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PREFACE.

Tiib sub-title of this book places analysis before specula-
tion. In recent studies of tbe great epic this order has been
reversed, for a method calling itself synthesis has devoted
itself chiefly to dwelling on epic uniformity, and has either
cuscarded analysis altogether or made it subject to the
results of “synthetic ” speculation.

The best way, of course, to take up the historical investiga-
tion of a iiterary product the origin of which is well known
is to begin with the source and afterwards to study the
character of the completed whole. But if the origin be
unknown, and we wish to discover it, we must invert the
process, and ljegin our study with an examination of the
character of the work. When the results of our analysis
1ecome plain, we may group together those elements which
appear, to haxe existed from the first, and thus, on the basis
of analysis, reconstruct the past. To begin with a synthesis
(so called) of whatever is preserved in the product, and so
to pt ~Vlate for the beginning exactly what we find to be the
comp, ied whole, is a process that leads us only to the point
from which va started. As vaguely incorrect as is the des-
ignation synthesis for the method so called is the method
itself, which thus does away with all analysis. Analysis is
an axamination of constituents. As a method it is, like any
wiher, obnoxious to error, but it is not on that account an
enyjneous method. It is in fact, as turned upon history,
nothing but inevitable critique; and synthesis without such
criv.que b<icomes merely the exploitation of individual opin-
ion, which «,;lects what pleases it and rejects, without visible
cause, what is incompatible with the synthetic scheme.
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In the case of the great epic of India, tt< peremptoiy
demand tliat we should reject the test of analysit™ is thu .aiore
remarkable as the poem has never been corapktelj auabfzG.1.
The literature mentioned in it has been ably collected iu the
well-known memoirs of Professor Holtzmann, who has also
indicated what in his opinion maybe supplied from allusions;
but the poem has not been thoroughly examined t/i see wh;it
literature it reflects from the age of the later llpaniaha” or
Vedio schools; it has not received a careful investigation
from the metrical side; its philosophy has been reviewed
only in the most haphazard fashion; and its inner relation to
other epic poetry has been almost ignored. Yet critic after
critic has passed judgment on the question of the date and
oiigin of this poem, of which we know as yet scarcely more
than tiuit, before a definitive answer can be given, the wliol<;
huge structure must be studied from many points of view,
And last of all the synthesist comes also, with his ready-made
answer to a problem the conditions of which have not yet
been clearly stated.

Thus far, indeed, the synthetic theory has not succeeded
in winning over a single scholar to accept its chief con-
clusions, either as regards the contention that the epic was
composed 500 B. c., or in respect of the massed books of
didactic material and their original coherence with the nar-
rative. Though the results of the method have not proved
to be entirely nugatory, yet they are in the main irrecon-
cilable with a sober estimate of the date and origin of ti©
epic; but the hypothesis is, in truth, only a caricature of
Biihler's idea, that the epic was older than it was thou”t
to be. In its insistence upon the didactic rieineat a$ tiie
base of the whole epic tale it bears a curious rest"mblance
to a mediaeval dogma, the epitaph of whicli was wiittea
long ago. For there were once certain ingeui<ius alcheinfflts
who maintained that the Legend of the Golden Flacoe WM ft



PREFACE. ix

legend only to the multitude, whereas to the illuminati it
was a didactic narrative teaching the permutation of other
metals into gold; on the tomb of which brilliant but fal-
lacious theory was finally inscribed: Adyos &8s dome ™) uev
o py péyas Ty & dmodelfer xevds.!

But though this theory has failed as a whole, yet, owing to
the brilliant manner in which it was first presented by its
clever inventor, and perhaps also to its sharing in the charm
which attaches to all works of the imagination, it has had
a certain success with those who have not clearly distin-
guished between what was essential and adventitious in the
hypothesis. The Rev. Mr. Dahlmann, to whom we owe the
theory, has shown that epic legends and didactic motif are
closely united in the epic as it is to-day; but this is a very
different proposition from that of his main thesis, which is
that complete books of didactic content were parts of the
original epic. One of these statements is an indubitable
fact; the, other, an historical absurdity.

This historical absurdity, upheld by the Rev. Mr. Dahl-
mann in a rapidly appearing series of somewhat tautological
volumes, is of much wider application than has perhaps
occurred to the author. For in the later additions, which
the Rev. Mr. Dahlmann regards as primitive parts of the
epic, are found those sections which reflect most clearly the
influence of Buddhism. If these sections revert to 500 B. c.,
all that Buddha as & personality stands for in the history
of Hindu religious thought and practice belongs not to him
but to his antecedents, and therewith vanishes much of the
glory of Buddha. Though the author has not publicly rec-
ognized this obvious result of his theory, yet, since it is
obvious, it may have appeared to some that such a darken-

1 Almost identical, in fact, is the verdict on the synthetic argument
delivered by the veteran French critic, M. Barth: “conclusion audacieuse
.« . théorie absoluqu;t manguée” (Journal des Savants, 1897; pp. 837, 448),
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ing of the Light of Asia added glory to the Light of the
World, and this is possibly the reason why the synthetic
theory has been received with most applause by the reviewers
of religious journals, who are not blind to its bearings. But
however imporlant inferentially, this is a side-issue, and the
historian’s first duty is to present the facts irrespective of
their implication.

On certain peculiarities (already adversely criticised by
disinterested scholars) characteristic less of the method of
investigation than of the method of dialectics which it has
suited the Rev. Mr. Dahlmann to adopt, it is superfluous to
animadvert in detail. Evidence suppressed by one seeker,
in his zeal for truth as he sees it, is pretty sure to be turned
up by another who has as much zeal and another method;
nor has invective ever proved to be a satisfactory substitute
for logic. As regards the claims of synthesis and analysis,
each method has its place, but analysis will always have the
first place. After it has done its work there will be time
for honest synthesis.

The material here offered is by way of beginning, not by
way of completing, the long task of analyzing the great
epic. It is too varied for one volume, and this volume has
suffered accordingly, especially in the chapters on philosophy
and the interrelation of the epics. But the latter chapter was
meant only as a sketch, and its worth, if it has any, lies in
its appendix ; while the former could be handled adequately
only by a philosopher. The object of these and other chap-
ters was partly to see in how far the actual data rendered
probable the claims of the synthetic method, but more par-
ticularly to give the data without concealment or misstate-
ment. For this reason, while a great deal of the book is
necessarily directed against what appeared to be errors of
one sort or another, the controversial point of view has
-not geldom been ignored. Pending the preparation of a
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better text than is at present available, though Dr. Winter-
nitz encourages the hope of its eventual appearance, the
present studies are intended merely as signboards to aid
the journey toward historical truth. But even if, as is
hoped, they serve to direct thither, they will be rendered
useless as they are passed by. Whether they are deficient
in their primary object will be for travellers on the same
road to say.

JANUARY, 1901.
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ABBREVIATIONS.

As most of the references in this volume are to the Mah&bharata, all
numbers without alphabetical prefix refer to this epic (Bombay edition, or
with prefix C. to Caleutta edition); but when necessary to distinguish a
reference to the Mahabhirata from a reference to the Ramiyana, 1 have
prefixed M., which therefore does not refer to Manu, but to-the great epic.
To bring the two parallel editiors of the epics into line, 1 have used R. or
RB. for the Bombay edition of the Ramayana also (rather than for the
Bengal text), and for clearness I employ G. for the Gorresio (Bengal) text
thus:—

M. or MB., Mahdbhérata, Bombay edition.
R. or RB., Ramayana, Bombay cdition.
C., Mahiabharata, Calcutta edition.

G., Ramiyana, Gorresio’s edition.

Other abbreviations, such as those usually employed to indicate native texts,
or, for example, ZDMG. and JAOS. for the Journals of the German and
American Oriental Societies respectively, require no elucidation for those
likely to use them. Those using the old edition of RB. must add one to all
references to sargas after vi, 88, and two to all after vi, 107. Sanskrit
words usually anglicized have so been written.



THE GREAT EPIC OF INDIA.

CHAPTER ONE.

LITERATURE KNOWN TO THE EPIC POETS.

PARADOXICAL as it may seem, the great epic mentions post-

@E&T as_well mel_ﬂ Works. To solve the paradox
it is necessary to assume that the text bas been interpo-
lated, a fact admitted as a last recourse even by him who
holds that the epic was originally what it is to-day. But
interpolations to be referred to when everything else fails
will not suffice. A large part of the present epic is inter-
polation, som ._g_,g.fﬂlh,selimurpahmdkﬁ,o to_speak. For, not™
content with receiving accretions of all sorts, narrative and
didactic, the Bhirata, in default of other sources of inter-
polation, copied itself. Thus the same story, hymn, and
continuation are found in iii, 83, 116 ff. and ix, 38, 89 ff.
The matter of xii, 228 is simply enlarged in 227, while xii,
248-9 repeats xii, 194 and then reappears again in xii, 286,
An example of reproduction with variations is found in ix, 51,
‘50, as compared with iii, 133, 12 ff. In one case a youthful
prodlgy encounters venerable sages and teaches them the
Veda; in the other a priest and king are instructed, but with
the same setting of proverbial lore. So xii, 185 is a repro-
duction of iii, 218, 1-19; xii, 277 (8), of xii, 175, etc.

It is not strange, therefore, that a work thus mechanically
inflated should have absorbed older literature. But to under-
stand the relation between the epic and the older literature

~ copied by the epic it is essential to know the whole literature
referred to as well as cited. In this chapter, then, beginning
with the Vedas; I shall follow the course of revealed and
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profane literature as far as it is noticed in the epic itself,
reserving, however, for the two following chapters the Ra-
mayana and the philosophical systems.

The Vedas.

Allusions to Vedic literature, veda, chandas, mantra, gruti,
are naturally common in every part of the Mahabharata, but
except in the didactic or later epic these are usually of a gen-
eral character. It may be assumed that the bulk of Cruti or
revealed works, if not all of it, was composed before the epic
began. Nevertheless, it is interesting to see which portions
of this hereditary literature are especially mentioned, and
particularly important to observe how the epic cites from
older works, Even the fact that it does cite verbatim the
words of the holy texts is of historical moment when it is
remembered that in other places even women and stcs are
exhorted to hear the recital of the epic. 1 We find indeed in
the course of the epic narrative that a woman is taught Vedie
Jnantras,® but the mantras are from the Atﬂ}}g}jyg__)[g_glﬁzjlllich,
without being particularly slighted, is less regarded than the
older Vedas, as is shown by this incident; for no woman
would have been taught Rig Veda verses, for example.

The Vedas are all mentioned by name, though the Atharva
Veda is not always recognized in the formal enumeration,
The order of precedence is not fixed, though its peculiar
holiness, vimala, is not the reason why the 8ama Veda in the
G1ta and Anucasana heads the list3 Usually the Rig Veda
stands at the head and the Atharva,if mentioned, at the foot,
though the order Rk, Yajus, Atharvan, Saman, and even
Atharvan, 8aman, Rk, Yajus is found; but the last ordei' )
occurs only in the didactic or later epic. The fourtogether
comprise the vedag caturmiirtih, or fourfold Veda, whlch, in

T Compare i, 62, 22; 95, 87; iii, 85, 103; xii, 341 118, etc. -

2 Tatas tam gmhnya.mﬁsa sa dvijah Mantragrimam . aﬂl&"“?n‘lﬂ‘

grutam (v. L. atharvifigirasi), iii, 305, 20.
8 Tor in v, 44, 28, it has this epithet, yet stands last in the Tist: “Kot inc o
R.V, norin Y. V., nor in Atharvas, nor in the spotiess Bamans L LT
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distinction from the threefold Veda, is often joined with the
“Veda of the bow.” The epic even has caturveda as an
epithet of a man, — “one that knows the four Vedas”
(= caturviidya), —as earlier triveda, traividya, is used in
the same way of one learned in the three (caturvidyam is a
pseudo-epic term for the Vedas).2

The tradition of “lost Vedas” 2 and “divided Vedas” is
well known. There was at first but one Veda, but after the
Krta age men became men of three, men of two, men of one,
and men of no Vedas, triveda, dviveda, ekaveda, anrk, 1ii, 149,
14-29, and v, 43, 42, ¢astresu bhinnesu being Vedas; bhinnas
tada vedal, xii, 850, 42 (by "Apantaratamas). The last pas-
sage is peculiar in the use (¢l 41-47) of vedakhydne grutih
karyd, and in the name of Kali as krgna (as well as tigya).®

The Veda is either recited, declared, or made, srsta, krta.
The latter word contradicts the dogma declared in the well-
known words: na hi cchandansi kriyante nityani cchandansi,
“the Vedas are not made, they are eternal;” but the sense is

1 The word triveda remains the usual form (tritayam sevitam sarvam, ix,
64, 21). Besides caturveda as an epithet of a god (illustrated in PW.) we find
in the late passage iii, 313, 110 ff.: pathakah piithakig cdi’va ye ed 'nye
¢iistracintakah sarve vyasasino markhd, yah kriyavan sa panditah; catur-
vedo ‘pi durvrttah sa ¢iidrad atiricyate, yo ‘gnihotraparo diantah sa brihmana
iti smrtah. On the order of names referred to above: the lead of the Atharva
is found also in the Mah@bhisya (IS. xiii, p. 432); the epic passage is xiii, 17,
91. The name is here atharvana or &tharvana, xiii, 93, 136 ; 94, 44. Exam-
ples of the usual order are rco yajinsi simini, i, 1, 66; ix, 36, 34; xii, 252, 2
(rco yajiinsi simini yo veda na sa vai dvijah); rgvedah simavedag ca yajur-
vedag ca atharvavedag ca, ii, 11, 32; iii, 189, 14, atharvapah. In v, 18,6-7,
it is said that the name Atharvifigiras will ‘eventually belong to the Atharva
Veda. The word saméni is not restricted to this Veda. Thus Dhiumya, a
Purohita and, therefore, as Weber has shown, presumably an Atharvan
priest, sings incantations of destruction, s@mani rdudriini yamyani (gayan), i,
80,8. On the expression atharvavede vede ca, see below. Tor the order of
names, compare my Ruling Caste, p. 112; and see Holtzmann, Das Mahabha-
rata, iv, p. 6; for further passages. (for the AV. in particular), Bloomfield,
SBE. xlii, p. liit. ) o

2 On this aconic occurrence (xii, 210, 16 f1.), compare vedagrutih pranasts,
xii, 348, 9, the story in 848, and the quotation in the text below. The modi-
fied vrata, rules, vikriyante vedavadah, are referred to in xii, 283, 38,

% The former as Kali is still starred in pw. The latter is masculine in R.

- vi, 85, 14 (also started as such in pw.}. The word occurs also in xii, 341; 86.
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not opposed, as the maker is God (vedakartd vedaiigo veda-
vahanal, iii, 8, 19), who only emits the Vedas as he does all
else when the new aeon begins. The more decided “make”
is found of seers, however, in the Harivanga, mantrabrahmana~
kartarah, mantrakrtal,’ seers and descendants of seers, just
as there is a Mahabhéaratakrt and Itih@sasya kartd, or moumras
émdv, though he too is divine? The gods who are credited
with the making of the Vedas?® are Fire and Sun, as All-God
(above), or especially Brahman, and in the later epic Vishnu.
It was Brahman who *first recited the Vedas,” vedin jagiu,
v, 108, 10. With a natural inversion, “ Brahman created
brahman » (whereas in reality brahman created Brahman), ac-
eording lw another passage, xii, 188, 1-2. Compare: ya ime
brahmani proktda mantra vai proksane gavam ete praménam
bhavata utd ’ho na, v, 17, 9-10. The Self-existent, according
to xii, 328, 50, created the Vedas to praise the gods, stutyar-
tham iha devinam vedah srstah svayambhuva. Krsna, who is
krtigama, in xiii 149, 97, takes the place of the more general
term. Compare xii, 340, 105:

yada vedagrutir nastd maya pratydhrtd punah
savedah sagrutikag ca krtak pirvam krte yuge
(atikrantih purdnesu grutds te yadi va kvacit),

and airmitd vedd yajfifig can ’sadhibhih saha, ib. 341, 66, with
xiii, 145, 61, Ggami lokadharmanam maryadah pirvanir-
mitah.t

1 jayanti ’ha punah punah Mantrabrahmanakarmrah dharme pragithile
tatha, H. 1,7, 506.

2 Krgna Dviipdyana, also called Kuruvasigakara, xii, 347, 18; xiii, 18,
43-44. The recitation of the Vedas is a matter of scientific study, ‘When
they are “loudly recited in the proper way,” sagiiksya, they fill (other) winds
with fear, and therefore should not be recited when a high wind is blowing,
xii, 329, 28-56.

8 For the gods and especially for the part of Brahman. in creating the Vedas
and the transfer of his office to Vishnu in the epic, see Holtzmann, ZDMG.
xxxviii, p. 188, and Das Mah#bhirata, iv, p. 6.

* The v. 1. sarva iswrong. The word Agama usually refen to Veda,; but not
always. Compare xiii, 104, 166, Ggaminaih hi sarvesim &ciirah ¢regtha ucyate ;
i, 2, 86, itihasah gresthah sarvigamesv ayam; xii, 59, 139; dgamah purind-
nfm, It means any received work, particularly the Vedas .
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In late passages the two earliest forms of the text (the
latest forms are unknown) together with the accents of the
texts are especially mentioned.!

In the important numerical analysis of xii, 343, 97-98, the
Rig Veda is said to “have twenty-one thousand’; while the
Sima Veda has “one thousand branches”; and the adhva-
ryava or Yajus has “fifty-six and eight and thirty-seven
(one hundred and one) branches.” Probably *twenty-one
branches” is the real meaning in the case of the Rig Veda.
Here too are mentioned the gitis, songs or verses (a rather
nnusual word) found in the branches in their numerous divi-
sions, ¢ikhabhedah, ¢akhisu gitayah.?

It is evident from this statement that, as Weber says of the
passage in the Mahibhigya, we are dealing with a period
when the number of Yajur Veda schools is greater than that
recognized in the Caranavyiha, which gives only eighty-six.
Another verse of this book recognizes ten thousand rcas:
“This ambrosia churned from the wealth of all the dharma-
khyanas, the satydkhyina, and the ten thousand rcas,” xii,

1 rgvedah padakramavibhasitah, xiii, 85, 90; atharvavedapravardh piga-
yajliiyasimagih sarhhitdm Jrayanti sma padakramayutam tu te, i, 70, 40.
Gialava, Babhravyagotra, Paficila, the grammarian, through the especial grace
of the deity and being instructed in the method of Vamadeva, became a
shining light as a krama specialist, xii, 343, 100 ff.; laksanini svaristobhd
niruktam surapaiktayah, xiii, 85, 91 (together with nigraha and pragraha);
svarzksaravyafijanahetuyuktayd (gird), iii, 297, 20.

2 The verse translated above is ekavingatisahasram (rgvedam mam pra-
caksate). Twenty-one thousand what? Not stanzas, for the Rig Veda has
only half so many (Miiller, ASL. p. 220). On the other hand, the passage
agrees closely with one in the Mah&bhisya (IS. xiii, p. 430), where the cor-
responding words are “twenty-one fold,” after varima (school): ekagatam
adhviiryugikhah, sahasravartmi sdmavedah, ekavingatidhd bahvreyam (a
word implied in Mbh. xv, 10, 11, “ Simba the bahvrcah”), navadha &tharvano
vedah. The epic text, closely corresponding,is: ekavingatisihasram rgvedam
. < » pahagracikham yat sima . . . satpaficigatam agt@u ca sapta tringatam
ity uta yasmin ¢ikh@ yajurvede, so ‘ham adhvaryave smrtah, paficakalpam
atharviEnam krtydbhih paribrrmhitam kalpayanti hi mam viprd atharvina-
vidas tath. There can scarcely be a doubt that for the text abiove we
should read ekavingatigikhars yam, as the parallel suggests, for the text as
it stands is unintelligible. 1 regret thut Weber has not noticed the epic pas-

--8age, 89 that I.cannot cite his opinion.
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247, 14, where the commentator says that this is a2 general
number, implying a fraction over 10,580.1

In the account of the later epic we have a parallel to that
of the Viyu Purana, where the latter, 1xi, 120 ff., is account-
ing for the successive editions of the Vedas:

avartamina rsayo yugikhyasu punah punah
kurvanti samhita hy ete jayaminah parasparam
astagitisahasrani grutarsinam smrtani vai

3 eva sanhitd hy ete avartante punah punah

¢rit@ daksinam panthanam ye ¢mag¢anani bhejire®
yuge yuge tu tah ¢ikha vyasyante tiik punah punah
dvaparesv iha sarvesu samhitdg ca ¢rutarsibhih
tesii gotregv imdh ¢akha bhavanti ’ha punah punah
tih ¢akhas tatra kartiro bhavanti ’ha yugaksayat

The eighty thousand Vedic seers here mentioned are those
of the Harivanga (loc. cit.): ye griiyante divam praptd rsayo
hy urdhvaretasah mantrabréhmanakartiro jiyante ha yuga-
ksaye. They are mentioned elsewhere in the Vayu Purina,
viii, 184, and in the epic itself, ii, 11, 54, in the same words:

astacitisahasrani rsinam trdhvaretasam,
a verse found also in the Mahabhagya (IS. xiii, p. 483).

1 Compare further the daga pafica (ca) yajansi, learned from Arka by the
author of the Qatapatha Brihwmana, in xii, 319, 21.  The word carana, in the
sense of school, occurs in xii, 171, 2, pretag ca gotracaranam svidhydyam
brabmacarikam; xiii, 63, 18, na preched gotracaranpam. The mantras of the
special septs are referred to in the late hymn to the Sun (Mihira), iii, 3, 39:
(tvim bréhmanah) sva¢ikhavihitair mantr@ir arcanti. The commentator
cited above gives as his authority for the number of stanzas in the Rig Veda -
a lame couplet of the QCakalaka: rcar dagasahasrini rcim paﬁcat;atini ca
rcam acitih padag cai-'tat pardyanam ucyata, iti.

2 They are referred to, but not as Veda-makers, in Y&j. iii, 186, and in Kp
Dh. 8., ii, 9, 28, 3-6 (as being mentioned “in a Pur@na”). Yajfiavalkya calls
them the astacitisihasri munayah punarivartinah . .. dharmapravartakih.
The Purdpa referred to by Apastamba may be the one cited above, though
in another form, since the words have a different application. There is here a
pragamsi of the ardhvaretasas: astdgitisakasrdni ye prajim isira reayah dakgi-
nend'ryamnah panthdnam te gmaganani bhejire, etc. Compare Pragna Up. i, 9, ta
evs punarivartante tasmad ete rsaya prajikamd daksinam pratipadyante.
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Divisions of Veda.

Reference is seldom made to Sarhitd, Brahmana, or Ara-
nyaka. The ¢ peruser of Samhitd,” samhitadhyayin, is
alluded to in i, 167, 8, and xiii, 143, 56. The word is used
also of the epie, Vydsa's Samhita, the fifth Veda. In xii,.
201, 8, safigha may be used in the same sense of collection,
but it probably means a quantity. I will give the passage,
however, as it enumerates the usual (i, 170, 75, ete.) six
Vediingas, though in an order constrained by the metre (they
and the Upangas will be discussed below, under Upavedas):

rksamasaiging ca yajunsi ed ’pi
cchandansi naksatragatim niruktam

adhitya ca vyakaranam sakalpam
ciksam ca, bhataprakrtith na vedmni,

¢« Although I have studied collections of hymns and chants and
the sacrificial formulas, and also prosody, astrology, etymology,
grammar, ritual, and phoneties, I do not know the First Cause of
being.”

. Brihmanas are mentioned in xii, 269, 33-34, as the source
of sacrifice, and in iii, 217, 21, “the different Agnis named
in the Brihmanas,” brihmanesu. In xiii, 104, 137, “rites
declared in the Veda by Brahmanas,” the word means priests.
Possibly Gita, 17, 23, brihmanah (and vedah) may be works,
as the epic is not particular in regard to the gender of these
words (purina, itihiisa, and mahabhiita are both masculine and

neuter). Yajliavalkya’s Catapatha Brihmana alone is named,
with all mmlasyam sasarngra~
har saparigesam ca), xii, 319, 11, and 16. So ib. 24, 25, and
84: «X resolve in mind the Upanishad (BA.) and the Pari-
gesa (the last part), observing also logic, the best science,
anviksiki pard, and declare the fourth transcendental science
or science of salvation, simpariyiki, based on the twenty-fifth
~ (Yoga) principle.”? Other Brahmanas may be implied in the
1 In the expression, loc: cit., ¢l. 10, vedah sakhilah so ’ttarah, uttara refers

to the Upanishads {not to the philosophy). The Khila Supplement is men-
tioned again in the Harivaiga (Holtzmann).
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list at xii, 387, 7 ff,, Tandya, Katha, Kanva, Taittiri} As
“prose works,” gadya, this class of works is perhaps recog-
nized in iii, 26, 3, in the words: “The thrilling sound of
yajiinsi, rcah, simani, and gadyani” (as they were recited).
Whether pravacana, exposition, means Afigas or Briahma~
nas or perbaps Sitras, I do not know. The (Upanishad)
word occurs in a verse found algo in Manu, where the com-
mentator explains it as Afiga, to which the objection may be
made that the Afgas have already been mentioned. But the
passage is not without importance as showing how the didac-
tic or later epic adds elements to the simpler statement of
the earlier law-books. In xiii, 90, 36, the pankteyas, or men
who may be invited to sit in the row at a funeral feast, are
not only the agryih sarvesu vedesu sarvapravacanegu ca’ of
Manu iii, 184, and the list of iii, 185, trinficiketah paficignis
trisuparnah sadafigavid (v. 1. brahmadeyanusantanag chandogo
jyestasamagal) in 90, 26, but, among others, the atharvaci-
raso ‘dhyetd, 29 (a rare word); “those who cause the Itihasa
to be read to the regenerate,” 88 ; those who are “acquainted
with commentaries,” bhagyavidas (or know the Mahabhigya?),?
and are “delighted with grammar,” vyikarane ratih, 34;
those who “study the Purana and the Dharmagastras™; those
who *bathe in holy pools,” ye ca punyesu tirthesu abhige-
kakrtagramah, 30 (a practice not extolled by Manu, whose
view seems to be that of Agastya, asti me kageit tirthebhyo
dbharmasarmcayah ! xiii, 25, 5). The bhirate vidvin, xiii, 76,
18, is naturally extolled in the epic, and yet even with this
latitude we must see in the list above a distinet advance on
the position held by the early law-makers, to whom it- was
not enough for a manto recite the epic (not to speak of
grammar and bhasya-knowers as being ipso facto paikteyas)
to be deemed worthy of invitation, Even Vighnu's Sirti is
here exceeded, and Mann and the Sfitras have nothing in any
degree parallel. Even if we say that the list is on a par with

1 The THittiri dispute is referred to in xii, 819,17 f£.
4 But bhisys may mean any reasoned exposition, bhasyizp tark&yuktum,
4, 11, 35.



LITERATURE KNOWN TO THE EPIC POETS. 9

Vishnu alone, although it really exceeds it in liberality, we
thereby put this epic passage on a par with a law-book later
than any that can be referred to the Sutra period, later than
Manu also and probably Yajiiavalkya.!

Almost as rare as the mention of Brahmanas is that of Ara-
nyakas. In the passage cited above, xii, 343, stanza 98 has
as elsewhere the singular, giyanty aranyake viprd madbha-
ktah. So ib. 840, 8: « Hari sings the four Vedas and the
Aranyaka” (as forest, e.g., ib. 837, 11, aranyakapadodbhiita
bhigih); and in xii, 849, 29-81, the Krishna religion has
“ mysteries, abstracts, and Aranyaka.” Compare also v, 175,
38, ¢astre cd 'ranyake guruh. “a man of weight in code and
esoteric wisdom ”; xii, 344, 13, aranyakam ca vedebhyah
(yatha), where the kathamrtam or essence of story of the
expanded Bhirata, Bharatikhyanavistara of 100,000 ¢lokas,?
is compared to the Aranyaka as the essence of the Vedas (a
simile repeated at i, 1, 265). The word is in fact general-
ized, like Upanishad. But as a literary class it is found in
the plural in xii, 19, 17, vedavddan atikramya g¢astrany
aranyakani ca . ..saram dadrgire na te, “they ran over the
words of the Vedas, the (fastras, and the Aranyakas, without
discovering their inner truth.” Here Veda does not connote
Aranyaka.

Upanishads.

The Upanishads are alluded to in the singular, collec-
tively, or distributively in the plural. They are generally
grouped ‘with the Afigas and are called Upanishads, rahasyas,
mysteries, Brahma Veda, and Vedanta; while like the Ara-
nyakas they are logically excluded from the Veda of which
they are supposed in ordinary parlance to form part3 The

1 Vighnu, ch. 83; Manu, loc. cit.; Y&j. i,219; Xp.ii, 17; Gant. xv; Vas. xi.
1 doubt whether the “ Atharvagirasreader ” can itaply the Ciras-vow, but even
this is a comparatively late touch, Baudh. i, 14, 2, in this regard.

2 Note that the number of verses show that the Harivanga already existed
when this passage was written,: Compare ib. 340, 28.

% T mgan thet in the current phrase vedah sifigih or sopanisadih the sa
should differentiate as much as it does in the paraliel phrase rgvedah saya-
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word upanisad has two distinct but current meanings in the
epic. It means on the one hand mystery, secret wisdom,
essential truth, essence, as in xiii, 78, 4, gaviim upanigadvid-
van, * wise in cow-mysteries,” and in iii, 207, 67 = xii, 252,
11, vedasyo ’panisat satyam, satyasyo ’panisad damaly, * truth
is the sccret wisdom (essence) of the Veda, patience the
essence of truth.” So in the common phrase, vedag ca sopa-
nisadaly, xiii, 85, 92, etc., the word may mean mysteries. This
I think is the explanation of the employment of the word
mahopanisad in vii, 143, 34-85, where Bhiirigravas devotes
himself to prdya before death in battle. He is a muni here
and desires to ascend to the world of Brahman, so he sits
down in Yoga contemplation and meditates the “great Upa-~
nishad,” dhyiyan mahopanisadam yogayukto ‘bhavan munih.
On comparing the scene where Drona is in the same situa-
tion, vii, 192, 52, we find that he says om, and this mystery
of om is probably the meaning of mahopanisad, which cannot
be a work here, as is mahopanigadam in xii, 340, 111. DBut in
other cases Upanishad is clearly a literary work, even stand-
ing in antithesis to the mysteries with which it is sometimes
identical, as it is in the form upanisd in the P’ali scriptures.!

jurvedal), or in yad etad ucyate ¢@stre se ’tihfise ca chandasi, xiii, 111, 42.
Buat it is very likely that the term was used to mean “including ” (as part of
the Veda). On the use of singular and plural referred to above, compare ga
raji rdjadharmang ca brahmopanisadam tathd avaptavin, xv, 35, 2; sifigo-
panisadan vedan viprig cd’ dhiyate, i, 64, 19, cte. For Veddnta and Vedantdh,
meaning Upanishads, compare iv. 51, 10, vedintie ca purdpini itihisam (1)
purdtanam; xiii, 16, 43, (Civa) yarh ca vedavido vedyam vedinte ca pratisthi-
tam . . . yam viganti japanti ca; H. 8,10, 67, purinesu veddnte ca. I may
mention here also the works called Nisads, which are referred to (or invented)
only, if I mistake not, in xii, 47, 26, yam vikesv anuvilkegu nisatsiipanisatsu
ca grnanti satyakarmanam satyari satyesu samasit.

1 Kern, SBE. xxi, p. 317. Compare for the use of 'the word, xii, 245, 15,
where it is said that the Upanishads inculcate the four modes of life, caturthag
ciu ’'panigado dharmah sa@dharanah smrtah; and xiii, 84, 6, where it is said
that Vedopanisadas inculcate that earth, cows, or gold must be the sacrificial
fee. As we find veddh sarahasydh sasamgrahiah and vedaved@figabhisyavit,
xii, 325, 22-23, 8o in viii, 87, 42, reference is made to “all the Vedas, with
Tales as the fifth Veda, together with Upavedas, Upanishads, mysteries, and
abstracts” (samgrsha). Narada is said to be vedopanigadih veyd itihdss~
purdnajiiah . . . sadafigavit and smrtiman, ii, 5, 2 ff. The use dn iii, 251, 23,
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Upavedas and Updngas.

~—— —

The Upavedas or subsidiary Vedas are three in number,
Awda, Dhanur Veda, and Gandharva Veda. To these
is added in other works Sthapatya Veda, but this term is not
recognized in the epic, and the commentator on vii, 202, 75,
recognizes only three, those just given, or Medicine, Archery,
and Music; but the fourth, Architecture, is known (only
in the epic introduction), as Vastuvidya.l Authors are as-
signed to these and other works in xii, 210, 20, Brhaspati
being the originator of all the Vediangas; Bhrgu’s son, of
Nitigistra, law; Narvada, of music; Bharadvaja, of the sci-
ence of arms (particularly archery); Girgya, of tales of
the doings of seers (devarsicarita); and Krsnatreya, of med-
icine (cikitsita). They are all contrasted with other Nyiya-
tantrini, which like these were created at the beginning of
the acon as an aid in understanding Brahman (expounded by
hetu, dgama, and sadaciira, or reason, faith, and common con-
sent of good men, ib. 22). It is noteworthy that Nirada, not
Bharata, is found in this connection, and that Krsnatreya
takes the place elsewhere given to Dharadvaja.

Of the first of these subsidiary Vedas, the epic naturally
gives little information, though burdened with much medici-
nal knowledge which may be referred to some uncited work
on medicine. Native scholars imagine that the correspond-
ing Upanishad passages imply the circulation of the blood,
also thought to be recorded in xii, 185, 15, prasthitd hrdayat
. « . vabanti annarasan nidyah: “The veins convey (all over

would suggest that Upanishad is a sort of Siitra, for here a spirit is summoned
by means of “ mantras declared by Brhaspati and Uganas; by those declared
in the Atharva Veda; and by rites in the Upanishad,” yi¢ co ’panisadi kriyah.
I am not certain how to interpret pathyase stutibhi¢ cdi 'va vedopanisadam
gandih xii, 285, 126,

1 Thus the architect, sttradhéra, sthapati, is vastuvidy&vi¢irada, i, 61, 15
(the siitrakarmavi¢arada of G. ii, 87,1). - Architectural Gastras are mentioned
in i, 134,10-11. As a fourth to the three is elsewhere set the Arthagastra.
These as a group are added to the other vidyds (see note below on the sixty-
four arts and fourteen sciences). But in the epic, Arthag@istra is not grouped
with the Upavedar.
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the body) the food-essences, starting from the hrdaya” (heart
or chest). But a direct citation is the allusion, under the
cover of an’“it is said,” to the constituents pitta, ¢lesman,
vayu (also vita, pitta, kapha), which make the threefold
body, tridhatu, according to the Aryurvedins.! In the epic
Khila and in the Kaceit and eleventh chapters of Sabhi, both
late additions to the epic,? the science of medicine is said to
have eight branches (ii, 5, 90; 11, 25). Possibly in iii, 71,
27, Qalihotra may represent the veterinary science of iv, 12, 7.

The Dhanur Veda, literally Veda of the bow, is often
joined with the regular Vedas, as is to be expected in epic
poefry, ix, 14, 21-22, ete. It is called also igvastra, weapons,
and is said to be fourfold and to have ten divisions. In the
Kaccit chapter just referred to it is said to have a Siitra like
other Vedas, and at the time this was written it is very prob-
able that such was the case, though, as I have shown else-
where, the knight’s study of Dhanur Veda consists in prac-
tice not in study of books. This Bow-Veda, archery, is
opposed sometimes to the four Vedas alone, sometimes to
the Upanishads and Brihma Veda, while on the other hand
it is associated with various Siitras, arts, and Nitigistras.
The priority of Dhanur Veda in the phrase dhanurvede ca
vede ca, found in both epics, is due partly to metrical con-
venience and partly to the greater importance of this Veda
in the warrior’s education:? na tasya vedadhyayane tatha
buddhir ajiyata yatha ’sya buddhir abhavad dhanurvede,
“His intelligence was more developed in learning how to
use a bow than in perusing holy texts,” i, 180, 8; dhanur-

1 xii, 843, 86-87: pittam ¢lesma ca vayug ca esa samgh@ta ucyate, etdig
ca dhdryate jantur etdih ksindi¢ ca ksiyate, dyurvedavidas tasmat tridhé-
tum mém pracaksate. Compare vi, 84, 41, cited in PW,, and also xiv,:12,
8, ¢itosne cdi 'va viyug ca gunh . .. ¢arirajih, whose equality is health
(N. kaphapitte). Some notes on epie anatomy will be given later.

2 The lateness of the Kaccit chapter I have discussed elsewhere, Am,
Journ. PhLil, vol. xix, p. 147 ff. - A noteworthy statement on disease is that

of xii, 16, 8, which attributes all mental disease to thg body and all bodily

disease to the mind, manasdj jayate ¢arirah (vyidhih), “bodily ailment nrisel
from mental ( allment) >

8 The same is partially true of atharvavede vede ca, xixi 10,87, ete.
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vedaparatvat, ib. 4} Ttis the Kgatra Veda or knightly science
par excellence, R. i, 65, 23 (witk Brabma Veda).

The science of music, Gandharva Veda, consists according
to iii, 91, 14, in the knowledge of singing, dancing, chanting,
and playing on musical instruments, gitam nrtyam ca sima
ca vaditram ca, not including apparently the Natasitra or
manual for actors mentioned by Panini. The seven musical
scales, vani saptavidhd, ii, 11, 84, are a branch of study.
The three notes of the drum are spoken of 2 and the names
of the notes of the regular scale, gamut, are given. Further
citations in this regard will be made hereafter.

These Upavedas are associated with the chief Vedas (vedih
and upavedah, vii, 202, 75, etc.), much as are the Vedafigas,
Upanishads, and Tales, and are distinguished as well from the

astras and Sttras mentioned in the passage already noticed,
ii, 11, 82-88, though Castra is a general term including Upa-
veda. The Afigas are the customary six mentioned above,
and are generally referred to as in i, 104, 12, vedam gadaiigarh
pratyadhiyata; or without number, as in i, 156, 5, brahmarm
vedam adhiyand vedafighni ca sarvagah, niti¢istram ca sarva-
jiah.®  These again have their subsidiary branches, Upangas,
vedih singopangah savistardh, iii, 64, 17; Uganas’ and Brha-
spati’s ¢astra with Afigas and Upangas, i, 100, 36-38. The
similarity of phrase in iii, 99, 26 and elsewhere, vedih singo-
panigadah, might suggest that Upiiigas were Upanishads, but
they are more probably a species of Upavedas. The term is

1 This Veda is constantly mentioned, e. g. i, 130, 21; 221, 72, iii, 37, 4; ix,
6, 14, dagafigarh ya¢ catuspidam isvastram veda tattvatah, sdiigans tu caturo
vediin samyag dkhyinapaficaman. The phrase dhanurvede ca vede ca occurs,
for example, in i, 109, 19, In R, v, 85, 14, Rama is described as “trained in
the Yajur Veda . . . and skilled in dhanurvede ca vede ca vedifigesu ca (the
Yajur Veda only, to which Valmiki belonged, is here mentioned). Elsewhere
the science takes its proper place, as in M. iii, 277, 4, vedesu sarahasresu dha-
nurvedesu paragah, where the plural is noteworthy.

2 iii, 20, 10, trihs@md hanyat&@m esd dundubhih. The vind madhurdlipi,
gweet-voiced lyre, is spoken of as gandharvam sddhu miirchati (= mircha-
yanti), iv, 17, 14. The gindharvam is the third note of the seven, xii, 184, 39
= xiv, 50, 68.

8 Compare brihme vede ca paragah contrasted with astrindm ca dha-
nurvede, vii, 23, 3. So Brahma Veda, R. i, 65, 23 (above), not as AV.
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one associated with Jain rather than early Brahmani¢ litera-
ture, and is not explained by the commentator.! Vedas,
Purdnas, Afigas, and Upifigas are sometimes grouped to-
gether, as in xii, 835, 25 (vedesu sapurinesu saiigopaigesu
giyase, the prior piada found again, e.g. in 842, 6). The
Afigas commnonly mentioned in particular are the calendar-
knowledge, Jyotisa, and etymology, Niruktam. The latter
word, indeed, generally means only an explanation of the
meaning of a word, but it occurs also as the title of a specific
literary work in xii, 848, 73, where we find mentioned not
only ¢ Yaska’s Nirukta,” together with Naighantuka, but
voeahularics and lexicographies.? A curious contemplation
of Krishna as the divine sound in xii, 47, 46 analyzes him
grammatically, “with joints of cuphony and adorned with
vowels and consonants.’”®

Astronomical similes are not infrequent. Thus Arjuna
storms about “like Mars-in his orbit.”* An indication that
one science as a specialty is not much regarded is seen in the

¥ The later Upifigas are the Puriinas (and upa-); Logic, nyfiya and vii-
¢esika ; Philosophy (including Vedanta), mimansii; and Law-books (including
Samkhya-yoga and epics), dharmacistra. The epic use, as will be seen from
the citation above, differentiates Purinas from Afigas and Upaifigas. For the
later meaning, see Weber IS. i, p. 13.

2 ib. 83, 88 : ndighantukapadikhyine, niruktam vedaviduso vedagabdirtha-~
cintakih, The commmon meaning, “ explanation,” may be surmised in xii, 340,
50, caturvaktro niruktagal (in both editions), where the avagraha is certainly
required, “inexplicable,” despite Tiitt. Up. ii, 8.

3 In xiii, 17, 111 (where siddhiirtha, according to Nilakantha, is siddhanta),
Civa is siddh@rthakiiri siddhiirthag chandovySkaranottarall. Kalpa and
Jyotiga are united, kalpuprayoga and jyotisa, in xiii, 10, 87. In ii, 4, 18,
Kaldpa and Katha are mentioned ; in R. (not G.) ii, 32, 18, the Kathakalapas
(after the dcAryas t&ittiriyanam in 15). M. and G. (only) have Qandilya and
Kaugika (with Gargya in G.) in the same list, and M. has Tittiri (with Yajiia-
valkya). In M.they are vedavedafigapiragih; in R., vedaparagih. R. calls
Trijata {Pifigala) a Gargya in 20 (Afgirasa in G.; cf. R. 83).

4 viii, 19, 1, vakritivakragamanad afigiraka iva grahah. Compare budh-
afgdrakayor iva (a battle-phrase). The Vedafigas and Upavedas are often
grouped together, as in i, 1, 67, where ¢iksd, phonetics, is grouped with nyaya,
rules, and cikitsd, medicine. In i, 70, 40-44, the same passage where pada

- and krama are mentioned (above), cabda (sarskira), ¢iksi, chandas, nirukta
and kilajfidna are found with philosophy. A priest who is ¢iksiksaramantra-
vit gets gold niskas, ete., iii, 28, 2; 36, 42.
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fact that the cultivator of the Upaveda medicine and of the
Afiga astrology are both excluded from society, although it
should be added that the man intended is one who “lives by
the stars,” naksatriir ya¢ ca jivati. Such a fortune-teller is
classed with rhapsodes and physicians, xiii, 90,11, The diffi-
culty of reconciling the data of astrology (fortune-telling) and
the theory of I{arma is alluded to in iii, 209, 21: ¢« Many are
seen to be born under the same lucky star, but there is a
great difference in their fate.” The most surprising astro-
nomical statement in the epic is to the effect that stars are
really very large and only appear_small on account of their

“distance.! The kilajiiana or *knowledge of time,” already
“mentioned, is attmpecizﬂly to (rarga, who, as Weber,
Lectures, p. 237, has noticed, is associated with Kilayavana:
« Kalayavana who is endued with Garga’s (brilliancy or)
power,” xii, 340, 95. This same Garga is credited not only
with having kilajianagati and jyotigam vyatikrama, ¢ thor-
ough knowledge of times and mastery of science of stars,”
ix, 87, 14-16, but also with kalajfiana, or the fine arts. That
the epic has a different order of planets from that of the
third century A. ». has alrcady been observed by Jacobi.?
The Upavedas, however, pass the Vedic stage. There re-
mains a word to say on the older Sitras, to which may be
added an account of those more frequently mentioned Siitras
and other treatises which are quite beyond the Vedic pale.

Stitras.

A Vedasiitra, apparently a Criutasiitra, but perhaps only
Veda in general,® is mentioned once, in xii, 341, 63. Grhya-~
slitras are not mentioned by name, but may be implied in the
“word Veda, as will be seen in the quotation given below.
The Dharmasﬁt&as are apparently implied in one passage of

2 ZDMG. vol. xxx, p. 307; Holtzmann, Das Mbh. vol. iv, p. 114,

3 The Supreme Lord rays that the god who gives him a share gets by the
Lord’s grace a corresponding (Veda-arranged) sacrificial share in (i. e. accord-
ing to) the Vedasitra.
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the thirteenth book, where a Sutrakara in one verse corre-
sponds to Vedas in the next, in a passage cited from the
Mait. Samhitd and Law-books (see below); and in another,
where agaknuvantag caritum kimcid dharmesu siitritam, ¢“un-
able to do what is sutrified in the laws,” xii, 270, 36, must
refer to the general class of legal Satras. The Gita, 13, 4,
mentions the Brahmasiitra, which is probably nothing but
an equivalent of Vedasutra, that is, equivalent to Veda in
general; but it may be one of the late marks of this poem
(the Brahmastitra being otherwise unknown before the Iari-
vanca) and mean the philosophical Sitra.! Sutrakfiras and
Siitrakartars, ¢ who will arise,” are mentioned prophetically
a few times in the didactic epic.?

Profane Siitras are jumbled together in one of the latest
stanzas of the Kaccit chapter, ii, 5, 120, to which I have
alluded befores ¢“Dost thou understand the Sitras on
elephants, horses, chariots, catapults, and the Dhanurveda
Sttra?”

As early as Panini there were Sitras of all sorts and the
mention of such works has only the special value of indicat-
ing that the epic belongs to a time when Siitra meant works
which were probably popular and not written in aphoristic
style. They were doubtless the same as the various (fastra
and other treatises to which reference is often made. Some
of these works are called Clistras and are grouped with the
fine arts mentioned above as known to Garga. Arthacistra
and Kamacastra, by-names of the epic itself, are mentioned
in the late introduction to the whole work. The fine arts,
kalas, are mentioned or implied in three places. First the
slave-girls of Yudhisthira are said, at ii, 61, 9-10, to be
“versed in dancing and songs,” simasu, and ¢ skilled in the

1 In xii, 327, 81, there is mentioned a Moksaciistra, inspired by gath&h purd
gitdh, a treatise which is based on verses recited (by Yayati) in rega,rd to
proper behavior, and it is partly philesophical.

2 xiii, 14, 101-104, granthakira, sitrakartd (bhavisyati), granthakrt ; :16; 70,
slitrakartar. In xii, 245, 80, svacastrasitrahutimantravikramah, sitra may
be the thread (a brahma-siitra as elsewhere), but in the oonnection saems :
more likely to mean Sitra. o
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sixty-four,” which must imply the sixty-four kalas. Then
Garga, who knows kalajiana and omens, utpitas, is also
acquainted with kalajiiana catuhsastyafiga, xiii, 18, 38, which
shows that the fine arts were not exclusively for women
and slaves; as is also indicated by the passage xiii, 104,
149 ff., where, a§ befitting a king to know, are mentioned
treatises on logic (or behavior?), on grammar, on music,
and the fine arts; and to hear, Legends, Tales, and adven-
tures of the saints.! It is interesting to see that these
“sixty-four arts,” still typical of culture, are proverbial in
India té-day. A Marathi proverb says cauda vidya va cau-
sasta kala, “fourteen sciences and sixty-four arts.” 2

Dharmag#stras.

But if Sutra literature, except in the few instancés cited
above, is practically ignored, all the more fully is (astra®
and particularly Dharmagastra literature recognized; which
I may say at the outset shows that the later epic was
composed under the influence of Dharmagistras rather than
of Dharmasiitras.

The general term Nitigastra, code of polity, has already
been noticed. A number of such codes is recognized, xii,
138, 196, and Dharma(gastras) are cited not infrequently ;

1 yuktigstram ca te jfieyam ¢abdagstrarn ca, Bharata, gandharvagistram
ca kalah parijfieyd, naradhipa; purdnam itihdsag ca tath& ’khyanani y&ni ca,
mahdtmanam ca caritarh grotavyam nityam eva te. The yukti¢istram is not
explained. According to PW., it is a manual of etiquette, but perbaps logic;
possibly the unique system of logic and rhetoric developed by Sulabha in
xii, 321, 78 {£.

2 Manwaring, Marathi Praverbs, No. 1175, This is late. Cf. Yaji. 1, 8;
and Vayu Purina, 1xi, 78-79. In the latter passage, the four Vedas, six Afigas,
Miminsd, Nydya, Dharmagiistra and Purina make the “fourteen vidyds ” or
“eighteen” including the three Upavedas and the Arthagistra.

8 Qr Smrti, but this word seems of wide bearing. Just as Ggama (above)
includes more than Veda, so Smrti includes all tradition. In xii, 200, 80,
mahismrti and anusmrti seem to be interpreted by the commentator as aﬁ\hi-
ths and Vedafigas (with Manu and others) respectively, but his first words
may refer to the inferred Veda of the preceding japaka (the reciters of both
go ipso facto ta heavén). Besides Manu (above), Yama, Afigiras, Brhaspati,
. Uganas, and Parfigara are epecially cited as law-givers.
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while a general rule is given as a Dbarma-¢isana, e. g, i,
72, 15:
Three fathers have we, for e’en thus
Law’s statute says, 't is meet
To call our sire, and who saves life,
And him whose food we eat.

Manu’s Dharmagastra is referred to under that name only
in one of the latest books of the pseudo-epic. In the early
books his Rijadharmas are once mentioned, iii, 85, 21, which
‘might imply a chapter of our present code, but otherwise
only his Dharmas are referred to, though generally merely an
ipse dixit of Manu is cited, which, however, is often a dic-
-tum opposed to the actual words of the extant Manu text.
The epic poets do not always recognize Manu as in any wise
supreme, often not even as prominent. A typical example is
furnished by iii, 1560, 29: “ Gods are upheld by Vedic sacri-
fices; men are upheld by the laws (not of Manu but) of
Uganas and Brhaspati.” 1 But in xii, 336, 39-45, a primeval
code, anugisana, of 100,000 ¢lokas, gives rise to the “laws
which Manu the self-existent will declare and Uganas and
Brhaspati,” where there is a clear reference to the code of
Manu ; as in the next stanza, where are mentioned the “laws
of the Self-existent, the Castra made by Uganas and the opin-
ions of Brhaspati” (a ¢iistram sangopanisadam, 54).2

The mere order of names, however, is no more indicative
of priority than in the case of the Vedas mentioned above,
Another list of Rajagastra-pranetaras at xii, 58, 1-8, 18,
begins with Brhaspati and Uganas (Kavya, cited with two
githas at xii, 189, 70), and then follows Priicetasa Manu,
Bharadvaja, and Gauragiras, with the gods between. So in
the next section, 59, 81 ff,, Civa reduces Brahman’s work,

1. 80 in iv, 58, 6, Bharadvdja was “equal to Ucanas in intelligence,.to B;-hap‘
spati in polity,” naya; ix, 61, 48: “Have you not heard the instructions,
upadega, of Brhaspati and Uganas?”; xii, 122, 11: “You have perused the
opinions, matam, of Brhaspati, and the Cdstra of Ugana.s ” as the authorities
generally recognized. Bharadvija has three rdles in the epic, as u‘chetypicul

jurist, physician, and teacher of arms, according to the passage,
% Compare xii, 6, 80, ff. -
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which in turn is reduced by Indra, as the bihudantaka, and
then by Kavya Yogicarya, a work which embracer Itihasas,
Vedas, and Nyaya (141) or laws. ‘

More important is the fact that references to Manu’s laws
in the early books are seldom verifiable in our present code,
while references in the didactic epic more often than not cor-
respond to passages of the extant text! Hence it may be
inferred that that part of the epic which agrees most closely
in its citations with our code is later than that portion which
does not coincide, or, conversely, that the text of Manu was
shaped into its present form between the time of the early
epic and that of the didactic epic. In the first period, when
Manu’s Dbharmagistra was unknown, Mauu was merely a .
name to conjure with. The verses thus ascribed to Manu
were not all put into the code when it was formed and for
this reason the earlier citations are not.generally found in
our text. Some of them were adopted, however, and the
later epic writers therefore agree more closely with the Cas-
tra as it is to-day; though no one who understands how
works are enlarged in India will expect to find all the quota-
tions verified, even 1in the later epic, for there is no reason
to suppose that the code was exactly the same two thousand
years ago as it is to-day. Dut in fact, out of eleven quota-
tions from Manu in the thirtcenth book, there is only one
which does not correspond with our Manu text, and this is
of a general character, to the effect that a ¢raddha with tila
is undecaying, “said Manu.”

1 So in the Rimayana there are two evidently interpolated chapters at iv,
17 and 18. Rama in the subsequent chapters is incidentally charged (with
great truth) with having violated every knightly rule in slaying Vali. To
offset this clear case of sin on the part of the divine hero, a formal charge
and defence is inserted (just the procedure in the Mah@bhérata!) in chapters
which metrically belong to the classical period, so close is the adherence to
vipula rule. Just here it is that Manund gitdu ¢lokdu are cited, viz., Manu,
viii, 318 and 310 (inverted order), almost verbatim. Elsewhere Manu is a
sage merely, not a cited law-giver, as here, iv, 18, 30-31 (without reference to
Masu in G.). These chapters need no further proof than the reading to show
their true character. They are simply banal, especially Rgma’s speech, as
well a8 contradictory in substance to the preceding and following chapters.
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Ina prewous discussion of this subject in the Journal Am.
Or. Soc. xi, p. 239 ff. (where will be found more data on the
‘subject of legal literature in the epic),! in order not to force
my argument I included as unverified a quotation at xiii, 65,
8, “ Manu said that the highest gift is something to drink,”
paniyam paramar dinam, because it was in connection with
‘Tirthas. In this I was certainly over-scrupulous, for the
words could easﬂy refer to the passage I there cited from
Manu, iii, 202, vary api graddhaya dattam akgayayo *pakalpate,
“even water given with faith fits for immortality.” 1 ean
now add to this another quotation, xiii, 67, 19, toyado . ..
akgdyan samavapnoti lokin ity abravin Manuh, “a giver of
‘water vbtains imperishable worlds.” Further, I rejected as
unverifiable the statement that Manu said the king gets a
fourth part of the sin of the people (instead of the usual
sixth), although, as I pointed out, this proportion actually
occurs in Manu, only it is for a specific occasion. Neverthe-
less as Manu, viii, 18, says pado rajanam arhati (or rechati),
it is clear that the guotation caturtham ete. in xiii, 61, 84
cannot be said to be “unverifiable.” It is simply a free ren-
dering verbally of a statement actually found in Manu.?
. We have here tbe incontrovertible fact that, while the
other books of the epic before the thirteenth in giving quo-
1 For example, the fabulous books of divine origin of xii, 59, 80 ff, (like the
origin of Nirada’s law-book), called Barhaspatys, etc., according to the dia-
dochos; the “law and commentary,” savaiydkho dharmah, of xii, 87, 10, ete.
{pp. 254 and 248), and other points to which I may refer the reader thhout
' further remark than the references already given. ‘
¥ Besides the quotation given above from the thirteenth book and venﬂuble
in’ our present code, I may add iij, 92, 10: “By Manu and others (it is said
that?) going to Tirthas removes fear,” manvadibhir mah@rgja Mhayatri
bhayipahg, if this be the meaning, which is rather doubtful. In ang cuse‘
it only adds.one more to the unverified citations from the ear!y books, but
it may meanonly that Manu and others have journeyed to. Tmha{l Compare.
also xii,"288, 5, sarvakarmasy ahitisd bi dharmitmd Manur ibravit, “Manu,
the: nghtemu ymclaimed that one should not injure (animals) at ‘any cere:
mopy.” . From ‘the: context, killing cattle at a sacrifice ds liere rejprobated‘
This is 4 perversion for mtarian purposes of Manu's Tile v, :
‘u hitam hinehin Tpady apl umlemjm to which. premraim some
A;’,{wu by “the following vetses, which spesk ‘harshly
avmtw 1 ﬂmka W@ﬂﬁuﬁmm Mani will be
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tations from Manu agree with our present text of Manu only
in ome third to one half the instances, the thirteenth book has
eleven citations, of which ten agree with the statements of
our code. To this must be added the fact that only the thir-
teenth book recognizes “ the Qastra declared by Manu.” I do
not know any other literature where such facts would not be
accepted as of historical importance, and they have been so
regarded here by competent scholars. In the opinion which
‘I first set forth in 1885, the late Professor Biihler in general
concurred, though inclined to believe that the authors of the
twelfth and thirteenth books did not know the identical
Castra which we have to-day. As Professor Biihler’s position
has not always been cited with the reservations made by him,
1 will cite his own words: “It remains indisputable that
the author or authors of the first, twelfth, and thirteenth
Parvans of the Mahibharata knew a Manava Dharmagastra
which was closely connected but not identical with the ex-
isting text,” Manu p. Ixxix, and again: ¢ The answer which
we are thus obliged to give to the question whence the author
of our Manu-Smrti took his additional materials agrees very
closely with Professor Hopkins’ hypothesis,” p. xci. Never-
theless, despite this admission, Professor Biihler, by a line of
argument which is based chiefly on the lack of absolute
identity, assumes finally that the authors of the epic “knew
only the Dharmasiitra,” ib. p. xcviii., The arguments other
than the lack of total identity are, first, that Manu shows an
acquaintance with the ‘epic because he says that in a former
kalpa the vice of gambling has been seen to cause great en-
mity; in regard to which Professor Biihler says: ¢ This asser-
tion can only point in the first instance to the match played
between Yudhisthira and. Duryodhana,” p. Ixxx. But why
not,to the'story of Nala, as Professor Biihler himself suggests,
or any other story of dicing resulting in “enmity ” which may
have precedsd our epic? = Another argument is, that legends
referred to in the Qﬁstra are found in the epic, ib. But itis
of the very charagter of the epic that it contains many ancient
legends, gathera& from all sources. It does not follow in the
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least that Manu took them from the epic. On the other hand’
it is important to observe that in no such passage does Manu
¥efer a single one of them to an epic source. Thirdly, it is
claimed that the passages parallel in epic and (astra often
have verses in a different order, with omissions, etc., that, in
short, they are not actual copies one of the other. But Pro-
fessor Biihler himself has shown that “the existing text of
Manu has suffered many recasts,” p. xcii, so that we do not
know the form of the (fastra to which the epic explicitly refers
and from which it cites as the Cfastra set forth by Manu. For
my part, it still is impossible *for me to believe that when the
pseudo-epic, in particular the Anugisana, refers to Castras,
and cites correctly from « Manu’s (fstra,” it really knows
only Siitras.

