama Purusi, becomes the all
when one is merged in it

(4 Tad visnoh paramam padam sada pasyauti siirayah
diviva caksuratatamm —Yajurveda, 6.5 That mo.ionlessness,
or stillness, which always exis's; may3a, that is, when one's
mind is directed to external objects, it is restless, and when
it is in samadhi it is still, hence there is always stillness and
this state is paramapada (the highest plane of existence),
param, that is, beyond the manibandha (the sixth chakra,
called the 3jiia chakra, between the eye-brows); siri, he who
is in the state of samadhi sees an eye of akasa, which ir
Brabhina and which is everywhere. Following Ramanuja,
who was no yogi and could not understand the sublime
weaning of this mantra, what a  caricature has Mr. Radha-
krishnan made of it in his I. P, I1.,, p. 667, in spite of my
translation of it in my earlier article, which he must have
rea |, because he has borrowed many suggestions and hints
from it in his book without acknowledgment. These are the
men who pose as great authorities on Hindu philosophy ! One
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is inclined to shed tears over the degradation of one’s country.
This is another instance of how a man without being initiated
by a yogt Guru is incapable of grasping the esoteric meining
of our sastras (Gua, 2. 29). Custom, uniformity and a
sense of respectability have also a great influence on
character. And lastly pride, « that never-failing vice of
fools,” prevents many from seeing the truth (Gita, 18. 58),
In an excellent book written by the Rev. W, L. Walker,
entitled Christian Theism and A Spiritual Monism, (Clark, 2nd
ed., p. 110) the author very siucerely says,¢ That * God is
Spirit” is a truth which many of us‘have been slow to
learn. We seem to think that thereis no God at all if we
do not see, or are unable to picture to ourselves, the action
of some external, or semi-material Being.’

(5) Yajurveda, 13 42 :~-Vatasya jatim varunasya nabhima-
$vaiijajiidnam sarirasya madhye, ..ma himsi parame vyoman.
Vata, vE, to blow, that which carries a man and merges him
in Brahma ; its yuti, that which joins him with Brahma ;
then the atma remains conjoined with the paramatma Brahma
and then it has no desire for anything—this is called yukta.
Varunasya nabhih—varuna, the all-pervading Katastha Brahma,
its navel,—nah, to bind ; the wheel of the body, whose centre
(hub, as in ** Boston State-House is the hub of the solar
system’—QO. W. Holmes) where there is the samapna vayu,
that is, where one being bound to this place of still Brahma
one naturally becomes king, that is, one has all his senses
under his control, and remaining where one feels a peculiar
kind of intoxication in which one remains conscious but at
the same time feels happy; masvaiijajianam,—mas, to
weigh, that is, to remain in the susumn3a, in the stillness of
samadhi, where there is no consciousness of any thing—to
acquire this jidna. Sarirasya madhye—he who performs the
above mentioned yoga-kriya is called & hero, in whom, that is,
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in whose hearf; ma himsi parame vyoman—he becomes the
great Brahma, which is beyond this akasa (ether), that is,
one becomes Brahma when one dwells in Brahma.

(6) Rgveda, 10. 109. 4-5 :—Parame vyoman brahma-
cari carati vevisad visah sa devana bhavat. A
Brahmachiart goes into the paravyoma in the Kutastha;
constantly dwelling in it he penetrates into it, he becomes
one of the gods, that is, he attains sadréya moksa (liberation)
in which one besomes like Brahma.

(7) Atharvaveda, 10. 8. 431—Pundarfkam navadviram
##xbrahmavido viduh. Pundarfka, Katastha, who is in this
body, which has nine doors; that iva, who has the marks of
fire, water, and food and who is enveloped in the three gunas
of sattva, rajas and tamas—being enveloped in the rajoguna
he is a yaksa, that is, he hoards money and spends nothing,
He dwells in his atma which Brahmavids call Brahma,

(8) Atharvaveda, 10. 10. 19 :—Urdhe bindurudacarat
brahmanah*** hotijayat. Urdhe—in the spot between the
eye brows, contemplating the bindu (star), having learnt it
from a Guru, one hears omkara dhvani (etherial music),
which is Brahma. Fixing one’s mind on that music which
is Brahma and which issues from the susumni, one controls
all the tattvas (elements) and dwelling in the tattvas one
becomes Hota, I¢a, Lord, atmz, which is all-pervading,
and then everything is resolved into Brahma.

(9) Svetagvataropanisad, 4. 18 :—Yaditamastunna diva
na ratrirna sanna casacchiva eva kevalah. Those who perform
yoga-kriya have found such a place, that is, samadhi, where
there is no darkness, wherc darkness 1§ also visible : neither is
there day, for nothing is to he seen theie, nor night, for there

9
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is no obscurity, where there is neither good nor evil, but only
giva, that is auspiciousness, final beatitude (cf. Gita, 15. 6).

(10) Ramatapint Upanisad, 12 :—Mananat {ranan-
mantram &c. Stilling the restless mind by prapgayama
is the liberation of mind; every one says so; that is,
samadhi.

(11) Paramabamsopanisad, 3 :—Atma atmanyevavati-
sthate sa yatih samyogt jiani purnananda ekarupo ekarasah.
He who remains conjoined with the atma through yoga
controls all the senses, and he is called a yati Thus
controlling the senses one becomes & yogt, that is, joins the
atma to the paramatma., When one becomes a yogi one
becomes a Brahmajfiani, and having attained jfiana one
attains to Brahma, and then one obtains full bliss and
becomes one with Brahma.

(12) Brhanrarayanopanisad and Rgveda, 3. 62. 10:—
Om tat saviturvarenyam bhargo devasya dhimahi dhiyo yo nah
pracodayat. Let my buddhi (still, or concentrated, mind)
be fixed on the tat-brahmapada, Kuatastha, which is like the
sun, in this omkara-like body of mine (the omkara is the symbol
of the body; cf. Deussen, The Philosophy of the Upanishads
(Eng. Tr.), p. 379).

(13) Kathopanisad 2. 20, 22:—Anoraniyan mahate
mahiyan atmasya jantor nihito guhayam. Asariram $ariresu
anavasthesvavasthitam. Mahantam vibhum Ztm#nam matva
dhiro na §ocati, Brahma is the atom of atoms and as he is
everywhere in the form of atoms he is the greatest of the
great ; having controlled the atma by the atma (i.‘e. by
pranayama) and seen the star in the cave of light, that is,
having seen the Purusa who has a bodiless body (. e. an
ethereal body), who always is—who is, when you are not;
having thus regarded the atma as mahat, vibhu, pandits (i. e.
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yogis) do not think, that is, look upon the world as full of
itma—Brahma.

(14) Kathopanisad, 3. 14:—Ksurasya dhard nigita
duratyaya durgam pathastat kavayo vadanti. Asabdamas-
parsamarapamavysyam tatharasam mtyamagandhavaccayat.
Anadyanantam mahatah param dbruvam + 4+ mrtyumukhat
pramucyate.

The form of Brahma is subtler than the particles of the
edge of a sharpgped razor; to enter its surface, or to penetrate
into it, or to transcend it, is difficult, that is, it 15 impossible
to penetrate into it without being smaller than it, hence,
unless one enters its foot, that is, itself, one cannot see
all the powers through anubhava (intuition). Unless one
becomes small by practising yoga (animd, ‘becoming sas
small as an atom’ is one of the eight siddhis of yoga in
Pataiijali’'s Yoga Sutra) one cannot see God’s glory and
majesty. It is strange that people desire things without
deserving ‘them. Hence poeis have said, ‘that is Brahma
where after entering it they have bacome one with it'.
Those who utter original things are poets. There is no
way of expressing it in words when one becomes merged
in it. Nor is it possible to touch him. Whea there is
only one, who is to touch whom? Form also implies
duality,— when there is only one where can there be
form? How can there be destruction when there is
no form in samadhi? Taste also implies duality; when
there is only one there can be no taste. Hence it is a
permanent taste in tastelessness, Similar is smell. Such a
state is called Brahma. That which has no beginning is
called mahat Brahma. He is surely beyond everything,
Even if a man of low caste be in this state he escapes the
jaws of death, for then there is nothing but Brahme ; how
can Brahma die ?
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(15) Dhyanabindu Upanisad, 5 :—An3hatasya yat
g§abdam tasys é§abdasya yat param Tatparam vindate
yastu sa yogt chinnasamsayah.

Anahata—ten kinds of musical sounds, such as bhraga
(the humming of the large black bee), vina (the Indian lute),
venu (flute), ghanta (bell), megha (the rumbling of thunder),
simhanada (the roaring of a lion), sufikha (sound of a conch-
shell), dundubhi (sound of a large kettle-drum), turi (trumpet),
bhert (kettle-drum), an-—ahata, (struck), that which is not
struck (unstruck music). These sounds ' issue from the
middle of the 12-petalled lotus cakra of the heart (cf. R.
Steiner, Knowledge of The Higher Worlds, Eng. tr, p. 135),
which is the seat of Jivatma—a yogi, who, having heard
them, enters into the stillness beyond them, and then passes
beyond to another place where there is neither the light of
the sun or moon, nor fire, yet everything is visible, has his
doubts removed, that is, he has certainty of Brahmajnana.
References to these musical sounds are common in the
mystic literature of every country. The songs of Indian
saints are full of them. There are constant references to
them in the literature of Sufis, Maulana Rami begins bis
Masnavi with the sound of the reed-flute. Hafiz refers to
the sound of the bell. Tennyson uses this sound mystically
in his Znock Ardem (in his note on p. Y2t in The Works of
Tennyson edited by his Son in one volume). Emily Bronté
heard this * mute music,’ this ¢ unuttered harmony’ (see
Spurgeon’s Mysticism in Hng. Liter., p. 82). The sound of
Kryna's flute, which Lord Haldane sighed for, is still heard
by those who have eurs Lo hear. laltu Das has a very
beautiful and deeply mystical song beginning—

Bansi baji gagan meii magan bhaya man mor.—

Paltu Sahib ki Bani, Pt. I, p. 77 (Allahabad).
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On hearing the sound of the flute in the heavens my mind
was steeped in bliss.

(16) Kathopanisad, 2-12 : —Tandurdar§am gadhamanu-
pravistam guhzhitem gahvarcstham puranam. Adhyatma-
yogadhigamena devam matva dhiro harsa $okau jahati.

Tam—that Brahma, who, in samadhi, is in an ineffable
form in the siddhavastha ; durdaréa—that Brahma, who is far
from the egoism of may3, that is, from the desire of the fruit
of works, darsa»—dr$, to see, that is, Brahma where there is
darkness, where nothing can be seen on account of its subtlety;
giodha-gu, to produce a sound in a special manner, that is, to
hear onkdra dhvani (unstruck music), which is very sweet ;}—
and who is eaveloped in maya, who is completely enveloped
in mayi (in ida, pidgald, and the middle nadt susumni), so
that his existence is imperceptible, as if he is concealed, but
who becomes manifest in contemplation like clear mahaka$a.
He is super-human and his attributes are also super-human.
People remaining in the normal state want to see super-
normal phenomena. One sees super-normal phenomena
by being in a super-normal state—that is, through anubhava.
Anupravistam—(an, to exist) the atma penertrating into
Brahma, who is everywhere, becomes all pervading, that
is, sees Brahma in everything. Guhahitam—guha—gahvara,
the cave in the star, where one feels well, that is, hfe
is prolopged by the suspension of breath, gahvarestham
puranam—one sees the Purana Purusa, Narayana (one who
dwells in water, that is, paravyoma, which looks like sea-water;
cf. Sivaya jalarapays) through yogakriya, adhyatma yogadhi-
gamena devam, one attains to this Purusa through yoga, who
is its Lord, matva dhiro harsadokau jahati, one attains
tranquillity on attaining the Puruse, that is, in samadhi,
one feels neither joy nor grief. Then everything is trans-
muted into Brahma.
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Among the Darganas the one that has been systematically
distorted and misrepresented, so as to bring odium on the
author, is the Sankhya system of Kapila. That cobweb of
historical ctiticism which has gathered round it in modetn
times, as to its genuineness, may be brushed away by the
fact that my Guru, who, of all men that I know of, had the
capacity to judge whether the Saakhya Sitras is genuine
or not, has decided in its favour by’ commenting on it, and,
as interpreted by him, it yields the highest truths of Hindu
philosophy and religion consistent with the views of other
schools. I shall now proceed to give extracts from his
commentary, but the references in my book are not the same
85 in the published editions. This discrepancy is, so far as
I have been able to ascertain from the oldest of my Guru's
disciples now living here, is probably due to the negligence
of the amanuenses of my Guru, who were ordinary men, not
well-versed in the $astras. This remark applies to all the
books commented on by him. There are also variations of
the texts and misprints,

Sankhya Daréana—¢Sahkhya’ means jiiana, that is, the
state of mind after yogakriy3, that is, samadhi ; ‘darana,’ the
ascertainment of those internal processes by which samadhi
is caused,—that is, vijizoa. First Chapter, 1st Sutra :—

Atha  Saukhyasisanam. Trividhaduhkhanivyttirarthah
purusapam. Atbha  trividhadubkhatyantenivrttiratyanta-
purusarthah.

Artha=form ; purusa =uttama purusa. After this explana-
tion, that nivritti which transcends the three kinds of pain
(adhidaivika, Zdhibhautike, Zdhyatmika, which have been ex-
plained in the commentary on the Gita, 8. 3-—4) is purusarths,
and that is necessary. The object of the Saakhye is to know
oneself, that is, ‘Soham Brahma’ (I am Brahma). Adhyatmika,
adhibbautika, adhidaivika. The three horizoatal lines in this
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figure represent the three kinds of pain and the vertical
line which crosses the three kinds of pain is vijiana, or
samadhi. When this state lasts for a short time it is called
svalpa (short) nivrtti (cessation from pain); when it lasts for
& long time it is called adhika (long) nivrtti, and when it lasts
for all time without any cessation it is called atyanta nivrtti.

Second satra:—Na drstattat siddhir nivrttepya-
nuvrttidarsanat. Brahma (Uttama Purusa) cannot be seen
with fleshly eyes.and without seeing him one cannot obtain
siddhi in anything, When one sees him the whole world is
transformed into Brahma and then there are no desires; this
desireless state is called siddhi. Who will see when there is
no desire? Even though there be present desirelessness, it
(desire) will arise at some other time. For example, one
has a desire to eat sandeda (a kind of sweetmeats). A
sannyast restrains his present desire but it remains submerged
in the mind ; but one who has attained to Uttama Purvsa and
has become desireless—in him there is no emergence of
desire in the present or future time. The atma3 is stilled by
itmakriyd (prindyama) and this state is called undecaying
and immortal and this has been called Brahme, or Uttama
Purusa in the Chandogya Upanisad.

Fifth satra :—Utkarsadapi moksasya sarvotkarsagruteh.
Abiding in Brahma is called moksa, which is attained by
drawing the prapa.vayu upwards, thereby causing samadhi.
Yogis know through anubhava ( intuition) parabuddhi,
paraprokrti. This is stated in the Vedas and the Upani-
sads. ‘Then follows a quotation from the Kathopanisad 3-11
and a reference to the Gita, 8:20,

cf. Maulana Rimi :—

Khamush kun dar khamoshi jad kashad chun kahrobf
afira, Ki janash must’d bashad kashakashhai bala ra.
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Keep silent, because in silence the soul attracts Him, as
amber attracts a straw ; and because the soul of him who
is silent besomes suscesptible to attraction from above (the
seat of God).

83rd sutra:—VYatsambaddham  sat  tadakarollekhi
vijafiam tat pratyaksam !

Yat—ia samadhi, when the pranavayu becomes conjoined
with Brahma there is complete union, that is, it is attached
and becomes one with Brahma. This complete mergence is
spoken of in all the §astras and this is called vijiiana, that i,
a special kind of jiiana. This is beyond the compass of the
senses, the (rormal restless) mind and buddhi and ahankara
(self-consciousness). This is para buddhi, Brahma, which is
illimitable, and this vijiana is visible Brahma.

84th Sutra : —Yoginamabahyapratyaksatvainna dosah.

He who is firmly established in dharanz, dhyana and
samalhi is called a yogl. There is no harm in such a yogi's
seeing within him spiritual phenomena, but there is harm in
seeing outward objects. ‘This latter is called asamatva, that
is, good ani evil, and in a state of samadhi there is samatva,
that is, everything is Brahma. When everything is
resolved into unity and one is in that all, who is to say that
this is a fault and to whom Hence it is faultless. Kanada says,
dtmanyitmamanasoh samyogavisegidatmapratyaksam, that
is, performing yogakriya—dharana, dhyana and samadhi,—
one becomes firmly established in the atma—this is
called pratyaksi; and Patafijali says, yogaécittavrttinirodhah,
when the tunction of the mind is completely suspended, it is
called yoga.

85th Sutra :—Linavastulabdhati§éayasambandhadva.

The mergence of the mind in Brahma is called attain-
ment, that 1s, samadhi; and to be deeply attached to it,
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in other words, to be always and completely ahsorbed in it
is pratyaksa.

86th Satra :—Isvarasiddheh.

This is the crux of the whole system and the charge of
atheism brought against it is based on this satra. But
by this time the reader has, [ believe, become aware
of the tenor of the Sankhya philosophy. It is wholly, as
every other system of Hindu philosophy is, based on the
experience of yogis. The mistake of lay commentators
consists in taking ‘siddhi' in the sense of logical proof,
whereas, in its technical sense of yoga, it here means
‘fulfilment of desire,’ as in the other satras commented on
above. Its explanation is as follows :—

Isvare, in a state of samadhi, dwells tranquilly and
steadily in the heart of every one, that is, there is stillness
and tension from the heart to the head ; in that stillness aud
tranquillity in the crown of the head is the indescribable,
ineffable nirguna Brahma, When one attains this state, this
petmanent and inviolable tranquillity, when everything fis
resolved into Brahma, one does not desire the fulfilment of
any wigh, because there is nothing but Brahma and there is
no one to desire, as the individual ego is also lost in Brahma.
This desirelese state is Idvara visible, that is, clearly
perceptible in the state after kriya (cf. I. P. Vol. L, p. 135).
Compare also Gita, 2. 55—72. Every sitra of the Sankhya
is pregnant with a deep spiritual significance, but it is
evident to one who has the discerning eye (Git3, 13. 34).
1 am not sure whether this interpretation will appeal to the
pandits of the East and the West, because it is too subtle
for ordinary comprehension and presupposes in the reader
s strange and unfamiliar experience. Moreover, prejudice
dies hard. At any rate, it will stimulate thought and make
people pause before they pronounce the Sankhya ta be

10 ;
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atheistic. It is a sin to call it so. It is only through

ignorance that people do so. But to call it theistic will
make Garbe turn in his grave.

87th Sutra :-——Muktabaddhayoranyatarabhavannatat siddhih.

When in a state of samadhi all things are known
through anubhava one cannot be called mukta (liberated),
neither is one in bondage, because one performs every work
without attachment. When one is neither bound ror free,
it must be some other peculiar state. Hence, it cannot be
called siddhi, which meaans the fulfilment of something and
thus implies duality. But in a state of samadhi, when
everything is resolved into Brahma, there is no siddhi.

Third Chapter, 3 Satra :—Nirodhaschardividharana-
bhyam.

Nirodha, that is, Kumbhaka (retention of breath) is caused
by expiration and inspiration. This sutra, as Max Mauller
says, is not borrowed from Patafijala Yoga Satra (3rd satra,
Samadhipada), though it is similar to it. Yoga is rather
the basis of all the systems of Hindu philosophy and all the
Hindu Sastges, as I have tried to show. The Rsis and

Munis were all yogls and the gastras are the productions
of their intuition.

Sixth Chapter, 106th Sutra :—Samadhisusuptimoksesu
brahmaparatvam!

Semadhi, that is, the state after yogakriya (intoxication).
Susupti—deep intoxication. One who is always free from
the three gunas has attained Brahmarapatva.

Note—That expression of Novalis—‘The God intoxicated
Spinoza " is an intuition of genius and truly expresses the
pature of one who is steeped in the universal spirit of God.
He is literally intoxicated and the mystics of all ages and
countries have spoken of Him as such. The Vedas are full
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The definitions of the above being too long are omitted
here.

Aptopadesah sabdah.—1. 1. 7.

Apta, those who have attained, that is, those who are
always in samadhi, When this is done everything 1s ob-
tained, because then there being no desire everything
appears as mine. What upadesa (upa, another, di§, place) they
give, that is, believing in what they say and going into samadhi
after yogakriya the sound one hears is §abda, that is,
hearing words spoken at a distance and so forth.

Samadhivisesabhyasat—4. 2. 38.

Tattvajiana is the result of a special yoga practice called
samadhi,

Tattvajiiana is the state after kriyd, that is, samadhi.
Aranyaguhzpulinadisu yogabhyasopades’ah —4. 2.

When yoga is performed ina forest, a cave, or on a
sand-bank, where is the fruit of the works of a previous
birth? Dharma is the result of yoga practice in a
previous birth, that is, one is impelled to practise yoga
in a subsequent birth (cf. Gita, 6. 44-5) and after practising
yoga one gains proficiency in it and attains samadhi, which
is the cause of tattvajiana. Wher the ego is lost,
there is no consciousness of siddhis. That is why one says,
‘I do not know where I am’ (cf Wordsworth's Qde on
Immortality, 4. 144-5).

I shall now give a few extracts from the Patasjale Yoga
Sitras, so that the reader may compare them with the
numerous commentaries on them by others, who kaow
nothing of practical yoga and have never dreamt of realising
what Pataiijali has said in his work. I could tell many
anecdotes of my Guru's practical realization of the principles
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ateh, this; dharmma, work without desire for its fruit,
Now, as much as 1s practicable, I shall say about dharma,
for, unless something is carried into effect, nothing is done,
Merely talking about a subject is useless, just as one cannot
satisfy one’s hunger merely by learning how to bake bread,
All the darfanas have been seen through yoga-anubhavs
(intuition). Merely by reading them one cannot attain to
them, as he (Kapada) will shortly explain.

What is anubbava and how does it come about? As
one becomes conscious of external objects: by the sense of
touch, which is vayu in the body, Parabrahma is perceived
through the energy of Brahma. Brabma and his Epergy are
both indescribable. When the vayu within the body becomes
still, one feels the ether, and this ether becomes merged in
Brahma. Through the extraordinary energy of Brabma the
present, past and future movements of objects through time
one suddenly comes to know by intuition. This description
applies also to forms, tastes, smell and sounds. The past,
present and future are illusory, for the past in time is already
gone, and hence time is an illusion, for all moving objects are
trapsient. Then the opposite of motion, is motionlessness,
stability, permanence, which is Brabhma. Like-wise the
future is also illusory and the present on account of its
subtlety is almost nil. (f you want to escape death you
should free yourself from the movement of time and take
refuge in the stability of samadhi.

Yatobhyudaya nihéreyasa siddhih sa dharmmah—1I. 1.2,

Yatah, by means of which, that 1s, yogakriya by which
the mind is tranquillized; when the citta and mind
become one, buddhi is tranquillized and when buddhi
becomes still the mind enters parabuddhi and this one being
in close touch with Brahma attains abhyudaya—abhi, long
and udays, to grow. This growth is not like the growth of
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The definitions of the above being too long are omitted
here.
Aptopadesah s§abdah.—1. 1. 7.

Apta, those who have attained, thatis, those who are
always in samadhi. When this is done everything is ob-
tained, because then there being no desite everything
appears as mine. What upadesa (upa, another, dis, place) they
give, that is, believing in what they say and going into samadhi
after yogakriy® the sound one hears is $abda, that is,
hearing words spoken at a distance and so forth.

Samadhivisesabhyasat—4. 2. 38.

Tattvajiana is the result of a special yoga practice called
samadhi.

Tattvajiiana is the state after kriya, that is, samadhi.
Aranyaguhdpulinadisu yogabhyasopades’ah.—4. 2.

When yoga is performed ina forest, a cave, or ona
sand-bank, where is the fruit of the works of a previous
birth? Dharma is the result of yoga practice in a
previous birth, that is, one is impelled to practise yoga
in & subsequent birth (cf. Gita, 6. 44-3) and after practising
yoga one gains proficiency in it and attains samadhi, which
is the cause of tattvajiana. Wher the ego is lost,
there is no consciousness of siddhis. That is why one says,
‘I do not know where I am' (cf. Wordsworth’s Ode on
Immortality, 4. 144-5).

I shall now give a few extracts from the Patasijala ¥Yoga
Sitras, so that the reader may compare them with the
numerous commentaries on them by others, who kaow
nothing of practical yoga and have never dreamt of realising
what Pataiijali has said in his work. I could tell many
anecdotes of my Guru’s practical realization of the principles
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of yoga but they would not be credited by sceptics and
agnostics like Mr. Radhakrishnan and his ‘great thinkers.’

Atha yoganuéasanam.—1 1.

Now Patafijali explains what yoga is. Fixing one’s
mind on the bindu (the star that is visible in the Katastha)
one becomes totally unconscious of everything else; the
state of avarodha (suspension of breath) which results from this
is called samadhi It is called samprajiiata when it is accom-
panied by reflection, and when it is not so, that is, is vacant,
it is asamprajfiata.

Yogascittavyttinirodhah.—1. 2,

When all the modifications of the citta (restless mind)
are completely suspended without any effort and involun-

tarily, it is called yoga. The Jnanasaiikalint Tantra expresses
the same idea thus :—

Na dhyanam dbyanmityahurdhyanem nirvisayam mansah.

Tasya dhyanaprasadena  saukhyam moksam na
sam#éayeh,

That is dhyana when the mind becomes vacant. Bliss
and liberation, no doubt, result from such dhyzna.

Again it defines yoga thus :—

Sarvacintdparityago nischinto yoga ucyate.

Complete suspension of the operation of the mind,
an irreflective state of mind, is yoga.

Such a state of mind is inconceivable to Western
thinkers. They assert with great confidence that the mind

can never be emptied of all its contents, thongh Goldsmith
speaks of it in his Deserted Village, 6. 122 :—

“ And the loud laugh that spoke the vacant mind. "
Prof. Haler, in his note on this line in the Longer

Bnglish Poems, quotes a parallel passage from Shakespeare’s
Henry V, 1V, 1, 286 :—
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“The wretched slave

Who with a body fill’d and vecant mind

Gets him to vest. ™

The whole of this passage is worth reading in the original,
as it shows that even great men have to empty their minds
of all thoughts before they can go to rest. 'When some body
asked Gladstone how he preserved his health even at so
advanced an age as his'he replied that the secret was
nothing but laying aside all the cares of the state when
going to sleepp Who does not remember Wordsworth’s
lament over his loss of sleep in the sonnet beginning—* A
flock of sleep that leisurely pass by, one after one,” and
Coleridge’s grand apostrophe to Sleep in his Aneient
Mariner, 1. 292 ? See also Turner's note on the former
poem in his Selestions from Wordsworth So even
greal thinkers have to cease thinking before going to bed.
Yet, Mr. Radhakrishnan says the very contrary in his I P,
Vol. 1, p. 155 and Vol. II, p. 321. Dr. Stratton, who,
m his Paychology of the Religious Life, p. 199, quotes a
passage from the Bhagavadgria, where it is enjoined that the
meditator should not think, seems to be perplexed, as his
note of admiration shows. The same objection has been
made by Dr. J. Caird in his Intreduction to the Philosophy of
Religion, p. 147. But he forgot what he had himself
quoted from Wordsworth on p. 25, where he says, “Thought
was not, in enjoyment it expired.”” Mr. Radhakrisbnan,
following in their wake, says in Vol. I, p. 40, “Even an infinitely
superior mind is yet a mind and of the same mould as
man’s.” This shows conclusively his ignorance in religious
matters. It is .a pity that such men should set themselves
up as our teachers in religion, which they have never
practised. Prof. Pringle Pattison’s advice, which I quoted
in my former article, that a map, who wants to know
something about religion, should go to a religious man, who

12
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has practical experience of it, and not to a philosopher, who
only spins theories about it, is very sound.,

If Mr. Radhakrishnan had the humility to go to a yogt
Guru, he would have been told that one who has a restless
mind is not a yogi. This may perplex him, but it is a fact
borne out by the experience of yogls, who have recorded their
experience in the gastras, which he may not believe. The Jian«
Sankalin: Tantra says—¢ Cale citte vaset Saktih sthire citte
vaset Sivah’, that is, the restless mind constitutes a man and
the stable mind makes a yogi. Yogis do not thiuk, they
see. Hence the sigmificance of the term DarSana, that is,
vision in the vijAiana-avastha. This is also the divya caksu of
Stt Ananda Acarya, Brakma Darsanam, p. 4. There is no
‘¢ beautiful vagueness ”’ in it, as Mr. Radhakrishnau says in
his work. Itis ‘clearness divine.”” This is the diffcrence
between & seer and a thinker The seer 18 all sight. (Cf.
Nicholson, Studies in lslamic Mysticiem, p. 42). Traherne,
while speaking of the divya caksu (divine eye), says—

“And yet 1

Forgot the rest, and was all Sight or Eye,

Unbody’d and devoid of Care,

Just as in Heav'n the Holy Angels are.”—Poems ot
Felicity, p. 14.

Tada drastuh svarupavasthanam.—1.3.

Then one remaining in oneself will see oneself n the
form of cit. In the state of samadhi one remains in the
form of Purusa, a spectator.

Sabdajiiananupati vastuganyo vikalpah —1-9.

That knowledge, which arises from words, is likewise,
that is, something is proved in words but is wanting in
substance and is merely fictitious.
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The literature of the saints of India is full of the dispa-
ragement of such jfiana, and such men are called vacakajfiant
and vitandi. But the market is now full of the works of
such men. They make a good profit out of this trade,

Tatra niratiéayam sarvajiabijam.—1-25.
There is the seed of complete omniscience in Igvara,

that is, one who is absorbed in Him acquires omniscience.
Chis is called Kastha.

Tasya vacakah prapavah.— 1. 27.
The word which expresses Him is prapava. Just as a
burning candle is self-luminous, so in the state of samadhi,

pranava, that is ofikaradhvani (unstruck music), is heard of
itself.

Pracchardana vidharapabhyam va pranasya.—1. 34.

Tranquillity of mind is caused also by ptapnayama.
Pracchardana is inhaling the vayu in the stomach through the
nostrils with care and by a particular process; and is followed
by expiration. This is called pranayama. This process has to
be learnt from a Guru (and not from a book on yoga).

This sitrd should be compared with the Sankhya Satra
3. 31, and the Vaisesika Satra, 2. 1. 16, explained above. The
similarity in the processes of these systems shows the com-
mon origin of all from yoga. The Vedanta and Nyaya
systems also presuppose a practical knowledge of yoga.
Hence my contention that no one can understand our §astras
without being a yog}

Paramanuparamamabattvintosya vastkarah.—1. 40.

In this way a yogi attains the highest degree of small-
ness as well a3 largeness. In this manner the author shows
the degree of the tranquillity attained by the mind of & yogt.

Siiksmavisayatvaficalihga paryavasainam-—1. 45,
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What is subtle, or fine ! An earthy atom of smell is a
tanmdtra, the taste of water is a tanmatra, the form of light is
& tonmatra, the tactile property of vayu is a tanmatra, and
the sound of akiga is a tanmdtra. These are subtle things,
There is nothing more subtle than alitga entities.  Hence,
subtlety is the essence, and the pradhana-purusa is subtlety
itself (cf. Gitd, 13.15).

Tasyapi nirodhe sarvanirodhZonirbijash samadhih.—1.51.

Gradually when these samskaras are also restrained they
become merged in Brahma and nirbija sam#dhi results, that
is, when even these samskdras are lost Purusa gains his own
form. This is called suddhi and mukti (liberation).

The Mimamsa sitra of Jaimini, which is concerned with
Vedic ritual, bas not been commented upon by my Guru.
Only & summary of it has been given and an esoteric inter-
pretation of the various yajiias mentioned in it is all that
we have. 1 therefore omit it altogether in my survey of
Hindu philosophy.

