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PREFACE.

T iib 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 Ijegin our study with an examination of the 
character of the work. When the results of our analysis 
1 ecome plain, we may group together those elements which 
appear, to hax'e 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  ̂ ’late for the beginning exactly what we find to be the 
comp, i ed 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 
■̂ Lher, 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.



In the case of the great epic of India, tt<' peremptoiy 
demand tliat we should reject the test of analysit̂  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 o f  
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 tli© 
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 Flaeoe WM ft
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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- 
lacioxis theory was finally inscribed: Xc>7 o? S? ion  ry fiev 
r6\fir] fidya'i 6 ’ ajroSeî ei Kev6rt}

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 fnain 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 liistorical 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 a personality stands for in the history 
of Hindu religious thought and practice belongs not to him 
but to liis 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 A lm ost identical, in  fa ct, is the verdict on  the synthetic argum ent 
delivered b y  the veteran r re n ch  critic, M. B arth : “ conclusion audacieuse 
. . . th^orie absoluJto^t m a n q «d e "  {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 important 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 sens 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 seldom 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.

Januaey , 1901.
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ABBKEVIATIONS.

A s  most o f the references in  this volum e are to the M ahSbharata, all 
numbers without alpliabetical prefix  refer to this ep ic (B om bay  edition , or 
with prefix  C . to Calcutta e d it io n ); but when necessary to distinguish a 
reference to  tlie M ahabharata from  a reference to the R am ayana, 1 have 
prefixed M ., w hich therefore does not refer to M anu, but to-the great ep ic. 
T o  bring the two parallel editions o f the epics into line, 1 have used R . or 
R B . for  the B om bay edition o f the Hamayana also (rather than fo r  the 
Bengal tex t), and for  clearness I em ploy G . for  the G orresio (B en ga l) text 
thus: —

M . or M B ., M ahabharata, B om bay edition.
R . or R B ., Ram ayana, Bom bay edition.
C ., M ahabharata, Calcutta edition.
G., Ramayana, G orresio 's edition.

O ther abbreviations, such as those usually em ployed to indicate native texts, 
or, for  exam ple, Z D M G . and J A O S . fo r  the Journals o f  the Germ an and 
A m erican O riental Societies r(;spectively, require no elucidation fo r  those 
likely to use them. T hose using th<! old  edition o f  K B . 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 greaA epic mentions post- 
"epicjJ  as well as grae-ejnc^ wbi^s. To solve the paradox 
it is necessary to assume that the text has 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 paxt of the present epic is inter
polation, some oLiL-sel£riiitfiri)olatedv-Sfl. tQ.-^eak. For, n ^  
content with receiving accretions of all sorts, narrative and 
didactic, the Bharata, 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, 223 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 if. In one case a youthful 
prodigy encounters venerable sages and teaches them the 
Veda; in the other a priest and king are instructedf but with 
the same setting of proverbial lore. So xii, 185 is a repro
duction of iii, 213,1-19; 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 tlie epic and the older literature 
copied by the ej4 c it is essential to know the whole literature 
referred to as well as cited. In this chapter, then, beginning 
with the VedaSj I shall iolkjw 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 Ka- 
mayana and the philosophical systems.

The Vedas.
Allusions to Vedic literature, veda, chandas, mantra, ^ruti, 

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 biilk of ^ruti or 
revealed works, if not all of it, was composed before the epic 
began. Nevertheless, it is interesting to see which j)ortion8 
of this horcditaiy literature are especially mentioned, and 
particularly im îortant 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 slaves are 
exhorted to hear tlie recital of the epic.̂  We find indeed in 
the course of the epic narrative that a woman is taught Vedic 
mantras,̂  but the mantras are from the Atharva VS,daj_whioh, 
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 Sama Veda in the 
Gita and Ann^asana heads the list.® Usually the Rig Yeda 
stands at the head and the Atharva, if mentioned, at the foot, 
though the onier Rk, Yajus, Atharvan, Saman, and even 
Atharvan, Saman, Rk, Yajus is found; but the last order 
occurs only in the didactic or later epic. The four togethef 
comprise the vedag caturmiirtili, or fourfold Veda, which, in

J Compare i, 62 ,22  ; 96, 87 ; iii, 8 5 ,103 ; xii, 841.118, etc.
“ Tatas tSm grahayamSsa sa dyijah  Mantragramam . . . atharrafirasi 

^ratam (v. 1. atharTa5gira*i), iii, 305,20. ' '
• , F or in r , 44,28, it has this epithet, yet stands last in the list; “ Not in 

E . V ,, nor in  Y . V ., nor in Atharvas, nor in the spotleM SSman»." '
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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” 
(=  caturvaidya), — 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).^

The ti’adition of “ lost Vedas”  ̂ and “ divided Vedas” is 
well known. There was at fu’st but one Veda, but after the 
Krta age men became men of tliree, men of two, men i)f one, 
and men of no Vedas, triveda, dviveda, ekaveda, anrk, iii, 149, 
14-29, and v, 43, 42, igastresu bhinnesu being Vedas; bhinnas 
tada vedah, xii, 350, 42 (by Ajaantanitamas). The last pas
sage is peculiar in the use (̂ 1. 41-47) of xeddkh^ane grutih 
karyil, and in the name of Kali as krsna (as well as tî ya).®

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

2 The word trircfla remains tlie usual form  (tritayam  sovitarii earvam, ix, 
64, 21). Besides oatiirveda as an epithet o f  a god  (illustrated in I 'W .) we find 
in the late passage iii, •'ilii, 110 £E. : pathiikiih patliakaf cai ’ va ye  ca  ’nye 
^astraeintakah earve vyasasino murklia, yah kriyaviin sa paiiditah ; eatur- 
vedo 'pi durvrttfth sa fudriid atiricyate, y o  'gnihotraparo dantah sa brahroana 
iti smrtah. On tlie order o f  names referred to above ; the lead o f  tlae Atliarva 
is found also in the Maliaijhasya (IS. xiii, p. 432 ); tlie epic passage is xiii, 17, 
01. The name is hero atharvana or atharrana, xiii, 03, 130 ; 94, 44. E xam 
ples o f  the usual order are rco yajuiiai samani, i, 1, 6( ! ; ix, 36, 3 4 ; xii, 252, 2 
(rco yajunsi samani yo  veda na sa viii d v ija h ); rgvedah sam avedaj ca yajur- 
veda? ca atharvavedag ea, ii, 11, 32 ; iii, 189, 14, atharvanah. In v , 18, 0-7, 
it is said that the name Atharvangiras will erenttia lly  belo.ng to  the A th arra  
Veda. The word eamiini is not restricted to this Veda. Thus B haum ya, a 
P urohit* and, therefore, as W eber has shown, presum ably an A tharvan 
priest, sings incantations o f  destruction, samani rSudriini yam yani (gayan), ii, 
80, 8. On the expression atharvavede vede ca, see below. F or the order o f 
names, com pare my Ruling Caste, p . 112; and see Holtzm ann, Das M ahabha- 
rata, iv , p. 5 ; fo r  further passage* (fo r  the A V . in particular), B loom field, 
SBE. x iii, p. liii.