A Manava Dharmagistra, specifically, must from the evi-
dence be regarded as older than the later epic but later than
the early epic, which knew only a mass of royal and general
rules, dharmas, generally ascribed to Father Manu but differ-
ent from those in our extant (fastra. With this result too
agrees the fact that the metrical form of the extant code is
distinctly earlier than that of the later epic. Not unimpor-
tant, finally, is the circumstance that the extant code only
“vaguely refers to epic Tales, but recognizes neither of the
epics, only legends that are found in the epics. In all prob-
ability the code known to the later epic was not quite our

1 In xii, 341, 74, are mentioned “ teachers in Dharmagastras,” acaryd dharmae
ciistregu ; in xiii, 61, 84, Manu’s anuc¢isana; in xiii, 47, 35, “ the Castrs com- -
posed by Manu,” manund ‘bhihitarh ¢istram ;in xiii, 45, 17, “ thoge that know
lawin the jaw-books,” dharmagistresu dharmajiiah,.in reference to the sub-
ject discussed in Manu iii, 52-53 ; iv, 88. " Similarly, xiii, 19, 80.. In most cases
here {astras are the authority, which in iii, 8183, 105, are set beside the Vedas
48 two standard authorities. In the face of these citations it is difficnlt to
understand Biihler's words, “the authors . . . knew only the Dlmrmaﬂsﬁtras, ‘
especmlly % the words montradxct what he says in the same essay on a
- different page, “ the authors . .. knew a Minava Dharmagastra™ (loc. cit,
above). It has seemed to me bhut the great scholar was unduly influenced
in his final word by his. general desire to put back the epic as fax 43 posai-
-ble. Professor Haltzmann, who has collected the material, loc. gits, P 115 1,

.is of the opinion that “our Minavaadharmucﬂana is .certainly’ nmch later
.than the older pa.rﬁa of the Mahﬁbhim ‘
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present code, but it was a code much like ours and ascribed
to Manu, a Qstra which, with some addmens and omissions,
such as all popular texts in India suﬁer, was essentially our
present text. L’;"
Vedic Citations in the Epic.

We have now reached and indeed already passed, in the-
notice of some of the works mentioned, the point where the
epic impinges on the earlier literature. Before going further.
I will illustrate the statement made at the outset that the
epic cites freely or parodies Vedic documents. The free
rendition in Veda-like verse of the older hymnology is not
uncommon. -Thus in v, 16, the opening hymn is not strictly
Vedic, but it is very like a collection of Vedic utterances put
into popular form and these verses are called brahmi man-
trah, ¢l. 8. Apart, however, from such instances of more or-
less exact imitation of general Vedic verses,! we find a num.
ber of verses plainly imitative of extant Vedic passages or
almost exactly reproducing them. This applies to reproduc-
tions or imitations ? of the chief Vedic literature from the
Rig Veda to the Siitras, as will be seen from the following
examples:

Rig Veda x, 117, 6,
mogham apnam vindate apracetih

1 There are, of course, also & vast number of verses sach as giur me mati
vreabbah pit2 me, introduced, a8 here, with the fiat imam ¢rutim udabaret,
xiii, 76, 6-7; or with the more usual tag, iti crutih, as for example, agnayo
mansakamis (starred in pw.) ca ity api ¢riiyate ¢rutih, iii, 208, 11; or with
smrta, a8 in a¢viniu tu smrtdu ¢idrdu, xii, 208, 24; as well as such phrases
a8 that of xiv, 51, 26, yas tam: veda sa vedavit, all of which reflect the litera
ture of the earlier periods.

2 The Vedic work most frequently referred to is the Yajur Vella Hymn,
*, trisiuparnam brahma yajusfith ¢atarudriyam, xii, 285, 138; sidavedag ca ve-
dandri yajus&m catarudriyam, xiij, 14, 323 ; tad brahma (;ataruanyam, vii, 81,
18;-vede c@ ’sya samimnitam gata.rudriyam uttamam, vii, 202, 120; groan

" hrahma parath Qakrab ¢atarudriyam uttemam, xiii, 14, 284, 1t is imitated

‘over and over again, and some of the epic hymns call themselves by the
- sawe pame, s fact alluded to in the words: vede ca ’syn vidur viprih ¢ata-

' rmkzym ummnm, ‘Vyhepo *ktath ca yac c& “pl upssthinam, xii, 162, 23,
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Mbh. v, 12 20,

mogham annam vindati ¢4 ’py acetah

Bohtlingk, Spruch 4980, -
Rig Veda vii, 89, 2,

drtir na dhmato, adrivah

Mbh. iii, 207, 47; xii, 95, 21,
mahadrtir iva ’dhmatah
(papo bhavati nityada, iii, 207, 47)
Rig Veda i, 10, 1,

' gayanti tva gayatnno arcanti arkam arkipah
brahmanas tva gatakrato ud vangam iva yemire

Mbh. xii, 285, 78,
giyanti tvd giyatrino arcanti arkam arkinah
brahminam tvd gatakratum trdhvam kham iva
menire
Holtzmann, Das Mahabharata, iv, p. 12; also for the following
parallel], p. 13:
Rig Veda x, 129, 1-3,
ni ’sad 4sIn no sad 4sid tadsnim . .,
no ritria ahna asit praketah .
tama Asit tamass glitham agre
Mbh xii, 843, 8,
(mdarqa.na.m apl hy atra) nisid aho na ratrir &sin na sad 4sin
n8 'sad asit, tama eva purastdd abhavad vigvartpam
Compare also with Rig Veda, i, 13, 4, asi hotd manurhitah, Mbh
ib. 10-11,
tvam agne ya;ﬁanam hotd vigvegdm hito devanﬁm manusanﬁm ,
ca jagata iti, nidarganam c4 ’tra bhavati, vigvesim agne yajﬁanam —
tvam hote 'ti, tvain hwo devﬁ.u manusyau ;agata. iti
Rxg Veda X, 14, 1‘ ‘
R vmwmsvatam samgamanam Jananim
mmm: mmymmsm pnana.m
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Further, with Rig Veda i, 164, 46, ekam sad viprd bahu-
dhd vadanti, and x, 114, 5, viprah . . . ekam santam bahu-
dba kalpayanti,-may be compared Mbh. (v, 16, 2, and) i, 282,
13, maniginas tvam jinanti bahudhba cai 'kadha 'pica. In xv,
84, 11, devayana hi panthanah c¢rutds te yajlasamstare ! is an
allusion to Rig Veda x, 18, 1; while in xii, 812, 5, dyava-
prthivyor iti esa ... vedesu pathyate, the citation of a Vedic
phrase is acknowledged; whereas in the epic phrases ma
ririgah and bhuvanani vigva, vii, 201, 77, no indication of
Vedic origin is given.

Taitt. Sambhita i, 16, 11, 1; Cat. Br. i, 5, 2, 16,

ye yajamahe
Mbp. iii, 180, 33,
idam &rsam pramanai ca ye yajamaha ity api

Compare iii, 31, 22, yasya na ’rsam pramanam syat, ete.
Anufrecht, apud Muir, OST. i, 187. Also Taitt. 8.ii, 5,1, 1
is repeated verbatim Mbh. xii, 343, 28, as shown by Weber,
Ind. Stud. i, p. 410.

Mait. Samhits i, 10, 11,
stry anrtam

Mbh. xiii, 40, 12 and 19, 6-7,

striyo’ ‘nrtam iti grutih; anrtdh striya ity evam vedegv api
hi pathyate; anrtah striya ity evam satrakiro vyavasyati.

Compare Baudh. Dh. S. ii, 3, 46, with Biihler’s note, and
Manu ix, 18, striyo ‘nrtam iti sthitihp (v. L. ¢rutih). The
double reference in the epic, Sitrakara and Vedah, may point
to the same place, or the writer may bave bad in mind a
Siitra passage parallel to Baudbayana, if not Baudhayana -
“himself, whose text here is corrupt. ~

o ot In &}xé preceding verse s cited an agvamedhagruti, apropos of the spea. -
eashilgpans ; lokAntaragatd nitysm pripd nityamh ¢ariringm. With the text

cited, ‘above, compane.dviy. dtka Jp,reljm panthiinin, etc., xii, 829, 30. The .

;- Upsnidshads wmxid suflice to explain some of thiese phrases.
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Atharva Veda? Mbh, xiii, 98, 80,

osadhyo raktapuspig ca katukah kantakinvitdh catrinim
abhicarartham Aatharvesu mnidargitah; viii, 69, 83-86, tvam ity
atra bhavantam hi brahi . .. tvam ity ukto hi nihato gurus
bhavati . . . atharvingirasi hy esd ¢rutinidm uttama g¢rutih . . .
avadhena vadhah prokto yad gurus tvam iti prabhuh.?

Ait. Biih. i, 1,
agnir vai sarva devatih

Mbbh. xiv, 24, 10 (read vedasya ?),
agnir vai devatah sarvah, iti devasya ¢asanam

Mbh. xiii, 84, 56,
agnir bi devatah sarvah, suvarnam ca taddtmakam
Holtzmann, loc. eit. p. 14.

Qat. Brahmana in Mbh. xii, 848, 18-15,

yajiias te devins tarpayanti devah prthivim bhavayanti, Cata-
pathe ‘pi brdhmanamukhe bhavati, agniu samiddhe juhoti yo
vidvin brabmanamukhend ’hutim juhoti, evam apy agnibhdta
brahmana vidvanso ‘gnim bhavayanti.

On this and other citations from Samhitds and Brahmanas,
compare Holtzmann, loc. cit., p. 14 ff., with especial reference
to verses cited by Weber, Lectures, p. 187-138; IS. i, p. 277.
To these I may add a passage reflecting the Brhad Aran. Up.
of this Brahmana, Up. 1, 5, 14 (where the chief verbal iden-
tity is in godagaya kalaya), expressly said to be from the -
Rsi's “more extended” exposition of the subject: viddhi
candramasatndarge siukemayd kalayd sthitam, tad etad rsindg
proktam vistarend 'numiyate, Mbh. xii, 242, 156~16 (compare
godagakalo dehah; and 805, 4). The commentator refers the
pa.ssage to this Upanishad, as cited.

1 According to xiii, 183,.83, tvamhkira (to snperior-) is vad!m, ‘and i em-
ployed only in speaking to equals, inferiors, ‘pupils, ete. Compsre Chiind, .
‘Up. vil, 15,2. ' Echo arose in the mountains (compare Callimechus, Ep, xxvili) -
from the care mth which Quka addreaaed his supqrior Vym with bho, blw xd, o
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The citations in the Ramayana I have not examined, but
have noted by chance two; Rig Veda i, 22, 20; Katha Up.
iif, 9; Maitri, vi, 26: tad vignoh paramam padam (sadd
pacgyanti stirayah) ; G. vi, 41, 25, tad vignoh paramam padam
(nihato gantum icchami); and satye sarvam pratisthitam in
Mahanar. Up. 22, 1; satye lokah pratigthitah, R. ii, 109, 10.

Upanishads in the Epic.

Sporadic parallels between the epic, generally the Gita,
Anugiti, and Qanti, and various Upanishads have often been
noticed. As illustrative material all these passages are val-
uable, but they give no evidence that the epic has copied, if
the mutual resemblance is only of general content or is given
by similar or even identical verses, when these are not con-
nected as in the supposed model. As this material has been
put together by Holtzmann, loe. cit., p. 21 ff., I may refer the
reader to hig parallels,® while pointing out that it is histor-
ically of little importance whether the oldest Upanishads are
cited if we can satisfy ourselves that the epic draws on Upa-
nishads of the second and third period, not only sporadically
but connectedly. In regard to the earliest works, it is enough
to refer to the passage condensed from the Brhadaranyaka and
cited above. This is the only one of the oldest Upanishads
certainly cited, though the Chandogya, Aitareya, and Kau-
gitaki have many parallels with the epic, as have among the
later works of this class the Kena, Mundaka, Pragna, and a
few others. Oddly enough, the Maitraiyana has been scarcely
compared,? but I purpose to show that this and the earlier
Kathaka were certainly copied by the later epic poets.

1 Not all the “Vedic” verses are here verified, e. g., Taitt. iii, 7, has préno
va annam, - This is cited in the epic as Vedic: annam prini iti yathd vedesga
paripathyate; xiii, 95, 22, The Gita distributes older material, e. g., Qvet. iii,
17 = Git&, 18, 14, but the following pida, navadvare pure dehi, is found in
Gits, 5, 13, stc.

3 The verse dve brahmani (as duly recorded by Holtzmann) was located by -
Hal}, and Biihler has compared two more verses with xii, 330, 4243 (Many,
p- 212), while Telang has #ldstrated the Gita with general paraliels.
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The Cvetdcvatara Upanishad.

This may be loosely copied, but, except for one parallel,
~ the mutual passages are common to this and other sources.
I cite as exemplifying a possible copy (though the Upanishad
itself is a copy of the older Kathaka):

UPANISHAD.
8=1V.8S. 31, 18,

tamasah parastiit; ni 'nyah pan-
tha vidyate ayanaya.

10,

tato yad uttarataram tad ariipam
anamayam, ya etad vidur amrtas
te bhavanti.

18,

angusthamatrah pnrusah, see be-
low.

18,

navadvare pure dehi haisah, see
below.

19-20,

8a vetti vedyam ... anor ani-
yin, ete. .

.2 and 19,

tad eva cukram tad brahma;
yasya néma mahad yagah, see
below.

5,
ajim ekam lohitaguklakrsnam.
6,

Birds and pippal, see the passage
from Drona, cited hereafter.

17 and 20,

. na samdrge; hrdd manigh, see be-

low.

Eric.

v, 44, 29 and 24,

tamasah parastat; nd ‘nyah pan-
tha ayanaya vidyate.

v, 44, 31,

andmayam tan mahad udyatamn
yaco (Katha, vi, 2, mahad bhayam
vajram udyatam) vaco vikaram
kavayo vadanti yasmin jagat
sarvam idam pratisthitam ye tad
vidur amrtds te bhavanti (com-
pare BAU. i, 5, 1; Chand,. iii, 12,
2; Kathg, vi, 9).

v, 48, 53; 46, 81 (Gita, 10,

15),

yo veda vedyarm na sa veda sa-
tyam; anor amyan (Katha i, 2,
20). 1In 44, 29, aniyo riparm ksu-
radharay® samam (Katha, iii, 14).

v, 44, 25 and 26,

abhati guklam iva lohitam ivd
krsnam (followed by &yasam
arkavarnam with v, L, ath@'fija-
nam kidravarh va); Mahinér.,
ix, 2; also Chénd. wiii, 6,1. On
account of the varied reading in
the same verse the three first
colors may be the only original,
but even here the reference is to
Prakrii in the Upanishad and to
Brahman in the epic.
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These are the best examples of sporadic parallels to be
found in the Upanishads. I turn now to the Kithaka.

The Kathaka or Xatha Upanishad.

From the Katha, iii, 10, indriyebhyah pard hy artha, arthe-
bhyag ca param manah, manasas tu pardi buddhir, buddher
atmi mahan parah, and ii, 19, nd ’yam hanti na hanyate, the
Gitd, 3, 42, has indriyani parany dhur indriyebhyah param
manah, manasas tu parda buddhir, yo buddheh paratas tu sah
(the Sa is higher than intellect); and in 2, 19-20, it inverts
and modifies the na jayate and hantd cen manyate hantum
stanzas. Less precise in rendering, but important on account
of the Gitd modifications, are two other stanzas. Katha i, 22,
has vakti ci ’sya tvadrg anyo na labhyah, etc., a trigtubh,
whereas Gita, 6, 39, has tvad anyah samg¢ayasyd ’sya chetta
na hy upapadyate, a ¢loka (compare M. ii, 15, 1, samg¢ayanar
hi nirmokta tvan na 'nyo vidyate bhuvi, addressed to Krishna).
The Katha is older also in the stanza ii, 15,

sarve vedd yat padam &mananti, tapansi sarvini
ca yad vadanti

yad iechanto brahmacaryam caranti, tat te padam
sangrahena bravimi,

as compared with Gita, 8, 11,
yad aksaram vedavido vadanti, viganti yad yatayo
vitarigih
yad icchanto brahmacaryam caranti, tat te padam
sangrahena pravaksye.
Other parallels will be found between Katha ii, 7,
agearyo vaktd kugalo ‘sya labdha, agearyo jfiata
kugalanugistah,
and Gits, 2, 29,
agearyavat pagyati kageid enam, Agcaryavad vadati
tathai 'va ca 'nyah, ete. ;
‘between Katha vi, 1 and Gita, 15, 1 (the idea developed in
xii, 265, 1 f£.); and in a few more instances, such as tasya
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bhasd sarvam idam vibhati, Katha v, 15, and ekah stryah
sarvam idam vibhati, Mbh. iii, 134, 8.

But it is not necessary to dwell upon these, ag the third
chapter of the Upanishad is epitomized in a section of Canti.
The later feature begins at the start, xii, 247, 1 ff. The
vikaras, modifications of Prakrti, do not know the ksgetrajiia,
or spirit, but he knows them. Then follows the image of the
Upanishad iii, 2 ff. The senses are subservient steeds, and
the spirit is the driver who controls them, samyanta. After
this general imitation follow the three stanzas of Katha iii,
10, 11, 12, one of which appears in the Gita (above),? but
with the substitution of amrta for purusa in the second
stanza, and evam for esa in the third. Then a general like-
ness follows between the Upanishad’s next stanza (*“restrain
mind in knowledge, in self ’) and the epic, which says ¢ sink-
ing the senses with mind as the sixth in the inner self,”
“endowing the mind with wisdom,” “one that is not mas-
tered (by the senses) gets the immortal place.” The instruc-
tion is a mystery, to be repeated to Snatakas (compare Katha,
iii, 17), and besides containing the gist of former wisdom, “is
recited in the Upanishads” vedintesu ca giyate, 247, 16, 19,
21. I think there can be no doubt that the epic section is an
abbreviation of Katha iii, perhaps under the influence of the
Maitrayana, as shown below. A preceding section may be
compared with Katha v, 1-2, where the city of eleven doors
is followed by a reference to the hansa, lord, R. V. iv, 40, 5.
The epic (see under the *group of seventeen ), like the later
Upanishad, admits only “nine doors,” and says in xii, 240, 82,
the hansa lord, iga, and controller, vaci, enters the city of
nine doors, because it is controlled, niyatah, by the senses.

Other stanzas reflecting the last chapters of this Upanishad

1 Compare in the Up,, ib. 9 and 12, agnir yath@i ’kah and ekam riipam
bahudhd yah karoti, with eka eviignir bahudhd samidhyate, just preceding
in the epic. (ita, 13, 30, may be a modification of Katha vi, 6. The Gitd
stanza, by the way, is repeated verbatim in xii, 17, 23.

2 The last of the three verses is cited again in Vana in a copy of the Mii-
triyana Upanishad, which substitutes bhatatma for gfidho ‘tma, and jhina-
vedibhih for siksmadar¢ibhih. See the next paragraph.
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are found mingled with copies from other Upanishads in the
last chapter of the Sanatsujita Parvan. _In every case where
evidence exists it points to the epic_being a copy of the Upa-
nishad. . Thus in BAU. v, 1, we read pirnam adah pirnam
idamh pirpat plirpam udacyate, purnasya pilirpam adiya
plrnam eva 'vagigyate, which in the epic, v, 46, 10, appears
ag purnat plirnany uddharanti plrnat pirpdni cakrire haranti
pirnat pirnani plrnam eva 'vagisyate. Again the stanza of
Katha vi, 9,
na samdrge tisthati riipam asya, na caksusa pagyati
kagcanai ‘nam
hrda manis@ manasa ‘bhiklpto, ya etad vidur amrtas
te bhavanti

is modernized already in Cvet., iv 17 (idem) and 20, hrda
hrdistham manasi ya enam evam vidur amrtds te bhavanti,
and this in the epic, v, 46, 6, appears as
na sadrgye tisthati ripam asya, na caksusd pagyati
kacecid enam
manisayd *tho manasi hrda ca, ya enam vidur amr-
tas te bhavanti,

or, as ib. 20,

na dargane tisthati ripam asya. .,
ye pravrajeyur amrtas te bhavanti.

The section begins with an explanation of the gukram brahma
which is mahad yagah and tad vai deva upasate, a phrase,
prior pada, metrically borrowed from the licence of the Upa-
nishads, where the epic usually writes upasante to avoid di-
iambus.! Here gukram brahma and mahad yagah are from
Katha v, 8; vi, 1; Cvet. iv, 19 (yasya nama mahad yagah).
Below, ¢l. 9, the Agvattha and its birds may be drawn from
Katha vi, 1, and, after the pirnam stanza cited above, ¢l. 11,

1 The later Upanishads resort to a similar device. Thus in the Yoga-
tattvop. i, 8 (alle gute Dinge sind drei): trayo lok@is trayo vedés trayah
saradhyds trayal surdd, trayo ‘gnayo gunds tripi (sthitdh sarve trayiksare).
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tesmad vai vayur dyatah ... tasming ca pripa atatah, is a
parallel to Katha vi, 21 Then follows, in the epie, ¢l. 15:

angugthamatrah puruso ‘ntaratmai, lifigasya yogena
sa yati nityam

tam igam Idyam anukalpam ddyam, pagyanti midha
na virdjamanam,

which appears ib, 27 as:
angusthamatrah purugo mahitmi, na dreyate ‘sau
hrdi samnivistah
ajag caro divaratram atandritag ca, sa tam matva
kavir #ste prasannah,

with which Katha iv, 4 (matva dhiro na gocati) may be com-
pared, and especially iv, 12:

angusthamatrah purngo madhya dtmani tisthati

icano bhitabhavyasya na tato vijugupsate,

and Katha vi, 1T:
angusthamitrah purugo ‘ntaritmi, sadd jandnam
hrdaye samnivistah
tam svie charirat pravrhen mufijad iva-isikam dhair-
yena (tam vidydce chukram)

The last words are found in the epic, 44, 7, as:
ta atmanam nirharanti *ha dehan, mufijad istkam iva
sattvasamsthah,
while just before 46, 27, is found in ¢l. 25:
evamn yah sarvabhiitesu 4tmanam anupagyati
anyatré ‘nyatra yuktesu kim sa gocet tatah param,

which is like I¢a 6-7 in contracted form.

-1 There is here a general resemblance, noticeable chiefly bécause of the
correlation of one idea with the next following, interrupted in the epic by

. the piirna stanza, With 44, 27, “ His form is not in stars, lightning, clouds,

wind, moon, sun,” compare Katha v, 15, “Not there the sun shines, moon,
stars, nor lightaings.”
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The Maitri Upanishad in the Epic.

Especially instructive is the form in which the Miitri or
Maitraiyana Upanishad appears in the epic. In the case of
many of the Upanishads there is lacking any characteristic
mark sufficiently peculiar to identify the Upanishad when it
appears in epic form. But the Maitri, as is well known, con-
tains some special stanzas and above all some special terms
not found elsewhere except in still later Upanishads. It is,
therefore, more easily identified, and the possibility that we
are dealing with material common to the age of the older
Upanishads is not so great. In all probability it is a later
Upanishad. Deussen, Sechzig Upanishads, p. 312, success-
fully maintains this view, and in his Geschichte der Philo-
sophie i% p. 24, groups it with the Pragna and Mandikya
as belonging to the group of “later Prose Upanishads,”
regarding it not only as later than the old prose, but even
as later than the metrical Upanishads, from both of which
earlier groups 1 have given epic parallels in the list above.

This Maitri Upanishad is found reflected in the epic at
iii, 213, and in a later imitation in the twelfth book. The
former epic section is based entirely on the Upanishad, and
the preceding sections appear to be due to an expansion of
the same material. The order followed is in general that
of the Upanishad.

The teaching is called brahmi vidya, iii, 210, 15. There
is an introductory systematization, the assumption of the
universe (as Brahman) consisting of five elements,! earth,
water, light, wind, air, which have as their characteristics (in
inverted order), sound, touch, color, taste, smell, so related
that earth has all five; water, four; light, three; wind, two;
air, one (sound), making altogether fifteen in combination
in all created things (210, 17; 211, 8). With these five
“ gunas” begins a group of seventeen: cetand or manas, mind,

"1 In 210, 17, these are given in reverse order, but in 211, 8, in their usual
epic order, bhiimir Apas tath& jyotir vAyur akicam eva ca (reversed, kham
vAyur agnir &pas tatkd ca bbih).

' 8
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as sixth; intellect as seventh; egoism as eighth; the five
senses; atman, soul, the fourteenth; and the three gunas,
rajas, sattvam, tamas. This is “the group of seventeen,”
which has as its designation the Unmanifest (avyakta); to
which are added objects of the senses and the manifest and
unmanifest, making the category of twenty-four.!

This is the introductory chapter of the discourse, and its
likeness to the Maitri Upanishad consists in the initial dis-
cussion of the elements (which, however, are not called
fine elements, tanmitra, as they are in the Upanishad, iii,
2, mahabhitini and gunas),? and the statement that this is
a brahmi vidya, like MU. ii, 8, brahmavidya. As an indica-
tion of the age of the discourse, it may be observed in pass-
ing that, in 211, 9, the fifteen gunas are said to be properly
correlated in the remarkable verse:

anyonyaih nd 'tivartante samyak ca bhavati, dvija

where the use of bhavati for bhavanti (subject, paiicadaga
gunah), though declared by the commentator to be an archa-

1 Otherwise the commentator. Objects of sense and action-organs are not
included in the seventeen: ity esa saptadacako ragir avyaktasamjiakah,
sarviir ibe ‘ndriyarthiis tu vyaktivyaktaih susamvrtiih caturvingaka ity esa
vyaktdvyaktamayo gunah (210, 20-21). Guna is obscure. The entirely differ-
ent group of seventeen in xii, 276, 28, casts no light on the subject, but in xii,
830, 46, a similar verse has (in B) sarvair ihe 'ndriyarthéic ca vyaktavyaktair
hi sarihitah (v. 1. samjfiitah) caturvingaka ity esa vyaktavyaktamayo ganah,
which gives the needed ganah for gunah and makes the construction some-
what clearer, though the latter passage is such a careless imitation of the
one above that in making up the previous list of seventeen, Atman, ahamkaéra,
and manas are all omitted from the list (buddhi being represented by mahad
yat param agrayat) and 54+ 1454 8 =17! The first group is similar to
the group of seventeen in the Vedanta-sara, though there the organs of action
and the breaths are included with the organs of sense, buddhi and manas.
The formal definition of vyakta and avyakta in iii, 211, 12, repeated in xii,
380, 49, with grhyate for srjyate and with slight v. L. in xii, 189, 15, is that
vyakta, the manifest, is what is comprehended by the senses, while avyaka
is what is supersensuous, comprehended only by the “fine organs” (lifiga-
grihyam atindriyam). If the reading guna be retained above, it will imply
the interpretation of all the constituents as gunas.

2 That ig, here, as synonym of dhitu or the elements, which after the dis-
solution of the universe appear in every newly formed body, dhatavah palica~
bhautikah, iil, 211, 11; xii, 184, 1, ‘
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ism, is really a late carelessness. It is further to be observed
that though in this introduction, and incidentally in a pre-
ceding section, iii, 207, 72, the organs of sense are given as
five, yet in iii, 211, 24, they are spoken of as six,! in a figure
which not only reproduces the exact language of the Gita,
2, 60 and 67, but contains the imagery of the Maitri Upa-
nishad (ii, 6, rathah g¢ariram, mano niyanta, prakrtimayo ‘sya
pratodah) :

sannam atmani yuktdnam indriyandm pramathinam
yo dhiro dharayed ragmin sa syat paramasarathih
indriyanam prasrstinam hayinim iva vartmasu

. . . indriyanam vicaratam, ete.

This image of the senses to be kept under control like horses
held in check by a charioteer is indeed too general to have
any bearing on the relation of the epic to the Upanishad (it
occurs, as said above, in the Katha Upanishad, for instance,
and again in the epic in purely Buddhistic form at i, 79, 2-3
= Dhammapada 222-228) and might pass unnoticed, were it
not that the corresponding section of the twelfth book brings
the two into somewhat closer relationship. As already ob-
served, the teaching of the Vana in 210 and 211 is more or
less closely reproduced in xii, 330, which, however, omitting
the stanzas in regard to the six senses, condenses them in the
statement that one is *“tossed about” by the effects of evil
actions, but then closes with a stanza, 58, which has direct
reference to transmigration and is in turn omitted from the
end of iii, 211, paribhramati sarhsaram cakravad bahuvedanah,

1 So both groups of organs, those of sense and of action, are sometimes
counted as making not ten but eleven, including the thinking faculty, as in
xiv, 42, 12. Compare the same image and number in xii, 247, 2 (above), ma-
nahsastdir jhe ‘ndriydih sudant&ir iva samyantd, etc. In the passage above,
iii, 211, 13, the sense-organs, indriyéni, are defined as apprehenders of objects
of sense, grahakiny esam ¢abdidinam. The word is derived from Indra,
xii, 214, 23, tribijam (apapitha nrbijam)}, indraddivatyam tasmad indriyam
ucyate, with a preceding description of the seeds, the ten chief dhamanyah,
the three humors, vita, pitta, kapha, and other medicinal intelligence, with
especial weight on the keart-artery, manovahi, and its action as known to
Atrl,
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that is, ¢like a wheel he revolves through transmigrations.”
Just so the Maitri Upanishad, ii, 6, says first that the senses
are horses and then, after developing the figure, concludes
with anena (pratodena) khalv iritah paribhramati ’darm gari-
ram cakram iva mrtpacena, ¢ thus goaded he revolves in bod-
ily form like a potter’s wheel.”

The next chapter of the teaching, iii, 212, discusses the
three gunag as (in general) in Maitri, iii, 5. The section
before this in the Upanishad, iii, 4, is a close prose prototype
of the Canti verses (omitted in iii) just preceding the group
of seventeen (the rest of the section, xii, 830 being parallel
to iii, 211). This (xii, 830, 42) verse begins asthisthinarm
sniyuyutam . . . carmavanaddham (just as in the Upanishad,
carmand 'vanaddham), and in 28-9, kosakiara iva suggests
(against the commentator and Deussen) that in the Upani-
shad, the ending kosa iva vasund should be interpreted
accordingly, “filled like a cocoon with (deadly) wealth.”
The next chapter of Vana, the special chapter under consid-
eration, begins with the question how the vital flame can
combine with earth-stuff to make the incorporate creature,
and how air causes activity. To which the answer is that
the flame enters the head and directs the body, while air acts
by being in the head and in the vital flame. This is like the
opening of the Upanishad where it says, ii, 6, that the spirit
is fire. The answer continues: * All is established upon
breath;” which is identified with spirit, Purusha, intellect,
buddhi, and egoism. Then follows a disquisition upon the
different kinds . of bodily airs or breathings. These are
named as the usual five, but are incidentally referred to as
ten, which makes it necessary to understand with the com-
mentator that the other five are those called niga, kiirma,
krkala (sic), devadatta, and dhanamjaya, besides the usual
(in-) breathing, with-breathing, off-breathing, up-breathing,
and through-breathing, which are specifically mentioned.!

1iif, 218, 16, dacaprinapracoditih. The ten are named as above in,the

* . Vedantasira of Saddnanda, 99, Bohtlingk’s’ Chrest. p. 264. The (usual) five
are priina, saming, apfna, ndfna, vyéna.  The same thing oocurs in xii, 185,
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This also corresponds to Maitri ii, 6, where the five breaths
are associated with the vital flame (Agni Vaigvanara as
Purusa).

After the breaths are discussed, there is a passing refer-
ence to the eleven (not sixteen) vikéras, or transformations
by which the spirit is conditioned like fire in a pot;? just
as Maitri iii, 3, has first yatha ’gnina ’yaspindo nyo vad ’bhi-
bhiitah, etc., and then the transformations, gunini (=vika-
ras). The corresponding passage in Canti, here 242, 17, has
karmagunitmakam for nifyam yogajititmakam, but then both
passages continue with the stanza:

devo? yah samsthitas (v. 1, sargritas) tasminn, ab-
bindur iva puskare

ksetrajiiarh tam vijanihi (v. 1. °iyat) nityam yoga-
jitatmakam,

“Know that the divine being who stands in the body like a
drop of water on a lotus, is the spirit eternal but overcome
by its association.” The epic texts vary in the next stanza,
but the sense is the same, to the effect that the individual
life-spirit, jiva, though conditioned by the three gunas, has the
characteristics (gunas) of the atman, while atman again is one
with the Supreme Atman (paratmakam, 218, 21). The third
version of the passage, found in xii, 187, 23-25, explains the
individual spirit, ksetrajfia, as &tman conditioned by the gu-
nas of Prakrti, and as Supreme Atman when freed from

15, where the phrase above reappears in a copy of this section. In xii, 829,
81 ff. (and elsewhere) the pranas are seven personified creatures, Udana born
of Samana, etc., as winds, pra, 8, ud, sam, vi, pari, and pard (vahas). Com-
pare also xii, 184, 24, below.

1 ekddacavikiritma kalasambharasambhrtah murtimantar hi tam viddhi
nityam yogajitditmakam, tasmin yah sarosthito hy agnir nityam sthilyim
ivi’hitah &tm@nam tam vijanihi nityam yogajititmakam, 218, 18-19,

2 In xii, 246, 29, deva may be jiva, devam tridhéitum trivrtam suparnam
ye vidyur agrydm paramitmatdm ca, but on the other hand there may be a
textual error here of devo for dehe, Compare xii, 187, 24, tasmin yah samgrito
debe hy abbindur iva puskare. The Supreme Spirit is devo (nirgunah), xii,
841, 101, as in Qvet. Up. i, 8 (here called, 99, yajiesv agraharah).
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them;! with a varied reading of nityam lokahitditmakam and
viddhi jivagunan in the following verses; 26, however, being
almost the same as iii, 213, 22: —

sacetanah jIvagunam vadanti
sa cestate cestayate ca sarvam
(t)atah paraih ksetravido vadanti
prakalpayad (v. l. pravartayad) yo bhuvanini
sapta,

“ They say that the individual spirit is characterized by intel-
ligence; it moves and causes all to move.? The wise say,
that he who caused the many ecreations to form is still
higher (or the Highest).”

The reading in xii, 187, 23 brings the passage into still
closer connection with the Upanishad. The latter, at iii, 2,
has fitma bindur wva puskare followed by sa v eso ‘bhibhatak
prakrtdir gunath, while the epic has abbindur tva puskare
preceded by atnd kgetrajfia ity uktah sanyuvktah prdakrtair
gunaih, where the Vana version keeps (what is here lost)
the image of the fire in the pot. Then the stanza above,
sacetanam, etc.,® closely reproduces the words as well as the
thought of the Upanishad, ii, 5: cetanene ’dam cariram ceta-
navat pratisthipitam pracodayitd vai ’so ‘py asya (compare
acetanam cariram, ii, 3). The fact that the epic Vana is
not based on the lotus-phrase of earlier Upanishads but is
following the Maitri is shown even more clearly in the phra-
seology of the following stanza, 213, 23, which at this point
does not correspond to (Gnti above, but to a later chapter,

1 For the text, see the end of the last note. A passage in xii, 316, 15-17
combines freely the two traits mentioned above: “The fire is different from
the pot, ukh@; the lotus is different from the water, nor is it soiled by touch
of water,” etc.~a fact which is said to be “not understood by common
people,” as in the example below.

2 The commentator says that as individual soul the Atman is active, and
as the Lord-soul causes activity (compare xii, 47, 65, ya¢ cestayati bhiitani
tasmiai vAyvitmane namah); but the Highest is above both these. In xii,
242, 20, jivayate takes the place of cestayate.

8 C. has acetanam in the Vana passage, but both texts in both the Canti -
passages have sacetanam, xii, 187, 26; 242, 20,
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xii, 247, 5. The Vana passage says: *“Thus in all beings
appears the bhatdtman (conditioned spirit), but it is seen
only by the subtile intellect;” whereas the Canti passage
has not bhiitatma samprakagate, but giidho ‘tma na prakagate,
“concealed it is not apparent,” that is, it has the text of the
Kathaka.! But in Vana there is the characteristic bhatdtman
of the Upanishad, which says at iii, 8: ¢ (Pure) spirit is no
more overcome (by environment) than fire is overcome when
the mass of iron (enclosing it) is hammered; what is over-
come is the bhiatatman, which is abhibhiita, overcome, because
it is bound up with (the transformations);” and further,
iii, 5: “Filled with the effect of the gunas (which condition
it) the bhiitatman is abhibhiita (the same etymological tie),
overcome, by them, and so enters different forms.”2 A few
more passages contain this word bhatatman. Of these, two

1 Sce the analysis above, p. 80, note 2,

2 The etymological connection between abhibhiita and bhiitaitman may
have suggested to the commentator his explanation of bhiititman as an
epithet of mah&tman in xiii, 34, 15, where he says that mab#tmans are called
bhiatitmans because they have overcome or controlled their thoughts (bhiita
= vag¢ikrta). In the epic, bhiititman appears as incorporate spirit in xii, 201,
1, where *“how can I understand bhiitatman ? ” is to be thus interpreted ; and
as intellect, buddhi, in the reabsorption process described at xii, 313, 12, mano
grasati bhatatma. Differently employed, the combination appears in Git&, 5,
7, where one is said not to be contaminated by action if one is sarvabhita-
tmabhiitatma, which, as is shown by parallel passages, is not to be divided
into sarvabhitdtma and bhutdtma, but into sarvabhiita, Atmabhita, 8tma,
where sarvabhiititmabhita means one with all, or the All-soul. Compare xii,
240, 23, sarvabhiitdtmabhitasya vibhor bhiitahitasya ca deva ’pi marge mu-
hyanti; xii, 47, 82, sarvabhiitdtmabhiitdya . . . namah. Bhiutitman means
also elemental spirit, as in xii, 208, 17-19, where it is said that before the
disembodied jiva, or spirit, secures a new resting place (ayatana, body), it
wanders about as a bhitdtman, “like a great cloud.” 8o in xii, 254, 7, the
bhiatatman of Yogins wanders through space and has seven subtile gunas
(according to the commentator, the fine elements, intellect and egoism), like
gattvitman, ib. 8; but here, too, it is the bhiitdtman, “ standing in the heart,”
ib. 12. I observe, by the way, that the citation above, “the gods are con-
founded at the track of him who is identical with all created things” (com-
pare the anirdegyd gatih, “indescribable course, which the moksinah foresee,”
xii, 19, 15), shows, as does ‘xiii, 118, 7, apadasya padiiginah, that in xiii,
141, 88, padar tasya ca vidyate should be changed to na vidyatfe, as in C.
6477 (sattvar earvabhiitdtmabhiitastham is found in xii, 210, 36). Compare
Dhagmapadn 480, yassa gatith na jananti devd.
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or three deserve particular attention. In xii, 240, 21, it
appears in a stanza like one to be cited presently, where
another Maitri word is found, but here the text says merely
that the bhiitatman (ceases to be conditioned and) enters
Brahman, where it “sees self in all beings and all beings in
self.”” In ¢l. 11 of the same chapter the bhiitatman appears
as the controller of mind in the same simile of the wild horses
noticed above, but with a different turn: *Mind, as a char-
ioteer his horses, directs the senses; and the bhititman
which is seated in the breast directs mind; as the mind,
restraining and letting out the senses, is their lord, so the
bhitatman in respect to the mind.” In xiv, 51, 1, on the
other hand, the mind itself is called bhititman, because it
rules the mahabhitas. Finally the same term is used of
Vishnu in xiii, 149, 140, where it is said : *
eko Visnur mahad bhatam prthag bhitany anekagah
trin lokdn vyipya bhutitms bhunkte vigvabhug
avyayah,

“Vishnu as one is a great spirit (bhiuita), and separately is all
beings; he, permeating, enjoys the three worlds as bhutatman,
he the all-enjoyer, indestructible.”

It is clear from these passages that bhfitatman is not used
in one strict sense in the epic, but its signification varies
according to different passages. In one case it is a free spirit
of elements,? but in another the conditioned spirit in the

1 The quotation here given may be the one cited in PW. from ¢CKDr. s.
bhititman I, 1. But compare also xii, 207, 8, where the Lord Govinda is
bhiitatmd mahatma. In the “Secret of the Vedantas” (Upanishads) the
Intelligence as Lord bhitakrt, maker of elements, is called Bhiititman, xii,
104, 7 = 248, 4, and 14 as Buddhi.

2 Hence called siksms, fine. This seems to be the sense in xii, 208, 6-7:
““As no one has seen the back of Himélaya or of the moon, but cannot say
it is non-existent,.so the fine bhiit&tman which in creatures has a knowl-
edge-aoul, jianitmavan, cannot be said not to exist because it has not been
seen.” With this jE&n&tman compare, by the way, what is said of the soul,
ib. 240, 22, yivin Atmani veditmi tAvin 8tmd parBtmani (just after the verse
cited in the text 240, 21, above, on bhiititman) : “The soul is as much i in the
All.soul as there is knowledge-sonl in itself.”
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body! It is the latter meaning which applies both in the
Upanishad and in the epic imitation of it. In these cases
bhititman is the atman, spirit, not as being pure Purusa,
but as being in connection with and conditioned by bhiita,
that is, imprisoned in matter. It is apparently a popular (not
philosophical) term for spirit in general, and when used in
philosophy answers to the ordinary philosophical jiva, incor-
porate spirit. 1t is not found in other (old) Upanishads.

But there is still a closer parallel between the epic and the
Upanishad. After the verse cited above, it is said, iii, 218,
24-27, that salvation is attained by peace of mind and by per-
ceiving self in self, and that this purified spirit by the aid
of the lighted lamp (of knowledge), seeing self as free of self,
becomes released.? Here again we have a peculiarly Maitri
word in niratman, “free of self,” that is, free from the de-
lusion of subjectivity. But the two works are here evidently
identical. First, just as the epic says that one must have
peace of mind, prasida, and be pure, and then becomes nirit-
man, $o in ii, 2-4, the Upanishad, after an allusion to sam-
prasada, the same peace of mind, says that one becomes pure
and niragtman (guddhah pitah ¢inyah ¢anto ‘prino niratma).
The sign of this peace is explained as when one sleeps sweetly,
iii, 213, 25 = xii, 247, 113 In the epic the word nirdtman
occurs again in much the same way, xii, 199, 123, ¢antibhiito
niratmavan, like the collocation above in the Upanishad.

1 Compare what is said, Mait. Up. iii, 2. “The bhititman is affected by
ignorance, and so gives itself up to objects of sense,” it is said in xii, 204, 5.

2 “For self is the friend of self, and even so self is the foe of self,” V, 34,
64; Gita, 6, 5.

8 Samprasida is susupti, unconscious slumber. Unconscious existence is
the goal of the soul, fpr the conditioned spirit, jiva, “ glorious, immortal, an-
cient” is a part of this unconsciousness, and on becoming pure enters it. In
a preceding section this samprasiida, or unconscious existence, is declared to
be the body of the universe: Yah samprasido (am, C.) jagatah ¢ariram, sarvan
sa lokdn adhigacchati ’ha, taemin hitam (hi sam, C.) tarpayati 'ha devais,
te vii trptds tarpayanty dsyam asya, xii, 246, 33, where the sense seems to
be that the reabsorption of the universe pleases the mouth of unconscious-
ness; that is, the mouth of Time as Lord of all, 2 metaphor from the pre-
ceding .verses. So samprasida is a spirit at peace, in Chénd. Up., cited
.on the next page. ) '
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Another passage reads: ¢ The spirit (atman, but conditioned)
knows not whither it goes or whence, but the inner-spirit,
antaratman, is different; it sees all things; with the lighted
lamp of knowledge! it sees self in self. Do thou, too, seeing
self in (or with) self, become freed from self, become all-wise ”
(niratma bhava sarvavit, xii, 251, 9-10), This verse, is in fact,
only a different version of the “lighted lamp” verse above.
This latter, in turn with its environment, must be compared
in the original with the Upanishad to see how close are the
two. But for this purpose I take, not the samprasida passage
referred to above, which is parallel to Chand. Up. viii, 3, 4,
but one from the sixth book, where the Upanishad, vi, 20,
has

tadd "tmand *tmanain drsted niratma bhavati,

whereupon follows a stanza cited, ity evam hy aha, as:

cittasya hi prasadena hanti karma ¢ubhagubham
prasannatma ’tmani sthitva sukham avyayam agnute

In the epic, iii, 218, 24, this whole stanza (¢loka) appears,
cittasya hi prasiddena, ete., in exactly the same words? and
then, after the definition of prasida and the injunction that
one must be viguddhatma, of purified soul, as explained above,
come the words, ¢l. 27, drstvd ’tmdanam niratmanam sa tada
vipramucyate.

When this stanza is repeated in the Upanishad at vi, 34, it
is preceded by the verse yaccittas tanmayo bhavati, so that
together we have:

yaceittas tanmayo bhavati guhyam etat sandtanam

(i. e., the guhyam of Dhammapada 1, mano setthd manomayi;
compare Pragna Up. iii, 10, yaccittas tensi ’sa pranam ayati)

1 Here jfidnadipena (compare Gita, 10, 11) diptena; above, pradiptene 'va
dipena manodipena. Compare dipavad yah sthito hrdi, Maitri, vi. 30 (and
38). «

2 In the correspondin'g Cénti chapter, in which I pointed out above the
simile of the six senses as horses, and gidho ‘tma for bhitAtm#, this verse
is found in a different form, cittaprasidena yatir jahati ’ha gubhi¢ubham,
vit, 247, 10.
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cittasya hi prasddena hanti karma cubhigubham
which the Anugita takes up xiv, 51, 27, and 36, in inverse
order:

27, yaccittam tanmayo ‘vagyar, gubyam etat sani-
tanam

36, praside cai ’va sattvasya prasidam samava-
pnuyat

If all these points be compared, first the general order of
discussion, then the peculiar words which are used in the
same way in both texts, and finally the identical passage just
given, it is clear that one of these texts must have followed
the other, The dispersion of the epic chapter over different
books certainly makes it seem more likely that it is a copy
than an original. This opinion is strengthened by the late
features added in the epic, the freedom in metre, almost
exclusively characteristic of the later epic, and the late Ve-
danta grouping of seventeen at the beginning. For this
group is not the old Saikhya group, which occurs often
enough elsewhere in the epic, but a modification of it as in
the Vedantasira. '

The citation in the Maitrayana of the stanza cittasya hi
prasidena from some source might be referred to the epic,
but it seems more likely that this, like a dozen other “some
one says” verses in the same Upanishad, is a general refer-
ence, and it is quite counterbalanced by the fact that the
Vana version in the epic adds a hidden reference to its
source in the words mditrayana-gatag caret, a strange expres-
sion, which is found only in this verse and in its repetition in
the twelfth book ;! while the speaker in the last verse of the
Vana chapter confesses that what he has been teaching ¢is
all a condensed account of what he has heard.” 2

* iii, 213, 84; xii, 279, 5; with a slight varied reading in xii, 189, 13.

% yatha ¢rutam idam sarvam sam@sena . . . etat te sarvam @khyatam, ifi,
218, 40. 1 suppose no one will lay any weight on the statement of xii, 247,
which copies Vana here (see above), that (12-14) this is a “secret not handed

down by tradition,” andlitthyam andgamam (&tmapratyayikam ¢dstram), but
sn ambrosia “churned from dharmakhyanas, satydkhydna, and the ten
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It is perhaps worth noting further that in the Upanishad
vi, 20-21, one sees the real soul and becomes isolated (where
the goal is kevalatva), whereas in iii, 211, 15 of the epic, the
result of this same seeing of self truly is brahmanah samyo-
gah, union with Brahman; which carries on the antithesis
already noticed between the Samkhya tanmiatras of the
Upanishad and the omission of the same in the epic. This
gpecial designation of tanmatra in iii, 2 is complemented by
the vigesas mentioned in vi, 10, and is important as showing
that the Upanishad, as a Upanishad, is late, for none of the
older Upanishads has either of these terms. Its priority to
the epic, however, may be urged on still another ground
than those mentioned above. The Upanishad quotes stanzas
freely, and it is scarcely possible that if the epic and Manavic
verse cited above on p. 27 had existed in verse the prose form
of the Upanishad would have been used. As Miiller says in
his note on the Upanishad passage: *“Part of this passage
has been before the mind of the amthor” (of Manu together
with the epic poet). So perhaps, too, with the recognition
of the eleven (vikaras) in v, 2. The epic has both groups,
eleven vikiiras and also the system’'s sixteen, as I shall show
in a later chapter. As compared with the epic, moreover,
the Upanishad is distinctly earlier in knowing Yoga as “six-
fold,” vi, 18, whereas the epic makes it “ eightfold,” xii, 817,
7 ff. as does Pataiijali, ii, 29.

I think another circumstance may point to the fact that
the epic refers directly to the sixth chapter of the Upanishad.
The word fatstha is not, indeed, used in a pregnant sense in
the Upanishad. It is simply an ordinary grammatical com-
plex in the sentence vi, 10, purusag cetd pradhanantahsthal,
sa eva bhoktd . . . bhojyd prakrtis, tatstho bhuikte, ¢ Prakrti
is food; when standing in it (Prakrti), the Purusa enjoys.”
But in the epic, xii, 8315, 11, we read sa esa (purusah) pra-
krtistho hi tatstha ity abhidhiyate, « Purusha is designated as
tatstha when he is in Prakrti.” As the expression tatstha

thousand Rks,” for this applies only to pacyaty atminam Btmani, -seeing
self in self, not to the expontion :
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-occurs only in this Upanishad, according to Col. Jacob’s Con-
cordance, it seems very likely that the epic verse alludes to
the tatstha = prakrtistha of the Upanishad, where Purusa is
expressly purusag cetd, and the epic also follows, 14, with
cetanavans tatha cai ’kah ksetrajfia iti bhasitah.!

In Up. vi. 156 and Mbh. xi, 2, 24 occurs Kalah pacati bhii-
tani; and in the companion-piece to the image of the body as
a house, cited above from Up. iii, 4, as the same with xii, 330,
42, namely, Up. i, 3, occurs anigtasamprayoga = Mbh. xi, 2,
28, but I do not think that these universal expressions taken
by themselves are of any signifigance.

On the other hand I cannot regard as unimportant the fol-
lowing stanzas, beginning with the extraordinary, unsyntac-
tical, verse found in the epic, xii, 241, 32, —

sanmasan nityayuktasya gabdabrahma ’tivartate
compared with 2387, 8 (Gita 6, 44, jijiasur api yogasya, etc.),
api jijiidasamano ‘pi gabdabrahma ’tivartate
and with xiv, 19, 66,
sanmisin nityayuvktasya yogah, Partha, pravartate
and with Maitr. Up. vi, 28,
sadbhir masiis tu yuktasya nityayuktasya dehinah
anantah paramo guhyah samyag yagah pravartate
and with Maitr. Up. vi, 22 = Mbh. xii, 238, 30,
dve brahmani veditavye ¢abdabrahma param ca yat
gabdabrahmani nisnatah param brahma *dhigacchati,
The last stanza occurs only here and in this Upanishad (ex-
cepting later copies).? The first is a meaningless compound of
1t may be noticed here also that in cditanya the vocabulary of the pseudo-
epic is that of the Upanishad in its later part, vi, 10 and 88 (the word is found
else only in late Upanishads). Compare: acfitanyarh na vidyate (the tree has
a jiva), xii, 184, 17; cetanavateu caitanyarh samam bhiitesu pagyati, “ the sage
sees one and the same soul in all conscious creatures,” xiv, 18, 83. The term
is unknown to the Gita and early epic.

% With the var. lec,, dve vidye veditavye, Mund. Up. i, 4; Brahmabinda
Up. i,17. Compare a sort of parody in xii, 100, 5, ubhe prajfie veditavye

_ 1ivi vakrd ca, Bhirata. The dve viva brahmano ripe of BAU. ij, 8, 1, are

perhaps the first pair, though there it is higher and lower Brahman in a meta-
physical sense. -
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the “six months” stanza and the “two brahman” stanza. The
gecond is a theoretical advance on the latter, which says that
when one is thoroughly conversant with the word-brahman he
gets to the highest Brahman. The later Yogin does not think
this necessary, and emends to “even one desirous of knowl-
edge (of Yoga, in Gita) surpasses the word-brahman,” while
the “six months” stanza in the epic is adjusted to the occa-
sion (nityayuktasya of the MSS. is to be read in the Upani-
shad as in the epic). Here again, the Maitriyana alone has
this stanza, nor does nityayukta occur elsewhere except in
the same way in the Gita, 8, 14, nityayuktasya yoginah.

In my opinien these parallels together with the cittasya hi
prasidena stanza above indicate that the epic has copied from
the sixth chapter of the Upanishad as well as from the earlier
portions.!

The Vedic period, then, is represented in the epic down to a
pretty late stage of Upanishads. The tanmatra era of philos-
ophy, the trinitafian era of philosophy, these are represented
by the Upanishad and by the epic; but only the latest philo-
sophical and religious chapters of the epic recognize tanma-
tras (the name) and the trinity, as only the later Upanishads
recognize them.

Of still later Upanishads, it is possible that the pseudo-epic
may know,

The Atharvagiras Upanishad.

The title is applied to Narayana, xii, 339, 118, and the
commentator explains it as referring to the Upanishad.2 But
we must, I think, rest content with the certainty that the
epic cites («) the Brhadaranyaka Up., (b) the Kathaka, (¢) the

‘ 1 The general lateness of the Upanishad is shown by its recognition, v, 2,
of the trinity (Muir ap. Holtzmann), which is also recognized in the later
epic. ‘ ‘

2 On this and on i, 70, 80-40 in the Cakuntalf episode, bharundasdmagita-

" bhir atharvagiraso *dgatdih . . . atharvavedapravardh, compare Weber, IS,

wol. i, pp. 883-4. See also above, pp. 8 and © (note 1),
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Maitrayana, or, in other words, copies at least onc of each of
the three kinds of Upanishads, old prose, metrical, and later

prose.
Acvaliyana Grhya Siitra.

In this Siitra i, 15, 9, occurs a stanza which is found also
with varied readings in the Kaugitaki and BA. Upanishads
(ii, 11; vi, 4, 9, respectively) as a single stanza. This is cited
in the epic as Vedic, the reading following that of the Sitra
and adding one stanza, which clearly belongs to the citation,
i, 74, 63-64:

vedegv api vadanti ‘'mam mantragramam dvijatayah
jatakarmani putrdnim tava 'pi viditam tatha

afigad afgat sambhavasi hrdayad adhi jayase

atmd vai putrandmai ’si sa jiva caradah gatam
jivitam tvadadhInam me santdnam api cd 'ksayam
tasmét tvam jiva me putra susukhi garadain gatam ?

The general conclusion to be drawn from these citations is
twofold. First, the epic, synthetically considered, post-dates
the latest Vedic works. Second, the final redactors were
priests, well acquainted with Vedic literature. Of these
points there can be no doubt; nor is a third open to serious
objection, namely, that the restriction of philosophical citation
to philosophical chapters does not prove anything in regard
to the date of the epic that preceded the insertion of these
chapters,

Puranas and Itihasas.

Whether the Purinas, ascribed to Romaharsa (sic) in xii,
319, 21, precede or follow epic literature, is not a question
that can be answered categorically. Nothing is commoner
than the statement made by some epic character that a story
was heard by him long ago in a Purana? But most of the

1 Agvaldyana is mentioned only in the pseudo-epic, xiii, 4, 54 On this
and his mention of the epic, see below, and Holtzmann, loc. cit., p. 27, with
other supposed references to Siitras.