1 shall now finish this already too long paper with a
few extracts from my Guru’s commentary on the Vedanta
Satras, on which he bhas lavished all the wealth of his
transcendent genius. It must have cost him years of
hard labour for which he received no remuneration except
the cverlasting gratitude of his devoted disciples. It is a
work of inestimable worth and unique in its interpretation.
It is original from beginning to end. All the Vedas and
most of the Upanisads have been abundantly quoted to
illustrate the principles of the Vedanta. It thus shows the
continuity of the Vedanta doctrine of absolute monism from
the earliest times to the present day. Ignorant people who
do not understand the meaning of the Vedas only say that
they contgin the crude thoughts of the ancient Rsis. Nor
is there any gap between the time of the Vedas and that
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of the Badarayapa Sutras. The same stream of thought is
uninterrupted throughout the whole course of
Hindu philosophy. But this unity of thought can be
detected only by one who has reached unity in Brahma.
This philosophy has long been the monopoly of the sadhus
and the initiates of India. It was never made public. It
was privately taught by the yogis of India to their disciples
and never committed to writing. It was only by a happy
coincidence of circumstances that my Guru wrote it, or rather
dictated it, for the benefit of his disciples. Seeing that there is
much misrepresentation and misinterpretation of the Hindu
gastras I have thought it advisable to lay it before the
public. I have also my Guru's permission to do so. As s
wave of spirituality is now sweeping over the whole world,
it would not be improper to give it an impetus by publishing
it in these articles of mine. In conclusion, I would like to say
that my Guru did not discard the exoteric interpretation
of the Vedas. But he accentuated the esoteric side, because
it has been completely lost sight of by lay scholars and
commentators. Moreover, his mission was the revival of
the ancient spirituality of the Aryans, which is enshrined in
the works they have left behind.

Vedanta—the meaning of the word veda is to know and
the word anta means end, that is, the end of knowledge, or
cognition; when this state is attained there remains nothing
to know (cf. Gitd, 7. 2), because in samadhi the ego is
merged in Brahma and thus the whole world being trans-
formed into Brahma, there is nothing to know. [This is
the esoteric meaning of * vedanta,” as opposed to the exoteric
meaning ¢ the end of the Vedas.’]

asa—IJ. 1. 1.

Meaning of the sutra:—To desire to know Brahms after
the four sadhanas is brahmajijiasa.
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Atha,—a word of good omen in beginning something;
atah, the desire to know Brahma arose in the mind; who is
§ariraka, and dwells iu this body and who is the brahmasitra
and is the cause of this body, which satra is the all-pervading
atma. When he is everywhere there is no ego, and when
I am not, there is nothing and there is no jijiiasa (enquiry).

What is the object of brabhmajijiasa? To know who
I am, that is, to know that I myself am Brahma. How is
this knowledge possible ? By reflecting on the subject one
comes to the conclusion that prana alone is real; when there
is prapa everything is real; without prana nothing is
apprehended. That state, when the mind is in everything, is
called jiiana, which is called ajiiana. Illustration—Chandogya
Upanisad : Ajianam yadrsa eva angirasah. [This is
obviously a .misquotation from the Chandogya Upanisad,
1. 2. 10. It is difficult to guess what the original quotation
was]. Then it follows that atmajfidna is jiana. What is
atmz ? It was before, as in the Aitareya Upanisad, 1. 1. 1.
atmaivedameka evagra asit. The atma is Fkasa, as in the
Taittirlya Upanisad, 1.2. 1:—3akasa atma. But as akasda is not
visible, how is it possible to cultivate it by yoga practice? It
can be cultivated in four ways—by seeing, hearing, medita-
tion and nididhyasana (samadhi). Can the akasa-like dtma
be seen and heard ? Yes, as in the Brhadaranyaka Upanisad,
2. 4. 5 : drastavyah érotavyo mantavyo nididbyasitavyah. What
is to be seen? Aksara, as in the Vijasaneyopanisad:—
aksaram satyam iti. What is aksara ? Keara means destruction,
aksara is that which is indestructible. What is that ? That is
Brahme Param, as in the Gita, 8. 3:—aksaram brahma
param, He is Iéa, as in the Vajasaneyopanisad, 1 :—I§avasya-
midam sarvam yatkifica jagatyam jagat. This body is
onkara, and the aksara which is in it is Brahma, as i the
Kathopanisad, 2. 16 :—etaddhi caksaram brahma. Knowing
this one goes to Brahmaloka, as in the same Upanisad,
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2. 17 :—etadalambanam jAatva brahmaloke mahiyate. In
the same Upanisad, 2. 18, it is also said, ajo nityah §asvato-
yam puranah. Of what kind is he ? Id. 2. 20 :—Anoraniyan
mahato mahiyan atmiasya jantor nihito guhayim. Where
is the guha (cave) in this body ? That is the place which the
Guru teaches his disciple to see. Going into it one gains-
immortality, as in the Pragnopanisad, 8. 7 :——yattacchanta-
majaramrtam etc. This is called Katastha as in the Katha
Upanisad, 1.14 :—ananta lokaptimathopratisthamvi dhi tvame-
datonihitam gubayam. In the seme Upanisad, 3. 1 again it
is said, gubh@im pravistam parame parardhe. What is this guba ?
Itis the place where everything can be known, as in the
Mundskopanisad, 2. 1. 10 :—purusa evedam vi§vam karmma
tapo brahma parimrtam. etad yo veda nihifam gubayim
sovidyagranthim vikiratiha somya. Can this guha be seen
with the physical eyes? No, as in the Talavakaropanisad,
6:—Yaccaksusa na pagyati yena caksimsi paSyati. Is it then
to be seen with an internal nadi? Yes, as in the Kathopani-
sad, 6. 16 :—gutaficaika ca hrdayasya nadyastdsim mardha-
namabhinihsrtaika, tayordhmayannamrtatvameti vi§vananyi
utkramane bhavanti. What is there within it ? Is the Purusa
seen there? Yes, as in the Vajasaneya Upanisad, 16, What
is the path leading to it? And what does one gain by going
there? Penetrating into the atom:-like Brahma one becomes
free from joy and sorrow, as in the Kathopanisad, 2. 12.
If this 1s gati, what is parigati? The Kathopanisad, 3. 9.
again says,vijfianasarathih...sa paragatih. All this cannot be
seen without prana. How does prana live in the body ?Prana
and apana both dwell in the stable Brahma which is their stay
and support, as is said in the Kathopanisad, 5. 3. In the
same Upanisad, 5. 5, it is further said—na prapena napanena
marttyo jivati kascana itarena tu jivati yasminnetavupagritau.

Cen ptana be taken into another’s body ? Yes. But how ?
That kriya (process) is communicated by the Guru to any
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body with great difficulty, as the Kathopanisad, 6. 17,
says, angusthamatrah purusontaratma sadd jan@nam hrdi
sanpivistah. Tam svaccharirat prabrhen muijadivesikiam
dhvairyena &c. What is the state of a man’s mind when he
attains vijiiana ? It is always pure, as the Kathopanisad
3. 8, says,—vyastu vijianavan bhavati samanaskah sada gucih.
How do they see it ? The Mundaka Upanisad, 2. 2. 9 says,~—
hiranmaye pare kose virajam brahma niskalam. tacchubhram
jyotisam jyotistad yadatmavido viduh. Is all this seen in
the zkasa ? No, in paravyoma, as the Brehmeanandavalli of the
,Taittirlya Upanisad, 2. 1. 1 says,—satyam jiiinamanantam
brahma yo veda nihitam guhayam parame vyoman. What is
to be seen in that guha? Akada is seen, as the Vajaseneya
Upanisad, 15, says, hiranmayena patrepa satyasyapihitam
mukham. What is that ? That is mahat, as the Taittirlya
Upanisad, 1. 5. 1, says, sa brahma, sa atma, iti adityah. Is
union with it called yoga? Yes, as the Kathopanisad
6. 11, says, tam yogamiti manyante sthiramindriya-
dhdiranam apramattastada bhavati yogo hi prabhavapyayam.
This vidya is para vidya. Vidya is of two kinds—para capara
ca, as the Mundaka Upanisad, 1. 4—5, says; aparavidya—Rk,
Yajus, Sima, Atharvaveda, Siksa, Kalpa, Vyakarana, Nirukta,
Chandas, and Jyautisa ; parsvidya—atha pard yaya tad aksara-
madhigamyate. Reading and yogakriya are the functions of
viyu, What is it then I cannot understand : That is Brahma,
as the "Taittiriya Upanisad, 1. 1, says, namaste vayo tvameva
pratyaksam brahmasi. tvameva pratyaksam brahma vadisyami
rtam vadisyami satyam vadisyami &c. What does one gain
by performing this vayukriya ? One becomes omniscient, as
the Prasna Upanisad, 4. 10, says, Vijianatma saha devaifca
sarvaih praga bhatdni sampratisthanti yatra, tadaksaram
vedayate yastu somya so sarvajiiah sarvamevaviveseti.
Here ends my Guru’s commentary on the first satra of
the Vedanta, on which there are numerous commentaries, but



( 98 )

all by men who were not yogis, and therefore not competent
to deal with it adequately. It is only an omniscient yogi who
can correctly and adequately interpret the statements of
omniscient yogis. Fools mey deny them such a power
but those who have come in close contact with them
know positively that they do possess this power. The
gastras constantly mention it with reference to yogis.
Mr. Radhakrishnan himself has stated it in many places of
his I. P. An ounce of fact is worth more than a pound of
theory. People will have the less difficulty in believing it
now, as two books of outstanding merit—I mean Osty’s and
Geley’s—have confirmed what I said about my Guru in mb
last article on Indian Pantheism. My Guru has given in a
nut.shell the philosophy of the Vedanta and it will be noted
at a glance that the fabric of Hindu religion and philosophy
rests on the same foundation laid by the Rsis and Yogis
of India, whose race continues from the earliest times of the
Vedas to the present day, and, if we are to believe in our
gastras, will do so till the end of time. Those who
minimise the importance of yoga do so partly through
ignorance, but more from self-interest. They want to push
the sale of their books by trying to persuade the public that
their lucubrations oo religion are gospel truth, but which in
reality are no more than obiter dicta, or random guesses by
irresponsible and unauthorized people, because they have no
first-hand experience of religion in its highest sense, as
expounded above. Most of the writers on religion in these
days are professional men, who trade in it. I therefore
warn the public against supposing them to be inspired
prophets and seers who have attained brahmajiana through
yoga They have only a smattering knowledge of its surface
theory, which they have picked up from the ordinary books
on yoga, but have no practical experience of it. Hence they
make ridiculously false statements about our religion, which
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every initiate can expose in & minute. As another critic,
Mr. Mahesh Chandra Ghosh, has exposed the inaccuracies of
many of the historical facts stated by Mr. Radhakrishnan
so I warn th~ public against taking his guesses at religion to
be true. They are the vapourings of the heated imagination
of an ambitious young man, who wants to make a name
in the world. May I now ask a question of him? Wil
the cumulative evidence, as given above from the Upani-
sads, suffice for the case of the Rsis > Let Mr. Radhakrishran
answer. If quotations were heaped upon quotations, like
Ossa upon Pelion, they would not bring donviction toa
sceptical mind Bacon says, “It is trae tnat a little philosophy
inclineth man’s mind to atheism ; but depth in philosophy
bringeth men’s minds about to religion.”” So says also Pope—

“A little learning 1s a dangerous thing ;
Drink deep, or taste not ithe Plenan spring. ”

The truth of religion can be brought home to such a tem-
perament ouly by the divine powers of a great Guru and the
verification of the utierances of the §a~tras by one’s own Yoga
experience. But such Gurus are as rare (Guta 7 19) as the
Huma of Persian mythology. They are few and far between.
It does not fall to the lot of every one to come across such
Gurus. The accuaulated good works of many past lives
must come to the help of one before one can meet with
such a Guru (cf. . P., Vol. IL, p. 311). I cannot help
relating here an anecdote of my Guru, even at the risk of
being laughed at by sceptics and agnostics, whom Carlyle
contemptuously called “know-nothing philosophers”, and
whose pretensions were exposed by Dr. J. Ward in his
Gifford Lectures on Naturalism and Agnosticism. There
was here, at Benares, a well known Government Official at
whose palatial house respectable people from Bengal used
to put up when they came here to pay a visit to their Gura.’
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They used to tell him of the wonderful powers possessed by
theirr Guoru. He would leugh ut them and call them
credulous people. One day tlus gentleman, who was well
acquatnted with my Guu from  his childhood upwards,
came L0 him und jestingly asked him, as did i1late of Christ,
to show him his God. He asked him to come and sit in
front of him aond look steadily «t him. In less than a minute
he rolled down the wooden cot on which he was sitting, with
a cry of pain, and became unconscious. When he recovered
his senses by the good offices of my (Guru, he fell at his {eet
and became his dl'scip!e there and ther. Such stories are
old of all our Indian saints. The well-known biography
of Chaitanya is full of them. I have a photo, now faded,
of an old print in which Kabir is represented as sitting at
his loom, while Dharam Duas, his son, is sitting on bis right
and Sher Shah, with folded hands, on the left. Tradition
says that Sher Shah, then Emperor of Delhi, being offended
with Kabir’'s heretical opinions, ordered him to be trampled
under the foot of an elephant. But he was miraculously
saved. He then cursed Sher Shah, who was shortly after-
wards deposed and came to Kabir to beg his pardon. Such
miraculous acts are also recorded of moslem saints, which
have been narrated by Prof. Nicholson in his very instructive
book Studies in Lslamic Mysticism.

Mr. Radhakrishnaos object in writing his J[ndian
Philosophy was not at all religious, or spiritual. It was
evidently a commercial venture. 1 do not believe that 1t is
a labour of love, as one of his reviewers (U. C. D.) suggests.
It was prompted by an msatiable desire for fame (**That
last infirmity of noble mind”). From the worldly point
of view it may be a success, but from the spiritual point
of view it is a complete failure. But what does the au hor
carc > Honours and emolumnents are being showered apont
him and he has secured all that he wanted. We do no
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with his ministers, despatched Sumantra to bring his priests
and preceptors (I. 8, 3-4). Having duly honored them,
communicated his desire to perform & Horse-Sacrifice for
getting a son (L. 8, 7-9). Being pleased with the assurance
given by the priests, directed his officers to make arrange-
ments for the celebration of the sacrifice (I. 8, 13-19).
Having dismissed the officers and priests, entered the inner
apartments and asked the intimate ones among the queens
to get initiated for the sacrifice (1. 8, 23-24). Heard from
Sumantra that according to a prophecy of Sanat Kumara,
Rsyasraga would prescribe means for his begetting a son
(.9, 19). Enquired of Sumantra how Rsyasrnga was
brought to the house of Romapada (I. 9, 20). gatfﬁaﬁ:’

sitarter, @egmfastn: (L. 11, 2). Contracted friendship with
the Raja of the Angas (L. 11, 3). Paid a visit to King
Romapada and requested him to allow his son-in-law
Rsyasriga to perform a sacrifice for him, so that he
(Dasaratha) might get a son (1.11,4-10). W{i@g (1.11,12).
Acting on the suggestion of Sumantra (I. 11. 12) took the
permission of Vasistha and went to the Aligas accompanied by
his harem and the court (I. 11, 13-15). Found Rsyasriga
seated beside Romapada (I. 11, 15-16), Cordially received
and formally introduccd to Rsyasraga by Romapada (1. 11,
16-18). After making a stay of seven or eight days proposed
that Santa and Rsyasriga should pay & visit to his city
on an important piece of business (I. 11, 18-20). Taking
leave of Romapada started for his own city accompanied
by the queens (I. 11, 22-23). Sent words to the citizens to
extend a public reception to Rsyasrhga (I. 11, 24-25).
Public armival of Dadaratha at Ayodbya (I. 11, 26-28).
gegmat (I 11, 28). Received Rsyaérhga in the inmer
apartments (l. 11, 29). After some time on the approach
of the vernal season, thought of celebrating the sacrifice
(I. 12.1). Formally requested Rsyasfiga to officiate as
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the High Priest (I. 12. 2). Sent Sumantra to fetch Suyajfia,
Vimadeva, Jabali etc. (I. 12, 5-6). Having received them
communicated his desire to celebrate the Horse-Sacrifice
for getting sons (I. 12, 7-10). The priests having assured
him that he would get four sons (I. 12, 10-13) asked the
courtiers to make the necessary arrangements for holding
the sacrificial session (I. 12, 14.19). Entered the harem
after dismissing the priests and the courtiers (L. 12, 21-22).
Next spring approached Vasistha and entrusted bim with
the duty of making the preliminary arrangements (I. 13, 1-4).
dfidar, (L 13, 1). Trafew: (L 13, 24; 25). s,
Taaan: (I. 13, 36). The arrangements being complete,
proceeded to the sacrificial grounds at the request of Vasistha
and Rsyasraga (I. 13, 35-39). On arrival, was initiated with
his wives (I. 13, 41). For the expiation of his sins, smelt
the smoke of the marrow (gqr) of the sacrificial horse offered
to the fire (I 14, 37). gEada:, FATAT: (L. 14,45). Bestowed
landed properties on the officiatinvg priests (I. 14, 42.45).
fiaE, magasge:, wafwleaT: (I 14, 46). At their
express desire (I. 14, 46-49) paid them in cash and kind
in place of landed property (I. 14, 50-52). Gave away
much wealth in charity to the assembled Brahmanas (I. 14,
53.55). fgzagema: (I. 14, 55). Congratulated by the
assembled Brahmanas (I. 14, 55-57). gqdtx: (I. 14, 57).
At last asked Rsyasraga to arrange for the continuance of
the line (I. 14, 58-59). Was highly gratified at the words
of assurance uttered by the sage (I. 14, 59-60). 'r:[ﬁﬂ:, qIT,
mefrawasn (. 15, 20). Vispu baving divided bis own
self into four parts, decided to take birth’as the sons of—
(I 15, 31-32; 16, 8). wergfe, gicg:, wlaga: (. 16, 9).
Respectfully received the Prajapatya man who appeared at
the end of the Sacrifice performed for getting a son (ﬁﬁz-.\
(I. 16, 17). Respectfully received the cup containing milk-
rice fiom the hands of the Prajapatya man (I. 16, 21-23).
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Gave a half of the contents of the cup to Kausalys, a
duarter to Sumitra and the remaining portion to Kaikeyi
(1. 16, 26-29). Was much pleased to learn that his wives
had conceived (L. 16, 32). On the conclusion of the sacrifice
returned to his capital with his wives, servants etc. (I. 18,
1-2). wgwAT (1. 18, 1). Entered the town preceded by
the Brahmanas (I. 18, 5). fteay (I. 18, 6). Having dis-
missed all, spent his time in the pleasant expectation of
getting children (I. 18, 7). Four sons were born to him
(I 18, 16). Munificently rewarded the Sytas, Mzgadhas,
Bandsis etc. as well as the Brahmanas (I. 18, 20). Performed
the naming ceremony on the twelfth day and also other
allied ceremonies (1. 18, 21-24). Was extremely delighted
in baving such meritorious sons (I. 18, 33-34). Thought
of getting them manied (I..18,37-35). Formelly received
the great sage Vigvamitra (I. 18, 39-44). Aflter mutual
greetings took their seats (I. 18, 45-49). In guarded language
asked Vigvamitra to state his business (I.18,49-58). qTmigre:
(1. 18, 50). On hearing the proposal of Visvamitra (I. 19,
2-19) was overwhelmed with grief (I. 19, 20-22). Trafae:,
TG @, AEIESYE:, afagsaedwi (. 19, 2). Politely
rejected the proposal of the Rsi, offering his own services in
lien of Rama (I. 20, 1-15). Dagaratha’s age was at that
time 60,000 years (I. 20, 10). When told who those
Riaksasas were (I. 20, 15-19) flatly refused to send Rama
alone, repeating his offer (I. 20, 20-27). At last persuaded
by Vasistha (I. 21, 5-21) yielded (I. 21, 22). ®IRTIEHA T

s, gftmn, gaa, o (1. 21, 6). fig ey e,
awtent (I 21, 7). ogae, afiramre (1. 21, 22). Sent
for Rama and Laksmana and after performing the Svastya-
yana ceremony, quietly handed them over to Visvamitra
(1. 22, 1-3). On hearing from the mouth of the ambassadors
sent by the Janaka about the success achieved by Rama in
breaking the bow and the impending marriage of Rama
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(I 68, 2-13) was beside himself with joy and consulted
Vasistha, Vamadeva, etc. regarding this proposal (1.68,14-17).
éﬂm:, g (1. 68, 2). The counsellors having approved
of the match (I. 68, 17) announced his intention of starting
for Mithila the very next day (I. 68, 17-18). On the follow-
ing morning gave the necessary directions to Sumantra in
connection with the progress (I. 69, 1-5). Reached Videha
on the fifth day, accompanied by his army and priests (I. 69,
6-7). Warmly received by the Janaka (I. 69, 7). In reply
to the Janaka's, proposal to celebrate the marriage on
the day following (I. 69, 8-13) gave his consent. yga{agi
sig: (I. 69. 14-15). Spent the night in great joy with his
sons (I. 69. 17-18). sfargea1: (1. 70, 11, g'sié: (1.70,12).
Having been sent for by the Janaka (I. 70 13.14) proceeded
to the spot where he was waiting, accompanied by his sors
and priests (I. 70, 14-15). Announced that the sage Vasigtha
would recite the genealogical table of his family (1.70,16-18).
Son of Ajs and father of Riwra and Lakimaua (1. 70, 43).
The Janaka having consented to bestow the two daughters of
Kuéadhvaja in marriage on Bharata and Satrughna (.72,
11-12) asked permission to retire to perform the Sraddha
ceremony. FgrAWW: (L. 72, 17-20). Performed the Sraddha
ceremony in accordance with the prescribed rites, and on the
day following made gifts of numerous cows to Brihmanas
for the wellare of his sons (I. 72, 21-7?5). Warmly received
his brother-in-law, Prince Yudhajit of Kekaya (I. 73, 1-7).
Next morning proceeded to the sacrificial area accompanied
by the Rsis. a{aﬁm’\ (I. 73, 8). Retired after witnessing
the marriage ceremony of his sons (I. 73, 40). Next
morning taking leave of the Janaka, started for Ayodbya
accompanied by the sages and the Princes (I. 74,6 8). On
the way enquired of Vasistha ahout the significance of the
screaming birds and the perambulating deer (I. 74, 8-11)

qogun (I 74, 8). tﬁﬂig{[ﬁ: (I. 74, 10). Kept steady
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during the disturbance in nature produced by the approaching
Parasu-Rama (I. 74, 15). In sweet words tried to persuade
Parasu-Rama to refrain from fighting Rima who was a
mere boy (1.75,5-9). On the departure of Paragu-Rama,
fondled and caressed his son and led his army to Ayodhya
(I. 77, 4-9). Warmly received by his subjects, entered the
palace with the Princes where they were honored by the
members of the family (I. 77, 9-10). sftmwa (L. 77, 9).
Permitted Bharata to go to Kekaya with his maternal uncle
(1. 77, 15-17). Taken care of by Rama and Laksmana.
gy (1. 77, 20-21).

Thought continually about his absentee sens, Bharata
and Satrughna. ngt%at: (II. 1, 4). Loved equally all his
four sons, but loved Rama most tenderly on account of his
various qualities (I11.1,5-6). Finding him thus endowed with
all good qualities, resolved to appoint him the Crown Prince
(1L 1,35-42). g@qw: (IL 1, 35. fReshat e dL 1, 36).
Taking counsel with his ministers summoned all the princes
(1. 1, 42-46). qe'fhsﬁq(%n (I1. 1,46). In a hurry could not
inform the Janaka or the Raja of Kekaya (II. 1, 48).
Appeared glorious like Indra when he sat surrounded by
the princes and the people (IT.1, 51} q‘gaﬁqz (1L 2. 1).
Announced his intention to retire in favor of his son, Rama,
and asked for their approval (11.2.1-16). The assembly having
received his proposal with loud acclamations, formally prayed
to him to appoint Rama as the Crown Prince (II. 2, 17-22).
Asked them to explain why they preferred Rama (II. 2,
23-25). The assembly in reply having recounted the
atteinments and endowments of Rama (II. 2, 26-54) readily
granted its prayer (11.3,1-2) and asked Vasistha, Vamadeva
etc. to make the necessary preparations for holding the
coronation ceremony that very month of Caitra (II. 3, 3-4).
The assembly received this order with loud acclamation
(I1. 3, 5). Asked Vasistha to order his men to collect the
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articles necessary for the occasion (II. 3, 5.7). The priests
having informed him that the preliminary preparations were
ready (IL 3, 21) sent for Rama through Sumantra (11. 3,
22-23). gﬁ:ﬂ{ (1L 3, 22). Praised by the assembled
princes (11.3,24-26). Tvafw: (I 3, 26). Fondly gazed at
Rama who was drawiog near (I1. 3, 27}. Still he was never
satisfied (I1. 3, 30). Rama baving bowed down at his feet
(I1. 3, 33) received him affectionately and offered him a rich
seat (I1.3,34-35). Was pleased to see his likeness in Rama
(11.3,37-38). Formally communicated his desire to appoint
him the Crown Prince and gave him a few pieces of advice
(1. 3, 38-46). gsraai‘ g (1L 3, 38). famags: (L 4, 1).
Having consulted his ministers decided to celebrate the
coronation ceremony on the day following (II.4,1-Z). Again
sent Sumantra to fetch Rama (II. 4, 3). On his arrival
received him cordially, and communicated his desire to
celebrate the cornation ceremony on the day following, for
delay was dangerous as his own health was failing ; directed
Rima to spend the night fasting and to sleep on a bed of
sttaw along with his wife Sitg, he also thought that it was
politic to appoint him the Crown Prince in the absence of
Bharata. Then permitted him to depart (I1.4,11-28). Des-
patched Vasistha to initiate Rama and his wife to the ceremony
of fasting previous to the coronation ceremony (II. 5, 1-2).
On the return of Vasistha, received him with due honor and
enquired if his order had been carried out (II 5, 23). With
the approval of the priest, dismissed the courtiers and
entered the harem (II. 5, 25 26). Highly praised by the
people for his decision to enthrone Rama (II. 6, 20-24).
aEvet (I1. 6, 21). wwtenr, st (116, 24). On a former
occasion his lite had been saved by Kaikeyi, while he fought
with the Asura Sambara as an ally of Indra. Out of
gratitude the king had promised to grant two boons ta
Kaikeyi on that occasion (II. 9, 11-18). Entered Kaikeyt's
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apartments to communicate the happy news (IL. 10, 9-11).
=i, wErEge (11 10, 11).  Not finding Kaikeyi in the
bed-room, enquired of the wardress about her. mmﬁgiﬂz,
Tegdt *(II. 10, 9-19). Found her in the wrath.-room lying
on the bare ground (II. 10, 21-24). waatafas (1. 10, 23).
sraryq: (II. 10, 24). st (1. 10, 27). Fondly enquired
if Kaikey? had been insulted or outdone by any body, if
she had been taken ill, what impossibilities he had to
translate into action in order to satisfy her; offered to
appease her wrath with the gifts imported *from the distant
dependencies; finally exhorted her to get up and communi-
cate to him the cause of her displeasure (1I. 10, 27-39).
Aeraq: g, wwmanamEg, giadtae: (L 11, 1). At
the suggestion of Kaikeyl (II. 11, 1-3) most solemnly
promised by the name of Rama, dearer to him than life
itself, to carry out her bidding (I1. 11, 4-10) weg&<I:, HET-
asr:, g, S, ghn (1111,16). A, 9y, =19
frfga: (1. 11, 17). Completely overpowered by her, the
king proceeded towards his own destruction (II. 11, 22),
Stunned for a moment by Kaikeyl's proposal of banishing
Rama (II. 11, 23-29) he felt giddy then fell senseless on
the bare ground exclaiming “Fie! Fie !l (1. 12, 1-6).
Soon after coming to his senses began to scold her, then
humbly prayed to her to withdraw her demands, as
separation from Rama meant death to him, and Rama
too, thought he, by his character and attainments, never
merited that treatment (II. 12, 6-36). But Kaikeyt remain-
ing firm, Da$aratha kept his eyes steadfastly fixed on her
face, then exclaiming *Oh Rama ! ” he again fell senseless
on the ground (II. 12, 51.54). At last he began to rave
like a mad person whose mind had become utterly deranged
(I1. 12, 55). In his ravings he mixed promiscuously
reproach, pity, appeal, all conceivable and inconceivable
qualities of her victim, promises and threats, and at last
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felt senseless at her feet (I1. 12, 56-112). In the bitterness of
his heatt censured Kaikeyl and lamented for Rama (II. 13,
5-14). Convulsively prayed to the night to expire soop, as
morning could separate him from Kaikeyi (II. 13, 16-19).
TeAtag (1L 13, 20). Then with folded hands praycd
to Kaikey? to withdraw her demands to save the situation
(II. 13, 20-23). But finding her unyielding, again fainted
(11, 13, 24-25). Early next morning forbade i1he musicians
to recite his praises. TURGHA: (II. 13, 26). Finding
himself completely cornered, disowned Kaikey? and her son
and directed them not to perform the tarpana ceremony
after his death (II. 14, 14-18). At last gave in and desired
to see Rama (II. 14, 23-24). Next morning when Sumantra
came in at the desire of Vasistha to take the king fo the
court to witness the coronation ceremony, stopped him
saying that his words cut al his vitals (II. 14, 56-57).
Could net speak anything for grief (II. 14, 58-55). Finding
Sumantra hesitating to carry out the orders of Kaikeyl
(IL 14, 59-62) asked him to fetch Rama (11.14,63). arffis:
(II. 14, 57). Asked Sumantra to fetch Rama without
delay as had already been told by Kaikeyi (II. 15, 25-26).
Rama found him seated with Kaikey!, crest-fallen and
dejected (II. 18, 1). When Rama fell at his feet (II. 18, 2)
exclaimed “Rama'’ only and could not speak out anything
more (II. 18, 3). His frightful appearance terriied Rama
(II. 18, 4). Rama found him ploughed with grief, his
senses in disorder, his heart uneasy like the heaving ocean, like
the sun overpowered by the Rahu, like a lying Rsi (I1. 18, 5-6).
Kaikeyi’s rade words pained the heart of the King. HgTgw=:
(L. 18, 41). g, sftegar: (1. 19, 3). At the words of
Kaikeyt (II. 19, 12-16) dropped down senseless on the bed-
stead exclaiming “Alas ! Alas !! " (IL. 19, 17).  Lifted vp by
Rama (I1. 19, 18). At the parting words of Rama (I 19,
19-26) wept aloud for grief (IL 19, 27). Saluted by
14 .
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Rama (II. 19, 28). The loud wail raised by the other
inmates of the palace on account of the impending
banishment of Rama made Dasaratha sink on his bed
L. 20, 7). weauafas: dL 20, 24). e, qa’tﬁ:[qs:[g’
el mETosw:, qamwamE, feia, L 22, 9).
'aﬁqai uw: (II, 24, 31). Condemned by the populace
for banishing Rama (II, 33, 10-11). Sumantra on entering
the royal chamber found the Lord of the World sighing
heavily, like the sun overpowered by the Rahu, like fire covered
with ashes, like a tank drained of its water (11, 34, 2-3).
AL, TR, TEAAERRITH::, ARG 19 i,
adem: (11, 34, 9). Through Sumanta sent for all his wives
and dependents, so that surrounded by them all, he might
have a look at Rama (I[. 34, 10). On their arrival sum-
moned Rama ([1. 34, 14). Finding Rama advancing towards
him with folded hands, ran to receive him, but dropped down
senseless on the way, (II. 34, 16-17). Nursed by Rama
Laksmana and Sita (II. 34, 18-20). In reply to Rama's
parting words (II. 34, 21-24) offered the throne to Rama
(11. 34, 25-26). Inreply to Rama’s words (II. 34, 27.29)
requested him to stay with him for the night, reproached
himself for having been guided by a scheming woman, and
praised Rama’s towering sense of duty (1I. 34, 30-38).
Having embraced Ri@ma again fell down unconscious (11. 34,
60). WRE A TIW:, A (A TIOTER:, AEFO: o
mRe: (11 35, 7). aegs (11 35, 8). F|gTrsEamt: (11 35,
30). wmem:, TrsigarsEs (11 35, 31).  #RsarE: (1L 35, 35).
Addressing Sumantra proposed to send an army, objects of
diversion, forest guides, provisions etc. with Rama, while
Bharata ruled over Ayodhyz (Il 36, 1-9). When Kaikeyi
objected to this proposal (II. 36, 10-12), he scolded her
(I1. 36, 13-14). 'When Kaikeyi proposed that Rama should
retire, empty-handed like Asamadja (II. 36, 15-16)
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Dagaratha exclaimed * Shame' Shame''™ (IL. 36, 16-17).
Indicated his desire to follow Rama into exile so that
Kaikeyi might enjoy undisturbed with Bharate (I1I. 36,
31-33). Approved of Vasistha's saggestion (1I. 37, 21-3&
and severely scolded Ksikeyt for condemning Sita to follow
Rama into exile, clad in barks (If. 38, 2-11). Seeing Rima
with his wife clad in barks, the King lay in a state of tor-
por; then having regained his conscionsness, began to lament
bitterly: ssid that he was being punished by Kaikeyt in that
way as the restult of his past sins (II. 39, 1-7). Then
repeating the name of Riama once only, he again became
unconscious (II. 39, 8}, Thenin a moment returning to his
sensed, directed Sumantra to drive Rama in a richly decorated
car outside human habitations (II. 39, 9-11). Instructed the
treasurer to supply Stia with costly raiments and ornaments
sufficient to last for 14 years (IL. 39, 14-15). FAwioa:,
wda: gfie: (L 39, 1.  Saluted by Rama, Laksmans and
Stta, while Rama requested for his formal permission (II. 40,
1-2). Left the palace on foot, surrounded by his womenfolk
to see off Rama (II. 40, 28). Finding the people sorrowing
for the sake of Rama, fainted (II.40, 56). Commanded
Sumantra to stop (IL 40, 46). Sat down with his wives
fatigued and spent up, when told that one whose return
home was to be expected, must not be followed far off
(II. 40, 50-51). waEgAQYw:, AT, afETTEEE,
#Fqa: (IL. 40, 51). The loud wail of the women of the
harem completely upset him (II. 41, 8). Kept staring as
long as the cloud of dust floated on the space and Rima
did not pass out of sight. FT/AFAT: (1L. 42, 1). When
both had vanished out of sight, fell down unconscious (II. 42,
3). Nursed by Kausalya and Kaikey! (Il 42, 4. «@a <
SHY a3 = @rgen (1L 42, 5).  Asked Kaikey! to leave
him alone, as he was determined to disown her and hers
(11. 42, 5-9). Helped by Kausalya to rise from the dust
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(11. 42, 10). Followed Kausalya lamenting and lost his color
on seeing the marks of the passing chariot (II. 42,11-21). On
reaching the palace, directed the guides to conduct him to
Kausalya’s apartments (II. 42, 22-28). Disconsolate even
on the bed, continued lamenting (II. 42, 29-34). aRAITL
(I1. 42, 31). Remembered by Rama in exile (IL 46, 5-6).
His death foreseen by the ladies of Ayodhya (II. 48, 26).
Abused by the villagers (II. 49, 4-7). Remembered by
Lakymana (II. 51, 11-12; 17-25). ALEAT; A (IL 51,
24).  RrETTEASET:, ST, swaraes: (L 52, 23).
Rama sent 2 message to him through Sumantra (I1. 52 27-
29; 32). wgugie, T8, W, GAfega: (AL 52, 27).
His miserable condition pitied by Rama (II. 53, 6-10; 13).
Swooned on hearing Rama’s farewell message from the
lips of Sumantra (II. 57, 24-26). i=:, AGT, gﬂ'ﬁﬁi-
qﬁ;ﬂsz (1I. 57, 24). Helped by Sumitra and Kausalya to
rise (II. 57, 28). On regaining consciousness, sent for
Sumantra to hear the message of Rama (I1. 58, 1). On
the arrival of Sumantra, in a plaintive note asked him to
give a full report of the speeches and doings of Rama (II. 58,
4-12). TAAFGAEL, NFgEQEtaa:, IF:, THGAH:,
aaae @ (Bwm, Qe @ gt @ 59/
(II. 58, 3). On hearing Sumantra’s report (II. 58, 13-
59, 16) gave veul to his innermost feelings, wailed aloud
then swooned (II. 59, 17-32). qrgﬁ!u':, T, f?man'ﬁ?
(I1. 61, 2)." On listening to the words of reproach uttered
by Kausalya (I11.61,1-26) fainted exclaiming “Ah Rama!"
and remembered the sin he had committed long, long ago
(11. 61, 27). Being grieved at the reproaches of Kausalyd,
thought -that he was being consumed by two fres—viz.
separation from Rama and the remembrance of the old sin
(IL. 62, 1-5). q¥aq: (11.62, 2). Under ciccumstances of
exlreme grief, with folded arms prayed to Kausalya nol to
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strike a dead man (I1.62,6-9). Being consoled by the queen
(11.62,10-18), fell asleep with the approach of the night
(11.62,19-20). Awoke after a short interval and repenting
for the dark deed committed in his youth before martiage, on
the sixth night of Rama’s banishment recited to Kausalya
the old, old tale (11.63,1-5). Confessed how by mistake he
had killed a young sage while the latter was fillinpg his pot
of water at the bank of the Sarayi one dark night (II. 63,
10-53). Then, in accordance with the instructions left
by the dying boy, how he approached his blind, old parents
and confessed his crime, how on account of the loss of the
only support of their old age, they too, entered the fire,
cursing him (II. 64, 2-60). After narrating this story,
lamented bitterly for Rama. Gradually the light of ‘his
eyes failed, and his limbs dropped down motionless. He
was dead. (IL. 64, 61-78), gia:, sgw, gyg@diiE:,
aq[ta:ﬁa': (1L, 64, 78). His death mourned by Kausalya
(II. 66, 1-12) ; by the women of the harem (II. 66, 16-23):
by the citizens of Ayodbya (Il. 66, 24-25). The princes
being absent, his corpse was preserved by being dipped
into oil by the officers (II. 66, 14-15; 27). Hfyecrgeia:
(I11. 66, 27). Seen by Bharata in a dream (IL. 69, 7-21).
His welfare enquired into by Bharata of the messenger
(1I. 70, 7). His frequent visits to Kaikeyi's apartments
referred to by Bharata, who made anxious enquiries about
him of her (I1.72,12-13). She communicated to him the
news of his death. wgveHT, dstes, A (1L 72, 15).
Bharata mourned his death (1172, 16-21; 26-35). fered
fraf¥d T (1. 72, 28). &ffammr (11.72,30). siffewal
AL 72, 31). oY, TR, ALTANT, FFRA:, ST
(11.72.34). At the desire of Bharata, Kaikeyi repeated his
swan song (IL. 72, 35-37). afemai g€ (1L 72, 36). The
crrcumstances that brought about his death narrated by
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Kaikeyl (II. 72, 47-54). wgw@gn (L 72, 51). Kaikeyt
scolded by Bharata for having caused the death of Dagaratha
(IL 73, 1-7). wegera:, wgr@gn (1L 73,6).  sRigwa:
(11.73,7). waaterr (L. 73, 15). sygarfas: (L 74. 3). His
cremation (II. 76, 3-23). Called y&q<: & by the officers
(I11.79,2). Rama enquired about his welfare of Bharata.
RGN, UAGITFATETL, Hreat, swaffiga: (1. 100, 8).
Bharata breaks the news of his death to Rama (I1.102,5-6).
shtara, e, @at #a: (11 102, 5). Rama mourned his
death (II. 103, 8-13). Married Kaikey? on condition of
leaving the throne to her son (11.107,3). Attained heaven
because he had fulfilled the word given to Kaikeyt (11.112,6).