® On this aeonic occurrence (xii, 210,16 ff.), com pare veda9Tutih pranaftS, 
x ii, 346, 9, the story in 848, and the quotation in  the text below . The m odi
fied vrata, rules, vikriyante vedavadah, are referred to in xii, 233, 38.

* T he form er as K ali is still starred in pw. T he latter is m asculine in R . 
' v i, 36 ,14  (also starited ss such in pw .). T he word occura also in  x ii, 341  ̂ 80-
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not opposed, as the maker is God (vedakarta Tedango veda- 
valjana]  ̂ iii, 3,19), 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, mantrakrtah,  ̂seei-s and descendants of seers, just 
as there is a Mahabharatakrt and Itihasasya karta, or 
iir&v, 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,” vedan jagau, 
V, 108, 10. With a natural inversion, “ Brahman created 
brahman ” (whereas in reality brahman created Brahman), ac
cording to another passage, xii, 188, 1 - 2 . Compare; ya ime 
brahmana prokta mantra vai proksane gavam ete pramanam 
bhavata uta ’ho na, v, 17, 9-10. The Self-existent, according 
to xii, 328, 60, created the Vedas to praise the gods, stutyar- 
tliam iha devanaiii vedah si t̂ah svayambhuva. Krsna, who is 
krtagama, in xiii 149, 97, takes the place of the more general 
term. Compare xii, 340, 105 :

yada vedaqrutir nasta maya pratyalirta punah 
savedah saQnitika.5 ca krtdh pfirvam krte yuge 
(atikrantah puranesu Qrutas te yadi va kvacit),

and nirmita veda j"ajna§ cau ’sadhibhih saha, ib. 341, 6 6 , with 
xiii, 145, 61, agama lokadhamanam maryadah piirvanir- 
mitah.*

'  ja yon tl ’ ha punah punah Mantrabrahmanakartarah dharme pra fith ile  
tatlia, H. 1, 7, 50.

* Krsna Kvaipayana, also called KTiruva%akara, xii, 347, IS ; xiii, 18, 
4 3 -4 4  T he recitation o f  the Vedas is a matter o f  scientific study. W lw n 
they are “ loudly recited in the proper tvay,”  safaikeya, they fill (other) winds 
with fear, and therefore should not be recited when a high wind is blow ing, 
xii, 829, 23-50.

* P or  the gods and especially fo r  the part o f  Brahman in creating the Vedas 
a »d  the transfer o f  his ofSce to V ishnu in the epic, see H o l t z n ^ n , ZD M G , 
xXxvlii, p. 188, and Das MahSbharata, i r ,  p. 0.

’* The V, 1. garva is wrong. The word Sgama usually refer* to  V ed « , but not 
always. Com pare xiii, 104,156, SgamanSm hi sarresam  acSrah (r e ftb *  n cy a te ; 
i , 2 , 38, itihasah fresthah sarTagam efv aya in ; x ii, 50, 139, iganaah p u r S ^  

I t  means any received  work, particularly the V edM .
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In late passages the two earliest forms of the text (tlie 
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 
Sama 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 ratlier 
unusual word) found in the branches in their numerous divi
sions, (jakhabhediih, ^akhasu gitayah.®

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

1 rgvedah padakram ayibhusitah, xiii, 85, 9 0 ; athnrvavedapravarSh puga- 
yajSiyasam agah samhitam irayanti sma padakram ayiitam  tu te, i, 70, 40. 
Galaya, Babhravyagotra, Pancala, the grammarian, through the especial grace 
o f  the deity and being instructed in tlie m ethod o f  V iim adeva, becam e a 
shining light as a kram a specialist, x ii, 343, 100 fT.; laksansini Bvarsistobha 
niruktam  surapaiiktayah, xiii, 86, 91 (together with nigraha and p ra grah a); 
sraraksaravyaSjanahetuyuktaya (g ira), iii, 297, 20.

 ̂ The verse translated above is ekavin9atisahasram (rgvedaiji tnam pra- 
caksate). Twenty-one thousand what? N ot stanzas, fo r  the R ig  V eda has 
on ly  ha lf so m any (M iiller, A S L . p. 220). On the other hand, the passage 
agrees closely  with one in the M ahabhasya (IS . xiii, p. 430), where the cor
responding words are “ twenty-one fo ld ,”  after varima (s ch o o l) : ekagatam 
adhvaryu^akhah, sahasravartma sam avedah, ekavinsatidha bahvreyam  (a 
word im plied in Mbli. x r , 10, 11, “ Samba the ba h vreah ” ), navadhS atharvano 
vedah. The epic text, closely  fcorresponding, i s : ekavifi^atisahasram rgvedam  
. . . sahasragakham yat sama . . . sa^ a fica fatam  as^an ca  sapta trinfatam  
ity  uta yasm in fakhS yajurvede, so 'ham adhvaryave smrtah, pivBcakalpam 
atharvSnam krtyabhih paribriiihitam  kalpayanti h i m Sm vipra  atharrana- 
Tidas tathS. There can acaiicely be a doubt that fo r  the text above we 
should read ekaviAsatifakhaA-yam , as the parallel suggests, fo r  the text as 
it  stands is unintelligible. 1 regret that W eber has not noticed  the ep ic pas
sage, 80 that I  caoBOt cite hia opinion.
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247, 14, where the commentator says that; tliis: is a general 
number, implying a fraction over 10,580.^

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

avartamana T?ayo yugakhyasu punah punah 
kurvanti aa.mhita hy ete jayamanah parasparam 
iif.t^lt%mhasrani Qrutarslnam smrtani vai 
ta eva saiiihita hy ete avartante punah pnnali 
^ritd daksiiiam panthdnam ye gma(;andni bhcjire^ 
yuge yugo tu tah 5akha vyasyante taih puiiah punah 
dvaparesv iha sarvesu saiiihitai  ̂ca yrutarsibhih 
tesaiii gotresv imah qakha bbavarsti ’hapilnah punah 
tah gakhas tatra kartaro bhavanti ’ha yugaksayat

The eighty thousand Vedic seers here mentioned are those 
of the Hai'ivanga (loc. cit.): ye ^riiyante divam prapta rsayo 
hy iirdhvaretasah mantrabrahmanakartaro jayante ha yugii- 
ksaye. They ai-e mentioned elsewhere in the Vaj’-u Purana,
viii, 184, and in the epic itself, ii, 11, 54, in the same words:

astfujltisahasrani rsinam Qrdhvaretasam, 

a verse found also in the Mahabhasya (IS. xiii, p. 483).