% For example, xiii; 84, 69, mayd ¢rutam idam plirvam purine. For the
relation between the extant Puriinas and the epic, compare Holtzmann, loc. cit.,
'p. 20 ff. ‘There is no earlier allusion 1o an extant Purina (SBE. ii. p. xxviii)

e
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extant Purinas are in their present shape certainly later than
the epic. Nevertheless, before the great epic was completed
the eighteen Purinas were known, since they are mentioned
88 a group xviil, 5, 46 (not in C.) and'6, 97., Further, a Vayu
Purana is referred to in iii, 191, 16:
etat te sarvam akhyatam atitinagatarm tatha
‘Vayuproktam anusmrtya Purdnam rsisamstutam.

This statement, however, implying that the Puriina treats
of future events, though illustrated in this instance by the
epic’s account of later ages, scarcely tallies with the early
epic use of the word, which regularly connotes atita, the
past, but not andgata, (account of) things to be; yet it corre-
sponds exactly to the ordinary contents of the later Puranas.
On the other hand, the pseudo-epic contains this later sort of
Purdna, known as Purina as well as akhyana and mahopa-~
nisada, where future events are described.! It is to be re-
-marked, moreover, that this reminiscence of Vayu’s Purina,
a work which is referred to again in the Harivariga, is con-
tained in the Markindeya episode, which long interpolation
is itself virtually a Purdna. That some of the verses in the
extant Vayu are like some in the epic proves nothing in
regard to the relative age of either.? There is no real iden-

than that in Ap, Dh. 8, ii, 9, 24, 6, where a Bhavisyat Purana is cited, the words
having an epic strain, perhaps to be filled out with vijarth&h svarge (jivantl
yavad) Gbhiitasamplavit. See also above, p. 6. On the Puranas as deposi-
tories of Vedic Cruti, see the quotation above, p. 4, and compare H. 8, 33, 5,
etat te kathayigyimi purinam brahmasarmimitam nandgrutisamiyuktam.

1 xii, 840, 95~1256, future avatars, conquest of Kilayavana, etc., called
mahopa.mgada.m {sic, neuter), in ¢l. 111, puranam in 118 and 124, Ekhydnam in
126, Closely united are “ praise and Purinas” (known to Sutns} in xii, 63, 8
{not like the stuti¢@istra, praise-treatises, of the late passage, u, 462, where,
however, B: 11, 85, has stutigastrdni).

' % Even the Garuda and Virgha Purinas may precede the final revision of
the whole epic, though the evidence for references is far from econclusive;
but on the other hand our present Purinas may have béen so changed as
. not to agree in any detail with Purinas that once bore these names, The

‘grguments are given by Holtzmann, loc. cn‘.. The eple pasinges’ mpposed to
;refer to the PurBnas are H., 3, 33,5 (ahove) &nd i, 81, 3. ' The epic Asciaration
'3, 2, 986, that it is the base of all Purinas, presupposes a gobd} tumber
Almn.dy in existence, but thu staterent is as late an addiﬁon to'f&m poem
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tity in the account cited from the Vayu Purina and the
extant Viyu Purina. In the description of the Kali age,
for instance, where the epic (in the part said to be from the
Viyu Puripa) has, 190, 64, Qiidra dharmam pravaksyanti,
brahmandh paryupasakah, the Vayu, lviii, 41, says Clidracar-
yig ca brahmanah, and where the epic, ib. 97, has utsidayi-
gyati mlecchagandn, the Vayu, ib. 78, has mlecchan hanti,
but here there is nothing characteristic. On the other hand,
the most striking features in the epic account, the edikas,
and Kalki, with the heavy taxes laid upon priests, ¢l. 62,
65-67, 93 {f., are not found in the Vayu at all. , Noticeable
also is the fact that the epic a¢count not only has more
than the Vayu, but has contradictory statements. Thus in
¢l. 58, the Viayu declares one of the signs of the evil age to
be that girls less than sixteen will bear children; while in the
epic the sign is that girls of five or six will bear and boys of
seven or eight will beget children: paficame va ’tha saste va
varge kanyd prasliyate, saptavargd ’stavarsi¢ ca prajasyanti
naras tada, 190, 49. Taken altogether, the epic account
seems to be an extended and exaggerated reproduction of
that in the Vayu Purina, but it is impossible to say whether
it is really based on the extant text or not. The Puranic
version, however, does not seem to be taken from the epic
account, and as the latter is expressly said to be from the
Purana it is reasonable.to suppose that the Markandeya
episode was inserted into the epic after the Vayu Purina
was written, though this must remain only a supposition.
Another long intrusion in the same_third book of the epic,
this time in the Tirtha stories, iii, 110 ff,, leads to a result
somewhat more definite in respect of the relation between
the particular story intruded into the epic and the Padma

as is the mention of the eightéen. I suppose most scholars will accept the
“ dighteen Purdnas” as actually referring to eighteen, and I am inclined to
_ do 80 myself. - At the same time the number is more or less conventional in
the epic {see the groups of eighteen spoken of below), and even in the period
of the Upanishads literary work may have been grouped in eighteens: yajfia-
rifp# astidagoktam avsram yegu karma, with Deussen’s remark on ukts and
- attemopt 1o explain the tumber, Mund. Up. 1, 2, T.
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Purina. Here, according to the acute investigation of Dr.
Liiders, Die Sage von Rsyacriiga, the epic account in its
present form is based upon that of the Purdna. Dr. Liitors
thinks indeed, p. 108, that there was an earlier epic form of
the story which antedated the Puranic account. But it 1s at
least certain that the present epic form is subsequent to the
present Puranic form, and that the tale is drawn from popu-
lar sources that antedate in all probability all the literary
versions in Sanskrit.

Leaving the modern Pufina, as it is described, e. g., in
Vayu Purana, iv, 10,

sargag ca pratisargag ca vango manvantardni ca

vancAnucaritam ce ’ti purdnam paficalaksanam,
and turning to the meaning of the word in the epic, there
is no essential difference between atita, khyana,! purina
and itihasa. Together with the more general kathi, all these
words mean ordinarily an old tale, story, legend or incident.
Rarely is Purana itself used of cosmogony, but a case occurs
in xii, 201, 6, where the phrase tad ucyatdm puriinam refers
to the origin of earth, heaven, creatures, wind, sky, water,
etc. The birth of Asuras and Suras is a Puranic topic in i,
65, 38. #When not an adjective to dkhyana, which is a com-
mon function of the word, it is an equivalent substantive.
‘Thus the Nandini tale is an ikhydnam purinam, i, 175, 2,
while in xii, 843, 2, hanta te vartayigydmi puranam, the word
in the phrase takes the place of Itikasa; as it does in i, 196,
14, ¢riiyate hi purane "pi Jatila nima Gﬁuta‘%y}/ ’

From remote antiquity these Purinas or¥ales of old were
associated, with Itihasas, legends, whether cosmological. or
not (the distinction is quite artificial). They were narrations,
kathas, composed partly in prose and partly in verse, gathas,
Katha ‘itself is entirely non-specific, and may be a causerie
rather than a’tale, as in ix, 88, 16, where are mentioned reli-

1 Synonymous: with this is the word upikhyana. Thus the Cakuntald
episode and Namuci myth, ix, 48, 83, bear the name upikhyfna, and in v,

- 18,16, and 19 it is synonymous with &khyana. The Fowler’s tale is a dharmi-
khydna, iii, 216, 86 (compare a reference to many such, p. b, above).’ :
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gious conversations,! citrah kathd vedam prati. A legend,
such as that of Agastya, is a katha divya, iii, 100, 2. The
mahopanigadam alluded to above is a kathamrtam, the essence,
sara, of hundreds of upakhyanas, xii, 840, 127. So the {'ve-
tadvipa story is a kathasara, xii, 336, 16. ,

But the especial characteristic of the old legend is that it
relates the story of great kings or gods® and their acts in the
past. In iii, 298, 7, Dyumatsena is solaced ¢ by the help of
tales of former kings,” citrirthaih purvarajiiam kathagrayaih,
according to the recommendation'in the epic itself: “Comfort
those afflicted in mind with tales of the past,” yasya buddhih
paribhavet tam atitena sént\fayét, i, 140, 74; an instance
being the story of Nala, kirtana, itihiisa, itihiisah purdnah,
as it is indifferently called, iii, 79, 10, 11, 13, 16.

{The word itihiisa may also have the meaning “saying,”
rather than “legend.” Thus in iii, 30, 21:
atrd ’py udiharanti ‘mam itihisam puratanam
igvarasya vace lokéas tisthante na ’tmano yatha,

where itihisa is equivalent to pravada, a proverbial saying
(in this instance repeated in ¢l. 25 and in other parts of the
epic). But ordinarily the word means a tale, of which the
hemistich just cited is the stereotyped introduction, as in iii,
28, 1 and passim.® It is important to notice that, as itihasa is
used for proverb and gita githa is also used in the same way,

1 So a philosophical discourse of religious content, moksadharma, is an
Ttihdsa, xii, 334, 42; and the tale of & good Brahman is a kathd on duty,
xii, 364 ff.

2 The tale of Atharvan finding Agni when the latter disappeared is an Iti-
h#sa puridtana, iii, 217 and 222. In iii, 183, 46, puravrttah kathah punyih,

e “tales of kings, women, and seers.” With puriivrtta as adj. compare
kathayanti purdvrttam itihasam, xii, 18, 2; as a noun it is not uncommon,
TAjfidm puravrttam, “a tale of kings,” etc., as is illustrated sufficiently in PW,
(compare vrttdnta). Khandava’s burning is a paur@ipi kathd rgisamstuts, i,
223, 16. “Men, snakes, and demons ” is the subject of a “ divine tale,” kath&
divya, in iii, 201, 4. -

.- . % A word of analogous formation is &itihya, equlvalent to traditional re-
port, Veda. It is found,e. 8, in xii, 218, 27 and 247, 13, and G. v, 87, 28, as
one of a group of sources of knowledge besides anumina and ptatyaksa.
Compare itivrtta, as legend, in §, 1, 16,



52 THE GREAT EPIC OF INDIA.

for example, the na jaitu kimah proverb, i, 75, 49-50, so the
phrase to introduce a tale, Itihasa, may substitute ghthas, as
in iii, 29, 85, atrd ’py uddharanti 'mad githah . . . gitdh.
Such gathas refer to action or to ethical teaching (compare
the same formula for both, loec. cit. and ii, 68, 65)., A differ-
ence may be imagined in the element of song of the githa,
but this is illusory. The githds are indeed said to be sung,
as in the case just cited (gl. 84-44 are the gita gathah), but
singing is too precise a translation. As shown above, even
the Aranyakas are “sung,” and in point of fact the gathas
are synonymous with clokas and are recited. Stanzas of
Purinas are thus said to be sung! Conversely, githas are
not always sung, iii, 135, 45, atrd 'py udaharantl 'ma gatha
devair udahrtah; while ib. 54 is another illustration of the
word gathd meaning only a current proverbial ¢loka. But in
this case it is woven together with the legend of Dhanusgiksa,
whose direct curse not succeeding in slaying his cnemy, he
destroyed the mountain, in the life of which was bound up
the life of the invulnerable foe. Hence they say “man can
never escape his fate:”

tieur vedavidal sarve gatham yam tam nibodha me
na digtam artham atyetum Ico martyah? kathamcana
mahisair bhedayiméasa Dhanusakso mahidharan

Such gathas® are even incorporated into the law-books:
“Verses recited by Yama” are cited (by those that know
antiquity and the law) “in the law-books” on the sin of
" selling a son or daughter, xiii, 45, 17.¢ *

1 Compnre Tirtha githd and Tirtha gloka, ifi, 88, 22; 89, 17; 90, 6; “the
¢loka sung in a' Purdipa,” puriipe g¢riyate gitah ¢lokah, v, 178, 47; purdnah
eloko gitah, iii, 300, 33 {a proverb on fame); Holtzmann, loc. cit., p. 20 f£.

2 The reading amartyah in B. would require api. C. has martyah. The
proverb appears in & different form, v, 40, 82, na distam abhyamkrantum
¢akyam bhiitena kenacit.

% In the REmAyana also, etl jivantam &nando naram varsa gatﬁd a.pi is given‘
a8 a kalyan or paurdni ghth 1&ukiki, v, 84, 8; vi, 126, 2 (G. 110, 2). - PR

J%:gtra, githE Yemodgitdh kirtayanti purividah dharmajfia dharmut;ﬁstregu .
*mbaddhi dharmasetusu; yo manugyah svakam putrar vikriya dhanam wehmf‘f :
Lkmyim va JivitRithiya yah gulkena prayacchati, suptu.vare, ew.
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. The best known example of the last l;#'case, gathas recited
by a divinity, is found in the Harigitds (plural), xii, 347,
11, that is the Bhagavad Gitd (Upanishad).! Here the “sing-
ing ” is that of the Aranyakas. As Vedantas are Upanishads
(above, p. 9), so we find in xii, 247, 21, yat tan maharsi-
bhir drstam (= Veda), vedantesu ca giyate, * what is re-
vealed in the Veda and sung in the Upanishads.”

¢~ Such tales and legends are said to be the epic 1tse1f, which
is called indiffere asa, a Purdna, or Krgna’s Veda.?

As the Chandogya Upanishad applies the title
to the Itihasapurana, so the epic claims the same title:

itihasapuranah paficamo vedanim, Chand. Up,, vii, 1, 2, 4
(So each is a Veda in Cat. Br. xiii, 4, 3, 12-13.)

adhitya caturo ved&n safigan akhyanapaficaman, vii, 9, 29

sifigopanisadan ® vedang catur akhyanapaficaman, iii, 45, 8

vedan adhyapayamasa Mahabbaratapaficamén, i, 63, 89 and
xii, 341, 21.4

In the opening stanzas® of the great epic it is described as
a Samhita, collection, a grantha, book, a Purina, an dkhyana,
an Itihasa, a Kavya, a poem containing various (astras, full
of Vyakhyas (viiyakhya) or narrations, and Upanishads, It
“is true that it is also called a Dharmacastra, yet this repre-
sents but one side of its encyclopzdic nature, as it is besides
Arthacfistra, Dharmacastra, and Kamacgéstra, i, 2,383. When
the character of the work as a whole is described, it is in

1 bhagavadikhyinam, ib, 2; here a recitation about the Lord, not by the
Lord. But the Git& is a recitation by the Lord, gitd bhagavatd svayam, ib.
849, 8.

2 {, 62, 16-18, idam pur@nam . . ..itihdgam . . kdrgnam vedam vidvén.
So the imitation of the Gitd in the twelfth book is called “ Krsna’s Religion,”
Satvato dharmah (see below).

§ The other form occurs, e:g., iii, 206, 2, siigopanisado veddn adhite.

¢ Compare aleo v,43, 41; ix, 6, 14 (as above), and vedang ca "dhijage siiigin

setihiisiin, i, 60, 3; itah@sapurdnesu nindciksisu bodhitah vedavedingatat»
. tvajfiah, i, 109, 20; vedesu sapuriinesu rgvede sayajurvede . .'. purine so-
“panieade tathdi 'va jyotise Ayurvede tathal’va ca, xii, 842, 6-9; ye ‘dhivate
- aetibRewm purBnam, xiii, 102, 21; yad etad’ ucyate gistre setibise ci chandan, '
kil J11 42,

<184, 16, 40, 65, 61, TR
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terms _of _epi . of didactic code.,Even the Hari-
vanca poet does not fail to distinguish the two elements.
He boasts that the epic is an_akhyanam bahvartham gruti-
vistaram, but still says that it is the Bharati katha, Bharata
Story, The root of which is the dramatic episode of the Raja-
8fiya, which led to the development of the story (H. 38, 2,
18 ff.). So another poet proclaims: “I will relate the great
good fortune of that great-hearted king the Bharata, whose
‘Prilliant Ttihisa; 5107y, is called the Mahabharata,” i, 99, 49.
The Teason that Kysna Dvaipayana spent three years in mak-
ing the epic was ¢ was not only that he wished to do a good thing
but that he Wlshed to “extend the glory of the Pandus and
other warriors.” ! T

Constltutmg a small but important part of the various
tales told in the epic are found genealogical verses, anu-
vanga-¢lokas (or gathas), which commemorate the history of
the race of valiant kings and great seers of the past. I
shall speak of them again hereafter. Here it suffices to say
that such verses are either sung by professional rhapsodes,
or recited by narrators. The rhapsodes, however, were quite
distinct from the Brahmans, who recited the epic stories.
For a priest to be a professional story-teller or a rhapsode was
as bad for him as to be a juggler or a physician.?

Drama.

There remains only one class.of literature which may
doubtfully be included under the head of literature known
to the epic poets, the drama. Whether there was already a
literary drama is, however, chiefly a matter of definition,
It is conceivable that the story-tellers and rhapsodes may
have developed dramatic works before any such works were
written, that 1s, became literature in a strict sense, and that

2 Vi, 62 27-28.

’zm, 23, .15, guyani nartakdg cai 'va plavaka vadaikiia tathi katha.kEr;

. yodhakag cii *va réjan nd ‘rhanti ketanamy, ib. 90, 11, among apRfikteyes:
- are kuctlavas, rhapsodes, and idol-makers (ahove,y 18)i A pnestii msulwd

b ~on being called & professional etlogist, bandin, |, 78, e—m
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the akhyana may have been dramatically recited. But it is
also true that the early epic does not mention the play or
drama. Nevertheless a kind of drama existed before the
epic was ended. Compare iv, 16, 43:

akalajiia si, sdirandhri, ¢ailast *va virodisi

From the expression “thou weepest like an actress” one
might hastily conclude that we have here a reference to real
drama. But pantomime expresses weeping, and no mention
of real drama occurs in the epic except in the passage ii, 11,
86, whgre Drama is personified :

nataks vividhah kavyah kathakhyayikakarikah,

which is anything but an early verse.! In the Harivanga, on
the other hand, which probably dates from a time posterior to
our era, we find not only pantomime, abhinaya, but even the
dramatic representation of the *“great Ramayana poem,” in
which the vidisaka, or stage-jester of the regular drama,
takes part, H. 2, 89, 72; 92, 59.

But even abhinaya, or pantomime, is not mentioned in the
epic proper under that name and no technical dramatic term
is found anywhere in it. This is the more surprising as the
manner in which the epic is told gives abundant opportunity
to introduce both the terms and allusions to dramatic repre-
sentation. Shows of dances are frequently mentioned, but
the spectators never hear the players even when mentioned
as natas, a doubtful word which might be actor and may be
pantomimist. Not to speak of the absence of ¢iubhikas and

1 Dramatic recitations are of conrse another matter, and pantomime must
be separated from drama. “According to Fick, Sociale Gliederung, p. 188, the
same relation exists in the Jatakas, where also nata and nataka do not
yet mean actors but pantomimes, as “ dramatic performances are nowhere
described.” This ig, in my opinion, the state of affairs in the epic prior to
the writing of the late additions (see the allusion below). ii, 11, 86, belongs
clearly 40 an imigrpolated scene, and the fact that real drama, nitaka, is
-mentioned only here in the whole epic till the Harivaiga, should show. jts
age. . Hé who refers the passage to 500 ».c., must ignore its umiqueness and
the faet, that the rest of the epic knows no such word. See my Ruling Caste,
p.'820, and slso Professor Rhys Davids’ interesting note on the Brahma-jila
‘Butts; Dialogues of the Buddha;p. 7 (with my note below, p. 57, on prekkha):
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others elsewhere mentioned as actors, and of the dramatie vitas,
¢akaras, and vidiisakas, when groups of people of this grade
are given,! even the granthika appears only as a rhapsode
processional singer, and the characters are described merely
as “seing,” pacyanto natanartakan, ii, 83, 49; i, 218, 10, etc.
The expression “stage” and the various vague terms for
actors can be referred to mimes with perfect propriety and
in the absence of everything that would indicate real drama
ought perhaps to be so referred. In the expression “God
treats men as men do & doll om a string,” iii, 30, 23, the refer-
ence must be to the sort of Punch and Judy show which is
still performed in town and village. Even in xii, 36, 25,
rahgastri, “stage-woman,” may perhaps most reasonably be
explained as the equivalent of the actress mentioned above.
Like the Harivanga, the Rimayana speaks of theatrical exhi-
bitions, natakany ahuh (or cakruh), R. ii, 69, 4; G. 71, 4.
Rhapsodic drama is alluded to also in the Mahabhagya, where,
as Weber has shown, the actors are seen and heard and tra-
gedies are presented in costume. But the Mahabharata
neither alludes to such dramatic plays nor does it notice the
Natasiitra.2 All that is heard seems to be songs and instru-

! Such groups are frequently found in lists of persons who are not eligible,
and are generally regarded as valgar or dangerous, but in all these groups
among dancers, singers, rhapsodes, ete.,, no technical word of the regular
drama is found.

% Compare Weber, T8. xiii, p. 487; Holtzmann, lec. cit.,p. 78 ff, The latter
scholar says “die ganze dramatische Literatur ist spiter als das Mah#bhi-
‘rata.” He means therewith, I presume, the received drama of Kiliddsa and
others. There is certainly in the epic nothing like the natakikyta REmayana
of the Harivasi¢a. The chronological value of the Mah@bhisya data would
be greater if one knew to which century they reverted, but Weber himself
warns against taking them as of certain worth for any time earlier than the
end of the eighth century A.D., loc. cit, p. 320, A Punch and Judy show
{e implied ip v, 89, 1, satraprot dérumayi 'va yosi. The Sitradhira appears
only in i, 61, 15, wlwwe he is & sthapaii, or architect, and a Satah paurapikah.
The applicatmm of the name here is apparently to the siitra, lines or plans,
drawn up by the architeet (xif, 10,088, but B. has mudrd for siitra, 209, 40y,
.Xists of na{Anartakeghyanss are found in ifl, 16, 14; xii, B9, 00 ;. rafighvata-.
vrags, ib. 205, 5. - In'i, 184, 16, though natas and Sttas cime:with gﬂnéqrn d
" pralsers and boxers, niyodhakas, only praiscrs are heard (Sates, 188,24 Bu
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ments: “ The musicians sounded their instruinents together;
the dancers danced also; the singers sang songs,” nanrtur
nartakdg cai ’va jagur geydni gayanih, i, 219, 4.

The conclusion seems inevitable that the technical nitaka
with its viddisaka, etc., that is, the drama in its full form, was

—unRAOWH to _the epic proper. W hat was known was clearly
pantomime. Dramatic Tecitation like that of the Bhagya may
be inferred only if one ignores the facts mentioned above,
which is possible if the (nom-hearing but) seeing of shows
be taken as a general expression. On the other hand, the
akhyana-reciters may have beén dramatic without the set-
ting noticed in the Bhagya. They are heard rather than
seen. I have already noticed the fact that- Narada is the
representative of Bharata as the genius of music, and that
the latter is not known to the epic in his later capacity.!

in ii, 4, 7, (with vaitilikas); and in the dinamahdkratu at xv, 14, 17, which is
natanartakaldsyidhyah. A dance-hall,nartanacila, nartanigéra,is mentioned
in iv, 22, 8, 16, and a preksagara, “hall for seeing,” is made according to
Castra rule in i, 134, 10-11, a temporary affair for a joust, helped out with
maficas; a samijavita (more elaborate) in 185, 16; while “spectators at an
arena,” preksakdh . . . rafigavita iva, iii, 20, 27, are alluded to. Other stage-
words, raiigabhimi, ete., occur occasionally without specific application to
acting. The use to which preksa and samija are put, when they are explained
in the epic, should make one hesitate to translate the same words in Manu
more gpecifically than “shows and meetings,” and the same is true of prekkha
in Pali. ‘

1 The pseudo-epic, xiii, 83, 12, says that some priests are thieves, some aré
liars, and some are natanartakas, which the commentary illustrates by saying
that Valmiki and Vigvamitra are examples of the thief, while Bharata and
others are examples of natanartakhs (Narada is an example of the Har, as
he is kalahapriyah). Here, and in the quotation above, natanartaka is one,
“actor-dancer.” For the part played by dolls in the early Hindu drama, see
Professor Pischel’s illuminating essay, Die Heimat des Puppenspiels (1900).
He also gives references to previous literature on the drama.



CHAPTER TWO.
INTERRELATION OF THE TWO EPICS.

OF the two early epics of India, the Mahabharata, the great
epic, is traditionally attributed to a distributor, vyasa, who is
also credited with the distribution or editing of the Vedas
and of several other works. Different editions and former
declarers are also noticed. In other words, there was no one
author of the great epic, though with a not uncommon confu-
sion of editor with author, an author was recognized, called
Vyasa. Modern scholarship calls him The Unknown, or
Vyasa for convenience.

But if the great epic lacks an author with a real name, the
little epic, the Ramayana, is the work of a definite personality.
Here there is no question of disputed authorship,\only of
more or less plainly marked interpolation and addition. The
great, mahd, Bhirata-epic is really, as it is designated, a col-
lection, Sarhhits, the reputed author of which, corresponding
generally to the parallel figufe in Greece, yet out-Homers Ho-
mer; while beside the huge and motley pile that goes by
Vyisa’s name stands clear and defined the little Ramayana, of
Valmiki, as (in this respect) besides Homer’s vagne Homenca
stands the distinet Argonautika of Apollonius. '

» (As the relation between the two Hindu epics, espeemlly in
point of age, bas often been discussed, I do not purposs:to
repeat all the details here, but to take up the study: of 1
great epic from a new point of view. , For the’ ¥enson why 50
much theorizing in regard to relative age has be ﬁpem
the epida:without satisfactory result—-adhnc sub
that hitherto there has been no recogmﬁon of the
unity of epic speech. Hence discussions in Togprd

sibility of totally_different origins of the twb €p
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different ages they represent, while their common base has
been ignored.

(In regard to the final growth of each, it may be said at once
that neither epic was developed quite independently of the
other,” 'The later Ramayana implies the Mahabharata, as the
later Mahabharata recognizes the Ramayana of Vahmkl 1t
{s not, then, a question of absolute separation, but only of the
length we may go in separating.

P “Neither epic has a definitive text., The questlon therefore
naturally arises whether there is any use in arguing about the
original form of either poem. In regard to the Mahabharata,
this question has been answered negatively by Dr. Winternitz,
who holds that all work on the epie is useless till we have the
text of the Southern recension, of which he has lately pub-
lished, in the Indian Antiquary, some interesting specimens.
But it is doubtful whether the publication of the whole:
Southern version would resuy; in a text any more definitive
than that of the Ramiayana. (At most we shonld have two
versions, more or less independent of each other, each showing
omissions and interpolations as viewed in the light of the
other. This would be of considerable value indeed, as proving
that the text has been freely altered, a conclusion inevitable
even without this support, but based with its aid on objective

‘reality. Neverthelegs, though the Southern recension would
be thus valuable, its absence does not preclude the possibility
of obtaining provisional data of importance from the Northern

Afecension alone, either in regard- to its relation to the Ramé~
"yapa or in respect of its own development.\"Such data must:
finally be checked in detail by a comparison with those of the

ernate text;_but as a‘whole they suffice to cast much light

n geyeral moot points, and in themselves are useful in de-

ingtrating, that{the great epic is the result of the labors of.

vent, writers belonging to, different schools of style and’

}."?‘ regul dismetrically opposed to the view 6f ‘the

@&ng itself aynthat;b and likely to be rather twice-
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proven than disproven by the eventual publication of the
Southern text.y.

In regard to the texts of the Ramayana, | need only refer
to the invaluable essays of Professor Jacobi, seconded by the
recent analyses of Dr. Wirtz and Dr. Liiders,i especially as
this epic is not the chief object of consideration in this vol-
ume. ft is. however, obvious that e:~tly the”»me conditions
obtain here as in the case of the great epic, jg"d™t may be
added that if there were a third epic the same conditions
j , \TQuldobtain there."There is no fixed epic text because Hindu

epic jjoetry was never fixed. AU epic poems were transmitted,

at first orally, and the various rewriters treated them exactly
1as the rliapsodes had preNiously done, altered and added as they
pleased. Reconstruction of the original text is therefore out
of the question. All that can be done is to excise the most
palpable interpolations in each traditional rendering./
Neither of the epics, as such, is recognized before the late
V perioji of the Grhja*utras, and the first epic recogmzed here
and in other Sutras is the Bharata. The question has often
been raised wliich epic is the older. In our present state of
knowledge ifmayte said that tliis question cannot now and
=A’ probably never can be answered in one word. In the first
place, it win always be idle to speak of either epic as the older
without specifying whether one means the present text or the
original text; for that these, in the case of either epic, are
convertible terms is an idea refuted by even a superficial
acquaintance with the poems. Assuming, however, that the
question implies priority of epic qua epic as a new genus of
literature, and whether this form first arose as Ramayana or

(Maha) Bharata, this too cannot be answered categorically,
v because parts of the latter are older than the fonuer, and the
Imformer is older than the mass of the latter*as will be shown.
' Personally | have no doubt that*ie Pn.ndn rpanda.via fnrm of

the great epic  later than the Rama epic; but, since one was

* Pas Ramayana (together with special studies mentioned hereafter), by

Professor Jacobi; Die Westliche Rezension des R., by Dr. Hans Wirtz; Die
Sage von Psyafrnga, by Dr. Heinrich LUders, Giitt. Naehr. I-'ii", v.
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a slow outgrowth from a PuHjSb Kuru epic, and the other, of
unknown antecedents, was developed far to the East, in much
more polished form, while only the Bharata is recognized in
Vedic literature, | have as little doubt that there was a Bha-
rata epic before there was a llamayana”vhereof also | shall
~eak a”in in a subsequent chapter, "~ere 1 msh merely to
notice, in passing, the ridiculous claim that the Ramayana dates
from the “ twelfth or thirteenth century” B.c. This claim
has been made not only by Hindus but by Occidental scholars.
Whether there was a Rama story at that period or (just as
well) twelve or thirteen centuries earlier no man can know.
But that Valmiki's Ramayana can lay claim to no such age
the slightest historical consideration will show, not to speak
of an examination of the almost classical metre of the poem.
y" CThe .Mahribbrirata. besides giving the Rama story as an epi-
sode, Ramarupakhyana, has four direct references to the Ramar
yana)(apart from an allusion to Great Itiliasas). The first is
"tlie~tation of a verse actuiilly found, as Professor Jacobi has
shown, m.the extant poem of Valmlki, api ca 'yam pura gitah
8loko Valmlkina bhuvi, vii, 143, 67 (R. vi, 81, 28).* The
second is the citation of a verse from Bhiirg-ava's RamactiTita.
(Bhilrgava being, as Professor Weber has sho'wn, a title of
Vahnlki), wliich agrees in sense and words closely enough
with R. ii, 67,11, to indicate that the ISlahabharata poet of tliis
passage, xii, 57, 40, had in mind this or the .original form (for
it isto be noticed that the name is not fixed) of thisverse
in the Ramayana,”™ and to make improbable the sjnchronous
coUectiou of the former epic at xii, 67, and s (cf. s1. 15) :

M. Nokag ca 'yam puraglto Bhfirgavena mahatman™
"'i ,  Raruacarite nrpatim prati, Bharata,
1 ,: "A prathamam vindet tato bharyaiii tato
anara 1
r' 'Hati lokasya kuto bharya kuto dhanam

li. striya iti, “'Women may not be slain.” The general rule
1.ii m ;. 11, 78, 21, aradhyah sarvabhutanam pramadah ksamya-
li.ii

common boutcc, as 1 thought previously, AJT. ix, p. 34.
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R. ardjake dhanarh na ’sti na ’sti bharya ’py arijake
idam atyahitam ca ‘nyat kuto satyam arajake

The third and fourth cases refer to the Ramayana without
mention of the poet: iii, 147, 11, Hanumat is very renowned
in the Ramayana;” xviii, 6, 98 (repeated in the Harivanca):
“In the Veda (which is) the beginning (of literature), in the
holy Ramiyana (which is) the énd, and in the Bharata (which
is) the middle, in all (literatures), Vishnu is besung.”? The
Harivanca adds three more references, two to Valmiki, and
one to a dramatic representation of the Ramayana. Valmiki
in these passages and perhaps in i, 65, 14, as Professor Holtz-
mann surmises, is credited with heing a poet. This is also
implied in xiii, 18, 8-10. Everywhere else, and he is men-
tioned several times, ii, 7, 16; iii, 85, 119; v, 83, 27; xii, 207,
4, he is recognized only as a saint.
¢ In this matuml which I recapitulate here only for a view
of the chief data,2%he most striking fact is the antithesis be-
tween the notices of the Ramayana as found in the early and
later Mahabharata. The Rama story is referred to over and
over, and the whole tale is told independently at iii, 273, ff.,
but until we come to the much expanded Drona aund the
didactic_epic, references to the poem are merely to the Rama
tale, references to the reputed author are merely to a saint
revognized as an ascetic but not as a poet. Even as a saint
the evidence is conflicting, for, though usually a Vishnu adhe-
rent, in the passage cited above from the Anugisana, Valmiki
is a Qlivaite. The individual allusions prove, therefore, noth-
ing in regard to the general priority of Valmiki as the first
epic poet. They prove oply that the Mahabhsrata was not
completed before Valmiki wrote, just as the mention of the

1 vede Ramﬁyane punye (may go with the next word) Bhﬁrwte, Bhara.ta,-

reabha, Addu c@ ‘nte ca madhye ca, Harih sarvatra giyate: The thst clause
may be taken more mdeﬁmtely, “inV., R a.nd M.;in the be f

: 2 We'ber Ueber da.s ‘Ramayana, first collected it J v
'bsdded to it; Holtzmann, Das Mah#bhérata, v, B 60,
it, with other references (omitted here) and. indepénﬁa'nt sddin
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Viayu Purdna in the Mahabharata shows only that there was a
mﬁﬁ not before the Bharata’s beginning but
before its end. /They show also that no antipathy or wish to -
guppress Valmiki’s name influenced the Bhirata poets, who,
therefore, had they simply retold or epitomized a poem recog-
nized as Valmiki’s would probably (as it seems to me) have
mentioned his name in connection with the Rama~upakhyana.’
Professor Jacobi is of the opinion that a verse of inferior
form in the episode points to borrowing because it is inferior.
But a great poet is more apt to take a weak verse and make
it strong than is a copyist to ruin a verse already excellent.
“Further, the subject-matter of the Kavya and episode is
treated differently in several particulars (details, loc. cit.),
which points to different workings-over of older matter rather
than to copying or condensing. Professqr Jacobi also em-
phasizes the fact that the great epic cites Valmiki but Valmiki
"(TO?S not cite or refer to the Bharata. This holds good for
he greal epic only from a “synthetic” point of view, which
Professor Jacobi of course rejects. The normal attitude of a
Hindu toward his sources is silence. He js rather careful not

M@Q_MMQGMM is treatmg old matenul‘“So ]

part of the poem; a fact which Weakens cons1derab1y the
argument of silence as applied to that earlier part,~

s Apart from vii, 143, 67, the Mahabharata knows the he poet
knows everywhere the Rama tale, a poem called the Rama,-
yana, and a saint known not as a poet but as an ascetic called
Vilmiki. It gives the Rama-episode ag it gives other ancient
tales handed down from antiquity without having been as-
srgned to a specific-author. The The Rama-upakhyana stands to

Waﬁ the Nala-upakhyana stands to

Lo . Braphati6, of course, as the example is & great exaggeratmn in difference
of ageend atyle.
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glﬁe Naisadha, in that it is an early tale of unknown author-
ship which a poet made his own. Long before there is any
allugion_to Valmiki’s Ramayana, the base of the great epic,
the substance of the Bharati Kathi, is Tec recoghized frHindu
literatuye ; while the latest addition fo the great epic réfers to
Valmiki himself as a man who is to’be, that is, who is already,
famous, yagas te ‘gryam bhavisyati, xiii, 18, 8-10. Between
these extremes lies the Ramayana.

The Ramayana recognizes Janamejaya as an ancient hero,
and knows Kurus and Paficilas and the town of Hastinapur
 (ii, 68, 13). The story of the Pandus, the gist of the present
epic, is presumably later than the story of Rama; the former
everywhore recognizing the latter as an ancient tale! We
must therefore on these data make the following distinctions:

(1) The story of Rama is older than the story of the
Pandus.

A2) The Pandu story has absorbed the Bharati Kathi.

A3) The Bharati Katha is older than Valmiki’s poem

Although we have but two ancient Sanskrit epics, there is
'no reason to suppose that epic poetry began with the extant
poems in our possession. As was remarked above, the Maha-
bhirata alludes to the  Great Itihasas,” which may perhaps
imply other poems of epic character and considerable extent.?
Nor can it be supposed that epic poetry was suddenly

1 jj, 76, A5, asambhaye hemamayasya jantos tath@ 'pi Ramo. lnlubhe
mrgiysa; i, 11, 48, Vali-Sugrivayor bhritror yathd strikadksinoh pura; ix,
81, 11, Ravano ndma raksasah, Ramena nihato rdjan sanubandhuh pahinu-
‘gah; so ix, b6, 81; sometimes interpolated, as when Ravana and’ Indrajit ,
are mentioned in i, 156, 44, but not in C., which omits all 4144 {after 6081); |
‘Other references will be found in iii, 25, 8; 85, 65, etc.: Comparg Holtsmans,
loc. cit., p. 62 f£. According to xii, 340, 85 {f., R&ma comes at the beginning
of the last era; Krishna, at'the beginning of the present éra’ [Rima’s two
adjutant monkeys are here Ekata and Dvita). Rimn} is remgalzed here a8
an incarnation of Wishnu, and also in iii, 99, 40.. . ;

. 3.1 say perhaps only, for “ great » i & word often b \
to extent. Thus the mahad Gkhyanam of xill, 2, 1, ‘is oniy n philaztsop!.ﬂitm,lj
fablo' (about a snake &nd Knrmu), 83 ¢lokas’ long
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invented by one poet. {The numerous “ancient tales” of
epic character must have furnished a large body of epic phrase
as well-as1able, out of which and on the basis of which arose
our presentsepies. ) This i Tendered probable also by the fact
that such brief epic verses as are preserved in other works,
although not always from the extant epics, yet have the same
character as the verses of the Bharata and Ramayana. Iur-
thermore, as said above, the epic itself admits that the .preséiif
text is not an. original work.
i We cannot suppose then, even if one epic could be shown
to be prior to the other, that this prior epic was the first work
in epic versification. We must let pass the statement of the
Ramayana itself that Valmiki invented the ¢loka verse, for,
though Valmiki may have been the first to set out to write an
epic in ¢lokas, it is scarcely worth while to discuss such a
palpable bit of self-glorification as that in which the later
Ramiyana here indulges.? As the two Greek epics were both
based to a certain extent on the general rhapsodic phraseology
f the day, so the two Hindu epics, though there was without
oubt borrowing in special instances, were yet in this regard
depenfli;nt of each other, being both dependent on previous
apsodic and narrative phraseology.
v~ I cannot, in short, think that such a very large number of
identical phrases as I shall enlist below can owe their identity
simply to one poet’s copying of another. For the similarity
goes too deep, into the very grain of the verse. The exposi-
tion, I fear, will be tiresome in its study of minute detail, but
it is necessary to a full understanding of the conditions of the
problem. ‘

14 1, 26: dcakhyuh kavayah kecit sampratydcaksate pare @khyasyanti
tathili *v@ 'nye itihasam imam bhuvi (cited by Holtzmann),

2 So with the tale of the two rhapsodes who “sang” the poem with musi:
cal accompaniment, after it had been composed and taught to them (so that
in the first instance it was recited as a narrative).. But all thie is the product
of a later age making up its own fictions and myths, such as the singing sons

" Kuga and Lava made cut of kugilava, an ordinary word for rhapsode. That
Viilmiki could not"have *invented the ¢loka” is shown by the presence of
an earlier form of glokas in the Brahmanic literature retained in Mbh.

: | e & 5 ;
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traced back to the Rig Veda. This consists in a rhetorical
uplication of & dissyllebic iambic noun, which favors the
diiambic close of the octosyllabic pida or verse, as in these:
first three examples, or of the twelve-syllable pada, as in the
last example:

rtavan jane-jane, RV. v, 65, 2

yac cid dhi tvam grhe-grhe, ib. i, 28, 5
haskartiram dame-dane, ib. iv, 7, 3; vii, 15, 2
sa dargatagrir atithir grhe-grhe

vane-vane gigriye takvavir iva

janam-janam janio na ’ti manyate

viga 4 ksetd viglo vigam-vigam, ib. x, 91, 2

With the last, compare also RV. i, 123, 4, where grham-
grham, dive-dive, agram-agram stand at the start, not at the
end. Sometimes a whole pada consists of only such com-
posita, as in x, 97, 12, afigam-aigam parus-parus (cf. v, 63,
11; x, 163, 6). In the Rig Veda, again, pure adverbs thus
duplicated are never found at the end of the pada; only such
nominal adverbs as those above, the nearest approach to pure
adverbs so used being idam-idam, a pronominal adverb closing
a pada at vii, 59, 1.1 In the epic, however, the forms are usu-
ally adverbs, usually at the end,? usually in ¢lokas; in the Rig
Veda, never pure adverbs, usually at the beginning or in the
middle, seldom at the end of the pada, and usually not in
¢lokas, but in gayatri and especially in jagati or trigtubh
verses. The first examples given above are, therefore, rather
the exception than the rule as far as their position goes. But
I think we may see in them the precursors of the epic for-
mul® used in closing the hemistich. The Veda puts the form
where it best shows the iterative intensity; the epic puts it
where it best helps the metre. Thus:

1 Compare the list of such composita in Professor Coihtz’s pnper, Abhandl.
d. V. Orient, Congress, 1881, p. 287.

% Exceptions of course occur, as in M. vii, 7, 53, punah punar abhajyanta
sinhene ’ve 'tare mrgah; R.1v, 43,53, ahany ghani vardhante. So upsary upsri
sarvesam and sintinim, Nala 1,2; and R. v, 18, 10, respectively.
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punah-punar matard navyasi kah, RV, iii, 5, 7
punah-punar jiyamina purani, RV. i, 92, 10
nih¢vasya ca punah punah R. i, 54, §

(nihgvasya) pratyaveksya punah punah, M. ix, 29, 49

The epic uses this metrical convenience constantly, some-

times too often, as in ix, 32, 6 8 9 yyher(, pu

repeated three ‘times. Other adverbq of the same sort in both
epics are prthah prtl;&\ mubur mubuh, ¢apaih ¢aniiih. Ina

word, both epics elose the hemistich in ‘this antique Vedic
manner, though the epic style has somewhat changed the
relation of the phrase to the piada.l

Like thesc stereotyped terminals in their epic application is
the countless number of verses ending with the same diiambic
form, vocative, nominative, or oblique case, of one compound,
and the less frequent (because less needed) common form of
the prior pada’s pathya ending, such as mahibala, paramtapa,
arimidama (prior, mahabiho, °prajfia, °virya, mahardja, ra-
jendra) ; pratapavan, paraviraha, mahdmrdhe, ranajire, rana-
miirdhani, ranakarkacah, the oblique cases of mahdtman
(constantly used), and such diiambic phrases as balad bali,
suto bali. All of these are used in the same way in both eplcq,
most of them repeatedly. In some, the word passes back of
the diiambus and leads us toward the whole pada-phrase
though not quite reaching it. Of such sort are ranakarka-
¢ah (above), yuddhadurmada, samgramamirdhani, (Varunah)
satyasamgarah, nima namatah, catrunisiidana, akutobhayah,
krodhamiirechitah. In others, the word falls short, but the
position of the adjective is fixed and it is generally preceded
by the same combination as in (cipam, gadim, or dhanur)
udyamya viryavan, and the common final manada.?

1 And also extended it in the form gate gate (instead of the noun) in
dagahe vili gate gate, xiii, 107,43. Of epic phrases, I have noted also grhe
grhe, M. ii, 15, 2; R. v. 26, 20; and (passim) pade pade, yoge yoge, rane rane,
and in M., jane jane and, in the more unusual initial position, masi masi
(Vedic and M. ix, 37, 4), kale kaile, ix, 87, 23. Of the phrases quoted above,
muhur muhuh occurs often; ¢anaih ¢andih, e. g., M. ix, 29, 104; R. ii, 40, 22
and G. vi, 111, 13; prthak prthak, e. g., M. ix, 87, 23; G. vi, 54, 59; 77, 1.

3 Among those mentioned, paravirahd is converted into hanta in trigtubh,
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From these compounds, not only in form but in fixed posi-
tion common to both epics. we may pass to cases like (svate-
jasd, often) svena tejasd, where the pada ends with two words
which take in more than the diiambus, for example, bibhra-
tim svena tejasd, jvalantim svena tejasa, the former in M. xii,
825, 2; the latter in R. vi, 107, 11 and G. 80, 33.

The fixed form is shown most conspicuously in similes that
are common to both epics, and are of the mechanical form
instanced in the last two sorts of examples, namely in diiam-
bic or more than diiambic terminals. Thus there are fixed
phrases which are different except for the terminal, which
again is common (as a fixed terminal) to both epics, for

example :
dandabata ivo ’ragah, in M. and in R,
paficagirsa ivo 'ragah, “ “
dandahasta ivd ‘ntakah, “ “
pagahasta iva ‘ntakah, “ “
vyattinanam iva ‘ntakam, ¢ “
jvalantam iva pavakam, “ “
didhaksur iva pavakah, “ “
vidhima iva pavakah, “ “
patamgi iva pavakam, “ “
calabha 'iva pavakam, “ “

Such_phrases are common not only to the two epics but to
outside literature. Thus the iva pavakah formula appears in

the Dhammgpada, 71, as bhasmécchanno va pavako (epie,
bhasmapanno ivd ’nalah), and the same is true of a limited
number of whole pada-phrases, not only in pure proverbs, but

R. iv, 31, 6 (°ghna is a common side-form) ; pratipavan is perhaps least com-
mon in R., but it serves with viryavén; for example, in R. vi, 69, 109; 76, 21,
27, ff., where follow a quantity of mah@balas. Like viryavan is vegaviin with
vegitah (vegena in the prior pada). M. has ativiryavin, as in iii, 283, 7.
The simple form is rare in any other position, e, g., G. v, 2,23; 8, 71. As
a terminal it occurs in R. about forty times in the sixth book, uncounted
often in M. The common Mah@bhbarata terminal mdrisa, I have not noticed
in the RAmayana. It appears to belong to later diction and inGicates an
epic recasting, as does, e. g., the late tatrabhavant of R. ii, 108, 80.
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in current similes and metaphors, like kaldm na 'rhanti goda-
¢im, xii, 277, 6; Manu, ii, 86; and Buddhistic, Dh. P., 70,
kalarh nd ’gghati solasim; or miansagonitalepanam, Dh. I,
150; Manu, vi, 76; Mbh. xii, 830, 42 (Mait. Up. iii, 4).2

In some cases the variety of padas constructed on a com-
mon terminal is very large, such as the various forms of what
appears most simply as ganta ’si Yamasadanam, yato ‘si Yama-~
sadanam. Thus both epics have yiyasur Yamasidanam and
anayad Yamasidanam, along with other forms more peculiar,
Yamasya sfidanam prati, R. vii, 21, 1; priabinod Yamasadanam,
prahinon mrtyulokaya,? ¢ardir ninye Yamaksayam, M. ix, 26,
29, ninye vaivasvataksayam, M. vii, 26, 53, gato viivasvata-
ksayam, G. vi, 82, 183, yarni vai¢gravanalayam, G. vi, 82, 167;
nayimi lokam (with Yamasya omitted, tristubh), M. viii, 85,
31; nayami Yamasya gehabhimukham, R. vii, 68, 20; gami-
gyimi Yamasya milam, R. v, 28, 17; mrtyupathaih nayami,
G. vi, 36, 118; mrtyumukham nayisye, M. viii, 42, 11;
mrtyumukhagatam (anesyamah), G. iv, 45, 9. Evidently in
these cases the ancient phrases Yamasadanam, Yamaksayam,
are built upon in several ways, and then the desire for variety
leads to the pulling away of the base of the old-fashioned
phrase, and the superstructure is shifted to a new base, gen-
erally in the later epic, the double meaning of ksaya helping
in anayat ksayam, ix, 27, 48. Like changes occur in the

1 There are also clear traces of dialectic influence in the adaptation of
some of these standing phrases. On this subject I shall speak more fully
below. Here I will illustrate what I mean by one example from the Rama-
yana. There is a common phrase which begins tam &patantarn sahasf, or
some similar final word, the first two referring to a masculine noun (weapon).
When we find, in R. vi, 67, 47, this same phrase used of a neuter noun, tad
ipatantam, we are justified neither in assuming that the poet was wholly
indifferent to grammar nor in agrecing with the commentator that the mas-
culine form is an archaism countenanced by Vedic usage, punstvam argam.
It is simply a case of borrowing a convenient grammatical form (not San-
skrit, but Prakrit), for apatantam is a regular patois neuter participle. Forms
of this sort are adopted into the epic merely for metrical reasons, showing
that they were borrowed from the common speech of the day when con-
venient; which shows again that the epics (both are alike in this particular)
were written in Sanekrit and not made over from Prakrit originals.

2 8ce for references, Appendix A, &, v.
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sutumularh yuddham phrases, generally ending with lomahar-
ganam, but occasionally in a new setting, Yamaragtravivardh-
“anam, as in M. vi, 79, 60; ix, 10, 61; 11, 5, etc.; in trigtubh,
ovardhanah, vii, 145, 97.

Especially is the monotony varied in the conventional
phrases of conversation. Both epics have etac chrutva tu
vacanam, tasyal "tad vacanam ¢rutva, idam vacanam abravit,
grutvi tu vacanam tasya; and again the phrases are shifted,
tatas tad vacanam ¢rutvd, tad etad vacanam ¢rutvi (old and
rare), G. iv, 38, 46; ¢rutva tasam tu vacanam, M. ix, 85, 52
idarh vacanam uktavin, G.v, 68, 24; and in many other ways,
too tedious to recount.

Herewith we come to the pada phrase, which fills the whole
half-verse’ with the same locution, as in palayanapariyanah,
parasparajighansavah. In the Am. Journal of Philology, xix,
p- 138 ff,, I cited verses of the Mahabharata which ave full of
such phrases. Such passages are also easily found in the Rama-
yana, of which 1 will give but one instance, vi, 71, where ¢l
67 alone contains four such phrases: tam dpatantam nigitam
caram ag¢ivisopamam, ardhacandrena ciccheda Laksmanah para-
virahd (with others following). Here the whole ¢loka with
the exception of the proper name consists of iterata. In the
Ramayana, too, we find, as often in the Mahabharata, two
iterata enclosing a verse that is new, as in iv, 11, 18, where
the independent verse is sandwiched between the iterata
tasya tad vacanam ¢rutva and krodhat sarhraktalocanah,
which arrangement is found again, ib. 73. In G. iii, 57, 15,
the hemistich consists of two whole phrases, rogasamraktana~
yana idam vacanam abravit. In G. vi, 27, there are nine ite-
rata in the first eighteen ¢lokas. I mention this that there
may not. seem to be any distinction in this regard in the two
epics. Both have many chapters which teem with verbal or
whole pada-iterata, the later the more.! Noticeable are their

1 The cumulative style is characteristic, naturally, of later sections, 8o,
for instance, in the late fourteenth chapter of the thirteenth book; within
the compass of about thirty glokas, 249 ff., we find sarvibharanabhiisitam,
servabhiitabhayivaham, ¢akratulyapardkramah, triglkhiim bhrakuagim krtvi,
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extent and variety. There is hardly a field in which Vygsa
.and Valmiki do not “echo the same words. @eneral descrip-
tive epithets and phrases that paint the effect of grief and
anger, or the appearance of city and forest; the aspect of
battle and attitude of warriors, with short characterization of
weapons and steeds, are all as frequent as the mass of similes
found in both epics in the same words. In the last category,
identical similes are drawn from gods, men, animals, and phy-
sical phenomena. Again, both poets, as shown above, use
the same phrases of speech,) as they do also of noises, and
of the course of time; and finally there are many didactic
verses, almost or quite the bm both ej eplcs sy
T the st of parallels given elsewhere ™ T have incorporated
such examples as ] have noticed of identical or nearly identi-

cal phrases and verses. 1llustrative additions are occasionally
added, not to add wemht to the general effect, for the number
of cases of actual identity is sufficiently large, but to supply
material for fuller treatment of this whole subject eventually.
The three hundred examples here registered include also some
cases where verbal identity is not quite complete, such as

M. iv, 19, 29,
prabhinnam iva mataigam parikirnam karenubhih
G. v, 14, 28,
karenubhir mahdranye parikirno yatha dvipah

and I have not perhaps been thoroughly logical in the admis-
sion or exclusion of such cases; but in general I have sought
to establish an equation not only in the thought but in the
expression of the thought, and for the most part have omitted
such parallels as did not tend to bring out the verbal identity.2

piacahastam iva 'ntakam, dvitiya iva pavakah (to which one text adds vidhi-
mam iva pavakam) all common iteraia of both epics, but far in excess of
the usual number; as in G. vi, 27 (above).

1 Appendix A.

2 T have omitted, for example, such cases as iii, 30, 42, karmanpé tena
pipena lipyate nilnam igvarah; G. vi, 62, 22, vidhatd lipyate tena yathd
papena karmana (R. vi, 83, 23 quite otherwise), though I have no doubt that
the tirades against God apd duty (G. 15 ff.) in each epic (as in this case)
belong together. Some few proverbs are,also entered.
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Those I have collected were gleaned incidentally from a field
which I traversed with other objects in view, and I have no
doubt that these parallels could be largely increased by a
close and systematic comparison of the two epics throughout.
The alphabetical arrangement followed is merely for conven-
ience of reference. I should have been glad to group the
examples according to their content also, that I might have
shown more fully the varied fields they occupy, but, as this
would have taken too much space, the remarks made above on
this subject and the former grouping made in a preliminary
study of the question two years ago ! must suffice.

I will suppose that the reader has now read Appendix A.
He will have noticed in so doing that, just as the Uttara Ram-
ayam, as well as i}lﬁ _r_eal poem of Vftlmlkl, is recocrmzed in
niama, olxanmbhltvanumtah, and yaﬁya prasadam kurutc sa
val tam drastam arhati, we have a direct copy on the part of
the Uttara Ramiyana® not only of the early epic but of the
pseudo-epic’s episode of the White Country and even of
the very words employed in the description of the Whites
(Islanders, to retain the usual name, though only country is
really meant; Kashmere, I think). There are several such
passages in the Uttara reflecting the great epic in its earlier

1 AJL, xix, p. 138 ff., 1808,

2 Thus the story of Rama ¢lidraghatin, as told in R. vii, 76-76 (G. 82-83),
killing Canbaka or Cambika is recognized with an “I have heard,” ¢rayate,
xii, 158, 87 {where Jambitka takes the place of Cambiika).

8 So in the praksipta passage after R. iii, 56, where Sitd demands signs of
the god Indras, and he appears with the devaliiigini: “ He touched not earth
with his feet, winked not, had dustless garments and unfaded garlands,” as
in Nala 6, 12-24, which the praksipta clearly copies. So, too, in the same
book, iii, 80, not in G., evidently an artistic improvement on the preceding
sarga, in ¢l. 26, RAma says: (drstd ’si) vrkeiir Acchadya c@’tmanarm kim mar
na pratibhdsase, as Damayanti says (Nala 11, 9: drsto ‘si) &vdrya gulmair
AtmAnam kim mam na pratibhasase; and in ¢l, 17, R&ma cries out: agoka
gok&panuda . . . tvanndmanarm kuru ksipram priyasamdar¢anena miam, as
Damayanti, 12, 104 and 107: vigok&@sh kuru mam kalpram agoka priyadargana
satyandma bhavi 'goka agokakh.
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- _parts as well. Compure for instance the division of Indra’s
~$in as related in M. v. 13 with R. vii, 85 and 86. It will be
necessary only to cite M. v, 18, 12,
raksdrtharh <urvablhitindm visnutvam upajagmivin

and from ib. 18-12,
tesam tad vacanam grutva devinam Visnur abravit
mam eva yajatamh Cakrah pavayisyami vajrinam
punyena hayamedhena mam istva pakagisanah
punar esyati devianam indratvam akutobhayah

as compared with R. vii, 85, 18, 20-21, which give exactly the
same words.