The permission given to Vis§vamitra to take away Rama
to help him in the celebration of a sacrifice recalled by Marica
(I1I. 38, 4-11). His part in bringing about the exile of
Rama etc. narrated by Sita to Ravapa (LI 47, 5-16).
T, gaaw: (1. 47,8). gddg: (@ o=, aad
(I1L. 56, 2).

A, gdTEw, aSrgacd gy Rreadal-
qEgy (IV. 4, 6). 7 91 A9 aew « g 8fe «
%97 | ® § @9y Jag fEwg game (V. 4, 7). wha-
Srarfxfds: g smagfad: (V. 4, 8). cragaTTERYE
afgdimfiafa:, gl adeger = gaagen:, avEn
TeAATFAR TEAT AT qiwar (IV. 5, 4.5).

fervra:, sather, dgitg sifefaa, (V. 16, 17).
FFaE, (e, sl mamg s
(V.31,2) . mife@ml:, srmg:, gait, aqoma:, aediar,
mewtada: (V. 31, 3). wifdeswaR: g, gusi:, Qg
gfesat ageeamai Rge, gem:, get (V. 31,4). RRg
RFEF TR, GoaT@Agh: (V.51,4).

On the conclusion of the fire-ordeal of Sita appeared
in a car before Rama and Laksmana and was pointed out
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by Siva (VL. 119, 7-8). sgyagn: (V1. 119, 7). siaw, (VL
119, 8). ¥FAT FAT Fegwa:, Fa FwLaAr@ (VI 119,
10). fgmreeas (VI. 119, 11). On being saluted by his sons
(VL. 119, 9) praised Rama highly and asked him to return
home and occupy the thrope (VI. 119, 10-23). Pardoned
Kaikeyi at the request of Rama (VI. 119, 24-25), embraced
Laksmana and advised him to remain faithful to Rama
(V1. 119, 26.31), advised Sitd to remain faithful to Kama
(V1. 119, 32-37).

On hearing the miserable life-story of Rama from the
lips of Durvasa (VII. 50, 10-14) asked Sumanira not to
disclose the matter (VII. 50, 15). One day went to the
hermitage of Vasigtha, where he found Durvasa sitting beside
him. Bowed down to the Rsis respectfully, in return was
formally received by them and was offered a seat near them
(VIL. 51, 3-5). Inthe course of conversation asked Dur-
vasa to narrate the future history of his family (VII. 51,
7-9). Returned to the capital after hearing Duri3sa’s
prediction (VII, 51, 24).

DASARNA—A cluster of towns in the South (srereriy).
Sugriva asked Angade to go there in search of Sita (IV.41,9).

DAKSINATYA, the—All the Kings of—invited to
attend the celebration of the A¢vamedha (I. 13, 28\
Dagaratha offers the produce of the Daksinapatha) to appease
the wrath of Kaikeyi (11. 10, 37-38).

DANVAS, the--Followed the conrse of the Ganga
(1. 43,31). Did not accept the Apsara that was churned
out of the ocean (I.45.35). Lived in the hermitage of
Vasistha (I. 51, 24). Ravana was not to meet his death at
their hands (I11.32,18). gwgayge: (111.35,17). Lived on
the Sisira hills av. 40, 31). Showered flawers on
Hanimasn while he was crossing the seas (V.1,81). Haunted
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the seas (V. 1,202), After a year’s war vanquished by
Ravana (V1.7,10). Defeated by Kumbhakarna (VI. 61, 10).
Waited on Brabman for remedial measures (VI. 61, 18),
Assembled to witness the struggle between Rama and
Makaraksa (VI. 79, 25). Went into raptures when Indrajit
was killed (V1. 90, 87). Sighed a sigh of relief (VI. 90, 88).
Became greatly concerned when Ravana overpowered Rama
(VI.102,30). Came to witness the struggle between Rama and
Ravana (VI. 102, 43). Became restless when Rama fought
with Ravana (VI 107, 46). Spent the ,whole night in
witnessing the combat (VI. 107, 65). Returned home
engaged in pleasant conversation (VI. 112, 1.4). Saw Sita
entering the fire (V1.116,33). Vwsited the Vindhyas along
with their mates (VIL 31,16). Wondered on seeing
Hanaman flying at the sun (VII. 35, 25). @wgwEn Gave
expression to their feelings on the disappearance of Sita
(VIL 97, 24-25). Expressed their joy on the return of
Vispu (VIL. 110, 14).

DITI-~Tne mother of the Daityas (I. 45, 15). Her
sons did not accept the Varuni, churned out of the ocean
(1.45,37)., Her sons fought with those of Aditi for the
possession of the Amrta (1. 45,40). In the course of the
struggle, her sons were destroyed (I. 45, 44). Grieved at
this, approached her husband Kagyapa and prayed for a
son who could kill Indra (1.46,1-3). Promised such a child
if she could keep clean for a thousand years (I. 46, 4-6).
Practised severe austerities at Kugaplava (I.46, 8). During
that period 1ndra waited on her, supplied her wants and
tended her (I. 46, 9-11). When only ten years were left she
told Indra that after ten years she would give birth to a child
who would conquer the three worlds, still she would prevail
on bhim to share the kingdom with him (Indra) (I. 46, 12-15).
One day at noon she fell asleep in a wrong position (1.46,16).
Taking advantage of this, Indra entered her womb and cut
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the faetus into seven pieces with his thunder-bolt. Mean-
while she awoke and cried out “Dont you killl” At this
Indra came out and begged her pardon (I. 46, 17-23).
Begged of Indra that the seven parts into which the faetus
had been divided, might take birth as the lords of the
seven Marut-regions and be called the Marutas (I. 47, 1-7).
Her prayer granted (I. 47,8-9). Wife of Kasyapa and
daughter of Daksa (III. 14, 10-11). Mother of the Daityas
(I11. 14, 15; V1L, 11, 16).

DILIPA—Son of Aiasuman. @gw, (I. 42, 2; 70, 38).
Before retiring from the world his father made him the
king (I. 42, 3). wg@SAT: On learning the manner in which
his grandfathers died was stricken with grief, but could not
arrive at any conclusion (I. 42, 5). Still constantly thought
of the ways and means of bringing about their salvation by
bringing down the Ganga to the earth (I. 42, 6). Had a
son, Bhagiratha by name. WH{y fafgawar . 42, 7).
Celebrated numerous sacrifices and reigned for 30,000 years
(L. 42, 8). Died of a disease without having done any thing
towards obtaining salvation for his grandfathers (I. 42, 9).
aay: Went to Indra’s world as the result of his Karman
(I. 42, 10). zfgd|A: Failed to bring the Ganga on the
earth (I. 42, 11). The blind old Rsi prayed that his only
son who had been killed by Dasaratha, might attain the
the heaven where Dilipa dwelt (I1. 64, 42).

DIRGHAYU-—a sacrificial priest to Dagaratha (1.7, 5).

DUNDUBHI (i)—An Asura killed by Valin. Sugriva
shewed Rama his corpse which the latter kicked off with the
big toe'(I. 1, 64-65). Father of Mayavin (IV. 9, 4). Being
excessively proud of his strength challenged the lords of
the Semudras and the Himialayas to fight with him,
Then at the suggestion of the latter approached Valin in
the form of a buffalo when he was killed and his carcase

15
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flung away near the hermitage of Rsi Matanga (IV. 11, 7-47).
%@lﬂ&l@l‘(ﬂﬂ:, a"itfa'ﬁ, Endowed with the strength of a
thousand elephants (IV. 11, 7). fFTAFFZIEAT, TEEAA
Arfga:, Agrwr: (IV. 11, 8. His duel with Valin
recalled by Sugriva (IV. 46, 3-8).

DUNDUBHI (ii)——Son of Maya and Hemd, and brother
of Mayavin and Mandodari (VII. 12, 13).

DURJAYA—A general of Khara who went to fight with
Rama (IIL 23, 32). Agtaa:, q@AAs: Attacked Rama with
his bow at the command of Khara (II1. 26, 27-28).

DURDHARA (i)—A Raksgasa chief. Hanaman found
him waiting near Ravana’s throne, ggase: (V. 49, 11).

DURDHARA (ii)—A Vanara chief. Son of Vasu.
Pointed out to Ravana by Sardala (VI. 30, 33).

DURDHARSA—A general of Ravana who attacked
Hanuman at the desire of his master (V. 46, 1-17),
aﬂ‘t:, qafETT: (V: 46, 3). In Ravana's court stood ready
with bis arms to kill Rama etc. (VI. 9, 2). At the desire
of Rdvana took his seat on a car (VI. 95, 39).

DURMUKHA (i)—A Vianara chief who in response to
Sugriva’s call joined him with 2 krors of Vanaras. &t (IV.
39, 33-34). Beat to death the Raksasa chief Samunnata
(VI. 58, 21).

DURMUKHA (i)—A Raksasa chief who vowed to kill
all Vanaras to avenge Hanuman's mischief-making (VI. 8§,
6-8). In Ravana’s court stood ready with his arms to kill
Rama etc. (V1. 9, 3). Son of Malyavan and Sundart (VIL 5,
34-35). Accompanied Sumilin to the battle-feld to fight
against the Devas (VI 27, 30).

DURMUKHI—A Raksasi guard of Sita who persuaded
her to accept Ravana’s suit (V. 23, 16-19),
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DURVASA—At the request of Dasaratha fore-told the
miserable life-story of Rama (VIL. 50, 10-14). Son of
Atri, mﬁ‘: Spent a year at the hermitage of Vasistha
(VIL 31, 2%, Saluted by Dasaratha, received him in due
from and offered him a sest (VIL 51, 5). In response to
Dasaratha's prayer (VII. 31, 7-9} began to namate the
preceding events and ended by foretelling the life of Rama
(VIL 51, 10-23). gweraste: (VIL 51, 23\. Consulted by
Budha with regard to Ila (VIL 90, 5). ggraqu: witnessed
the oath-taking ceremony of Sit3 at Rama's court, (VII. 95,
2). W, Eivewa: (VIL 105 1), Wanted to see
Riama while he was closeted with Kala (VII. 105, 1-2\.
Bieng intercepted by Laksmana (VIL. 103, 3-4} angrily
threatened to pronounce a curse on the whole family if he did
not announce him to Rama at once (VIL. 105, 5-7). #EwRAT
Sa@tary et (VIL 105, 11, In reply to Rama’s greetings
(V1L 105, 10-11) expressed his intention to take his food
that day at his place, as he would break his fast after a
thousand years (VII. 105, 12-13} Departed after taking
his food (V1L 103, 15%

DUSYANTA—A powerful King who admitted the sup-
remacy of Ravana (VIL 19, 5.

DUSANA—A Raksasa of Jana-sthana killed by Rama
(I 1, 47). Brother ot Surpanakha sregrasta: (111 17, 22).
The general of Khara's army (II1. 22, 7). Asked by Khara to
assemble his army and to take out his car (IIL. 22, 8-11).
Informed Khara when the car was ready (III. 22, 12
Ordered the army to march on (I1II. 22, 16). YWhen Rama
successfully resisted the first offensive of the Raksasas under
Khara, re-assembled the flying men and led the attack
(IIL. 25, 30-32). Wewng: (1L 26, 1). Directed the third
offensive at the head of 5000 veterans (I11. 26, 1-2). Baffled

Rama’s arrows. Qqrales,gggew: (UL 26, 6-7). His
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great bow lopped off, his horses and charioter killed (II1. 26,
7—9). Being deprived of his car made a rush at Rama
with an iron club (qfes:) (I1IL 26, 9-12). ai(qaﬁ =
(III. 26, 12). His arms lopped off by Rama when he fell
dead. mgmRE: (I11. 26, 13-15). Appointed by Ravana to
act as general to Khara (VII. 24, 39). Accompanied Sumalin
to fight against the Devas (VIL. 27, 30).

DRDHANETRA—A son of Visvamitra, born while he
was practising austerities. qaaﬁqthq: (I. 57, 3-4).
Employed by Visvamitra to make arrangements for holding
a sacrifice in favor of King Tréanku (I. 59, 6). Cursed by

by the father for refusing to offer himself as a victim in
place of Sunahéepa (1. 62, 8-18).

DEVAS, the—Invoked during the A§vamedha Sacrifice
of Dasaratha (I. 14,8), Offered oblations (I. 14, 9). Assem-
bled at the Putresti Sacrifice of Dasgaratha (1. 15, 4).
Complained to Brahman against Ravana (I. 15, 6-11).
Ravapa granted a boon by Brahman that he was not to
meet his death at the hands of the Devas (I. 15, 13).
Requested Vispu to kill Ravana by taking birth as the son of
Dasgaratha (L. 15, 19-26). Their request having been granted
(L. 15, 26-32) they praised him (I. 15, 32). At the desire of
Visnu (L. 16, 1-2) related the previous history of Ravana and
requested Him to kill him by assuming the form of a human
being (I. 16, 3-7). Asked by Brahman to produce sons,
powerful and gifted like themselves, on Apsaras and
Kinnarls etc. of the shape of the vanaras -(I. 17, 2-6).
Produced sons in accordance with the instructions given
(1.17,8). On the conclusion of Dasaratha’s Asvamedha
Sacrifice returned to their abodes (1. 18,1). Beat the drums
and showered flowers on the birth of Rama etc. (I. 18, 17).
Pleased at the destruction of Tataka at the hands of Rama,
congratulated Vi$ amitra and requested him to pass on the
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weapons of Krdisva to Rima as a mark of " favour (1. 26,
26-32). Vanquished by Bali (I. 29, 5). Approached Visnu
with a request to relieve them by assuming the form of
Vamana (& dwarf) (I. 29, 6-9). Failed to bend Janaka's bow
ad. 31,9). For the good of the three wotlds begged for the
Ganga of the Himavan (I 33, 16). Their request having
been granted (1.35,17) withdrew accompanied by the Ganga
(I. 35, 18). Approached Mahadeva who was then sporting
with Um3a and requested him to absorb the energy in his
own person for.the good of the three worlds (1. 36, 7-11).
In reply to Mahadeva’s query as to who was to hold His
displaced energy, they named the earth (sqer) (I. 36, 14.15).
Asked Agni to enter into the dislodged semen of Mahadeva
accompanied by the sun and the wind (L. 36, 17). Wor-
shipped Siva and Uma (I. 36,19). Cursed by Um3a that
they would have no children (I. 36, 21-22). Approached
Brahmen in quest of a commander-in-chief headed by Indra
and Agni (I. 37. 1-4). Brahman baving given them assur-
ance (I.37,5-8) retired (I.37,9). Went to the Kailasa
Hills and deputed Agni to hatch a son by depositing Siva’s
semen in the Ganga (I. 37, 10-11). Named the new-horn
babe Kartikeya and foretold his future greatness (I. 37, 25).
But because he was born of the displaced semen, the Devas
also called him Skanda (I.37,27). Elected him the
commander-in-chief (I.37,30). Approached Brahman to
complain of the conduct of Sagara’s’ sons (I. 39, 23-26).
Brahman having given them the assurance about the des-
truction of Sagara’s sens (I.40,2-4) the 33 gods withdrew
joyfully (I. 40, 5). Accompanied Brahman to grant boons
to Bhagiratha (I. 42, 15). Withdrew after doing so (1. 42,25).
Watched the descent of the Gaaga (1. 43, 20). Followed the
course of the Ganga (I. 43, 31). Persuaded Jahnu to release
her (L. 43, 36). Sons of Aditi. AEWIWIT:, stdgea:, QIS
(L. 45, 15). wgwww: Thought of finding out a sovereign
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remedy against decay and death. So resolved on getting
the nectar (T@&w) by churning the Ksiroda Sea. ot
(I. 45, 16-17). A thousand years of churning produced
the poison potent enough to burn them dowan (I. 45, 19-20).
Took refuge with Mahadeva crying “Save us”! (1. 45, 21),
Went on churning even when the Mandara ran into the Patala
regions (I. 45, 27). Appeased Visnu who resuming the
shape of a tortoise placed the hill on the back (I. 45, 28-30).
Did not accept the Apsaras (I.45,35). Accepted the
daughter of Varuna, hence called gar: (I. 45, 38). Fought
with the sons of Diti for the sake of the nectar (I. 45, 40).
Destroyed them (I. 45, 44). Requested by Indra to restore his
testies (I. 49, 4). Approached the Pitrs and suggested that
they should substitute a ram’s testicles for the lost ones of
Indra (I. 49, 5-6). Honored Ahalyi on the expiation of
her sin (I. 49, 20). "Lived in the hermitage of Vasistha
(I. 51, 23). Became panic-stricken when Vi§vamitra got
ready to discharge the Brihma weapon at Vasistha (L. 56,
14-15). Did not attend the call of Vi§vamitra to accept
their shares of the sacrifice performed on behalf of Trifanku
(I. 60, 11). Ejected Trisanku from heaven (I. 60, 17-18).
Approached Vigvamitra and effected a compromise with
regard to TriSanku (I. 60, 24-33). Requested Brahman to
confer on Vi§vimitra the title of Maharsi (I. 63, 16-17).
Severe penances of Vi¢vamitra frightened them (I. 63, 25).
On seeing that the pillar of smoke that issued from the
head of Vi§vamitra, would engulf the universe, prayed to
Brahman to grant his desire even at the cost of the kingdom
of heaven (I. 65, 8-18). Threatened by Mahadeva with
destruction for having neglected to offer him a share in
Daksa’s sacrifice, pleased him with prayers and received
from him the great bow in return, which they deposited with
Devarata (I. 66, 9-13). Pleased with the austerities of
the Janaka, supplied him with an army wherewith to drive
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away the rejected suitors who had invested Mithila (I. 66,
23-24). Curious to know who was the more powerful—Siva
or Visau (l. 75, 14-15). Came to regard Vignu to be the
more powerful on the conclusion of the fight (I. 75, 20).
Assembled to witness the duel between Rama and Rama
=°f the Axe (Paragu-Rama) (1. 76, 9).

Called on by Kaikey! to witness the oath taken by
Dagaratha (II. 11, 13-16). Their protection invoked by
Kansalya during Rama’s exile (II. 25, 16). Their help
prayed for by Bharadvaja in the matter of entertaining the
army of Bharata (II. 91, 16). Sang in the hermitage of
Bharadvaja (I1. 91, 26).

Agitated at the extreme forms of austerities practised
by the sage Mandekarni, sent five Apsaras to create mischief
(I11. 11, 13-15). Prayed to Agastya to eat up ghe Brahmana-
killing Asura Vatapi (III. 11, 61). Infested the hermitage of
Agastya (IIL.11,39-91). Prayed for the success of Rama
in the fight against Khara (I11.23, 27-29). Came to witness
the fight in which one man fought against 14,000 Raksasas
(I1I. 24, 19-23). Waited out of cutiosity in their cars
(II1. 24, 24). Praised Rama for having unseated Khara
from his car (III. 28, 33). Praised Rama profusely and
indicated their joy at the fa!ll of Kbara (III. 30, 29-33),
Could not defeat Ravanpa in battle (III. 32, 6). Ravana
was not to die at their hands (IIL 32, 18-19). @A
(I11. 35, 7).

Lived on the Sigira hills (IV. 40, 31). Haunted the
Sudarsana Lake for the sake of deriving pleasure V. 40,
46). Retired to the Merus to offer the evening prayers
(IV. 42, 41). Infested the Somaérama (IV. 43, 14),
Appeased the wrath of Vayu when he held up the air in
anger, for Indra had struck Hanoman with the thunderbolt
(V. 66, 26).
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Showered flowers on Hanumin while be was crossing the
sea (V. 1, 81), Sang in his praise (V. 1, 83), Were afraid of
the flying hills, lest they should crush them (V. 1, 116).
Praised Hanaman while he declined the offer of the Mainaka
Hills (V. 1, 129). Were pleased with the Mainaka for his
proffered hospitality (V. 1, 130). To test the courage and
skill of Hanuman approached Surasa and requested her to
create obstructions (V. 1, 137-140). Were agreeably
surprised to find Aksa killed by Hanuoman (V. 47, 37),
Praised Hanum3n and were pleased with his achievements
in Lanka (V. 54, 45-46). Were surprised to find Lanka
destroyed by Hanaman (V. 54, 50).

Hastened to see the bridge when ready (VI. 23, 71).
Paid compliments to Rama when he crossed the sea with
the army (VI. 22, 84-85). Praised Angada when he beat
Tndrajit (VI® 44, 29). Congratulated Haniman on the
death of Akarhpana (VI. 56, 39). Went into raptures
when Hanuman slapped Ravapa (VI. 59, 62). Went into
raptures when Hanaman struck down Ravana (VI. 59, 116),
Defeated by Kumbhakarna (VI. 61, 10). Waited on Brahman
for remedial measures (VI, 61, 18). Went into raptures
when Rama killed Kumbhakarpa (VI. 67, 171-172). Came
to witness the struggle between Atikiya and Laksmana
(VI. 71, 65). Assembled to witness the struggle between
Rama and Makaraksa (VI. 79, 25). Became nervous when
Makarakse hurled his pike (gi@) at Rama (V1. 79, 33).
Went into raptures when Rama killed him (VI. 79, 41).
Protected Laksmana while he fought with Indrajit (VI. 90,
63). Beat drums when Indrajit was killed (VI. 90, 85).
Went into raptures and sighed a sigh of relief (VI. 90,
87-88). Praised the valour of Rama (VI. 93, 35; 38).
Being oppressed by the Riaksasas prayed to Brahman for
deliverance (VI. 94, 31). Then they approached Mahadeva
(VI. 94, 34). Looked admiringly at Sugriva on the death
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comfortably seated on a chariot fought with Rama on foot
(VL. 102, 5). Became greatly concerned when Riavana
over-powered Rama (VI. 102, 30). Came to witness the
final struggle between Rama and Ravana (VI. 102, 43;
106, 19). Eancouraged Rama (VI. 102, 46). Prayed for
the safety of the cows and the Brazhmanas when Rama
fought with Ravana (VI. 107, 48-49). Spent the whole
night in witnessing the combat (VI. 107, 65). Went
into raptures on the death of Ravana (V1. 108, 30). Returned
home conversing on topical matters (V1. 112, 1-4). Saw Sita
entering the fire (VI. 116, 31;33). Advisinpg Rama to
return home after dismissing the Vanaras, retired (VI. 120,
18-22). Greeted Rama in suitable terms during his coro-
pation ceremony (V1. 128, 30). Went into raptures on that
occasion (VI, 128, 71).

Accompanied Brahman when He went to grant boons
to Kuvera (VII. 3, 13). Oppressed by Malyavan brothers,
sought relief from Mabadeva (VI 6, 1-8). At the sugges-
tion of Mahadeva (VII. 6, 9-11) approached Visnu and
requested him to destroy their enemies (VIL. 6, 12-18).
Praised Vispu when he went out to fight against Malyavan
etc. (VIL. 6, 68). Raised objections when Brahman proceeded
to grant boons to Kumbhakarga (VII. 10, 36-40). Fre-
quented the banks of the Mandakini (VIL 11, 42).
Witnessed the struggle between the Yaksas and the Raksasas
(VIL. 15, 6). Came to witness the struggle between Yama
and Ravana (VII. 22, 17). Fought with the Danavas and
the Raksasas under Ravana (VIL. 27, 46). Proceeded to
Laska on the imprisonment of Indra, headed by Brahman
(VIL 30, 1). Visited the Vindhyas along with their wives
(VIL. 31, 16). Greeted Arjuna on the defeat of Ravapa
(VIL 32, 65). Wondered at finding Hanaman flying at th»
sun (VIL 35, 29). Approached Brahman when Vayu refused
to blow (VIL. 35, 53-57). Accompanied Brahman to

16 .
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propitiate Viayu (VII. 35, 64). Pitied Vayu on finding
him engaged in nursing his wounded child (VI 35, 63).
On the completion of Nimi's sacrifice, offered to grant him
boons (VII, 57, 13). Granting the boon preferred by
Nimi (VIL. 57, 14) said that thenceforth he would
dwell in the winks of every being (VII. 37, 13-17).
Greatly disconcerted at the discomfiture of Satrughna
(VIL. 69, 13). When Sattughna drew out the arrow
to kil Lavapa (VII. 69, 16-19) greatly perturbed,
approached Brahman (VIL. 69, 20-21). Their fear having
been set at rest by Brahman (VIL 69, 23-29) returned to
witness the struggle (VII. 69, 29-30). On the destruction
of Lavana (VIL 69, 36) breathed freely (VII, 69, 39).
Approached Satrughna ready to grant boons (VIL 70, 1-3).
Disappeared after grunting him favors (VII. 70, 6-7).
Congratulating Rama on the death of Sambuka, offered him
boons (VII. 76, 5-8). Inreply to Rama’s prayer (VIL. 76,
9.12) assured him that the Brahmana lad had already got
back his life, then asked him to accompany them to Agastya's
hermitage (VII, 76, 13-18). On being honored by Agastya
(VIL 76, 21) retreated to heaven (VII 76, 22). Express-
ing their gratitude to Visnu for having suggested the ways
and means of killing Vrtra (VIL. 85, 3-7) accompanied
Indra to the spot where Vriira was practising austerities
(VIL. 85, 8-10). Were overcome with fright on seeing
Vrtra (VIL 85, 12). On the flight of Indra (VIL. 85,
15-16) approached Visnu and requested him to suggest
an expiatory rite that would purify Indra (VIL. 85,
17-19). Went to Indra’s hiding-place and persuaded
him to celebrate a Horse Sacrifice (VII. 86, 6-8). In reply
to Brahma-hatya's query (VII. 86, 10) asked her to divide
herself into four parts (VIL. 86, 11). Consented to the
proposal of Brahma-hatya and congratulated Indra on his
purification (VII. 86, 17-18). quRtgtTt: Honored Raja Ila
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for fear of incurring his displeasure (VIIL. 87, 5-6), Came to
witness the oath-taking ceremony of Sita in Rama’s
court (VIL. 97, 8). Praised Sitd when she disappeared
in the bosom of the Earth (VIIL. 97, 20-21). Showered
flowers on Laksmaga (VII. 106, 16). Welcomed Laksmana,
a fourth part of Vispu, back to heaven (VIL. 106, 18).
Having learnt the intention of Rama to retire from the
world, the younger ones came to his court (VII. 108, 19).
Accompanied Brahman to receive Rama (VII. 110, 3).
Showered flowers (VIIL. 110, 6). Paid their respects to
Visnu (VII, 110, 13).