'  Compare further the dafa pafica (ca) yajunsi, learned from  A rka by  tlie 
author o f  the ^atapatba Brahmana, in xii, 319, 21. The word carana, iu the 
genso o f  Bchool, occurs in xii, 171, 2, prstai; ca gotracaranarh svadhyayani 
brahm acarikam ; xiii, Of!, 18, na prcched gotracaranam. TJie mantras o f tlio 
special septs are referred to in the late hymn to the Sun (M ihira), iii, 3, 39; 
(tvam  brahmanah) svafaliliavihitair mantrair arcanti. The com m entator 
cited above gives as his authority fo r  the number o f stanzas in tlie R ig  VeCa 
a lame couplet o f  the ^ilkalaka: ream dasasahasrani ream paiicasatani ca 
Team acltih pada^ eai-’ tat parayanam neyata, iti.

® T hey are referred to, but not as Veda-makers, in Y a j. iii, 186, and in 5 p . 
P h . S., ii, 9, 23, 8 -5  (as being mentioned “ in a P u r a M ” ). YajBaTalkya calls 
them the astafitisahasrS munaj^ah punar5vartinah . . . dharmapravartakah. 
T he PurSna referred to by  Jpastam ba m ay be the one cited above, though 
in  another form , since the words have a different application. There is here a 
pra^amsa o f  the iirdhvaretaBas : asta^tisahasrani ye prajam  iaira rsayah dak^i- 
ifenSryamvali panthanam te. ^ma^anani hhejire, etc. Compare fta y n a  Up. i, 0, ta 
e ra  punarSvartante tasmad ete rsaya prajakam a daksinam pratipadyaate.



DiviBioas of Veda.

Reference is seldom made to Saiiihita, Brahmana, or Ara- 
nyaka. The “ peruser of Samliita,” samhitadhyajan, is 
alluded to in i, 167, 8 , and xiii, 143, 56. The word is used 
also of the epic, Vyasa’s Samhita, the fifth Veda. In xii, 
2 0 1 , 8 , sangha may be used in the same sense of collection, 
but it jM'obably means a quantity. I will give the passage, 
however, as it enumerates the usual (i, 170, 75, etc.) six 
Vedangas, though in an order constrained by the metre (they 
and tlie Upangas will be discussed below, under Upavedas):

rksamasangaiiQ ca yajuiisi ca ’pi 
cchandarisi naksatragatim niruktam 

adhltya ca vyakaranaiii sakalpaiii 
^iksam ea, bliutaprakrtiiii na vedini,

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

Brahmanas are mentioned in xii, 269, 33-34, as the source 
of sacrifice, and in iii, 217, 21, “ the different Agnis named 
in the Brahmanas,” briihmanesu. In xiii, 104, 187, “ rites 
declared in the Veda by Brahmanas,” the woi’d means priests. 
Possibly Crltii, 17, 23, brahmanah (and vedah) may be works, 
as the epic is not particular in regard to the gender of these 
words (purana, itihasa, and mahabhuta are both masculine and 
neuter). YajHavalkya’s Qatapatha Brahmana alone is named, 
with all its latest additions (krSnam saraliasyam sasaiiigra- 
haih saparige§am ca), xii, 319, 11, and 16. So ib. 24, 25, and 
34: “ I resolve in mind the Upanishad (BA.) and the Pari- 
§esa (the last part), observing also logic, the best science, 
anvlksiki para, and declare the fourth transcendental science 
or science of salvation, samparayikii, based on the twenty-fifth 
(Yoga) principle.”  ̂ Other Brahmanas may be implied in the

1 In the expression, loc . cit., pi. 10, vedah sakhilah so ’ttarah, uttara refers 
to  the Upanishads (not to the philosophy). T he BJiila Supplement is men
tioned again in the H a rivasfa  (Holtzm ann).

LITERATURE KNOWN TO THE EPIC POETS. 7



list at xii, 837, 7 ff., Tandya, Ka^ha, Kanya, Taittiri.  ̂ As 
“ prose works,” gadya, this class of works is perhaps recog
nized in iii, 26, 3, in the words: “ The thrilling sound of 
yajun§i, rcah, samani, and gadyani ” (as they were recited).

Whether pravacana, exposition, means Aiigas or Brahma- 
nas or perhaps Sutras, I do not know. The (Upanishad) 
word occurs in a Terse found also in Manu, where the com
mentator explains it as Anga, to which the objection may be 
made that the Angas 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, tJie pankteyas, or men 
who may be invited to sit in the row at a funeral feast, are 
not only the agryali sarvesu vedesu sarvapravacane^u ca of 
Manu iii, 184, and the list of iii, 185, trinaciketah paHcagnis 
trisuparnah sadaiigavid (v. 1. brahmadeyanusantana§ chandogo 
jyestasamagah) in 90, 26, but, among others, the atharvagi- 
raso 'dhyeta, 29 (a rare word); “ those who cause the Itihasa 
to be read to the regenerate,” 33; those who are “ acquainted 
with commentaries,” bhasyavidas (or know the Mahabha§ya?),2 
and are “ delighted with grammar,” vyakarane ratah, 34; 
those who “ study the Purana and the Dharmayastras ” ; those 
who “ bathe in holy pools,” ye ca punyesu tirthesu abliise- 
kakrtagramah, 30 (a practice not extolled by Manu, whose 
view seems to be that of Agastya, asti me ka9cit tirthebhyo 
dharmasam§ayah! xiii, 25, 5). The bhilrate vidvan, xiii, 76, 
18, is naturally extolled in the epic, and yet even with tliis 
latitude we must see in the list above a distinct advance on 
the position held by the early law-makers, to whom it was 
not enough for a man to recite the epic (not to speak of 
grammar and bhasya-knowers as being ipso facto pankteyas) 
to be deemed worthy of invitation. Even Vishnu’s Smrti is 
hero exceeded, and Manu and the Sutras have nothing in any 
degree parallel. Even if we say that the list is on a par with.