But this correlation exists not only in the later parts of
both epics and in the later part of the Ramayana and an
earlier part of the Bharata. It is just as easy to reverse the

" positions, as for instance in the account of creation at R. iii, 14
(G. 20) and M. i, 66. This passage is instructive as an ex-
ample of the way complete passages were roughly remem-
bered and handed down with shifting phrases, omissions, and
insertions:

M. 66, 58,

dhrtarastri tu hansane ca kalahansang ca sarvagah
R. 14, 19,

dhrtarastri tu hansang ca kalahansang ca sarvagah
M. ib.

cakravakang ca bhadrd tu janayamaisa sii *va tu

R. ib. .

cakravakang ca bhadrarh te vijajfie sa ’pi bhamini

G. 20, 20,

dhréarastri tv ajanayad dhansan jalaviharinah

cakravakang ca bhadrarh te sirasang cii’va sarvagah

M. 59,

gukf ca janayimasa qukin eva yagasvini
kalyanagunasampanni sarvalaksanaptjita

G. 21,

guki qukan ajanayat tanayan vinayanvitan
kalyZnagunasampannin sarvalaksanapajitin
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[R. 20, :
quki natam vijajile tu natdyam vinatd suta]

M. 60,
navakrodhavacad narih prajajiie krodhasambhavah
wrgl ca mrgamandd ca hari bhadramana api
R. 21,
dagakrodhavagd, Eama, vijajiie 'py atmasambhavah
mrgin ca mrgamandam ca harim bhadramadam api
G. 22,
tathd krodhavaca nama jajfie si ca *tmasambbavin
mrgim mrgavatim cii ’va gardalim krostukim tatha
M. 61,
matafigl tv atha ¢ardull ¢veta surabhir eva ca
sarvalakganasampannd surasd ¢di ’va bhamini
R. 22 (and G.) a, do., but acc. ; b,

sarvalaksanasampannd surasarm kadrukam api

M. 62 = R. 23 almost exactly, and the following verses agree
much in the saume way, until one passage which I will cite
entire, as follows:

MAHABHARATA(L, 66,67-68:  RAMAYANA (iii, 14, 27-28):

tathd duhitariu rijan
surabhir vai vyajayata
rohini cai ’va bhadram te!
gandharvi tu yagasvini
vimalam api bhadram te
analam api, Bharata,
rohinyam jajiire givo
gandharvyam vajinah sutdh
sapta pindaphalin vrksan
anala ’pi vyajayata

tato duhitardu, Rama,
surabhir devy ajayata
rohinim nama bhadram te
gandharvim ca yagasvinim

rohiny ajanayad gavo
gandharvi vajinah sutdn

(see 31, below)

surasd ’janayan nagin,
Rama, kadrii¢ ca pannagin
{29) manur manusyén janayat
(31) sarvan punyaphaldn vrksin
anald ’pi vyajayata

(70,b) surasa *janayan nagan
kadrak putr@ns tu pannagin

The last verse in R. gives the origin of the four castes
(Ruling Caste, p. T4, note), where G. has manur manugyan . . .

1 bhadra tu, in C.
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janaydmasa, Raghava. G. has virtually the same text, insert-
ing Rama and omitting the mention of Anald’s birth, giving
only her progeny. In the last verse G., like M., has sapta
pindaphalan vrkean (but) lalang (sic) ’pi vyajiyata. There is
here the same substitution of Rama and Bharata observable in
the late Kaccit chapter.!

In my Proverbs and Tales? T have shown that a scene of
the Ramayana is exactly duplicated in the Harivang¢a. An-
other similar case is found in H. 18,666 ff.; G. vi, 19, 12 ff.
(both full of iteratu) :

HARIVANGA : RG.:

turamgakhburavidhvastam

(see verses below)
rathanemisamuddhatam

vartamane mahaghore
gamgrame lomaharsane
mahibherimrdaiiginim
panavanam tathili 'va ca
¢aiikhdnim patahanam ca

vartamane, ete. (— M.).

tato bherimrdafigindm
patahanim ca nisvanal

sambabhiiva mah@svanah
hatanim svanatim tatra
diityanim ca 'pi nisvanah
also,
turamgamakhurotkirnath
rathanemisamuddhatam

and further,
gastrapuspopahiri sa
tatrd 'sid yuddhamedini
durdar¢i durvigahya ca
minsagonitakardama

also,

haténam stanamfgnanim
riksasandm ca nisvanah

(see the first verse, above)

and further,
¢astrapuspopahara sa (v. 1. ca)
tatrd 'sid yuddhamedini
duspreksyd durvicd cai’va
mingagonitakardamd

R. here (sarga 44) has samutthitam in ¢l. 10, but in the
following, panavanam ca ni(h)svanah, as in H., and hayanam
stanamananam (with ca for si in the first pada of the last
stanza). The only important variant is in the last verse, 15,
where, instead of the stereotyped pada of G. and H., stands:

durjfieys durnivees ca gonitasravakardamda

1 AJP. vol. xix, p. 149.

2 ib., vol. xx, p. 36, I showed here a score of proverbs common to both
epics, most of which had been previously noticed. Another, not noticed, is
ahir eva aheh padin vijanati na samgayah, R. v, 42, 9; ahir eva hy aheh
padin pagyatl ’ti hi nah grutam, M. xii, 203, 13. See also the note below,
P. 83, note 2,
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HB. has a few slight changes, 8, 58, 66 ff., with samutthitam
like R. (R. indicates the Bombay text only.)

The identity of R. iv, 40, 20 ff., with the geographical pas-
sage H. 8, 46, 42 ff. = 12,825 ff., can be established on sight:
G. 19, nadim bhagarathir cai 'va saraytirh kaugikim api = H.,,
where R. 20, has ramyam for ci 'va in G. and H.; but for api,
R. and H. have tatha. The next stanza, G. 20, mekalaprabha-
vam ¢onam, agrees only in this text with H. 44. The next
verse in H., gomatl gokulakirna tathd plrva sarasvati is in
G. 24 (in acc.); ib. b in G. reads: nadim kalamasim cai
*va tamasam ca mahinadim, where HC. and R. both have
mahi(ih) kalamahi(th) i ’pi (cdi 'va, HB. kilanadi). So
R. and HC. give the Magudhas the epithet mahfgramah and.
add paundra vafigis tathal ’va ca, where G. has magadhan
dandakalang ca vaiigin afigns tathdi 'va ca (12,831, G. 25),
and HB., ¢l. 49, Magadhangca mahigraman afigin vangins
tathai 'va ca.  G. 26, a, b, ¢ are identical with H. 12,830, ¢, d,
and 12,831, a; with a slight v. 1. in HB. 48, There are here
the usual aberrations from any fixed text, but on the whole
the two passages are identical.

Another passage, G. i, 24, 9, 11-12, appears to be one with
(M. iii, 62, 15 and) M. iv, 70, 10-12 (after the first verse, it
agrees with R. 21, 10-12): '

MAHABHARATA: RamAvaxna (G.):

anrtam ma vacah karsir

mi dharmydn ninagah pathah? mi dharmyan ninagah pathah

esa vigrahavan dharma esa vigrahavan dharma

esa viryavatdrh varah esa vedaviddm varah

esa bnddhya 'dhiko loke esa viryavatim grestho

tapasam ca pardyanam (v. 1. %ah) vidyajfidnataponidhih

eso ‘stran: vividham vetti divyany astriny agesena

trailokye sacarficare ved#i 'sa Kugikatmajah

na cii ’va ‘nyah pumaén vetti devig ca na vidur yani

na vetsyati kadacana | kuto ‘nye bhuvi manivah

na devd nd ’surdh kecin
na manusya r:a riksisah
gandharvayakgapravardh
sakimnaramahoragih

1 This pada alone appears iniii, 52,16, iv, 70, 10 has the tollowing verses;
G. has both. R. omits .’s 9 entirely.
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Here R. in the Bombay edition has in general the reading
of M., but it omits the first verse and Kucikatmajah, while it
has the late astran for astrani, with other variations:

esa vigrahavan dharma esa viryavatam varah

esa vidya ’dhiko loke tapasag ca pariyanam

eso ‘stran vividhdn vetti trailokye sacardcare
nii’nam! anyah pumin vetti na ca vetsyanti kecana
na devi na ’rsayah kecin ni ’mard na ca raksaszh
gandharvayaksapravarih sakimnaramahoragih

Besides these parallels I have previously? compared the
extended identity of I. 8, 60, 2 {f., and R. vi, 68, 24 ff.; and
three passages already noticed by others, where the great epic-
seems to have an older form, viz., i, 18, 18 and G. 1, 46, 215
iii, 9, 4 and R. ii, 74 (G. 76); i, 1756 and R. i, 54 (compare
Holtzmann, loc. cit.) Other parallels noticed by Holtzmann
are: the creation, xii, 166 and R. ii, 110; Ganges, iii, 106 and
R.i, 89 (later); Ilvala, iii, 96, 4, and R. iii, 11, 56; Rsyacrnga,
iii, 110 and R. i, 19 (see now Liider’s essay) ; also a couple of
passages in both later epics, origin of poem, i, 1, 57 and R.
i, 2, 26; Skanda, xiil, 85 and R. i, 37, which approximate
closely with i, 136, 1 and 'R. vii, 65, 10, and a few more less
striking cases in both later epics.?

A review of these parallels, proverbs and tales, shows that
whereas the former may be said to occur universally, in any
part of either epic, of the latter (apart from the Riama tale
itself), as far as formal identity goes, by far the greater part
is found where either one or both versions occur in later addi-
tions to the poem (R. i and vii, M. i and xii {f.), thus:

M. R. M. R.
i, 1, 67, and i, 2, 23 v, 13 and vii, 85
i, 18 and i, 46 (G.) v, 141 and i, 2

1 Here enam is astra{ganam) understood (?).

2 AJP. xx, p. 34 ff. Holtzmann’s Das Mahibhdrata, already cited, both adds
to and is complemented by the matter given there and here.

$I do not include parallel tales without parallel phraseology, as, for
example, the allusion in xii, 67, 9, to the tale of Asamafijas told in iii, 107,
- 89 ff; and in R, ii. 86, 19 £,
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M. TI. M. R.
i, 66 and iii, 14 xii, 127 andvii, 37
i, 175 and i, 54 xii, 153 aftd vii, 76
(i1, 105 and ii, 100, Kaccit) xii, 166 andii, 110
iii, 9 and ii, 74 xiii, 85andi, 37
iii, 53 and vii, 55 H. 1l.
iii, 96 and iii, 11 iv, 40
iii, 106 and i, 39 Khila< Vi, 19
iii, 110 and i, 19 vi, 44
iv, 70 and i, 24 (G.) vi, 58

That is, parallel tales are rare in the older, three times as y
frequent in the lat™r books of each. The additions to one
epic are thus on a par with the additions to the other in their
mutual obligations.® This illustrates again the facts pre-
viously observed in regard to the two epics by Jacobi and
myself respectively, namely that the Uttarakanda has many
tales of the middle district (Jacobi, R. p. 205), and that the
early”lahabharata shows familiarity with the customs of the
Pufijiibr~le the didactic parts show no familiarity with

~~e holy land, but all t& numerous tales mth scarcely an
exception arelaid in Kosala and Videha and on the banks of
the lower Ganges (AJP., xix, p. 21).~"In other words, thei'
twQ epics in their later development ~T"elong to the same |
, locality and probably to about the same time. It isjn this f
later development, then, that the. two epics copy each”ther.3
The coniinbn~fales that remain, apart from this phase of the
poems, are few, and such as mav ba easilv attributed to the
geperal stock of Iegerldjary tradition. =

A It must not be forgotten, however, that the Kamayana, apart from the
first and last books, refers to episodes known ~ ly trom the Mahabharata.
TIDf I'xaiupK”, Wilieh Si'Ca »gy5~8lie is as deTotcd to. Ifama “ as Dania™anti
.Bbainii to Naisadha,” Naisadharii Daraayanli“Va ijnaiim“patim anuvrata,
R. V, 24,12. TIlu'n when, ib. 34, 28-30, Hama is described as satynyadi, adi-
tya iva tejasri, and kandarpa iva murtiman (all in one description, as in Nala),
wliich is probably the borrower ?

* So the later G. agrees more closely with M. in many of the cases
Appendix A. But there is no uniformity in this regard, and R. has parallels
enough to refute the idea that similarity is duo solely to G.’s later copying.

n
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~"hen we have peeled off the outer layer (and in it are
iiiclv.ded with one exception, if it be an exception, all the
references to Valmiki in the great epic), we have left two
epics, 1 of which is a complete wliole, the other a congeries
A iK-oiifpiimiH atf)ries grouped about a central tale; both built,
on the same foundation of phrase and proverb and in part over
the same ground of literary allusion; both with heroes of the
same type (whose similarity is striking);” and both arranged
on the same general plan, a court-scene. wherejthe plot is

period of banishment in a forest-scene, followed by acity-
scene,™ where an ally is gained, and then by battle-scenes. One
of these epics claims priority, but the claim after all is not
that the great poet invented epic poetry, but that he first
m\vote an epic in gloka verse in a Kavya or artistic style. As
the Raniayanais Hrainly in (Nokas of a more refined style than
the Mahabharata and the Kavya or artistic element is real”™_
much more pronounced, and as, further, it is highly probable
tliai epic poetry was first written in, the mixture of rougher
ploka and tristubh characteristic of the MaMUiainita, this
laim, so stated, may in general be allowed, without impugning
he relatively greater, age of the other cplq.

Professor Jacobi admits that the metre of the Riimayana is
more refined, but the explanation bn givRs is thntit was a pro-
du(™ of that East whera poetic art was first developed. In a
suBsequent chapter | shall show that tho” parts of the great
epic which from a metrical point of view agree most closely
with the Riimayana are the later parts. Here | would merely
raise the question whether the dictum that poetic art was ™
fined in the East bef(” the great epic arose, is not basecTon”e
style of the Ramayana alone? Products of the same part of
the country are Buddhistic and Upanishad verses, with wliich
agrees the versification of the Mahabliarata much more closely

1 Not merely as being central figtiros. See for details the article by
mProfopsor WH-lisch, cited in Das Mahabharata iy, p. 08. The similarity of

pjij loit* is iiii-n-ased as we take the whole epics, which plainly have iuflu-
cniv.i fji.-h othiT in their final redaction.
~ Owia>! Hama's oath he does not actually enter the city, but he finds

hi* nlly liieXi;, kb do the Pandug at Viraja's town.
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than does that of the Ramayana. Tlie Puranasals’ m ' ;

and their versification is in general rather that of the great
epic. The distinction then is not sufficiently explained by
geographical relations. On tlie other hand the metrical re-
finement of U. the Upanishada, B. the early Bharata, B/ the
late Bharata, R. the Ramayana, and K. Kalidasa is in the
order U., B.,, B/AR., K., with B~=R. in some cases, wliich
looks to a progressive development.'

Another moot point in comiection with tlus geographical
inquiry is whether the Ramayana was written by a poet who
really knew anything about Ceylon, where Lanka, tlie seat of
action in the Ramayana war, is usually supposed to be. Pro-

@sor Jacobi has expressed the opinion that Laiika is not
ylon, and that, further, Vabnlki did not knftw the littoral
at all, but he was a riparian poet. Unless the allusions in the
poem are all interpolations, | cannot accept this view. In the
first place, the language of both poems on this point is identi-
cal, the images are the same, and they are couclied in the
same words. If, then, they are all later additions to Vahniki's
poem, they must be copied from the Maliabharata; which opens
a vista (of later Ramayana imitating an earlier epic) which
trofessor Jacobi would scarcely accept. But acceptmg some
copying, there still remains enough sea-scape in the Ramayana
to show tliat no poet who did not know ocean could write as
does Valmlki. Wn both texts, for example, occurs tliis splendid
onomatopoetic description of the rising waves of full flood,
which, as the poet repeatedly says, accompanies the filling of
the moon: n
parvasfl 'dlrnavegasya sagarasye 'va nihsvanah

where the swell and filling and very hiss of the “mbing
breakers is reproduced with a power that it is hard tjf ascribe
to a riparian poet. But | must refer the reader toil special

1 Valmiki'Bwork holds indisputable right to the title adik ~;. i.m m'm -t
elegant poem,” n title which the great epic Imitates in clai > nir "i .
kavyam paramapujitam, “ highly revered elegant poem,” to wl)! L |
won aright after the more refined versification of the pseudc >k tr”: lui
added to it.
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paper on this subject for further illustration of our Valm”ci's
intimate acquaintance with the sight and sound of ocean ~—
or, if not our Valmlki, to whom shall we assign the double
text?

m Again, from the first dawn of critique it has been urged
that widow-burning is not practised or kno™vn (as sometimes
stated) m the KamavanaJdbuliLifl-practised in the Maliublia-
rata. Yes, ia the first book and the twelfth and follo\ving
Dooks, 'just aa conversely, in the Ramayana, the queens an-
nounce that they are “ devoted ” and will die on the pyre with
their husband ii, s G 12, or lament that being “ not suttee”
they “ live an evil life ” in not tNius dying, v, 26, 7. Does tliis
not imply widow-burning? And if it be said (with truth)
tliat tliese are interpolations — well and good, but so are Adi
and vyilnti interpolations. Both epics ignore the custom,” ex-
cept in their later form.

One more observation is necessarj-in this summary account
of the mutual relations of thQ two-epics. | have instanced
the use of the word marisa in the Slaliabharata as typical of
influences not so often to be seen in the Ramayana. In the
former, as ationstant term of address, it is a link connecting
tliis epic with the classical period; and yet it will not do
to build too much on the fact that tliis link is wanting in the

1 AJP. vol. xxi, p. 378. Among tlie tributaries of AyodhyS are men-
tioned the inliahitanta of Maiiibar, and “ sea-men,” in E. ii, 82, 8, where the
senseless kevalah must be corrected to the reading of G. 88, 7, Keraliih.
Tlie sea-men, samudrah, may be mercliants or the name of a people. The
Keralas, or Malabar people, are here expressly "Southerners.” Tliey are
montionod also among the lists of people in R. iv, 40 ff., which takes in
tile whole of India (41, 12, Punrtras, Colas, Pandyas, Keralas) and mentions
thii Yavanas and other outer tribes: “ Look among the Mlecchas, Pulindas,
QurcT—i'fi-, I'rasthalas, Bharatas, Kurus with Madrakas, Kamboja-Yavanas
(cmpd.), itid the towns, pattanani, of Qilkas,” 4.3,11-12 (compare M. vi, 87,10).
Also V.ivartvipa, R. iy, 40,81, that is Java, is mentioned. | fail to see that the
I'nJrata, s less geographical knowledge or hearsay than does the latter
poem.

* KUfwhcre in the epic, the widow is as much recognized as in Manu, who
alt’) kiiiiws no suttee. Compare Ruling Caste, pp. 172, 1?71, and a paper On
thi- (.liistom of Dying to redress a Grievance, JAOS. xxi, p. 146 ft

6
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'Ramayana. Such an example shows only that the Mehabha-
rata has been in this instance retouched. Similar cases are
found in the Ramiyana, one of which I have already cited.
For example, later Sanskrit poetry describes women
adorned not only ‘with the niipura or anklet (alluded to in
both epics), but also with the kafici or gold girdle set off
with bells. Probable as was the adornment in early times,
this name for it does not occur in early literature, and so
far as 1 know it does not occur in the great epic (frequently
as women’s adornment is described) till the time of the
pseudo-epic, where, xiii, 106, 56, and 107, 67 we find kaficinii-
- puracabda, just as we find the same collocation in R., for
example, v, 4, 11; 18, 20; G. iii, 58, 26 (¢ugubhe kaficani
&kafici); v, 12, 44. The later epics must have suffered- this
experience in many cases, another being offered just here by
the use of the rarve vallaki, xiii, 106, 49, and in vii, 6,665, but
not here in B. 154, 25, where jharjhara takes its place. Just
so in G. iv, 38, 26 is found this same vallaki (sic), but it is
not found in the corresponding verse of R. iv, 83, 21. In
sum, chance lateness of this sort is evidence only for the epic
as we have it, tampered with by a thousand diadochoi. It can
never show that one epic was produced before the other. - So
niryéina for “death,” xv, 87, 40, is indicative of the age or
origin of xv, 37, not of the Mahabhirata ;! of R v (18, 41),
but not of the epic as a whole.
>~ So, whrx]e we must admit that Valm;kx s mentlon of Kurus,
JanameJa,ya, and' Hastinapura, as ‘against his non-mention of
Pandus and Indraprastha, looks as'if he-knew not the latter,
we must remember &t the same timte that Valmiki’s poom in
‘turn has, quite apart from vocabulary, eertain indications . of
an age not recognized by the poets of the latter epic,|of which
1 will mention particularly two.?
v ﬁere, xv, 87, 43, ’tathiguta Beems to wean “dead,” buﬂiﬁm&y be mken in
it usual sense of “in, such & state,” as in R, ii, 109, 84 0ddly ngar the Bud.
vdhm yothd hi corah s, tathd hi buddhu tathﬁ,gtam nisi t 1.0
w2 Minor pomtq af. htenes‘ (in either epic) are. Imquen

km Mbh. are: perhuya @ore: commnn, but Aot in pm
may be notmed ilﬁpa ”holdlng one hlmdzgd men eickdnd
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The date of the Allahabad banyan cannot be carried back
with any certainty to a very early date, though mentioned by
Hwen Thsang! Now the place where this tree ought to be
is most elaborately described and praised in the great epic,
iii, 85, 80 ff., but the existence, of such a tree is not even
mentioned ; whereas the other fig-tree at Gayd is praised as
holy beyond words, for, in the epic interpretation of the
modern aksay bai (bat), its fruit is imperishable.2 This is
particularly remarkable as in M. iii, 85, 65, (riigaverapur is
especially famed as the place “ where Rama crossed.” But the
Ramayana knows the Al_l@ahﬁd_nam ii, 55, 6 and 24. The
mention of this tree at Prayaga, as against its non-mention in
the Mahabharata, and the latter’s mention of Rama point to an
earlier date for the Mahibharata Tirtha stories than for R. ii,
55, and perhaps shows that at this time the Rama story was
known, but not just as we have it.

/ The word Sanskrit in its present meaning is found in th.e
Ramayana but not in the Mahdbhirata. The bare statement,
however, that the word Sanskrit in this sense is not found
in an older period but occurs in the Ramayana, does not give
quite all the facts. The great epic knows the word but only
in its earlier meaning, “adorned,” ¢ prepared,” asamskrtam
abhivyaktam bhati, iii, 69, 8 ; samskrta and prakrta,? ¢« initiated
and not initiated,” iii, 200, 88 (with priests who are suvedih
and durvedah); samskrtd mantrah, xiii, 93, 56. This is also
the sense in R. iii, 11, 57, where bhritaram samskrtam krtva
itself (in M. iii, 96, 10, chagam krtvd susamskrtam) is joined

(as in the drama) eight courts instead of three (as in the other epxc), R. ii,
84, 8; 57,17 and 24; iv, 33, 10.

1 Cunningham, Anc;enz Geography of India, p. 389.

2 This, or “makes j;h'e 'giver immortal,” is the epic interpretation, not (as
now) that the tree itself is immortal, - Compare iii, 84, 83, tatrd ’keayavato
niima trisu lokegu vigrutah, tatra dattam pitrbhyas tu bhavaty aksaram
ucyate, . So im iii, 87, 11, and 95, 14 (with iii, 87, begins a recapitulatioh of
Tirthas already mentioned) ; vu 68, 20, where it is (vatah) aksayakarapah, as
. allo ‘in xiil, 88,14, Here is found the proverb on Gay#, as in R. ii, 107, 18.‘
Wi y and in M iﬁ, 84,97, e tca, M‘glveﬁ in Spiuch 1474 ff,

R:, cnmpa.re strivikyam prikytath grutvi 1i1, 40, 6
b W ,v!eiermw in PW, s v

L
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with the precedmg sa,mskgham vadan, the former in the Maha-
‘bhiArata version being “cooking” (samskrtya == paktva) and
the latter not used, which looks as if the Ramayana version
were later. Several cases in the Ramayana do indeed show the
older sense, but there are others, such as v, 80, 17, cited by
“Weber, and again by Muir, Original Sanskrit Texts, ii, p. 157,
in which samskrtd vik means Sanskrit, in that it is the * culti-
vated speech.”? In this case also the Ramiyana is later than
the Mahabhérata, though the latter epic recognizes dialects,
decabhisas, iv, 10, 1; ix, 45, 108, etc., and seems (in its in-
troduction) to “use the expression brahmi vdk or “holy
speech,” exactly in the sense of the Ramayana’s sarhskrta vik.
For in this instance a woman recognizes*a king because his
“form and clothes are regal and his speech is the holy speech,”
rijavad ripavesiu te brahmim vacam bibbarsi ca, i, 81, 18.
But these cases show only that when the Ilvala tale was re-
written and the much adorned fifth book of the Ramayana
was composed, sarmiskrtam vad and samskrta vak were used
nearly in the modern sense ; yet in showing this they indicate
again that in our estimate as to the relative age of the epics
nothing can be absolute or universal, but all must be stated
relatively and partially. If it be said that this judgment
lacks definitiveness, the reply is that it accords with the facts,
whwh do not admit of sweeping statements.?

1 Also Jacohi,‘REmI)mga, p. 116 (PW. & samkar). Other cases show
/mgard for grammatieal nicety in the use of langusage. (Jagobi, loc. «cit.).
“’ "% Tor the metrioal position.of the two poems, see Chnpter Four, I regret
that Professor Jacobi’s long-expected book on the epics is ot yet out,’ss it is
pure to contain much valuable matter. As it is, I have had to rely, in citing
his op.’tmom, on the mk cxted above, and a. revxew in the GGA. 1899,
«869%.. ,



CHAPTER THREE.
EPIC PHILOSOPHY.

Sukh#d behutararh duhkharh jivite nd ’tra sathgayah, xii, 881, 16.
“There is no doubt that there is more sorrow than joy in life.”

Epic Systems.

In the preceding -chapters I have shown that from a syn-
thetic point of view the epic as we have it, judged solely by
the literature it recognizes, must be the product of a compara-
tively late period. In this chapter it is my purpose to sketch
as briefly as possible the salient features of the great systems
of philosophy expounded in the later epic. To regard them
as identical is impossible. To see in them a philosophic chaos,
out of which are to arise future systems, is equally impossible.
Some of them belong to the latest epic and they have their
unity only in the fact that they are all colored by the domi-
nant deistic view of an age that, having passed from pure
idealism into dualism, sought to*identify the spirit of man
with that of a personal God and equate this god with the
two separateé factors of dualism; a duahsm which was not
that of spirit and matter but of condjsh ned bgmg, conscious
intelligence, as oPposed to pure being “or spirit (soul), con-
scious intelligence being itself the w”ly ongm of matter, which
is merely a form of mind.2

The importance of a review of sqrt lies in the historical.
background it Turnighes to the epzc, W}mch rppresents the last
of .gix approved systemd traceable in it: (1) Vedism or or-
thodox Brahmamsm, @ &tmanism or Brahmaism (properly

“‘ See on this point some pertinent rema.rh by Dr. Everett in the twentieth
wlume of the Joumgi f the AOS,; p. 80B. " Itis & common: érror to speak 0!
Go s du;iam a8 séfting epiritiand matm in antithesie, wherea.s, accord
the :;symm,mm isonly s dev*e!opmm of pell-conscibusness,
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Brahmanism, but this term connotes a different idea), that is,
an idealistic interpretation of life; (8) Samkhya, the dualism
spoken of above; (4) Yoga, the deistic interpretation of Sirn-
khya; (5) Bhagavata or Pigupata, different but both sectarian
interpretations of Yoga; (6) Vedanta or Illusion-idealism.
Some of the epic writers support Samkhya; some, Yoga; some,
the sectarian interpretation; some, the Miya, Illusion-theory.
Besides these are approved sporadically Vedism and Brahma-
ism, not to speak of a number of theories not approved.

Heretics.

In the Gitd it is said, 4, 40: «The ignorant and unbelieving
man who has a soul of doubt is destroyed; nedther this world
nor the next exists,! nor happiness, for him who has a soul of
doubt.” The italicized words are those which, at xii, 183, 14,
are put into the mouth of the Nastika, the negator or repu-
diator of scripture, spirit, or duties. According to epic inter-
pretation, one saying nasti, in refusing a gift to a priest, is a
“negator ” no less than he who refuses assent to the orthodox
belief. But ordinarily Nastika is used in the latter sense and
connotes a dissenter from received opinion in regard either to
the existence of transcendental things or to the authority of
hallowed tradition.? Such an unbeliever is threatened with a
sudden enlightenment hergafter: «If your opinioh is that this
world does not exist and that there is no world beyond, the
devils in hell will soon change your ideas on that subject. ”8
Any number of these unbelievers is known, whe deny every-
thing there is to deny. Inii, 31, 70, an unbelieving or beretic

1 nd ’yarh loko ‘sti na paro na sukham samcaydtmanah., Compare Katha
Up,, ii, 6, ayam loko nésti paradti mani, punah punar vagam Apadyate me
{Yama).

2 Neglect of Vedic ordinances or denial of Veda is nxstlkya., par excel-
lence, according to xii, 270, 67, and xii, 12, 5 (thq latter) : vedav&dipawddhans
tu tin viddhi bhreandstikan (also anfistika, ib. 4), for’ “rejecting the WVeda
& priest cannot attain heaven,” ib.

“8 Literally, will “ make you remember;” yad idmn mn:hy‘ue' ¥ y)hm
asti kutah parah, pratumitayltaﬁ‘ tvi Yamaditd Yemakeya,s “£50; 10.
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king is mentioned among those who pay tribute (in conjunc-
tion with a tributary “city of the Greeks’); while in iii,
191, 10, it is said that in the golden age to come there will be
“people of truth,” where previously had been established the
schools of heretics ; from which it may be inferred perhaps that
Buddhists or Jains are meant, as irreligious heretics would:
not have religious orders.! The Lokayata or Lokayatika
(doubtful in i, 70, 46) is perhaps less a Buddhist (like Carvaka,
who appears only as a pretended Brahman Parivraj, or priestly
mendicant, and friend of the foe) than a devotee of natural
science, as Professor Rhys Davids maintains. The doubter’s
seriptures are not, however, referred to Brhaspati. The code
of this ill-reputed sage, whom we have seen as a law-giver, is
often enough alluded to, generally in connection with that of
Uganas. The worst that is said of Brhaspati’s teaching is
that it is drawn from a study of the female intellect, which is
full of subtilty and deceit. But he is here only one of many
anthors of Arthacastras, xiii, 39, 10. As a teacher he is ex-
tolled.? Materialists and other heretics without special desig- -
nation appear to fill the whole land. Thus in xii, 19, 23, are
mentioned rationalistic Pundits, hetumantah, hard to convince,
who are by nature befogged and stubborn, and deny the exist-
ence (of a soul). These are opposed to those good men who
are “devoted to ceremonies and know the Purvagastra”
(miminsa?). ¢ These fools,” it is added, «are despisers of
immortality and talkers in assemblies of péople; they wander
over the whole earth, being fond of speaking and learned in
revelation.” 3 Others are cited to illustrate the unbelief that
consists in a denial of the soul’s unity, ekdntavyudasa. These
believe in a soul possessed of desire and hate. An apparent
allusion to Jains may be found in the description of the priest
who ¢ tramped around Benares astounding the people, clothed

1 g¢ramah sahapisandiih sthitdh satyajanih prajah (bhavigyanti).

2 ‘xii, 325, 28, - His teaching in xiii, 113, is Buddhistic (6 =Dh. P. 182, and 7
is like Dh. P, 420). On Lokiyata, sce Davids, p. 169 of op. cit. above, p. 55.

8 viavadika bahuc¢rutih. The denial in néa: ’tad asti must from the context

refer to the existence of the soul. For angtasyd 'vamantdrah in B. must, I
think, be read rmriasys. - v '
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in air, clothed like a madman;”? butwe must be careful not
to identify the characters of the epic too quickly with special
names. This madman priest, for example, would seem to be
rather a lea.lte Brahman than a Jain, and digvdsas is applied
to Vidura in his last state and to Nalain his distress.? In the
same way, the brown and yellow robe does not necessarily refer
to a Buddhist, any more than does the statement that one
goes to heaven who builds a Vihara, xiii, 23, 99; for these
terms are common property. ¢ What makes you so glorious?”
asks one woman of another, who replies: “ I did not wear the
yellow robe, nor bark-garments, nor go shorn or with matted
hair,” xiii, 123, 8. Here quite possibly Buddhists may be re-
ferred to; but when I read that Civa’s devotees are of two
sorts, houseliolders, and those “ whose sign is tonsure and the
yellow robe,” maundyam kagdyag ca, xiii, 142, 22; and see
that the yellow robe is also worn as a sign of grief, Nala, 24,
9; R. vi. 125, 84, and that “ the wearer of the yellow robe”
is excluded from Criddha, xiii, 91, 48, I,am by no means sure
that even in the most tempting passage this robe indicates a
Buddhist, unless, indeed, for some of these passages we may
assume that Qivaite and Buddhist were already confused. But
xii, 18, 82, « those who cast off the Vedas and wander about as
beggars shaved and wearing the yellow robe,” refers distinctly
to Buddhists, as I opine. Similarly, the remark « they that are
budhas, enlightened, are devoted to Nirvana,” xii, 167, 46, may
be put beside the buddhas of xii, 160, 88, who “have no fear
of return to this world and no dread of another;” but in the
latter section, and in many others, “ enlightened,” budha and
buddha, refers to Brahmans; and Nirvana in epic teleology
usually means bliss, for example the bliss of drinking when
one is thirsty, or the bliss of heaven. In short, we see here

1 cafikramiti digah sarva digvisa mohvayun prajah . . . unmattavesam
bibhrat sa cafikramiti yath@isukharm Viranasyim, xiv, 6, 18 and 22; com-
pare 5,8,

2 To the author of Das Mbh. als Epos, etc,, digvisas hecemnly implies
digambara (as Jain), p, 224.

8 In the epic, nirvéina is used in both of its later senses, bﬁu sud extino-
tion, brabmanirvana, bhu of Brahman, like the nirvénd, bliss, attuned by
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and in a passage cited”further on, that Buddhists are some-
times referred to, but we must not call every beggar a Bud-
dhist. The late passage xiv, 49, 8-12, shows that when the
Anugita was written, probably not before our era, these infi-
dels were fairly rampant. The list of them is quite appalling
and we may perhaps believe that the ¢ believer in nothing”
is a Buddhist and the *shaven and naked ” mentioned in the
same place is a Jain; while the svabhdvam bhiitacintakah are
perhaps materialists. The * course of right is varied ” and the
view of the author is hers that of tolerance. Some of these
philosophers deny a hereafter, some doubt all things, some
hold the vyamigra doctrine of revolution (often mistranslated
as evolution) of the universe, and according to the commen-
tator some are adherents of the atomistic theory, bahutvam.
Contests of these hetuvadins, rationalists, are not discounte-
nanced, but enjoyed as a philosophic treat at the king’s court
or at a great sactifice, as in xiv, 85, 27, where “ talkative philo-
sophers, eager to outdo each other, discussed many rational-
istic arguments.” .

With all this liberality there is often no quarter given to
the heretic, especially the Pasanda,® who appears to be pre-
eminently a despiser of the Vedas. The reason is the natural
one that he who despises the priest’s authority naturally de-
spises the priest. ¢ The reason why I was born a jackal,” says
a character in xii, 180, 47-48, ¢ is that I was a Punditkin, pan-
ditaka, who was a rationalist, haituka, and blamer of the Vedas,
being devoted to logic and the useless science of reasoning (a
telling phrase, repeated in xiii, 87, 12-14), a proclaimer of
logical arguments, a talker in assemblies, a reviler and opposer
of priests in arguments about Brahman, an unbeliever, a
doubter of all, who thought myself a Pundit.”? The Paganda

drinking. On this subject much that is misleading has lately been published,
owing to a false historical point of view. But the goal of extinction is also
lauded. Thus, in xii, 242, 11-12, one attains to that where going he “grieves
not, dies not, is not born, nor reborn, and exists not,” na vartate.

1 v L in xii, 218, 4; xiii, 23, 67 (other references in PW.); apparently a
foreign or dialecticaword; especially Buddhiats, according to N.

.3 &krostd cl ‘bhivakt® ca brahmavikyesu ca dvijin , . . mirkhah pangi.
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and reviler of the Vedas are closely associated, as in xiii, 23,
67, and 72, and like those who here “sell or write down the
Vedas,” they go to hell. In short, any denial is usually per-
mitted save the denial of the Vedas. The more surprising is
it that elsewhere (see below) the Vedas are openly repudiated ;

but this is only one of the inconsistencies with which the epic
teems.

Autbority.

What then was authoritative? Characteristic of the con-
tradictory views presented in the epic is the fact that in one
place the very authority, pramanam, which is insisted upon
as the only valid authority, is in another rejected as altogether
delusive, and this not by heretics, but by the authors of the
respective essays whose combined publications issued in one
volume form the pot-pourri of the complete epic.

- The reason for this is obvious. Several forms of religion
are advocated in the epic and each has its own test. Oldest
and most widely represented is the biblical test. Owver and
over again we are assured that scripture is authoritative and
those who will not accept scripture as the pramanam or test-
stone of philosophy are damned. But beside these vigorous
expressions of orthodoxy stands the new faith, which discards
altogether the old scripture as an authority, For sacrifices
and rites the Vedas are well enough; they are there authori-
tative. If onme wishes to perform rites one must naturally
go to the ritual. Such ¢astrapriminya and vedapraminya
rules,! admitting the necessity of rites at all, remain valid,
simply because there are no others. But in all higher matters,
as for one who sees no use in rites, the, scriptures are but a
mass of contradictions.?

tamanikah (hence reborn, as a krogtar). Compare Katha Up. ii, b, sva-
yamdhirah panditammanyamanih; Mund. Up. i, 2, 8; Maitr. Up. vii, 9. The
passage in Anuc@isana cited above is a repetition of all these epithets in
characteristically free form. Compare,e. g., ¢l. 13, @krog{® c& ’tivakta ca
brabmananam sadai va hi {(here panditamani).

1 xiii, 84, 20, and 87. .

2 One of the minor epic contradictions is that referred to above, p. 46, in
regard to the “two brahmans.”: ‘The orthodox, but not too liberal man, says:
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The old view is best represented in the saying that Veda,
Dharmagastras, and acara, custom, are the recognized author-
ities in every matter, as in iii, 207, 88; xiii, 84, 20, and 37.
The confused rule of the Veda is referred to in xii, 19, 1-2:
«I know the highest and other (istras and the double injunc-
tion of the Veda, ‘Do acts and abandon them.”” ¢ Untrue,
according to casuistic reasoning, is the word of the Veda —
but why should the Veda speak untruth?” says Vyisa, xili,
120, 9, when inculcating the late notion that a small gift is as
efficient as a great sacrifice in procuring salvation, a theory
that is certainly untrme in the light of the Veda. * Logic
has no basis, the scriptures are divided ; there is not one seer
whose opinion is gtuthoritative,” pramanam. ‘The truth about
right is hidden in a cave; the only path is that pursued by
the majority,” iii, 818, 1171 ¢« Deceitful is the Veda,” it is
said in xii, 8329, 6. Both scripture and argument, tarka, are
useless in comparison with the enlightening grace of God,
which alone can illuminate the ¢ mysterious hidden communi-
cation of truth,” xii, 835, 6. Such holy mysteries must,
indeed, be kept from those who are “burned with books of
philosophy,” tarkagastradagdha, xii, 247, 18.

In the matter of the Veda, the new faith discounts its
value by setting beside it the recent books of later cult,
exactly as modern sects take as authoritative their own serip-
tures. Bhisma’s words, being inspired by Krishna, are “as
authoritative as the words of the Veda,” vedapravida iva
(pramanam), xii, 64, 20-30, and Veda, Purina, and Itihisa are
all reckoned as authoritative in xii, 343, 20. But the Gita is
the only authority of the Bhagavatas, Gita, 16, 24. Compare
also the tirade in xiii, 163, 2-9: “Immediate perception or
biblical authority, agama, what is convincing proof, kirana,
dve brahmani veditavye ¢abdabrahma parar ca yat, ¢abdabrahmani nispdtak
param brahmi ’dhigacchati, xii, 238, 80, “when one is thoroughly conversant

with the Veda he attains to Brahman;” but the devotee “even by desire of
wisdom surpasses the Veda,” api Juﬁasamﬁno ‘pi gabdabrahma ’tivartate, ib.

237, 8.
1 mahdjana, if this be the meaning here apparently only usage is meant:

mahijano yena gatah sa panthih.
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in these? Answer: “There is many a text to increase doubt.
Rationalists say that perception is the only proof. They are
children who think themselves wise and believe only in
denial, ni ’sti. Recourse to ‘cause’ amounts to nothing.”
But though philosophy is really interwoven with religion, we
may leave for the present the Bhagavatas and Civaites to
their religion which is «freed from philosophy,” xiii, 14, 198,
and consists in identifying the All-god with their special
gods (viii, 88, A1 “one God of various forms "), to consider
the more strictly philosophic view of authority.

Only one view is held by the real philosopher: ¢« Through
inference we learn the truth.”? Traditional wisdom, Amnaya,
as was shown above, is not always recognized, though it is
generally admitted. “In @mndya are established the Vedas;
from &mnaya come the Vedas.? . . . Universal opinion says that
an amnaya-declaration is truth, and there is no authority at
all, castrata, when that which is not authoritative is allowed
to stand against the recognized authority of the Vedas,” xii,
269, 33; 261, 9-10. Thus “inference together with scrip-
ture,” anumina and gruta, are the two most substantial tests
of truth, xii, 205, 19 and 210, 23, hetvagama ; for «“all that is
Vedic is the word of God,” xii, 269, 10.3

The :third authority is the one scorned above, perception,
pratyaksa (xiv, 28, 18, pratyaksatah sadhaydmah, and often,
as cited below in the course of this chapter). In the mystic
religion of the Yogin this pratyaksa becomes the intuitive
insight of the seer and is the only test of truth, answering
to “second sight.”* The Harivanga inveighs against the
“doubters and curious speculators ” who accept any authority
save faith, 8, 4, 8 ff. o

1 anumindd vijinimah purusam, xiv, 48, 6; xii, 208, 28.

2 The commentator becomes confused, and rendering 8mniya by Veda
renders vedih by, smrtayah!

8 sarvam &rgam vydhrtam vidititmanah (= paramecvarasya). The com-
mentator cites Brh. Up. ii, 4,10, nih¢vasitam, in suppors of plenary inspiration
as here inculeated. - : *

¢ The curious result is-thus réached that the crassest materialist and

most exalted mystic reject all proofs save pratyaksa. Only ohe mesns by
“antopsy ” (physical) perception and the other means insight.



EPIC PHILOSOPHY. 93

Besides these three, to wit, biblical authority, inference,
and direct observation, the fourth ¢“proof by analogy” may
be implied in the late conversation of Draupadi, where, after
a passing reference to the drgsam praminam and pratyaksa, is
added “and thy own birth is the proof by analogy,” upama-
nam, iii, 81, 11-83. Elsewhere the epic stands philosophi~
cally on the Samkhy-yoga basis of three reliable proofs only.

This result is fully borne out by the terminology. The
Vedinta philosophy of the epic is not called by that name.
Nyaya may possibly be known, but it is doubtful whether the
word ever refers to the system, or the system, except perhaps
in one or two late passages, is ever recognized. A brief sur-
vey of the facts will make this clearer.

Vedanta.

If the philosophical system were known as such the use of
the name would occur as such. But Vedanta seems every-
where to mean Upanishads or what is the same thing, Aran-
yakas.! No Vedanta system is alluded to, Vedanta may refer
to Samkhya in xii, 196, T (where it takes the place of the
latter in antithesis to Yoga, as the commentator thinks), but
the word more naturally means the teaching of the Upan-
ishads, as usual.2 The passages cited above in the chapter on
literature exhibit the chdracteristic usage. Thus in Gita 15,
15, vedantakrd vedavid eva ca’ ham, where Telang rightly
takes the reference to be to the Aranyakas. So in viii, 90,
114, vedintavabhrthaplutah, where Karpa appeals to Arjuna

1 8o, for example, in yad uktamh vedaviddesu gahanam vedadargibhih,
tadantesu yathd yuktarh krama(karma)yogena laksyate, xii, 233, 28 (=tad
uktam vedavadesu . .. vedantesu punar vyaktam, 239, 11), a mystery (viz.,
gambhirazh gahanam brahma, 224, 48).

2 gamkhyayogiiu tu y&v uktdu munibhir moksadargibhih, sannyasa eva
veddnte vartate japanam  prati, vedaviada¢ ca nirvrttdh ¢intd brahmany
avasthitah, three hemistichs, of which the first is repeated »in the next ¢loka,
where alone it seems to belong. Conversely, in Giti 18, 13, the word Sam-
khya is taken by ‘$he eommentator to mean Vedanta, becausg here we have a
.grouping'of five karmahetavah not recognized in Samkhyt. It may be said

once for all that the commentator is often useless in philosophical sections,
as he ‘wishes to convert S&hkhya into Vedanta on all occasions.
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to observe the law of fighting, since the latter knows the law
of fighting and is thoroughly acquainted with the holy scrip-
tures, i. e., he is a moral man (not a Vedanta philosopher).
So in ii, 58, 1, kings who are declarers of all the Vedas and
versed in the Vedinta, paryiptavidyd vaktdro vedantiava-
bhrthiiplutih. Durgd is Savitr], vedamatd tatha vedanta
ucyate, “mother of the Vedas and famed (not in philosophy
but) in the Upanishads,” vi, 23, 12. A Gandharva is “wise
in the knowledge of Vedanta,” xii, 819, 27, and asks ques-
tions about Veda and logic, which are answered in Samkhya
terms (vedya is purusa, for example). The priest who at
xil, 349, 56 is said to transmit the knowledge of the Gita,
knows the Jyestha Siman and the Vedinta; and he who
knows the names of Vishnu is Vedanta-learned, xiii, 149, 123,
Again in xiv, 13, 15: “ Whoso would kill me (Kama) by
vedair vedantasadhanaih, power derived from the mysteries
of the Veda.” I know in fact only two passages where, per-
haps, Vedinta might be fairly taken as referring to the phil-
osophy. One of these is in a tristubh verse which has been
interpolated (out of all syntactical connection) in xiii, 69, 20,
and even here, late as is the verse, it is perhaps more prob-
able that the word is to be taken in its usual sense. The
other is found at xii, 302, T1, where the “island of Vedanta”
is a refuge to the saints. The ¢ Secret of the Vedanta” cited
below is clearly ¢“Upanishads.” The Brahma Satra I have
spoken of above, p. 16.

Mimansi does not occur as the name of a philosophical
system. 1 have referred to the Parvagastravids above, but
the word is obviously too general to make much of, though
it is used as if it applied to the Piirva-mImansa, for the Pir-
vagastravidah are here, xii, 19, 22, kriyisu niratd nityam dane
yajiie ca karmani. This implication is not absolutely neces-
sary, however. The old name for the system, Nyaya, does
not seem to be used in the sense of Pirvamimansa.:

1 vedintanisthasya bahut;rutauya, supposed to be governed by vrttim
{dvijaya) ’tisrjeta (tasmii) in the mext stanza!



EPIC PHILOSOPHY. 95

Nyaya.

The argumentative group of five, explained according to
the padartha in xii, 321, 80 ff., consists of sauksmya, sarnkh-
yakramau, nirnaya, and prayojana, which recall, especially in
the definition of the last, the corresponding section in the
formal Nyaya. The epic gives the following definitions:

1. Siuksmya, subtilty, is where knowledge, in respect to
objects of knowledge which are divided, comes from distine-
tion and the intellect rests (on this distinction).

2. Samkhya or samkhyd, reckoning, is reckoning the value
of weak and valid points and @ 'er1v1ng at some conclusion.

3. Krama, order: when it is decided which should be said
first and which last, they call that kramayoga, the application
of proper sequence in an argument.

4. Nirnaya, ascertainment, is a conclusion that the case is
so and so, in cases of duty, desire, gain, emancipation, after
recognizing them according to their differences.

5. Prayojana, motive: where inclination vs produced by ills
arising from desire or dislike and a certain conduct is followed,
that is motive.

As has been remarked by Mr. K. Mohan Ganguli in his
translation, this final definition of prayojana is almost identical
with that given by Gautama i, 24, yam artham adhikrtya
pravartate tat prayojanam: ¢ If one sets an object before one’s
self and acts accordingly, that is motive.” So the epic,
prakarso yatra jayate, tatra y& vrttis tat prayojanam, as ren-
dered above. Similarly, the epic definition of nirnaya is like
that of Giutama in i, 40: “The conclusion reached after hear-
ing what can be said for and against (on both sides) after
doubting.” The other members of Gautama’s syllogism, i,
82, seem to have no connection with the above. The speech
to be delivered, it is declared in this passage of the epic, must
be nyayavrttam (as well as reasonable, not casuistical, etc.,
sixteen attributes in all).?

1 No explanatlox; is given of the eighteen merits with which the speaker

begins. The sixteen attribites may be compared (numerically) with the
sixteen categories of the Nydya.
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We may compare further in the late list of Pundits at i,
70, 42, those with nyayatatfvatmavijiiana, possibly “versed in
psychology according to the Nyaya-tattva;” and i, 1, 67,
nyayaciksd, Nyaya-system, opposed to Vedadhyatma but also to
cikitsd, etc. Also xii, 19, 18, referred to above, p. 87: “Some,
rejecting unity, attribute to the dtman desire and dislike,” a
Nyaya view. Finally, in xii, 210, 22, nyayatantrany anekani
(declared by various people), “systems of logic,” is typical of
all remaining cases. Nyfya, then, usually means logic, but
" occasionally, in the pseudo-epic, the special Logic-system
known to us as Nyaya.l :

Vaicesika.

This word is used as an adjective, of gunas, ete,, in the
sense of excellent; but the system is unknown in the main
epic though it is referred to in the passage cited above, in
i, 70, 43-44, and also-in ii, 5, 5 (vikya) paficavayavayukta,
another proof of the lateness of the Kaccit section,? whether
the five avayavas here mentioned be terms implying Nyaya or
Viigesika. Kanada’s name appears first in the Harivanga (see
below, p. 98, and above, p. 89).

The Four Philosophies.

In xii, 850, 64 ff. (compare 850, 1, pracaranti) it is said
that there are four current philosophies, jianani, the Sam-
khyayoga, Paficaritra, Vediranyaka (or Vedah), and Pacu-
pata. Kapila declared the Samkhya; Hiranyagarbha, the

1 ¥or the %rdinary use, compare tais tair nyayaih, such arguments, passim.
All speculation is Tarka. Compare the remarkable statement, xii, 15, 26:
“There are minute creatures whose existence can be argued by tarka (so
small that) an eyelid’s fall would be the death of a number of them,”

2 The former passage, after mentioning those endowed with nydyatattva-
tmavijiaha adds néndvikyasamihirasamavayaviciradaih, vicesakdryavidbhig
ca v. . ythipanikeepasiddhintaparamirthajiatam’ gataih . . . kiryakarana-
vedibhih, which mnay g#fer to either system. The passages have been cited
1ig the author of Das Mah#bhirata als Epos, etc., p. 226, who admits that the

~ five™avayds,” as he call them twice, imply the Vaigesika system.



EPIC PHILOSOPHY. 97

Yoga;! Apantaratamas is called the Teacher of the Vedas
(“termed by some Pracinagarbha’); Qiva declared the Pagu-
pata religion; Vishnu, the whole Paficardtra. “In all these
philosophies Vishnu is the nistha, or chief thing.” 3

Kapila and his System.

Although it is said, as quoted above, that there is no seer
whose authority is authoritative, this is merely a teaching of
temporary despair. Kapila is authoritative in all philosophical
matters and his name covers every sort of doctrine. He is in
fact the only founder of a philosophical system known to
the epic. Other names of founders are either those of mere
gods or disciples of Kapila. Badardyana and Patafijali® are
unknown even as names, and Jaimini and Gautama appear only
as sages, not as leaders of speculation. Candilya (otherwise
said to be known in the epic) is respectfully cited on Yoga,
not as founder but as recommending Yoga concentration.t As

1 See the note on this verse just below. As Yoga-teacher of Daityas, Qukra
is mentioned, i, 66, 43. Both Vishnu and (iva are credited with being Yoga-
lords (loc. cit. by Holtzmann, Das Mbh. im Osten und Westen, p. 110).

2 In the Vasudeva religious philosophy of Krishnaism, as expounded in
xii, 845, 7 ff,, some people, after death, become paramanubhitas, very fine
sprites, and enter Aniruddha; then as manobhiitas, or mental entities, they
enter Pradyumna; thence they go to Jiva (Samkarsana). Such people are
“the best priests and Samkhyas and Bhagavatas.” Finally, devoid of all
unspiritual constitucnts, triiigunyahing, they enter Paramitman (Ksetrajiia,
nirgunatmaka), or Vasudeva. These are the four forms of God. The name
of God is immaterial. Rudra and Vishnu are one being, sattvam ekam,
divided in two, xii, 342, 27 (they are synonyms like brhad brahma and mahat,
337 2, paryiyavicakih ¢abdah; Vishnu may be called Giva and Brahman
may be called. Intellect).

8 In the Sarvadarganasamgraha it is said that Patafijali ma&de (atha yoga-
nugdsanam, i, 1) an anugsana, or secondary collection (as anu is explained)
based on earlier Puranic materials. The verse attributed in this connection
to the Yajliavalkya Smrti (158, 17; p. 239 of Cowell’s translation) has caused
the Petersburg Lexicon to: postulate, s. v., another Smrti of the same name.
I think it is a mere lapsus for Vyasa’s Smrti, for the verse cited (“ Hiranya-
garbha, and no other ancient, is the declarer of Yoga”) occurs, xii, 350, 65.
It has occurred to me:that this verse might imply Patafijali, and the “no
other” be a distinct refutation of his claim, the epic preferring "divine
guthority ; but this is perhaps too pregnant.

4 prthagbhiitesu srstesu caturthd¢ramakarmasu eamadhiy yogam ‘evii-
tac (maduktam vakyam) chindilyah ¢amam abravit, xii, 254, 14.
7
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a macher of unconditioned Brahman, Atreya is lauded in xiii,
187, 8; and in xii, 319, 59, p list of teachers of the twenty-
fifth (spiritual) principle is given as having imstructed the
Gandharva Vigvavasu: Jaigigavya, Asita Devala, Pardcara,
Virgaganya, Bhrgu, Paflcagikha, Kapile, Quka, Gautama,
‘Arstisena, Garga, Narada, Asuri, Pulastya, Sa.natkumara,
Qukra, Kagyapa, seventeen mixed gods, saints, and philoso-
phers, of whom two are important besides Kapila, namely
Asuri and Paficagikha, his pupils ; while one system (explained
below) is referred also to Asita Devala.

There seems to be no reason to doubt that Kapila was a
real (human) philosopher, and not a mere shadow of a divin-
ity. The fact that his name is also given to divinities proves
the opposite as little as does his deification, for it is customary
to deify sages and for divinities to have sages’ names. A per-
fect parallel to the use of Kapila in this way is afforded by
Kanada, which, as far asd know, occurs first as an epithet of
Giva as supreme god, in the Harivanga 8, 85, 15-16:

yam ghur agryam purugam mahintam
puratanam samkhyanibaddhadrstayah

yasya ’pi devasya gunin samagrans
tatbving caturvingatim dhur eke

yam zhur ekam purugam puritanarm
Kandada-na@mdnam ajam mahegvaram

daksasya yajfiam vinihatya yo vai

_ vinfigya devin asurin sandtanah

Kapila’s treatise is repeatedly declared to be oldest, but he
is not only-the oldest, he is the supreme seer, identical with
Agni, with Civa also, and with Vishnu. He is said to ha.ve
got his wisdom from Gival .

“Of the treaﬁsea declmd by: metaphysicmns thn% by K.a,pﬂa is the ear
lim,” x1i,851,8; aguih sa Kapilo nfma, slithkhyayogapravartakab, ill, 221, 21
Hall gives alater v, 1, aSihkhyschstrapravartakeh, Sxikhyasks, p. 18, whera
;Ktoi theaepic a!m%umm cuuwmd. Ag supreme’ isoer, m,a:?, 65; Q&m,
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I have noticed only one passage, xii, 269, 9, where Kapila
is presented in the light of adverse criticism from the point
of view of orthodox Brahmanism. On seeing a cow led
out for sacrifice, Kapila, filled with compassion, cried out
O ye Vedas! an emclamation of reproof against the Vedas,
ag inculeating cruelty to animals. At this he was attacked
by the inspired cow with a long discourse, challenging
him to show why the Vedas should be regarded as authori-
tative in any regard, if not in regard to the slaughter of
animals.

Kapila appears in this tale as a teacher of unorthodox
non-injury and maintains to,the end (so that his view is
presented as really correct) that not the sacrifice of animals
but the “sacrifice (worship) of knowledge” is the best.
Elsewhere also we find the same antithesis between the old
orthodoxy and the new science of thought, which not only
disregards Vedic ceremonies but condemns them (xiv, 28,
7 ).

The best evidence of the authority of Kapila is given not
by express statement but by implication in the praise of other
systems, which, an important point, are by the same implica-
tion looked upon as distinct from that of Kapila, although his -
name is used to uphold them. Thus Kapila’s own system is
called generally the Samkhyayoga, or specifically the Kapi-
lam.! The Samkhyayogins are said to be the models even in
teaching of other tendency, as in xii, 847, 22, and nothing
better can be said of the Bhagavatas, here extolled, than that
their system is “equal to the Saimkhyayoga,” ndt, be it

he is called the supreme ster, incorporate in Paficagikha (the first pupil of
Aguri, who in turn was & pupil of Kapila). In xii, 387, 8, Kapila is Qalihotra-
pita smrtah, father of Qdlihotra, the veterinary sage (above, p. 12). Kapilah
‘priha: pritag ca Bhagavin jRanam dadin mama bhavintakam, xiii, 18, 4,
The Harivanga, 8, 14, 4,.and 20, speaks-of Kapila as the “teacher of Yogs,
- the teacher of Barikhya, full of wisdom, clothed in Brahman, the lard of .
' ‘ascetics,”  Compare the supreme spirit as Kapila, xii, 340468, '
/% He Jegrned the whole Yogwiamm and. the Kipilam,” xii, 828, 4;
04 iﬁ yat prokm : wih 3hEnacintakiil sa Prajipatis evh ‘hain, xh,
mga Jminta Gits, 18, 8
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observed, the same, but as good as the system of Kapila.