DEVAMIDA-Son of Kirti-ratha and father of Vibudha
d. 71, 10).

DEVAYANI—guguafesar gfy (V1L 58,7). gweaar
Daughter of Ugana ; the less favoured wife of Yayati. Mother
of Yadu (VII. 58, 9-10). Moved at the grief of her child
remembered her father (VII. 58, 15). On repeated enquiries
made by her father (VII. 58, 16-18) complained of the
slights offered her by Yayati (VII. 58, 18-21).

DEVA-RATA I.—Eldest son of Nimi and ancestor of
Janaka, with whom was deposited the great bow by the
gods (L. 66, 8; 13). Traf¥: (L. 75, 21).

DEVA-RATA IL—wggier, agrae: Trafl:;  Son of
Suketu and father of Brhad-ratha (I. 71, 6).

DEVAVATI—Daughter of Gramani the Gandharva;
fachtar sitfte, g Ay Rremar, sed@EATTRA | Married
to Sukesa by her father and was happy. In time she gave
birth to three Raksasa children, Mailyavan, Sumali and Mali
(VIL 5, 2-6).

DEVA-VARNINI—Daughter of Bharadvaja, married
to Vigrava Rsi; gave birth to Kuvera (VIL. 3, 3-4).
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DEVA-SAKHAS ; The—A range of hills in the north;
the home of the birds; rich in birds and trees. Sugriva asked
Satabala to ransack its caves and fissures in search of
Sita (IV. 43, 17-18).

DEVANTAKA—A nephew of Kumbhakarpa who
mourned the loss of his uncle (VL. 68, 7). On hearing the
words of Trisira (VI. 69, 1-7) offered to go to the battle-field
(VL.69,9). rergeqaTsa: ; T, srattana:, maiyars:,
frgggdm, wutgdy:, gaearTs, (yedigeifa:, never
suffered a defeat, sErfye, gEfmwE, sacheEm,
AT, ITAET, Wewcgergan (VI 69, 10-14),
Son of Rivapa; went to the battle-field taking leave of
Ravana (V1. 69,17-19) holding a bar in his hand (VI. 69, 31).
On the death of Narantaka made a rush at Angada holdix;g
a bar (VL 70, 1-3). In the course of the fight lost his
elepbant and when beaten with the tusk by Angada inflicted
a wound with the bar on his breast (VI. 70, 6-19). Fought
with Hanaman and was killed (VI. 70, 22-25). Accompanied
Sumali to the battlefield to fight agamnst the Devas (VIL
27, 31).

DAITYAS, The—Followed the course of the Garga
(1. 43, 31). Sons of Diti, fgIF@T Resolved to extract the
nectar by churning the Ksiroda Sea (I. 45, 15-17). The
garg@ poison of Vasuki was potent enough to burn them.
sigae: (1. 45, 20). Did not accept the Apsara, nor the
Varunl. Hence called Asuras (I. 45, 35-38). Fought with
the Devas for the nectar, allying themselves with the
Raksasas (I. 45, 40-41). Destroyed by the Devas (I, 45, 44).
Their protection invoked by Kausalya during Rama’s
exile (11.25, 16). Their destruction at the hands of Indra
on the occasion of the churning of the Sea referred to
(11.25, 34). Sons of Diti and KaSyapa: once the lords of



{ 125 )

the earth (III, 14, 15-16). Assembled to witness the
struggle between Atikaya and Laksmane (VI.71, 65).Came
to witness the final struggle between Rama and Ravana
(VIL, 102, 43). Being worsted in the struggle with the
Devas, took refuge with Bhrugu's wife, where they
resided free from anxiety (VIL 51, 11). @grg«r: Honored
Raja Ila for fear of incurring his displeasure (VII. 87, 5-6).
Expressed their joy on the return of Visnu (VIIL, 110, 14).

DRAVIDAS, The—The produce of the Dravidas uffered
by Dasgaratha to appease the wrath of Kaikeyi (11.10,37-38).

DRUMA-KULYA—A country to the north, bordering
on the sea, peopled by the Abhiras and other wild
tribes. Changed into a vast desert region by Rame but
soon trensformed into a land “flowing with milk and
honey' (V1. 22, 29-39.).

DRONA, The—Hills in the Ksiroda ses on which
gtew up divine medicines (VI. 50, 31).

DVI-JIHVA—A Raksasa chief whose palace was
visited by Hanaman(V, 6, 25).

DVIVIDA—One of the Vanara sons of the Agvins.
sqEHa: (1.17, 14). Partook in the coronation ceremony of
Sugriva (IV. 26, 35). Laksmana pasaed by his richly
furnished house in Kiskindha (IV. 33, 9). Brother to
Mainda, WEW@&@: Son of the Advins. Supplied Sugriva
with many krors of Vanaras (IV. 39, 25). Sugriva wanted
to send him to the south in search of Sita (IV. 41, 4).
Haviog ransacked the Vindhyas, entered the Rksa cave
in search of water (IV. 50, 1-8). In reply to Angada’s
appeal (IV. 64, 14-22) said that he could jump 79
yojanas (IV. 65, 8). Obtained the boon of immortality by
favour of Brahman and drank nectar by vanquishing the
gods (V. 60, 1-4). Guarded the Vaonara army stationed
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on the sea-shore (VI. 5, 2). Matchless fighter; drank
nectar  with the consent of Brahman (VI. 28, 6-7).
Fought at the eastern gate under Nila (V1. 41, 38-39),
Fought a duel with As€ani-Prabha (V1. 43, 12). Killed him
(VI. 43, 32-34). At Rama’s desire (VI. 45, 1-3) went
up to discover the position taken up by Indrajit, but
failed (VI. 45, 4-5). Repaired to the place where the
Princes were lying senseless (VI. 46, 3). Wounded by In-
drajit (V1.46, 18). Crushed to death Narantaka (V1.58, 20).
Flung a hill-top at Kumbhakarns which missing him,
crushed to death many Raksasa warriors and animals (VI.
67, 9-12). Attacked Atikaya but being defeated had
to retire (V1. 71, 39-42). Wounded by Indrajit (V1.73, 45).
Finding Angada pressed hard by the Raksasas, ran to
his assistance (VI.76, 16). Fought with Yapaksa and
Sopitaksa, and killed the latter (VI. 76, 29-33). Fought
with Kumbha but was badly wounded (VI. 76, 40-41).
Returned to Kiskindba after being duly honoured by
Rama (VI.128,87-88). Created by the gods to help Rima
(VI1L.36,47). Greeted and honoured by.Rama (VII.39,20).
Asked by Rama to stay on in the world (VIL.108,33.).

DANSTRA—A Riaksasa chief whose palace was
visited by Hanaman (V. 6, 24). Haniiman set fire to his
house (V. 54, 12).

DHANVANTARI—SgdgaS: QAL , GIAteAT, Fur-
nisbed with a staff and a water-pot, churned out from
the sea(l. 45, 31-32).

DHARMA—His temple at Agastya’s hermitage visited
by Rama (III. 12, 21).

DHARMAPALA—A counsellor of Dagaratha (I.7,3).

DHARMABHRTA—gG: (II1, 11, 8). In reply to
Rama’s enquiries (III. 11, 8) described the history of the
Padicipsara L.ake of the Dandakas (III. 11, 8.19).
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DHARMA-VARDHANA—A village where Bharata
arrived after crossing the river Kuti-Kosthikd, on his way
back from Kekaya (II. 71, 10).

DHARMARANYA—A town founded by Prince
Aslrta-rajas* a son of king Kusa(1.32, 7).

DHANYA-MALINI—When Sitz had unceremoniously
discarded Ravana’s advances, she offered herself to satisfy
bis lust. Ravana rejected her suit (V. 22,39.43), Mother
of Atikiya (VI. 71, 30).

DHUNDHUMARA—#®EMEY: Son of king Trianku
and father of Yuvanagva (I. 70, 24-25 ). The blind, old
Rsi prayed that his only son who had been killed by
Dagaratha might repair to the regions inhabited by
Dhundhumara ( II. 64, 42 ).

DHUMRA—The lord of the bears. In response to
Sugriva’s call came with 2000 krors of bears (IV. 39, 20).
WA Wtagge: (VI 27, 8). Dwelt on the Rksavan hills
near the Narmada, with his contingeat (VL. 27, 9). Stood
ready beside Rama with his fierce bear-army, !{lgﬁa‘i@:
(VL. 42, 29). Greeted and honoured by Rama (VIIL. 33, 21).

DHUMRA-GIRI, The—Hills lying near the Meru.
Sugriva asked Hanumain to send for the Vanaras living there
(IV. 37, 6).

DHUMRAKSA—A Raksasa chief whose palace was
visited by Hanoman (V. 6, 23). In Ravana’s court stood
ready with his arms to kill Rama etc. (VI. 9, 3). Appointed
by Ravana to lead a fresh army to the battle-field (VI. 51,
18-19). Borrowing an army from the officer-in.charge,
went out to give battle along with a large number of armed

(*The Calcutta Edition reads Amirta-rajas.)
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- Raksasas and took the way to the western gate where was
posted Hanoman, = Was perturbed on being assailed by
various inauspicious signs, still he went on and stood face
to face before the ememy (VI. 51, 20-36). wiafimmm:
(VL. 52, 1). In the battle field to instil courage into the
hearts of his followers mercilessly slaughtered the Vanaras
(VL. 52, 18). Put to flight the Vanaras with the help of
’his bow and arrows (VI. 52, 25). Left the chariot before
it was broken to pieces by Hanamaa and flung a thorny
clab at his opponent, but ultimately was crushed to death
by a hill top (VI. 52, 28-37). Son of Sumzlt and Ketu-
mati (VIIL. 5, 38-39). Accompanied Ravana in his expedition
sgainst Kuvera (VIL 14, 2). Badly wounded by Mani-
bhadra in the course of a duel (VIIL. 15,10-12). Took a
bath in the Narmada and gathered flowers for Ravana
(VIIL 31, 35.37).

DHUMRASVA—Of the reigning house of Visala. Son
of Sucandra and father of Sriijaya (L. 47, 14).

DHRTARASTRI—A daughter of Tamra and Kasgyapa
(III. 14, 17-18). Mother of the geese and the swans
(111, 14, 19-20), '

DHRSTA-KETU—gmfis: Son of Sudhrti and father
of Haryagva (I. 71, 8).

DHRTI—A minister of Bharata, who was asked to
accompany his master while he started to pay a visit to
Ramaon the Citra-kata hills. (I1. 93, 25).

DHRSTI—A courtier of Dagaratha (I. 7, 3). Went out
to receive Rama on his return home (VI. 127, 11).

DHAUMYA—A great Rsi of the west who came to
greet Rama-on his return home (V1I. 1, 4).
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DHRUVA-SANDHI—One of the sons of Susandhi
and father of Bharata (I. 70, 26).

DHVAJA-GRIVA—A Raksasa chief whose palace
was visited by Hanuman (V. 6, 25). Haniman set fire to
his house (V. 54, 13).

NATA—Daughter of Suki and mother of Vinata
(111 14, 20).

NANDANA (i)—A messenger sent by Vasigtha on the
death of Dagaratha to bring back Bharata from Kekaya
(IL. 68, 5). Reached Raja-grha (II. 70, 1). Well-received by
the Raja and the prince, approached Bharata and delivered
Vasistha’s message and handed over the presents to him
(I1.70. 2-5). Replied to Bharata’s enquiries and requested
him to start without delay (II. 70, 11-12).

NANDANA, The (ii)-~The celestial gardens. 20,000
Apsarzs appeared in response to Bharadvaja's request from the
Nandanas (II. 91, 45). Destroyed by Ravana ( III. 32, 15;
VIL 13, 9). Abounding with trees that yield fruits and
sweet juice throughout the year (III. 73, 7). Kuvera being
wounded in the duel with Ravans, was taken there for
treatment (VIL 15, 34).

NANDIN—%g1y; Ravana baving laughed at him
for having a face that resembled that of a Vanara, cursed
him that he would meet his death at the hands of
the Vanaras (V. 50, 2-3). Ravana remembered his curses

(VL 60, 11). saran, owqiere: gm, &, go,

gags:, aat, waegw (VIL 16, 8-9). Approaching
Ravapa advised him to return forthwith, as traffic across

the hills had been closed by Siva for all beings (VIL
16, 9-11). Raiavapa having derided bim (VIL 16, 11-14)
pronounced his curse (VII. 16, 15-21). Si%TET HYLT aF:
(VIL 16, 15). .

17
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NANDI-GRAMA—A town where Bharata set up his
abode during the exile of Rama (1.1, 39). On his return from
exile, Rama went there to cast off his matted hair (L. 1,
88-89). Bharata’s residence there foreseen by Valmiki
(I. 3, 17). Bharata with his court moved there, Situated
to the east of Ayodhya (II. 115, 10). Hanuman went there
to inform Bharata of Rama's return home (VI. 125, 28).

NANDI-VARDHANA—satar; Son of Udavasu and
father of Suketu (I. 71, 5).

NAMUCI (i)—A daitya killed by Indra (III. 28, 3).
With @ (2 cuttle fish-bone) (IIL 30, 28). His duel with
Indra referred to (1V. 11,22; VI. 56, 17). Killed by Visnu
because he was an enemy of the gods (VIL, 6, 34).

NAMUCI (ii)—aarsy,; A great sage of the south who
came to greel Rama on his return home (VII. 1, 3).

NARAKA (i))—Son of Kasyapa and Kalaka (I111. 14, 17).

NARAKA (i)—A geret Danava who dwelt in the
town of Pragjyotisa on the Varaha hills (IV, 42, 31).

NARA-VYAGHRAS, The--These were a class of Kiratas.
disugen Bamae, Magdan, sradAmgan, Heatae:,
Sﬁﬁfaiﬂzn, 11 | Sugriva asked Vinata to go to them
in search of Sita (IV. 40, 27-29).

NARANTAKA—A Riksasa chief whose house was burnt
down by Hanaman (V. 54, 15). An officer of Prahasta,
who followed his Lord to the battle-field (VI. 57, 30).
Slaughtered the Vinara army mercilessly (V1.58,19). Struck
down by Dvivida (VI. 58, 20). ITo: aRredsrarsit; Accom-
panied Ravana to the battle-field driving in a car, holding a
bow and arrows in his hand (VI. 59, 22). Mourned the loss
of Kumbhekarpa (VI. 69, 7). Offered to go to the battle-field
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on hearing the words of Trisira (VI. 69, 9). SIRgEITLERA,
fiv, sefcana, afmeg:, Gaugem, swciy,
gaaasqa:, frediqifa:, never suffered a defeat, sEfis,
glmneg, sscfam:, @aaC, TITEET, ATCIGHE-
geim:, (VL 69, 10-14). Son of Ravana, started for the
battle-field asking leave of Ravana (VI. 69, 17.19),
riding on a swift-going white horse named Uccaib-Sravs,
holding ster and mfsR arms in his hands (VI. 69, 29-30).
Routed the Vapara army with his arms (VI. 69, 66-78).
Fought a duel with Angada in the course of which lost his
14, horse and ultimately his life (V1. 69, 85-94).

NARMADA (i) The—wzwqr, Rgrcafasfyay, Sugriva
asked Angada to go there in search of Sita (IV. 41, 8).
Described (VIL 31, 19-24).

NARMADA (ii)—A Gandharvi who married his three
daughters to Malyavan, Sumali and Malt (VIL. 5, 30-32).

NALA—Constructed a bridge over the channel (L1,
80). His construction of the bridge foreseen by Valmiki
(. 3, 34). .Son of Visvakarman. @mgrRfg: (. 17, 12).
Lord of the Vanaras (I.17, 33). Accompanied Sugriva
to Kiskindha (IV. 13, 4). Laksmana passed by lis house
at Kiskindha (IV. 33, 10). In response to Sugriva’s call
joined him with 100 Krors and 100,000 Vanaras. HETEa:
(IV. 39, 35.36). @Yq:, AT, Favorte son of Visvakar-
man (VI. 22, 41). garedre: (V1. 22, 42). Samudra having
suggested his name as the fittest creature alive to prepare
a bridge across the sea (VI. 22, 41-%2) said that as he
enjoyed the favor of his father Vi§vakarman, be alone
* was competent to undertake the work (VL. 22, 43-49).
qUATCHY: (V1. 22, 43). Constructed the bridge with the
help of other Vanaras (VI. 22, 59). Broke through the
walls of Lanka (VI. 42. 22). Fought & duel with Prapatana
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(VL 43, 13). Took out the eye balls of the enemy (VI
43, 23). Carefully guarded the Vinara army (VI, 47, 2-4).
Did fearful carnage iu the ranks of the Raksasa army (VI.
55, 30-32), Attacked Ravana with a huge stone, but disabled
(V1. 59, 42-43). Wounded by Indrajit (VI. 73, 43). Created
by the gods to help Rama (VII. 36,48). Greeted and honored
by Rama (VII. 39, 20).

NALA-KUBERA—The dear son of Kuvera. SR&: T
wmafz, affa: dfida:, shag =i, e agaan:; Made
advances to Rambha (VII. 26, 32-34). On hearing from
Rambha that Ravana had raped her on the way, formally
pronounced a curse on him that in future if he raped an unwill-
ing party his head would burst into pieces (VII. 26. 40-56).

NALINI—One of the seven rivers which issuing from
the Vindu Lake flows to the east (I. 43, 12).

NAHUSA ()—Son of Ambarisa and father of Yayati
(I. 70, 42). The blind, old Rsi prayed that his only son
who had been shot dead by Dasaratha, might proceed to the
regions inhabited by Nahusa (1. 64, 42).

NAHUSA (ii)—Son of Ayu. Ruled in heaven during the
absence of Indra after the destruction of Vrtra. {:g_:gnaf‘a:
9
(VIL, 56, 27-28).

NAGAS, The—The gods were requested to produce
sons on Naga girls (I. 17, 5). Produced soas to render
aid to Visnu-incarnate (I. 17, 9). Being hit hard by the
tools of Sagara’s sons, wailed aloud (I. 39, 20). Complained
against Sagara’s sons to Brabman (I. 39, 23-26). Resided
at the hermitage of Agastya (III. 11,91). Sons of Surasa
(IIL. 14, 28). Ravana was not destined to die at their
hands (IlI. 32, 18-19}. Ravana passed through groves
frequented by them (IIL. 35, 14). Dwelt in the Uttara
Kurus (IV. 43, 49). Haunted the Mahendra hills (V. 1, 6).
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Sang in praise of Hanaman while he was crossing the sea
(V. 1, 84). Haunted the Mainaka hills (V. 1, 97). Haunted
the aerial regions (V. 1, 167). Haunted the seas (V. 1, 202).
Their women folk—gTITIET: !{ﬁasgﬁmﬁan (V. 12, 22).
Were surprised to find Aksa killed by Hantman (V. 47, 37).
Came in a body to witness the duel between Handman and
Indrajit (V. 48, 23). Were pleased with the achievements
of Hantman in Lanka (V. 54, 46). Haunted the Arista hills
(V. 56, 36). Left them when they sank under Hanaman's
weight (V. 56, 48). Compared to blooming lotuses in the
sky-sea (V. 57, 1). Went into raptures when Rima killed
Kumbhakarpa (VI. 67, 172). Assembled to witness the
struggle between Rama and Makaiaksa (VI. 79, 25). Pro-
tected Lakgmana when he fought with Indrajit (VI. 90, 63.)
Came to witness the final struggle between Rama and
Ravana (V1. 102, 43). Became restless when Rama fought
with Ravapa (VI. 107, 46). Prayed for the safaty of the
cows and Brzhmanas on that occassion (VI. 107, 48-49),
Spent the whole night in witnessing the combat \VI. 107, 65).
Their girls used to disturb Pulastya by visiting the hermitage
of Trpa-Vindu (VI 2, 9-12). But made themselves scarce
when he pronounced a curse on them (VII. 2, 13-14),
Praised Vispu when he went out to fight against Malyavan
etc. (VIL. 6, 68). Frequented the banks of the Mandakint
(VII. 11, 42). Defeated by Ravana (VII. 23, 5). Accom-
panied Brabman to propitiate Vaya (VII. 35, 64). On the
destruction of Lavana (VII. 69, 36) breathed freely (VII. 69,
39). Honored Raja Ila for fear of incurring his displeasure
(VIL. 87, 5-6). Came to witness the nath-taking ceremony of
Sita in Rama’s court (VII. 97, 8. Expressed divers feelings
on the dissppearance of Sita (VII. 97, 24-25). Expressed
their joy on the return of Visnu (VIL 110, 14).

NAGA-DATTA—The divine courtesan whose help was
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prayed for by Bharadvaja in the matter of entertaining
the army of Bharata (IL 91, 17).

NAGA-RAJA—His temple at Agastya’s hermitage
visited by Rama (1IL. 12, 20).

NABHAGA-—Son of Yayati and father of Aja (L.
70, 42-43).

NARADA—In reply to Valmiki's question (I I, 1.5)
briefly described the life-history of Rama (I. 1, 6-100).
aqegrearafica:, aifagt gv, gidos, (L1, 1D, g
(. 1,5). Sr@vwa: 1.1, 6). Honored by Valmiki, departed
. 2, 1-2). mmghe (.2, 1. Jafe: (L 2,2). His protec-
tion invoked by Kausalya during Rama’s exile (II. 25, 11).
Sang in the presence of Bharata while he stayed in the
hermitage of Bharadvaja (II. 91, 46). In reply to Ravapa’s
query (VII. 20, 1-2) persuaded him to fight with Yama
(VIL 20, 3-17). gfagae: (V1L 20, 1). wamem:, dafe,
sifirase: (VIL 20, 3). In reply to Ravana’s question
(VIL 20, 17-19) directed him to Yama's capital (VIL 20,
20-21). AwET femarn (VIL 20, 17).  agft, Jameag-
frer, sl (V1L 20, 18). wmraE, sgfe (V1L 20, 20).
wgraat, froeg:, frge g grs (VIL 20, 27). Oat of
curiosity turned his steps towards Yama's palace (VIL. 20,
27-32). Calling on Yama, informed him about the coming
visit of Ravana (VIIL. 21, 1-7). At the request of Agastya,
narrated the birth-story of Vilin and Sugrive (V1L 37(a)
4-6). Narrated the cause of Sita’s abduction to the assembly
of Devas etc. on the top of the Meru hills (VIL. 37@d),
5-7). gwewgn: (VIL 37(d), 5). gaz@se (VIL 37,
7). Inreply to Ravana's enquiries (VII. 37(e), 1-6) said
that he could meet with his match in the Sveta Dvipa
(VIL 37(e), 7-10). In reply to Ravana’s query (VIIL. 37
(e), 10-12) said that they had become the denizens of that
land by favor of Nariyana (VIL. 37(e), 13-17). Out of



( 185 )

curiosity followed Ravana to the Sveta Dvipa (VIL. 37(e),
19-20). ffawT, fre, fd = gala: (VIL 37 (@), 20).
Wondered at finding Ravaya roughly handled by the women
of the Sveta Dviga (VIL 37 (), 42). Cursed R3ja Niga
for having neglected to hear his plaint (VII. 53, 16-22).
Summoned by Rama entered his presence chamber and was
duly received (VIL. 74, 4-5). Hearing out Rama’s version
(VII. 74, 6-7) said that the Brahmana had come to lose his
only child because soméwhere in his realm a Sadra was
practising austerities, which be could not do in the Treta
Age (VIL 74, 7-33). 'Witnessed the oath-taking ceremony
of Stta in Rama's court (VIL. 96, 5).,

NIKUMBHA-—A minister of Ravana. Hanaman saw
him standing near Ravana’s throne (V. 49, 11). Henaman
set fire to his house (V. 54, 13). aﬁzf‘alq'éﬁt: Son of
Kumbhakarna (V1. 8, 19). If permitted, promised to kill
Rama etc. unaided (VI. 8, 19-21). In Ravana’s court stood
ready with his arms to kill Rama etc. (VI. 9, 1-6). Fought a
duel with Nila (VL. 43, 9). Wounded his opponent (V1. 43,
29-31). IFNFWRGI:, srgaa"}ta»mf ; Accompanied Ravana
to the battle-field holding a burning g in his hand (VI. 59,
21). Son of Kumbhakarga, sent by Ravana to carry on
the fight (VI. 75, 44-46). sftwz (VI 77, 2). Trafaswm
(V1. 77, 4). Decked with ornaments—necklace, bracelets,
ear-rings and garlands (VI. 77, 5-6). On the death of his
brother Kumbha advanced to the battle-field brandishing
a huge qfis that damped the spirit of the Vapnaras (VI.
77, 1-10). Struck Hanaman with his QXS and wrestled
with him till killed (VI. 77, 10-24).

NIKUMBHILA, The—A holy spot in Lapaka where
stood a Caitya tree. Indrajit retired there to offer sacrifices
(V1. 82, 23-24). Situated in the midst of & grave (VI. 86, 13).
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Ravana peid a visit there and found Megha-nada performing
varicus sacrifices (VII. 25, 2-3).

NIDRA—Accompanied Indra to Lanka where he went
to feed Sita with the divine food in accordance with
the instructions of Brahman (III. 56 (a), 8). Overwhelmed
the Raksasas with sleep when requested to do so by Indra
(II1. 56 (), 9-10). Returned with Indra (III. 56 (a), 26).

NIMI—An ancestor of Janaka and father of Devarata

(I. 66, 8). mgrer (L. 66,8). fayg sFy fyga:, wwa-
qatar, @gesaaaiac (. 71, 3). His son was Mithi
(I. 71, 4). The twelfth son of Raja Iksvaku. = 98 =
qftfafya:, SidaraaVIL 55, 4-5). Founded the town
Vaijayantapura. Reduced to a bodiless being by Vasistha
for baving superseded him in a sacrifice. In return reduced
Vasistha to an immovable being (VII. 55, 4-21). Preserving
his body, the Rsis went on conducting the sacrifice (VII. 57,
"10-11). Ia reply to the offer made by the Devas (VIIL. 57,
13) said that he wanted to dwell in the eyes of every being
(VIL 57, 14). His corpse churned by the Rsis for the sake
of a son, consequent birth of Mithi or Janaka the Vaideha
(V1L 57, 17-20).

NIVATAS, THE —A class of Daityas who dwelt in the
jewelled city. Fought with Ravana without intermission
for a year at the end of which concluded an alliance with
him at the intervention of Brahman (VII. 23, 6-14).

NISAKARA—A great sage who dwelt on the top of
the Vindhyas. sgf:, sgaqu AV. 60, 8). Sampati after
his discomfiture at the hands of Sarya went to see him,
G'él'&laéal: ‘g}:elé: (IV. 60, 14). Sampati saw him coming
towards the hermitage after a'bath, surrounded by various
animals. Finding Sampati maimed badly enquired what the
matter was (IV. 60, 11-21), Sampati having narrated the
story of his discomfiture (IV, 61, 1-17) consoled him that
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his wings, the light of his eves etc. would be restored and
ssked him to wait there for the arrival of Rama’s messengers
whom he could help substantially by directing them to
Ravapa’s place of refuge (IV. 62, 1-19). ggfws, FEqETE-
g (IV. 62, 15).  Tredw:, stidatan (V. 63, 100,

NISUMBHAKA—An Asura defeated and killed by
Vispu (VIL 6, 35).

NISADA, The—Killed the male Kraufiee (bird) in the
act of mating (I. 2, 10). Was cursed by Valmiki (L. 2, 15).
Lived by killing all beings (I. 59, 21).

NILA—Son of Agni. sitam, siffagam, asar
qgar  daigfalsga didam @ 17, 13, gReguw
(1.17,33). Accompanied Sugriva to Kiskindha (IV. 13, 4).
Extracted the arrow from the heart of the dead Vailin
when Tard complained about it (IV. 23, 17-18). feqmaTaa:
(IV. 29, 29). Laksmana passed by his house at Kiskindha
(IV. 33, 11). AagaagHe  Supplied Sugriva with an
army of 10 crors of Vanaras (IV. 39, 22). Sugriva wanted
to send him to the South in search of Sita (IV. 41, 2).
Placed in charge of the van-guards by Rama ( VI. 4, 9-10).
Led the van as directed (VL. 4, 30). @amqfa: of the
invading army, looked after the discipline of the army.
sqTai sim: (VI 4, 35). Protected and maintained
discipline in the ranks of the Vanara army stationed on the
sea-shore ( VL. 5, 1). Placed in charge of the ceatre of the
invading army (VI. 24, 14). Appointed to lead the attack
on the eastern gate of Lankda defended by Prahasta
(VI 37,26). Fought a duel with Nikumbha (VL 43, 9).
Killed the charioteer (VL. 43, 29-31). At the desire of
Rama ( VI. 45, 1-3) went up to discover the position taken
up by Indrajit, but was foiled (V1. 43, 4-5). Repaired to
the place where Rama and Laksmana were lying senseless

18
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(V1. 46,3). Wounded by Indrajit ( VI. 46, 18). Carefully
guarded the Vanara army (VI 47,2-4). Finding Prahasta
mercilessly killing the Vanaras, advanced towards him
( VI. 58, 34-35). Being pierced with a flight of arrows,
attacked Prahasta with a huge tree (VI. 58, 38-39).
Killed the horses yoked to the enemy's chariot and broke to
pieces his bow (VI. 58, 43-44). Fought with Prahasta
till he died ( VI. 58, 45-55). Congratulated by Rama and
Laksmana ( VI. 58, 59). Fought with Ravana till disabled
(VL. 59, 70-89). wquefiweyr (VL 59, 74). wgma: (VL
59, 77). @wmgw: (VI 59, 84). Published Rama's
instructions in the ranks of the Vanara army ( VI. 61, 34-36).
Flung a huge piece of stone at Kumbhakarna ( VI. 67, 22).
Struck with the thigh by Kumbhakarana ( VI. 67, 28).
Finding Adgada hardly pressed, rushed to his assistance
(VL. 70, 20). Fought with Trigirah (VI. 70, 20-22).
Fought with and killed Mahodara (VI. 70, 27-31).
Attacked Atikaya, but being defeated, had to retire (VL. 71,
39-42). Wounded by Indrajit (VI. 73, 45). Returned
home after being duly honored by Rama (VI. 128, 87-88).
Created by the gods to help Rama ( VIL. 36, 47). Greeted
and honored by Rama ( VII. 39, 20).

NRGA—A great king who was reduced to a grass-hopper
for having neglected to attend to the business of Narada and
Parvata in the guise of two Brahmapa suitors (VIIL 53,
7-24). Prepared himself for suffering the doom, after
appointing his son Vasu king and ordering the artists to
make suitable dwelling-places for him ( VIIL 54, 5-19).