1 The TSittiri dispute is referred to in xil, 819,17 fi.
0 But bha^ya m ay mean a i^  reasoned expoeition, b h S sySp  twrluiyuJttSai, 

l i ,n , 3 5 .
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Viahnu alone, although it really exceeds it in liberality, we 
thereby put this epic passage on a p9.r with a law-book later 
than any that can be referred to the Sutra period, later than 
Manu also and probably YajHavalkya.*

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, gayanty aranyake vipra madbha- 
ktah. So ib. 840, 8 : “ Hari sings the four Vedas and the 
Aranyaka ” (as forest, e. g., ib. 337, 11, aranyakapadodbhiita 
bhiigah); and in xii, 349, 29-31, the Ki’ishna religion has 
“ mysteries, abstracts, and Aranyaka.” Compare also v, 175, 
38, âstre ca ’ranyake guruh. “  a man of weight in code and 
esoteric wisdom ” ; xii, 344, 13, aranyakam ca TCdebhyah 
(yath<a), where the kathamrtam or essence of story of the 
expanded Bharata, Bharatakhyanavistara 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, vedavadan atikramya gastrany 
aranyakani ca . . . saraiii dadr§ire na te, “ they ran over the 
words of the Vedas, the (yiistras, and the Aranyakas, without 
discovering their inner truth.” Here Veda does not connote 
Aranyaka.

UpaniBhads.
The Upanishads are alluded to in the singular, collec

tively, or distributively in the plural. They are generally 
grouped with the Aiigas 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 part.s The

1 Vishnu, ch. 83 ; Manu, loc. c i t . ; Y a j. i, 219; 5 p .  ii, 17 ; Gaut. X T ; V as. xj. 
I  doubt whotlier the “  Atharvafiras-reader ”  can im ply the Qiras-row, but even 
thi* is a coBiparatirely late touch, Baudh. ii, 14, 2, in this regard.

® N ote that the num ber o f  verses show that the Harivaiisa already existed 
when this passage was written. Compare ib. 340, 28.

» 1 i& f«a that in  the current phrase Teda^ sSngah or  sopanisadah Uie sa 
should disterentiate m uch as it does in  the parallel phrase ^gredah sayo-
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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, gavam upani^advid- 
vto, “ wise in cow-mysteries,” and in iii, 207, 67 =  xii, 252, 
1 1 , vedasyo ’panisat eatyam, satyasyo ’panisad damah, “ truth 
is the sccret wisdom (essence) of the Veda, patience the 
essence of truth.” So in the common phrase, vedag ca sopa- 
nisadah, xiii, 85, 92, etc., the word may mean mysteries. This 
I think is the explanation of the employment of tlie word 
mahopanisad in vii, 143, 34-35, where Bhiiri§ravas devotes 
himself to pruya 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," dhyayan mahopanisadam yogayukto 'bhavan munih. 
On comparing the scene where Drona is in the same situa
tion, vii, 192, 52, wo find that he says om, and this mystery 
of om is probably the meaning of mahopanisad, which cannot 
be a work here, as is mahopanisadam in xii, 340, 111. But in 
other cases Upanishad is clearly a literary work, even stand
ing in antitliesis to the mysteries with which it is sometimes 
identical, as it is in the form upanisil in the Pali scriptures.^
jiirveilah, or in yad etad ueyate yaetre se ’ tihilse ca cliandasi, xiii, 111, 42. 
B ut it is very likely that the term was used to mean “ in clu d in g '’ (as part o f  
the V eda). On the use o f  singular and plural referred to above, com pare sa 
ra ja  rajadharraan? ca brahmopanisadam tathii avaptavan, xv , .S5, 2 ; saugo- 
panisadan vedan v ipra f ca’ dliiyate, i, 6 4 ,19, etc. I 'o r  Vedanta and Vedantah, 
meaning Upanishada, com pare iv. 51, 10, vedantSj ca purananl itihasam (!) 
puratanam ; xiii, 16, 43, (Qiva) yarii ca vedavido vedyam  vedante ca  pratistlii- 
tam . . . yam  viganti Japanti c a ; II. 3, 10, 07, puranesu vedante ca. I  m ay 
m ention hero also the works called Nisads, which are referred to (or invented) 
on ly, i f  I mistake not, in xii, 47, 26, yarii vakesv anuvakesu nisatsupaniaatsu 
ca grnanti satyakarmanam satyam  satyesu samasu.

1 Kern, SBB. xxi, p. 317. Compare fo r  the use o f  the word, xii, 245, 15, 
where it is said that the Upaniehads inculcate the fou r modes o f  life, caturtha? 
cau  ’panisado dharmah sadhSranah sm rtah; and xiii, 84, 5, where it is said 
that Vedopanisadas inculcate that earth, cows, or  gold must be the saorifloial 
fee. A s we find vedah sarahasyah sasamsrahah and vedayedSHgabhSsyavit, 
xii, 325, 22-23, so in viii, 87, 42, reference is made to “  all the Vedas, with 
Tales as the fifth Veda, together with Upavedas, Upanishada, m y»teries, and 
abstracts”  (satiigraha). Narada is said to he vedopanisaiaiii vetS* itih isa- 
puranajSah . . . sa4aBgaTit and sm jliroan, ii, 5, 2 fE. T he tise in  iii, 251,28,
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Upavedas and Upwgas.
S -

LITERATURE KNOWN TO THE EPIC POETS. 11

The IJpavedas or subsidiary- Vedas are three in number, 
■SjTir Veda, Dhanur Veda, and Gandharva Veda. To these 
is added in’̂ tTier works Sthapatj-a Veda, but this term is not 
recognized in tlie 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.  ̂ Authors are as
signed to these and other works in xii, 2 1 0 , 2 0 , Brhaspati 
being tlie originator of all the Vedafigas; Bhrgu’s son, of 
Nlti§iistra, law; Narada, of music; Bharadvaja, of the sci
ence of arms (particulaily archery) ; (xargya, of tales of 
the doings of seers (devarsicarita) ; and Krsniltreya, of med
icine (cikitsita). They are all contrasted with other Nyayar 
tantrani, which like these were created at the beginning of 
the aeon as an aid in understajiding Brahman (expounded by 
hetu, iigama, and sadacara, or reason, faith, and common con
sent of good men, ib. 22). It is noteworthy that Narada, not 
Bhai-ata, is found in tliis connection, and that Ki'snatreya 
takes the place elsewhere given to Bharadvaja.