Amid s list of heroes in xiii, 75, 24-25, we find placed beside

battle-heroes, gift-heroes, moral-heroes, ete., only Samkhya

and Yoga heroes, enrolled to represent philosophy.2 As be-
tween the two, the implication contained in the words at
Gita 5, 5, “ the Yoga. gets as good a place as the Samkhya,” is
that it is the Samkhya which is the norm. Samkhys is cited
alone as the one system of salvation in i, 75, 7: “Salvation he
studied, the unequalled system of S&mkhya.” In contrast
with Veda and Vedafiga, it is the one type of philosophy:.
“ He became learned in the Atharva Veda and the Veda, in
the ritual also, and a past-master in astronomy, taking the
greatest pleasure in Samkhya,” xiii, 10, 87; “ Vedas, Angas,
Samkhya, and Purana,” xiii, 22, 12.

The two systems are often separated. Yogapradarginah
stands parallel to Sarmbkhyanadargindh, xii, 814, 8-4. «“The
rules both of Samkhya and Yoga” are mentioned, xii, 50,
88. Narada “knew the difference between Samkhya and
Yoga,” i, §, 7. Cdunaka is “rapt with metaphysics, adhyatma,
skilled in Yoga and in Samkhya,” iii, 2,15. The difference is
explained in the Gitd as: “The double point of view, nistha,
of the Samkhyas, who have jidnayoga; of the Yogins, who
have karmayoga.” Sometimes Samkhyaﬁiana on the one hand
is opposed to Yoga alone on the other, xii, 815, 188 Some-
times the Castra is that of the Yoga, as opposed to jfidna of
the Samkhya, xii, 319, 67; yogagastresu, 340, 69, ete. Never-
theless, they are, says the Gitd, essentially one system. And
so often we find that Vedic practices and the existence of God
are claimed for Sarkhya and Yoga, as if they were one system.
The same ‘is true of the practice of austerities or asceticism.
“ The many names of God are declared in the Rig Veda with

1 Samkhyayogem tulyo hi dharma ekEntasovitah, xii; 849, 74,

*8o in viii, 83, 49, Yoga and Samkhys, {Etmanah) represent philosophy.

B C‘ompare xiii, 148, 189: yogo jHiinam tathi sRrikhyam vidyi{x £iipdi-
karma ca. In the ‘pussage cited above, the inferesting’ arigtlini mttvini are
grouped with yoga and skmkhyajEinn (as objects of research). They are

: explained elsewhere, xii, 818, '8, 6n “signe- of death,”  appearing to one if ¥e
.paunot see the polewstar of his refection in . anaazzqr‘s eye, eto
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the Yajur Veds, in Atharva (and) S&mans, in Purina with
Upanishads, in astronomy also, in Samkhya and in Yoga-
¢astra, and in Ayur Veda,” to give the bizarre group of xii,
342, 8. “Both gods and demons practise austerity, tapas,
which has been argued out, yuktitah, of Veda and Sam-
khyayoga,” xii, 285, 192.1

Bamkhya and Yoga.

But it must be noticed that the claim for the identity of
Samkhya and Yoga comes from the Yoga side, which is deistic
and seeks to make the Samkhya so, exactly in the way the
Vedinta commentator seeks to make the Yoga passages Ve-
dantic. The distinctive mark of the Yoga, as given above
from the Gita, 3, 3, is, if- we translate it in the natural original
sense, application to work as opposed to application to under-
standing; in other words the Yoga laid stress on religious
practices, the Samkhya on knowledge.? It may be that Yoga
also, like Samkhya, was originally atheistic and that deistic
Yoga was a special development. Nothing could be falser,
however, than the supposition that the Yoga and Sarmkhya
differ only in method, or the epic assumption that both are a
sort of Vedanta inculcating belief in Brahman as the All-soul.
Even the Gita recognizes the distinction between the two
schools in saying that the system that recognizes the All-soul
(% one entity eternal, undivided, in all divided existences )
is better than the one that recognizes “separate and distinct
entities in all existent beings,” 18, 21-22, clearly referring
to the fundamental difference between Brahmaism ® and Sarn-

1 It may be observed of the terminology that as Yoga means Yogin as well
a# the system, so Sixhkhya means system or a philosopher of that system.
Typical of the peendo-epic is the circumstance that here Sfmkhyayogan are
personified as two beings along with Ndrada and Dnrvisas, xiii, 151, 45.. ‘
.3 Compare the use in xili, 84, 40, where it is asked: kena v& karmayogena
mdlnqne "ha kena, vi (can I'be puriﬁed), 1. e, “by application to holy works.”
“Gompare krsiyogs, xii, 83, 18.
o s Vedknta i¢ commonly used of Carikara’s interpretation, I, employ
%o cmnote 8! belief in the All-soul without necessarily implying
itant docmne of Illmltvn, MEyE.
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khyamm The pracucal difference.is that formulated at xii,
817, 2 £, where it is said: « There is no knowledge like the -
Samkhya, no power. like the Yoga; these are both one in
practice, ekacarydu, because both destroy death. Foolish
people regard them as distinet, but we recognize them as one.
‘What the Yogas see is seen by Samkhyas; who sees Samkhya
and Yoga as one sees truly,” a passage copied from the Gita,
5, 4-5, and repeated with varied readings'in xii, 806, 19.

Though the pseudo-epic is so like the Gitd, its relative late-
ness, I may observe in passing, is shown inter alia by the use
in this passage of yogam as a neuter noun, xii, 817, 27, etad
dhi yogam yoganim,! as in xiii, 17, 19; one of the many little
points ignored in the unhistorical synthetical method.

This passage, in its admission under cover of fools’ opinion,
shows clearly that the two systems could be regarded as iden-
tical ouly by insisting on the objective of each. Both sys-
tems gave emancipation, therefore they were one. But one
way was that of pure science or knowledge, the other was
that of pious work (yoga, tapas) added to this science, a practi-
cal divergence that existed quite apart from the question
whether the goal was really the same.

But the epic in other passages, despite its bra,ve pretence,
is not content with Samkhya science or even with Yoga work.
On the contrary, the rehglous devotees named above throw
over both systems. It is true they keep the name, just as
‘these philosophical systems themselves pretend to depend on
the Vedas, or as European philosophers used to claim that
their systems were based on orthodoxy. But this only shows
how important and fully established were these philosophi—,

cal systems when the sects arose that based -salvation ¢h
faith and the grace of & man-god, while still pretending to
philosophy, They could not unite, for the true Samkhya did
not teach Brahmaism, but kevalatvam, or absolute separafbmn
of the individual spirit from everything else, an astitvam
kevalam, or existence apart iroem all, not apart in Bmhman

1 Bepealing yogs ot b ycginﬂm‘ i 807, 26.
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No less irreconcilable grith the earlier belief is the later
sectary’s view of action, g,vrtti, as due to God. For the older
sage was intent on escaping action, which the system regards
as due not to spirit but to the inherent quality of its antithe-
sis, Prakrti, But in the religious substitution of a personal
Lord, Igvara, as synonymous with the Supreme, it is taught
that * the Lord created pravrtti as a picturesque effect” (after
electing nivrtti for himself)!! Here the roots of the Karma
doctrine are cut by the new faith of the quasi monotheism
which is reflected in the iater pseudo-epic.?

Fate and Free-Will.

Another side of specnlation presents a varied field of belief.
Is there such a thing as free-will? The later epic fixes
responsibility in turn on the Lord, man himself, purusha, luck,
hatha, and Karma, xii, 82, 12, ff.; where Karma is finally rec-
ognized as the only agent, as otherwise God would be re-
sponsible for sin; and if man were the sole agent there could
be none higher than man. As luck would absolve a man,
only Karma is left, associated with Time in a sort of dual
fatalism, karmasiitratmaka. Obviously Fate, as Time is here,
really undermines the theory of Karma quite as much as does
the interposition of the Lord or any other foreign factor. So
in’ xii, 224, 16 ff. and 226, 13 and 21 ff., we find first the fe-
flex of the Upanishads and Gitd, “he who (in imagination)
-8lays and he who is slain are both ignorant,” and:then: ¢“The
deed causes the deed ; but the deed has another creator, Fate,
Time. Fate or what will be will be is the cause.” ¢ Sorrow
lies in thinking ‘I am responsible’; for I do that W}uch the
ordainers ordained when I was born.” 3

1 pravrttidharman vidadhe krtvi lokasya citratam, xii, 341, 99.

% This is the “ fourfold God,” worshipped by the Ekintine as having one,
two, mree, or four forms, identifled with Krishna, his son, grandson, and

brother; as named above, p. 97. He is maker and nommaker, and takes
Prakrti's function in “gsporting:” ya.the ’cchati tathd rajan kridate purueo
‘vyayah.

8 80204, 81; 226, 8; 227,84 and 85: killah pacati...kilah kalayati pra-

B vh ,‘Il2.: “'Whatevm state one obtains he must fay bhavitavyam,” “it

 wWan fatld 1. ¢, independently of Karma. For kila from kal, of. Git&, 10,30
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Elsewhere Fate is the Divine power, diiva, opposed to
bhuman effort and to nature, svabhava, the latter having the
implication of the Karma doctrine. Each of these factors is
upheld by one or another theorist, while others claim that they

-~ all work together, xii, 233, 19, repeated at 289, 4-5. In other
places the same Fate that is elsewhere made responsible is
scorned, daivam klibd upasate, “only eunuchs worship Fate;”
and “there is no Fate, all depends on one’s own nature;”
the Karma doctrine, svabhavatah, xii, 139, 82; 291, 13.!

Samkhya is Atheistic.

In the “one-soul ™ doctrine just referred to, God himself is
energy, kiryatman, the soul of all, the saviour, “the Light
which Yogins see,” the Ego, eternal, without characteristics

_of any sort, aharh ca nirgunah, xii, 47, 54, 63, 69-70; xiv,
25, 7. He exists “alone with wisdom,” till he makes the
worlds, each succeeding @on, xii, 840, T1-72, just as sunrise
and sunset follow each other, ib. 75. On the other hand, the
epic declares with all plainness that the Samkhya system is
devoid of a belief in a personal supreme God. In xii, 301,1 ff,,
the question is raised, What is the difference between Sam-
khya and Yoga? The answer is: ¢ Samkhyas praise the Sam-

4 According to xii, 239, 20, Time is the origin and controller of all things,
prabhavah . . . samyamo yamah, and all things produced by duality exist
according to their own nature, svabhdvena. The nature of the individual
splrit is often rendered by this word, as such a spirit is conditioned by its
former acts. Below is cited a case where it is a factor of the body, distincs
from organs, mind, and spirit, An interesting critique of heretics leads up to
xii, 238, 8 #. (where the word connotes nature as understood by Buddhists
and materialists) : yas tu pagyan svabhivena vind bhdvam acetanah pusyate
sa punah sarviin prajiiayd muktahetukan, yesam cai ’k&ntabhivena svabhi-
vit k@ranam matam, patva trnam isikdm v, te labhante na kirhcana . . . sva-
bhivarh kirapam jiatvd ne greyah pripnuvanti te, svabh@ivo hi vind¢iya
mohakarmamancbhavah, “He is a fool who teaches that nature alone exists,
or that cause of change is inherent in nature alone” (nature is without in-
telligence and, ¢l. 9, only intelligence gives success; hence nature withous
ingelligence would result in nothing; the final opinion given in ¢l. 6 on
svabhiva and paribhiva). C has a curious v. L (for pﬁ,tvi, e«tc.) grnt.vi

“mrodm reindm va.



EPIC PHILOSOPHY. 105

khya system; Yogas the Yoga system. The pious Yogas say,
;How can one be freed when one is without a personal God
(anigvareh) ; while the Sarmkhyas say that one who knows
truly all earthly courses becomes unaffected by objects, and
would clearly get released from the body in this way alone.
This is the exposition of release given by the very intelligent
Samkhyas. But one should take as the means of release that
explanation which is given agreeably to his own party. . . .
The Yogas rely on immediate perception (of truth), while
the Samkhyas determine according to their code. For my
part, I approve of both,! for either system followed according
- to its code would lead to the highest course (emancipation).
Purity, penance, compassion toward all creatures, and keeping
vows, are found equally in both (systems), but the (philo-
sophic) exposition is not the same in both.” The last words,
darganam na samarm tayoh, “the exposition is not the same,”
can point here only to the essential difference just indicated
by the speaker, namely, that one admits and one denies God.
And it is to be noticed that this is the end of the explanation.
There is not the slightest hint that the anigvara or atheistic
Samkhyas believe in God (a personal Lord, Igvara).

It must also be remembered that the very term here used
to describe the Samkhya belief, far from being admitted as
one that connotes a belief in Brahman, is reprehended, not
only in the pietistic question above (which may fairly be put
categorically as “it is impossible to be saved if one does not
believe in a personal God”), but also in the Gitd, which
links together as a “creed of devils” the denial of “reality,
basis, and personal God,” asatyam apratistham te jagad &hur
ani¢gvaram, Gitd, 16, 8, an expression which would have been
impossible had the anigvara doctrine been accepted as simply
a formal modification of deism, implying a belief in a back-
ground of Brahman.

I do not think that anigvara can possibly mean here “not

1 The Yoga has the immediste perception of the mystic: pratyaksahetavo™*
yoghh sirhkhygh ‘gfstravinigeaydh, ubhe cii ‘te mate tattve mama (Bhig
masys), ¢. 7. -
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having the senses as master,” as it does in xii, 247, 7, where
it is opposed to indriyanam vagyitma; a passage mistranslated
by the author of Nirvana, p. 96, as “ Without the Lord one
attains the place of immortality,” though it clearly means:
“Not having (the senses as) a master one attains the im-
mortal state, but being subject to the senses one obtains
death.”

In the theistic religion, the personal God not only supplants
the old explanation of spirit, but even takes the place of Pra-
krti, the unmanifest unknown Source of the Sarmkhya, and
creates everything, as does egoism in the pure dogma of the
Samkhya, as “the name made by egoism, which is synony-
mous,” ahamkarakrtarn c3i ’va nima pary&yavacakam, xii,
840, 62. So to the sectary the name is ever indifferent.
As to-day he accepts Christ as his own divinity under another
name, 80 he did of old. The passage in the Gitd is well
known, which establishes the principle. In xiii, 14, 318, it
is said: “In the Samkhya system the Allsoul is called Puru-
gha,” i. e. the Samkhyas recognize only Purusha, but we say
that their Purusha is our Allsoul. The twenty-fifth, Puru-
sha, is thus identified with wisdom, vidys, xii, 808, Tff. In
a preceding section, 808, 119, Hiranyagarbha is intellect, and
is called Virifica, Aja, etc., “called by many names in the
Samkhyas (astra.”

Yoga as Deistic and Brahmaistic.

The ancient Yogin tales in the epic show that there are
important differences between the older and later view ‘of
Yoga. To stand on one leg for years and keep quiet long
enough for birds to nest in one’s matted locke was the * disci-
pline” of the primitive Yogin as he is represented in these
tales. But the Yogin of the later epic regards all such practices
as crude and unsatisfactory. His discipline is an elaborate
course of breathings and mental confinement in bodily postures
described as customary in the Yoga Cstras. So many breath-
ings at such a time and 80 many at another, minute attention
.(in a sitting posture) to concentration and meditation, the
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whole paraphernalia of Patafijali, exercised for a “limited
time,” ! not a word about standing on one leg for years. The
difference is more than superficial, however. The one-leg
Yogin strove for one thing only, supernatural powers. Tale
after tale recounts what powers he gained by these exercises,
and these powers were his goal. He was deistic but he had
no thought of “entering Brahman,” only of controlling the
powers terrestrial, celestial, and elemental. On death his
goal is to be a spirit free and powerful, enjoying good things.
On the other hand, the Yogin of the pseudo-epic discipline
learns all these powers, but “he who practises them goes to
hell,” because his goal was not to be a thaumaturge but to be
released. Both experienced the apunarbhavakama, *“longing
not to be born again,” but the first desired bala, or Yoga
«lordship,” aigvarya, and all his efforts were directed to that
end ; while the last desired lordship only as a means soon to
be rejected for something higher, release, moksa, or kevalatva,
isolation,? and eventually the recognition of ekatva, unity, of
intellect, mind, senses, and universal soul, &tmano vyapinah,
xii, 241, 2-8.2

The Brahmaistic Yogin is an advance on the deistic.Yogin.
The latter recognizes only isolation, kevalatva. So under
the influence of Vishnuism a lecture which teaches 1man
isolation appears revamped as pantheistic Brahmism$

In xii, 817, 16 ff., the Yogin meditates on the eternal Lord-
Spirit and Brahman, tagthugam purugam nityam . . . iganam
brahma ca, the Yogin being in concentration and trance, sarm-
yama, samadhi: “Like a flame in a windless place, like a

1 xii, 241, 22 ff. evam parimitarh kdlam (six months) dcaran &sino hi
rahasy eko gacched %ikearasimyatdm. Cf. pratibh@, apavarga, 317, 14.

3 The chapter xii, 289, shows that moksa may be simply isolation or inde-

pendence and does not necessarily connote absorption.

8 The whole Yogakrtya is comprised here in this union as “ the highest
knowledge.”

4 The compilers are notaverse to this practice; it is a common Hindu
method of improvement. Either the text is rewritten and interpolated or it
is allowed to stand arfd another section is prefixed or added of the same con-"
.. tent ‘differently  treated.. The rule is that the improvement precedes the

original.
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mountain peak (compare kiitastha), he beholds Brahman,
which is like a fire in great darkness.” Then * on abandoning
his body without a witness,” this Yogin, after attaining in life
his powers over the breathings and elements, rudrapradhéanas,
and wandering about with the “body of eight characteristics,”
enters into the Lord-Spirit who is isolated, kevalam yati, for
s« this is the Yogin’s Yoga; what else would have the sign of
Yoga?”1 So ends the chapter, without a suggestion that the
Yogin is to be identified with Vishnu.

In the imitation and improvement of this passage, thrust
before it in the text, the Yogin’s release does not end matters,
though Vishnuism is inserted rather clumsily, as will be seen
from an analysis of the whole section, 301, 11 ff. ¢ Cutting
off the five faults by Yoga, people freed of sins obtain that
place (or condition), tat padam, like as big fishes cut through
8 net and get the water (the fish is not identical with the
water, tat padam is place or condition, freedom). Even as
strong animals, mrgéh, cut the net, so they would get a clean
road when they are freed from all their bonds. Endued with
strength, Yogas, on cutting thus the bonds made by greed, go
the clean way that is highest and auspicious. . . . Those with-
out power are destroyed, those that have power are released,
mucyante balanvitah. . . . On acquiring Yoga-power one can
oppose the many objects of sense, vyiihate vigayan, as an ele-
phant opposes a great stream. By Yoga-power made inde-
pendent, avagah, Yogins enter Prajapatis and seers and gods
and the elements, as their lords. Not Yama nor the End-
maker (differentiated here, often as one), though angered,
nor Death, fearful in prowess, not all these lord it over a
Yoga of unmeasured energy. A Yogh could make himself
many thousands when he has got his power, and with these
could wander over earth. Such an one could take the objects
of sense and then perform hard austerity and again reduce it,
as the sun does his beams of light, tejogunas. The Yoga who
holds to the power and is lord of bonds obtains in release,
vimokse, the fullest lordship, prabhavignutva, These powers

1 etad hi yogarh yogindm kim anyad yogalaksanam, 317,27,
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obtained through Yoga have been obtained by me. For elu-
cidation I will now tell thee again, O King, also about the
subtile powers.! Hear from me, O Bharata, the subtile signs
of the soul in concentration, samadhina, and in respect to con-
templation, dharana, O lord. Asan archer by being attentive,
apramatta, with concentration hits the mark, so the Yogin,
properly intent, doubtless obtains release, mokga. As a man
intent, yukta, with intert mind would go up a ladder, steadily
fixing his thoughts on the vessel full of oil (in his hands), so
the Yoga here, intent, O King, steadily makes spotless his
soul (till) it looks like the image of the sun2 As the steers-
man with concentration, samahita, would guide a ship on the
ocean, so by applying self-concentration with intentness, dtma-~
samadhinam yuktvé yogena, he that knows the true, tattva,
gets a place hard to attain, durgam asthanam, after leaving
his body here. As a charioteer with concentration yoking,
yuktva, good horses, quickly brings the knight to the desired
place, degam istam, so, O King, the Yogin with his mind con-
centrated in contemplation quickly gets the highest place,
param sthanan, just as the arrow when released, mukta, finds
its mark. The Yogin who stands steadily seeing self in self
destroys sin and gains the unalterable place, padam, of those
who are pure. The Yogin who properly joins, yuiikte, with
his soul (self) the subtile self in the navel, throat, head, heart,
chest, sides, eye, ear, and nose, quickly consuming his Karma,
good and bad, though mountainous (in size), having recourse
to highest Yoga is released, if he wishes.”

This is the end of the discourse for the present. Nothing
is said of the Yogin’s emancipation being other than a release
from bonds. The conversation turns to the question of food
and means of restraint of the senses, the hard path of auster-

1 These words are perhaps the mark of interpolation here.

% gneha-piirne yathd patre mana adhaya nigcalam, puruso yukta &rohet
sopanath yuktamanasah, yuktas tathd "yam atmanarm yogah parthiva nigcalam
karoty amalam #tm&nam bhaskaropamadarganam. In 817, 22, tdilapdtram
yathi pirnam karabhy@m grhya pirusah sopanam druhed bhitas tarjyamano
‘sipinibhih samyatitmi bhaydt tesim na patrad bindum utsrjet tathili ’vo
*ttaram Zgamya ekAgramanasas tathi, etc. '
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ities which makes the subtile soul shine forth, but he who
follows it “is released from birth and death, ill and weal.”
“Thig,” it is then said, “is what has been set forth in various
Yoga-Castras; in the twice-born is admittedly the highest
Yoga practice,” krtyam, ¢l. 67, ,

Thus far the ¢lokas and the final stanza seems to show that
‘this is the end. But to this are tagged on five trigtubh stan-
zas, with which the chapter now concludes: “That highest
Brahmap-made Brahmén and Lord Vishnu, the boon-giver, O
great-souled one, and Bhava, and Dharma, and the six-faced
(god), and the sons of Brahmén, tamas, rajas, sattva, and high-
est Prakrti, and Siddhi the goddess wife of Varuna, and all
energy, tejas, and patience, and the pure lord of stars in the
sky with the stars, all the all-gods, the snakes, and manes,
and all mountains, the terrible seas, all rivers with forests and
clouds, Nagas and nagas, troops of genii, spaces, the angel
hosts, males and females —one after the other attaining, the
great great-souled Yogin would enter soon after he is released.
And this narration, O King, is auspicious in that it rests on
the god who has great vigor and intelligence. Such a great-
souled Yogin, overpowering all mortals, acts, having the self of
Nardyana” (according to the commentator, makes all things
as being identical with Narayana).!

It is true that a view which ignores every indication of in-
terpolation may insist that literature is to be treated without
critique, overlook the patchwork, and concentrate emphasis
on this last nArdyanatma to offset. the whole teaching preced-
ing, which is that the soul gets isolation, not absorption into
Brahman. But even then Niardyana is not philosophical
Brahman. In the following chapter, which is a new discus-
gion, 802, 55, the Kapilah Samkhyah are also led to emancipa-
tion, in which teaching &tman rests on Nardyanps, Nariyana
rests on emancipation, but emancipation has no support (the
same word as above of the narration which rests on Narayana),
‘mokgam saktarh tu na kvacit; though the Samkhya philoso-
821 yogi. sa sarvin a’bhibgnya martyin nériyanitmi kurute mahitmi, 801,
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phers are finally conducted through an unfinished. sentence
eighteen glokas long! to Narayana, who bears them to the
Highest. 8oul, when they become fitted for immortality, and
return no more, ¢l. 78,

These are chapters of a sectarian cult, Whlch seeks to in-
clude in its embrace all systems of philosophy,? and does so
vi et armis. The more precious and reliable are those expo-
sitions which show the systems still but slightly twisted from
their original form. This last is a system called Vedanta,
302, 71, as I have already remarked, but in point of fact it,
i. e., this last chapter, not the preceding exposition, is an ex-
position of Yoga twisted into sectarian Brahmaism. The
soul eventually enters Vishnu, who is unconditioned Brahmaxt,
and does not return; but it enters by jiva and videha mukti,
in Yoga style. That is, before death the real soul enters
Vishnu, leaving behind in a man not soul but only mind and
senses. Shortly after, however, one is really “released and
gets peace.” This, it is said, is the Samkhya system which
is identical with eternal Brahman (802, 96-101; compare 106,
amiirtes tasya . . . samkhyam miirtir iti ¢rutih). The Sarkhya
system, which is at first said to be faultless (¢l. 4), is in ¢l. 18
declared to have faults as well as virtues, the same being true
of Veda and Yoga; that is, this teaching is put forward as an
improvement on the old, though the accepted base is the-
Samkhya. It is pretended that the teachers teach as do the
Kapilas, who are endued with knowledge and “clarified by
ratiocination,” karandir bhavitdh ¢ubhah, ¢l. 17.

Difference between Sarkhya and Yoga.

As has been shown above, the epic itself teaches that the
great difference between the two systems is that the Samkhya
does not believe in a personal God, while God is the supreme

1 xij, 382, 24-62. Compare 5~17 also one sentence. These interminable
sentences are marks of the late style uof the pseudo-epic.

2 Ingl. 108 it is said that this Vedanta (¢l. 71) S&mkhya embraces all the
knowledge found in Sarhkhyas and Yoga (sirkhyesu tathii *va yoge), the
Purdina, the great Itibsas (pl), Arthagfistra, and the world (Lok8yata ?).
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belief of the Yogin. A further difference is found by the
commentator in the words of xii, 240, 8, where it is said:
%Vishnu in etepping, Cakra in power, Agni in the digestive
organ (etc.) wishes to enjoy,” bhoktum icchati, a stanza
wedged between the statements that bodies come from earth,
etc., and that ears, etc., are organs of sense. What ig appar-
ent is that emperience is here shifted from pure spirit to the
corresponding divinity.

So far as I know, the difference of opinion is nowhere in the
epic stated to involve a distinction between the two systems,
and in this chapter the subject of active and experiencing
spirit is not further touched upon. I doubt, therefore, the
validity of the commentator’s explanation as applied to the
epic, but his words are worth citing: “In the Yoga system
the spirit is not active but experiences only, while in the
Samkhya system the spirit neither acts nor experiences. In
this passage the poet repudiates the first doctrine, and ex-
presses approval of the second” (by naming devas as “enjoy-
ers,” and thus showing that it is only a false imagination of
the spirit when it thinks itself an “ enjoyer ").2

According to the epic, all activity resides in Prakrti, the
Source alone, while experience resides in spirit but only as the
latter is conditioned by its environment, prakrtisthah, so that
when it is in the body the highest spirit is called enjoyer and
active, but it is not really so, kurvann api na lipyate, na
karoti na Hpyate. This is the explanation of the Gitd?
(which denies that there is any speculative difference between
the two systems), and is found often enough elsewhere.* - So
God as a conditioned being, spirit, enjoys the gunas, as in
-xii, 840, where the twenty-fifth principle, though ¢ without

1 As in Mait. Up. vi, 10, bhokt& purugo bhojya prakrtih, “enjoy ” is some-
times sensuously rendered, “ Spirit is the eater, Prakrti the food.” Ordinarily’
“enjoy ” is experience, ‘ :

% yogamate, Atmi bhoktii *va na tu kartd; samkhyamate tu, na bhoktd
nd ’pi karte ’ti3 tatrd ‘dyarh disayati, ete.

8 Gita, 8, 27; b, 7; 13, 20, etc.

¢ Compare xii, 247, 1-2: “The spirit supervises modifications (he knows

them, they do mot kpow him), he does what is to be done (only) in cohjunc
tion with the senses and mind, the sixth ” (like a charioteer, as above).
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characteristics,” is gm,xabhﬁj or enjoyer of gunas as well as the
superior creator of gunas, gunasrastd gunadhikah, ¢l. 28.1 So
Civa is sagtibhiga (below). ¢Like a lamp giving light know
the jlidnadtman, knowledge-spirit, Purusha, to be in all crea-
tures. It makes the ear hear; it hears; it sees. The body is
the cause (of perception), but this (soul) is the doer of all
acts,” xii, 210, 40. Here the last clause, sa kartd sarvakar-
manam, means that soul acts only as modified by Prakrti. In
xii, 222, 1T ff.: “ Whoso thinks himself an actor, faulty is his
judgment. Activity is nature only, the only factor,” svabhava
eva tat sarvam (one becomes vitrsna, ¢l. 80, when one knows
the difference between the Source and its modifications). In
xii, 304, 45, the Source does every act, and it alone enjoys,
acnati. Opposed to this is the Brahmaistic view, which holds
that “the inner soul, antardtman, alone smells, tastes,” etc.,
as an entity separate from elements (below).

" A practical difference may be found in the attitude of the
two systems toward austerities, though it is stated that this
exercise is common to both. Nevertheless it cannot be sup-
posed that the « knowledge-philosopher” admitted as much
tapas as did the. Yogin, whose practical discipline was almost
wholly* a “razor-edged path” of austerity. The practice is
occasionally reprehended, as in xii, 221, 4, where it is said
that fasting is not meritorious, as it is injurious to the soul’s
discipline, atmatantropaghatah, a view which is of course con-
tradictory to the mass of teaching in the epic, for example, ib.
238, 28, where penance is the means of *attaining to the being
that creates the universe.” The *difference between Samkhya
and Yoga,” as admitted and explained in the late passage xii,
237, 291f., is mainly a practical one, in that “the Samkhya
keeps aloof from objects of: sense, controls the senses, and is
alike to all creatures, friendly to all, indifferent to all things,?
injures no creatures, ahd so attains to Brahman;” whereas
that Yoga is released “ who, transcending: supernatural power,
ceases” (from activity). The Yoga is thus described in one

T The twenty-fifth, not the twenty-sixth principle, is here God.

2 parvabhitasadril maitrah samalogtigmakaficanah, 88, a standing epithet.
' 8
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verse: yogiigvaryam atikrdnto yo nigkrimati mucyate, 237,
40. The dependence of the Samkhya on knowledge alons is
here merely implied, though the following image of the saving
“ghip of knowledge " makes it clearer, but the whole passage
is a late attempt to interpret Samkhya by another norm.!

One further practical difference between the systems is
pointed out by the commentator at xii, 241, 84, where, after
asceticism is described, it is said that & man of low caste or a
woman seeking virtue “ may attain the highest course by this
path” (of the Yoga). The commentator takes pains to re-
mark that this applies only to the Yoga, and not to the
Samkhya. A little farther on, in 247, 16, where the same
gystem is still taught, but on the intellectual side, not on the
ascetic side, it is, expressly stated that the Gastra should be
told only to men of the higher castes, Snitakas.2

It is expressly charged against the Pagupata sect that it is
subversive of caste: “I, Rudra, formerly for the first time
invented the mysterious Pagupata religion, beneficent to all,
facing in all directions, one that takes years or only ten days?
to learn, one which, though blamed by the.unintelligent (be-
cause it is) here and there opposed to the rules of the Castra
and those of the Orders, varndgramakrtair dharmair viparitam

1 brahménam abhivartate, a late carelessness, repeated with c@ ’dhigacch-
ati, ¢l. 36 and 41, The fourfaced Brahmdn and the highest Brihman, re-
speotively, is the commentator’s ready explanation (“masculine by Vedic
licence”). The same sort of thing is found in another later passage, where
a double carelessness appears, brahmanam adhigatvd (sic) ca, iii, 83, 78.
Part of the above description is a copy of the Gitd, nirmamag c& *nahamkiro
nirdvandva¢ chinnasamgayah nai 'va krudhyati na dvesti, 287, 84, as in Gita,
5,8; 12,18 (==2,71); 18, 63, brahmabhiiyiya kalpate.

2 See below the passage inculcating pure Yoga (the twenty-sixth prin-
ciple), where it is eald, xii, 819, 89, that it is a doctrine of emancipation for
all, and knowledge is to be got from all, for all castes are Brahmans, all are
born of Brahman, and all castes are equal; and comphre ib. 188, 10 ff., na
vigeso ‘sti varnindm, etc. In 261, 21, Atmajfifnam idarh guyham, as in the °
earliest Upanishads. A “God without characteristics” is mesponsible for
the democratic squality of the “no caste” view. So Qivaism teaches that

castes are only indications of position, brahmah svabh@vah is everywhere
equal, and all men are children of the one God who created them, xiii, 143,
: R ,

% Instead of ten days, says the commentator, the Giudes read “five days.”
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kvacit samam, is nevertheless appreciated by those of per-
feqted wisdom, gatantas, and is really superior to the Orders ”
(atyagramam, xii, 285, 194~195). In the preceding stanza,
this Pagupata is contrasted with the gods’ and demons’ relig-
ion of austerity, the latter being “drawn from the Vedas and
Samkhya and Yoga by logic,” ! another mark of difference in
the views urged in the epic, not, as often, concealed under a
pretended unity, but openly stated. '

Sects.

I would say a word here in regard to the sects recognized
in the epic, though, except for their philosophy, I do not in-
tend to touch further on them. The epic commentator sees in
the epithet paficamahikalpa, applied to Vishnu, a. referemce
to the scriptures, dgamas, of five diverse sects, Sauras, Caktas,
Ganegas, Qaivas, and Vaignavas. The epic in reality recog-
nizes only the first and last two, for the allusion to shadow-
worship (which the commentator explains as a Left-hand rite)
though interesting, does not imply necessarily a body called
(aktas, and Ganegas are unknown, the god himself belong-
ing only to the pseudo-epic introduction, and very likely in-
terpolated there, as has been shown by Dr. Winternitz. Even
Durga seems to be a late addition to the epic as she appears
hymned. But the (}‘awas are known as having a religion
called Pagupata (above) and the Vaignavas and Sauras are
known in two late passages, xviii, 6, 97 and vii, 82, 16, under
these names. I suppose only the synthetic method would
claim that the whole epic recognizes the titles of sects so
sporadically mentioned. The older Vishnuite sect-name is
Paficarditra or the more personal “devotees of the Lord,”
Bhigavatas, and Bhagavadbhaktas, even these being rather

1 Rudra sgys to Daksa: bhiyag ca te varam dadmi tam tvam grhnisva
suvrata, prasannavadano bhitvh tad ibai ’kamandh ¢rpu; vedst sadafigid
uddhrtya simkhya-yogdt ca yuktitah tapah sutaptam vipulam dugcaram
devadiinavaih, xii, 285, 191~102; and then as above, in contrast, the Picupata
system, which has overt.hrpwn the older systems (Rudra destroys Daksa’s
sacrifice). .
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rare. The last, for example, is found in i, 214, 2 (with
bhaikgas or ciukgas). The same passage that calls Vishnu
paficamahiikalpa gives him the titles of Pracinagarbha (below)
and Kaugika and identifies him with the Atharvagiras Upani-
shad, xii, 889, 118-125. Though the god is here Vishnu, I
venture to think the last epithets were originally applied to
Giva. The ¢ white men” of the White Island, or rather
country (dvipa =gthe dig uttara or more exactly uttarapagci-
mena, “in the Northwest,” 836, 8-10; 337, 21 ff.) must be
Kashmere Brahmans, who are often almost as white as Euro-
peans and whose religion was the worship of Civa (as a god of
culture and letters) in monotheistic form, which is here per-
verted. The location ¢ Northwest” and “far North” ‘can
scarcely be anywhere else than Kashmere, where alone “north-
ern white men,” ¢vetiah pumansah, 836, 10, were to be seen.?

The Different Schemata.

The philosophical schemes elaborated in the epic show three
distinet groupings, which must belong to different systems.
These are the Sarmkhya, the Yoga, and a third system, which
follows a different series of topics. All three differ essentially
from Vedism and Brahmaism, as this latter, in turn, differs
from what we call Vedanta. Both of the latter are repre-
sented, making six systems, as said above; but of these there
are full schemata or topica in three cases at least,? indicating
what for convenience I shall call scholastic differences, the
three schematizing systeins being here termed schools. Itis
unnecessary to point out that no one set of teachers, much
less the one poet of the unhistorical method, would have incul-
cated six systems, or elaborated three schools, especially as the
topics of two of these schools imply a fundamental difference
between them. '

1 The “Sea of milk” in the Puripas is said to surround & Himilayan
mountain, Kriufica. The second (earlier) account of the “ white men” in the
epic is quite Simkhyan, God is Purusha, ete.

3 Compare also the rather rare recognition of pure Vedidnta Miyd-

- Brahmaism, and above in the first chapter the philosophy copied from the
Upenishade withont identification of soul with sectarian god.
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Common to all three schools is the distinction between
the First Cause or Source as manifest and unmanifest. The
manifest, or known, is all that is born, grows, ages, and dies,
while the unmanifest, or unknown, is ‘“the opposite,”? that
is, it is devoid of these four marks, laksanas. Further, Sam-
khya and Yoga both admit two selves, Atmans, it is said, which
are declared “in the Vedas and in the Siddhintas.”2? The
first is that born with the four marks, that is, those of the
manifest, and has four objects (caturvarga, virtue, pleasure,
gain, emancipation). This is the manifest self, born of the
unmanifest; it is awakened, buddha, but has not the highest
intelligence, cetana; it is the conditivned sattva soul, in dis-
tinction from the pure knowing soul, ksetrajiia, though both
are attached to objects of sense. ¢ Both systems admit twenty-
five topics,” a statement to be reviewed below.

The Unmanifest is that which cannot be known, avedyam,
which has no padanyasa, leaves no track, and is therefore
beyond knowledge, xii, 205, 18; avedyam avyaktam, xii, 319,
42. Kapila calls it the apyj, idya, and says he uses the term
First Cause, Source, Prakrti, merely to escape a regressus
ad infinitum. It is therefore merely a name, samjiamatram.
It is used of the That: “One could never reach the end of
causation, ndi ’va 'ntam karapasye ’yat, even if one went
unceasingly like an arrow from the cord, yathd bano gunacyu-
tah, and swift as thought. Nothing is more subtile than the

1 8o in xii, 217, 9-10, it is said that Prakrti creates and has three gunas,
while spirit’s marks are “ the opposite ” (for the threefold gunas are only his
“ turban,” ¢l. 12).

2 xii, 237, 27, 31, siddhantesu. Siddhénta is mentioned also in i, 70, 4.
In the present passage the commentator takes the Vedas and Siddhéntas as
Parvamimarised and Uttaramimansad. Another late expression in this section
describes the effulgent jiva-yoked car as having all the Tantras as its goad
(sarvatantrapratodah, xii, 287, 11, straddles the padas), where the commentator
says.Castra, and is probably right, as we have Ny&yatantras mentioned, which
are doubtless works on logic. Compare with the passage above, xii, 206, 28,
avyaktatmd purugo vyaktakarmi so ‘vyaktatvam gacchati hy antakale; xii,
199, 125, caturbhir laksandir hinarh tath@ sadbhih sagodacdih purusam tam
atikramya Zkacam pratipadyate (the six are ills and the sixteen are breaths,

organs, and mind, according to the commentator), but the four are here said
to be cetas and threc proofs.
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unmanifest That (¢L.18); nothing is coarser. Finer than fine,
greater than great is That, the invisible end of all things,”
xii, 240, 28 (29 = Qvet. Up. iii, 16; Gita, 13, 13). Itis a term
used in both philosophies, and is simply equivalent to the
invisible unknown First Cause. ¥rom its synonym Prakrti,
First Cause, it may be called simply the Source. So also
Brahman is avyaktam. Usually this term is defined in such
negatives as in net: neti, a superabundance of which appears
in this definition: *Brahman has not been explained by
mantras; with the world of experience it has not anything
in common; it has not sound, touch, not form; it is not com-
prehended ; not manifest . . . not female, not male, not neuter
(as in 251, 22), not being, not mot-being, not being-and-not-
being . . . not perishable,”? an imitation of older matter.

This “ Unknown,” which forms the common basis of the
great philosophical systems, in the Samkhya connotes potential
egoism, becomes known first as Ego or self-conscious intellect,
and out of this egoism is developed the whole created uni-
verse; over against which stands the pure unconscious spirit,
the real Ego. This, in outline, is the whole plan of the S&m-
khya philosophy, which admits nothing outside of pure Ego
and self-conscious Ego, and ascribes all apparent other to
modifications of egoism. There are here twenty-four prin-
ciples over against the pure spirit Ego as the twenty-fifth.2

On the other hand, besides these, the Yogin’s system super-
adds one exalted spirit as Supreme Spirit, or God, the twenty-
sixth principle.

The Pagupatas and Bhagavatas have a different system of
categories, but teach that the Supreme Spirit as a personal God
becomes manifest ; in the latter sect, as a god-man. ,

Common to the three schools is the belief in the three con-
stituents of the Unmanifest, called gunas; but these are some- .
times treated as constituents and sometimes as attributes. *

7 1a san na c& ’sat sad-asac ca tan na . . . tad akearar na ksarati *ti viddhi.
‘In 251, 22, Brahmen is asukham as well as aduhkham, *“ not joy, not sorrow.”

% Prakrti 48 devoid of the highest intelligence, acetani, and only when
supervised by spirit creates and destroys. Purusha has smillions or 1,400,000
dourses, xii, 315, 12 ; ib. 2; 281, 36, : '
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The Gunas.

The Unknown becomes known as a result of energy, tejas
or rajas, rousing itself and rousing conditioned being, sattva,!
out of the equilibrium which is maintained between these two
and inertia (dulness, derkness, tamas). These are the three
constituents of the conscious Ego, and consequently of all
things except pure spirit. That is to say, energy, inertia,
and existence (conditioned being), characterize all things,
and life begins with energy moving sattva as well as itself.
A moral interpretation of these strands, gunas, as they are
called, makes being, as compared with the other two, repre-
sent the true and real and good; inertia, the stupid and bad;
while energy may be good or bad, but is never the best, as
that is devoid of all activity (quietism).? These gunas, con-
stituents, are, to use a term taken from their grammatical
application, themselves gunated or characterized by the pres-
£nce of certain qualities, a meaning often found employed in
the case of guna. Thus in xii, 334, 2, one abandons fourfold
faults, eightfold tamas and fivefold rajas. What is of most
importance, however, from the historical rather than the philo-
sophical point of view, is that in these groups there is no
uniformity in the teaching of the epic. Thus in xii, 314, 21 ff.,
not five, as above, but over twenty faults are given as charac-
teristics, gunas, of rajas. In the same way, sattva has in xii,

1 Sattva (compare satyasys satyam) is being, but not absolute being, which
is free from consciousness of self. We may best render the “three strands”
or inherent constituents of creation (everything except pure spirit) by energy,
inertia, and conscious-existence, which exist potentially in the undeveloped
and actually in the developed universe. I am aware that the gunas are
translated differently by high authorities, but must for the present refrain
from further discassion of the interpretation.

2 Compare Gitd, 17, 26: “ Sat is employed in the meaning of existence and
of good” (commentator wrong). The avyakta (unknown undeveloped) is
gunated as much as js vyakta, only the equilibrium not being disturbed the
gupas are merely potential, avyaktam trignnarh smrtam, xiv, 89, 24. .In re.
gard to “darkness,” it must be remembered that in the older philosophids;
darkness, tamas, is not & guality but a substance (only the Nydya regards

.it 88 absence of light). . See the argument in the Adliikya chapter of the
Sarvadargana. o
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342, 18, eighteen gunas, while in 314, 17 ff., nearly double
this number are given it, including most of the former group
but placed in a different arrangement. Again in xii, 302, 14~
16, sattva has ten (unexplained) gunas; rajas, nine; tamas,
eight; buddhi, seven; manas, six; nabhas, five; but then,
again, buddhi has fourteen; tamas, three ; rajas, two; sattva,
one.! This merely means that each strand has certain attri-
butes.2 The same list, for instance, is given in the Anugita,
xiv, 38, 2 fI., as indications of sattva. It seems unnecessary
to enumerate these varying characteristics. The gist of them
all is found in Gitd, 14, 9 ff.: sattva belongs to pleasant
things, rajas to activity, tamas to apathy. So in xii, 194, 30,
a touch uf joy is characteristic of sattva, and “if anything is
joined to joy there is the condition, bhiva, of sattva” (only
five are given here); while in 85 there are five lifigas or signs
of energy, rajas, and in 86, five gunas of tamas (= 286, 25 ff.,
with v. 1. = 248, 19 ff.) As tejas, energy, is attributed to
Brahman, the term falls into comparative desuetude, being
replaced by the less moral rajas, while tejas is left as a
virtuous characteristic: dhiitapipmi tu tejasvi . . . ninised
brahmanah padam (said of the good man), and Brahman is
tejomayam, xii, 241, 9 and 13. So tejas is a good quality,
Gita, 16, 8.8

In this conception, sattva is as much of a bond as are the
other two gunas. Knowledge and pleasure are the attach-
ments with which it binds the soul; while rajas binds with
action and tamas with heedlessness, laziness, sleep, the signs
of inertia, Gita, 14, 6-8.

1 The eighteen gunas of sattva,to give an example, are pritik prakagam
udreko laghuth sukham eva ca, akarpanyam asamrambhah santosah graddadha-
nata, ksama dhrtir akiisd ca ¢ducam akrodha eva ca, arjavam samatd satyam
anasuyd tath@i’va ca (those in italios reappear in the longer list, 814, 17-20).

2 The Hindu conception is not quite uniform in regard to the gunas, but
there is, I think, no reason for confounding essential constituents with attri-
butes. Joy and sorrow are not the gunas themselves but their objective signa
in the moral world. The true opposites are tejas and tamas, light and dark-
ness, as energy and inertia physically, and as goodness and badness morally.

8 But rajas often keeps ita pure tejas sense, as'in xiv, 86,.9, rajah paryd-
yakirakam, rajas is energy.
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The Source, Prakrti, is the combination of the three gunas,
represented as a female productive power. As a lamp lights
thousands so the Source modifies herself into the many gunas
(characteristics) of spirit. She does it of her own will and
desire, and for the sake of sport.!

According to the proportion of gunas in a creature, it has
a high, middle, or low place, xii, 315, 3-4; Gita, 14, 18. Evi-
dently, therefore, the Yoga-god must be without gunas, so
nirguna is predicated of him and of Brahman, nirgunasya kuto
gunah, xii, 306, 29, as say the gunadarginah, but as God must
be everything he is also “ with gunas” as well as “without
gunas,” a contradiction which is on a par with God’s being
being and not being being and being neither being nor not-
being, the common tangle of metaphysics.? In fact, religious
philosophy is hopelessly at sea, not only in regard to the
question of a conditioned God but also in regard to the gunas
of the spirit. It is universally admitted that energy and
inertia must be dispensed with in order to a full attainment
of pure spirithood, xiv, 51, 25. DBut when spirit has sattva
alone or is in sattva alone, sattvam dsthaya kevalam, is it one
with this being or not? Some say, “and they are wise,” that
spirit and sattva have unity, kgetrajiiasattvayor aikyam, but
this is wrong. Still, they cannot exist apart. There is unity
. and diversity, as in the case of the lotus and water-drop, the
fish in water, the fly in the Udumbara plant, ekatvananatvam,
xiv, 48, 9-11.%3 " In xiii, 108, 7, sattva must be “washed out”

1 prakrtir gunin vikurute svacchandend ’tmakdmyayd kridarthe tu, xii,
814, 15-16 (prakrtis tath& vikurute purusasya gunin bahiin).

2 God is nirguna and gundtman and nirguna alone and triguna, ete., xii,
330, 8 ff. ; xiii, 137, 8. Guna-made are all existences, Gitd, 7, 13; God is not
in them, they are in him, ib., 12. They do not affect God, xii, 340, 22 (in 20 it
is said that those devoid of rajas and tamas attain to God, presumably retain-
ing sattva; but elsewhere sattva must also be lost, e. g, 335, 30); viddhi
bhavan madagrayin, xiv, 54, 2; avyaktdt utpanno mahin &tma &dir gundnim,
40, 1.

3 Here Telang is. obliged to render sattva as goodness and as nature, ac-
eording to the verse, e. g., unintelligent sattva, 49, 9, and 12, where the epirit
enjoys suttva. Sattva, however, is always conditioned existence or a condi-
tioned being, abstr%gt or concrete. It is the highest, because it may be free
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of the soul of pure Yogins, along with rajas and tamas. In
these cases we have simply an attempt on the part of theology
to utilize the terms of atheistic philosophy, which naturally
leads to confusion. For the terms (applicable to Prakrti) of
Samkhya are incompatible with the philosophy which substi-
tutes God for both Purusha and Prakrti.

When the gunas are called dtmagunas, as in xiv, 12, 4, it is
to distinguish them as mental from the bodily constituents,
gunih ¢arirajah, with which they are compared. As the three
constituents of the body, ¢itogne vayug ca (= kapha, pitta,
vata) give a healthy condition when in equilibrium, so the
three dtmagunas, when equal, produce a healthy condition.
Here the three are merely essential elements in a tridhatu or
threefold entity. Thus elements are called, as the constit-
uents or factors, dhitavah, inherent in the Source, dhatavah
paficabhautikah, iii, 211, 9 ff., just as the essential constituents
of a king’s concern are called gunas, xv, 6, 6.

Plurality of Spirits.

The passage just cited from the Anugitd on “unity and
diversity ” reflects an important section in Qanti. Here, xii,
816, 8 ff., a difference is established between Unmanifest
Prakrti and spirit, the former being affected by gunas, inca-
pable of escaping from them, and inherently ignorant; the
latter being both pure and contaminated, because he is asso-
ciated with the Unmanifest. Causing creation he is called
creator. Because of his observing as a spectator and of his

from rajas and tamas, but is itself, though “ good,” not “ best.” Thisis what
is in the Hindu’s mind, but the distinction between this existence and that of
God or Brahman is much like that between the highest knowledge of man
and that non-knowledge knowledge of God. Both are attempts to release the
infinite from the limitation of any definition. To say He is is to put Him
in a class, hence we cannot say He is, but of course we cannot say “ He is
mot.” He in pure knowledge but this is a limitation; hence He knows with-
. out knowing and exists without axm,mg, totally indefinable. The diffeience
- between the serly Upanishad and epic pbilosopby in respect of conditioned
_Atman, is that only the latter uses technical Simkhya terms, just as the lner
S Upmkhtds use them-
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being without a second, ananyatva, and of his false opinion
(of himself), abhimana, Yatis (Yogas) regard him (the same
spirit) as both eternal and non-eternal, manifest and unman-
ifest: % This is what I have heard said; but those who have
the religion of compassion and abide by knowledge alone,
say that there is unity in the Unmanifest but a ¢plurality of
spirits.” Here the last authorities are clearly the Saimkhyas,
who are characterized in the epic not only as “devoted to
knowledge,” but as especially moral and compassionate. The
section concludes: ¢Purusha, spirit, and the Unmanifest
(masculine) are different. The latter is called eternal but is
not eternal. Spirit’s connection with the Unmanifest is that
of the grass blade in its sheath, the fly and the Udumbara,
the fish in water, the fire in the pan, the lotus and water-drop ;
there is connection but not identity. This is the Samkhya
view, the best estimate, parisarnkhyana.”

So in xii, 851, 1, the question is raised in regard to one or
many spirits, only to be answered with the statement that
there may be many spirits, but they all have the same birth-
place. The answer is really assumed in the question,?so that
the passage is of interest chiefly as showing a full recognition
of the fact that Kapila taught (as above) the doctrine of mul-
titudinous spirits without a common source. This is brought
out more distinctly in the following statement, viz., that Vyisa
(the Yoga) teaches that all spirits have a common source,
although Kapila and other metaphysicians have declared
Oastras in which a plurality of spirits is inculcated: “In
the discussion (of this subject) by Samkhya-Yogas there are
many spirits assumed in the world and (these philosophers)
will not grant that one spirit (exists as the sole source). (But

1 jb. ¢l. 11: avyaktdi ’katvam ity dhur nanidtvam purusis tathd sarvabhi-
tadayivantah kevalam jfiinam #sthitdh. It is worth noticing how frequently
the Sarkhyas are called “those who have compassion and knowledge,”
Bu@dhintlc inheritance appa.rently, though this is a suggestion liable-to aeem
anﬁqnated.

R baha.%h purugl brahmann ut&ho eka eva tu, ko hy atra purnsah ¢resthah
ko vtymur tho ‘eyate, « Aré there many spirits or only one? Wlnch is the
best, ! or which (spirit) is the source ¢ ”
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this is a mere assumption) and, as a sole source of many
spirits is declared (to exist), so will I explain that spirit which
is superior to conditions (or has superior characteristics) to
be the All. . .. This hymn [Rig Veda, x, 90], the Purusha~
Siikta expounded in all the Vedas as right and true, has been
considered by (Vyasa), the lion among sages. (istras with
rules and exceptions, utsargendpavadena, have been proclaimed
by sage metaphysicians beginning with Kapila. But Vydsa
has proclaimed spirit-unity, purusaikatvam, and his teaching
in brief will I declare.”

Nothing could show more clearly the absurdity of denying
the variegated beliefs reflected in the epic, or the ancient
foundation of the Kapila, not in Brahman but in a plurality
of spirits devoid of a common source. In Vyasa we have a
revolt against Kapila, not in absolute rebuttal, but in a denial
of his chief principles and in an attempt to show that the
time-honored system could be interpreted in accordance with
a belief in a personal God.!

Another point of importance is the decision with which the
heretical view is attacked: *Unity is a proper view, separate-
ness is an incorrect view,” ekatvai dar¢anam nandtvam adar-
canam; again: “The view that the Supreme Soul is one
with the individual soul is the correct view; the view that
they are separate is an incorrect view,” anidarganam (the com-
mentator says there is another reading anudar¢anam, which
he interprets as a following or later view, xii, 806, 86-87).2

1 Here the author of Nirvana, p. 97, suppresses the fact that Vyfsa’s view
is placed in antithesis to Kapila’s, and, leaping over the intervening verses,
says that Bamkhya-Yoga in this passage teaches only a common source of
souls. Itis indeed said at the end of the text that Samkhya-Yoga is Vishnu-
ism (see just below), but no notice is taken of the fact in Nirvdna that the
special passage under consideration presents the matter quite diffcrently.
The passage above almost seems to imply that Vy&isa is to be regarded as
a philosophical teacher especially, perhaps as the author of a philosophical
work (Holtzmann opposed, iv, p. 111); possibly of the Vy#sagrantha of i,
70, 45 (commentator opposed). In any case, Vyisa's teaghing, though not
that of BadarEyana, claims to improve on Kapila's view.

2 Compare Katha, iv, 11: (He perishes) “ who sees, as it were, separateneay
“here,” ya iha niine ’va pagyati (the separatencss is kiere that of any part of
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Of course the Samkhya-Yogas, being the models, are cred-
ited with the view expressly said to be not theirs. So in the
exposition above from xii, 851, after Vyasa has been distinctly
opposed to the Samkhya-Yogas and his view is explained to
be that the different souls (created by Brahmén) at last are
absorbed into their one source, the “ subtile entity appearing as
four” (Aniruddha, ete.), it is calmly said that this is Samkbya
and Yoga, xii, 852, 12-13, 28. But occasionally this flat self-
contradiction is avoided, as it is in the second passage cited
above, by saying that while Samkhya-Yogas generally hold a
view not quite orthodox, the wise among them think other-
wise. Thus: “That twenty—ﬁftlf principle which the Sam-
khya-Yogas as a whole, sarvagah, proclaim to be higher than
intellect, buddheh param, the wise declare is a (personal)
Lord, conditioned and not conditioned, identical both with
Purusha and with the Unmanifest . . . and this 48 also the
opinion of those who being skilled in Samkhya-Yoga seek after
a Supreme,” paramaiginah, xii, 806, 31-33. In other words,
such Samkhya-Yogas as admit that the twenty-fifth topic is
a Supreme Being say that he is our personal God.

The Twenty-fifth Principle.

In the passage cited above, xii, 306, 88, the spirit is denomi-
nated Paficavingatika, the twenty-fifth principle. This is the
last Samkhya topic. But: “The wise say that the twenty-
fifth creation is & topic and that there is something apart from
the topics and higher.” Here stands the implication of the
twenty-sixth principle, in contradiction to the preceding, as
appears still more plainly in the next section, where 807, 48
ff., it is expressly said: “ Counting up the four-and-twenty
topics with Prakrti, the Samklyas recognize a twenty-fifth
principle which is apart from the topics; this twenty-fifth
principle is said to be the soul without Source or un-Prakrti-
soul, aprakrtydtma, when it is enlightened, budhyamanah ;
and when it thus recognizes self, it becomes pure and apart,

Brahman from the whele). On the Yoga anudarganam, see the note above,
B A ‘
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yads to budhyate ‘tmanaih tads bhavati kevalah. This is the

correct view according to the topics. Those knowing this
attain equableness. From direct perception one could under-
stand Prakrti from guna and topic and so one can judge from
things without gunas. There is something higher than the
destructible. They who do not agree to this have a false
view and do not become emancipated but are born again in
manifest form. The unmanifest is said to be the All. But
the twenty-fifth principle is not part of this ¢all,’ asarvah
paficavingakah. They that recognize him have no fear.”