NRSANGU—A great sage of the west who came to
greet Rama on his return home (VII. 1, 4),

PANCAJANA—A Danava killed by Visnu on the
Cekravan hills (IV. 42, 28).
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PANCAVATI, The—At the request of Rama (I11. 13, 11)
Agastya suggested the name of Paficavati where the exiled
ones could live happily together. qumaﬁéﬁ: 3w (I11.
13, 13-22). Rama etc. started (I11. 13, 23-25). Rama etc.
entered the forests along with Jatayu (III. 14, 36). Arrived
there. ATEAT@TITGET ([11. 15, 1). gﬁqamm: (I1L 15, 2).

PANCAPSARA,The—A beautiful lake, one yojana in area
(ILI. 11, 5). Created by the great sage Mandakarni in
the Dandaka forests, under the waters of which he lived
with his five Apsara wives (I1I. 11, 11-18).

PADMA (i)—One of the Nidhis that accompanied Kuvera
when he went out to fight against Rivana (VIL 135, 16).
Carried Kuvera to the Nandana when he was burt
(V1L 15, 34).

PADMA (ii)—A regional elephant (VII. 31, 36).

PADMACALA, The—Hills. Sugriva asked Hanaman
to send for the Vanaras living there (IV. 37, 4).

PANASA (i)—In response to Sugriva’s call supplied him
with 3 Krors of Vanaras. n‘ﬁl‘Eﬁlf: qqq: {Iv. 39, 21).
Defended the flank of the invading army during its march
to the Sounth (VI. 4, 33). Dwelt on the Pariyatra hills,
g@ T {aeg (V1. 26, 38). Broke through the walls
of Lankd (VI 42, 22). Set himself up at the eastern gate
to assist Kumuda (VI. 42, 24). Carefully guarded
the Vanara army (VI. 47, 2-4). Greeted and honored by
Rama (VII. 39, 20).

PANASA (ii)—A Raksasa follower of Bibhisana who
assuming the form of a bird spied the defence organisation
and fighting strength of the Raksasas (VL. 37, 7-19).

PAMPA, The—A lake on the banks of which Rama form-
ed an acquaintance with Hanamaan (I. 1, 58). Rama’s visit
foreseen by Valmiki (I. 3, 21). The Rsis who dwelt there
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were oppressed by the Raksasas (III. 6,17). Crossed by
Ravana Wwhile he returned hcme after abducting Sita
(I11. 54, 5). Flowed by the Rsyamika hills (ITL. 72, 12).
geR, TR, SfHar, awdt, sfear (1L 73, 11).
HATIITTHI, FHARIAAIRIAT Resounding with the coo-ing
of various water-fowls and abounding with fishes (1I1. 73,
12-16). gmafes, S Fiit, guxiay, JAMAAY, TALE-
ﬁ'.'iﬁﬁ'ﬁﬂq\ (I1I. 73, 17). Situated at the foot of the
Rsyamaka hills (IIL. 73, 31). faggws (1. 75, 6).
YRR STt WEREtT, e i, TR
A, AEEIEFEAAT, FeEAFSgIEanT, freaguitaar,
aafi: wgafiay, GeaiR@tar, armgaaniat, el
Rrfrgar, Twretafead: aran, sgraced: g, SaEAER:
ggawl, ICERwoaTdl, afeyrzgeamRar, e
sagngAiar (111 75, 16-25). qaiteqasargar (V. 1, 1).
aﬁﬁq@tﬁm‘ (IV. 1, 3). The Scenic beauty of the Pampa
regions during the spring described by Rama (IV. 1, 3-41;
57-66; 73-94; 99). Situated to the north of the Hills
(V. 1, 73). Crossed by Rama (IV.1, 125). Rama's car
passed across— (V1. 123, 40-42).

PARASU-RAMA—His contest with Rama foreseen by
Valmiki (I 3, 12). taagm, FE@ITAIR, g,
gD, vatmda: (.74, 17). Sard g7 oA, s
fafila pae, Wh: sSatte, gaad: giades: (. 74, 18).
fSrgee: @an f: With the axe resting on the shoulder,
holding a bright bow in one hand and a sharp arrow in the
other. IrAEE:, Sa@tTT qras: (1. 74, 19-20). Accepted
the formal greeting offered by the Vasistha and other Rsis
and then addressing Rama said that he had come there with
the other bow, on hearing that Rima had broken the one
belonging to Siva (L. 74, 23-24; 75, 1-4). viwEgda: (I 74,
23). udArqaeL, AR (1. 74, 24). Took no notice of
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the appeal preferred by Dagaratha (1. 75, 5-10). wgAqr:
QL 75, 6). TqrAEHANHHATE AR §R awE:
Gave up the use of arms in accordance with a promise made
to Indra (L. 75, 7). Retired to the Mahendra Hills after
making a gift of the universe to Kasyapa (I. 75, 8). wrgwgfa:
(1. 75, 9). gatqara (I. 75, 10).  After narrating the history
of the twa bows, Saivi and Vaisnavi, manufactured by Viéva-
karman, challenged Rama to fit the arrow on the Vaisnavi bow
which was so long in the keeping of his family (I. 75, 10-28).
Rama having fulfilled the conditions Jaid down by him (I. 76,
1-10) felt nervous, then implored Rama not to deprive him
of his freedom of movement. In stead requested him to
deprive him of the regions earned by him through asceticism,
adding that he was not ashamed of his defeat at his hands as
be was the slayer of Madhu and the God of gods (I. 76,
11-20). Thus resigning his control over the different regions,
retired to the Mahendra hills (L. 76, 22-24). Killed his
mother with an axe at the desire of his father (II. 21, 33).

PARUSA—A general of Khara who went to fight with
Rama (I11. 23, 32). @EEAT: TACAT: Attacked Rama with
his whole army at the command of Khara (111, 26, 27-28).

PARJANYA—ggigd: ; Produced Sarabha as his
Vabara child at the desire of Brahman to help Rama (1. 17,
15).

PARVATA—A q: who in reply to Ravana’s queries
explained the ends of an ascetic, of a hero who had died in
the battle-field, and of a bestower of gold ; and therefore told
Ravaga that king Mandhata would shortly satisfy his war-
thirst ( VIIL. 23 (c), 1-25). Cursed Raja Nrga for I:aving
neglected to hear his suit ( VII. 53, 16-22- ), Witnessed the
oath-taking ceremony of Sita in Rama’s court ( VIL 96, 5.)

PAHLAVAS, THE—Contingents of—created by Savalj,
the cow of Vasistha, at the latter’s bidding to resist the
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cupidity of Visvamitra. These destroyed the royal army
under the very nose of the king. Destroyed by Visvamitra
( L. 54, 18-20.).

PANCALAS, THE—Vasistha’s messengers on their
way to Kekaya crossed the country (I 68, 13).

PANDYA—(i) A country in the south. Sugriva asked
Angada to go tHere in search of Sita (IV. 41, 12,).

(i) A town in the extreme south situated on the sea-
coast. quwA sd gHEMRAINGY g= *Harzy ; Sugriva
sent Angada there in search of Sita ( IV, 41, 18-19).

PARIYATRA, THE—A range of hills submerged in
the western seas. Sugriva asked Susena and others to
ran-sack the golden peak of these hills, a hundred yojanas in
extent, in search of Sitd, At the top there lived 24 krors of
Gandharvas. Sugriva warned the Vanaras against molesting
them as well as asked them not to pluck fruits and roots
as they were their protectors (1IV, 42, 19-24). On it
resided Panasa-the vanara chief ( VI. 26, 38 ).

PAVANI, THE-—one of the seven streams which is-
suing from the Vindu Lake flows to the east ( I. 43, 12 ).

PINGALA—A door-keeper of Sarya (VIL 23 (b), 9).

PITRS, THE—In compliance with the request made
by the Devas (I. 49, 5-7) replaced the lost testies of Indra
by means of those belonging to a ram (I. 49, 8). Since
then only castrated rams are offered to them (I. 49, 9).
Protected Laksmana while he was fighting with Indrajit
(VI. 90, 63). Appeared before Rama and admonished
him for ill-treating Sita (VI. 117, 2-9). wererrafifata: ;
Lived on the milk of Surabhi (V1I. 23, 23).

PITR-LOKA, THE—Situated next to the Rscbha hills
in the south. ggraw:, The chief-town of Yama ; guarga: ;
Sugriva asked the Vianara chiefs whom he sent to the south
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in quest of Sitd, not to go there as it was inaccessible to
all living creatures (IV. 41, 44-45),

PISACAS, THE--Their protection invoked by
Kausalya during Rama'’s exile; %lil:- (I11. 25, 17). Ravana
was not to meet his death at their hands (III. 32, 18-19).
Spent the whole night in witnessing the struggle between
Rama and Ravana (VI. 107, 65).

PISACA—A Raksasa chief: verafifinman aaf-
geqai:—Accompanied Ravana to the battle-field riding
on a horse (VI. 59, 18).

PUNDARIKA—A divine courtesan, who danced in the
presence of Bharata at the desire of Bharadvsja (II. 91, 47).

PUNJIKASTHALA vide ANJANA above.

PUNDRA—(1) In the East. Sugriva asked Vinata to
go there in quest of Stta (IV. 40, 23).

(ii) In the South—a country. Sugriva asked Angada
to go there in search of Sita (IV. 41, 12).

PURU-RAVAS—Kicked away by Urvast (IIL. 48, 18).
Admitted quietly Ravana’s supremacy (VII. 19, 5). In
accordance with Mitra's curse (VII. 56, 22-25) Utrvasi
became his wife on earth. Son of Budha, the Kagi-Rija,
usfe: (VIL 56, 25-26). His birth described (VIL 89,
23-24). gfSa:, wErEe: (VIL 89, 23-24). Succeeded Ila at
Pratisthana (VIIL. 90, 23.24).

PULASTYA—A Prajapati who came after Kratu.
fourth in order of succession (III. 14, 8). His mind-born
son was Visrava (V. 23, 6-7). Lived in the Krta Age, son
of Prajapati, wgif¥:, @rawds fams: (VIL 2, 4). A
favorite of the Devas and popular with all living beings for
his superior qualities (VIL. 2, 6). fgs: (VIL 2, 11).
Performed austerities in the hermitage of Trnabindu lying
near the Meru Hills. But when regularly disturbed by the
Niaga and Rsi and Rajarsi maidens and the Apsaras, cursed
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that whoever came there to see him would become at once
pregnant (VII. 2, 5.13). At the request of Trpabindu (VIIL
2, 24-26) married his daughter (VII. 2, 27). Pleased with
his wife (VII. 2, 28-29) promised her & son, Visrava by
name, who would become as qualified as himself (VII. 2, 29-
31). On the birth of his grand-son named him Vaisravans,
knowing that he was destined to become the Lord of Wealth
(VIL 3, 6-8). Established peace between Ravana and
Mandhata by acting as the mediator (VII. 23 (c), 55 56).
wgrgfa:, aewgly:, qggeanfa:, G (VIL 33, 2.3, On
hearing the captivity of Rivana paid a visit to Mahismatt
(VII. 33, 1-4). In reply to Arjuna’s enquiry (VII. 33, 12)
requested him to release his grand-son, Ravana (VIL. 33,
13-16). Returned to Brahma-Loka (VII. 33, 20), Came to
see Budha while he was consulting his friends with regard
to lla (VIL 90, 9). Witnessed the oath-taking ceremony
of Sita at Rama’s court (VII. 96, 3).

PULAHA—A Prajapati who came after Praceta (III.
14, 8).

PULINDAS, The—A country in the north where Sugriva
sent Satavali to look about for Sita (IV. 43, 11).

PULOMA—The Danava father of Saci. Killed by
Indra for giving permission to Anuhlada to abduct Saci (IV.
39, 6-7). Abducted Jayanta while he was defeated by
Meghanida =g (VII. 28, 19-20).

PUSKARA—Vigvamitra retired there to practise
austerities ({. 61, 4). Radja Ambarise broke his journey there
. 62, 1). Sunal-$§epa saw Vi§vamitra there and melted his
heart (I. 62, 6-7). Visvamitra practised austerities there for
a thousand years more (I. 62, 28). Menaka came to take
her bath there when Vi§vamitra accosted her (1. 63, 4).

PUSKALA—Son of Bharata, sie: (ViI. 100, 16).
Consecrated by Rama (VIL. 100, 19). Accompanied the
invading army to Kekaya (V1L 100, 20).
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PUSKALAVATA—A town in Gandhara founded by
Bharata, Described (VIL. 101, 10-15).

PUSPAKA, The—The aerial car in which Rama travel-
led to Ayodhya from Lahka (L. 1, 86). Went to Nandi-grama
carrying Rama ete. (I. 1, 88). Foreseen by Valmiki (L. 3, 30).
Rama’s visit foreseen (I. 3, 37). Formerly the property of
Kuvera, captured by Ravane; frataq vy (111, 32, 14-15).
Flew through the air (IIT 48, 6). qﬁa§m, ey,
TR, wRtEEy (1L 55, 30). Hanaman saw it lodged n

the garage—inlaid with different kinds of multi-coloured
jewels, and paioted with different colours, looking bright
on account of the precious stones, loftier than the loftiest of
the houses. Decorated with paintings and inlaid works (V.
7,7-15'. nfyrafafts@y , Its windows were made of molten
gold (V. 8, 1). Represented the climax of Visva-Karman's
creative genius, could pass through the aerial regions (V. 8,
2. QUEATITIIGRANTRAY, , AT EHrSArRy
(V. 8, 4. wreagegmifagag (V. 8, 5). aggzafleag (V.
8, 6). Carried through the aerial regions by thousands of
night-wandering ghosts ( WATQL: ) wearing ear-rings, with
huge and steady eyes and great speed (V. 8, 7-8). Visva
Karman built it for the use of Brahman, Kuvera obtained it
from him as a mark of favour ; Ravana captured it for his
own use from the last (V. 9, 11-12), Pillars made of goid
and silver, decorated with the picture of deer, furnished with
spacious rooms, a golden stair-case and beautiful platforms.
The latticed windows were decorated with gold and crystals,
and the platforms with sapphires and emeralds, dotted with
all sorts of precious stones, annointed with red sandal paste.
Hanoman got into it and smelt the various foods and drinks
placed there (V. 9, 11-19). Described (VI. 121, 23-29).
Drawn by swans (VI. 122, 26). #gWgHd, [n obedience to
the command of Rama flew through the aerial region (V1.
19
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123, 1). Returned to Kuvera by Rama (VI. 127, 61-62).
Appropriated by Ravana on the defeat of Kuvera ; descrited
(VIL. 15, 35-40). Became unsteady on reaching Sveta
Dvipa, hence Ravana sent it back (VII. 37 (e), 23-27). At
the desire of Kuvera, approached Rama and offered its
services to him (VII. 41, 2-10). aéq\atai Sl I,
(VIL 41, 10). Dismissed by Rama (VII. 41, 11-15). Went
away (VIIL 41, 15-16). Remembered by Rama, made its
appearance at once (V1L 75, 5-7).

PUSPITAKAS, The—Situated at the distance of a
hundred yojanas from Lankda in the midst of the Southern
seas. @erta fift:, fagwraafe, wggdigeg: ;
Its peaks touch the sky. On one of its gilded peaks there
rests the sun. Invisible to the eyes of the ungrateful, the
merciless and the atheist. Sugriva asked Apgada to search
the hills carefully after bowing to them (1V. 41, 28-31).

PUSPOTKATA-~Daughter of Sumalin and Ketumati
(VIL. 5, 38-40).

PURU—&QT, the favorite son of Yayati & Sarmistha
(VIL 58, 10-11). In reply to his father’s wish (VII. 59, 6)
gladly consented to take over his infirmity (VIL 59, 7). In
accordance with his father's promise (VII. 59, 12) was
Crowned King (VIIL 59, 17), and ruled over Kasi (VIL 59,
19). Twafygda (VIL 59, 17).  aiiu ggawge:, AgEn
(VIL 59, 19).

PUSA—His protection invoked by Kausalya during
Rama’s sojourn (II. 25, 8). One of the Adityas. Went out
bravely to fight against the Raksasas (VII. 27, 36).

PRTHIVI—Ia reply to Mahideva’s query as to the
receptacle where he could deposit his discharged semen
(1. 36, 14) the Devas suggested the name of Prthivi
(1. 36,15). The discharged semen overspread the entire
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face of the earth (I, 36, 16 ). Cursed by Uma by virtue of
which she became the wife of many (I. 36, 23-24 ). 60,000
sons of Sagara directed to institute a thorough search for
the missing horse all over the earth. ggg-wif@et (I.39,14).
gguadt Being hard hit by the adamentine tools of Sagara’s
sons complained bitterly (I. 39, 19 ). Consort of Visnu
(1. 40, 2). Called on by Kaikey? to witness the oath taken
by Dasaratha (II. 11, 13-16). Her protection invoked by
Kausalya during Rama’s sojourn (II. 25,13). gufegt
AR (111 64, 27). ST AW, GH@HIACHAT o
Earth-quakes referred to ( I1I. 66, 9). Moved at the prayer
of Sita ( VII. 97, 13-16 ) appeared in Rama’s court, seated
on a beautiful throne, borne by the Nagas, from out of the
Earth, then vanished along with Sita ( VIL 97, 17-20).
Accompanied Rama on the occasion of his Great Renuncig-
tion ( VIL 109, 6 ).

PRTHU—Son of Anaranya and father of Trsanku
(1. 70, 24 ).

PRTHUGRIVA—A general of Khara who went to
fight with Rama ( IIL. 23,32 ). wgratd: qarsaan Attacked
Rama with his whole army ut the command of Khara
( 111 26, 27-28 ).

PRAGHASA—A general of Ravana who at the desire of
his master ( V. 46, 1-17.) fought a duel with Hanaman and
was disabled ( V. 46, 33-37 ). Fought a duel with Sugriva
( VL. 43,10.). Killed by Sugriva ( VI. 43, 25.). Son of
Sumalin and Ketumati ( VIIL 5, 38-40. ).

PRAGHASA—A Raksasi guard of Sitd who threatened
to devour her because of her refusal to become the wife of
Ravana ( V. 24, 41-43. ).

PRACETA~—a Prajapati who came afier Abgira
(1L 14, 8.)
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PRAJANGHA—(i) A Vanara chief who hurried on the
invading army to the south ( VI. 4, 36.). Fought at the
western gate under Hanimian ( VI. 41, 40-41. ). Greeted
and honored by Rama (VIIL. 39, 22.).

PRAJANGHA (i)—A Raksasa chief who fought a
duel with Sampati (VI. 43, 7). Wounded his opponent with
three arrowshots ( VI. 43, 20). Asked by Ravana to
accompany Kumbha and Nikumbha to the battle-field
(VL. 75, 47). Finding Afigada roughly handling Sonitaksa
(VL. 76, 4-11), rushed to his assistance (VI. 76, 12).
Fought with Angada in the company of Ynpaksa and
Sopitaksa (VI. 76, 14-15). Killed by Angada in a duel
(VL. 76, 18-27). Uuncle to Yupaksa (VI. 76, 28).

PRATARDANA~Vide Kasi above.

PRATISTHANA—A town, where the accursed Urvasi
joined her husband, Puriravas (VII. 56, 26). Capital of the
kingdom of Kast (V1I, 59, 19).

PRATISTHANA—A town in the Madhya Deda,
founded by Rajz Ila (VIL. 90, 22).

PRAPATANA—A Raksasa chief ait: Sitx: Tggde: who
fought a duel with Nala (VI, 43, 13). Lost his eyes in the
duel (VI. 43, 23). :

PRABHAVA—A trusted counsellor of Sugriva. Per-
suaded Sugriva to appease the wrath of Laksmana by
acting according to his promise (IV. 31, 42-51). wwal-

gregR: (IV. 31, 42). srd-awam Afgy (V. 31, 43).

PRABHO]JYA—A Vanara chief created to help Rama
(V1L 36, 48).

PRAMATI—A Raksasa [ollower of Bibh{ana who
assuming the form of a bird spied the defence organisation
and fighting strength of the Raksasas (V1. 37, 7-19).
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PRAMATHA—A general of Dasana who went to fight
with Rama (III. 23, 33). wgmEa: (1I1. 26, 18). |ammaHRI
(II1. 26, 17). Attacked Rama with a battle axe on the

death of Dusana (III. 26, 18-19). Overwhelmed by Rama
with a shower of arrows (111. 26, 21).

PRAMATHI—A Vanara general who joined the
expeditionary force organised by Rama. Dwelt on the
Usirabija and Mandara hills near the Gahgi. A terror to
the elephants since the old enmity between the elephants
and the Vanaras. Leader of 100,000,000 Vanaras. FH<e:
(VI. 27, 25-32). Killed the draught horses of Indrajit and
demolished his chariot (VI. 89, 48-51).

PRAMUCI—A great Rsi of the south who came to
greet Rama on his return home (VII. 1, 3).

PRAMODANA.—#tg%T: Consulted by Budha with
regard to lla (VII. 90, 5).

PRAYAGA—Rama guessed that he was near Prayaga
(1. 54, 5). Situated on the confluence of the Ganga and
Yamunz where. lived the Rsi, Bharadvaja (II. 54, 8).
Bharata with his army arrived at the outlying forests of
Prayaga after crossing the Gangi and before proceeding to
Bharadvija’s hermitage left his army there (IT. 89, 21-22).

PRASUSRUKA—Son of Manu and father of Amba-
risa (1. 70, 41).

PRASABHA—A Vinara chief who set himself up at
the eastern gate to assist Kumuda (VI. 42, 24).

PRASTHALA—A country in the north to which
Sugriva sent Satabala in search of Sita (1V. 43, 11).

PRASRAVANA, THE—Name of a hill rich in streams

(I1L. 30, 21). After the abduction of Sita, asked by Rama

.if he had seen her. Cursed and threatend when kept quiet
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(II1. 64, 29-35). Rama and Laksmana retired there after
the coronation of Sugriva (IV. 27,1 ). S{Il{@ﬁgﬁ:,
Hacd: faR: ga:, AMIEHEARIE:, ST UHEa:, WA
= At T AR, frafufon: fed, gfasc, R
(IV. 27, 2-3). The natural beauty of the hill described by
Rama (IV. 27, 7-25). Proposed to spend the 4 months of
the rainy season there: situated as it was near the town of
of Kiskindha (IV. 27, 25-26). agggagdga: (IV. 27,29).
Also known as the Malyavan Hills (IV. 28,1). Rama and
Laksmana waited for a month more for the return of messen-
gers (IV. 45, 3-4). The disappointed Vanaras returned
there after a month in accordance with Sugriva’s instruc-
tions. (IV. 47,6).

PRAHASTA—A Raksasa chief whose palace was
visited by Haniman (V. 6,17). Hanumaa found him waiting
pnear Ravana’s throne. AT (V. 49,11). At the desire
of Ravapa enquired of Hanaman about the reason of his
visit there and whence he had come (V. 50, 7-12). Hanuomain
set fire to his mansion (V. 54,8). g |erqla: Assured
Ravana that he could annihilate all the Vanaras on the face
of the earth (VI. 8, 1-5). At Ravana’s court stood ready
with his arms to kill Rama etc. (VI. 9,3), Bowed down
to Ravana in the court and was offered a seat (VI. 11,28).
In accordance with the desire of Ravapa (VI. 12, 1-2) made
arrangements for guarding the town strictly and reported the
fact to the king (VL. 12, 3-5). smptareat (V1. 12,3). TSY-
289 (VL. 12,6). In reply to Bibhisana’s proposal (VL
14, 1-6) thought that they had no reason to fear Rama.
(VL 14, 7-8).  Defeated Manibhedra on the Kailasa hills
(VL. 19,11). Placed in charge of the eastern town-gate
(VL 36,17). gE&T: (VL 57,4). aufgaraf: (VL57,12).
In reply to Ravana's offer (VI. 57, 1-11), said that he knew
it from before that if Ravana refuscd to give back Sita, war



( 131 )

would break out. Still to pay off his debts to him agreed to
lay down his life. So saying ordered the officers-in-charge to
supply him with an army (VL 57, 12-19). seeaguies:
(VL. 57,40). When the army was ready took leave of Ravana
and set out for the eastern gate driving in a beautiful chariot
in the rear of the army and accompanied by his four officers
(V1. 57,24-32). When the battle commenced, drove into the
heart of the Vanara army to court destuction (VI. 57,40-44).
gueErE: agEn (V1. 58,2).  afidan (V1. 58,3). Leader
of a third of the Riaksasa army of Ravana; s‘aﬁ-a\ [T
gaegtaqusa: (V1.58,4). Wtaqusa: (VI 58,5). Wrought
havoc in the ranks of the Vanara army (VI. 58,24). Finding
Nila advancing towards him received him with a shower of
of arrows (V1. 58. 35-37), afeqaf 5ig: (VI 58,36). Being
struck with a tree pierced Nila with more arrows (VI, 58,
39-40). Being deprived of his horses and the bow leapt on
the ground holding a club and fought a hand-to-hand fight
with Nila till crushed to death with & stone (VI, 58, 45.55).
Son of Sumalin and Ketumati (VII. 5, 38-39). Accompanied
Sumalin to congratulate Ravana (VII. 11, 2-3). Finding a
favourable opportunity incited Rivana to re-occupy Lanka
for the Riaksasas by ousting Kuvera (VII. 11,13-19). In
compliance with the request of Ravana (VII. 11, 19-25),
went to Lankd and requested Kuvera to give back the pro-
perty of the Raksasas to Ravana (VIL. 11, 25-29). Informed
Ravapa about the evacuatiun of Lanka by Kuvera (VIL 11,
45-46). Accompanied Rivana in his expedition against
Kuvera (VIL 14, 1-2). Killed & thousand Yaksas (VII. 15,7),
Took to flight while fighting with Anaranya (VII. 19,19).
In obedience to Ravana’s order (VIL. 32 (a), 4-5), entered
the housein question till in the seventh court he came
across a shining figure who laughed aloud; reported the
matter accordingly to Ravana (VII. 23 (a), 5-9). Carried
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Ravana’s message (VII. 23 (b), 7-8), to Sarya’s door-
keepers (VII. 23 (b), g-10). Attacked by Mandhata, deli-
vered a counter-attack (VII. 23 (c), 34-35). In the Soma-
Loka complained against the burning-cold rays of the Moon
and wanted to return (VIIL. 23 (d), 18-19). Accompanied
Sumalin to the battle-field to fight against the Devas (VI1.27,
28). Took a bath in the Narmadd and then gathered flowers
for Ravana (VI1I. 31, 34-37). Massacred the enemy merci-
lessly (VII. 32,36). Fought a duel with Arjuna and was
struck down with a club (VII1. 32, 42-47).

PRAHASA—A minister of Varupa who in reply to
Ravana’s repeated enquiries (VII. 23, 49) stated that his
master had gone to Brahma-Loka to attend a music party
(VII, 23, 49-51), ’

PRAHRADA—A Daitya chief, son of Hiranya-KasSipu.
His quarrel with his father referred to (VIL. 23 (a), 66 67).

PRAHETI—A Raksasa chief of the first creation. wrfi:
Retired from the world to the forest (VII. 4, 14-15).

PRAG-VATA—a town situated on the Ganga where
Bharat crossed the river (I, 71, 9-10).

PRAGJYOTISA—A town made of gold, situated on
the Varzha hills in the mid-ocean. Sugriva asked Susena
to go there in search of Sita (IV. 42, 31).

PRAJAPATYA MAN, THE—Appeared in the flames
of the Putresti-sacrifice celebrated by Dasaratha (L. 16, 11).
His appearance described (I. 16, 12-14). Held in his hands
a gold cup containing rice cooked in milk (I. I6, 15).
Introducing himself to Dasaratha, gave the cup containing
that divine food and instructed the king to offer it to his
favorite wives (I. 16, 18-20). Disappeared (I. 16, 24).

PRAUSTHA-PADA—One of the Nidhis who accom-
panied Kuvera to fight against Ravana (VIL. 15, 16).

(T'o be continued.)
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NOTE BY THE EDITOR.

The fourth instalment of the “Index to the Rimayana’
by Mr. Manmatha Nath Ray appears in the following pages.
The opinions, so far received from scholars, testify to the
usefulness of the compilation. Professor Sylvain Lévi
pointed out that the ¢Index’ should have been based upon
a comparative study of the various recensions of the text
and not confined to a single redaction only. But it appears
that the adoption of the procedure would have unnecessarily
here, complicated the task of the compiler. The plan followed
here, which is more simple, is to suffix a number of appendices
at the end, showing the different recensions and adding & supple-
mentary portion of the work treating of the additional
matter of the other recensions. 1t is to be heped that this
will be more helpful to gencral students and afford better
facilities for reference.

DOPINATH KAVIRA].



III—AN INDEX TO THE SABARA BHASYA.
BY THE LATE coL. G, A. JacoB.

( Cont. from Vol. V.11, p. 166.)
“ gg €qag ”, 647.
“gaqra a@fae (T 8-2. 6. 1. 1.), 232, 667.
@, the ‘extension’ of something once done to many—

just as the light of one lamp benefits many, 661.
T AEIIAFQ, 661—2,

“FearfergAt Ak ATNRA " eten, 571,

“FEATRE QH I g ete., 195, 199,

“FerTeRaTaEQ: Sty =g |r”, 589.

“FER shar evge fAasgla”, 139, 145.

“geq Sggiar’, 419, 421.

“FeRmgaTaTIgaw,—71, 73, 688.

“ar KgeArETagagr,—265 (T B. 3. 6. 6. 3.)

“gi qv qat gaet qaraata ete.”, 415.

“arfr fafaeaafa”, 619.

TR TR TR T AT, ete.”, 68.

awe, 6561—2. (Madhava and others read gresitgt w
Stitra X. 8. 50).

“graRfasaigmEaia etc.”, 726.

“FrrdffrmarnRaiET s ete,—731.

awdgaatys:;, 525.

“qreed asat: TR ?,—446 (Apast XXIIL 5. 7. &rq
is some kind of garment. See Eggeling’s note on
Satap. V, 3.5.20. In Sabara the reading is ared,

and so too Madhava and the Vritti ; but Garbe gives
it as above).

famRt R Twega, 128.
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“faged qg saafea”, 446, 799.

“frgrareaTHIE et qUrgarTATATE”, 468 (CF Apast,
24, 18, 10)

“fren d@egami rosafafisaar, 496.

“fasiisggweTas wast: wAfyr, 107, 111,

dtdari e, 412

sl t fRrsadgr frawg”, 416 (Apast xiii, 5, 11, and
Sutap. iv. 8. 4 15—*May the all-knowing Tutha
distribute you’, Kggeling).

sqfaaiar qAgT ete”, 138, 143 (R. V. viii. 17. 8.
Indra...vast in his bulk, strong in his neck, Griffith.)

gy fremE, (See Apast Sr. viii. 8, 12. 18, and ‘qrewEr
etc.’, below) 37, 39.

g®l, n strophe consisting of three verses,—193, 472,
6527,

‘gt TR wmEwTEaETE Srefimar, 498.

getfae,, one who receives 3 (See Manu viii, 210 and
Biibler’s note), 418,

‘gm qRafie: sear agiradafa’,—86, 140, 145.

“Aai T qu TR ete.”, 676, 678,

det i Frew SEARAFEIRY, 339.

S@qrage,—1, 8.

& A gl 7 qrasyg ete,, 285.

¢ &t @ AeAsw agdre, 804

“r Jrarg: PrmaieaaeTy, 816.

“srgfErmaTan fErgar T Shiran ete,”, =543,

“ATTIATIEFHIAT IAT ¢ ete,”, 97. TS. 2.5. 7, 1.

“f: nuaraeae Brewam, 161, 163, 492—3 ;859 (with
the addition of FATRASAEATgIAT )

“ {5 sl 790.
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“ forgar gd aRda: ), 743-4,

“ frggfiqein: etc,” 98, 542 (cf, Apast-xxii. 6°¢*)

“ Srygfesaaamey, 542—3.

frg Y 3T TS/, 95, 99 (with Frewfraw)

“ frsig 87, 1—769.

“sify g § agemngufy, etc”, 453, 489,

“sfteqfReta, etc”, 146.

“ gt qogarfraady , 15.2.5.5.2), 289,

“ Sy warg afg WAt etc” 14 (Apast Sr. viii 1, 11)

“ Renasiar fecqar Aafy” Apast xx, 8.4.),— 136,

“ Seyrasar, 136.