Of the first of tiiese 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 tliat tlie coiTespond- 
ing Upanishad passages imply the circulation of the blood, 
also thouglit to be recorded in xii, 185, 15, prasthita hrdayat 
. . . vahanti annarasan niidyah: “ Tlie veins convey (all over

would suggest that Upanishad is a sort o f  Sutra, fo r  here a spirit is sumnioned 
b y  means o f “  mantras declared b y  Brhaspati and U fa n a s ; by  those declared 
in the A tharva V ed a ; and by  rites in the Upanisliad,”  y a f  co ’panisadi kriyah. 
I  am not certain how to interpret pathyase stutibhif cai ’ va vedopanisadaiii 
gazidiff x ii, 285, 126.

1 'fhu s the architect, sQtradhara, sthapati, is vasturidyaviySrada, i, 51, IS 
(the sutrakarmavivarada o f G. ii, 87 ,1). A rch itectural Qastras are m entioned 
in i ,  134,10-11. A s a fourth to the three is elsewhere set the Artha^astra. 
These as a group are added to the other yidyas (see note below  on the sixty- 
fou r  arts and fourteen sciences). B ut in the epic, A rtlia9astra is not grouped 
with the Upavedas.



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, §le§man, 
vayu (also vata, pitta, kapha), which make the threefold 
body, tridhatu, according to the Aryurvedins.^ In the epic 
Khila and in the Kaccit and eleventh chapters of Sabha, 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, yalihotra 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 
poBtry, ix, 14, 21-22, etc. It is called also isvastra, 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 Sutra 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 Dhauur 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 Brahma Veda, while on the other hand 
it is associated with various Siitras, arts, and Nitigastras. 
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 
buddliir ajayata yatha ’sya buddhir abhavad dhanurvede, 
“ His intelligence was more developed in learning how to 
use a bow than in perusing holy texts,” i, 180, 3; dhanur-

1 xii, 348, 86-87: pittam flesm S ca  Tayuf ca  esa eamghSta ucyate, etS ij 
ca  dharyate jantur etaih ksin aif ca ksiyate, ayurvedavidas tasmat tridha- 
tum mam pracakjate. Compare vi, 84, 41, cited in P W ., and also x iv , 12, 
3, fitosne cai 'r a  v a y u j ca  gunSh . . . farirajah, whose equality is health 
(N. kaphapitte). Some notes on epic anatomy w ill b e  given  later.

® The lateness o f  the K accit chapter I  hare discussed elsewhere, Atn. 
Jonrn. Phil., vo l. x ix , p. 147 ff. A  noteworthy statement on disease is that 
o f  x ii, 16, 0 , which attributes all m ental disease to th^ b od y  and all bod ily  
disease to the mind, manasSj jayate  firira]^ (vySdhih), “ bod ily  ailment arise* 
from  mental (ailm ent).”

* T he same is partially true o f  atharvavede vede o«, atlil, 10, 87, etc.
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vedaparatvat, ib. 4.̂  It is the K§atra Veda or knightly science 
par excellence, R. i, 6 6 , 23 (with Brahma 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 sama 
ca vaditraih ca, not including apparently the Natasiitra or 
manual for actors mentioned by Tariini. The seven musical 
scales, vanl saptavidlia, il, 11, 34, are a branch of study. 
The tlu’ee notes of the drum are spoken of ̂  and the names 
of the notes of tlie regular'scale, gamut, are given. Further 
citations in this regard will be made hereafter.

These Upavedas are associated with the chief Vedas (vedalj. 
and upavedah, vii, 202, 75, etc.), much as are the Vedangas, 
Upanishads, and Tales, and are distinguished as well from the 
^astras and Sutras mentioned in the passage already noticed,
ii, 11, 32-33, though ^astra is a general term including Upa- 
veda. The Angas are the customary six mentioned above, 
and are generally referred to as in i, 104,12, vedaiii sadaiigaih 
pratyadlnyata; or without number, as in i, 156, 5, brahmam 
vedam adhlyana vedaugani ca sarva^ah, nltigastram ca sarva- 
jfial̂ ® These again have their subsidiary branches, Upaiigas, 
vedah sangopahgah savistarah, iii, 64, 17 ; U§anas’ and Brha- 
spati’s gastra with Aiigas and Upaagas, i, 100, 36-38. The 
similarity of phrase in iii, 99, 26 and elsewhere, vedah sango- 
paniijadah, might suggest that Upaiigas were Upanishads, but 
they are more probably a species of Upavedas. The term is

1 This V eda is constantly m entioned, c. g. i, 130, 21 ; 221, 72 ; iii, 37, 4 ;  ix ,
6, 14, daijangarii y a f  catuspadam isvastram  vcda tattvatah, saiigans tu caturo 
vedan eamyag akhyanapanoainan. T lie phrase dhanurvede ca vede ca  occurs, 
fo r  exam ple, in i, 109,10. In  R , v, 35 ,14, Ram a is described as "  trained in 
the Y a ju r V eda . . . and skilled in dhanurvede ca vede ca vedaiigeBu ca (the 
Y a ju r  V eda only, to which V alm ikl belonged, is here m entioned). Elsewhere 
the science takes its proper place, as in M. iii, 277, 4, vedesu sarahasresu dha- 
nurvedesu paragah, where the plural is noteworthy.

® iii, 20,10, trihsamS hanyatSm esa dundubhih. T he vina madhnrSHpS, 
Bweet-roiced lyre, is spoken o f  as gSndharvam  sadhu murehati (=  m iircha- 
yanti), i r ,  1 7 ,1 4  The gandharvam  is the third note o f  the seven, xii, 184,39
= xir, 60, ea

* Compare brShmc rede ca  paragah contrasted with astranSm ca  dhar 
SQiTdde, T li,a3 , 3R So Brahm a V eda, B . i, 65, 23 (above), aot as A V .



one associated with Jain rather than, early Brahmanic litera
ture, and is not explained by the ” commentator.  ̂ Vedas, 
Pavanas, Aiigas, and Upaiigas are sometimes grouped to
gether, as in xii, 385, 25 (vedesu sapuriinesu sangopangesu 
glyase, tlie prior pada found again, e. g. in 342, 6 ). The 
Angas coniiiionly mentioned in i)articular are the calendar- 
Icnowledge, Jyotisa, and etymology, Niruktam. Tlie 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, 343, 73, whei-e we lind mentioned not 
only “ Yaska’s Nirukta,” together with Naighantuka, but 
vop.fibularico and lexicographies.  ̂ A curious contemplation 
of Krishna as the divine sound in xii, 47, 46 analyzes him 
grammatically, “ with joints of euphony and adorned with 
vowels and consonants.” ^

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

* Tlie later Uparijjas are the I ’uranae (and u p a -); L ogic, nyaya and vai- 
fes ik a ; Philosophy (iucludiiijf Vecirinta),inimaiisa; and Law-books (including 
Saiiikhya-yoga and epics), dharmacjastra. The epic use, as will be seen from  
tlie citation above, differentiates Puranas from  Angas and Upiiiigas. F or the 
later meaning, see W eber IS. i, p. 13.