Here there is not an indication of any principle higher than
the Samkhya twenty-fifth, except as the commentator reads
Bralunan into the word self as “soul,” but the'word is used of
jiva in the preceding verse, and of Brahman there is not a word.
The “thing to be known” is the *twenty-fifth principle” as
opposed to the Unmanifest, which is here the «“field” of
knowledge. The view of a Lord-principle is distinetly op-
posed: “It is said that the Unmanifest comprehends not only
the field of knowledge (as has just been stated in ¢l. 38) but
also sattva and Lord; the Samkhya-system holds, however,
that the twenty-fifth principle has no Lord and is itself the
topic that is apart from topics” (that is, the twenty-fifth prin-
ciple is the supreme principle), 807, 41-42.

This whole chapter, xii, 807, 26 ff., gives as close an ap-
proach to Samkhya as is found in the epic. It is called, ¢l.
42, the Samkhyadargana, pansamkhyanudargana That is
to say,

'Samkhya is Samkhyana.

Even in the*Anugitd, xiv, 46, 54-56, we read: “The or-
gans, the objects of sense, the five gross elements, mind,
intellect, egoism, the Unmanifest, and Spirit (these are given
in nominative and accusative) —on counting up all that

. properly, according to the distinction of topics, tattva, one
'gets to heaven, released from all bonds. Oountmg them over,
.one should reflect on them at the time of one’s end. Thus one
that knows the topics is released, if one abide by the ekanta,
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doctrine of unity.” So in xii, 816, 19, siiukhyadar¢anam
etat te parisamkhydnam uttamam, “the Simkhya system is
the best enumeration;” evam hi parisamkhydya sdmkhyah
kevelatam gatah, “the Enumerators by thus enumerating
attain separateness.” In the same way the Yogin gradually
emancipates himself by parisamkhyaya, enumerating the steps
of abstraction, xii, 817, 16. The same thing is found in Gita
18, 19, where gunasamkhyina or “enumeration of gunas” is
" equivalent to Samkhya.” Even more strongly is this shown
when Yoga and Salhkhyﬁna, are antithetic, like Yoga and
Samkhya, as in xii, 314, 3 ff,, where the samkhyanadar¢inah
are opposed to yoga-pradarginah ; and in xiii, 141, 83: yukto

yogam prati sadd prati samkhyanam eva ca.

The Saimkhya Scheme.

As I have shown above, this system stops with the twenty-
fifth principle. This fact sométimes appears only incidentally,
as when in xiv, 48, 4, we read: “By ten or twelve suppres-
sions of breath one attains to that which is higher than the
twenty-four.”1 In its environment this verse is as significant
as it is grotesque; but it is simply carried over from an older
account: “Turning the senses from the objects of sense by
means of the mind, one that is pure and wise should with ten
or twelve urgings urge the soul to that which is beyond the
twenty-fourth principle,” xii, 8307, 10-11. Here, at the outset
of the chapter discussed above, it is evident that no twenty-
sixth is contemplated. The conditioned soul ig to be urged to
associate itself with the pure soul and abstain from the other
elements which condition it. This pure sotl is declared to
be the “inner self standing in the breast,” antaratmi hrda-
yasthah, ¢l. 19, which in Yoga contemplation appears like a
bright fire, “It has no source, ayoni; it stands in all beings
an immortal thing, and is not seen, but may be known by
intelligence, buddhidravyena drgyeta. He makes the worlds,

. ¥ The commentator says ten or twelve, v& 'pi may mean and, i. e, twenty-
two. He gives the exercises.
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standing beyond darkness, and he is called tamonuda, vita-
maska, the smiter of darkness,” 24. So much for the Yoga
doctrine, where the inner soul is that “which surpasses the
twenty-fourth,” and is then treated (as given above) as neuter
tad or masculine, but without recognition of the Lord-Soul as
twenty-sixth.! Then follows the Samkhya-jiiaina (parisa-
khyanadarganam), 307, 26 ff.: “It is the system of the Pra-
krtivadins and starts with highest Prakrti, which is the
Unmanifest. From this is produced the Great One (neuter),
intellect, as the second; from the Great One, egoism, as the
third; and the Samkhyatmadarginah say that the five ele-
ments come from egoism. These together are the eight
(forms of) the Source, called the eight sources (because pro-
ductive). The modifications are sixteen. There are five
gross elements, vigesdh, and five senses (or the sixteen are
the five gross elements and ten organs with mind).2 These
(twenty-four) are all the topics, tattvas, as explained in the
enumeration of the Samkhyas. Inversely as it created them
the inner soul, antaritman, also absorbs them, as the sea
absorbs its waves. The Source is a unit at absorption and
& plurality at creation, ekatva, bahutva. The Source itself
has the principle of productivity, prasava. Over this field$

1 This section, like the one cited above (to which it is a parallel), ends with
yoga eso hi yoginim. The next verse (though in the middle of a chapter) has
the Upanishad mark of a closed account, yogadarganam etdvat (as in Katha,
etavad anudarcanam). The soul appears as a smokeless fire, vidhima, as in
Katha, iv, 13, adhiimaka; it is apubhyo anu, as Katha, ii, 20, etc, The point
of view is wholly that of Atmaism to the very end without a trace of Vishnu-
ism. It is, however, an intruded section, for the opening of the chapter
marks a repetition, the questioner saying : “ Now you have told me all about
oneness and separateness, but I should like to hear it all again ” (just as the
Anugitd is marked).

2 8o the commentator explains ¢l. 20-80, etd prakrtaya¢ c& ’stiu vikdrag
ok ’pi sodaga, pafica cii 'va vigesd vii tathd pafice 'ndriyani ca, etdvad eva
tattvdndh sihkhyam #hur maniginah. But see below.

8 Instead of “fleld” we find also the “pasture”: “ When the senses (in-
driyini pramithini, as in the Gita) return from the pasture, gocarih, and
rest at home, then shalt thou see the highest self with the gelf, the great all-
soul” (sclf), xii, 251, 6. The principle of productivity, prasava, is synony-
mous with Prakrti. Thue we bave prakrtiji gundh (Gitd), and pra.savn;;a.
gundh, xiii, 85, 106. -
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stands the Great Soul as the twenty-fifth, called the kge-
trajfia, field-knower, also the male, Purusha (avyaktike pra-
vigate, 88). The field is the Unmanifest, the knower of the
field is the twenty-fifth principle.” Then follows the extract
given above. It is clear that here the twenty-fifth, principle
(Purusha) is not a lower principle than a twenty-sixth (not
recognized at all). Still more remarkable is the following
exposition :

In xii, 811, 8 ff.: “There are eight sources and sixteen
modifications. Metaphysicians explain the eight as the Un-
manifest, the Great One (mase.), egoism, and earth, wind, air,
water, and light. These are the eight sources. The modi-
fications are (the five perceptive organs) ear, skin, eye, tongue,
and nose; the five (great elements), sound, touch, color, taste,
smell; the five (organs of action) voice, hands, feet, and two
organs of excretion. [These differences, vigesah, are in the
five great elements, mah@bhiitas; and those organs of per-
ception are savigesani, that is, differentiated.] Mind, say the
metaphysicians, is the sixteenth.” The bracketed stanzal in-
terrupts the description (as in the scheme above) with a
statement of the ¢ differences” appertaining to the gross
elements (as distinct from the fine elements, which have
only one characteristic apiece, and are avigesa).

Both these schemes? give the Aphorism’s list, whereby the
tattvas of the Samkhya (the Yoga is here expressly mcluded
¢l. 8) appear as follows: —

The Unmanifest
Eight Intellect
productive
forms of | Egoism
Prakrti.

Five (fine) elements (not here named col-
lectively; called tanmatras elsewhere).

lete vigesd rijendra mahabhiltesu palicasn buddhindriyﬁgy athéi ’téni
savicesfini, Maithila, 811, 14,
. % Compare xiv, 40, 1 ff, where the same creations appear.

9



180 THE GREAT EPIC OF YNDIA.

5 Organs of Perception (buddhindriyas, ¢l.
Sixteen - 14). .
dif 5 Organs of Action (not here named collec-
Tooc.tica tively; called karmendriyas elsewhere).
tions. .
1 Mind.
5 Gross elements (vigegas, mahabhatas).

But to the scheme at xii, 811, there is appended the following
incongruous account, thus, ¢l. 16 ff.: «“ From the Unmanifest
is produced the Great Soul, mahan &tma, which the wise say
is the first creation, and call the pradhanika. From the Great
One is produced egoism, the second creation, which is called
buddhyatmaka, that is, identical with intellect. ¥rom egoism
is produced mind, bhiitagunitmaka, identical with the ele-
mental constituents, called dhamkarika, that is, egoistic, the
third creation, sargah. From mind are produced the great ele-
ments, mahabhatah (sic),! the fourth creation, called manasa,
mental. The fifth creation comprises sound, touch, color,
taste, and smell, which is called elemental, bhautika. The
sixth creation is the ear, skin, eye, tongue, nose, called bahu-
cintatmaka, that is, identical with much thought (matter is
only a form of mind). The seventh creation is the group
of organs (of action) after the ear, called organ-creation,
dindriya. The eighth creation is the up-and-across stream
(of breaths) called &rjavaka, that is, upright. The ninth is
the down-and-across, also called arjavaka. These are the nine
creations, sargdni, and the twenty-four topics, tattvani, de-
clared according to the system of revelation (grutinidarga-
nat).” So this scheme ends without hint of a twenty-sixth
principle, but with productive mind and a substitution of
atman, soul, for intellect.

A more striking substitution is found in xii, 204, 10-11,
where, instead of the received order as given above, the list
from Source to the senses is as follows:

1 As remarked above, organs and elements are called indifferently indriyih
or indriyani, mah&bhaitdh or mah&bhiitani, as shown here and elsewhere. So
in this passage, sargah and sargéni. - Compare tattvén, above, p. 98.-
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The Great Unknown, or Unmanifest, avyaktam, mahat
l
Knowledge, jiiana

Intellect
[
Mind
Jenses

In the following section, 205, 16 ff., intellect active in mind
is mind. It is mind which is freed from the gunas and, ib. 9,
mind, as a form of knowledge impeded by the gunas, pro-
duces intellect, which must be withdrawn into mind again for
one to attain the highest. In these cases, there can be, from
a synthetic point of view, no unsystematic interpretation of
intellect and knowledge and mind, but a loose?! exploiting of
Samkhya in terms of Brahmaism, because elsewhere the Sam-
khya scheme is fully recognized. So carelessly are the terms
employed that, while in one &Part of the exposition knowledge
is Brahman and mind is a pfirt of it, related to it as jiva is to
Atman, in another part we are told that this knowledge comes
from something higher, the Unmanifest. Again, Brahman is
not the Unmanifest but in the Unmanifest, xii, 319, 1. There
is no substitution for egoism in the above, for this is recog-
‘nized in another stanza which enumerates as the “group
called bhiitas,” (created) spirit (1), Source, intellect, objects
of sense, the organs, egoism and false opinion, 205, 242 Here

1 These para ladders (compare Gita, 8, 42; Kath. iii, 10) are found every-
where and often contradict the regular schemes: “Soul is higher than mind,
mind than senses, highest of creatures are those that move; of these the
bipeds; of these the twice-born; of these the wise, of these those that know
the soul, Atman ; of these the humble,” xii, 298, 19 ff.; “ Objects are higher
than senses, mind higher than objects, intellect higher than mind, the great’
Atman higher than intellect,” xii, 247, 8 ff. (in 249, 2 paro matah for mahan
parah) ; “ The unmanifestis higher than the great; the immortal is higher
than the unmanifeet: nothing is higher than the immortal” (ib.). The stages
in xiv, 60, 54 f,, are space or air, egoism, intellect, soul, the unmanifest, and
spirit! )

2 This is called the samfiho bhitasamjfiakah, or “group of so-called
created things,” which is noteworthy as containing Purusha, spirit, and abhi-

m¥na, false opinion, as a distinct factor.
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the source of the Source and of Purusha alike is Brahman, a
view utterly opposed to the passages cited above.

The Anugiti, which, as already indicated, also has the
schemes above, continues in xiv, 42, with a parallel to xii,
314, on the relation of the elements to the individual, as
organ, to the object, and to the special deity concerncd with
each action. At the opening of the eighth chapter of the
Gitd adhydtma is called the individual manifestation. It is
literally that connected with the self or soul, and is often
used as a noun in the sense of metaphysics (xii, 194 and 248,
etc.).! In xii, 314, 4 and 14, it is said that an explanation as
the Samkhyas represent it, yatha samhkhyénadarginah, is given
of the manifestations according to the individual, vyaktito
vibhiiti, which differs somewhat from that in the AnugTta.
The scheme is as follows, starting with the elements and
with akiica, air, as the first bhiita in the latter account:

Air Wind Light Water Earth elements
adhydtms ear skin eye tongue nose organs of
ponse
adhibhiita sound touch (ob- color taste smell objects
Ject of)
adhidfivata Digas Lightning  Sun Boma ‘Wind divinities
(Pavana) {Water)
adhydtma feot piya npastha hands voice organs of
action
adhibhiita golng exoretion  nanda (cukrs) doing, speaking activities
acts
adhid&ivata Vishon Mitra Prajapati Indra Fire divinities
adhyRtma Mind Fgoism Intellect® mental
powers
adhibhiite thinking abhimina anderstanding, activities
{mantarys, or thinking
sathkalpa)
adhiddivata Moon Endra, or In- Ksetrajiia, divinities
tellect or Brahmdn

1 Compare the use of these terms in BAU. iii, 7, 14. On adhyitma in
this sense, compare also xii, 331, 30, adhyatmaratir @sino nirapeksah .
itmandi 'va sahfiyena yac caret sa sukhi bhavet.

? buddhih sedindriyavic@rini, “ directing the six senses ” (usnally a function
of ‘mind, which is here paficabhiititmacarakam), xiv, 42, 29, and 81. The
function of intellect is here mantavyam, which in Cénti is given to mind.
Rudra in the preceding group in Anugitd is replaced+by buddhi in Canti,
‘where buddhi is both adhydtma and adhiddivats. The adhidivata of intel
‘Ieet i spirit, keetrajtia, in Cinti: Brahmdn, in the Anugitd. It is apparent

+that we have here (a) rather late matter, (b) worked over by two sets of
;;mm :
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This scheme is unknown in the older Upanishads. Even
egoism thus appears first (with some variations) in Pragna,
iv, 8 (Deussen). Compare xii, 240, 8, above, where Fire is
the divinity to digestion, not to voice, and Sarasvati is assigned
to the tongue. When, as often happens, no egoism is men-
tioned, it is because the intellect (“‘the twelfth” as it is called
in the very passage which gives thirteen above, xiv, 42, 16,
and in the Paficagikha schemes given below) is held to imply
egoism. The frequent omission, however, seems to point to
the fact that there was originally no distinction, or, in other
words, that intellect was primarily regarded as necessarily
self-conscious as soon as it became manifest at all.

The Twenty-Sixth Principle.

Clearly as most of the schemes given above reveal the fact
that the twenty-fifth principle, or in other words pure Ego,
was regarded as the culmination of the group of systematized
categories, the intrusion into this scheme of a new principle,
overlapping the twenty-fifth, is here and there made mani-
fest. This new principle is the one denied in the Samkhyan
scheme, namely that of a personal Lord, igvara, which is
upheld in the contrasted Yogin scheme. This twenty-sixth
principle is explained in xii, 308; after the speaker says he
has disposed of the Siikhya system. Here the male condi-
tioned spirit bewails his intercourse with the female Source,
and the fact that associating with her he has not recognized
that he has been “like a fish in water,” a foreign element in
combination with matter, and consequently is reborn again
and again, ¢l. 24-26; but now he becomes enlightened,
buddha, and will reach unity, as well as likeness with the
Lord«spirit the indestructible, 27-40. The twenty-sixth
principle is thus recognized not only as the one eternal prin-
ciple, but as a personal spirit, ayam atra bhaved bandhuh, 27.

- Then follows another exposition, which is based on the system
. of Narada, received by him from Vasistha, who in turn re-
ceived it from Hirapyagarbha, 809, 40. This system is both

; ,Yoga. and Samkhva., tha systems being double but the teach-
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ing being identical (yad eva ¢astram Samkhyanam yogadar-
ganam eva tat, 308, 44), the claim usually made when Yoga is
advocated. A huge Castra is that of the Samkhyas, “as say
vidugo janih,” and one “to which, along with the Veda,
Yogins have recourse.” In other words, the Yoga teaching
is based on Veda and on the Sarakhya as a precedent system.
Then follows the admission: “In it (the Samkhya system) no
principle higher than the twenty-fifth is recognized,” (asmin
¢astre) palicavingat param tattvam pathyate na, naradhipa,
whereas: “The Yoga philosophers declare a budhyamina or
individual spirit and a buddha or Lord-Spirit to be in accord-
ance with their principles, the latter being identical with the
former, except that it is fully enlighiened,” ¢l. -48.

Here also is a perfectly clear and frank statement, which
may be paraphrased thus: “In older Samkhya philosophy the
highest principle recognized is that of the pure individual
Ego; in the Yoga philosophy this Ego is identified as indi-
vidual spirit with the fully enlightened Lord.” Hence Yogas
(and not Samkhyas) speak of budhyamana and buddha as
two but identical, budhyamanaim ca buddham ca prahur yoga-
nidarganam, ¢l. 48. Elsewhere the twenty-fifth principle is
itself the Lord: aham purusah paficavingakah.!

After this introduction the speaker, Vasigtha, proceeds to
describe this Yoga philosophy in detail. The Lord-Spirit
“divides himself into many,” dtmanam bahudha krtva, and
becomes the different abuddhas, or imperfectly enlightened
spirits conditioned by Prakrti. Thus he becomes conditioned,
gunan dharayate, and “ modifies himself ” without true knowl-
edge of himself, vikurvino budhyamino na budbyate. In
this condition, then, he becomes creator and absorber of what

1 Compare xii, 340, 43, personal God is the twenty-fifth. He is the witness
devoid of gunas, and of kalds, ib. 23; “the twenty-fifth, beyond the twice
twelve tattvas,” ib. 24. Io this passage the Unmanifest is resolved into Puru-

', gha, 840, 30-31. This is worth noting as being in direct contradiction of the

- theory of unchanging eternal Prakrti, as enunciated in xii, 217, 8: “Both
Purusha and the unmanifest Source are eternal, without beginning and with~
out -end.”. In 335, 20-31, Source is both born and xndestmcnble Compare
e ',H 8,85,16, as cited above, p. 98.
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he has created. ‘The conditioned cannot understand the
unconditioned ; it is the Un-understanding, apratibudhyakam
(sic, 309, 4). The conditioned spirit can understand the
Unmanifest but “he cannot understand the stainless eter- -
nal buddha, which is the twenty-sixth principle,” gsadvingam
vimalam buddhar sanatanam, though the latter “understands
both the twenty-fifth and the twenty-fourth principles,” 309,
7. «This twenty-sixth principle is pure unmanifest Brah-
man, which is connected with all that is seen and unseen,”
ib. 8. “When the conditioned spirit recognizes the pure
Highest Intelligence, then he becomes clear-eyed, avyakta~
locanah, and free of the Source” (tada prakrtimin, sic, read
apra?). The twenty-sixth is this Highest Intelligence; it is
“the topic and that which is apart from all topics,” ¢l. 10 and
13. «The conditioned spirit attains likeness with the twenty-
sixth principle when it recognizes itself as the twenty-sixth,”
sadvingo ‘ham iti prajiiah, ¢l. 16. ¢« That separateness of spirits
which is part of the exposition of Samkhya is really (ex-
plained by) the conditioned spirit when not fully enlightened
by the (fully) enlightened twenty-sixth,” sadvingena pra-
buddhena budhyamino ‘py abuddhim@n, etan nanatvam ity
uktam samkhyacrutinidarganat, ¢l. 17. The continuation of
this teaching points out that unity with Brahman is attained
by the individual spirit only when it no longer has any con-
sciousness (of self), yadd buddhya na budhyate, ¢l. 18.

In this passage the attempt to reconcile the doctrine of the
Samkhya individual spirits, nanatvam, *than which there is
nothing higher,” with the doctrine of unity, ekatva, is as plain
as a reasonable historian could expect to find it. - “Thus it
is,” the account concludes, “that one must understand the
(two theortes of) separateness and unity,” nanatvaikatvam
etaivad drastavyam ¢istradarcanat, ¢l. 22. And then occurs
a very pretty lapsus. The images of the fly encased in the
plant, magakodumbare, and the fish in water, matsyodake,
are constantly employed in Samkhyan philosophy, as shown
above, to illustrate the fact that spirit is different from the
Source, though externally united. Our good Vasigtha, how-
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ever, brings these images in to illustrate the difference, anyat-
vam, between the individual spirit and Brahman: ¢ The
difference between the fly and plant, between the fish and
water, is to be understood as the combined separateness and
unity of these two,” as if, from the historical connotation of
these images, they were essentially different, whereas according
to the expesition they are essentially one. But this is of a piece
with the use of vikurvinas, a Samkhya term applied to the
modifications of the Source, when used above, of Brahman.

This Yoga doctrine, as explained above, is to be taught
(not to the man that bases his philosophy on the Veda, na?l
vedanisthasya jauasya . . . pradeyam, but) “to any one that
desirves it for the sake of wisdom and receives it with sub-
mission,” ¢l. 82.

The Yoga doctrine as here represented stands midway
botween Sawskhya and Brahmaism. The former side has been
fully illustrated. In regard to the latter it will have been
noticed that while the personal Lord-Spirit is a form of
Brahman, and Brahman in turn is identified with the pure
essence of every individual spirit, it is merely said that
Brahman is connected with the visible as well as with the
invisible, dr¢yadrgye hy anugatam, 309, 8. The Brahman here
represented is not the All, but a pure Supreme Spirit intv
which fractional spirits, parts of Brahman when he “made
himself many,” are reabsorbed. Of the identity of the objec-
tive world with this Brahman there is no word; neither is
there any hint that the objective world is illusion, except that
at the beginning of the preceding section, 808, 2 ff., the gen-
eral opinion, @hul, is cited that “the Unmanifest is igno-
rance,” avidyd, as opposed to the twenty-fifth principle as
wisdom, vidya.?2 Elsewhere “the Source is knowledge,” jiana,
but also avedyam avyaktam, as opposed to (jiieyo) vedyah
purugah, 819, 40.

1 Bot n®, v. L, N, “to one wise in the Veda it may be impaited or to,”
etc. Those excluded are given in the following verses as liars and other evil-

' ..doers, a long list, -

~ .. % Butib, 7, the Source us unmanifest is vidy& ; the highest is Vidhi (com—
s pwe pradhanavxdhiyogasthah of an, xili, 14, 423), the Greatot .
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This doctrine of the twenty-sixth principle belongs only
to the later part of the pseudo-epic. The passage given
above is found virtually repeated in xii, 319, 56, and 70 ff.
Here as Prakrti the chief-thing, pradhina, does not know
spirit, so spirit does not know Supreme Spirit. “The one
that is different (spirit), seeing and yet not seeing, looks
upon the twenty-sixth, the twenty-fifth (pure spirit) and
twenty-fourth. DBut the twenty-fifth also does not recognize
the twenty-sixth, who recognizes him, and having a false
opinion of himself thinks that no one is higher than he” (so
316, 4). And further: “The twenty-fourth should not be
accepted by wise men (as the twenty-fifth), any more than,
because of mere association, the fish should be identified with
the water it has entered (74). The twenty-fifth on realizing
that it is different (from the twenty-fourth) becomes one with
the twenty-sixth and recognizes (the latter). For though
The Best appears different from the twenty-fifth, the saints
regard this as due to the conditioned nature of the twenty-
fifth and declare that the two are really identical. Therefore,
being afraid of birth and death, and beholding the twenty-
sixth, neither Yogas nor Samkhyas admit that the twenty-
fifth is the indestructible.”

Here again, with the new notion that jiva is destructible (in
Paramatman) there is the attempt to foist on the Samkhya
the belief which has been formally denied to them. Similarly
in the Aniruddhba theology, of the personal Lord Govinda,
who is said to “create the elements,” xii, 207, 7 ff., it is said:
“From him whom Sarmkhya and Yoga philosophers declare as
Highest Soul, Paraméatman, and who is called the Great Spirit,
mahapuruga, is derived the unmanifest, avyaktam, of which
he is the base, pradhinam. From the unmanifest Lord,
Igvara, came the manifest, and he is Aniruddha, called the
great Soul. As egoism he created Brahmén and the elements,
end then the gunas,” xii, 841, 28-33,

In this copy of the preceding passage there is also mo
notion of Vedanta as implying Maya or illusion. Significant
s the fact that the present teaching is represented in the fol-
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lowing stanzas, 319, 84-86, as being newly inculcated, and
especially designed for those who desire emancipation, in con-
trast to the Simkhyas and Yogas, who are content with their
own doctrines, dharma.

It is thus clear that Samkhya is merely a name to appeal to,
and stands in this regard on a footing with Veda, an authority
claimed for the most divergent teaching.

Maya, Self-Delusion.

The “illusion” theory of the universe is a development
from the simple idea of delusion, often self-delusion. The
ordinary (non-philosophical) epic maya is a trick of delusion.
Gods indulge in it to overcome their enemy. The illusion-
god par excellence, Vishnu as Krishna, thns deludes his
enemies by making them think the sun has set when it has
not, or by parallel magic tricks.! This, in my opinion,? is the
only meaning in the older Upanishads, Indro mayabhih puru-
rapah, Brh., ii, 5, 19 (from the Rig Veda), ¢ Indra multi-
form through tricks of delusion;” na yesu jihmam anrtam
na miayd ca, “in whom there is naught crooked, nor untrue,
nor any trick,” Pragna, i, 16. Magic seems to be the mean-
ing (parallel with moha) in Maitr], iv, 2, where occurs the
indrajala-maya of Mbh. v, 160, 55.

In Gita 7, 14-25, maya is a divine, daivi, delusion caused
by the gunas, gunamayi, characterizing people wicked and
foolish; in 4, 6, it is a psychic delusion, atmamaya, which
causes the unborn God by means of Prakrti to appear to be
born (not, be it noticed, which causes the not-soul to appear
to be real). It occurs in one other passage, 18, 61, where it
is the equivalent of moha in the preceding stanza (as in
Maitri Up., above). In all these passages, although it is
possible to read into maya the meaning given it by Carmkara,
for example, yet the simpler meaning suffices of either trick

1 This is called indifferently mayd (chadma) or yoga, v, 160, 54-68; vii,

148, 68, ete.

2 In this interpretation of may& I am forced to differ from that of Deussen,
who holds that miyi is Vedantic Ilusion (i e., the not-soul appears through

' divine Illusion to be real) even in the earliest scriptures.
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or delusion (false understanding) applied to the relation of
individual soul and God, and this is probably the meaning,
because maya as illusion plays no part in the develcpment of
the scheme. Guna-made delusion is the regular Samkhya
Prakrti-made ignorance; it is not Prakrti’s self.

The expression used above of Krishna’s maya that it is
“ divine,” has no special philosophigal significance. The same
phrase is applied to Duryodhana’s water-trick, daivim mayam
imam krtva, ix, 81, 4, When, too, Krishna in the Gita says
that he is born by atmamaya, it must be remembered that in
describing the parallel situation in the Ramdyana, where
Vishnu is born as Rama, the word chadman, disguise, cover,
is used as the equivalent of mays, G. vi, 11, 32.

In a very interesting critique of the new doctrine of moksa,
that is, salvation without Vedic sacrifices, an orthodox objector
is represented as saying: “ This doctrine of salvation has
been brought out by miserable idle pundits; it is based on
ignorance of the Veda and is a lie under the guise of truth.
Not by despising the Vedas, not by chicanery and delusion
(miyaya) does a man obtain great (Brahman). He finds
Brahman in brahman ” (Veda).!

Similarly, when Draupadi philosophizes in iii, 30, 32, her
opening words show that she reveres as the chief god the
Creator, who, like other creatures, is subject to transmigration,
82, 7, and is in no respect an All-god, though a later rewrit-
ing of the scene mixes up Bhagavat, I¢vara, and Prajapati.?
This god, she says, has deluded (moha) her husband’s mind

1 As the section is occupied in advocating the ome-soul {All-soul), dikat-
mya, doctrine, it is clear that maya is here merely delusion or deceit, xii,
270, 650-51. The words of the text are : ¢riy@ vihindir alasdih panditaih sam-
pravartitam, vedavadaparijianam satyibhésam iva ‘nrtam . .. na vedanim
paribhavian na ¢athyena na mayayd mahat prapnoti puruso brahmani brahma
vindati, xii, 270, 17, 19. Kapila, to whom the remark is addressed, admits
“the Vedas are authoritative,” vedab praminarh lokdnam, 271, 1, but, 48,
insists that, though “ everything is based on the Veda,” the cruel animal saeri-
fices therein enjoined are objectionable (as cited above), and upholds the
thesis that “knowledge is the best means of salvation,” jianarm tu parami
gatih, 271, 88 — this by the bye.

% The revision appears clearly at the end in Driupadi’s conversion. Com-
pare the comments, AOS., Proceed., March, 1894,
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and in deluding men generally, mohayitva, the Lord shows
the power of his delusion, mayaprabhava, which deludes them
by atmamiya (the same expression as that of the Gita, cited
above), making them kill each other as blind instruments of
his will, which act without volition, just as a stone breaks
another in the hands of a man. Man proposes, but God dis-
poses! by means of a trick, chadma krtva, 30, 36, « playing
with men as children play with toys.” ¢ Fie, fie,” says her
husband, “don’t speak so of the Lord, through whose grace
the faithful gets immortality,” 81, 42; “for these things are
divine mysteries (devaguhyani, rewards of good and evil),
since the divinities are full of secret tricks,” gidhamiya hi
devatah, 81, 856-87. The (astras and faith, not magic, maya,
or sinful works, give faith in Krishna, v. 69, 3-5.

Again, in the account of the Paficakalajiias, the visiting
Hindus, who look with awe on the service paid to the One
God, say that they could hear the hymn, but could not see
the god, because, as they suppose, they were “deluded by the
god’s maya,” mohitds tasya mayayd, xii, 337, 44-48. God in
the following is called the mahamayadhara, as he is also called
by the rather modern epithets caturmaharajika, saptamaha-
bhaga,? xii, 339, 8 ff. Here maya is truly illusion, as it is said
in 840, 43—45: “ God is he by whom this illusion (of visible
God) was created,” maya hy esd maya srstd yan mim pacyasi,
Narada ; but it is not illusion embracing the world of objective
things, even in this late account (careless enough, for example,
to construe iti vai menire vayam, 887, 88). There is at least
no passage .in the epic which says bluntly that «Prakrti is
maya,” as does Cvet. Up. iv, 10. On the contrary, the great
mass of epic philosophy, though it teaches that the sinner is
deluded “by Vishnu’s hundred mayas,” 802, 59, teaches also
that this delusion is merely a confusion of mind in respect of
the relation of the puve soul to the conditioned soul. It does
not teach that those things which condition the soul are an

<07 Y anyathi manyante purugse tEnJ, tini ca .., . anyathd pnbhuh karoti
7 wikaroti ca, iii, 80, 84,

RN ‘Heunlao called Ekhqdaln.,whmhmxii,S&T 4, huﬁllanepithetof :
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illugion, but that they are eternal substance, either in them-
selves or as parts of Brahman. Take for instance the long
account in xii, 196 to 201. It is not suggested that the sin-
ner divest himself of illusion. He goes into moha, that is he
becomes confused, and again he enters Brahman, 197, 10; or
“enjoys bliss,” ramate sukham (“if he does not wish the
highest, because his soul is still tinged with desire, rigitm3,
he attains whatever he desires”).! Knowledge is Brahman,
and hence one must be free of all delusion to be Brahman
indeed, and truly immortal,? but the objective world is seldom
an illusion of Brabman. Moreover, the avidyd of God is
clearly an afterthought. According to one section in Ganti,
God creates the world “at the point of day” through avidya
or ignorance. First mahat was born, ¢ which quickly became
mind ” (where mind and not intellect is vyakta, manifest),
which is “characterized by desire and doubt.”® This same
account in its first form is found in 282, 32, without avidya:
“The Lord, Igvara, sleeps during the cataclysm sunk in med-
itation, dhyana; but, when awakened at the close of night, he
transforms the eternal, vikurute brahma ’ksayyam, and pro-
duces the Great Being, whence mind, one with the manifest.”
The following section simply picks up this account, repeats
it in almost the same words, but slips in avidya to explain the
expression “creates.” The alteration is the more marked as

1 Some very grotesque conceptions are expressed here. In 200,25, the jiva
soul goes to Atman; or goes to heaven and lives separately. When as a flame
the spirit ascends to heaven, Brahmsdn like a courteous host says “ Come, stay
with me,” makes ¢t {(or him) conscious and then swallows him!

2 “Borrow is the end of joy as night is the end of day, joy is the end of
sorrow, as day is the end of night” (these succeed each other and each has its
end) ; “only knowledge ends not, for knowledge is Brahman,” xiv, 44, 18,
20-21; 47,1. Not till 52,9, 1. e., after the Anugita, is finished, is Miya a factor
here. Previously there is only the ghoramoha or horrible misunderstanding
of truth, xiv, 45, 4, etc. In xviii, 8, 86, Indra’s may& is an optical delusion,

¢ xii, 233, 1 ff. Here is to be noticed a contradiction in epic psychology.
Mind. in this passage has prirthani and sisrksd, that is it desires, whereas
elsewhdre desire (the unexplained “seventh,” xii, 177, 52) is an attribute of
-egoistic intellect. Desire is born of imagination, saxhkalpa, xii, 177, 26 ; it is
destroyed by avoiding this, 802, 56; but, “remove mind from samkalpa and

_Bx it on-gelf,” 241, 17,
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many texts make no division of chapters here. In either case
the account of creation goes right on, first, 232, 82, stated as
(I8varah) :

pratibuddho vikurute brahma 'ksayyam ksapaksaye

sijate ca mahad bhutaiia tasmad vyaktatmakam
manah

and then as:
brahmatejomayam ~ukrarii yasya sarvam idam jagat
ekasya bhatam bhutasya dvayaiii sthavarajangamam

aharmukhe vibuddhah san srjate 'vidyaya jagat
agra eva mahad bhutam aqu vyaktatmakam manat

As the seven creators”~mentioned in the following stanza,
233, 3, are explained as intellect, mind, and the five elements,
it is clear also that egoism as a distinct factor is omitted. The
seven cannot create apart, so they unite and make the body
which the “ great beings,” bhiitani mahanti, enter,with Kamia.
The adikarta, First Creator, is Prajapati, who acts without
Maya, sl. 13~ In short, while sometimes recognized, Maya
is generally unknown in the epic, because the epic lacks unity,
being now and then Vedantic, but generally Yogaistic.

Fancaqgikha’B System.

In the presentation above | have analyzed the three differ-
ent religious philosophies advocated in the pseudo-epic; the
Saiiikhya, wliich holds to spirit and Source as distinct immor-
tal entities; the Yoga, which adds the Supreme Spirit; and
the personal religion of Narada and others, which makes of
the Paramatman or Supreme Spirit a modified form of Brah-
man known as Aniruddha, etc., and identified with Krishna.
In xii, 352, 13, the Paramatman doctrine is declared to be the

1 manaBa, “ mind-creatures,” the same epithet as that applied to the eternal
Deva in xu, 182,11. Compare BAU. ii, 6, 7; Gita, 10, 0.

“ sarrabhiitany upadaya tapasa? caranaya hi adikarta sa bhiitanSm tam
ct5 'huh prajapatim. The commentator explains “ by means of MayS”
(BAU. ii, 6,19), but there is not even the suggestion of the MSya doctrine here.
The etymology in 5. 11 (te .. . farirayrayanam praptas tato purusa ucyate)
seems to be owing to a confusion with purifayam purusam iksate, Praf. v. 5.
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opinion of sotne Pundits only, in -distinction fi‘'om that of the
knowledgo-philosophers, wlio are said to hold to unitj”™ of soul.
However this pass;\ge may be interpreted,” it is evident that
it distinctly sets over against each other the Yoga and Brah-
man interi)retation. Paiamatman is identified with Vishnu
the “ unconditioned, ~\U-soul spirit.” The religion taught
is expressly opposed, as a-'raething higher, to Sariikhya and
Yoga (81. 7-8), and by compaiison with other schemes is of
PaScaratiu character. A preceding section states that the
same religion is identical wjth tlie doctrine taught to Arjuna
in the Gita, 849, s, and (as already noticed) it is here called
“ the Kirislina religion,” Satvata dharma, which lias mysteries,
abstracts, and an Aranyaka (ib., 29-81). It was handed down
tlirough the seers, and a priest who was acquainted with the
(Jyes8tlxa) Saman (and) Vedanta. 4ilis name yvm Jea™ha (sic).
Then it disappeared, to lie promulgated again in the HarigMI™,
ib. 46 and 58. Init, Vishnu as God is adored in one, two,
three, or four forms (the usual groinp is meant, Aniruddlia,
Pratlyumna, Sarhkar™ana, Vasudeva).™ The disciples are called
“ tliose devoted to one God,” ekantinas, and it is hard to find
many of them (duxlabhah, 349, 62, compare” Gita, 7, 19).
They are identified with the PaScaratrds (so 336, 25), a sect

~ The words geem to indicate the antithesis not of three but of two beliCi*;
evam hi paramStmanam kecid icchanti pandll~h, ekatnianam tatha ‘trarara
spare jQSnacintakah, tatra yah paramatma hi sa nitjram nirgunnh snirt«h, sa
hi Narayano jiieyah sarvatmapuruao hi sah. The conimentartor, however,
may be rightin taking atman to refer to SithkhyaB and ekatman as brahrai-
bhiimam (Vedanta), though the single subject would make it more natural
to take ekStmanam Stmanam as “ one spirit which is alone.” Vishnu here is
the manta mantavyam, “ the thinker and the thought,” and the eternal fore-
cause, pradhSna, 51. 17-18. In fl. 22, God play 1, kridati, in his four forms (os
often).

A CiTO,on the other hand, has eight forms (the Puranio view), wMch, accord-
ing to the commentator (though niiirti may imply the incorporations, Rndra,
BhSirara, Ugra, Isvara, Mahadeva, Pa”jupati, Marra, Bhava), are the five ele-
ments, sun, moon, and JPurusha, iii, 40, 8. Such divisions aro often unique
and apparently arbitrary. See below on the eight sources. “ Indestructible
Brahman " (like Sattva) is eighteenfold according to (lii, 346, 13) H. 3, 14,
13, as~d'i'javidham (or nidham). Eight and a th.ousand (only pseudo-epic)
are Qiva’'s names, against Vishnu’'s even lhoUBand. The “ worlds” are eight
tsee below), or seven, or twenty-one, according to the passage..
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the teacliinglof wliicli is here identified not only -with tliat of
the SiimkhjliYogsi, but also with that of Vedaranyiika, ib.
849, 81, iiu'l mfith the religion of the “ white men ” and Yatis,
ovetsnam Yatinam ca, ib. 85. Compare sss, 19, the white
moil's religio:f and SatXAtw Vidhi, declared by Surya.

The diffonfKfce between religion and philosophy is obliter-
e atfcd in India,' abd the PaQcarati'a, soct is esnlteil as a develop-

ment of tlie Bliagfivadbhaktjis, as the ktter are represent”™

in the Gitil, an indication of posteriority; while their
philosophy is rlttjer contrasted timn identified with that of
the Samkhya. e j.

Three es are given, which embody the same ter-
minology, ail.. be called the Pafica™ikha system.

Patlcagikha Kajlilej™ (inteijireted as a metronymic!) ap-
pdars in xii. 2 1 6 if.,, and 320, 2 ff. His punch-uame is
elaborately amplifm in the fonner i>assage, where, 218, 10 ff.,
he is an incorj”orption of Kapila and the first pupil of Asuri,
In jPaficaarctaB, MNphere there is a Kapila ma«dala, he holds a
long * session,” mtra, having “ bathed in the joafltvjrsrotas
(fivA rivers of thi mind? cf. ~vet. 1, 5), and being versed in
the %'rtilfaratra ( loctrine), and being called in consequence
not only pafleaia ravi“arada, but also

paficajilah pa tcakrt pafica-gunah paflcaQikhah (smrtah),

epithets which a'y duly interpreted by the omniscient Nila-
kiintha. He also (below) has the epithet Paficaratrah, which
is the only one 1 mt need concern m, as the interpretation of
the others is e guesswork. Paficagikha is regarded, then,
as the teacher of the now sect of Paficaratias.*

His doctrine isets on the ancient foundation of * disgiwt
with birth, disg\j It wdth acts, disgust with all thuigs,” sarva"
nirveda, and i-S/i i short, the religion of ennui, which consists

* n>e sovcn CiNjpiWiandiiw are roferml| to ae the author of the PilKcar-
ratrft tSstra in 87>.t27; 837, 3, ySstram citrafikhnndijara. These are the
nevcnrrakrtid'.peitiii.ificdaa the seven old sages, whoso names aro siren below,

p. 170, to whom ' added Manu Id nialcc the “ eight source*,” 336, 20. In
the hymn at xii,'|B%, ihc god is called PalicakSla-ksrtvpati, Paficaratrika
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in a little more than mere indifference. The literal meaning
is that one “ finds oneself out of,” or is sick of, the round of
birth and death. Nirvana is attained by nirveda”® This dis-
gust and the rejection of that untrustworthy delusion, anasva-
siko mohah, which leads to religious practices and the hope of
rewards, Xii, 218, 21-22, is tlie starting-point of the system,
which, synthetically considered, should culminate in Krisluia-
Vishnu, as the be-all and end-all, as in other cases.

The analysis of the system is preceded by a most interests
ing and historically important review of certain fallacies, as
follows. The unbeliever says: “ One who relies on tradition
(Ihe scripture) says tliat there is soinething beyond after the
destruction (of the body), as being obvious and seen by all;
but such an one is refuted by the fact that death of self is
negation, deprivation, of self, anatma hy atmano mrtyxih.
Death is a weakness induced by age. Through delusion one
imagines a soul, and this is erroneously regarded as the
“ something beyond” (or higher). For practical purposes
one may assume what is not true (that there is no death of the
soul), just as one may say that “ the king never dies,” ajaro
'Yam amrtyug ca raja 'sau. But when something is asserted
and denied and no evidence is given, on what should one base
a judgment? Direct observation (evidence of the senses) is
the base of received teaching and of inference. Received
teaching is destroyed by direct observation, and (as evidence)
inference amoimts to nothing.”

The last sentence reads in the original, 218, 27:

pratyaksarii hy etayor mfllam krtantaitihyayor api
pratyaksena 'game bhinnah krtauto va na kiiiicana

The commentator takes krtanta as anumana and aitiliya as
equivalent to iigjima; though in 240, 2, aniigatam anaitihyaiii
katham brahma clliigacchati (where the commentator says that
agata is pratyiiksa and anumana), “ How can a good man

1 Compare xii, 189, 10-17: “ One cannot know tlie unknown (if faith be
lacking); keep tlie mind on faith; liold It to the vital air; the vital air to

Uralinian ; nirvana is attained by nirveda;” Gita, 0, 23, nirvinnacetasa yogo
(yoktavyo niycayena ca); Mund. Up. i, 2, 12, brahmano nirvedam ayat.
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attain to Brahman not known to tradition nor revealed in the
Veda?”?! and in G. v, 87, 28, ditihyam anumanam ca prat-
yaksam api cd ’gamam, ye hi samyak pariksante, it is distin-
guished from the latter. The word agama is of sufficient
importance to note the epic’s own definition given in xii, 270,
48: agamo vedavadas tu tarkagdstrani ca ’gamal, “Received
(scriptural) teaching includes the words of the Veda and
philosophical codes;” a remarkable definition in view of the
fact that some of the latter are heterodox, and that &gama is
currently used as equivalent to right tradition. The tarka-
vidya is elsewhere differentiated from logic, &nviksiki, though
both are called useless, xiii, 87, 12, when not extolled, as'
often!

The next stanza continues: “ Enough of making assump-
tions based on this or that inference. In the opinion of (us)
unbelievers there is no other ¢spirit’ than the body.”

For clearer understanding of the historical value of this I
must give the exact words, 218, 28:

yatra yatra ‘numéine ‘smin krtam bhavayato “pi ca
ni ’nyo jivah carirasya nastikdnim mate sthitah

Here krtam bhavayatah in the meaning of bhavanaya’lam (N.)
is even more careless than the following genitive with ¢ari-
rasya; but both are indicative of the slovenly style which
belongs alike to the Purdnas and the pseudo-epic.

The unbeliever (according to the commentator) continues
with a stanza almost unintelligible in its Sitra-like concise-
" ness, which can be given only by the original:

reto vatakanikaydm ghrtapakadhivisanam

jatih smrtir ayaskantah saryakanto ‘mbubhaksanam
“The seed in the banyan-flower (accounts for the delusion of
goul) ; butter (is only another form of grass); rum (is but
fermented rice). Memory (and other ¢ psychic’ functions are
identical with the) creature born2 (The ¢soul’ is like the)

1 Just below, 240, 8, the expression manasag ce ’ndriyipdm ca Bikagryam
may be noticed as a repetition phrase of iii, 260, 25,

8 Itake adhivisana in the sense of adhivasa, home.: (consider) the origin
‘" of ghee and fermented (liquor); N. paraphrases, adhivasitit (add in pw.).
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magnet (which moves iron not by psychical but by physical
potency).! The burning-glass (makes fire, and so the fiery,
active, soul is but a physical phenomenon). (The fire’s)
devouring of water (is typical of the so-called appetite or
desire of the soul),” or, in other words: Desire and enjoyment
are no proof of a superphysical entity, any more than in the
case of a fire gratifying its thirst for water.

The denial of the soul-doctrine next calls forth the follow-
ing refutation :

¢ A passing away (of something not physical occurs) in the
cagse of a dead being. Supphcatwn of the gods (proves the
existence of incorporeal entmes) (There would be besides)
in the case of the dead a cessation of acts [the Karma doctrine
would have to be given up].2 This is the proof. (Then
again) things incorporate cannot be causes, hetavah, for there
is no identity of that which has form and that which has no
form,” 218, 30-31.

After this, other sceptics, who the commentator rightly (as
I think) says are Buddhists,® are introduced with a new argu-

Jitih smrtih, “birth and memory,” would seem to imply that memory argues:
a former birth, as in Patafijali’s Satra, iv, 9. This would be an argument on
the other side, as if the stanza were writ to prove the opposite. I follow N.,
though inclined to think that the words really ought to be put into the mouth
of the believer (tree, butter, memory, etc., show soul). See the next note.

1 But compare the (orthodox) view as explained in xii) 211, 3: “ As sense-
less iron runs toward a magnet; so conditions born because of one’s nature
and all else similar” (arc attracted toward the soul). The passages seem
curiously related, as just before stands, ¢l. 2, yatha ’gvatthakanikayim antar
bhiito mahadrumah nispanno drgyate vyaktam avyaktit sambhavas tathg,
“birth from the unmanifest is as when a great tree born in a flower coming
out is seen clearly.” Compare BAU. iii, 9, 28 ; Qvet. Up. i, 15, etc.

2 This, like the appeal to the existence of divinities, is a presumption of
what is to be proved. Of course, the unbeliever believes neither in metem-
psychosis nor in gods, but he is not allowed to say any more. In xii, 304, 47,
the argument for the existence of the Source and the spirit is that both are
inferable from effects {as seasons are from fruits, 306, 27). In the latter pas-
sage, the spirit “inferred by signs,” lifigas, is called paficavingatima (takara-
lopa drsah!). .

“® Interesting, both as showing how the epic repeats itself and Buddhism,
are xii, 176 and 277 {where, several padas are identical with those in the
Dhammapada), and xiif, 118. = The ahinef doctrine is carrled on here in xiii,
114, 6, which repeats xii, 246, 18, with a varied reading that shows the futility
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ment against the existence of soul: ¢ Some say the cause,
- kérana, of successive rebirth is ignorance, avidya, desire, con-
fusion of mind, and the practice of faulty acts; ignorance
being the field watered by thirst, and acts being the seed
planted in it, all of which cause rebirth. They say that
(ignorance) is concealed (in the body) and is burned away,
and that, when the mortal part is destroyed, another body is
born from it and they call this the destruction of being. But
(in answer to this), how can it be just the same man in this
(new body), since he is different in form, in birth, in good,
and in aims ? For (if there is no soul) all would be discon-
nected. (Further) if this is so, what pleasure would there be
in gifts, wisdom, or the power gained by religious practices?
For another entity would get the fruit of what this man prac-
tises, since one man by means of another’s nature, prakrtaih,
would be made wretched or blessed here on earth. (In this
matter) the decision in regard to what is invisible (must rest
on) what is visible. If you kill a body with a cudgel would
another arise from it? Even so the separate consciousness
would be a different consciousness, not the original one.
This destruction of being (spoken of above, satvasamksaya)
would be repeated like seasons and years; [there would
indeed be no end to it, for i it is argued that destruction
of consciousness ever results in a new consciousness, then
destruetion of being would result, not, as the Buddhists teach,
in annihilation, but in new being; so there would be no
escape from rebirth. If one says, however, that there is a
conditioned soul, it can be only a physical bond of unity] like
a house, growing gradually weaker through repeated aging
and dying (consisting, as such a ‘soul’ must) of (mortal)
senses, thoughts, breath, blood, flesh, bone, all of which perish
and revert in due order to their original bases. And, further,
(such a theory) Would refute the practice of the world in

of relying on the commentator, who thinks that the elephant in the followmg '
stanza of Ganti s Yoga! Yathd migapade ‘nyini padini padngﬁmmim, sars
. Viny evd *pidhiyante pada:ﬁtam kaufijare, evam sarvim uhmsiyim dharmiro‘
‘ ‘tlm.m apidluyate (in xiil; evarh jokesv uhiﬁai tn nmlisﬁ.) : e
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respect of obtaining advantage from gifts and other religious
acts, since both the words of the Veda and the practice of the
world (show that acts are performed) for this purpose (of
gain). There are many proofs to be found in the mind,
but what with the iteration of this and that cause no clear
light is obtained, but men doubt and turn to some one expla-
nation, till their intellect becomes fixed on one point and rots
there like a tree. So all creatures, made wretched through
(desiring) useless objects, are led away by received teaching,
agamaih, like elephants led by their keepers. Thus, desiring
objects that bring endless pleasure, the dried-up many get
instead a greater sorrow on being forced to abandon the bait
and enter the power of death.”

The argument is the familiar one that a man gets sorrow
through desiring heaven, for after his Karma is exhansted he
sinks down again to a lower level. So heaven is a bait which
attracts men; but as it is only a temporary pleasure followed
by pain, one suffers from it all the more (nmessun maggiore
dolore che ricordarsi). All this implies unconscious existence
as the best goal.

To this it is said, 219, 2, in the words of the great Upani-
shad: «“If there is no consciousness after death,! what differ-
ence does it make whether one has wisdom or not, or is careful
or not?” Then Paficagikha replies with a long exposition of
his system, 219, 6 ff., of which I give the chief points:

It is not a system of annihilation, ucchedanistha, nor one
of the soul's separate existence, bhavanistha. The (visible)
man consists of body, senses, and perception, cetas. The
foundations are the five elements, which are independent and
make the body. The body is not of one-element, but of five.
The aggregate causing activity is knowledge, heat, and wind.2
From knowledge come the senses and their objects, separate
existence, svabhdva, perception, cetans, and mind ; from wind
come the two vi’tal breaths; from heat come gall and other
S yadi na prety» samjfid bhavati; compare tany (bhutini) evd ‘nuvinag

yuﬁ 14 pretys nsmjlii *stl ’ti, BAU, i, 4, 12,
2 219 9 compam belcw :

Vi
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bases, dhiitus. The five senses, indriyas, hearing, touch, taste,
sight, smell, derive from the mind, citta, and have its charac-
teristics. Eternal cetana is threefold when united with dis-
cernment, vijiana. This they call sukhaduhkha and the
opposite. Sound, touch, color, taste, smell, the forms (miir-
tayah, containing these as objects), make a group of six
constant constituents, gunas, to make kmowledge perfect.
Dependent on these are acts and visarga (?), and judgment in
regard to the meaning of all topics. This they call the highest
seed, gukra; it is intellect, the great undeteriorating (sub-
stance). This ecollection of attributes is not soul but is
not-soul, anatman. The true teaching is contained in Renun-
ciation-(/astras, which enjoin renunciation of a]l. Having ex-
plained the six jianendriyas, organs of knowledge, Paficagikha
explains the “organs of action, which are five, with bala,
power, as the sixth,” ¢l. 20. There are twelve organs, five
organs of knowledge with mind as sixth, and five of action
with power as sixth. The eleven organs (with mind) one
should renounce by means of the intellect. Ear, sound,
and mind (citta, in 23 and 84 ; manas in 22) are necessary in
hearing.! Thus for all the senses there are fifteen gunas
(8 X 5). There are also the three gunas called sattva, rajas,
tamas. Ear and sound are forms of air (space); so with the
five others. In the ten senses there arises a creation (entity)
simultaneous with their activity ; this is (the eleventh), mind,
citta. The intellect is the twelfth. In deep sleep, tamase,
there is no annihilation (of personality), although there is
concerned no such creation simultaneous with the senses (the
co-operation being a popular fallacy). (In deep sleep) in
consequence of one’s former waking experience, and because
one is conditioned by the three gunas, one imagines that one
has material senses, although one can perceive only subtile
senses. But though one imagines this, one does not really

! Compare Gitd, 18, 18 (threefold urgers to action), knowledge, object,
knower, jfidnam jlieyam parijfidtd trividhd karmacodanidi; threefold. action,
organ, act, agent, karanarh karma karte ’ti trividhah karmasamgrahah; in
14, the five kiranani or karmanah hetavah are object, adhisthiina, agent,
.. organ, action, and the daiva (said $o be Siihikhya, but. interpreted as Vedanta).
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co-operate (with the senses. Hence it may be inferred that a
soul exists independent of mental processes). But the deep-
sleep consciousness is a finite and darkened pleasure. Even the
result one derives from traditional teaching, dgama, though
not sorrowful, is also merely darkness, revealed lies, as it were.l
Spirit, ksetrajiia, is the being, bhiva, standing in mind; it
is immortal, flowing as a stream to the ocean. For the de-
struction of existence, satvasamksaya (the expression used
above) is (in Upanishad language) as when rivers run into
other rivers and to the ocean, losing their individuality,
vyakti (equivalent to form) and name. Consequently, when
the individual spirit, jiva, is unitéd (with the ocean of being)
and embraced on all sides, how could there be consciousness
after death? (219, 43). As the creature that spius out of
itself, wrapping itself in its web-house, stays there over-
powered, so is the soul; but when freed, it abandons its misery,
and then its woe is destroyed, like a clod falling on a rock.
As the deer leaves its old horn, and the snake its skin, with-
out looking behind, and a bird leaves the falling tree and flies
away unattached, so the freed soul abandons its woe, and
leaving pleasure and pain, without even a subtile body, goes
the perfect way (47—49 repeats 45).2

For a Samkhya philosopher Paficagikha teaches very extra~
ordinary things, the most advanced Brahmaism, which fails
only of being Vedanta in its lack of Maya. Three sets of
philosophers are here refuted, — the materialist, the Buddhist,

1 The commentator reads atha tatrd ’py upadatte tamo ‘vyaktam iva
‘nrtam, ¢l. 38, which is perhaps better “ hidden falsehood.” The meaning is,
as explained above, that the joy given by Vedic teaching is a perishable
heaven resulting in sorrow (darkness) and the teaching is not the highest
truth. Compare, on the other side, the same reproach, Mait. Up. vii, 10,
satyam ivd ’nrtam pagyanti.

2 Compare Prag. Up. v, 6; Mund. Up. 1, 7 and iii, 1. The first image is
clearly not that of a spider (which is not destroyed by its web), but of a
gilkworm, though the commentator (and PW.) take irnan@bhi as a spider,
which comparison is common. Compare xii, 286, 40, Tirnan@bhir yathd sfitram
vijfieyds tantuvad gun@h (as in BAU. ii, 1, 20). But the silkworm is also
common. Compare xii, 304, 4, kogakiiro yathBtmanamh kitah samavarundhati
- sttratantugundir nityady tathd ‘yam aguno guniih dvandvam eti ¢a nir
dvandvah, et
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and the orthodox Vedist. The terms used are those of the
~ Samkhya, jiva and ksetrajfia rather than &tman (sthito manasi
yo bhavah sa vai ksetrajiia ucyate, ¢l. 40), but this spirit is
only part of Brahman.!

Another point to be noticed is the absence of tanmitras.
Before passing to the numerical analysis of the Paficaritra
scheme into thirty elements, I would point out also that as in
Gita, 7, 4, so ib. 18, 5-6, there are gross elements, egoism,
intellect, and mind (== 8), but also ten organs and five objects
of sense plus avyakta (== 24 topics), to which are here added,
Gita, 18, 5-6, desire, aversion, pleasure, pain, and also body,
perception, courage (samghita, cetand, dhrti) or thirty-one
elements of “wmodified Prakrti.”

The Thirty-one Elements (Paiicacikha).

Here there is a formal group of particles called kalds, not
sixteen but thirty, but one (God) super-added makes thirty-
one topics, the same number ascribed by tradition to the
Pagupatas. A most minute description is given in xii, 321,
96-112. This scheme is as follows: 2

In order to act, the organs “await the outer constituents,”
gunas. In perception, color, eye, and light are the three
causes, and 8o in all cases where are found knowledge and
the object of perception, (similar) causes of knowledge exist;
between knowledge and the object intervenes the guna, con-
stituent, mind, wherewith one judges. [The organs and mind
make eleven.]2 The twelfth is intellect, another constituent,
wherewith one decides in the case of doubtful things to be

.1 The attribute of Jagatprakrti applied to Nardyana in the Paficaritra
hymn, xii, 839, 89, “the god who is the Source of the world,” gives the
vital difference between this teaching and that which inculcates-a Prakrti
distihet from pure soul.