“ Sqrasaral SEETY ST TEE”, 348,

“ Sqame, N. of certain cakes offered with mantra of
same name at Citurmasya sacrifices,—627.

SFI_ (in siitra),—585,

" sag: Rerwwd awfi», 583.

sqataT, N. of a ceremony,—(Apast. xxi. 14), 517, 620

STITEN, cakes offered to Rudra Tryambaka, 124-5,

“ STy qUITM: etc”, 126,

‘@ @ SR WA ete”, 468 (RV. VI.1.1;TB.
8.6.10. 1. “Thou, first inventor of this prayer, O
Agni”, Griffith. This is the ARYAAT)

“FfaeaT gageedr geat garfer ( see Katy. Sr.i. 81,
and Apast 1. 16. 12. eafiq@r="‘having the cavity
on the bark-seed ( aladle)’. Inthe Apast. pass-
age it occurs as FIRIfSAY which the com, explains by
A e arat),—118.

R, “approaching stealthily’ (M, W. ). Sabara explains
it by gmafa,—153.

e T U O AP ete”, 1513,
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“egrmeRt AT HR,—T792 ( Rv. viii. 11. 1. “Thou, Agni,
art gnard of sacred rites,” Griffith )

“gfagar fraa afRmearar strmfar, 591.

gfaaqr, defined as PHTUY, and FA=aa ‘(9 )418.

“giaqr gwr agia wlaw», 349,

vgfamrgieret swEafar, 351.

“Zfad Tat FEEEEA, 763.

guewivaayg, 521—3.

ZTEA TR ( gives no jdem of the Tash ),—301.

U1 HATELT TAURTET ngTafes , 241.

g4, ‘giving’ ( M. W. )— in Siwz®iq gag ),—642.

“Zf gd WF @A FITAY AA™GA=T: ete,"—450, 542.

“zfhr g gd Ay winge wafa”  ( Apast. 19, 21.
14. 15 ), 89, 881.

“rafRAasaaaia’’,—336.

gfaam,—116, 636,

“geiatay saulRzad srfdesaany”, 332,

“FRIqUATEATT AT Fiean", 758,

“FRgQATETET TRiEWT aRa, 130, 140, 164, 172, 464,
662, 670, 672, 694, 702, 708.

“a::{mmarﬁgl' ete.”, 275, For gxaq see Hggeling, vol.
ili, p. xxvi.

“rgRseft U FETAF ete.r, 733,

‘T FRGEETW etc.” (Sloka), 470.

gifaifus, 116 —7

F1ad, relating to the B. V. as consistingof 10 mandalas,
106, 115, 572.

“fqyg gegwat azffa”, 444 (cf. Apast xxi. 18. 1.)
f&enfd, ‘the appointed way’'—death, 370, 392,
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“Hag gd fgale N qrawbt, 142, 144
“Ffaansifa gfagrfstar miaw: ete.”,—349.
gtaaera, 748.

“ofifirar: @dewed etc.”, 564.

‘g ward a=d ete.”, 5 4.

“ftEaar a ggifa @ gk 7 gafar, 630.

A 3 Yuwn Fag, 557

“ggA Seafgsd wglem ete”, 206 (Rv. ix. 107.5,
“Milking the heavenly udder for dear meath ete.”,
Griffith).

QIR aRa” (3), 77.

FERIT (opp. to wway), 396—7.

gowgfa, 58.

78 "wfy smeseyawt 2gaifea, 468.

q9ar, of secondary importance in a yaga, 85 ; the fruit
comes from the yaga, not from the devaid, 86, 87,
187—116 ; but see 305 ; def, on 464—5 ; indis-
pensable to yaga, 651.

FALAIRIIIEA " T Fnlaq wraqsiy ffga, 545.

ag|a A garai g s@qar ete,, 221.

RTTA ATTAATATER ete,, 803.

gagar Wisliasar fregfittt Aralfras: ete, 71

Bz Ayt s, 877.

2959 (in the sentence ‘TR av warf Fagarla s
AT6T eted) It is thus explained by Sabara :—Zageg!
WIS, AT ‘FEEFREI, arvgad’ gfa
Fagartr ST e —641—2,

“Zqeq a1 @fftg: e etc.”, 166, 789, 853, (T8. L. 8.
7.2)

vRAETeIqETEg’, Sat.i. 4. 9. 17, Bring hither the
butter drinking gods, 473,
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“FAT G WIRAAT ete.”, 604,

“FatTra:”’, a mentra used when crossing a stream,—
792, (VS. viil. 26 etc.)

29, dissection, instruction,—300,

a1 meitwiaey ( furEgeag, ), 75.

“Seqr FeEraT SUEAT: ete.),—172 (TS. 2. 6. 7. 4. Apast
3. 2.8)

‘Fequ: gftrare sa argst sicasag? (TB. 3. 6. 6. 1;
Ait, B. ii. 6), 267.

“grargfasa aEwT@:”, 16, 45. CF. TS. 2. 1. 4. 7.

“mangfasai AgA@Aa ete., 379.

“garagwaimai saawsgarnt a,—583.

“ganagalta gzmy grad, 41

“grrgdtgn ete.r, 778, TS. 5. 4. 5. 2.

“giEgg g g, 854.

“grgareafEemy SuT:”, 66, 352, 374, 877.

“ZigaRa aREwHT gRa”, 97.

“ZFQIRISRAT:" (cf. Apast, 24. 4. 4.), 95.

ZIATI|T,—64, 66—7T.

“grvat @afa’ (TS. 5. 1. 4. 1), 863.

“greai sttt Sgaea”,—111.

‘gt QAT ete.”, 64, 78 (TS. vii. 4. 9,)

“Fifamr: agarn sfaladfaca’, 452.

&= ( T ),—838.

f&ma, a sacrifice performed for two, 856, 859,

“faarsig astar,—485,

8% (in stitra ),—361.

“2 degami AusmiRiR=ady, 495, 497.

Bl TUTEHI O¥ 3 srgfa, 192,

gais, ‘details?, ‘particulars ( of rites )', 129, 185, 300,

ghara, the whole body of detsils, 300,
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gqAary ( opp. to gEEA ), 396,

HAaAqaq, expressive of < and 99, (9),—379.
vgregnfa gt Fam ete, 171—2 (V. 8. 1. 20).
“sraarafar, 789,

“oqregEd @ wIATT GRIY: ete?, 513, 515—6,

“qpt qatt gregAa:, 280.

firsa=, a subordinate, 49.

gR QwAT, (according to the siitra vritti, this has refer-
ence to the injunction HTE T TR ), 494.

99 is not only acow but also the female of other
animals, e, g, WY =a mare,—58.

“JgTa haafagda e

¥R, the largest of the § sacrificial ladles, Garbe—650

“q FElyr A Arvaaga afaggifar, 414 (see TS,
2.2,.6.3.)

agate, 434.

“afrcr RrRRY sIETE ete,” 183, 185, 222, 485 (See
Tandya viii 6. 9.)

“q auaragfeafta aeoan (T5.5.4.3.2),— 625—:,

T T g8 QRguwaTan swaly, 737.

7 X seed grerad ERrfa s, 647

a = firge firgmgwiafa, 105.

q I gHARATNT ete, 26.

@ qratemd AT Ao, 800,

a % geAtsAEal ge (of srqraETRETdaT)

“q Sevet afTgeRTd ete”, 493,

“ gatqe} wfY T A, 623.

“ gemraear fgsm: ete,”—204 (R. V. vii. 32. 93. *None

other like to thee, of the earth or other heavens etc,’
Griffith. Apast. Sr, xvii, 8, 4)
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“q afy aftrdta sl ggsare’ safy”,—874,

@ wiifa FAg ete, (sec RV. vi. 18, 1 and Tandya viii.6,5)
187.

q AFQ: RIS Tsgla ete.,—230.

“ q AiEATARAg ete.”’,—562.

“q AT TUR 7 fyar ete.”, — 2385, 254,

“q TratedT ARAT v EvEEE RAATEdeT a’,—880.

“ aq Frafa sl ete.”,—101.

“ g qGTAT AgrgaAn ete.”,—801 (TB. 1. 6. 8. 8.)

“ qg waraTraRty aargaE’,—385.

“q qrisae aercha ’,—46.

Ao gepgdEr adaswead: qeagateafe”’  (So the
ancient Ffa=mic), —450.

“ 7 fa wafFazag »,—0621, 627,

“ 1 § & wATART FAE ote., 197; 598 ( with arared )

“ q § gERAATAE SR ele.”,-—204,

“ g oAy ITTAfT ITTAlRT ete, »,—49-3.

“3 §etofr sty wfa”, 178. (R. V. X. 95, 15,
‘With women thero can be no lasting friendships’—

Griffith.)

“ q YreYt AR AFISTAEATG: T, —495.

T qutargfagan, —621.

“ ¥ gatty g gagaE ete, 2,—862.

“« 7 eqrefy avd safa avs = arg 2, —637.

7 f& Saarasaty It wafq, —657,

7 f& agaY Jag9 7 &qaq, 553

q & qugreaE mgaiE g ity Amgid Taf@d (0),—
801.

a [ YJggoes awEHifE aaagaed waty,—2.
7 f& amraah o) Fraswlagfe,—634.
21
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 fi R et w8 974 ey av Qe ,—191,

“ Jrar g away ?,—753.

7 mEEf weadfa wafx 362-3

“ o grr Ml etc,”,—853-4.

7 grannafy shagrang ete.,—545.

T GEHT ARITAAAGSAATAT ete.,—248,

7 DRER GeEATATIGAT Weqt WA vz, —111.

AuTREETHEEAsAq ,—660. Tt is difficult to assign a
meening to this the context which requires that it
should be some time at which elephants are known to
do something or other-—perhaps to their trumpeting
at feeding time ?

“ arfaad gl el v, —624,

AT (See voli.),—750, 789.

4 argaRyg F-asaE wAE,—620, 625.

araRam fa stwsasa:,—602.

“ arearangf geaTegEATy ete.”, (TS. 6.2,3.2)—606-7.

“aggl gafa @ awaafa ete. 7 (of- Apast, viii 7.

17),—88.
arfregm,—122.

« arftgrganE gafd ', —a34.

“ qpd fRERiga  (Sroriti),— t14.

“ 7 Qraqret o ’,—648 (T8. 2.5.5.1).

qrEmegaTfasTay (9),—820.

“ aredtat aifi qaen s gEar ete.”,—691.

fratfirr, N. of a class of sacrifices (so Garbe, see Apast.
xxii. 1.2, and xxiv. 4.6),—78.

fora, the Vedas or a quotation therefrom,—457, 462,

465, 473.
{4, the summing up or conclusion in a syllogism,—

1-10.
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“ firer & mmeaetATTEtSe: ', —875.
“ frcaaaet auafa SR aqafia 7, -840, (C
Apast. Sr. xiii. 17.5,6).

forafer (v/&),~*sucking’,—342.

“ fdeaAeEn: qufta *,—41 (see fnfeeg in voli.,)

forata,—166, 170—1.

“ faeid AgSTESTERATEE fraai ete »,—(Ts. 2.5.11.1)
—434.

“ freitar Raw: a=cfa »,—674.

ferfirre,—828-9.

fwwg, ¢ scrapings from a pan ’,—37 (Apast. Sr. viii.

7.14).

“ i3 eRfirga »,—-366.

“ darg Fiearg Swna safmgt st »,—T748 (Ts.
vi, 1.3.8. See above, SreT@A etc.)

“ JeqT afe: @REd ete. 7, —124.

« Jfi awfea ete, » (Rv. viii. 97.12),—202.

“ Qo wOEiE gelta 1,—822,

Rafirs,—670.

“ Jeg'd =< waragaAE 9ftgR ete. 7, (cf. Ts. 1.8.9.1),—
222, 435— (R a:)

“ Jid 9% Pratepegra sdtog " —615.

“ QT GRIAIUR: ST Swiafd » (cf Apast xvi. 33.3),

—375.
“ Qearare: »,—435.
AsRd®, one who lives by cutting wood (9),— 350.
“ qgganfw glfy sdqdy dacfay’,—14.
ugzgs,—832, 834,
“ geggan anfird=: »,—492.
* qo qgaEr age 7,—595.
“ gy gergatga: dasme » (TB. 8.12,9.8),—268.
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“ g ygiderg: affeae ', —>560.

“ qgfirod: sa: »,—412.

“ qgrgAlE ete. »,—752,

qpval gt Y|, —506.

“ qegeTfTEE TR 7, —639.

CTERAREATHRIASTT ,— 660,

T2 AN At Rraasangsad, —81.

“ qarg Il »,—78, 443-445 (TS. vii. 5.8.3, Apas

xxi. 17.4)

“ qelt T M I WEAET K@dfew »,—553, H58.

Teit |, —138.

“ qeit d@arsteanty st d@iga »,—158—9, 781,

q2ra< gaq, ( ?),—402, 409,

wrEarEslaA T A, —14.

“ qaar sttt gary »,—626,

“qagt AAaey shai@ eter, (TS. vi. 4, 8. 2),—148,
291, 298, 739.

“ qyrerd sErged ete. 7, (TS, vi. 2. 5. 3),—434, 815.

qmtié (as distinguished from S{ﬁl‘;\ﬂ"),—l5l-3.

“ qurE FrEsqaaATAe Tgafa ’,—488.

“ qerel: arfirddiceag ”,—458, 499.

qUrE, the highest number,—411.

uftsd, hire wager,—3$48-9, 352-3.

qi=reat, offence censure, blame, (See Egg. on S'at 2, 3,

1.36 etc.),—46,
afe=RrEarT gx,—563.
afefir,—524-5.
“« qfedr agf frgefta 222, 435, 835 and 886 (with

frguta).
qfyd=ar, 469, 503 (7).
wdfired areiasgeawta  (TS. 6. 6. 6. 1),—297, 588,
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A rrameaTgegatia ,—293, 727.

TdgEaArg AT, 622. See Prabhakara Mimamsa, pp, 287-
8. Jba renders it “partial rejection?.

qﬁqta, ‘exclusion’ (in contra. to SfaSwy prohibition),—

624, 629, 631,

“ qefy ATeA"H ete.”,—849.

“ qEATR TAFAT FAEIN ggq » ete,—351, 539,

qERAE, —375, 774,

vg wife,—296.

qgadq (in Sttra),—709, 711, 734.

grféas,—617.

Eyg,—121.

qrig, ‘daily wages’ ( =} rupee ? ) (See Mahabhasya
1. 8. 72),—4183.

qtf&e1 , one who receives a fourth (See Manu viii. 210
and Biibler's note),—418.

qiftes, ‘confused’ (?),—4.

TEQ SqTaTR,—54, 55.

Ty W, —122,

nfg, relating to the gga q¥g,—101, 103,

“ quaAT: |eEgar »,—861 (Rv. 1. 3. 10).

“ Rregtastmala 7, —443 (fGs8mr=n Aute. See
Apast 21. 17. 186).

fassy@, a bundle of grass etc, (as in qﬁﬁsqa: ete. See
Vedic 1ndex),—336.

“ R afgsRATIE: ete, *,~348 (TS. 1. 8. 5. 1),
fug 2g,—684.

“ frgaia Araw goita avdag »,—56.

forg Qeor,—191, 830.

fag@q (Apast. 8. 9. 11, ete),—127.

“ ga: TR "ae ete, ' (Sloka),—452,
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“ geeegd ST g ete, 7, (TS. 1. 5. 2. 4),—402.
“ garen: | ete. » (Rv. ix, 63, 28),—206.

“ gqr arey: wafFAr fRddg ”,—712-3 (TS. 2. 2. 9. 5).
“ qUETY HATAT gUITTA(H 7,—867.

“ gRremare QA i 7, —643.

gt & Jan sftasi® steegdaay (£ T8, v.5. 1. 5),—
329,
gqrgaear,—117.
“ quinTETd UTATEY »,—122,
g g# afaead eugfi ete.,—103.
« qEftaferdgS Iegafermura: »,—140.
“ qatgr ] Tt ete, 7, —545.
“ qRfgcaTTeatat aff wlfa »,—740, 818,
“ qur 3 sifés qreag ete.”,—822 (TS, 1.1,2.2. with qwmrg)
“ qur ar fyawg ete, »,—855.
“ gepirHl SR gRIRgigEd 7,719,
“ gfired EaTer ete, »,—120, 636.
gugteaad (in Sutra),—567, 615.
“ geFIEaA geeala awfy »,—462.
“ gRFTAATIATRAAANS 7, —473-4, 476, 568 (TS. vi, 3.
11. 6.)
gs, in Satras vii, 3. 35. 36, is not TATEIE but SPvEsq
qrsit
g9 FAA, o special kind of Agnistoma,—355, 357-8.
gt Tarat gy wuafd,—35 (See Apast, 8'v. xxii. 15. 5).
“ gfgqfamed » (Apast. xvil. 12. 10),—30, 51, 111,
“ gEa: STEATEYN L3Q: #,—546 (cf T8, vii. 2. 6. 2).
“ gear: SERT S TITHIATY »,—45 (cf. Apast-xxiii. 3. 9).
“ g TERTIERITATAWT 7,—533 (Apast. xxi. 8.8.12).
“ Rreedwtly adife wafa »,—236.
¢ PrATAIY TATAFEAT TR, »,—560.
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“ Jrovmenfirgdg »,—703.
“ Jrotaredi BSARAT AR ete. »,— 694, 701, 720, 779.
“ ggfamadt miaard @esa: » (Mahabbasya 3. 1. 67
Vart 2),—676-T.
ae (= SFESQ qF A @), — 205, 207, 210-11,
“ GRTHRTAT TAHIAGET: ", — 63,
“ garafa wear a_g »,—652.
« garafadsagad ete. », (TS. 6. 3. 11, 5)—391.
« gRrqfEl g% Hreed SR qugafesa 7, —(T8. 2.
1. 1. 4),—629.
asrafd ¥4, ‘the heart of P.’ is a Saman sung over the
completed altar (Egg: indexz to vol. v, and S“atap
ix. 1. 2. 40),—26.
“gRTeaggaAgS ata,—26-7. (cf. Apast xvii-12, 11).
qqrEar,—1382, 134,
“ gitan ST ete 7,—158,
“ guitarfas i Saf »,—334.
af&® (in Stitras),—509, 511, 513, 732, 746 (See Index
to Jha).
“ afaaear aui gl »,— 591,
afaafiea, to kindle again,—874,
gegtafs, close contact,—85, 93,
“geaw qigw qfcaRifd: 7,—536. (Mababbaxya 1. 1, 7
vol. ii Paribh&s& cvii )
agiqaq, (in Stitra), a lamp placed in one part of a
room gives light to all seated there,~—696.
ST MR FATT THAAW SFIATFRCGY ,—797, 799,

u2% ( and AfFE ), ‘a direct injunction ( in contradis-
tinction to an FAITFAAR),—620, 622

garagq (in Sitra), an illustration of subsidiaries which
have to be repeated with an offering,—164,
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“ gqrS 9ars e garfa »,—7, 56, 57, 74, 83 (TS, 2.
3. 2. 8; Apast. xix. 21, 10)
SAETHET,—803-4.
qATAR g, — 296, 431, 472, 520.
“ gATAAIAETqIgaTad aa TARFFE ete, '— 663,
“ aqamgwd gl gafa »,—724.  (sqgE="strong>
and also ‘aged?)
“ srrrereat ete.  (Rv. iii. 26, 1),—161,
“ goygt avg vgarg »2,—(TB. 3. 66, 2) 275-6,
", (Jba, p. 241),—661, 797.
« g o Faty dray S Faty 7,846,
st (ad i),—841.
ARG sfaEdmgafeaaasy ,—470.
geTRgTd:, —640.
“ugeg wfodts, gife oflvaag 2 (of Apast, xiii. 17,
1),—764-5.
“ MIFZATCFAA Aty ete. » ( first pada of gloka defining
=fq 3y ),—11.
AT, (so too the g=gfa, but Madhava swmafXs,
and the geft=r reads samanfEs),—208, 205-205, 211,
“ grrrEtar fosaararaeatd »—49. S'abara says, this is a
name given to the géarhapatya by a former Gcarya.
mrsAfgd, o Garhapatya fire mainlained during a longer
period of time ( M W ),—807,
“ qrRiqed g 9% fE i ete. »,—87, 828,
“ g a% A aamwgan, ete, ? (cf Apast, xix. 21
1),—303, 327, 337, 343.
“ sy 7 SFFAT ete. 2,—524.
“ grasEed gar a1 3 a=_d_ ete, ¥ (See T'S. vii. 6.
11. 3),—499.
“ QraEaR qT TR ARTAT SEqTaAR 2, —340.
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sfarfeas, —68.

qTd, ‘obtained’-from a rule, valid (opp. to afafie),—620.

arfa, holding good (of a rule), validity,—620—1.

smfgaRagacfaandy (2),—16.

“ sroqtaagiaty 2,—24,

“ grouftaen frenT® sgadtaagleaf?,—736 (TS. vi. 1.
3. 5. with =ifq for =1g)

“ sragAtsRre: » (Apast-21. 5. 2),—95,

iR, —b.

stafas (the gift) bestowed upon, or belonging to, the
ST, an  assistant to the ritvik,—354.

“ gr T\t A wed »,—180-1, 250 (Ait, Br. i, 6; Apast.

vii, 15. 8).

“ dfifg 2= IgaAr AT ete. " —462 (Rv. x, 2. 1, where
the reading is fqafE 231 *“Gladden the yearning
gods, O thou most youthful etc.”)

“ Sqreaam araafy Grgag ete. ”,—261 [TS. vi. 6. 5. 1,
which reads (with Madhava) Sqwaae]

“ saerEEa ete. #,—249 (Apast. ii. 3, 11),

“ siferanat geguarAi fgafe »,—1381.

“ gifganargaeagEaamTeta 7,—131, 222. In the
Vedic Index this is called Plaksa prasravapna in
accordance with Tapdya xxv, 10. 16, and is said
to be ‘the N. of a locality 44 days journey from
the spot where the Sarasvati disappears’! The
meaning with I have given is Garbe’s, M. W,

“ graassiEry, N. of place where the Sarasvati rises (See
Vedic Index),—360.

* gred STl 91eq ete.”,—360 (Apast. 8'r. xxiii.)

(To be continued.)
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IV.-HARISVAMI—THE COMMENTATOR OF
THE SATAPATHA BRAHMANA—AND THE
DATE OF SKANDASVAMI—THE COM-
MENTATOR OF THE RGVEDA.

By MANGAL DEVA SHASTRI.

Harisvam!, the commentator of the Satapatha
Brahmana, is an important ancient suthor. His commentary,
in extracts, on Kindas I (from the fourth Brahmana of the
seventh Adhyayas as far as the end) and XIII of the
Satapatha Brahmana was edited .by weber as early as 1849,
Pandita Satyavrata Samaérami, in his edition of the same
Brihmana, which unfortunately still remains uufinished,
edited Harisvami's commentary, in full, on the above-
mentioned portion of Kianda I. A reference to the intro-
ductions of these two editions shows that, according to the
information of these two scholars, no complete Ms. of the
commentary of Harisvimi was to be found anywhere. The
only portions of this commentary which were known to
exist in Ms.-libraries consisted of the commentary on kandas
I (only on the final portion referred to above), II, VII and
XIII. Asfar as my present knowledge, in this connection,
goes, I cannot add any new information to the above, ex-
cepting of course that which is given below and which is
mainly the basis of this paper. This, together with a few
references to him by other authors as Karka and Deva
Yajdika, is almost all that we so far have known regarding
Harisvami, It was a pity that no further definite informa-
tion was available regarding this important author who is
quoted by as old an author as Karka (cp. his commentary
on Katyayana Srauta Satra VIII, 181).
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But fortunately last year I came across, in the Govt.
Sanskrit Library, Benares, a complete Ms. (Referred to
below as the Benares Ms.) of Harisvami’s commentary on
the whole of the first Kanda of the Satapatha Brahmana,
which is unique in more than one way. So far I have no
information of any other complete Ms. of the commentary on
the first Kanda., Not only its introductory stanzas give us
some very important information regarding this another, its
concluding portion, which is somewhat different from that
of the other so-far-known Mss. of the first Kanda, is also
of the highest importance, giving as it does the definite date
when the commentary was composed. Let us first consider
these portions of the Ms.

The introductory stanzas of the Ms. are as follows :—
it TYATT T4 |

ArEATHEAERAA AgEagiy atae |
SHIGHTIS 93 Fra=tiEeg@t ) g |
s (Saedd wrdd s=itag |
weaudfgfa 9= sawagtatad o = 0
arFaagyd gt waftagd wem+ FEgE. |
sfyrer SR syreaT gagagd: u g i
Yud TAATTAT AT AT |
afaal rdf? fin@w (or ) gAWTI 4 2 |
aurEnit ax av shggaEtimaga: |
AT AA AT WIS @<FQr A 19 0
aeegaT gRETHt SEFTETARAT |
s Teiaa Xt e I g 0
T WHIZ, FATTAR ATREETETIRA | :
sqTEt HearsaTasAl shergearafea ® g@ usl
adniiawerdst fealesfagad |
sqifirearg: yacd gRexqtR AT gE N =0
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sfwreE T fsmrea feiftg: |
ateT gREand saveat g5 gty 0 § 1 (Sic)

It is clear from this introduction that Harisvami was
s pupil of Skandasvamt, the famous commentator of the
Rgveda and the Nirukta. As regards Paksilasvami, “the
famous writer on (or teacher of) Pada and Vakya (i.e.,
Vyakarans and MImarhsi)”, who was the grandfather
(on the father's or mother’s side, it is not clear) of
Nagasvami, the father of Harisvami, as yet nothing
is known. Apparently he is different from Vitsyayana,
the commentator of the Nyayasitras, who is also referred
to by this very name by Vacaspati Miéra in the beginning
of his Nyaya-varttika-tatparyatiki, because he is not
so far known to have written anything on Vyakarana and
Mimarhsa. As regards Naga-svamf and Guha-svami, I have
not even come across these names, so far, anywhere else.

The concluding portion of the Ms, is as follows :

Fol 208: sfimard gRewaiha Fa! gaqgars
gRa g wreAre: aam: aaalid st )
meiRgatat qromal aaa gft |
gead qraawrE gied: Qe 0o

gt wosg: aatggarnts 3 |
FATCEIAATATEag Arafag od 0 ( Sic).

This is followed by the scribe’s words :—

O} graframRefrgiRaEs

AN TGS |

fufaawgagaaT qeATT gEaRiT

wCFAAYCT FgHEA @ I
. sfiEaq (Tous RMIfMafd gwa®  @wHiwETWRQY
sftmraitsrasitad gaq | (Sio).
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The one important point in which this concluding
portion differs from that of the other Mss. is the stanza
JIEIAT iﬁﬁﬁcg: etc. which fixes the date, as already
stated, of the composition of the commentary. According
to it the work was composed when 3740 years of the Kali
era had passed. The present Kali era being 5031, the
work was composed 1291 years before, i.e., about 639 A.D.

The date evidently coincides with the reign of Harsha,
If so, who was the Vikrama or Vikramarka (cp. the ending
of the commentary on Kanda I in Samasérami’s edition} who
is spoken of above as Fgfrasty and féadtfigar and whose
guteqed Harisvami claims to be? No Vikrame reigning
at Avanli about this time is known to historians, If there
is no mistake in the above date, we can meet this difficulty
by the assumption that some subordinate king of Avanti is
here referred to by the name or title of Vikrama or
Vikramarka. The general opinion of historians is that
about this time Avanti was a part of the empire of Harsha;
cp. C. V. Vaidya: History of Mediaeval Hindu India, Vol.
1, pp. 23—25 and 36. It is just possible that the Vikrama
referred to by Harisvam!? was a local king subordinate to
Harsha. Or, cannot we assume that after the defeat of
Harsha by Pulakesin II in about 620 A.D. Avanti might
have passed into the hands of the latter and therefore about
639 A.D. Vikramaditya I, the son and successor of Pulakesin
11, was the governor, though not the king, of Avanti ?

However it may be, the stanza is important as it gives
us the date of Harisvami, an important author. But to
my mind it is still more important for pointing out the date
of Skanda-svami, the famous commentator of the Rgveda.
Skandasvam? “who after having explained the Rgveda
taught the same to Harisvami” (cp. aua%\sgfé} st Hea-
qqgATy ) must have written lus Rgvedic commentary by
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the end of the 6th century A.D. Thus Skandasvam} preccded
Sayana by about eight centuries.

But as the stanza is wanting in all the other known
Mss. of the work, a suspicion, however slight, still remains
as regards its genuineness. For this reason I thought it
necessary to examine in detail the Benares Ms. as well as
the extracts, edited by Weber, of the commentary of
Harisvam!, and to see how far that independent examination
corroborated the above date.

If Harisvamt really lived as early as the beginning of
the seventh century A.D., this examination is important also
for throwing, by the way, a sidelight on the condition of
his contemporary literature.

Before setting out to give briefly the results of this
examination, it is important to remark that most unfortu-
nately the Benares Ms, is very very corrupt. There is hardly
even a line which is free from mistakes, so much so that
sometimes it is found difficult even to make out the general
sense of a passage. It being so, it 1s very likely that I
might have passed over, without noticing, some important
quotations from, or references to, other works or authors,
Moreover, I have not taken any notice of the passages from
the Brahmanas or other similarly very ancient works.

It may also be pointed out here that the author,
generally speaking, is very indefinite in regard to the
authorities which he quotes or refers to. Very often he
introduces a quotation simply by such words as g, T4TE,
a9r =g, Tgat; and his word ¥y has a very general
sense, including as it does works of so diverse a nature as
the Visnu-Purana, Katyayana-srauta-sitra, Nirukts, Gita,
Manu-smyti, and the Astadhyay! of Panini. In view of this
indefiniteness of the author, it is possible that some of the
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quotations which I have traced to one source may equally
be traced to other sources.

Now let us proceed with the examination of the

guotations. The traceable quotations are as follows ;—

L

The following are some of the quotations from the

Manusmyti :—

fol. 13 b: RgdsmIwaral ST FET, |

»

»

bal

(XIL 94),
SeqEa YA T greaeartt s |
=Jqed =T T QISR wifAfe
(XIL 96).
AWORA(=79) CAFT gUFEEr | (=)
s |
{1, 21).
Jd waq afrsaw | (=d) Igealasata
(cp. X11., 97).
%7 () RrerammEt savet got i |
(1L 13).
sifaeg a= fretar wdms g & el
(IL. 10).

» 98 a: AT ox Gawiar & (ar)g Ada(@)aasa |

{(cp. Manu I, 8).

» 83 8 (9g) uv qmaitawt 9 afFggan

1.

(XL 20).

The following quotations can be traced to the

Vigpu-pursna :—

fol. 2 b : gl ATEIARY Winiar ~alkaw |

gt et () fraed aergda o
(cp. V. Purana,
Jivananda’s ed. p. 371).
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fols, 13 band 253 b -
A TF T YAFT FaTA T sgu (quad, bl 93) )
Agessy A Lol M5 a waRt gueden @ Gty
{—em faam, fol 93 b g %,
wer. V. Pur3na, p. 50).
fol. 141 2+ o7 mgTTT: w0 TR 1
B W 96 ¥ SYnagE 0
£p. V. Daedng, p. 338).

I, The Bhazavad-zita is queted m the following
cases :—
fol. 23 b : Fam s WAL (=391 ) wETg ™ |

(JI5 1D,
» 25 a: Sypemiar ATe (=) | JL 45
» 172 a: sng=fR) ooteg: ) (1L 14,

IV. There are many quotations tiken from the Nurukta
of Yaska. It 15 not necessary to grve them here.  But there
15 one quotation (Y %1%{{:‘ RfYg a=a) which 1s mportsnt
in so far as it s taken from the 1.th Varzga of the 13th
Adbyaya which is regarded as the qitfSrg of the Nirukta
and as such a later accretion. The gquotaton shows cleaddy
that as early as the 7th centurv A.D. the Ry was
regarded as a part of the Nirukta. The passage of the
commentary, which contains that quotation, 1s as follows :—

(fol. 72 b) farertRTIAT 9 FFRITTITsRr aswd a@s-
a7 yhgdwR gusd IR vl @(=YRIR
ama o |

V. The Srauta-sitra of Kiatyayana is quoted very
often. A few of the quotations are : —

(fol. 54 o) siyfear wfer At serey (1L SOV,

(fol. 64 b) TgTET WHRIERE (VIIL 37).
VI. The Mimarhsa-sitras of Jaimini are similarly quoted
here and there. It seems that some of the Satras as quoted

23
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by Harisvamt differ in readings from those of other texts, but
as the Benares Ms. is full of mistakes it is difficult to say
anything definitely in this respect. For instance the
quotation (fol. 36b) auer wEfaTeT galTTTar ARl
qigaaTy (sic) differs in reading from the other texts;
cp. Mimarhsa-sutras IIL 8, 9 and 10.