2 ib. 83 ,88 : naighantukapadakliyanc, niruktarii vedaviduso vedafabdilrtha- 
cintakiih. The coim non meaning, “  explanation,”  may be Burmiseil in xii, 340, 
60, caturvaktro niruktagah (in both editions), where the avagralia is certainly 
required, “ inexplicable,”  despite Tiiitt. Up. ii, (5.

s In xiii, 17, 111 (where siddhanha, according to Nilakantha, Is siddhanta), 
Qiva is siddliarthakari siddhiirthaf chandovyakaranottarah. K alpa and 
Jyoti.ja are united, kalpaprayoga and jyotisa, in xiii, 10, 37. In ii, 4, 18, 
K alapa and Kafha arc m entioned ; in II. (not G.) ii, 32, 18, the Kathakalapas 
(after the acaryas taittiriyanam in 15). M. and G. (on ly) have Qandilya and 
Kauyika (with Gargya in G.) in the same list, and M . has Tittiri (with Y ajSa- 
valkya). In M. they are vedavedaiigaparagah; in E ., redaparagSh. E . caU» 
Trijata (P ifigala) a Gargya in 29 (Angirasa in G .; cf. R . 33).

* viii, 19,1, vakratirakragam anad aiigaraka iva grahah. Compare budh- 
afigarakayoT iva  {a battle-phrase). T he Veilangas and U pavedas are often 
grouped together, as in i, 1,67, where ^iksa, phonetics, is grouped with nyaya, 
rules, and cikitea, m edicine. In  i, 70, 40-44, the same passage where pada 
and krama are m entioned (above), pabda (saiiiskSra), <;lks5, chandas, nirukta 
and kalajnana are found with philosophy. A  priest who is yiksak?aramantra- 
Tit gets gold nieikas, etc., iii, 23, 2 ;  SO, 42.
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fact that the cultivator of the Upaveda medicine and of the 
Anga astrology are both excluded from society, although it 
should be added that the man intended is one who “ lives by 
the stars,” naksatrair yag ca jivati. Such a fortune-teller is 
classed with rhapsodes and physicians, xiii, 90,11. The dif3fi- 
culty of reconciling the data of astrology (fortune-telling) and 
the theory of Karma is alluded to in iii, 209, 21: “ Many are 
seen to be born under the same lucky star, but there is a 
great diffei’ence in their fate.” The most surprising astro- 
nomical statement in the epic is to the_effect that stars are 
real^ veryTM only^appear sinall on account of tlieir
distance.’- The killajrlana or ‘̂ knowledge of time,” already 
mentioned, is attributed especially to Garga, who, as Weber, 
Lectures, p. 237, has noticed, is associated with Kalayavana: 
“  Kalayavana wlio is endued with Garga’s (brilliancy or) 
power,” xii, 340, 95. This same Garga is credited not only 
with having kalajuanagati and jyotisarh vyatikrama, “ thor
ough knowledge of times and mastery of science of stars,”
ix, 37, 14-16, but also with kalajilana, or the fine arts. That 
the epic has a different order of planets from that of the 
third century A . d . has already been observed by Jacobi.^

The Upavedas, however, pass the Vedic stage. There re
mains a word to say on the older Sutras, to which may be 
added an account of those more frequently mentioned Sutras 
and other treatises which are quite beyond the Vedic pale.

Sutras.
A Vedasutra, apparently a ^rautasutra, but perhaps only 

Veda in general,® is mentioned once, in xii, 341, 63. Grhya- 
sutras ai« not mentioned by name, but may be implied in the 
;word Veda, as will be seen in the quotation given below. 
The Dharmasii^as are apparently implied in one passage of

1 diparad viprakrstatvat tanOni sumahanty api (tararupani), iii, 42, 34.
® ZD M Q . vol. XXX, p. 807; Holtzm ann, Das Ml>h. vol. ir , p. 114.
* The Supreme Lord says that the god  -who gives him a share gets by  the 

L ord ’s grace a corresponding (Veda-arranged) sacrificial share in (i. e. accord
ing to) the Vedasutra.
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the thirteenth book, where a Sutrakara in one verse corre
sponds to Veclas in the next, in a passage cited from the 
Mait. Samhita and Law-books (see below); and in another, 
where a^aknuvanta? caritiim kimcid dharmesu sutritam, “  un
able to do what is mtrified in the laws,” xii, 270, 36, must 
refer to the general class of legal Sutras. The Gita, 13, 4, 
mentions the Brahmasiitra, which is probably nothing but 
an equivalent of Vedasiitra, that is, equivalent to Veda in 
general; but it may be one of the late marks of this poem 
(the Brahmasiitra being otherwise unknown before the Ilari- 
variQa) and mean the philosophical Siitra.̂  Siitrak5,ras and 
Sutrakartars, “ who will arise,” are mentioned prophetically 
a few times in the didactic epic.̂

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

As early as Panini there were Sutras 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 Sutra meant works 
which were probably popular and not written in aphoristic 
style. They were doubtless the same as the various ySstra 
and other treatises to which reference is often made. Some 
of these works are called yfistras and are grouped with the 
fine arts mentioned above as knoAvn to Garga. Artha§astra 
and Kama9astra, 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,” samasu, and “ skilled in the

1 In xii, 327, 31, there is mentioned a M oksafastra, inspired by  gSfliah purS 
gitah, a treatise which is based on verses recited (b y  Y ayati) in regard to 
proper behavior, and it is partly philosophical.

* xiii, 14,101-104, granthakara, sutrakarta (bhavisyati), grantbakrt; 16,70, 
»atrakartar. In  xii, 246, 80, svasastrasutrahutiraantravikrapiah, gfltra m ay 
be the thread (a brahma-eiitra as elsewhere), but in the odnnection seems 
m ore likely to mean Siitra.
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sixty-four,” "which must imply the sixty-four kalas. Then 
Garga, who knows kalajflana and omens, utpatas, is also 
acquainted with kalajflana catuhsastyanga, 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, aS 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 te-day. A Maratlii proverb says cauda vidya va cau- 
sa|ta kala, “ fourteen sciences and sixty-four arts.” ^

Dharma^Sstras.
But if Sutra literature, except in the few instances cited 

above, is practically ignored, all the more fully is ^astra® 
and particularly Dharma^astra literature recognized; which 
I may say at the outset shows that the later epic was 
composed under the influence of I)harma§astras rather than 
of Dharmasiitras.