% I #talicize below without extended comment the points of contact with
the scheme just given

% This ‘must be, !upplied from the context. In the scheme at xiv, 42 18, .
5] mmd must be reooguized a8 belonging to both, and intellect isthe twelfth,”
only ten orgt,m are mcognimd, as here, and bnla. as 2 sepmwe orgau is
funknown R : ‘ ‘
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known. The thirteenth constituent is sattva. (It is real)
for one is argued to be an individual having much or little
sattva (hence it is a real constituent, a guna). The four-
teenth constituent is egoism (when one says ‘I am an agent "),
with which one gets the notion of mine and not-mine. Then
there is a fifteenth constituent, which is different from the
others and is called the totality of the mass of separate factors,
prthakkalasamiuhasya simagryam (i e., the gemeral disposi-
tion). The sixteenth, a different constituent, is a sort of
complex, sarighata iva (because it consists, says the commen-
tator, in the union of the three factors of ignorance; the six-
teenth is therefore avidyd, or ignorance itself), wherein are
combined the Source and the individual manifestation, vyakti,
which are respectively the seventeenth and eighteenth con-
stituents, gundu. The nineteenth is the unification of doub-
lets (opposites), such as pleasant and disagreeable, age and
death, etc. The twentieth constituent is Time, the origin and
destruction of all things. This complex, samghita, of twenty,
and in addition the seven constituents consisting of the five
gross elements added to [the origin and relation of] being and
not-being, (making twenty-seven, is to be added again to)
three more constituents, vidki, gukra, bala (cause, seed, power).!
That is called the body in which these twenty and ten are all
together. The Source (fore-cause) of these kalis, factors, one
philosopher recognizes to be the Unmanifest; another, dull of
insight, recognizes (as such) the Manifest. Metaphysicians
recognize a Source of all beings, whether it is the Unmani-
fest or the Manifest or a double or quadruple source. This
unmanifest Source becomes manifest by means of the kalas
(the factors just enumerated). The individual is the Source
so made manifest. From conception to old age there is an
uninterrupted momentary splitting up of the factors (par-
ticles) of the body, although too minute to be observed (in
detail). But this passing away and coming into existence of

1 Aénording o the commentator, these are right and wrong as originating
faloe idens, visand; that which ineites to wrong ideas; and the effort leading
to'the attainment of wrong ideas. But see the scheme above.
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the separate particles goes on from stage to stage just like the
course of a lamp’s light. There is, therefore, no connection
between the individual existent creature and his members.
All creatures are born by the union of particles, kalas, as it
were,! just as fire is produced by the union of sunlight and
Jfire-stone, mani, or by sticks (rubbed together).

This exposition is given for a practical purpose, as is seen
in the last paragraph. One should recognize no own, as all
creatures are one, distinct from the physical parts. The
“body of particles,” as it is called in xii, 822, 25, reverts to
the unmanifest Source, but the self or soul is but part of the
same soul in any other body of particles. The doctrine is
none the less that of Paficagikha because it is taught by
Sulabha to Janaka, though it is the latter who professes him-
self the disciple of Paficagikha, “the venerable beggar who
belonged to the family of Paricara,” xii, 321, 24. For Janaka
does not really understand, and so Sulabh@ is enlightening
him. Paficacikha is here said to be a Samkhya leader. There
is an imitation and would-be improvement in this late dis-
course (the metre shows the lateness) of Gita, 3, 3, loke
‘smin dvividhd nisthd. Here ¢l. 88, the “point of view,” is
made treble, trividha nisthd drst@; not that emancipation is
got by knowledge or action, as in the Gita passage, but by
the third (and best view), that of Paficagikha, who “rejected
both these two,” 821, 40. The doctrine is that the vaigesikarn
jidnam or most excellent way, ¢l. 23, leads one to live a life
of renunciation. All depends, says the king, on whether one
is bond or free; the pure and good devotee may still be active ;
asceticism is not requisite; a king is as good as a beggar.
%The bond of royalty (says the king in conclusion), the bond
of affection, I have cut with the sword of renunciation, which
has been sharpened on the anvil of emancipation,” ib. 52.
But his antagonist intimates that he has not learned the true
religion, which is renunciation in deed as well as in thought.
As a system, the doctrine of Paflcagikha is said to be sopayah

1 The commentator says that ¢ this expression, (kalinim)iva, hag no mean
ing, and is merely used to fill up the verse,” 821, 124
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sopanigadah sopasafigah! sanigcayah, ¢l. 163, a detailed philo-
sophical exposition.

In xii, 276, 4 ff., there is a third exposition, oddly combined
with the Samkhya schedule, while at the end it shows resem-
blance to that just given. It is referred to Asita Devala, who
in xiii, 18, 18, is said to have received glory from Qiva (Giva
is Samkhyaprasadah, xiii, 17, 63), who “gives the goal of
Samkhyayoga,” xiii, 14, 198. In this scheme Time creates
the five gross elements. Impelled by Being and Soul, Time
creates beings out of these elements, which with Time make a
group, racgi, of six. To these are added bhava and abhdva,
making the “eight beings, bhitani, of beings.” When de-
stroyed, a creature becomes fivefold (elements) because of
these. The body is made of earth, bhiimimayo dehaly ; the ear
oomes from air (space); the eye from the sun; the breath
from the wind; the blood from water. The five senses are
the “knowledges” (organs of knowledge, jianani). Sight,
hearing, smelling, touch, taste, are five, distributed fivefold
over five. Their constituents, tadgunah, are color, smell,
taste, touch, and sound, apprehended in five ways by the
five senses. These, their gunas, the senses do not know,
but the spirit knows them (this is a correction of the state-
ment that objects of sense are apprehended by the senses).
Higher than the group of senses is citta, perception ; higher
than citta is mind ; higher than mind is intellect; higher than
intellect is spirit. A creature first perceives, cetayati, differ-
ent objects of sense. Then pondering, vicarya, with the mind,
he next determines, vyavasyati, with the intellect. One that
has intellect determines objects of sense apprehended by the
senses. Perception, the (five) senses as a group, mind, and
intellect are, according to metaphysicians, the eight jfiane-
ndriyas, organs of knowledge. - There are five organs of action
and bala i8 the sizth organ of action, ¢l. 22. Sleep-sight is the
activity of the mind when the activity of the senses is sus-
pended. The states, bhavas? of sattva, tamas, and rajas

1 upﬁsa.ﬁga for uplsafigah? N. defines as dhy@ndfigani yamadini.
% This word means being #s entity (and so is equivalent to guna, constitu-
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(joy, success, insight, virtue, being the causes of one being
endowed with sattva), which are associated with activity,
-whatever their cause of activity, vidhi, are retained (in sleep)
by memory. There is an agreeable and constant immediate
passage between the two states, bhavayoh (that is the passage
is immediately perceptible between waking and sleeping).
The organs and the states are called the seventeen constitu-
ents, gunas. The eighteenth is the eternal incorporate one
in the body, dehi garire (spirit).

Here fourteen organs are added to the three gunas, sattva,
etc., for there are “eight organs of knowledge” and six of
action (elsewhere there are only five organs of knowledge).
Of the group of seventeen I have already spoken, and note
here only the intrusion of citta between senses and mind.
The account proceeds not very lucidly: There concorporate
constituents bound up in body in the case of all incorporate
creatures cease to be concorporate on the separation of the
body ; or the body made of five elements, paficabhautika, is a
mere (temporary) union, saranipata. The one and the eigh-
teen gunas with the incorporate one and with heat, figman
(the internal heat of the stomach, says the commentator),
nmiake the complex, samghata, of twenty composed of five ele-
ments, which (twenty) the Great One, mahéan, with wind sup-
ports. The death of each creature is caused by this (wind).
On destruction, the creature enters the five elements, and
urged by its good and evil, assumes a body again; and so on
from body to body, urged by Time the ksetrin (spirit) goes, as
if from one ruined house to another.!

The vingo saraghatah paficabhautikah or complex of twenty
composed of five elements in this passage is the same with the
vingakah samghatah of the preceding, 821, 109. But there

ént)Yor existence and so state.of being. It often adds nothing to the meaning.
For example in xiii, 141, 85,.% bhiiva of self” is the same with self : Gtmany
¢vi ‘tmano bhEvath samisajjeta vai dvijah, “ put self in selt.”

© - Lviglrn&d v& (= lva) grhéd grham. ‘ The analysis above, 276 (6), 80 : ekag
.ca daca cB 'stdu ca {= 19) gunih, saha ¢mm;1§ {dehin in ¢l. 28) {ismank saha
(besides heat) viligo Vi nxitghimh paficabhdutikak, mahin ;mdhimyav etac .
8 ehurimm vayund u.ha Onmpare the first scheme above. - _
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Time is the twentieth, and the twenty are the bodily gunas.
Nevertheless, the employment in each, not only of the group
of twenty but also of bala and vidhi, as found above, points to
a common basis.!  In none is there a trace of Vishnuism.

The Secret of the Vedanta.

The united systems of philosophy called «Secret of the
Vedanta” and . exploited in xii, 194, 248 ff., and 286, which
in the following pages I shall designate as A, B, C, present a
curious mixture, which on careful analysis show clearly that
they are three different versions of an older Samkhya tract,
which is 'worked over into Brahmaism. There is no clear
recognition of egoism, though the commentator so interprets
the “maker of bhiitas” in C 9, and, as I have said above, I
think it doubtful, both from these and other passages, whether
the earlier Samkhya recognized Intellect as other than self-
conscious. Onme of the present three schemes introduces the
Bhiitatman as deus ex machina. They all differ slightly and
have the Paficagikha terminology to a certain extent. In their
threefold form they offer an instructive example of how the
epic copies itself. They all begin with the same request to
the instructor to give a metaphysical, adhyatma, lecture. The
first and last versions represent Bhisma as teacher and Yudhi-
gthira as pupil; the other, Vyidsa as teacher and Cuka as
pupil of the same lecture. The two Bhisma lectures do not
agree so closely with each other throughout (though more
alike at first) 2 as do the Vyasa and second Bhigma version,

1 Compare with this sarhgh@ita or vital complex the jivaghana, Pragn. v. 5.

2 The closer agreement begins with A 9 as compared with B 9 and C 1‘0 H
“sound, ear, and holes, this triad is born of air; touch, action, skin, are born
of wind ; color, eye, digestion, are called the threefold light, tejas.”” Here B
and C have ‘“vital airs” for skin, and jyotis for tejas. In the next group,
where A has taste, kleda, tongue, B and C both have sneha. Again “mind as
the sixth ” organ appears in A 11 but is omitted in B 11 and C 12, to reappear
in B17,C 15. In all these versions, body, with smell and object, is of earth
alone, bh@imigunal, loc. cit. Besides these triads, B and C give sound, ghosa,
'(eabdw) from air, smell alone as 'bhiimiguna in B, all composite matter; sati
: ghi&a a8 urt:h-g\ma in C; breath (C) or touch (B) from wind, ete.
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which lie nearer together in place. It will be necessary to
treat these chapters rather fully if we wish to get a clear idea
of the manufacture of epic philosophy.

Coming, then, to details, the glokas are intermingled in such
a way that part of one gloka in one discourse is part of another
in another version. Thus, after the introductory stanza, which
names the five clements with but trifling variations, A has:
“ Whence they are created thither they go, again and again, the
great bhiitas, from other bhiitas, like waves of ocean; and as
& tortoise, stretching forth limbs, retracts them again, so the
Bhitatman again withdraws the bhiitas he bhas created.” In
B, the expression “like waves of ocean” comes in the first
stanza, replacing the expression “origin and destruction” in
A. In C, as regards this expression, the reading is as in A,
hut the important lines of the tortoise and Bhutdtman appear
here thus: * As a tortoise here, causing his limbs to stretch
forth, retracts them, so the smaller bhiitas in respect of greater
bhiitas;” while B has: “As a tortoise here, stretching forth
limbs, retracts them again, so the great bhiitas, mahanti bhi-
tani, modify themselves in the smaller” (younger); and this
is repeated, ib. 14, in a stanza omitted in the other versions
with the momentous alteration: * As a tortoise here, his limbs
outstretching, withdraws them, even so the Intellect, baving
created the group of senses, withdraws them.”

The pext change is in A 8, where, after stating that the
“maker of bhiitas” put the gross elements differently in all
beings, the teacher here adds “but the jiva spirit does not
see that difference,” which in the other versions appears with-
out mention of jiva, with visayan in C for vaisamyam. Of
the new group of eight sources found here, I have spoken
elsewhere. All the versions have the following stanza A 17,
B 16, C 18:

gunin (A, C, gunau') neniyate buddhir, buddhn eve-
“’ndriyany api (C, ca)

manahsastini sarvini (A, bhatani), buddhy (A, tad)
abhave kuto gunpah,

that is, Intellect directs the gunas, ‘the senges are mtemct
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and their constituents could not exist without it. A and C
make the intellect subservient to the gunas! C, as if to ex-
plain the gunas, inserts ‘tamas, sattva, rajas, time, and act,”
while in 13 it has a verse (mingling cases), “sattva, rajas,
tamas, kila (nom.), and karmabuddhi (nom.), and mind, the
gixth, in these (bases) the Lord created.” B, too, has an
addition: ¢ Mind, intellect, and nature, svabhava, these three
are born of their own sources; they do not overpass the gunas
on arriving at that which is higher than the gunas” (13, na
gunan ativartante). So in 816, 2, gunasvabhavas tv avyakto
gundn nai 'va ’tivartate. But in 249, 8 ff., the continuation
of B, the intellect, identified with the bhavas (states produced
by gunas) does overpass them, “as the sea does the shore.”
The image here is so conventional, saritdm sigaro bharta
mahavelam ivo ‘rmiman (compare A, 238 ff.; C, 23 ff.) that
there is no doubt what has happened. The constant unchang-
ing epic simile is that one remains, not over-stepping, “as
the sea does not overpass its shore.” In other words, there
is in this passage an intrusion of the Yoga idea?® that the soul
can overpass the gunas (compare Gita, 14, 21, and xii, 252,
22), and So the ancient simile is introduced without its nega-~
tive, making the absurdity shown above.?

B alone adds, in 249, 3, «the intellect is soul,” atman,

1 Compare xii, 205, 17: “Mind abandoning gunas attains freedom from
gunas” (above). Gunas and bhivas are here the same thing, for the latter
are the result of the presence of the former. They (or the eight sources)
“carry the universe but rest on God,” 210, 28, 36. This is a Lord-system,
though “Lord” is a form of ignorance: “elements, senses, gunas, three
worlds, the Lord himself, are all based on egoism,” 212, 18-19.

2 gvabhiiva, nature, is distinct from sadbhava. One is temporary, the
other is eternal, xiv, 28, 22; Gitd, 8, 8. The three texts in describing the
modification of intellect “called mind when it desires,” A 20; B (249), 2;
c 26, have slight variants; “that with which it sees is eye, hearing it is
called ear,” A 19; B 4; C 19, where B and C have ¢rnvati, etc., but A
the verb throughout. In A 13 (and the corresponding verses B 18, C 19)
“the mind doubts,” samicayam kurute, “the intellect decides,” adhyavasa-
udys. Compare 249, 1, mano visrjate bhavam buddhir adhyavasayini, hrda~
yam priyapriye veda, trividhd karmacodand. “The intellect is the chief
- thing in that which is to be made” (B 15}, suggesting egoism, but C 14 has
. krtane and A. has no subject at all.
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which is in line with the tendencies at work here. So in 249,
20, there is a stanza which must be compared step for step
with the parallel passages: “Soul, atman, puts forth intellect,
but never (read ni 'pi) gunas; the gunas do ngt know soul,
but soul, sa, knows gunas always, and it is the observer and in
proper order occupies itself with them. Know that this is the
difference between intellect and spirit (kgetrajia for the pre-
ceding atman), one creates gunas, one does not create gunas;
both being different but joined by the Source, united as a fish
to water, or fly to udumbara, or as sheath to grass-blade.
Intellect truly creates gunas, but the spirit, the Lord, superin-
tends, as the gunas modify themselves; all that is part of its
own nature, that intellect creates guhas; as a splder does his
thread, so that creates gunas.”

In A, 38 ff.: “See the dlfference between intellect and
spirit, ksetrajiia ; one creates gunas, one does not create gunas ;
as the fly and udumbara so are they joined; both being differ-
. ent, but joined by the Source; as a fish and water are joined
so are they; the gunas know not the soul, dtman, but the
soul, sa, knows the gunas always. But being an observer of
the gunas (the spirit) imagines them created (by*himself).
The soul, atman, with the senses and intellect as the seventh,
which are moveless and ignorant, illuminates the object, pada,
like a lamp. Intellect truly creates the gunas, the spirit,
kgetrajiia, looks on; this is their connection.  There is no
support for the intellect and spirit. Mind creates intellect but
never creates the gunas . . . A Yogin in his proper nature
creates (grjate) gunas, as a spider his web.”?

- C 33 begins as in B, “Know that this is the difference,”
down to the image of the fish; then, omitting the fly, etc.,
goes on as in A: “The gunas know not the soul, atman, but
the soul knows gunas always, but, being an observer of the
gunas, it imagines mself the creator. There is no support
for the intellect . . 2 the mtellec’c buddhir antam with the

1 Unique. Mind here is for Btman in B.
2 A senselesy addition is found: here, followed by njate Iu gm;a,n sattvar
k}atrajnabmﬁpagyati (as in A)’ Sattva, itself a guna; Testy on raJu, xxi
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senses, which have fo eyes and are ignorant, makes the senses
luminous like a lamp (the intellect alone sees, the senses are
like lamps) . . . this is even the fulfilment of its nature that
(intellect creates) gunas as a spider his thread; the gunas
should be recognized as a web.” !

A Samkhya text is here changed into a later philosophy,
with soul substituted for spirit, and the Yogin making gunas.
Hence also the intellect is grouped with senses as ignorant in-
struments of the soul, while Mind is creative soul. Even apart
from the philosophical modifications here visible, it is difficult
to see how the synthetic method can account for these three

2138, 12, sattvam ca rajasi sthitam, jfidnddhigth@nam avyakiam buddhy-
ahamkaralaksanam tad bijam dehinfm &huh. Compare 215, 25, jAan&dhi.
sthanam ajfiinam vijiignanugatam jiignam ajfidnend ’pakrgyate. But we
have in Agrayo na ’sti sattvasya a phrase in which sattva is equivalent to
conscious buddhi. The varied readings show clearly that the text has been
tampered with. In &¢rayo na ’sti sattvasya gunah ¢abdo na cetana in 240,
14, followed by sattvam hi tejah srjati na guniin vai kathareana there is
still another parallel to our text. So in 241, 8 fI,, sattva is buddhi, higher
than citta, as it is said “merge citta in sattva” (247, 5 and 9, the Yogin’s
siksmi buddhih). Elsewhere citta, by the way, is an organ “lower than
mind,” 276, 16. The version in 104, 44, is &¢rayo nd ’sti sattvasya kee-
trajfiasya ca kagcana, sattvam manah sarisrjate na gunin vdi kaddcana
(after the words srjate hi guni@n sattvam), where manas must represent atman
in the version above. The form gun@h ¢abdo na cetana appears, & scribe’s
error apparently, in 286, 36, as gunasargena cetana, before the meaningless
words: sattvam asya srjanty anye gundn veda kaddcana. The epic sattva
is well known: “One is fitted for Brahman existence a8 sattva gradually
departs,” i. e, as circumscribed jiva becomes pure. Compare also 217, 21-25
(210-217 are a professed adhy&tma of Nirayana), where it is said that jiva
quits rajas and goes about like sound but in a body, and then gets established
in Source, and finally leaves even that body and enters “end of body which
rests on nothing,” nird¢rays.

1 Other common metaphors and similes are that of the cocoon (pp. 86,
161}, the “bonds of hope,” Acidpica, Gitd, 16, 12; the net, xii, 242, 7 f.; bus
unique is the weaver of xii, 217, 86: “ As a weaver passes the thread through
cloth with a needle, so the thread of transmigration is fastened with the
needle of desire, samsarayati (samsérasiitra) trendsticyd. - Compare foam-like
body and bird-like soul, xii, 822, 7; as well as the elaborate river-metaphors
(taken from the battle-epic), where the bank is truth, waves are untruth,
desire is. & crocodile, and the river of the unmanifest goes into the sea of
transmigration, iii, 207, 72; xii, 261, 12 . (Dh, Pad., 251, n’ atthi mohasamam
Jilaxh 1’ atthi tadhasamd nadi),

1
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conversations. From an historical point of view the problem
is of course simple.

The question asked above, “What would become of the
gunas in the absence of intellect?” is taken up and continued
at the end of the discussion: “ When the gunas, the strands
spun by intellect, are dispersed, pradhvastih, they do not cease
to be, na nivartante; a cessation, nivrtti, is not perceived.
This is beyond the sphere of what is immediately perceptible
(but) it is ascertainable through reasoning, anuména. So some
decide, while others say they cease to be, nivrtti. Let one
consider both views and decide as one thinks best, loosening
the firm knot of the heart (an Upanishad phrase) caused by a
difference of judgment,” 194, 50-562. B and C have “their
activity, pravriti, is not perceived,” for “a cessation is not
perceived.”

The Yogin, who according to the teaching of this lecture
can overpass the gunas, is #aid in the last section, in a supple-
ment, xii, 252, fI,, to surpass even the destruction of gunas,
atikrintagunaksaya, and reach the highest goal.

Detailp of Philosophical steculation

It has been shown thus far that there are not only three
religious philosophies in the epic, but.also three formal sys-
tems, one inculcating the twenty-five, one the twent;y—sm, and
one the thirty-two categories.

These broad differencés are sufficient to show how entirely
~lacking in any uniform plan or scope is epic philosophy as
a whole, and also to prove that the epic does not, represent a
preliminary chaos of opinions, but reflects at last three per-
fected and systettiatized schemes of philgsophy. I turn now
to some details ‘of: @eculatmn, incongruous for the most part,
reflecting different” interpretatiopa.and different views; but in
some cases noteworthy not so_much £or their lack of barmony
. with other epic schemes as for the uniqueness of views found
* only in one or two passag%e of the pseudo-epic, amid a mass
. of theones c%venng the same general sub;eet.
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The 8ixty Constituents of Intellect.

This group, one of the most elaborate in the epic, is obtained
by an ¢ enumeration,” parisarhkhyana, which analyzes the ele-
ments, xii, 2566, 1 ff. They are thus distributed: ¢« Earth
has ten, firmness, weight (gurutva), hardness (kathinya), the
function of productivity, scent, density (also gurutva, but
explained as prathaméanata, pindapustih), ability (to hold
scents), compactness, support, endurance. Water has ten, cool-
ness, taste, moistness, fluidity (dravatva), adhesiveness and
softness (? snehasaumyata), tongue, dispersion, also, and
softening (grapana) of earthy things (these make nine, but
the commentator supplies ¢freezing’ from ca, ‘and,” which I
render ‘also’! Probably bhaumanam contains an old error).
Fire, ten, dangerousness, light, heat, cooking, brightness, pain,
passion (and is) swift; (it has) sharpness and ever upward
flaring. Wind (air), ten, tempered touch, (it is) the organ
of speech, vadasthina; (it has) independence, power, speed,
emission (of secretions), activity, movement (of breath), life
. (8tmatd, of the vital airs), and birth. The characteristic con-
stituent of au- (spake) is sound; (it has alsog comprehensive-
ness, openness, non-support, non—suspensmn, unmanifestness,
steadfastness (avikaritd), nonsresistance (apratighitita), ele-
mentality, and changes (bhiitatvam vikrtani ca, ¢that is, it
causes hearing and apertures in the body,” N.). Thus related”
are the fifty constituents (gunah paficagatam), which are the
essentials. of the five elements.” To these are added nine
constituents of mind and five of intellect, as follows: «Cour-
age, reasoning, memory (so the commentator renders upapatti
and vyakti, perhaps individuality), creation (visarga, rendered
¢loss of memdry’ by the commentator), imagmatxon, patience,
good, evil, and swiftnegs, are the nine chaxacteristics of mind.
- The destruction of she“pléusant and the unpleasant (in’deep
sleep), judgment (vyavasiya), concentration, doubt, and insight
‘are reeogmzed as the five.charagteristics of intellect.” The
two lgst, samgaya and pratipatti, are rendered Ly the commen-
’”tatm in just the opposme meanings, namely knowledge in
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doubtful matters and the application of other proofs as well
as direct perception. In the light of explanations current
elsewhere in the epic, where “doubt-making ” is an attribute
of mind, and judgment that of intellect, “doubt,” which is
here clearly attributed to intellect, must indeed, from a syn-
thetical point of view, be interpreted by its opposite, or one
may fall back on the remark cited below, that this is all
nonsense. From an historical point of view, however, the
statement may stand beside the many other inconsistencies of
the epic.

The section closes with a query on the part of the listener as
to how intellect has five constituents and how the five senses
are reckoned as attributes, katham paficendriyi gunah; to which
the answer is the stanza: fhulh sastim buddhigunén vai bhita-
vigigtd nityavisaktdh, bhiitavibhiiti¢ c& ’ksarasrstah putra na
nityam tad iha vadanti, “ They say that the constituents of
intellect are sixty. These are distinguished by the elements;?
(but) are always attached (to the intellect). The manifesta-
tions of the elements are created by that which is indestruc-
tible. They say that that is nom-eternal.” ¢ That,” it is
added, * which has been declared to you here is foolishness,
cintikalilam, and unorthodox, anagatam. Learning the whole
truth in regard to the meaning of elements, gain peace of intel-
lect by acquiring power over the elements” (bhiitaprabhavét,
Yogi-power). .

The sixty may be got by adding the five gunas of intellect
to the five elements plus their fifty characteristic constituents ;
but the commentator says the true count is seventy-one, five
elements with their fifty constituents added to mind and intel-
lect with their nine and five constituents respectively.

Two views are given. One is that there are fifty and nine
and five constituents of five (elements), one (mind), and one
(intellect) == 71. The other is that intellect has sixty con-
stituents, five of its own, fifty of the elements (as parts of
intellect), and the elements- themselves (which are different

-1 The commentator paraphrﬁéa bhitavigistdh with pafica bhitiny api
buddher eva gunih, “the five elements are constituents of intellect.”
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from the constituents). The latter view is repudiated as
unorthodox, and the final injunction is given to turn from
this calculation to Yogi-discipline.

This unorthodox enumeration is represented elsewhere by
the title of Qiva, who is called sastibhaga, xiii, 17, 72, and per-
haps also by the mysterious manoviruddhani in the enumera-
tion of the psychic colors explained below. Seven hundred
vytihas, or forms of activity, are traversed by the soul on its
way through red and yellow, to white, when it courses above
the eight worlds. Then follows, xii, 281, 48:

astau ca sastimh ca ¢atani eai 'va
manoviruddhéni mahadyutinam

“The eight (worlds) and the sixty and the hundreds (of
vytuhas) are impediments to the mind of the illuminate.”
The sixty are here explained as constituents of existence still
adhering to the white soul. The commentator, however, gives
an entirely different explanation from the one above, and
though much the same in regard to the last two cases, his
interpretation is not quite uniform. In the former case, the
god enjoys tattvas or topics, experienced as stated at the
beginning of the Mandiikya, in unconscious slumber, wake-
fulness, and ordinary sleep, each of the latter being the real
or illusionary fine and gross elements added to the nineteen
“doors of enjoyment,” soul, five breaths, and the usual thir-
teen (ten organs, mind, intellect, and egoism); while two of
the sixty are attributed to dreamless slumber, cetas, soul, and
subtilest capacity. In the latter case, the three states are sur-
passed by a fourth state, to which the impeded white soul can-
not attain. The impediments are much the same as those
above, but include ignorance, desire and acts (the triad men-
tioned above), and the states themselves.

K

The Seventeen.
In the exposition given in xii, 276, 6 ff., above, p. 156, there
is a group of seventeen with an added spirit, making eighteen
in all. Further there are “eight beings of beings,” which re-
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mind one of the “eight sources,” but instead of the usual group
we find here the gross elements, Time, being, and not-being
(egoism is not a factor here at all).!

The group of seventeen plays an important part in epic
categories, but it is clear from a comparison of the cases that
there is no symmetry of system in the explanation., It is in
short, as is the case in other instances, a Samkhyan term used
because it is an old term, but explained differently in different
cases. One form we have just examined; another I gave in
the first chapter, above, p. 83, where was shown a late group
of seventeen, containing most of the elements of the same
group in the Vedantasara, five elements, mind, intellect, ego-
ism, five organs of sense, spirit, atman, and the three gunas or
constituents of all that is not pure spirit.

On the other hand the Saihkhyan group, as in Aphorisms
i, 9, may be understood of the bodily constituents (ten organs,
mind, intellect, and five elements) in a praise of Civa who cre-
ated the “seven guardians and ten others who guard this
city,” 2 vii, 201, 76. 'The city here is the body, as in the Upa-
nishads and Gitd (Qvet., 8, 18; G. 5, 13), elsewhere called
“house,” as in v, 33, 100, “this house of nine doors, three
pillars, five witnesses, under control of the spirit.”8

1 This exposition is called “silly talk,” dustapralipah, xii, 280, 23, because
it does not recognize that the course of transmigration may be brought to an
end. For it is taught in the following chapter that not knowledge, penunce,
and escrifice; but only self-restraint, can result.in the attainment of Vishnu,
the supreme God. For as a goldsmith purifies gold in fire so the soul is puri-
fied by many rebirths or byone alone. Hari creates, whose self consists of the
eleven modiflcations, ekidacavikir&tma, the sun is his eye, his mind is in
the moon, his intellect is in knowledge, etc., and the gunas are essentially of
God, 281, 9, 11-12, 10-21, 24. Here, as 1 have elsewhere pointed out, eleven
modifications take the place of the regular sixteen, evidently the organs and
1sind without the elements.

2 In conjunction with the two birds (spirits) and plppa.l trees (vikiraa),
minasdu dviiu suparndin vEceikhih pippaldh sapta gopdh daci ‘py anye ye
puraih dhirayanti. Gompare for the birds and pippal tree Mund. Up. iii, 1;
Cvet. iv, 6,

: 3:The five semq, mind. intelleot, egoism, and the gross body; make the

nine; the pillars m restraints, ignorance, desire, sction; the house is. the
- body; the witnesses are the sensed; says the commentator, who at Git8; 5, 18,
gives a different explanation of the nine,. The witness: (a8 in popular style; i,
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Another passing allusion is found in xii, 280, 4, « freed from
the seventeen,” where (since the context excludes objects of
‘sense, gunas, and the *“eight”) the seventeen are explained
by the commentator as five breaths, mind, intellect, and ten
organs (the eight being objects of sense and gunas). Another
passage alluding to the seventeen is taken in the same way:
“Who are free of the seventeen, the gunas, and acts, the fifteen
kalis, particles, being abandoned,! they are released,” xii, 335,
40. So again in xii, 8562, 15-16: “The highest spirit is not
affected by fruits, as the lotus leaf is not affected by water;
but the other, the active spirit, karmatman, is bound by the
bonds of salvation? and it is bound also by the group of seven-
teen,” where raci, group, is usedias in the first example above,
though the group is a different one.

It follows that the epic is not consistent with itself but
interprets the “group of seventeen” in different ways.?

74, 81, hrdi sthitah) is sometimes made sixfold, as the spirit and five senses,
xiii, 7, 5, Various poetical modifications occur: “ A house, agarakam, of one
pillar, nine doors,” xii, 174, 69; a city, xii, 210, 37; nine doors again (still
differently explained by the commentator) in xii, 240, 82, where the spirit is
hansa {compare 246, 20-31). A very elaborate working-up of the body-city,
with senses as citizens, buddhi as Lord, etc., will be found in xii, 255, 9 ff.
The hansa passage reflects the Upanishads: 240, 29 = Cvet. iii, 16; 30=v. L.
of Cvet. ib. 20; 81 has the unique dvaidkibhdva (&tmanah) of Maitri, vii, 11:
82 = later form of Qvet. iii, 18. Oun p. 45,1 gave kalah pacati in Strip. as acci-
dental or universal. Not so here, however, where Maitri vi, 15, kalah pacati

. . yasmins tu pacyate kilo yas tam veda sa vedavit, appears complete (with
the v. 1. tam vede ‘ha na ka¢cana) in 240, 26. So too ¢l. 17 = Katha iii, 15;
and 26 = Qvet. iv, 10; while in 15, manisé manasi viprah pagyaty dtmanam
Atmani (evam saptadagarh dehe vrtar sodagabhir gundih) there is a direct
copy of the older form, Cvet. iv, 17, ete. QL. 19, 20, 21 copy the Gitd.

1 ye hindh saptadagabhir gun@ih karmabhir eva ca, kaldh paficadags
tyakt@s te muktd iti nipeayah. Here the commentator takes guna.s as sattva,
rajas, and tamas. On the fifteen kaldis, see below.

8 Moksabandhah, perhaps moha should be read, unless moksa. implies
desire.

3 Thefe are of course other groups of seventeen. Thus in xii, 260, 25-26,
Agni is seventeenth in the sacrificial group, plants, cattle, trees, withes, butter,
milk, sour milk, ghee, land, points of compass, faith, time (are twelve), the

.thyree Vedas, the sacrificer (ure sixtecn), and seventeenth is Fire, the house-
lard.
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The Sixteen (A) Particles.

What has happened in the mixture just described is
obvious enough. The fifteen kalds, mentioned above as
something to be abandoned, imply a sixteenth kala, the
not-to-be-abandoned psychic entily itself. The impediments
are called indifferently kalds and gunas, the former being the
old designation, as in Mund. Up. iii, 2, 7, “the fifteen kalas
disappear.” Here as in Brh. Aran,, i, 5, 15, the sixteenth is
the soul; but in Prag. Up. vi, 2-5, the soul is the source of
the sixteen, sa purugo yasminn etdh sodaga kalah prabhavanti,
Puruga makes them, each from the preceding: “breath, faith,
five elements, sense, mind, food, energy, austerity, hymns,
sacrifice, the world, and the name (individuality),” and they
all flow back into Puruga in reverse order. In xii, 47, 53 ff.,
(where the samkhyatman is yogatman, mayatman, vigvatman,
goptratman) God is “ the Sarhkhyas’ Seventeenth, having three-
fold soul (tridhatman, awake, dreaming, in dreamless sleep),
standing in soul, enveloped in the sixteep gunas,” The six-
teen in xii, 210, 83 are the eleven organs and five objects of
sense, which come from (1) the Unmanifest, producing (2) act-
born intellect, which produces (8) egoism, whence come, one
out of the other, (4) air, (6) wind, (6) light, (T) water, (8)
earth, the eight fundamental sources on which the universe is
established (vs. 29, the sixteen modifications, ten organs, five
objects of sense, and mind). Compare also above the ¢ freed
from six and sixteen.” So in xii, 242, 8 ==xiv, 51, 81, where
every creature has a body, miirti, and “consists of sixteen,”
murtim@n godacatmakah. The Upanishadic kalas and the
Samkhya groups have united, and in turn are affected by
other later groups. In xii, 240, 13, there is a group of sixteen
“always in the bodies of incorporate creatures,” the five
senses and the five objects of sense, the svabhava or individual
nature, intellect, cetan®, and mind added to two vital breaths
and to spirit itself ; while in 302, 24, svabhava and cetana are
apparently not included in the “sixteen gunas ” which encom-
pass the body; or, if the sixteen be interpreted as including
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them, then in both cases we have a group of sixteen quite
distinct from that in the previous section, where organs and
objects of sense make the number. Further, in the former of
the two last sections, cetana is distinet from manas, with which
it is elsewhere identified (see the section cited on p. 84 from
the third book). Compare also the account of creation in
xii, 283, 10 ff., already referred to, where the seven mahat~
mans, intellect, mind, and the elements, unite to make body
as a base for spirit, ¢ariramh grayanad bhavati, miirtimat soda~
¢atmakam, 233, 12, into which enter mahanti bhitini. The
elements are the gross, as they are described in ¢l. 8 (gunah
sarvasya piirvasya pripnuvanty uttarottaram), and there seems
no reason for differentiating them from the Great Beings,
though the commentator takes them as intellect and tanma-
tras, and the sixteen as gross elements and eleven organs,
explaining the whole process as the creation of the lifiga in
the sthila body.

The group of sixteen plus a seventeenth, as given in the
scheme above, is a combination of two schedules, one the
regular seventeen of the Aphorisms, the other an earlier group
of sixteen only, in which the sixteenth is the permanent spir-
itual part as contrasted with the fifteen impermanent parts,
like those of the moon, xii, 305, 4.

The Sixteen (B) or Eleven Modifications.

The epic (as already cited) gives the modifications as eleven
in number. Apart from the usual explanations of these
eleven, there is a passage, xii, 258, 11: “Thuee higher gunas
are in all creatures, besides the five gross elements, with mind,
which is essentially analytic, vyakaranatmakam, as the ninth,
intellect the tenth, and the inner soul, antariitman, as the
eleventh.”  Here the commentator explains the three as igno-
rance, desire, and action (avidys, kama, karma, ¢l. 9), though
in the text bhava, abhdva, and kala, are given as three addi-"
tions (¢l. 2), with other departures from the scheme already
recognized in what precedes. But apart from this special
case, the fact remains that in some parts of the epic, as in iii,
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218, 18 (p. 87), xii, 281, 20, only eleven modifications are
admitted.

On the other hand, sixteen modifications, eleven organs and
five elements, as in the regular Sarkhyan system, are fully
recognized, as in xii, 811, 8 ff.,, and elsewhere.

There is, therefore, no uniform epic interpretation of the

modifications.
The Eight SBources.

As given above from xii, 210, 28 and 311, 10, the mila-
prakrtayah or eight fundamental procreative powers are the
Unmanifest, intellect (“born of activity,” the result of the
equilibrium being disturbed by tejas, energy), egoism, air,
wind, light, water, and earth; or in other words (the fine ele-
ments being ignored, as usual), the five elements and self-
conscious intellect as the first manifest production of the un-
manifest produce everything. But in Gitg, 7, 4, the ¢“eight
sources” are these elements plus mind, self-consciousness, and
intellect. The terminology, it may be observed, is already
broken up in the Giti. In this passage ‘“another source,”
prakrti, is the jivabhatd, which is the same with one of the
“two spirits,” purusas, in 15, 16, one of which is ¢ all beings,”
with a “third spirit,” the Lord, Igvara, paramatman, added in
17, who is not identified with the aksara but is ‘‘higher.”
‘When, however, egoism is rejected in favor of spirit, as in the
“Secret of the Vedanta,” then the group of eight appears as
the six senses ¢ (the five senses which are perceptive, vijianani,
with mind as the sixth), intellect and spirit. Other groups
of eight, like the last, seem to be based on this early grouping
of productive elements. They are assumed in xiii, 16, 54,
where (liva is  the eight sources (above ¢ eight forms ), and he
who is above the sources,” and they are personified in the per-
sonal creation of xii, 841, 80 ff., as “eight sages,” who are
sources, though created from the elements:

‘Marleir Afigirag cf *trih Pulastyah Pulahah Kratuh

Va.sls:hlcha mahstmd vii Manuh Svayambhuvas
“tatha i

Jﬁeya.l; wakgbayo gwu t8 yasu lok&h pratigﬁhlﬂi};
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Compare 210, 28, milaprakrtayo hy agtdu jagad etisv avasthi-
tam. As already noticed, the system requires that the ele-
ments here should be *fine,” and this is occasionally expressed
(see p. 129), but elsewhere the fine elements are ignored in
this group of sources. Then the five (gross) elements are
productive, which leaves only eleven modifications.

The Vital Airs and Senses.

In xii, 802, .27, there are seven breaths, the usual five and
in addition an adhah anilah and a pravahah. Instances where
ten and five vital breaths are mentioned have already been
given. So with two, which are often the only airs recognized,
as in xii, 240, 13. These are all old groups,! and represent
as varied opinions in the epic as in earlier literature.

Generally speaking, plants are ignored in the elaborate an-
alysis of categories, but they are specifically mentioned at
times. Thus in xii, 188 ff., there is an account of creation.
Water was the first creation after space. Water pressing made
wind. The friction of wind and water made fire which became
solid and thus formed earth. There are five sense-making ele-
ments in all created things. Trees do not appear to possess
them, but they really do. They have space or how could
leaves comes out? They have heat as 8 shown by withering.
They have ears, for at the sound of thunder they lose leawes,
and sound is heard only with ears. They have eyes for a
withe can wind its way, and there is no path without sight.
They can smell, for good and bad smells, of incense, etc., make
them flourish or decline. They taste, for they drink water.
So all creatures have the five elements. The earth-element
is seen in skin, flesh, bone, marrow, sinew; the fire-element,
in energy, wrath, sight, heat, and digestive fire; the air (or
space) element in ear, nose, mouth, heart, and stomach (usu-
ally not as here, 184, 22, but in all the apertures) ; the water-
" 1Even the ten are recognized in Qat. Br. xi, 6; 8, 5, dage ‘me puruse prini
" &tmai ’kadagah (called rudrih). These can scarcely be the organs, for as

' wquh they wounld include the karmendriyas, which do not “ depart” at death.
“The names are given above, p. 80, Compare the rudras of xii, 817, 5.
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element in slime, bile, sweat, fat, blood. There are five vital
airs (winds) which cause a person to move, 184, 24-25:

prapat praniyate prani vyanad vydyacchate tatha
gacchaty apino ‘dhag cdi *va * saméino hrdy avasthitah
udanid uechvasiti ca pratibhedae ca bhisate

ity eva vayavah pafica cestayanti ’ha dehinam

The five senses belong to the five elements; one smells by
reason of the earth-element; tastes because one has the ele-
ment of water; knows color through the eye as the fire-
element; knows touch through the wind. Smell is of nine
sorts; taste is of six sorts; color (and form), of sizteen sorts
(color as distinguished from form is of six sorts, white, black,
bright-red, yellow, blue, yellow-red); wind has a double char-
acteristic, sound and touch ; touch is the characteristic of wind
and is of many sorts, viz., twelve; air (space) has but one
characteristic, sound. But there are seven sorts of sound (the
gamut) called sadja, rsabha, gandhara, madhyama, dhiivata,
paficama, nigada. Whatsoever sound of drum, thunder, etc.,
is heard is contained in this group of seven sounds (notes).?

The more extended account of airs in the next chapter gives
ten vital breaths or airs, though it describes but five, nidyo
dacapranapracoditah, xii, 185, 16 (as noticed above, p. 36,
with the correspondence in the third book). In xiv, 50, 42
ff.; the same (duplicated) account says smell is of Zen sorts;
color (form), of twelve sorts; sound of tem sorts (the gamut
and also “sounds which are agreeable, disagreeable, and com-

1 This is the later view that ap@ina is the anus wind, payfipasthe ‘p&nam,
Pragna Up. iii, 5.

2 On the six colors mentioned together in the Rig Veda, and the light of
thirty-four kinds, see my article on Color Words in the Rig Veda, Am. Journal
of Phil. iv, p. 190. Seven recitations or notes are recognized in the Chiand,
Up. ii, 22, 1; the roaring note is the Agni note; the unclear is Prajapati’s;
the clear or definite is Spma’s ; the soft smooth, is Vayu’s ; the smooth strong,
is Indra’s; the heron-note is Brhaspati’s; the inharmonious, is Varuna’s.
The names here sre indefinite and apply vaguely to seven divinities. They
are found also in other early literature. The epic names have no analogy in,
the Upanishads till the Garbha. On the other hand the epic grima, gamut, is
late. Compare above, p. 18, viini; also saptataniri vind, iii, 184, 14, “the

seven-stringed Iyre,” called gadgeBivarigidisamadhiyukis, in H. ii, 89, 68,
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pact”), although the two descriptions are almost identical.
Each, however, has added new factors. The Anugitd list
betters the careless text above, whereby the sound- called
« Fifth,” paficama, stands in the sixth place (xii, 184, 89).

The Five Subtile Elements. Gross and Subtile Bodies.

‘The word for subtile element, tanmatra, is late and, as I
think, its equivalent is not often to be understood. The ear~
lier schemes were content with “elements”; the later, or a
divergent interpretation, introduced fine elements, siksmani,
the latest have the classical term tanmatrani. Of course the
commentator often interprets find elements where none is
mentioned. Thus, in xii, 205, 15, “gs the elements disappear
on the destruction of the gunas, so intellect taking the senses
exists in mind,” where subtile forms may be inferred, as
they may be in xiv, 51, 18, where vigvasrj is doubtful (v. L).
In xii, 252, 21, avigesani bhiitani, and in xii, 311, 8 ff., where
the modifications of the five elements are again elements
(above, p. 129), fine elements are recognized. In xiii, 14,
428, viditvi sapta siksmani sadafigam tvam ca mirtitah,
“knowing thee as having in bodily form the subtile seven,
and having six limbs,” the commentator may be right in
analyzing the seven as intellect, egoism, and five tanmatrand,
as he does in the case of the Yogin's lifga, soul, also said to
have “seven siksmas,” xii, 2564, 7.1 Elsewhere there are eight
(powers?) characteristics of the subtile body of the Yogin,
xii, 317, 6.

But it must have caused surprise in the many schemes
given above, that a clear indication of this theory is so often
lacking where it would be most in place. The elements are
simply mahabhiités (sic, or bhiitini). Only the latest part
of the epic has the technical word, i, 90, 18-14, where the

1 Perhaps, however, the sevenfold knowledge of the Yogin is meant as in
Sfitra, il, 27. The passage above. xiii, 14, 423, is a copy of xii, 254, 15, where
the seven are explained a8 senses, objects, mind, intellect, mahat, the unmani-
fest, apirit (the six are here explained as all-knowing, content, knowledge
without beginning, mdependenee, ewemlear sight, endless. power).,
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8pirit, kgetrajiia, is connected with the tanmétras before birth
in the body; and xiii, 14, 202, where the otrder of Civa’s
creation is “mind, intellect,! egoism, the tanmatras, and the
organs ” 2

In xii, 202, 18 ff., when the soul leaves the body and takes
another, it is said: “ A man leaving his body enters another
unseen body. Abandoning his body to the five great (gross)
elements, bhiitesu mahatsu, he takes up a form also dependent -
on these, taddcrayamh?® ca@i ’va bibharti ripam. The five
(senses) exist in the five great elements and the five objects
of sense, in the senses.” Here there is another body, but it is
composed of the same great elements and no other elements
are recognized. The new body is called a lifiga,* but so is the
old, ¢rotradiyuktah samanah sabuddhir lifigat tathd gacchati
lifigam anyat, ¢ possessed of hearing and other senses and
having mind and intellect he passes out of ome body to
another,” ¢l. 14.

Elsewhere it is said that the beings that pass out of the
gross body pass into a subtile, siiksma, body, and are called
stikgmabhiitdni sattvani, ¢ fine beings,” which ¢ wander about
like sunbeams,” superhuman, atimanugani, xii, 264, 1-3 (sattva
is bhiitatman). The passage in xii, 845, 14 ff. has already
been referred to. Here the sun is the doer (as in the I¢d) and
the dead become paramanubhiitih, then manobhiitdh, and then

1 Here mati stands for buddhi, as it does in xii, 202, 21, sarviini cai "tdni
manonugini, buddhim mano ‘nveti matih svabhdvam, “the senses follow
mind, mind follows intellect, intellect follows the pure entity (here equiva-
lent to paramah svabhivah of 203, 1).

2 The word tanm#tra occurs only in late Upanishads, according to Col.
Jacob’s Concordance (his reference s. pafica® includes M&itri, iii, 2). To the
last, Garbe, in his Samkhya-Philosophie adds (p. 280) Katha, iv, 8, referring
to Regnand, Matériaux pour servir & I'histoire de la philosophie de l’Inde, ii,
" 81, 82.  This is an error. The Katha knows nothing of tanmatras.” Pragna
must be meant, where maitris are mentioned, iv, 8.

% Compare tansmitram, but in the passage cited, tad must refor grammati-
- cally to the great elements.

¢ 8o in xii, 807,18, the Yogin, still in his groas body, becomes quiet as &
Jamp in & windles plice; shines like a lamp (or is like a stone or piece of
‘wood). “When he shines forth and is nirlifigah and moveless, he would not be
~rehnm Here fifiga seems twobe merely 8 &iutingnhhing mark, '



EPIC PHILOSOPHY. _ 175

tréigunyahinah, and enter Vasudeva. (nirgunatmaka), the sarv-
avasa (compare Igivisya), the home of all (or dwelling in
all). We may compare Vasudeva derived from sarvabhita-
krtaviisa, xii, 348, 94. The Yogin soul, “clothed in seven
subtile things,” has also been referred to above, p. 89.

In these cases there is evidence of a general belief in a
subtile body, but evidence against a general belief in subtile
elements, negative, of course, but rather strong when the
elements called great beings (not necessarily gress, implying
antithesis of subtile)! are said to be the constituents of the
second body. I add another similar case where no mention is
made of subtile elements, though the elements and the subtile
post-mortem body are discussed, since it is an interesting pas-
sage in itself and also offers a particularly convenient oppor-
tunity for the introduction of the idea of subtile elements,
but no such idea is suggested.

The discussion begins with an account of creation, explains
the five elements, and proceeds with an argument in regard to
the psychic agent. Life, it is said, is invisible and the ques-
tion comes whether there is any vital, jiva, spirit, and how it
survives apart from the body, when the latter “ passes into the
five elements ” (i. e., into the gross elements, tasmin paficatvam
dpanne jivah kim anudh@vati, xii, 186, 10). «“ When a man’s
body has been eaten by birds, or has fallen from a cliff, or has
been burned, how can life come to him again, kutah sarhjiva-
nam punah, 18. If the root of a cut-down tree does not grow
again, but only the seeds of the tree grow, how can the man
(cut-down) reappear? The seed alone, which has been started
previously, that remains in existence; the seed comes from a
seed, but dead men perish when they die,” 152 ¢ No,” says
the teacher, ¢ there is no destruction of the vital spirit, jiva.
The vital part of a man, prani, enters another body; the body
. '} The application of great in mah&bhita is expressly said-to be (not in

antithesis to subtile, but) on account of their unlimited character, amitindm
‘mahfigabdo yinti bhitini sambhsvam, tatas tepfn mahZbhitagabdo ‘yam .

upapsdyate, xii, 184, 8.
-3 .Compare BAU. ili, 0, 28, retasa iti mi vocata . . martyah svit mrtyund

ka mman miie pmohm With the ﬁre-limile, of. Qet. 1, 18"
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alone is destroyed. The vital spirit supported by the body,
garirderito jivah, is not destroyed when the body is destroyed;
for it is like the flame when the wood is burned” (implying
that though invisible it exists). “Just so,” says the objector,
“it is like the flame, but no flame is apprehended’when the
wood is used up, and I regard such a fire, when the wood is
used up, as destroyed, since it has no visible course, nor proof
(pramana), nor thing to hold to,” sarmsthdna. To this the
answer is: “The fire is not apprehended, because it has dis-
appeared into air without a support. So the vital spirit, on
abandoning the body, exists like air,! but like fire it is not
apprehended, because of its subtilty, siksmatvat; the vital
breaths are upheld by fire and this fire must be regarded as the
vital spirit. When breathing is restrained, the breath-uphold-
ing fire is destroyed. When the bodily fire is destroyed, then
the body (deham, n.) becomes senseless and falls and becomes
earth, yati bhiimitvam ; for earth is the place it goes to, ayana.
Breath and fire go to air, for these three are one; the pair (of
other elements) is fixed on earth. These (elements) assume
form only in connection with bodies (either mobile or im-
mobile, 187, 9-10). . . . The five senses are not universally
found? (and the body’s resolution into elements does not.
affect the soul) ; the inner soul alone carries the body, it alone
smells, tastes, hears, etec. The inner soul is (not local but)
found in all the parts of the body, presiding over that (mind)
which has five (characteristics), in that (body) which consists
of five (elements) . . . The soul does not die when the body
perishes.” & ‘

This is Paramitman doctrine, ib. 23, and since from the

1 xii, 187, 6, jivo hy 8kacavat sthitah (sarvagato nitya¢ ca, comm. ), reminds
one of BA’U iti, 2, 13, akfcam &tma, only the strange Buddhistic asfimption
{of Karma alane remaiding) ia here carefully guarded aghinst, though the
preceding simile suggests the soul’s fate to be that in the Upanishad,

2 Literally : “ In respect to what yon are saying (whether the operation of
mind .and senses- mdimtu an ggent) there is no general application of the
five,” 187, 10,
pih, o 8 mithyd ‘Mihm' mrts ity abuddih : dagirdhatii v ‘sya canmbhmiah
137 21,
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beginning of the discussion where the elements are introduced,
184,71 ff,, to the close as given above, there is every opportu-
nity to introduce the fine elements, it is evident they have no
place in this system. We must either assume, therefore, that
they are known in some parts of the epic and are not known
in others, owing to a difference historically, or that they are
taught and not, taught in different passages, owing to a funda-~
mental doctrinal difference. The synthetic interpreter is wel-
come to either horn of this dilemma.

The orthodox popular belief, which of course is also taught
in the epic, is that one can go to heaven with a “divine form,”
as in xviii, 3, 42. In xvii, 8, 22-28, one goes to heaven
“with his (human) body.” The reason may be that explained
in the words?! “because of God’s residence in them, the gross
elements are eternal.” These life-breaths and so forth exist
eternally even in the other world, for a Qruti says so, in the
words: “Even when gone to the other world the life-breaths
of incorporate beings always (exist),” xv, 84, 10 (text, above,
p- 25).

The body comes, according to the epic, from earth alone or
from various elements. According to the scheme given above
from xii, 184, 4, the body is made of earth. So the ear comes
from air; the eye from the sun, ete., xii, 276, 11, tasya bhi-
mimayo dehah. Compare xii, 240, 7, “from earth the body,
from water the fat, from light the eyes.” Here wind is the
support of the two vital breaths, pranipinigrayo vayuh, and
air (or space) is in the holes, khegv akiacam, of corporate
beings, a scheme of creation which attributes the ¢great
beings” (elements) to the first creation” of a personal
creatof,

In xii, 806, 5, the characteristics of male and female parents
are traditionally? three each, as inherited by the offspring:

1 mghabhitini nityni bhatadhipatisaxhgrayit, xv, 34, 5.

% gugruma , . . vede ¢listre ca pathyate. It is added: “ Anthonta.tlve is
what is delared in one’s own Veda, svavedoktam, and what is read in the

Qiatru," & festriction’ a¢ to the Veda not elsewhere admitted.
: 12
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"bone, sinew, marrow from the father; skin, flesh, and” blood
from the mother. But in ¢l. 24 it is said that skin, Hesh,
blood, fat, bile, marrow, bone, and sinew are all eight pro-
duced by the male,! gukrena prikrtani. Here tradition is set
aside for the sake of the new philosophy.

The growth of the body is described in xii, 321, 114 ff., the
geed and blood, male and female, uniting produce a flake,
kalala, which becomes a bubble, budbuda, which develops into
a lump, pe¢i. From this lump come the limbs; from the
limbs, nails and hair. At the end of the ninth month, * name
and form (individuality) ” are born.2

Besides one subtile body, the epic may recognize two, as do
the Vedanlins and later Samkhya philosophers (Garbe, Sam-
khya Phil., p. 267). But the following text, I think, scarcely
supports this interpretation of the commentator: ¢ When the
spirit in a body is out with rajas, it would wander about, like
sound, with a body; having a mind unaffected by the result of
action (the spirit) is established in Prakrti because of its free-
dom from affection.”® The commentator thinks that when the
spirit is in Prakrti it has a very minute body, different from the
span-long or thumbkin body.t This is his explanation also of
the unfinished sentence in xii, 2564, 18. In 12 one sentence
ends with the statement that unclarified spirits “do not see the
bhiititman in bodies.” Then in 18, «those who are devoted

1 Apparently a clear coniradiction of the preceding, but excused by the
anthor on the plea of understanding the inner meaning, and not the words
alone, of Veda and Castra, granthérthatattval

% The same process is described in late Samkhya texts (Garbe, p. 273),
Compare the Garbha Upanishad. “Name and form” is a phrase sometimes
amplified: “ The Lord creates name and form and acts,” xii, 283, 2626 (as in
Brh. Up,, i, 6,1, ndma riipam karmu, which may be referred to bere, yaduktiam
vedavﬁdem . tadantesu),

3 mjovax‘jyo ’py ayath dehi dehavali chabdavac caret, kdrydir a.vyiihata.-
matir viir&gyst prak;’tin sthitah, xii, 217, 21. - The next half-stanza, 8deh&d
spramidic ca dehintdd vipramucyate, is interpreted by the commentator to
‘mean “the three bodies (sthiila-sfksma-kiirana) being abandoned, the sout

{without bo«!y), because. of its ‘mental freedom, is veleased deflmitively.”
"4 The subtile, ‘body ls *“ span-long ¥ in xii, 200, 29; “the size of & thuinb,”
at ‘wanders by resson -of its conziection, with the lifign, v, 48; 15 md 27 xﬁ.
‘ ‘285, 175, ungua@humiﬁrﬁh purugk éehuthlh. Sep mbm'e, » 82 4 .
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to Yoga-Qastra, desirous of seeing that soul, — (things) with-
out” breath, (things) without form, and what (things) are
like thunderbolts.” Here the commentator takes the three,
- anucchvasani, amirtani, yani vajropaminy ‘pi, as bodies devoid
of intelligence, siikgma or subtile bodies, and, thirdly, bodies
indestructible even in the @®onic destruction, or karana-
carirani, with atikrimanti, overpass, to be supplied in the
text. If anything is supplied it is “they see,” but the pas-
sage is clearly without sense as it stands and probably repre-
sents a later and awkward interpolation of the three bodies.