VII. There is one quotation [ 83T (:) Sfagransy gﬁq;f
fAaee, fol. 23a) which, though slightly different from the
commonly accepted reading (%an%m?[ afdFw: g‘iré?a'a"
fasraag 11, 39) is, I think, taken from the Nyaya-sotras of
Gautama,

VIII. On fol. 91b, the Ms. has the passage: (sic)
aifgy ferai Sfy graafest agaeg: wdd | The quotation
seems to have been taken from the Lisganusasana-siutras
attached to the Paninian grammar, though the present reading
of the Satra (cp. No. 46) in that work is : gga1g f&rai = |.

IX. OQuotations from the Astadhyay? of Papini,
Dhatupatha and Varttika-patha are frequently found in the
commentary. The Upadi-satras also are quoted sometimes.
They need not be given here in detail. But it is important
to make a few observations in this connection.

First of all let us take the Dbatupatha. There are
plenty of quotations from this work. Almost in all cases the
Dhatus are given with their Anubandhas and meaning,
and together with their connected Dhatus, i. e., exactly in
the same way as they are read in the present Dhatupatha.
A few examples are :

qut o gaed = (. 248), gr ST Repedr ¢ 44b)
Tre v SR (- 299), sy anfa @ = (£ 82a).

Cp. also g& Tt @t |¥@q (. 48a) and mftg gfta wia
wegral @ (f. 170a), instead of which the Siddhanta-kaumudt

reads & @ T and oy afy n& ﬂanﬁﬁ respectively.
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In comnection with the quotations from the Varttikepithe
it is worth noticing that the reading of some of the Varttikas
does not quite agree with that of the Kasik3a: e g.
fol. 300: EA@ICIAD TRA TSR (p

Kasikd on 1L 4+ 34) ¢
fol. 40 : gAtfa® aFAR g STHEAW | (o Rasika on
II, 3. 13;
fol 60b : gHeR B TANIFR FHRER T g
g T T GUIETNRSTEE @37 (EURE
FAYEFAEICTILET TS T |
{#le, cp. Kaska on VIIL 1, 12) 2
fol. 61a : HIYDT QT FAHAT T THF=T T (0N,
It is notewarthy that this last Varttika does not occur
at all in the Kasika; cp. Kasika and Sabda-kaustubha ou
I11. 2, 3.

fol. 180b: qFm=itae Irseawy (cp- Kasikaon 1T 3, 147).

Besides this, there are some occasional observations or
remarks of the author on grammatical points, which do ret
quite agree with the Kafika. Some 1nstances are :

Frgrgsd-s oo oemmlEna AwiwET( A )maEn
fgvarfey (Repaly ) argesw | ol 12a);

HEEANE WIGTIRE STaniar dFa41 | T
gyferatieas Twlanmg, e aEaeqaRR - -
{sie, fol. 46b);

fid el aerm quwe: Qo) s
~ < > *

ST QR qdd Ii] ¥ T AFR¥T g, ORISR
‘Eﬁmf ﬁm@‘ qTEa] qad F1G| qretarat tsfe, fol. 154b : cp.
Kagik3 on IV. 2, 21);

AT JEaST: | G a1 | 9E [egwe wilke-
"OZE g Sy *+(fol. 154b; cp. Kasikd on
III. 1, 122);
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ST 98 FEegeitiE waEwan | (fol. 158b).

Both the above facts are, I think, enough to show that
the author did not utilise the Kasika Vrtti which was
composed about 650 A. D. ; cf. Systems of Sanskrit Grammar
by Dr. Belvalkar, p. 35.

In this connection it is also worth noticing that a few
passages occurring in the commentary, which look like
Varttikas, are not to be found either in the Mahabhasya or
in the Kadika. Whether they are taken from some other
source or are Harisvami's own observations, in the form of
Varttikas, it is difficult to ascertain. For instance, cf.

Feqear Rregaga Raalawsd taq wag Syd=ag:
serneees | §& wagetd o3 ofd afEd g o geidaaia-
qsﬁa‘ﬁ | (sic., fol. 52b) ;

Ay, NEcfge: @eq@easd  (Papini V. 4, 140)
A §rIid AqAET YGEATAAT: GATERAT TS |
(fol. 1478).

X. There is one quotation from the Vakyapadiys.
The passage which contains that quotation is as follows :—

aTHTE WEEIEHEAT HILA W @T  (GwRad geaty
WEd T AE T FEda @ | wd | gewang aEg |
geRW  awIgrAsUugiaeda: @Eiai  meAaw o |
a4qr =1g |

A9 &6 o Jami Fami F 959434 |

§% Qe TART YIAFEEA Ad ) gfy |
SWAR G | ATATEN CERAGRAT AL =Y g
gegmaag Rraqddma sean waa sg: ) Qawfy e
(¢ic., fol. 95).

According to I-tsing Bhartrhari, the author of the

Vakyapadiya, was a contemporary of Jayaditya, one of the
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authors of the KZiikd. Of these two. according to the same
authority, the former died in 650 A. D). aud the latter,
about A.D. 66]. This coupled with the fact that the
Kagikd mentions the Vakyapadiva by name on 1IV. 3, 88
is enough to show that the composition of the Vakyapadiya
must bave preceded the former by many years. I think
the Vakyspadiva was composed either by the end of the
sixth century or by the beginning of the seventh century
A. D. at the latest. In view of all th's the above gquotation
from the Viakyvapadiva is yery significant. Besides, the
manner in which Harisvami introduces the yJuatation at the
end of the discussion and by the word Eets | d, shows that
he regarded the source of the quotstion as the latest and
the most recent authority on the topic.

Apart from these traceable quotations, some of the
important quotations which I could not trace to their sources
are as follows:

1. STaE gSagiE ddT: i gR|wd g
O THRITEERTALTI TR
sREsfng = agrsraiied |
sfafafEmmes dssgreamaT T |
FERITA R TS T TR |
TG Fraatar SentaEEaed |
Tgfraad Mg sxiewantafn |
At QUHTA TIICUFITAT |
IuEge fHEa IuRdn G |
ITFRI SIFGEQ’J%? maﬁaﬁﬁ% 1 Sie, fol. 3 n)

......... gl ERETRIESIETRTT iFaE | (ol 59).

In connection with this quotation it is noteworthy that
the stanza iﬁﬁriaa’ efc. is quoted in the Sivara-bhﬁsya
on 11, 1, 33 and is there referred to a Vittikara.
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Cp. Also Savara-bhasya on IL. 1, 32 for sIge etc.
mentioned above. In this connection, cp. also Susruta (VL. 65),
Caraka (VIII, 12), Brhaddevata (I, 35-39) and the Arthaszs-
tra of Kautilya (the last section). It is evident that the
above quotation is from a very old authority.

2. On fol. 8b occurs :—

ww e SRaAd we SeavdiEe
w3t fafafrrafraatfRda: | @60,
. 3. Onfol. 10a occurs :—
FATS WA F FraswAton | (sio).
4. On fol. 32b occurs :—
sary wrrefafteartyy eafasafy dad gm((=am)-
FHETER: |

5, On fol. 35a is quoted :—

STETEATZAT AEA AT ATTAMTEEA |

6. On fol. 63b is given :—

Tt Y B |

In spite of the fact, already noticed, that the author
is, generally speaking, very indefinite in specifying the
sources of his quotations, he sometimes mentions his
authorities. The important authorities which I could
notice are as follows :—

TETAYIRAE:, sgrearEt  (of Papind), gy
(of Vyakarana, cp. fol. 5a), WITIT, qTEH: O JITHIAM:,
A IAEIRACTILIT {ATIAITY. . (sic, fol. 140), Gt
(=FEaEm: ), SEAEE:, gx (=xtags of Katyayana),
Sl s, gAY (©p. fol. 1720), Jrafgmn (cp. fol.
84b), Rarfasw-(cp. fol. 59b), qrgan (8ic ; cp. qAET WEF-
RAER:.... FEAIFATE A F1Far:., fol. 150b). z

A few times some arfsap; are referred to by the

suthor. The manner in which they are referred to evidently
shows that they are different from the traditional Naiyayikas.
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They seem to represent a schuol of Vedic interpreters,
who apparently used to give, more or less like the
Aryasamijists of to-day, rationalistic or naturalistic
explanations of Vedic texts. The following passages will
make this clear :—

Fol. 30b: w=rd ¥ fefier: | Ty@ey amEr sha: wify-
afrraaaRiraE @ saaificada o @d
A gERaTaly ete (sic).

Fol. 38a: gat 1 =7y £y | arfFwguaraganrgeaT |

Fol. 66b: fgu: gqlrery ofd | @rgaraTaay |
SRS AT arfwE: |,

Fol 125: gt ForegmrEsmasragdad | ...
arfewgeat g 9 Graras o | aex feacgaesay |

TATAQITIRY 1.
Fol. 150b : wifia: |af S=av efy sTwred@r Sxaway-

qaE q9T TR ETF S v (.

As there is no evidence of the existence of any school
of this sort after the 7th century A. D. it seems reasonable
to assume that this sort of school must have existed
before that time and must have come into existence as the
result of the effoits of the believers in the Vedic tradition to
refute the objections of the Bauddhas and Jainas. That a
school of this sort did actually exist about that time can
be inferred from the following passages of Kumarila.

fratarareRArafaesads |
ggrdETTe ® gt fEagead i
srady & Marar & AERAsar |
AT FgRT e AT AGT |
(g, b 4.
On this Parthasarathi Misra says:—sitdvar & ;:;a'iﬁ;suﬁ:.
fatreras gdt ArsaAsar etc.
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amglasgeiyl Rqraasd 9 |

arafwfgggerd ag guid & g3
Swrealt waify guratay a fag: |
etc. ( aqmﬁ:{m, p- 85).

The fact that Harisvimi refers to the views of the
Tarkikas somewhat approvingly, without in any way
criticising them, clearly shows that he lived before
Kumarila who did not tolerate their views.

This is all that I could gather from a cursory examina-
tion of the most corrupt, though very important, Benares
Ms.* and the extracts edited by Weber. Unfortunately
I bhad no access to the Mss. of any other Kapda. Butl
think it is enough to prove the authenticity of the stanza
which assigns the composition of the work to 639 A, D.

Before finishing this paper it would not be out of
place to give here a few passages from the commentary which
might throw some light on the locality etc. of the author.

They are :—

Fol. 56b: smataatlwmar..at qatet aqs} ete.

Fol. 76b: mwal T gfd &% afyg: 1 Iam told

that this word is still used in Rajputana.

Fol. 105a. @rfaftar satad afafgar agisRimmT
qFE ) ... @FFCAEA At sHg Frfwaar fatsef
7 faremid: | 9 IoERETEad |

A comparison of these passages with the stanza

AureTRgATsTFAl Qg qEeef: |
]
gead  daamre uiwa drewdas: N
already quoted, shows that the auther was very likely a
native of Pushkar near Ajmer.

*The fac similes of the first and last fols. of the Benares
Ms. will be given in the next issue of these “Studies”’,



V.—MYSTICISM IN VEDA.
Br (vormmars Kaviga.

Thanks to the eaviable zeal aml irdustry of Western
Orientalists onr Velic stwdies have acquired & great 1mpetas,
Since the landable efforts of Max Muller and other progeer
workers in the field of Vedic researches, the hibliography of
Vedic publications within easy reach of us all has been
gain'ng n strength  As the works are becoming available
attempts are being made to interpret the contents of the
Itteriture 'n 2 wav consomant with the high esteem = which
it has haan bheld.  Several schools of Vedic enegess are
alrerIv 1 existence and moe are evpecterd 0 Apped 8§
0ur s les afe Progressing

Anl :n Ind a too we kroa of different schools ot Vedic
interpretation. A cursory glance at the Mirukta will suffice
to show that before the days of Yaska there were several
lines of thinkers who=e interpretation of the Vedic mantras
was divergent.

Th:s shows that the true mmport of the Vedas was
always considered to be very dufficult of reshsation. That
mere book-knowledge did not contribute in any real way
to a proper understanding of the Vedas gees without saying.
It has always been recogmised that there 15 & secret or hidden
sense 1n the Veda, which does not reveal itself to a super-
fictal observer. To admit this is to admit that there is
mysticism in the Veda.

But what is the true conceptior of the Veda ? It is well
known that the study of the Veda is forbidden to any but
the so-called twice-born, which imphes that without proper
mutiation 1t 1s held to be absclutely :mpossible to find access to

24
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its secrets. The so-called ceremony of Upsanayana or Gayatri
Diksa is iu fact a initiatory process which leads to personal
reg-neration, of course in = spiritual sense, without which
comypetence to be in toush with higher truths can never arise.
The Gihva Sotras or Dharma Sutias will afford us little
assistarce in undeistanding the secret of Upauayana, for
the ritusls represent only the formal expression of the inuver
secret.

The function of the Acharya in Diksa ie that of a
father, viz. to procreate. In other words, Upanayana marks
that occult process whereby a spiritual being, centred in the
consciousness of its own spirituality, throws out a portion
of its own spiritual energy into the womb as it were of the
Inner Life or Lingadeha of the Neophyte. This initiates
the worlirg of that conversion which ends in the formation
of & spirtual entity out of the person of the individual
initinted. The udusion of spiritual energy is effecied
througl the medium of sacred sound. The immediate
result of the action is the rousing of the navel centre into
activity, which in subsequent literature is graphically
described as the ‘uulooseniug or snapping of the knot in
the navel region.”” As soon as this dormant centre becomes
energised the spiritual potentialities of the people find a scope
for develupment. The gradual evolution of these powers,
latent in every man and unknown to and unrecogunised by
him till they are called [orth from the depths of his being
by the vivilying contact of the Master's Energy, corresponds
in a sense to the embryonic development of the physical
body. The end of this evolutionary process represents the
perfection of the spiritualisation already set in. It is in this
way that the spiritual body, as distinguished from the
corruptible or natural body, of a man is fcrmed. As soon
8§ this is complele the man is termed a Brahmana in the
proper sense of the term.
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The well-known couplet,
Jear A Ya: dewrg fam 9sad )
AgrEEAlEs: wm sl sww o
recounts the four stages in a Brahmana's life. Lt is stated
‘that physical birth, from the spiritual point of view, marks
the lowest state which corresponds to a Sudra. It is a state
in which access to the true Vedic culture is out of the question,
Even if the birth 1s from Brahmana parents, there is very
little difference. For the son of a Brahmana is as far from
being entitled to Vedic lore as the son of a Sadra, the only
difference being, of course theoretically, that there is what is
philosophically known as inherent potentiality ({'ﬂ%‘!ﬂ\ﬂﬂat)
in the former, whereas there exists no such quality in the
latter. And the potentinlity itself is a congenial virtue,
derived from hereditary transmission even from a sem e
distance in the line. The word Samskara in the line stands
for the Upanayana or Initiation which confers second birth
and is akin in this sense to the regeneraticn of the Christian
Guostics consequent on the action of baptismal Grace.
“Dvija’ therefore is vne who is born anew, viz as clothed in
a spiritual body or body of light and knowledge. In the
mystic phraseology of the Vedic literature the entire process
of spiritualisation, that is of the formation of the body of light,
is covered by Svadhy@ya representing in the words of the
couplet the stage of a Vipra. Svadhyaya in the iuner scnse
does not mean, as itis supposed to mean, the reading of
sacred scriptures. This meaning, which is the only one
known to the lay man, isreally a corollary of the original
and truer meaning.of the term. It is not the propei place to
"enter.into a discussion of the theory of §%qI3 or AFAY, but
it must be clearly.asserted, to avoid any possible ~misconcep-
tion, that it characterises the movement-rather the-circulation
—of the energy of light called into’activity by the will of the
Master. The Upanayana is only the beginuing of this process.
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The s§abda, which the pupil rcceives from the Master,
nay, which is invoked from his own person under the
influence of the Master, is really an outer vesture of the Innet
Light (zrsa< que) which is of the nature of Subtle Sound
(g=wT ). This subtle sound manifests itself as buddhi
or jiana after which desire arises and the mind is actuated.
The mind hitherto at rest begins to move or stir and the
result is the rousing of the dormant fire in the body (wrtfa).
The action of the fire thus brought into play originates a
corresponding movement of the prapa within the body which
tends to assume an upward flow. This is the so-called
opening of+the navel lotus. The roused vitality gets up
from the navel, strikes against the brain and comes down, in the
course of which it is struck by a second flow of the same vital
current roused from the navel. This produces what is known
es an audible sound. The point is that Vayu or Prine becomes
the home as it were of the Inner Organ and is permeated by
the properties of the latter. Being influenced by heat it
begins to expand itself, in the course of which it opens up
all its knots by means of the various $rutis and manifests
the Varnas. The subtle sound within 1;5 associated with
degrees of light. Its form, which is unique and indivisible, is
reflected in the physical and manifested sound described
above. From what has been said aliove it is evident that
the entire process of the manifestation of the inner “sound is
identical with the gradual clarification of knowledge. Thus
Svadhyaya represents the Vipra stage. When this stage reaches
its perfection one is said to be on the verge of illumination,
which is the characteristic of & Braihmana par excellence.
The absolute knowledge of Truth or Para Brahma can never
dawn on the soul which has not undertaken an earlier stage
of purification with the currents of Sakda Brahman (=g 51|Y)
set flowing after the inner ducts have been cleansed and the
Master has opened the psychic centres through Upanayana.
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Thus understood, Veda is the only way to knowledge ot
self-realisation, without which the bonds of the soul cannot
be snapped asunder : MGFITASTHITH a€T ( HIQYW: ) KA

AEfifin |+ + + WA+ + +1| Whatever else is
recognised as a means is in fact only an aspect of, or an
ancillary to, the Vede.

(T'o be continued)






VI—THE DEVADASIS :—A BRIEF HISTORY
OF THE INSTITUTION.

By ManMarna Nara Ray.

News-paper readers are aware that year before last,
following the lead given by the Mysore Assembly three years
ago, the Madras Legislature passed an Act designed to dis-
courage the practice of dedicating immature girls for render-
in gservice to the various Hindut emples of the Presidency. The
sponscrs of the Act hope to abolish the institution altogether
with the help of this very Act in course of time. That is
splendid ! Since then the Cochin and the Travancore Durbars
have followed suit and abolished the custom in their states.
Yet another Bill prepared on the same lines is on the carpet
of the L.egislative Assembly. But before the institution
passes into oblivion, before the last nail is driven into the
coffin of cne more of the old institutions of India, it may not
be deemed futile 1f we cry halt and take a reading of its life.

In fact. it appears that the practice of having Devadasis
attached to the temples was almost universal in the ancient
world. Strabo states that in ancient Armenia the sons and
the daughters of the best families of the country were deputed
to the temple of Anaitis to serve the God for a longer or
horter period of time in accordance with the vow of their
parents. These persons had to leave behind them on its
altars all they had gained by the sweat of their bodies.
Those who had received the greatest number of strangers
were mcst eagerly sought after in marriage.

In Egypt it was customary to consecrate young girls
called Cistophers in honor of the Sun-God Osiris and the
Goddess Isis (representing the Earth). The girls were called
C't'ctophera, because on ceremonial occasions it was the sacred |
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dut& of these beingsto carry tte mystic (ist—a basket of
rushes containing round or oval cakes with a hole in the
middle—representing the female energy while the priests bore
the sacred bull representing masculine virility.

The Hebrews of old, we are reliably informed, vied
with one another in consecrating effiminate priests and
trained dogs in honor of the great God Baal-peor. They sold
themselves to the votaries of the God and were expected to
deposit upon His altars the wages of their prostitution. After
the codl fication of vioses’ Laws which were mainly hygienic,
their office was taken up by the consecrated women called
Kedonchoths who prostituted themselves for the berefit of
the altar. These women, we are told, did not reside within
the confines of the temple, but they lived under variegated
te1ts at the approaches to the temple, and used to burn per-
fumes, sell pbiltres and play music  These women, we are
elsewhere told, were mostly foreigners.

In ancient Greece also, it was customary to consecrate
courtesans 1 honor of the Love-lady Venus, and Strabo
declares that Corinth was the centre of the cult, where one
could find thousands of women attendants ready to sell their
bodies for the benefit of the temple. Xenophon before he
set out to compete for the Olympic games, is said to have
promised to consecrate fifty hetaerai provided the Goddess
granted him victory.  The great legislatlor Solon is credited
with having founded a great Dicterion or ‘“House of prostitu-
tion” for the benefit of the state in imitation of temple
prostitution.*

Pagan Rome had her vestal virgins, but be it said to
the credit of that Imperial City, these women were never
regarded as temple prostitutes. Probably her children had

% De la Croix : History of Prostitution, Vol I,

va wBe oo
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had too many indulgences to practise at the public fetes held
in honor of Lupa and of Flora to leave any energy to carry
desecration into the precincts of their time-honored fire-
temple. Recruited at the age of ten at the most, these
girls were expected to observe very stiictly the vow of
chastity and its breach was punished by burial slive, King
Tarquin is said to have fixed their nnmber at six; one more
was, however, added to their number during the last years
of the pagan period, They had to serve a period of thirty
years. During these years, besides tending the sacred fire,
they had to bring water from the sacred spring of Egeria
nsed for the ceremonial sweeping and sprinkling of the
aedes Vesiae, offer sacrifices and daily prayers for the welfare
of the state, and guard the seven sacred objects on which
the stability of;the Roman power was supposed to depend,
e. g. the statue of Pallas brought by Aeneas from Athens etc.

In return for the services thus rendered by these girls to
the Roman State, the latier recompensed them amply. It
granted them numerous privileges and the influence wielded
by them was simply remarkable ; in a word, it may be said of
these Vestal Virgins that they enjoyed semi-royal! honors.
They had to pay no taxes, could drive through the streets
of Rome in carriages, were given the best and the foremost
seats at theatres and were allowed to take an important part
in all the grand religious and state ceremonies. On certan
conditions they could pardon criminals on their way to
execution and shared with the Emperors the privilege of
intramural burial. Lastly they acted as the guardians of
the Emperor’s will. During life they were richly dowered
by the state and had a number of public slaves appointed
to serve them. During their tenure of office they lived in
a style of very great splendour at public expense. (Ency.
Brit. Vol. 24, S. V. Vesta).

25 . .
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But Gibbon seems to think otherwise. He affirms that
suitable girls were not forthcoming and that it was with
extreme difficulty that that small number could be procured ;
and how often those who did so devote themselves, incurred
by their immorality the dreadful doom of being buried alive.

Again, the practice of consecrating virgins in honor of
gods was not confined to the Old World alone. In the New
World, too,—in Mexico, in Peru,—girls were consecrated in
honor of the Sun-God, and Prescott notices with what
magnificent indifference these virgins were violated and
appropriated by their Spanish conquerors. (Peru, II, p. 247.)

The origin of the institution of Devadast in India is
shrouded in mystery. Nobody can tell exactly when or
in what part of the country the institution first came into
being. But the very name Devadast suggests a thought in
our mind which might be bold, yet convincing to a certain
extent. By expounding the Samasa of the term Deva-dasi,
we get Devasya Dasi or a courtesan sacred to the God.

For the term Dasl, though generally used to signify a
slave-girl, is occasionally used as a synonym for a courtesan.
Says the Medini Koéa grelt arargfasalin | Again, the

Kuttanimatam (p. 297), too, quotes another couplet in support
of our contention—

afywt afwr agar sorshar Gafadt |
QIS TUTHT FrEt HgHR qFagar |
As also the Vaijayanti—=Ft ficasT et = )

Panini, too, when he quotes the sentence Fyemm: FIHF:

in illustration of the rule gwRufATY HATIeTqraafyda: (11
3. 69 (iii)), bad this meaning of the term in his mind.

Subandhu, also, in his famous romance Vasavadatta,
uses Dasi in the sense of a courtesan i the following quota-

tin—RRRITwIgng YIg  SYTIGTRATIIE-
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wafaframaranRicdTaasneg iy frly

.................. (Gray’s edition, p. 169).

When the courtesans had assumed the insignia of
passion, when the sages had entered upon their evening
devotions, disgusted at hearing manifold obscure words
from harlots pursued by their paramours

---------

Dast is used in the same sense in the following as well—

maeRTrnar Rafiwar gein fr ow
TaA QU Frean fagafEwdcasioan o

(Kuttanimatam, p. 82)

A fashionable young man about the town was once
found rambling in the quarters assigned to the public women,
ably reproducing the lines of a song and making different
postures.

Again, SfERt AART a7 I TG WSFAT |
FRTET Fa&: Qtgs G I (Ibid, p. 282).

A society led by the traders and deceitful wooers cannot
boast of good actresses.

Lastly when we find the Vidasakas of the Sanskrit
Dramas so very liberal in using the term Dasiputra with
reference to anybody and everybcdy, what they invariably
mean to say is ‘‘a harlot’s son” or in other words, a bastard.
Thus the Vidosaka of Raja Sekhara’s Karpara-maiijari
abuses the parrot for giving him a timely fling, by saying—

o grEit 9T geawsEnt | @ 2.
Ah, thou son of a harlot, thou art fit to be a cat’s meat !
Again, the woman-hunter Sakare in King Sodrake’s

Mrcchakatiki exclaims at one place with reference to
Vasantaseni—
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T FRSsfiga senee eS| aar
g e aufas &2 1 (Act 1, p. 36).

She has changed her voice, just as a cat does when
tempted by a feast of curds and cream.

In the same work it is represented elsewhere that the
Vidasaka friend of the hero Carudatta, is angry with the
heroine Vasantasena for not having received him with a
present of sweets and cold drinks during his visit to her
place on behalf of his friend. He complains.

ofasie T g qu @ A, mw 69w,
fadtsig Agew Qs R ARw ashag fa ) oarar
T greit siteme wfurwne gEt awRaed |

In spite of her overflowing riches, she did not say,
Mr. Maitreya, take rest, have a drink, then go. So I would
never again even have a Jook at the face of that daughter
of a harlot |

Thus, there is little doubt that the term Dast in the
word Devadast is used in the sense of a courtesan. This
office, in certain parts of the country, used to be bestowed
on an applicant after the solemnisation of a fictitious
marriage with a symbol representing the god, as for
instance, the anklets used by Him.

But the Devadasis, in fact, combine in their persons
two distinct offices, viz. those of slaves as well as of
courtesans. Besides being courtesans, they are slaves in that
they are expected to render certain services in connection
with the temple in return for a maintenance allowance for
life, an obligation which they cannot shake off on any
account ; even their little earnings which they scrape together
by acting as courtesans generally go to the temple authorities
who are regarded as the representatives of the god in human
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form. Thus though Narada does not call them a class of
slaves (Dharmasgastra, V. 23-26), in spite of that, the
Devadasis from a class by themselves.

At this place it may not appear inconsistent if we briefly
touch upon the attitude of the Hindu Sastras towards this
institution. In accordance with the rules laid down by
the Vastu §astra, the Natya Mandira or the Music Hall forms
a component part of the temple. In fact, you will hardly
come across a temple which is not furnished with its Naiya-
mandira besides its Garbha or the temple proper. This Natya
Mandira was the common meeting-ground of the elite of the
town in the evenings in the good old days in the absence of
the modern clubs organised on the western lines, as would
be evident from Vatsyayana, the Kuttanimatath and other
books.

Again, after having set up the image of some god or
goddess, customary law dcmanded that the management
should provide for the Vinodana or entertainment of the
god or goddess, besides providing for his or her Arca or
worship, Bhoga or fooding and Raga or decoration. For the
purpose of entertaining a god set up by one of his devotees,
custom might have arisen of keeping Devadasis attached to
the temple. Thus indirectly at least, Hinduism favors the
institution of Devadasis.

Not only that ; the Siva Purana distinctly lays down in
connection with the building of & temple dedicated to Siva
that it should be provided, besides other things, with
(sawshEgde Torafaged: | dgstarfagster geldy-
ﬁ]:iﬂ W (Vayaviya Sarhhits, Uttera Khanda 20.114) )
thousands of beautiful girls, proficient in the art of singing
and dancing, and numerous male musicians, skilled in playing
stringed instruments. -
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Again when we read in the Skanda Puripa, Prabhisa
Khanda, in connection with the description of another

temple dedicated to Siva, that the quarters were resounding
with

[ dmdfigmdiss Amddemed: 1 agadfmae
Frgfusatar 7 | wdfgiugdsw  Aweafafea® )
T TR GHITWEY & | Agiadganagee-
A | gTafzawsRa o @1 wefggemsia
mrﬁﬁﬁﬂﬁu{ i (Prabhasaksetra-mahatmyarh, 3,19-22)].
the sound proceeding from all sorts of instruments as
well as mouths, combined with the roarings of the Ganas,
resembling the rumbling noise of the clouds and the chanting
of the Vedic hymns by the Ganas, the tumult raised by the
dramatic representations, the bass of the musicians, the
bellowing of bulls, ncighing of horses, the snorting of
elephants mingling with the tinkling bells attached to the
belt round the waist and the anklets (of women),
we have reasons to believe that both male and female
musicians attached to the temple are referred to above.

Now, common sense dictates that the person of a human
being dedicated to the god, should be held sacred. Still,
how the Devadasis as a class, came to be regarded as
ordinary prostitutes is a bit confusing. But in the absence
of any recorded evidence, we may very well supply the
missing link with the help of our imagination. However
high-sounding their titlc might be, the Devadasis as a class
were after all Dasis or slave-girls. As such they could never
command the regard and respect of the people they came in
contact with. Again, the person of s Dais! was, in ancient
and medieval times, considered to have been a legitimate
object for enjoyment, The sagacious Vidura at one place
bitterly compleins of the harsh treatment accorded to the
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Pandavas by the sons of king Dhrtarastra. Among other
things he says—

FIEATET FEsT ATHFIAT: Garkas (Mbh. V1L 130)

your sons are intent on enjoying the person of Kysna as
a slave-girl,

Again Hemadri in his Caturvarga-cintamani quotes
in extenso the mantre or words one should repeat when
making the gift of a slave-girl to a Brahmana. We dea
there.

£ e AAr g shwet ARTRE 1 @3 A
RAFT AAE 9FARZA | (Dana khanadrh, p. 640).

I make over to you this beautiful slave girl whois to
serve you continuously and may be enjoyed by you at pleasure.
May she do well.

Thus, taking advantage of their dependent position, the
priests, it appears, used to hire these girls out to votaries for
the sake of money as was the custom all the world aver in
ancient times. However, it is certain that their morals were
not above reproach as early as the ninth century A. D., the
prabable date of the composition of the Kuttanimatarh.

With this brief introduction we proceed to record the
various notices the institution has so far received in ancient
and modern literature. The earliest references to the
institution of the Devadasis are to be had in the Puranas,
Says the Padma Purina in connection with the gift of girls—
gtal sl a1t gadl svofetyg ) edad agzarg
FEATTARE AAG | HTATH Fe ged gaawaarefy | qwy
qUE  ZIEEAT WUCT N@UE g ) siar 39y qrasay
dRonfREsdar | FEURS WG @F gUr TR ag
gt | sfEaen aRay gudt acafoeiy |

(Srsti Khandath, 52, 97-100).
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One attains inexhaustible merit by bestowing (in
marriage) a well-adorned, beautiful woman, fit to be a
sage's spouse, with beddings. The bestowal (in marriage)
of a young woman or that of a girl is equally meritorious,
the one should be given to a bridegroom and the other to a
Brahmana ; but the persevering and the indefatigable should
give the purchased one to the god. Such a one attains
heaven for full one Kalpa or becomes a very wealthy king
and at every birth one gets a beautiful and devoted wife.