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

1 yuktifSstrain ca  te jfieyam  gabdayastram ca, Bharata, gandharyafastraiii 
ca  kalah parijfieya, naradhipa; puranain itihasaf ca  tatha ’khyanani yani ca, 
m ahatmanam ca caritam  frotavyara nityam  eva te. The yuktijastram  is not 
explained. A ccord in g  to P W ., it is a manual o f  etiquette, but perhaps lo g ic ; 
possibly the unique system o f  log ic  and rhetoric developed b y  Sulabha in
x ii, 321, 78 fl.

2 Man-waring, M arathi Proverbs, K o. 1175. This is late. C f. YajH. i, 3 ;  
and V ay u  Purana, Ixi, 78-79. In  the latter passage, the fou r Vedas, six Aiigas, 
MJmansa, N yaya, Dharmayastra and P u raM  make the “  fourteen Tidyas ”  or 
“ e ighteen”  including the three Upavedas a,nd the A rtlia9astra.

• O r^ m rti, but this word seems o f  wide bearing. Just as Sgama (above) 
includes m ore than Veda, so Smrti includes all tradition. In x ii, 200, SO, 
mahasmrti and anusmrti seem to be  interpreted by  the com m entator as Samhi- 
tSt and Vedangas (with M anu and others) respectively, but his first words 
jBwy refer to the inferred V ed a  o f  tbe preceding japaka (the reciters o f  both 
g o  ipso fa cto  to heaveny. Besides M anu (above), Tam a, AiigirftB, Brhaspati, 
IT^utas, and F a rS ^ ra  are epeciaUy cited  as law-givers.
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wliile a general rule is given as a Dharma-§asana, 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 DharmaCjiastra is referred to under that name only 
in one of the latest books of the pseudo-epic. In the early 
books his Rajadharmas are once mentioned, iii, 35, 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 Mana 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, 150, 29: “ Gods are ujjheld by Vedic sacri
fices; men are upheld by the laws (not of Manu but) of 
U§anas and Brhaspati.”  ̂ But in xii, 336, 39-45, a primeval 
code, anu âsana, of 1 0 0 ,0 0 0  §lokas, gives rise to the “ laws 
which Manu the self-existent will declare and U§anas 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 ^astra made by U^anas and the opin
ions of Brhaspati” (a Qilstraiu siingopanisadam, 54).^

The mere order of names, however, is no more indicative 
of priority than in the case of the Vedas mentioned above^ 
Another list of JRaja§astra-pranetaras at xii, 58, 1-3, 13, 
begins with Brhaspati and Uganas (Kavya, cited with two 
gathas at xii, 189, 70), and then follows Pracetasa Manu, 
Bharadvaja, and Gaura9iras, with the gods between. So in 
the next section, 59, 81 ff., yiva reduces Brahman’s work,

1 So in iv , 5 8 ,6 ,B haradvaja was “ equal to U fanas in intelligence,ito Brha
spati in  polity,”  n a y a ; ix, 61, 48 : “  H are you  not heard the instructions, 
upadepa, o f  Brhaspati and Upanasi xii, 122, 1 1 ; “ Y ou  have perused the 
opinions, matam, o f  Brhaspati, and the ^lastra o f  Upanas,”  as >tiie authtvities 
generally recognized. B haradrSja has three r6hs in the' epic, ajs srch eQ ^ ica l 
j  urist, physician, and teacher o f  arms, according to the passage.

* Compare xii, 6&, 80, f£.
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which in turn is reduced by Indra, as the bahudantaka, and 
then by Kavya Yogaearya, a work -which embracer Itihiisas, 
Vedas, and Nyaya (141) or laws.

More important is the fact that references to Manu’s kws 
in the early books are seldom verifiable in oui’ present code, 
wliile 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 Mauu 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 Dharma^astra was unknown, Manu was merely a . 
name to conjure with. The verses thus ascribed to Manu 
were not all put into the code when it w<is 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 ^as- 
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 in the later epic, for there is no reason 
to suppose that the code was exactly the same two thousand 
ĵ ears ago as it is to-day. But in fact, out of eleven quota
tions from Manu in the thirteenth book, there is only one 
which does not corresijond with our Manu text, and this is 
of a general character, to the effect that a §ra,ddha with tila 
is undecaying, “  said Manu.”

1 So in the Rainayana there are two evidently interpolated chapters at iv, 
17 and 18. Kama in the subsequent chapters is indidentally charged (Math 
great truth) with having violated every knightly rule in slaying Vali. To 
offset this clear case o f  sin on the part o f  the divine hero, a form al charge 
and defence is inserted (just the procedure in the Mahabharata !| in chapters 
which m etrically belong to the classical period, so close is the adherence to 
vipula rule. Just here it is that M aum a ffitau fhkdu  are cited, viz., Manu,
viii, 318 and 310 (inverted order), alm ost verbatim. Elsewhere M anu is a 
sage m erely, not a cited law-giver, as here, iv , 18, 30-31 (without reference to 
M anu in G .). These chapters need no further p roo f than the reading to show 
their true character. T hey  aite sim ply banal, especially Bgrna’s speech, as 
w ell 88 contradictory in substance to  the preceding and fo llow in g  chapterg.
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2 9  t u b  g r e a t  e p i c  o f  w m a , ,

Ih a previous discussion of this subject in the Journal Am. 
Or. Soc. iti» p* 239 £f. (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, 
3, ** Manu said that the highest gift is something to drink,” 
paniyam paramaih danam, because it was in connection with 
Tirthas. In this I was certainly over-scrupulous, for the 
words could easily refer to the passage I there cited from 
Maun, iii, 202, vary api graddhaya dattam ak^ayayo ’pakalpate, 
“ even water given with faith fits for immortality.” I can 
now add to this another quotation, xiii, 67, 19, toyado . . . 
ak^ayan samavapnoti lokan ity abravm Manuh, “ a giver of 
water obtains imperishable worlds.” Further, I rejected as 
uiiverifiable 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 rcchati), 
it is clear that the quotation caturtham etc. 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 the incontrovertible fact that, while the 
other books of the epic before the thirteenth in giving quo-

1 F or  example, the fabulous books o f  d irine origin o f  xii, 59,80 ff. (like the 
origin  o f  NSrada’s law -book), called Barhaspatya, etc., according to the dia- 
d ooh os ; the "  law and commcDtary,”  saraiySkho dharmah, o f  xii, 37,10, etc. 
(pp. 254 and 248), and other points to which I  m ay refer the reader without 
further rem ark than the reference* already given.