The Colors of the Soul..

The color of the soul is assumed through its union with
the body, in the same way as when one near a fire gets a red
color, xii, 202, 17. -The incorporate spirit, dehin, is said to be
without color, but it is tinged with the fruit of acts, and so is
said to attain to color, varna, which is of course specifically
“darkness.” “But when the creature by means of knowledge
puts off darkness, born of ignorance, then appears eternal
Brahman ” (pure, without color, 201, 26). ¢ As wind,” it is
said, ¢ becomes colored with dust and so itself colors all the
air (space), thus the spirit, jiva, without color, because of
acts’ fruits becomes color-tinged,” xii, 280, 9 ff.

This simple idea of pure white soul (as in Gvet. Up. iv, 1)
being darkened by contact with impure darkness-born not-soul,
and eventually becoming clear and colorless again, is worked
up into a confused theory of spirit-color in the next chapter,
where jiva, spirit, has six colors, sadpvuvarnah xii, 281, 88, as
follows: ¢ Spmt has six colors, , black, yellow-green (or grey)
yellow, an,d, best of all, whlhe. ‘Vh_we is best, spotless, thhout
sorrow, leading to success. . . . The course creatures take is
made by their (spmtua.l) color. Color is caused by one’s
foriiér acts (Time, as often, represents the Karma). The
dark calor leads to a low course and hell. After hell the
Spirit attains yellow-green (harit = dhfimra). When jiva is
,.endowad mth eattva it oaste off tamas (darkness) by means
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of intelligence, and after blue attains to red and lives as a
human creature.” Then the spirit attains to yellow as a god,
retums to hell, and goes on in the same way to white, finally
surpassing the three states (gunas).! The inner meaning of
this passage, according to the commentator, is that when the
spirit has the three gunas, tamas, rajas, sattva, in quantitative
proportion to this sequence, the result is that the spirit is
black ; but in the order tamas, sattva, rajas, yellow-green (or
grey); rajas, tamas, sattva, blue; rajas, sattva, tamas, red;
sattva, tamas, rajas, yellow; sattva, rajas, tamas, white. The
whole theory, which is alluded to again in 292, 4 ff., seems
to be an elaboration of the simple thesis of the preceding
section given above. In the passage following, the *higher
color” is gained by ¢ pure acts,” varnotkargam avapnoti narah
punyena karmand. The identification of light with heaven
(“bright-yellow gods,” above) is as natural as that of dark-
‘ ness with hell. Thus xii, 190, 1 ff., after it is said that «truth
is light and darkness is lies,” we read: ¢ Light is heaven and
darkness is hell ; man gets a mixture of both in this life, truth
and. lies.” Compare Patafijali's Aphorisms, iv, 7: “Yogin's
work is neither white nor black.” I see no support in the text
for the elaborate explanation of the commentator, as recorded
above.
1In xii, 308, 46, there are « three colors, white, red, and black,
Wlth ‘which are affected all things in Prakrti.” Here these
aTe set parallel to the gunas (red apparently corresponding to
energy, rajas), as signs of the soul, which goes to hell if it is
tdmasa, humanity if rdjasa, heaven if sattvika; apparently an
intermediate view between the six colors and the simple an-
tithesis of pure and impure, white and dark. The tricolored
being is known in a phrase common to epie, v, 44, 25, and
Upanishad, Gvet., iv, 5.3
1 The commentator, instead of taking the states to be gunas, takes them as
- waking, sleeping, and deep slmmber, ending in turya, the fourth state.
% Epic text, xii; 808, 46: ¢uklalohitakrsnfini riipiny etdni tripi tu sarvany
otini ripini y&ni 'ha prikrtini vai. Qvet. Up, iv, 6: ajém ek lohitagukla-

~krsniim bahvyih prajEh srjaman&m sartipdh ( Miller gives the varied readings
i his note, SBE., vol il, p. 260). - For v, 44, 25, compare above, » 28, ‘
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The Five Faults of a Yogin.

In xii, 241, 8 ff., the faults of Yoga as known to the seers,
Kavis, are desire, wrath, greed, fear, and sleep, kama, krodha,
lobha, bhaya, svapna, two added to an ancient trio. In xii,
801, 11, the five Yoga faults to be “cut off” are registered
as raga, moha, sneha, kama, krodha. In xii, 802, 55, the
« path-knowing Kapila Samkhyas” give as the five faults,
kama, krodha, bhaya, nidrd, ¢vasa. In xii, 817, 18, the five
faults are simply the actions of the five senses. See also the
list above, p. 119.

Pataiijali, i, 3, recognizes five klegas “to be abandoned ™
(heyah), avidya 'smita ragadvesga 'bhinive¢ah. Five to be “cut
off” and “to be abandoned ” are also recognized in the Dham-
mapada, 870, pafica chinde, pafica jahe. In the epic the «five”
are known as such, but different expositions explain them
differently.

Discipline of .the Yogin.

The perfected Yogin, who, by means of the sevenfold dha-
ranis, methods of fixing the-utted, has overcome seven, the
elements, egoism, and: intellect, “&ttains “to “eomplete and
faultless illumination,” pratfbha, in which state he surpasses
the gunas and performs miracles. These technical terms of
the Yoga are only two of many found in the later epic.
Pratibhi, upasargas, the eightfold power, the various com-
fortable ¢ sittings,” ealculated to induce concéntration of
thought, e. g., virasana, the codanas, “urgings” (by which
one controls the breaths), the « pressing of breaths” into the
heart-canal, or into the space between the brows, the fixed
hours of exercise in mental discipline —all this Yoga~machin-
ery is as well known to the epic rewriters as to Patafijali.
That the epic here precedes the Sitra-maker may be inferred
from the fact that in the matter of «faults” (above) and in
other technical terms it does not always follow the latter,
though it has the Siitra terminology to & certain extent.
But, on the other hand, there can be little doubt that the
epic-writers were steeped in Yoga-terms and used to Yoga~
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piuctices of extreme refinement, for they reveal a very inti-.
“mate acquaintance with Yoga-technique. Over against these
adepts, or scientific Yogins, stand the vulgar ascetics, whose
practices consist simply in the austerity of painful posturing.
The latter forms are antique, and continue, of course, through
the whole epic, as indeed they continue till now in India; but
in contrast with those who practise the scientific rules of the
skilled Yogin, the “one-legged, up-arm” ascetic belongs to
the vulgar cult, inherited as “ Veda-enjoined penance,” where
the wretch is not so much engaged in control and samadhi,
graduated concentration, as in mortifying himself to get power
or win God’s grace. Even Vishnu thus stands by his ¢ eight-
finger-high-altar,” and performs austerities, * standing on one
leg, with upturned arm and face;” and it is the worshippers
of such gods who retain as their sole means of winning divine
grace the same sort of practices. No sharper contrast can be
imagined than the two disciplines, that of the votary and that
of the scientific student of psychology (whose theology rests
in Brahmaism), as presented in the epic.!

'I'he Destructible and Indestructible.

Both spmt and the Source accordmg to the Samkhya system
are eternal and indestructible, xii, 217, 8; Gita, 13, 19. They
-are therefore not created thmgs But spirit in other passages
is & “created thing” and so is the source, xii, 205, 24. For
according to the Brahmaistic interpretation, both of these are
destructible so far as their entity goes. The twenty-fifth is
reabsorbed and the twenty-fourth is alsp absorbed into Brah-
man, xii, 808, 7 ff. See above, pp. 184 187. «Lord Time’s
Retaking ” pratydhdra, is the name given to the cosmic re-
absorption as explained in xii, 234, 1 ff. The universe becomes
subtile and metaphysical, adhyatma. All things are first
. burned and enter the condmon of earth, till earth looks bare
1 The chief chap‘en 1o be eompared will be found in Canti (287, 241, 817;.
,algopp 44,107, above), but for details I must refer to s paper resd at the

Mesting of tlm o:mw &onmy fn April, 1800 (o be published in the Jour-
nﬂ, w!. xﬂi)
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as a tortoise shell. Then water takes up earth; fire, water;
‘wind, fire; air, wind; mind, air (with sound, ete., i. e., mani-
fest mind passes into unmodified mind); the moon, as sam-
kalpa or fancy, swallows mind, citta; then Time swallows this
as knowledge.

Up to this point the retroaction is at least intelligible but it
is interrupted here by a revealed text: kalo girati vijiianam
kalam balam iti g¢rutih, balam kélo grasati tu, tam vidya
kurute vage, “Time swallows knowledge, power swallows
Time, and Time swallows power; then Wisdom overpowers
Time.” Finally: “'The Wise One puts into himself the
sound, ghosa, of air or space.” That is unmanifest, highest,
eternal Brahman, “and so Brahman alone is the recipient of
all creatures.” !

The Gods and the Religious Life.

The orthodox Brahman’s insistence on the four stadia of
life is found in the normal attitude of the poets. Opposed to
this is the direct teaching that these stadia are quite unneces-
sary, xii, 827, 26~27: «“In the first stadium one can be per«
fected, what use is there of the other three?” Compare jii,
297, 25, ma dvitiyam, ete. ¢

In some passages the god Brahmén is indestructible and
self-created ; in others he is a creation; in some he is below:
Vishnu, in others above him; in some, he is below Civa; in
others above him?2 Brahmén, again, appears as the equal of

9

1 ¢l. 17: evarh sarvapi bhiitdni brahmai ’va pratisarmicarah. This absorp-
tion is the counterpart to the personal creation of Brahmén (see p. 142}, from
the “Seed made of Brahmgn-glory, whence all the world,” 283,1. I do mnot
pretend to understand thé% “final process of reabsorption described above:
3ki#gasya tadd ghosarh tarh vidvin kurute ‘tmani, tad avyaktam param brahma
tac chii¢gvatam anuttamam. The eternal sound here implicated in Brahman
may be that “ Word without beginning or end, Wisdom, uttered by the Self-
existent, from which, as Veda-sounds, the Lord (as cited in the note, p. 178)
in the beginning creates names, forms, and acts,” xii, 233, 24-28.

.3 In xii, 840, 116, Brahmén knows that Vishnu is greatest; but in xii, 285,
165, Vishnu is unable to comprehend the greatness of Giva. Compare on the
miixed idens concerning Brahmén, Holtzmann’s essay, ZDMG. xxxviii, p. 167 f.

-1 caunot sgree with the author in the opinion thet Brahmin is the chief God
of tha “ older epic,” but only. of the older tales incorporated into the epic. ‘
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the other two gods in the trinitanan theosophy, which is rep-
resented in the epic, but only sporadically and in its latest addi-
tions.! He is sometimes looked upon as the chief of all gods,
but his supreme attributes are in other passages taken by his
later rivals. Three stages are clear, with a top story added
last of all. The earliest tales received into the epic know
no god higher than Brahmén, the later pseudo-epic knows
no god equal to (a Pagupata) Qiva. Between the two lies the
mass of the epic teaching, where supremacy is given to a sec-
tarian Vishnu, The very latest additions to the epic adopt a
synthetic view and make of this religious olla podrida one har-
monious whole, where all three great gods are one.

Arjuna is & form of Vishnu. He is taught this with won-
@er and great amaze in the sixth book. But our amazement
at his amazement is still greater, for this doctrine, apparently
80 new to him, was revealed to him long before, in the third
book, and on that earlier occasion he appeared fully to appre-
ciate the fact that he was divine and identical with Krishna,
facts which in the sixth book he has totally forgotten.2

Heaven and Hell. Death.

Inconsistent as is the Karma doctrine with the notion of
heaven and hell, the Hindu, like Pindar, successfully combines
“the two beliefs by imagining that metempsychosis follows the

1 For the usual caturmiirti, compare iii, 203, 16; vii, 29, 26; xii, 335, 8.
In iii, 272, 47, is found the only definite expression of the late trinitarian
belief in & trimiirti, an interpolated section (compare my Religions of India,
p. 412); though it may be implied in i, 1, 32 and xiii, 16, 16, but only here
till we reach the Harivaiga, 2, 125, 31. It appears first in the later Upani-
sbads, or in late additions, as in Miitri v (as dutingmshed from the close of
iv), above, p. 46. Ainong-other religious novelties the pseudo-epic introduces
Citragupta, Death’s secretary, xiii, 125, 8; 180, 14 ff. In several points, such
a8 in this and in grammatical peculi&rities, the AnugHsana shows itself later
in some parts. even than C#nti, all ignored, of course, by the synthesist,

2 Compare iii, 12, 16. In this passage, Arjuns exalts Krishma as the su-
‘preme Lord ef the universe, and Krishna in turn identiffes the two: yas tvim
dvesti sa miiri dvesti, ete, ib. 45 (Viehnu says the same thing almost to Rudra
in xii, 348, '183; yas. tvEm velti #w wih velli, yas tvim ann sa mim anu)
Arjuna's godhndhymhimedmhimmm 41, 35,43 47,1, Onﬁxohymn,
i, 12, compare Imun, Ind Alt-, i, p. 480,
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penalty of hell, or reward of h&van. ;i &‘WM mws stand
sometimes separate, howevery’ ana the: ;&xero warm@ped an
abode in Indra’s heaven withaut: any - allusion ;b metempsy-»
chosis; or one is promised.a high ox i low bi ’h@

out allusion to the elder teleslogical fa ‘ i
former case, the ruje'is thata gob@man goes éo heavqn: amd 1
bad man goes to hedl, @' in $3¥ Upanishads, e,l" '
2, 10, and in the epi¢ gengmiy. Butin ong gXBgesis qmm a
different view-is taken. ﬁThe idea here 4s ‘that a fhjrly good
man goes first of all to hell ‘while a man whd'en the wh
rather sinful than good gfés fiest of all to heaven. Aftes

the good man goes to'heaven and the bad man goes to hell Ly

The popular notion of the Yogin is not at all that of absorp—,
tion into Brahman. ¢ Grieve for the living, not for the w ‘
this pious hero after his death, like a Yogin, has ot
ing with a human body and shines glorious like g kiage* 3, o
heaven there are cool breezes and perfumé, no, MMQM thirst,
toil, old age, nor sin, but “ eternal ha.ppmess,”&&eaven, which
is here, in contrast to hell, the “highest; phss#i” xit, 190, 18~
14. 8o in the Sabhas. The Yogm “revels in 4§oy, knows no
sorrow, and rides around on high in a heavenly car, attended
by self-luminous women,” xiii, 107, 180 (compare the ramih
sarathah of Katha Up. i, 25). +, This is the happiness of a Yogin
after death, a view of course diameétrically opposed to that of
the philosophy taught elsewhere, Tor it is taught as final, not
as preliminary.

In various passages it is taught that a good man should aim
at attaining to heaven. This too is not put forth as a half-view
with a reservation, as in the case of the Upanishads. But in
other cases it is expressly just such a balf-view.? Heaven is

1 bhiyistham piipakarma yah sa pirvarh svargam a¢nute, ete., xviii, 8, 14.
% t&m Gindavim #tmatanum . .. gatab, vil, 71,17. Compare xii, 332, 63,
viyubhiitah praveksydmi tejorScith divikaram (not here to the moon, which
changes): “In the Yorm of wind I shall enter the sun” (to live with the’
scers) ; yatra n 'vartate punah (80), “ whence there is noreturn.” -
-& Here it may be objected: But this is for warriors, and even in the Upan-
jshinids those that worship ijipa.ﬂ as matter instead of spirit are materially
b&eued. This saises the anettionagdn which I touched upon st the outset.
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here a good place for good but unintelligent people, but it is
scorned by the philosopher. “I have done with heaven, away
with thee, heaven, whither thou hast come,” says an enlight~
ened king; “let the priest receive my merit if he wishes,”
xii, 199, 77-78. The priest, orthodox, is recognized as still
striving for heaven and likely to go to hell, in the old way:
“ Hell is where priests go,” it is said rather bluntly, ib. 14-15,
nirsyam nai 'va yitd tvamh yatra yatd dvijarsabhah, yasyasi
Brahmanah sthanam. For of all the heavens of all the gods
it is said, *“these are but hells to the place of the Highest
Soul,” xii, 198, 6.

Al kmgs but one go to Yama’s heaven in the Sabha
account;? in the battle-scenes most of them go to Indra’s
heaven. But in vi, 16, 20, they go to the Brahma-world.
Again, the heaven ome goes to depends either on one’s gunas
(@8 explained above), or, according to where one dies (Tirtha),
or, a8 a third explanation, according to the place in the body
through which the soul escapes at death. If it goes through
the feet, one goes to Vishnu’s place; if through the arms, to
Indra’s place ; if through the crown, to Brahmén, ete., xii, 318,
1 ff. (with vigvedevan in 5, common in the pseudo-epic).

Death, it may be observed, is usually a male; but in vii, 58,

17 and xii, 258, 16-21, a female. There are here two accounts
which, though together opposed to the view held everywhere
else, are of ‘critical value, not on this account (for a poet may
perhaps be allowed to unsex death), but on account of their
being almost identical, two versions of one tale, one beanng
traces of greater antiquity than the other.?
In one part the wsmor auditors are taught the deepest mysteries, in another
they are taught what is not taught in the Upanishads except as introduc.
tion to true teaching. Synthetxcally comidered the epic teaches nothing
systematic in these varying expositions

1 Yama’s home is here a henvenof delight, elsewhere in the epicit is a-hell
of horrors.

.3 The secount in Drom 1s here the later of these two similar scenes, as has
‘been shown by Holtemann, ZDMG. xxxvili, p, 218 - In philosophy, desth is
‘the: dmyﬂabic Bgo 8 opposed %o the eternal, immortal, thressyllable nop-
880, or mama versuy nemama (“ this is mine”: s & thought deadly to mm,
una antryth ie amm, ¥i,718, 4 and’ xiv, 18,8 (Menzseu peskages). o
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The Cosmic Egg and Creations.

According to the old belief, the universe comes from a
eosmic egg. The philosophical schemes, of course, discard this
egg, but we hear of it in the popular accounts often enough
and meet it in the first verses of the epic. Occasionally, how-
ever, in the personal creation, which stands in so sharp con-
trast with the more philosophical schemes, this becomes a sub-
ject of controversy. Thus in xii, 312, the “ Unmanifest” is a
person, who first creates plants as the food of all incorporate
things. “Then he produced Brahmén, born in a golden egg.
Brahmén lived in the egg a year. Then he came out and put
together the four forms of all beings, and earth and heaven
above —as it is said in the Vedas, dyavaprthivyoh!—and
then the middle space. After this he created egoism, a being,
bhiite, and four sons besides, who are the fathers’ fathers.
The gods are the sons of the fathers; by the gods the wprlds
were filled. Egoism, he that stands in the highest, created
fivefold beings, earth and the other elements.” Several verses
follow on the impossibility of the senses acting alone (*the
organs do not perceive, etc. Mind alone sees. Mind is the lord
of the senses,” etc.).? Here the egg-born creator is acknowl-
edged in a scheme which is a mixture of mythology and philos-
ophy. But in xiii, 154,16 ff.: «Some fools say that Brahmén
was born of an egg . . . but that is not to be regarded. How
conld the unborn be born? Air-space is the egg, according
to tradition, and out of that was born Brahmén, the forefather.
(He required no support, for he is) personified consciousness,
the Lord. There is no egg; there is Byahmén . . . the unman-
ifest eternal Creator Lord” (15). This passage is not merely
an allegorical interpretation g ?he egg-myth; forin the former,
Brahmén creates space after he is born of the egg from which
he is born, while here the egg is space. The number of crea~

1'That is, the Vedic form implies the truth of heaven and earth as here
nhted
. 3.0y this passage; ete vigegﬁ mahabhitesu, 312 12, repeats the first half-
lsmu oi' 811, 14, Qﬁf-ed mbove P, 129
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tions in philosophy I have already discussed. They are given
as nine, or again as five.!

The Grace of God.

The belief in the saving grace of God is found only in the
later Upanishads. ‘It asserts that one sees the Self (or Lord)
by the grace of the Creator, Katha Up., i, 2, 20 ff.; Cvet,, iii,
20; vi, 21; Mund,, iii. 2, 8. One is chosen, and cannot get
salvation by knowledge alone. This general view is that
maintained by the epic poet, who says: “The Vedas and
Orders, though established on various opinions, nanimatasa-
masthitah, unite in worshipping Spirit as the personal God
by whose grace one is saved.” So again: “That man can see
Him, to whom He gives His grace,” yasya prasadam kurute
sa vai tam drastuwm arhati, xii, 837, 20, (a verse found also in
the pseudo-Rimayana). The grace of God is here the chief
element of salvation, opposed to what is recognized as the
severer school of those who attain salvation scientifically
either by knowledge of soul or of God. This older system in
the Upanishads is represented by those who are saved by
knowledge alone ; in the epic, by like-minded men, who have
worked out a system or science of salvation, and depend wholly
on this science, jfidpa, or on ascetic practices, tapas, yoga,
super-added to this science. Both of these are recognized as
older systems in the epic, compared with the grace-of-God
theory, and practically they are thrown over by the adherents
of the latter school, who, however, differ from their ancestors
in the Upanishads by g clear mark of lateness, in that they
gpecify that the God whose grace saves is Krishna alone.
Salvation not through knowledge, even of God, not through
the grace of God, but through the grace of the man-god is the -
saving way, the easier way, or as it is called in the Gitd, the
“less troublesome way,” 12, 6.

Side by side‘stand in the epic these two great modern modl-

1 These ste the' modiﬂmﬁom of God, svidyleargas and vidylisargas, five
in number in xii, 808, but when the acoount is mpenedin 811, nine in alls
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fications of the older Upanishads: there, knowledge, wisdom,
jfidna, vidys, contrasted with the later grace of the * Creator-
Spirit,” at most recognized as Qiva. Here, the Samkhya-
Yoga system, contrasted with the later Krishna cult. «I
will release thee from all thy sins, grieve not,” says the man-

god, Gita, 18, 66. But the Yogin replies: *Sink or swim,

let one put his trust in science alone,” xii, 237, 1 and

238, 1, and claims that he is purified not by Krishna but -
by Yoga knowledge, rejecting even the purity induced by

bathing in the sacred pools (for his purity is *obtained by

knowledge '), which elsewhere in the epic are said to purify

from all sin.! But inasmuch as the Yogin’s science postulated

what the Samkhya denied, a personal God, the former became

a bridge between the atheist and the devotee, a hridge, how-

ever, occasionally repudiated by the latter, who does not always,

as usually, claim that he is thus philosophic, but exclaims:

«By Samkhya and by Yoga rule I meditate the way of God

and find it not,” xii, 852, T-8.

The irreconcilable difference between the Samkhya and the
faith of the Krishnaite could be removed only by modifying
one of these extreme views. Either the atheistic (or even
Brahman) philosopher had to win over the adherents of the
man-god to renounce him and return to the ¢ ship of salvation
of knowledge,” or the devotee, having admitted that the
Yogin’s Spirit was God, bad to identify his Krishna with that
Purusha Igvara. Late as are all the purely philosophical
chapters of the epic, they still show which power prevailed.

1 There is of course, further, the Civaite, whq, worshipped not Krishna but '
another as the highest God, not to speak of those that remained true to
Vedic tradition and went for salvation no further than sacrifices and gifts.
There are also, within the group of philosophers, those who recognized only
the earlier twenty-flve principles, and those who recognized twenty-six, as ex-
plained above. There is also the fractional sectary, who regarded Krishna
as the “ half of the fourth” of the “root-abiding Mah@deva” (as tatstha, p.
44, he creates existences, xii, 281, 61-63). All these divergent beliefs are
represented in startling and irreconcilable antagonism in an epic concerning
which the unhistorical view is dass es ichte zn einer einheitlichen Auffassung
sbgerundete Elemente sind, Welche das Epos bietet, Nirviina, p. 841
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Fmth absorbed unfaith. The religious phﬂosophy of the epic
is a successful attempt to uphold Krishnaism not only agmnst
the science of atheism, but against a deistic science that postu- -
lated God but saw no godship in Krishna ; & science which in
its turn is technically elaborated, a long advance on the vague
speculations of the Upanishads, but not yet as uniform ds in
the completed system. Krishnaism stands to Sarhkhya-Yoga
chronologically as stands the later grace-of-the-Creator theory
to the earlier knowledge of the Upanishads. But both epic
Samkhya-Yoga and Krishnaism are later even than this modi-
fication of Upanishad teaching. Latest of all is trinitarianism.
Side by side stand all these creeds, each pretending to be a -
definitive answer, each forming part of the contents of a poetic
vessel, into which have been poured the vinegar and oil of
doubt and faith; but:

dfos ¥ dhepd 7 Eyxéas ralrd xire
Sixooraroivr’ 8y od dide mposavéros.



CHAPTER FOUR.

EPIC VERSIFICATION,

alarhkrtam ¢ubhaih cabddih
samayair divyamanusdih

chandovrttdi¢ ca vividhair
anvitam vidusdm priyam

A Tale adorned witix polished phrase
And the wise lore of gods and men,

‘With verses turned.in various ways
Replete, a joy to scholars’ ken.

Epic Versification.!

The poetry of the epic is composed in metres, chandas, of
three sorts. The first is measured by syllables, the second by
‘morz, the third by groups of more. These rhythms ran the
one into the other in.the following course. The early free
syllabic rhythm tended to assume a form where the syllables
were differentiated as light or heavy at fixed places in the verse.
Then the fixed syllabic rhythm was lightened by the resolution
of specific heavy syllables, the beginning of mora-measurement.
The resolution then became general and the number of morz,
not the number of syllables, was reckoned. Finally, the mors
tended to arrange themselves in groups and eventually became
fixed in a wellnigh unchangeable form. Part of this develop-
ment was reached before the epic began, but there were other
parts, as will appear, still in process of complemon Nmther

1T wish to a.cknowledgo in beginning this chapter on epic metres the great
’help afforded me by Professor Cappeller of Jgna., who put at my disposal'a
.qnmpuscript on the ietrical forms in thegepic, in which all the metres were
" docated and the tristubhs of the first three books were analyzed seriatim. ‘I
‘fieed handly say that thig. loan has materially lightened the Iabor of preparing

‘the following sketch, a loan tthe kindness of which was the more: apprec@te&
ii wes entirely unholhcxm thqugh most gratefully received.
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of the chief metres in the early epic was quite reduced to the
later stereotyped norm. The stanza-form, too, of certain
metres was still inchoate. ‘

The mass of the great epic (about ninety-five per cent) is
written in one of the two current forms of free syllabic
rhythm ; about five per cent in another form of the same
class; and only two-tenths of a percent in any other metre.
The two predominant rhythms, ¢loka and trigtubh, are in
origin the oldest Indic or pre-Indic rhythms, while of the
others some are in turn early developments from the first epic
rhythms. For convenience of reference, before discussing
these rhythms4n detail, I give a list of all those used in one
or both of the two epics according as they are free syllabic
(gloka, trigtubh), fixed syllabic (aksaracchandas),! mora-metre
(matrachandas), and group-rhythms (ganacchandas).

cloka: a stanza of two verses (hemistichs) of sixteen
syllables each, restricted to a certain ‘extent as to the place
where heavy and light syllables (or long and short vowels)
are permitted. Originally the stanza consisted of four
verses of eight syllables each and many traces of this di-
vision, by independent “quarters,” padas, survive in the
MahabBharata.

trigtubh: a stanza of four verses of eleven syllables each,
arranged with very little restriction (and consequently of
various types) in the Mah&bharata; reduced to one prevail-
ing type in the Ramdiyana. Increased by one heavy sylla-
ble in each pada, this metre is called jagati, but the two
types are interchangeable in the same stanza. Fixed types
of this metre are common in verse form, but rare in stanza
form? except as given in the next group (of four-verse
stanzas). '

1 The fixed syllabic is called also varnavrtta, * lyllabxc verse” (vrtta =
vmus) '

% That is, pure in the form (a) and (b),u_.u___.uu._.u... & (s
& e e S e e S b ) v v These
are called (a) wpendravajrd; (b) vaigastha(bila); (e} ¢Blini; (f) vitormi;
or {a) and {b) with the opening .. .\ ., called (¢) indravajrd and {d) in-
drayaiigh, & they have eleven or twolve syllables, respectively. When (a)
and (c) or (b) md {d) are mingled the stanea is ¢alled upu;lﬁ
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with the verse fixed as

rrathoddhatx, 8 tristubh e A ey W AN et Ve VS i
bhujamgaprayfta,a jagativ v Ve ey
drugavilambita, & jagatl Vv em U eV v
viigvadevi, a jagatl . . . g e W o e A e
rucird, an atijagatil Ve Ve VYUV e Ve U
praharsini, anatijagati . . __,vuvuUuv Ve Ve
‘) mrgendramukha, an atijagatl Ay, vy — Ve S e e
asambidha,acakvari? . __ M, uuuUVUVee ——
vasantatilakd, a cakvari__ _ o _,vuvy vV
milini, an aticakvari Vv v v vV oy Vv
cardiillavikridita, an atidhrti e e VA g W e

(VR S U P W

aksaracchandas
' or
varhavrita

\

puspitigrd and Aupacchandasika, stamzas of two verses,
each verse having sixteen and eighteen mors in prior
and posterior pada, respectively, the mor® being ar
ranged in syllables more (puspitigrd) or less (iupac-
chandasika) fixed.

aparavaktra and viitdliya, the same in catalectic form,
each pada being shortened by two mors.

matrasamaka, a stanza of four verses, each verse having
sixteen morzge.

matrachandas
(ardhasamavrtta)

((8ry&, aryagiti, upagiti), stanzas of two verses, each verse
containing eight groups of morm, the group of four
more each, but with the restriction that amphibrachs
are prohibited in the odd groups, but may make any
even group and must make the sixth group, unless in-
ganacchandas < deed this sixth group be represented (in the second
hemistich) by only one mora or four breves; and that
the eighth group may be represented by only two mors.
The metre is called @ryagiti when the eighth foot has
four morse; upagiti, when the sixth foot irregularly has
* but one mora in each hemistich.?

1 That is, a jagati with one syllable over, ati, or with thirteen syllables in
the piida. The second atijagati above is sometimes called praharsani. ‘

3 That is, ha.v;ng fourteen syllables in the pada, fifty-six in the stanza.
The atigakvari and atidhrti have fifteen and nineteen syllables in'the pida,
respectively. g v

3 Brown, Prosody, p. 17, points out that this metre is almost that of Horace,
Odes, iii, 12 : miserar | est neq a~ | mori | dare lu- | dum nequé | dul- | ci mala|
vino, ete.; and sic te | diva po- | tens Cypri | sic fra- | tres Hele- | nae | lu-
cida | siders, etc., save that the sixth group is here of two mors.

13 .
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Cloka and 'J.‘rlppubh.
THE PADAS.

The number of verses in a gloka or trigtibh stanza may be
decreased or increased by one or two, respectively; but in
the ‘great majority of cases, two in a ¢loka and four in a
trigstubh constitute a stanza. Sometimes, however, where one
or three hemistichs make a stanza, it is merely a matter of
editing. Compare, for instance, i, 90, 22; i, 93, 19-21 with
8,682-88; iii, 4, 17 with 234 iii, 111, 14 ff., with 10,040, ff.
But, on the other hand, no arrangement can always group the
hemistichs into uniform stanzas. Thus in xii, 850, 49 ff., five
trigtubh hemistichs follow three gloka hemistichs. A stanza
of three hemistichs is apt to close & section, as in vii, 54 and
187. In G.vi, 49, 65, there is one hemistich in excess because
53 a-b were added to the original, and this is doubtless the
cause 6f many such cases; though it is also true that a half
stanza is often found where there is no reason to suspect a
lager addition. Six padas in a trigtubh occur occasionally.

But in the case of the ¢loka, the padas are metrically linked
in pairs, while trigtubh padas are metrically independent.
The ¢loka, therefore, is a couplet. Its two halves are metri-
cally disjunct and may be treated as independent wholes.
Each hemistich is a complete verse. The two halves of this
verse, the quarters, padas, of the whole stanza, are sometimes
knit together into euphonic combination and a syntactical
whole. + But, relatively speaking, this is seldom the case.
The umty consists rather in the fact that one half of the verse
is métrically different from the other and cannot be substi-
tuted for it, whereas in the trigtubh any pada can be substi-
tuted, if the sense pesmits, for any otheg.! The different fall
of the ¢loka padas may be seen very well whbn the words are
glmost 1denticgl

" 1Y some forms of thetristubh, however, there is a restriction in the final
syllaba anceps of the firat and third padas, not found in the second and.
fourth p&das. . In such cases (discussed hereafter) the tristuhh, like the gloka,

consista of two parts (hemistichs) and the perfect independence of the phda ie
modified. “This does not affect ths free epio trigtubh. ’
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amitrinim bhayakaro mitranim abbayamkarah
calabhi iva keddram magaks iva pavalkam
nd ’tantri vidyate vin4 ng ’cakro vidyate rathah
rukmapuiikbair ajihmagrai rukmapufikhéir ajihma-
giih (G. vi, 20, 26 and 19, 68)*
kith nu me syad idam krtvd kim nu me sysd akur-
vatah
yato dharmas tatah Krsno yatah Krgnas tato jayah
pagyan ¢rovan sprean jighrann agnan gacchan svapan
¢vasan
japate japyate cii ’va tapate tapyate punah
The final syllaba anceps of all padas indicates, however,
that the ¢loka, like the trigtubhy originally permitted the
same metrical fall in both padas, and such we know to have
been the case in the older metre from which the ¢loka derives.
The Mah#bharata retains this identical measure here and there,
as in
tad vai deva updsate tasmat siryo virdjate,

but such cases, usually reflecting or imitating the older verse
of the Upanishads, as in this example, v, 46, 1, are regularly
avoided, even by the substitution of irregular or dialectic
forms. Thus in viii, 84, 12, where the same verb is employed,

Duryodhanam updsante parivirya samantatah

The cloka "verse (hemistich) does not often indicate its
unity by-ts form. Generally its prior half, or the pada (to re-
tain this word for the division of eight syllables), is not united
with the posterior pada. Verses that do unite the two usu-
ally give lists of objects, which is the ordinary case it the
early #pic, though the later epic does not hesitate to-make
freer use of this_unit-verse. But on the whole, though com-
mon enough in gost-epical writing, this is by no means typical
~ of the epic itself. The great bulk of the poem does indeed
furnish a goodly number of examples, but relatively speaking
cms like the following are rare:

‘ x'I‘llaol:herversesm.re!onmlinB, vii, 86,22; 7, 8; u,3929 M. iii, 62,10;
vi,w,% 20, 8; xiii, 14169
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mahamanigilapattabaddhaparyantavedikam, ii, 3, 32
aikyasamyogananitvasamavayavigaradah, ii, 5, 3
vayam hi devagandharvamanugyoragaraksasan, iii, 53, 29
jambvamralodhrakhadirasslavetrasamikulam, ib. 64, 4
¢inhagardilamatamgavariharksamrgayutam, ib. 39
badarengudakagmaryaplaksigvatthabibhitakaih, ix, 37, 61
gaddmusalaniricagaktitomarahastays, ix, 46, 66
drgyate hi dharmartipens ’‘dharmam prakrtag caran,
xii, 261, 6
ajiyata maharajavance sa ca mahadyutih, xiii, 10, 35
sa bhavan dandasamyogena ’nena hrtakilbisah, G. iv, 17, 58
bhavadbhir nigeayas tattvavijfidnakugaldir mama, G. iv,
32, 5.t

The hemistich of the gloka is also generally independent of
the rest of the stanza in sense as well as in metre, but it is not
infrequently united with it syntsctically, as in vi, 19, 12,

na hi so ‘sti pumanl loke yah samkruddham

Vrkodaram
drastum atyngrakarmanam visaheta nararsabham

Not a mortal on earth exists, who deep-incensed
Vrkodara, .

Mighty, a chief of awful strength, could a mo-
ment behold in war.

So samalamkrtam: catam, in the first chapter of Nala, 11;
krodhasya ca vinigrahah: karyah, xii, 330, 10; asambbavyam °
vadharh tasya Vrtrasya vibudhadhipah: cintayano jagama ’¢u,
R. vii, 85, 15, etc. Inside the hemistich, the padas are fre-
quently euphonically independent (hiatus);

Prajangho Valiputraya abhidudrava, R. vi, 76, 22.-

na kimeid abhidbatavys aham, R. vi, 118, 10

m3 vinigaih gamisyama? aprasadys ’diteh sutam,
R. vii, 35, 63

1 R. (Bombay} has cesura between pddas and avoids both these forms
(sathyogiit in 18, 64, for samyogens, otc.).

% @. here, 88, 113, has the future imperative, gamigzndhvnm. Other ex-
amples of hiatus may be seen in R. v, 80, 8; vi, 60, 8; vii, 11, 43, ete,,
besides the ample collection of Bohtlingk for fhe first four books. .
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Saumitramh samparisvajya idam vacanam abravit,
R.vi, 23,1

nihanyad antaram labdhva dliko vayasin iva, B. vi,
17,19

garaniny agaranyani d¢cramani krtani nah, R.vii, 6, 5

In G. the hiatus is usually avoided, but it is sometimes kept
here, as where R. vii, 21, 19 has gorasam gopradataro annain
cii ’va (adraksit) and G. rectifies the grammar but keeps the
hiatus, gopradatrnig ca annam.! In the last book of the poem,
hiatus in G. is more common than in the earlier epic; for
example, G. has the hiatus of R. vji, 6, 40, svadhitam dattam
igtarh ca Zigvaryam paripdlitam. On the other hand, within
the pada attempts are sometimes made to avoid hiatus at the
expense of form, as in R. vii, 109, 4, brahmam (cf. 88, 20)
avartayan param. Contrast is often the cause of hiatus, both
in the pada, as in apayam va upayam va, R. iii, 40, 8, and in the
hemistich, as in hinam mam manyase kena ahinam sarvavikra-
maih, R. vi, 36, 52 So in the Mahabharata, satyanama bhava
‘goka, agokah c¢okandcanah, iii, 64, 107. The latter epic
otherwise presents the same phenomena:

yesim mitram upaghriya api bandhya prasiyate,
iv, 10, 14

updvartasva tad brahma antaritmani vigrutam, v,
43, 59.

vivega Gafigim Kiuravya Uldipi, xvii, 1, 27

devi ’pi mirge muhyanti apadasya padaisinah, xii,
210, 22

anahitah pravicati aprsto bahu bhasate, v, 33, 36, ete.

There is nothing peculiarly epic in hiatus. It is found in
precedent and subsequent poetry. Its occurrence in the

1 R. in the second hemistich has grhang ca grhadatirah (acc.) svakarma-
phalam ag¢natah, ac¢ for bhuj, as in M. iii, 32, 6.

2 Emphasis also may cause hiatus, as in dharmatma iti, R. i, 21, 7; na tu
vaktwra samartho ‘hgm tvayi Btmagatin gunin, R. iv, 8, 5; or it may be em-
ployed to save the life of a word, as in duksmirthe ‘tha rtvigbhyah, xiii, 93, 25
{the commonest hiatus is thid before ¥, 48 in sarve ca rtavah; kirayasva rse;
anye ;-kuutah, ete.).
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Mahsbhagya, as in ¢ayand vardhate diirvd Ssinam vardhate
“vigam, IS., xiii, p. 461, may be epic.

The cadence of the gloka, like that of all other poetry, de-
pends on the sense, and the cesura cannot be determined by
rule. In most cases there is a ceesura at the end of the pada,
but it is frequently shifted, as in kva ’rjunah nrpatih ? ¢ighram
samyag akhyatum arhatha, R. vii, 81, 11. A complete sen-
tence seldom exceeds the limit of a stanza, and when it goes fur-
ther it may be set down as a mark of lateness. Quite anomalous
in epic style are those long sentences, usually relative, which,
a8 in Gita 2, 42-44 and 6, 20-23 run through twelve or four-
teen padas. Still more awkward are the sentences found in the
later epic. Thus in xii, 802, occurs a sentence, not of four-
teen padas as in the Gita, but of fourteen ¢lokas (5-17): yet
this is surpassed in the same section by a sentence of thirty
¢lokas, which even then has no finite verb and in reality never
comes to an end at all (24-52). Such monstrosities, however,
belong only to the pseudo-epic.

Like the gloka, the trigtubh, in euphony and sense, may be
a couplet, the first two and last two padas making a unit, as
in iii, 118, 20 ¢ — d, anyéng ca Vrsnin upagamya pijam: cakre;
vii, 2, 88 a — b, na tv eva ’hai na gamigyami tegam: madhye
¢liranam. Enphomc unity is illustrated by the elision in vii,
163, 14 of a in adrgyanta at the beginning of the pada after o; -
by tang cipy: upopavigtin between ¢ —d in i, 191, 19; a.nd ,
by the complete hemistichs:

yada ’¢rausam Bhimasena ’nuyatena ’gvatthamng para-
mastram prayuktam, i, 1, 213

sa.-Karna—Duryodhana,-Qalva,-(;alya,-DraunEyam-Krath&-
Sunitha-Vakrah, i, 187, 15 (compare in gloka;
Bh!gma—Droga»Krpa-Drﬁugi—Kamﬁ’rjuna.-Ja.nﬁr-
danan, viii, 20, 3; bahugo Vidura-Dropa-Krpa-

: Gingeya-ﬂrﬁ]ayﬁth, ix, 61, 20)

uddhﬂtalﬁﬁguhmﬁhapatikadhva;ottamﬁ.nsakulabhisan

' tntam, nr, 54, 21,

Ondmarily, Iwwever, dm;umtmn and not conjunchon of
padas mthemle 'I'hushetWaenb——c,m,lsz,b a.+n.,and



EPIC VERSIFICATION. 199

even between a — b and ¢'— d. Here also hiatus appears even
in the pida, as in i, 1, 214 b, svasti ’ty uktvd astram astrena
¢dntam (8o must be read); or in i, 74, 30 ¢, ahag ca ratrig ca
ubhe ca samdhye. It may then be expected between padas,
as in
yada ’vamansthih ! sadrgah ¢reyasag ca, alpiyasag
ca, i, 88,3a—b
vanaspatin ogadhig ca ’viganti, &po (= apo) viyum,
i,90,11a—b
santi loka bahavas te narendra, apy ekai ’kah, i, 92,
15a—D
So in Yajfiaseni: ekdmbara, ii, 67, 84 a — b; utsahami: ayus-
man, iii, 192, 67 ¢ — d; putri: Iksvaku, ib. 70 ¢ — d; tapag
ca: amatsaryam, v, 43, 20 a — b; @caryena: atmakriam (text
-nat), v, 44, 14 a; apo ‘tha adbhyah salilasya madhye, v, 46,
8 a. B. occasionally rejects (betters) the text of C., as in vi,
129 ¢ — d, stands na c3 'pi te madvagagd maharse, ‘nugraham
kartum arh@ hi me matih, where B. 8, 61, has na c¢i ’dharmam,
ete. So in viii, 4,340, pagead vadhigye tvam api, sampramiidha,
aham, etc., where B., 85, 83, has miidham. Both, however,
continue with ahaih hanisye ‘rjuna &jimadhye, and in the next
verse both have prasahya asyai 'va in ¢ —d.2 Other cases
are: catruhantd: uvaca, viii, 85, 80 ¢ — d ; mudam ca lebhe
rgabhah Kuriindm, ix, 17, 18 d; uttina-dsye na havir juhoti,
xii, 246, 27 a; bibheti: agraddheyam, xiv, 9, 27 ¢ — d; Madam
nima asuram vigvariipam, xiv, 9, 83, ¢ (from the text in B.,
nimdsuram, and in C. 251, Madam namanam) ; Tilottamd ca&
*py atha Menaka ca: etds,H. 2,89,71a —b. Examples from
the Ramiyana are given by Bohtlingk, or may be seen in the
conjunction of maharathasya: Iksviku, R. vi, 14, 12 a — b;
abhyupetya: uvaca, R. vi, 59,45 ¢ — d. In both metres, to

1 The first foot consists of five syllables.

/2 B’ reading in ii, 112, 15 d, caliteva cii ’sit for caliteva #sit, 10,085,
may be to avoid hiatus. In ii, 63, 6 d = 2,116, both texts have acintito
‘bhimatah svabandhund, where hiatus may be assumed, though not neces-
sarily, as also in iii, 107, 18 b, na (v&i) viisam pitaro (a)sya kurvata. Ib.15

-8 ="b,both texts have hiatus, uksiinam pakivd saha odanena asmis kapotdt

. Flﬁ te nayantu (giv& you for),
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avoid hiatus, irrational particles are often inserted. A good
example is: purd krtayuge tata Ay asid rija Ay Akampanah,
vii, 2,029, where B., 62, 26, omits the first hi.

Rhyme.

Connection of padas by rhyme is not uncommon. It is less
noticeable in glokas than in trigtubhs on account of the alter-
nate trochaic and iambic cadence employed in the former, and
some, for example, may think that in iii, 65, 65-66,

vasfisva mayi kalyani °
pritir me parami tvayi . ..
ih4i *va vasatl bhadre
bhartiram upalapsyase

the rhymes of the nameless queen are practically unfelt,! but
this is scarcely possible when alternate rhymes occur, as in
R.ii, 88, 7:

prasadavaravaryesu
citavatsu sugandhisu

ugitvd Merukalpesu
krtakaficanabhittisw

In ¢l. 13 of the same section, three successive padas end in
-am; in 14, two end in «i; and in 23-25 seven end in -dm,
or -am, with some inserted besides:

bahuvirysbhiraksizam
glinyasarmvaraniraksdars
ayantritabayadvipam
anavrtapuradvardm
rajadhinim araksitdm
aprahrstabaldm nytndmn
visamastkam anivriam

So in trigtubhs, thymes are both irregular and regular, as in
R. iv, 24, 13,

1 Compare, howe‘—rer, the affected initial assonmance {with the same differ.
. nnoo)inB iv, 83, 08:

Tarayd c& "py a.nnjlilm

‘tvarayd v& ’pi coditah
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acintaniyam parivarjaniyam anipsaniyam Bvana-
veksaniyam
and in R. vi, 78, 65, where three padas end in -dhdni, -bhant,
-kani, respectively ; the same (in -tani, 4ani, -ndns) appearing
also in a pugpitagra stanza, R. v, 20, 86. In R.iv, 28, 41, we
find: '
pramattasamnaditabarhindni
sacakragopakulacidvaland
caranti nipirjunavasitani
gajah suramydnt vanantardns
navimbudharahatakegarani
dhruvam parisvajya sarorukani
kadambapuspan: sakecardni
navdnt hrgta bhramarah pibanti

In the following passage the effect of rhyme is given by simple
repetition of the whole word, R. iv, 28, 25 (not in G.):

nidra candih kecavam abhyupditi
drutam nadi sigaram abhyupdits

hrstd balaka ghanam abhyupaiti
kanta sakama priyam abhyupditi

words put into the mouth of love-sick Rama (kamapradh&nah,
as he is called) by some late poetaster, who, not content with
the last stanza, adds to it (27):

vahanti varsanti nadanti bhinti
dhyayanti nrtyanti saméfigvasanti

Compare also in the samé section, weak rhymes in -tanam,
-vapam, -kanam, -randm (at the end of the pada in 81). This
reaches its height in the ridiculous (late) section R. v, §,
where the same word is repeated at the end .of each pada
till even 6 is a relief, where occurs the alternation: -paiko,
-padkah, -lanko, -cifikah. But elsewhere in R., e. g, ii, 16,
47, three padas of a tristubh end in -am, the other in -am(d);
and in the preceding stanza three padas end in -aih-, though
_jagati padas are here interchanged with trigtubh.

Foot may rhyme with foot or with alternate foot in the
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qloké,, just as pada rhymes with pada, that is, either with a
modification of the precedent syllable, thus, x, 15, 84,

evam kuru
na ¢i 'nyd tu

or even with a.ltemate rhyme, as in R. v, 59, 24,

pativratd

ca sugroni
gvastabdhd

ca Janakl

but the same sound may also be repeated without any such
precedent difference, as in x, 15, 14, '

adharmag ca
krto ‘nena

Such light fundamental rhymes cannot be said to be pro-
duced without design. They are, in fact, the vulgar rhyme
of the common proverb, such as is conspicuous in all popular
sayings. Compare for instance the following Marathi
proverbs:

(a) icchi para
yei ghard
(b) jyatse kude
tyatse pudhe
(¢) svarga lokI
vaitarani
(@) zase zhada
tase phala?

Alliteration.

Alliteration, according to the native rhetorician Dandin, is
affected rather by the Gaudas than by the Vidarbhas, the

-1 (a) what is wished for another will come to one’s own house; {b) evil is
in front of ‘an evil man (honi soft qui' mal y pense); ; () in heaven the river
Viitarani (the river of death precedes the joy of heaven); (d) as is the tree,”
#o the fruit. Mammrmg, Marathi Proverbs. 'The earlier anugtribh shows the
‘rhyme bamtonmonntohhe iambus in the prior pida, e. g., RV, v,86,5=

, L :rhmﬂlcitpmodadh ‘

- angeva devRv arvate.
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latter preferring cognate sounds to mere repetition. The ref-
erence is rather to classical affectations than to epic style,
where alliteration is a common trick, but is not so overdone
as it is in the works of later poets. A great deal of it is
probably unconscious, or at least required and almost unavoid-
able. Still, the later epic writers certainly affect the anupriisa
which Dandin says is not liked by the Vidarbhas. Thus in
vii, 118, 16,
‘mudd sametah parays mahatms
rardja rijan surargjakalpah
and in viii, 94, 54,
nihatya Karnam ripum dhave ’rjunah
rardja rijan paramena varcasi
yatha purd vrtravadhe gatakratuh
So in ix, 85, 24,
dege dege, tu deyani dinani vividhini ca

and in iii, 63 21,

%

Jagrah3d ’jagaro grihah
or iii, 64, 118,
k3 ’si kasy4 ’si kalyani, Zim va, etc.
Cft. iv, 14, 12,
k3 tvam kasys ’si kalyani, kuto va, etc.
or iii, 64, 99,
phalapugpopagobhitah
The taste for jingling is clearly seen in such examples from,
both epics as the fgllowing '
Taro ‘bravit tatas tatra, G. v, 1, 49
cayini gayane ¢ubhe, B. v, 10, 50
pralInamIna.maka;am, vii, 146, 8 .
Kurugrestha Kuruksetre kurugva mshatin kriyat,
ix, 37; 7.
- A]hbera,tlon is sometimes built on a foundation of older
. phrass, such as bhimo bhimaparakmmah, Ramo ramayatam
’vamh Thust. Vi, 42, 22-28,
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mano ‘bhirdms rim3is ta
Rimo ramayatam varah
ramayaméisa dharmitma

A good deal of this is due to the later revisors. Thus R.
v, 56, 51 (also a pun in sa lilam), not in G.,
ga lilafighayisur bhimam salilam lavanirnavam
‘ ka,llolasphalavelantam utpapita nabho ha.nh

As it is quite impossible to tell what proportion of such
verses reverts to the original epic, it must suffice to show that
epic poetry as we have it, while not attaining to the perfected
abominations of classical works, nevertheless employs alliter-
ation to portray situations. Thus the rdudrarasa in R. vi,
65, 41,

raudrah ¢akatacakrikso mahiparvatasarmnibhah

where the “harsh thunder-sound” is well given by ¢akataca-
krakso. Admirable, too, is the phonetic imitation of motion,
stumbling, falling, and dying in Mbh. vii, 146, 86:

babhramug caskhaluk petuh, sedur mamiug ca, Bharata

The rhapsode’s clay is moulded variously, but it is the same
stuff,.the last example being a studied improvement, to suit
the situation, of wviii, 19, 2:

vicelur babhramur neguh petur mamlug ea, Bhéarata,

repeated in 21:"16, with varied reading, but leaving (tresuh)
petur mamlug.ca (sdinikdh), and varied in 19, 15 with the
fatal mdrisa of the later poets (here in place of Bharata).l
The examples given above show both the Northern and the
Southern style used in both epics.

That Valmiki was copied by his successors goes without
saying. The pseudo-Ramayana shows, e. g., vii, 82, 64:

" )

1 One of the signs that the completed Mahabhiirata is posterior to the
Rimiyapa. Compare A.J. Phil, vol. xix, p. 142. It is a Buddhistic term,
miriso, foreign to the R&miyana but current in the Mah&bhiirata and later
Banskrit works. . The word, be it noted, is as old as one pleases, but its stereo-
typed employment in the Bhirata puts that whole work from a synthetie
.. ‘point of view on a par with other non-Buddhistic literature using it.
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sa tu sihusahasrena balad grhya daginanam
babandha balavan raja Balim Nariyano yaths,

and this atrocity in G. v, 32, 45 (not in B.):

suvarnasya suvarnasya suvarnasya ca bhavini |

Ramensa prahitam devi suvarnasya ’figurlyakam,!
where the poetaster alliterates the whole word in an attempt
at pathetic repetition. Though this is not in B., yet the
latter countenances iii, 89, 18, where * words beginning with
R?” frighten ‘Rama’s victim:

ra-karadini namani Ramatrastasya Ravana

ratnini ca rathag cai ’va vitrdsam janayanti me.

SBimiles and Metaphors. Pathetic Repetition.

On epic similes and metaphors an interesting essay remains -
to be written. As these subjects lie quite apart from a study
of the verse itself, I shall at present make only one or two
observations touching on the significance of these figures.
First of all, the presence in the epic of riipakas, metaphors, of
this or that form, no more implies acquaintance with a studied
ars poetica «than do such phenomena in other early epic
poetry. The pseudo-epic has a disquisition on rhetoric, as
it has on every other subject, but rhetoric is older than Rhet-
oric, and I cannot see that illustrations of later norms found
in the epic prove acquaintance with those norms. 3

In the rewritten Gitd, unquestionably one of the older poems
in the epie, though not necessarily an old part of the epic, we
find that the current dipo "nivatasthah simile is introduced as
a “traditional simile,” upama smrtd, 6, 19. Such stock sim-
iles belong to neither epic, but to the epic store in general, as
may bé seen by consulting the long list of identical similes
in identical phraseology common to both epics. But the
. epics lack the more complicated figures of classic form, just
a8 they lack the later complicated yamakae. What they have

1 Compare G. iv, 42, 12 = 44, 12 (afiguliyam, sic, in the latter), where the

ring is “ engraved with the mark of Rima’s name ” (as arrows are marked in
ML).‘ 8o R. v, 38, 3, {afiguliyhkam) Ramandmaiikitam.
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in abundance is (a) Yhe Hanile; (b) the simple meﬁaphor,
(¢) the double metaphor. They have also & most atrocious
mixture of metaphor and simile, as in R. vi, 41, 45, te tu
~ vhnaracardiilah ¢arddla iva dahgtrinah, “those ape-tigers like
fanged tigers.” The simile is sufficiently illustrated in Ap-
pendix A. I note only that it may be doubled, Rahur yathd
candram ¢va, “he, like Rahu, him, as if the moon ” (overcame).
Illustrations of the double metaphor are found, for example, in
xiii, 107, 88, saragvatim gopayanah, keeping silence (“herding
fluency ) ; xiv, 90, 95, svargirgalam lobhabijam, “heaven’s
bar has greed as its seed!”

For my present purpose it is necessary only to pomt out
that the later part of the epic exceeds the earlier epic in
involved metaphor. Nothing, for example, in the early epic
is quite equal to xiii, 107, 26, where after mentioning bil-
lions, sagara, in 21, the poet adds:

avartandni catviri tadd padmanl dvadaga
cardgnipariminam ca tatrd ’siu vasate sukham,

which means that one remains in bliss fifty-one padmas of
years, sixteen plus the aggregate of the (five) arrows (of
Love) into the (seven)?! flames = 85 (416).2 But parallels
almost as extravagant (including the gopay simile above) have
been noticed by Professor Lanman in the interesting essay
referred to in the last note. Not so striking, though in style
more rhetorical than is found in the love-passages of the early
epic, is the metaphor of iv, 14, 25:
#tmapradanavarsena samgamadmbhodharena ca
¢amayasva vararohe jvalantam manmatbanalam,
“Q graceful maid, quench the mind-shaker’s (Love’s) glowing
fire with the rain of self-surrender and the water of union.” '
3 PW,, 5. garigni, says three fires. But compare yad agne te ¢ivam rpam
¥e ca te sapta hetayah, , 282, 10, and saptircis, passim: and Mund. Up. i, 1, 8,
Besides, the result is 85 and one multiple is b, so the other must be 7 {(flames),
% These high numbers, while:not confined to the pseudo-epic (Ind. Streifen, -
i, p. 97 f£), receive fresh additions there in names of numbers before un-

known. Com;:m xiif, 107, 68, for example, where opour ‘the gafikn and
potlkE: tath¥ stike dve ytighntath kalpam eva ca, ayuiSyutash tathk

drath os taths vaset: quaimﬁen.o&.Lanmm,JAﬂB.u.p.m