Says the Skanda Purana in course of the description of
the greatness of the presiding deity of the Aruna Hills—

wagaredt gufaddig SaETE |

HEQHTATA FaAedt arzrsaag I

A, witgar san afyfentEar go

geeq af gABFAN: ATFEWTI I

AANGHET A ANLTEYRG;: |
(Mahesvara Khandath, Arunacala-mahatmyam, 6, 54-5€).

King Pratardana attempted to appropriate a divine girl
who sang the praises of the Lord of the Aruna Hills, for
this reason his face was at once turned into that of a
monkey. Then, at the suggestion of his counsellors, he
returned the girl in question with many more of her tribe
to the Lord, and by His favour, he was at once cured.

Further on, in the same text the great Rsi Markandeya
is made to say—
/AT T PEIATT FARAGRGTIET: |
A FFT TR T3 afrdfan
(Ibid., 6, 136).
In the course of my supplications to Siva, as I offered
oblations to fire, there came out seven beautiful maidens,
whom I employed in the service of the Lord.
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Again in the same text we find elsewhere that King
Vajriogada
arpamfadtormrafiarcadaan |
Aevd AraAraes geaE P o
(Ibid, 24, 12).

who was gifted with a far sight, employed the most beautiful
women of his household in the service of the Lord Sopanatha.

Not only that, the Bhavisya Purina solemnly proceeds
to lay down—

ATATFTTAH q€g TATGATY afwwa: |

o nsgeqad T g sl agaE i
(1. 93, 67

one who consecrates a bevy of hetaerai in honor of the Sun-
God, passes on to the highest region where shines the Sun.

Again Hemadri in his Caturvarga-Cintamani quotes the
following from the Kalottara Tantra—

Fsdse ford geareani &EfFezeg)

RISARAET qFET T QAT @A U

giysial fard el szawd fragag |

ATAITT TITT FS VAP A 0
(Danakhandarh, p, 641—2.)

one who dedicates a well-adorned, good-looking woman in
honor of the God Sambhu, earns the fruit of celebrating a
Horse Sacrifice. One who makes a gift of a modest woman-
slave for performing the menial duties, attains the merit of
performing the Human Sacrifice 4 hundred times over.

On a critical examination of the extracts quoted above

a few points suggest themselves to our mind and before

proceeding further, it will be worth while to consider them

in detail. '
26
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(1) It 1s to be noted that the earliest literary notice of
the institution does not go back beyond the fourth century
A. D., the probable date of the compilation of the Padma
Purina, which we have strong reasons to believe, was, partly
at least, if not wholly, composed in the Msaharastra country,
and was the store-house from which Kalidasa borrowed so
much of his materials. But that Purana, too, commends
in very general terms the practice of consecrating purchased
slave-girls in honor of Siva. It does not furnish us with
a single concrete instance in which the gift referred to above
was actually made.

Next, we take up the pieces of information supplied
by the Skanda Purana. This Purdna was compiled probably
in the seventh century A. D., and the Arunacala-mahatmyarh
with which we are directly concerned just now, might have
been composed earlier and we are sure that this piece was
composed in honor of a local deity near about that place
in the Far South, which till now is the stronghold of
the Dravidian civilisation. It is to be noted in this connection
that this part of the Skanda Purana cites definite cases
where the gifts were actually made and quotes traditions
in support of the statement.

Now, as to the quotation from the Kilottara Tantra
made by the great jurist Hemadri, it is to be observed that
the entire spirit breathed by the class of literature known as
the Tantras is non-Aryan in origin. The matriarchal society,
the worship of the female energy, the indulgences practised,
the idea of personal devotion, are things entirely foreign to
Aryao standard of culture. So, scholars have unanimously
declared that the Tantras furnish us with a glimpse of the
pre-Aryan Dravidian culture.

It is also to be noted in this connection that with one
honorable exception, namely that of the Bhavisya Puripa,
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all others agree that the presentation of the girls should
invariably be made to Siva who represents the masculine
spirit. And all the world knows how much devoted the
Dravidians are, by instinct, to Siva, of all the other gods
in the Hindu mythology.

On the other hand, in the sacrifice-ridden Vedie
religion there was no room for temples and the gods set up in
them. Indeed, the Aryans of the Bgvedic Age looked
down wupon their opponents, the non-Aryans of Northern
India simply because they were Sténa-Deviah (Rgveda,
VIII. 21, 5; X.99, 3), who would not offer sacrifices
in honor of the Aryan gods (Rgveda, VIIL 70, 11; X.
22, 8; IV. 16, 9etc.j. It is, indeed, in the Ramzvans
(1. 77, 13 ; 1L 3. 18-19 etc.), the Mahabharata (1. 70, 49, XIV.
70. 16 ;etc.) and the Jataka Tales (IL. 284, p. 411; IIL. 378,
p- 238 etc.), works that heralded the advent of the Post-Vedic
Age, that we hear for the first time of Devayatanas and
Devakulas. Still the Great Siva, the terrible and the ever-
complaisant one, cuts a very sorry figure in these works,
In the Rimayapa, though the name of Siva occurs several
times and his greatness has been duly set forth (I, 23, 11 ff;
L. 36, 5.4f, L. 42, 23ff,, 1.43, 1ff; 1. 45, 21.ff; 1. 5518;
I. 66. 9, etc.) the significant facts worth noticing in
connection with this Deity are that we are told at one place
that the Raksasa king Ravana worships him (VIL 31, 38-44),
and that the mighty Agastya neglecis to build a temple in
his honor (III. 12, 17-21). The Jatakas do not absolutely
mention His name. The Mahabharata certainly takes his
name several times and even recites his greatness (I, 110, 9;
I11. 114, 10-11; VIL 200, 92-94 etc.). But much of these
might have been later additions. The Daksa-Yajia episode
so faithfully narrated in the Purdnas (Bhagavata, IV, 1—7;
Siva Purdos, Vayaviya Samhhita () 16-20 etc) in a way
proclaims the victory of the non-Aryan culture over the
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Aryan one; when the stiff-necked Daksa had to bow down
his proud head before the non-Aryan Deity Siva. Thus in
Nerthern India at least, before the rise of Nco-Hinduism,
the number of temples devoted to Siva or other gods was
too small to admit of Devadasis at all

All these proofs tempt us to conclude that the insti-
‘tution if_ Devadasis was primarily Dravidien in origin, and
\it is just possible that the Dravidians might have imported
fit from their ancient homes round about the Mediterranean
'coasts where sacred prostitution was a recognised custom
as has already been described above.

(2) Another point which attracts our attention is
that women of sll sorts occupying different positions in life
were freely admitted as Devadasis,—free and uniree,
married and unmarried ; the prostitutes as well as the women
of rank and position.

(3 It is alsoto be observed in this connection that
the person of the Devadasis was held sacred as late as the
Seventh Century A. D. We are told that King Pratardana
who tried to violate the person of a temple-maiden had to
suffer much for his audacity.

From the accounts given above one would suppose that
the Dravidian Hindus were the only people who countenanced
this custom to the exclusion of the Aryan Buddhists and
Jainas. But the Dhammapada Commentary springs a
surprise on us by narrating one such story. In times past
men planned a shrine for recewving the relics of the Buddha
Kassape. When the shrine was completed as far as the
receptacle for the relics, they thought “Now that we have
reached the receptacle for the relics, we have need of a
latge amount of money : Whom shall we make our foreman ?*’
A certain village treasurer contributed a crore of gold and
apid, %I will be the foreman™. At this the city treasurer came
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forward with two crores for becoming foreman. Then the
village treasurer contributed three crores. Thus did the
village treasurer and the city treasurer bid against each other,
until finally the city treasurer offered to give eight crores.
Now, as the village treasnrer had only nine crores, while
the city treasurer had forty, he thought “Not only will I
give all this wealth, but I will myself together with sons and
wife, become the slave of this shrine”. And with his seven
sons and seven daughters-in-law and his wife he surrendered
himself to the shrine. So the inhabitants of the country
made him foreiran. Thus did these sixteen persons became
the slaves of the shrine. The inhabitants of the country,
however, made them freemen (I11. p.29 ff.),

On reading the above story one would easily be led
to believe that the practice of consecrating men and women
as slaves to the shrines raised in honor of the Buddha was
widely prevalent in Northern India in the Fifth Century
A. D. the probable date of the composition of the commentary.
But as a matter of fact, this is the only instance where a
distinct reference is meade to the practice of maintaining
slaves attached to a temple consecrated to the Buddha,
in the entire range of the Pali Literature that I could trace.

Again, Jacobi’'s Maharastriya Prakrt Tales narrates
another story like this. We are told that a haunch-backed
slave girl named Devadattad used to attend upon the image
of Jina. One day she received some desire-yielding magic
pills from a visitor hsiling from Gandhara. With the belp
of these pills she changed her appearance and managed to
get an admirer in King Pajjoya of Ujjeni. Now this king
Pajjoya was on inimical terms with king Udayana. So for
the seke of chastising his old enemy king Uddyana removed
the image of the Jina along with the slave-girl who attended
upon it.  Thereupon king Pajjoya went out to fight with
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king Udayana, but on account of his bad lack, he was
defeated and to add insult to the injury already done, he
was taken captive. At last when the captive prince was
produced before his victor, the latter set him free after
having branded the following words on his fore-head,
“Husband of a slave girl |” (Meyer's Hindu Tales, p. 108ff.)

But to be frank, we fail to understand why king
Udayana should have been so much displeased with king
Pajjoya, even if we for a moment suppose that the latter
actually married the slave girl Devadatta. The marriage
laws of the Jainas are quite liberal. They recognise all kinds
of Anuloms marriages, though Pratiloma marriage connec-
tions are looked down upon by them. Says the Adi Purina.

Qe YR NPT At @i af «F Faw: |
gEreat & ¥ Ut @i fFasarsias ana
efaat gfagensa geamat ghaamEtq !
w wififfrarast agesivtager |

(XVI, 247-8).

A Stdra should be wedded by a Sadra; he must not
marry a member of the higher Verpas; a Vaisya should
marry a member of his own Varna and a Sudra; = Rajanya
may marry a member of his own order as well as a Vaisya
and a S4drd, and a twice born one may marry a member of
his own caste as well as the members of the other three
Varnas. One who violating these rules pursues other lines
of conduct, should be restrained by the rulers for fear of
causing a mixture of castes.

It was certainly at a very late date that all such
marringe connections were condemned. Says Medhavi in
his Sravakacara.

qTEas it e JRede |
Fosd @ ¥ YREF [FIOM GIR: =g 0
(X, 256).
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The members of the three orders must not eat or form
marriage connections with one another and with the Stdras.
The Sudras should practise connubium and commensality
with Stdras alone.

Thus the cause of the proud victor's wrath is to be sought
for elsewhere. It was prabably the social status of the poor
girl Devadatta that kindled the wrath of the king Udayana.
For, after all Devadattd wasonly a slave attached to the
temple of Jina, while her wooer was a crowned head. Or it
might be explained away as a bit of the Victor’s licence !

But be it said to the credit of the Jainas that they do
not recognise any such customs, namely that of dedicating
girls to the temples as Devadasis. Consequently the Jaina
Texts too, are silent about this matter.

The paucity of materials to write a history of this
interesting institution that stares the student in the face
in the mythical and quasi-historical Age, pursues him
ruthlessly even in the historical age and the references to
the poor Devadasis are indeed very few aund far between.
At present our business will be to make use of these little
bits of information and to string them together into a
complete whole. The earliest literary reference to these
hapless girls, however, is to be had in the journal of Yuan
Chwang. When the famous Chinese scholar and traveller
out of curiosity paid a visit to the far-famed temple of the
sun situated at what he calls Mu-lo-san-pu-lo (=Mulas-
thanapura=Multan) 635 A. D. circa, he notes that there
was a constant succession of females performing music
(Watters, Vol. 11, p. 254; Beal, Vol. 11, p. 274).

In the absence of any such customs in his own country,
the Chinese pilgrim could not definitely say who these
“female musicians'’ were, but we can very well guess that
they were the Devadasis attached to the temple of the
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Sun-God offered as presents by devoted parents in the hope
of currying favor with that deity. On the testimony of the
Bhavisya Purana (I. 93,67) we might also very well conclude
that these women were the hetaerai of the Bazaar offered
as gifts to the temple.

A passing reference may be made here to this temple
of the Sun-God. This temple was in existence at the time
when the Arab soldier-statesman Muhammad-bin-Qisim
invaded Sindh in 712 A. D. The temple and its surround-
ings, the image of the God, the fraudulent practices of the
priests to capture the imagination of the blind votaries,
have all been very faithfully described by the Arab geographers
such as Al-Idrisi, Abu Zaid etc. and the curious reader 1s
advised to refer to them directly (Elliot and Dawson, Vol. I).

The next reference to these girls is to be had in the
Kuttanimatath of Diamodara Gupta, a Kagmiri poet who
lived in the earlier part of the ninth century A. D. In that
work we are told that Prince Samarabhata, the son and
successor of king Strhhabhata of Devarastra approached the
temple of Visvanatha at Benares. There in the temple-
yard he happened to over-hear the conversation among the
men about the town—all ruined prodigals and the Ceps
or slave girls attached to the temple while they were engaged
in light talks amongst themselves. At the outset it must be
told that the kind of talk they were having had just at that
momeat turned round love—that eternal problem which has
defied final solution at the hands of all men and women of
all ages and climes. One of the girls was whining into the
ears of her admirer and champion—

TRACEATT 16! @: (%@ a9 qaeady di |
SRR @iy gvaT avfHade geaan s 0

Your valliant friend is just at present, fervently enamoured of
the girl attached to the temple of Gambhiresvara, She too, will
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taste bitter disappointment and dejection in the course of
three years as I have done.

One jealous adorer warns his fiance in these words—

aagard el ot St sgdey )
glrafran witeafa faar gl asaa

For some time past I have been noticing that Vasusena
trails behind you. My fawn, you will soon realise what &
sweet tongue he has!

Another fellow in imitation of his predecessor,
addresses his lady-love as follows:—

garafy ¥ sy gAY g gaaRmmaw |
Rraty 94 gogen & faradusEa

That Hara, who boasting of his cunning, deceives people
outright by charging ten per cent as interest, is just at
present completely immersed in the whirlpool in the shape
of Taralika. A third ousted lover sighs in this strain:—

Asdar ag Raan fad aw aar aF Ag
HIASSAWGEN & qrgTarEEasIea, |
Those days which I spent in merry-making in your company,
are past beyond recall! Now because of your connection
with the head of the Pasupatas, you are the Mother Superior |

Yet another taunts his rival in the following words for the
choice of his partner—

gafy add awg FAQr gafawTaeay |
AfewgrE @ qENRst Qe aef

(Kuttanimatam, p. 258f.)

Ah Lolikedasa, you may move about at pleasure, holding
the sprout-like finger tips of the young beauty, so long as she
does not walk into a drinking booth !

27
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The working .of the institution has been set forth in some

detail by an Arab traveller, Abu Zied al Hasan of Siraz who
visited India in 867 A. D. Says he—

In the Indies they have public women, called women of
the Idol, the origin of whose institution is such : when & woman
bas laid herself under a vow, that she may have children;
if it happens that she brings forth a handsome daughter, she
carries the child to the Bod (Persian But=1dol) and there
leaves her. When this girl has attained a proper age, she
takes an apartment in this public place and spreads a curtain
before her door and waits'the arrival of strangers—Indians
as well as men of other sects to whom this debauchery is
made lawful.  She prostitutes herself at a certain rate and
delivers her gains into the hands of the Idol's priest, to be
disposed of by him, for the use and support of the temple.
(Renaudot’s Ancient Accounts of India and China., p 88).

Kalhana's Rajatarnagini affirms that a Kasmiri king
Jalauka by name gave out of joy to Jyestha-Rudra a
hundred among the ladies of bis seraglio, who had risen to
dance (in bonor of the God) at the time fixed for dancing
and singing (Stein, Vol I, 151).

Then, further on, with reference to king Lelitaditya (733-69
A. D), hesays that “while bresking in horses in a waste
the king came across two beautiful gifls who were dancing
and singing there. On enquiry the king learnt that they were
temple girls dwelling in the village Suravardhamizna, who
performed there regularly in honor of an undiscovered divinity.
The king thereupon carried on excavations on an extensive
scale and discovered the images of Riamasvimin and
Laksamanasvamin. (Ibid. 1V, 265 f,)

Even the mute stones speak in testimony of the existenge
of this institution in the south. The earlist of these seems
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to be the Joglmara Cave Inscription of the third century
B.C. This cave was dug out at the instance of the
Devadiasi Sutanuka and was intended to serve as a resting
place for the dancing girls (Arch. Sur. Report for 1903-4,
p. 128 ff)). It may be noted here in passing that Mr. K. P.
Jaiswal gives a totally different interpretation of this
particular inscription (Ind. Ant. for 1919, p. 13I), which
is needless for our present purpose to follow in detail.

Then in the Raja Raja Temple at Tanjore we are
told that there is an inscription in which that famous
Chola king (985-1018 A. D.) set apart some lands for the
support of 400 Devadasis consecrated to Siva. This grant
was made, we are further told, in 1004 A. D. (Maharastriya
Jiana-kosa, S. V. Devadash. Similarly it occurs in the
Epig. Carnatica that the Mabamandalesvara Camunda
Rayarasa granted a piece of land to Bharundesvara and
also made a grant to Bichabarasl, the younger sister of
Kunda Raja, who was attached to this temple (III, p. 108).

Then, in 1024 A. D., the Muhammedan bistorians
who accompanied Mahmud of Ghazni to Somanatha,
affirm that there they came across 500 girls “that danced
and sang continually before the idol” (Elliot and Dawson ;
Vol, I, p. 98). Again the Tarikh-i Alff says with reference
to this very holy shrine—*There were also 300 musicians
and 500 dancing-girls attached to it and it was customary
even for the kings and Rajas of India to send their
deughters for the service of the temple”. (Quoted by
E. &. D. Vol I1, 472). .

Before bidding good bye to ihe present section which
deals with Ancient India exclusively, it would be advisable
for us to stop a bit and draw certain conclusions that rise
uppermost in our mind.
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It would appear that from the list of literary evidences
forthcoming from Northern Indis, the earliest is the one
veferred to by the Chinese pilgrim Yuan Chwang in about
635 A. D., if we leave out of consideration the testimony of
the commentary on the Dhammapada which was composed
in about fifth century A. D.

It seems that the custom of consecrating girls to
particular temples, though borrowed directly from the South,
took such a firm hold of the imagination of the Northerners
that in s very short time the entire area from Multan to
Benares and from Kas§miIr to Guzerat, came to be flooded
with these Devadasis, and we are sure we wont commit a
blunder, if we say that each and every blessed temple had
its own Devadasi to boast of.

It is also evident that girls were mostly consecrated
in honor of Siva, and the Sun-God; and that Devadasis
were recruited from the ranks of women holding different
positions in life including married women and prostitutes.

The outstanding fact that strikes wus at this
stage of the history of the Devadasis is that they had
considerably gone down as far as their morals were
concerned. The girls attached to the temple of Vigvanitha
at Benares openly take part in love intrigues as has been
portrayed by Damodara Gupta, but they do so on their
own account, not for the benefit of the temple authorities.
On the other hand those of Malabar and the adjacent countries
do so for the sake of the benefit of the temple to whieh they
are attached, as has been vouchsafed by Abu Zeid al Hasan.

From the accounts given above it would appesr that
only females were recruited for rendering services in temples.
Not so ; the Sidra-Kamalakara of Kamalakara Bhatta quotes
a Sloka from the Smrti Kaumud! from which it is patent
that males too were pressed into service. It runs as follows—
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Tgutaft sgiam sAxameaEa: |

FaEEg JwLr RAT JAFTAG Ara: I

wfadia: GaIgu ATERHATTALNT |

ATeAT FagR TAT qYEFREAT 0 (p. 73 ).
Of the members of the four Varnas a son born of another
person during the life-time of the father is called a Kunda,
and on the death of the father, the bastard is known as a
Golaka. These along with their mother are outside the
pale of caste and should be named after the occupation
they follow. The king should employ them in temples
for fear of causing a mixture of castes.

When the curtain rises again on Medieval India the
position of the compiler of the History of the Devadasis does
not at all improve. The lack of materials about which
he complained in the last section still pursues him. The
Muhammedan historians speak of conquests and annexations,
the Sultans and their magnificence, but they have not
a word to spare about the conquered people, their ideals
and institutions, their hopes and aspirations, their successes
and achievements. Indeed they consistently and persistently
look down upon the conquered Hindus as a herd of dumb,
driven cattle and consequently take scant notice of them.

Such being the attitude of the Muhammedan historians
as a class, it is idle to expect to get any information about
the poor Devadasts from their works. But their negligence
and defects are to a certain extent made up for by the
accounts of FEuropean travellers, for these spezk not only
of contemporary history but of the religious beliefs, ideals
and institutions of the conquered people. It is in the
accounts left by these foreigners that we have to hunt up
for references to this peculiar institution, and fortunately
for us they do speak about these girls. But the serious
handicap in their accounts ie that most of them record
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their experiences of the south ; while Tavérnier, Manucci,
Peter Mundy etc. who actually undertook arduous journeys in
Northern India do not speak anything about these girls : nor
do the Muhammedan historians say a word about them.

Of all these writers, it must be admitted that
"Rernier alone refers to the fact that it was customary
at Puri to keep Devadasis attached to the temple of
Jagannath. These girls, we are told “while refusing to
accommodate, even at a very high price, Muslims, Christians
and Gentile foreigners, do not hesitate to distribute their
favors to the Brahmanpa priests and Fagirs.” (Travels,
page 306). The same writer also refers to the fact that
.girls were at that sacred place given away in mock marriage
to Jagannith and that ‘they were enjoyed by the priests
in disguise at night' (Ibid, page 305). But we should
.remember that Orissa is the gate of -ntrance to the
Deccan and that in matters cultural it owes a deeper
allegiance to the Dravidians, rather than to the Aryans.
The custom of maintaining the Devadasis continues till
.to-day at Puri.

So we conclude that because of the won:la.n-
hunting practices of the Musalman conquerors who
never hesitated to appropriate specially such girls of the
conquered people as generally went unprotected, the
practice of consecrating girls as Devadasis died a natural
death in Nortbern India, for nobody cared to bestow such
girls on the temples who would vltimately be locked up and
secured in the harem of a Muhammedan grandee. But the
,institution survived in the extreme South where the long
arm of the Muhammedans could not reach. With these
few words by way of an introduction we proceed to note
down the observances of the medieval travellers, .

At the very outset we must note that Ferishta observes
with satisfaction that Sultan-Alau-ddin Bahmani (1351-58
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A.D.), the founder of the Bahmani Dynasty of the
Deccan, in the course of his conquests in the Carnatic
(the Canarese country), captured some Murlls attached to
the temples situated in that part of the country, and it is
needless to add that he at once clapped them in his harem
(Brigg, Vol. 11, p. 294).

It may not be out of place to mention here that this
is the only reference to the Devadasis as a class, that I
have come across in the field of historical literature compiled
by the Mubammedans. Now coming to foreign travellers,
the lead is npaturally given by the Venitian traveller
Marco Polo who reached the Malabar Coast regions es
early as 1250 A. D. Says he with reference to these
Malabarese that “they have idols, males and females,
to which they offer their daughters, which when the monks
appoint, sing and dance to cheer the idols.” (Purchas His
Pilgrimes. 1905 Edition. Vol, XI, p. 300.)

The Italian traveller Nicolo Conti who visited India
in about 1420 A. D. notes that *“in Bizenegalia (Vijaynagar)
at o certain time of the -year, their idol is carried through
the city, placed between two chariots, in which are young
women richly adorned, who sing hymns to the god, and
accompanied by a great concourse of people (Major's
India in the XV century; II, p. 28).

Then the foreign traveller Gasparo Rally says with
reference to the same kingdom that ‘‘the priests which have
care of the idol, and certain women, are consecrated to
these devotions from their cradles by their zeal-blind parents.
And the women prostitute their bodies to gain for the jdol
whatsoever they can get over and above their own
maintenance. This filleth the city with strumpets, there being
of this sacred crew 400 in one place of the city of Vijaynagar
(Purchas’s Pilgrimage, p. 141 ; Englishman Press),
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The accgunt given by Gasparo Bally agrees to the
letter with the one furnished by the reputed Portuguese
traveller Domingo Paes who paid a visit to the Vijaynagar
kingdom in about 1522 A. D. Says he in the course of the
description of a monolithic ,temple he visited at Darcha
(Dharwadr ?)—**They feed the idol every day, for they say
that he eats; and when he eats women dance before him,
who belong to that pagoda, and they give him food and all
that is necessary, and all girls born of these women belong _
to the temple. These women are of loose character and’
live in the best strects that there are in the city; it is the
same in all their cities, their streets have the best rows of
houses. They are much esteemed and are classed amongst
those honored ones who are the mistresses of the captains;
any respectable man may go to their houses without any
blame attaching thereto. These women are allowed even
to ente- the presence of the wives of the king and they stay
with them and eat betel with them, a thing which no other
person may do, no matter what his rank may be (Sewell’s
Forgotten Empire, p. 241—2).

The Jesuit Fathers De Viega and Ricino at the close
of the sixteenth century came across a procession at Trauilur
“swhich was attended by numerous trumpeters and musicians
and twenty dancing women, consecrated to the idol's service
and might not marry, but yet prostitute their bodies ; these
were richly attired and carried lights (Purchas's Pilgrimage,
p. 153).

Further on Purchas sums up on the strength of the
evidence supplied by his clients that “The temples in this
country have great revenues, which in some places are
increased by the devotion of women, which prostitute them-
selves to gain for their idols and many young girls are
brought up for this purpose (Ibid, p. 154),
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Lastly the celebrated French traveller Tavernier on his
way to Agra in 1641 A. D. observedl this very custom in a
village near Cambay Says he in this connection ¢When
the courtesans have got together a good sum of money in
their youth, they buy young slaves whom they teach to
dance and sing wanton songs and instruct in all the mysteries
of their infamous art. And when these young girls are
eleven or twelve years old, their mistresses send them to this
temple (a little village at the distance of three Koses from
Cambay) believing 1t will bring them good fortune to offer
and surrender themselves to this idol (Ball, Vol. I, p. 71).

All students of medicval History are aware that the
Mughal Emperors, off and on, played the role of social and
religious reformers. Akbar’s attempts to bring about a
Hindu-Muhammedan Entante are too well-known to need
any repetition here. Sir'nilm.:ly his efforts to abolish the
Suttee system, child-marriages etc. are too widely known.
Jehangir's institutes against forcible conversions and his
resentment against the Hindu custom of worshipping the
image of the Variha Deva also might not be unknown.
Why should we wonder then, if we are told that the Prince
Aurangzeb too, treading on the footsteps of s ferefathers,
promulgated a law against the Hindu practice of dedicating
young children as Murlls to the celebrated temple of
Khandoba at Satard, during his stay at Aurangabad ?
(Maharastiriya Jidna-Kosa, S. V. Aurangzeb; Sarkar, Vol. I,
page 152).

From the quotations given above, it is plain (i) that under
the stress of Mnhammedan influence which reigned supreme
at that time, the practice of dedicating young girls as
Devadasis to particular deities, had fallen into disuse in
Northern India ; but that the custom continued in full swing

28

1y



( 218 )

in the Deccan, its ancient home, where Muhammedan
influence was less felt ;

(ii) that in the Deccan it had become customary to present
only unmarried girls and that married girls were no longer
admitted as Devadasis;

(iii) that though these unfortunate girls to a certain extent,
enjoyed a high social status, because of their devotion to a
temple, they had to lend their bodies for the benefit of the
temple to which they were attached ;

(iv) and that the Devadasis in course of time came to be look-
ed up to as repositories of the finer Arts of singing and dancing
which certainly made great improvements under their aegis.

Coming to what is known as Modern India, the
references to these Devadasis are, in fact, hopelessly few.
Though Yule in his Glossary of Anglo-Indian Words,
otherwise called Hobson-]Jobson, quotes a number of extracts
from the diaries of the leading French and even English
generals who took part in the celebrated Anglo-French Wars
in the Carnatic, all these agree in calling these Devadasis
common Nautch-girls who entertained them in their tents
with music and dances after a dinner party. For fear of
becoming tedious, I refer the curious reader to the Glossary
named above.

For want of interesting materials in connection with the
writing of a complete history of the Devadasis, the writer
has perforce to begin to tell the story of the abolition of the
institution, and we are glad to be able to say that the lead
in this matter was to a certain extent given by Tipu Sultan.

It is said that on the conclusion of the Third Mysore
War (1790-92 A. D.) Tipu undertook the task of reorganising
his entire resources. On that occasion he is said to have
strictly disallowed the practice of dedicating boys and girls
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by their parents to the temples. He insisted on buying these
creatures up and employing them as agrestic slaves in his
private farms on the Malabar coast regions. These poor
slaves were set free when the British Government took over
the charge of his property on his death in 1799 A. D. as the
result of his defeat in the Fourth Mysore War (Slavery
Reports ; Vols, V. & VI).

In recent times, however, the lead was given by the
Mysore Legislative Assembly which passed a law in about
1926 A. D. finally abolishing the institution altogether
within the confines of the state. Three years later another
Bill prepared on the same lines was introduced in the
Madras Legislature by Dr. (Mrs.) Muthulaksmi Reddi which
sought * ta put an end to the present practice of dedication
of young girls as Devadasis for service in Hindu temples in
the Presidency of Madras.” Madras Act V of 1929 declares
the freedom of such Devadasis as hold lands in lieu of service
in the temples in the form of dancing and singing, from their
conditions of service, their lands being enfranchised or given
to them on condition of paying rent to the Government,
Following suit, the Cochin and the Travancore Darbars have
abolished the custom in their respective territories very
recently.

Thus was sounded the death-knell of one more of the
age-worn institutions of India which to-day lies gasping and
panting, anxiously waiting for the angels of Death to carry
it away into the Terra Incognita. But let us not forget the
services rendered to the society in the past by the Devadasis,
who in the simplicity of their hearts pursued the wrong track
believing that it would lead them to Heaven's door, thus
they recetved into their persons all the dirt and filth so that
the equilibrium of the Hindu Society might not be violently
disturbed.
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Before concluding this paper we propose to ronnd it off
by giving & brief description of the working of the institution
as it obtained until recently in the Piesidencies of Bombay
and Madras. The readers might have observed that so far
we have used only two terms, viz. Devadasis and Murlis, to
signify this class of temple slaves. We have so far no
occasion to mention the name of the Bbavinis, who like their
unfortunate sisters mentioned above, were to be found in
Bombay. Initiated by the pouring of a little quantity of oil
from the lamp burning in the temple, the Bhavini’s rank
was equal to that of the Murlis. A Bhavini, unlike the
murli, was prohibited from singing and dancing in the Public.
A Bhavinf was married to the idol representing the God in
accordance with the rite called the Sesa-vidhi. In other
words, she was married with the anklets or some such orna-
ments used by the God. The Bhavinis were mainly recruited
from the ranks of the daughters of Maratha Sardars born of
slave girls. They were allowed to take their food together
with the people belonging to the higher Sudra castes.

The Murlis, on the other hand, were recruited from the
ranks of the lower Maratha Sadra castes, such as the Bhan-
darts, Kunvis, Dhangars, Nayiks etc. They were allowed ;o
sing and dance in the public. Boys as well as girls used to
be offered by the zeal-blind parents, and these were prohibited
from contracting matrimonial alliances. But we can very
well imagine their moral standard when we are told that the
boys used to mess together with the girls.

The institution of Devadasis is, however, peculiar to
Madras. There is a particular class of people in that part of
the land from whose ranks alone, Devadasis are recruited.
When poor parents are saddled with a number of girls, they
generally offer one of these to a temple. Here too, there .is
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an initiation ceremony, preceded by an Arati and followed
by the gift of a necklace or some such thing by the priests.
From that day the girl becomes a confirmed Devadast, 1In
return for the services rendered to the temple in the shape of
singing and dancing, the Devadast gets her daily bread from
the temple, Sometimes lands or the revenues thereof are
assigned to her. She is free to entertain suitors, but not
more than one every night, and according to previous
arrangement, the income is either shared or goes whally to
the temple authorities.