* Besides the quotation given above from  the thirteenth book  and verifiable 
in  our present code, I  m ay  add iii, 9 2 ,1 0 : “ B y  M anu and others ( it  U said 
th a t? ) going  to TJrthas rem oves fear,”  manvSdibhir m a h S r s ja i^ b a y S tr i  
tiha^&pahS, i f  this b e  the meaning,' which is rather doubtfu l. In  anjr c»se  
i t  on ly  adds one m ore to  the unverified citations from  the early  books, bu t 
It m ay m ean on ly  that M anu and others have journeyed to  3% tlu(i. Comp<tr» 
also x ii, 266, 5, sarvakarm asv ahiftsS hi dharmStmS H anur ifbravit, “ M anu 
the righteous proclaim ed that one should not in jure (anim als) at any cere> 
m ony." T rom  the context, k illing  cattle at a sacrifice is here reprobated. 
T his is a  perrersion fo r  sectarian purposes o f  M anu’s rule t ,  43, s S  'vedavi- 
liitSmhiAsSin l^ ad y  apl sam lcaret, to  irhich .perversiaa «o)ne eotior n dght b «  
if iv m  b y  the fc^ ow in g  retaes, which tpeak harshly o f  « l i  to  living;
Qtieatures. I  tb in k n o  otber from  M anu trSl be  lottnd In the



tationa ftom Manu agree with our present text of Manu only 
in one 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 ^a t̂ra 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 itai 1885, the late Professor Biihler in general 
concurred, though inclined to believe that the authora of the 
twelfth and thirteenth books did not know the identical 
^astra which we have to-day. As Professor Biihler’s position 
has not always been cited with the reservations made by him, 
I will cite his own words: “  It remains indisputable that 
the author or authors of the first, twelfth, and thirteenth 
Parvans of the Mahabharata knew a Manava Bharmafastra 
which was closel}'̂  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 witli Professor Hopkins’ hypothesis,” p. xci. Never
theless, despite this admission, Professor Buhler, bĵ  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 Dharmasutra,” 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 flie vice of gambling has been seen to cause great en
mity; in regard to which Professor BShler says: “  This asser
tion can only point in the first inst?ince to the match played 
between Tudhistihira and Duiyodhana,” p. Ixxx. But why 
notto the Btoiy of Nala, as Professor Biihler himself suggests, 
Or any other story of dicing resulting in “ enmity ” '#hich may 
have pre<x4 id our epic ? Another argument is, that legend 
fefwTed to in the ^Sstra are found in the epic, ib. But it is 
of tlas very chaj-aoter of the epic that it contains many ancient 
legei.dg, gatli£re<J from all sources, U Scm not follow in the
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least that Manu took them from tlie epic. On the other hand 
it is important to observe that in no such passage does Manu 
refer 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 ^sti'a to which the epic explicitly refers 
and from which it cites as the ySstra set forth by Manu. For 
my part, it still is impossible/for me to believe that when the 
pseudo-epic, in particular the Anu^asana, refers to yastras,* 
and cites correctly from“ Manu’s yastra,” it really knows 
only Sutras.

A Manava Dharmagastra, specifically, must from the evi
dence be regarded as older than the later epic but later than 
tine 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 ^stra.. 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 
Iraguely 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

I In xU, 341,74, are m entioned “  teachcre in I)Iiarma?astras,”  acarya dharma- 
Sastreju ; in xiii, 61, 34, M anu’s anu^asana; in xiii, 47, 35, “  the ^astrs com 
posed b y  Manu,”  manunS 'bliihitam  fSstram  ̂in xiii, 45 ,17, “  thpge that know 
law in the law -books,”  d h a rm a ^ tre su  dharmajHah,,in reference to the sub
je c t  disougsed in  M anu iii, 5 2 -53 ; ir , 88. Similarly, xiii, 19, 89. In  m ost cja.Me8 
here pastraa are the authority, which in pi, 813,105, are set besld^ the VediM 
as two standard authorities. In  the fa ce  o f  these citations it is difficult to 
andersta,nd Biihler’s words, “ the authors . . . knew on ly  the JSiannasatras,'? 
especially ae the words soontradict what he says in  tlie s im e  essay on a  
different page, “ the authors . . . knew a MSnava D harm atBstra”  (loc . c it. 
abore)> It  has seem ed to nie that the great scholar was unduly influenced 
in his final word b y  his general desire to put hack the epic as fur as possi
ble. P rofessor Holtzmann, who has collected  the material, Ioc.(^it., p. 1 1 6 i£ , 
is o f  the opinion that " o u r  MSnavaadharmafBsbra is certain!^ tqjich iater 
than the older part« o f  the MahSbhSratA.”
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present code, but it was a code much like qnrs and ascribed 
to Manu, a ^astra ■which, with some additions and omissions, 
such as all popular texts in India suffer, was essentially our 
present text. ’

Vedlc 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 brahma maai- 
tiah, q1. 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 Sutras, as will be seen from the following 
examples:

Rig Vfeda X, 117, 6 ,
mogham annam vindate apracetSh

1 Tliere are, o f  course, also 4  vast num ber o f  Terses sneh as gaur me m ats 
vrsabliah pita me, introduced, as here, with the fiat im am  prutim udaharet,
xiii, 76, 0 -7 ;  or with the m ore usual tag, iti crutih, as fo r  exam ple, agnayo 
maiisakama? (starred in pw.) ca  ity  api pruyate frutih , iii, 208, l l  ; or with 
BHii^a, as in  avvinau. tu smrtSu ?u(lrau, x ii, 208, 24 ; as well as such phrases 
as that o f  x ir , 51, 26, yas tarn veda sa vedaVit, all o f  w hich reflect the litera
ture o f the earlier periods.

s The V ed ic work m ost frequently referred to is the Y a ju r  V eSa H ym n, 
trisaUpamam brahma yajusaim ^atarudriyam, x ii, 286,138; sSmavedap ca  ve- 
danam yajusSm  9atarudriyam, xiii, 14, 32S; tad brahpia yataruJriyam, v ii, 81, 
18 ; vede oS ’gya satnSnmataiii 9ataru<Wyam uttainam, vii, 202, 120; 
brahxna paratii Qakrah ^atarudriyam uttamam, x iii, 14, 284. It is im itated 
ov er  an-" ‘ ver again, and som e o f  the epic hym ns call them selres b y  the 
same n«jne. a fa ct allwded to  in the w ords: Tede c5  ’ sya vidur viprMi 
ru d i^ n m  uttamam^'VySaeno 'k ta ib  oa ^  cS mpasthSnam, xiii, 1 ^ ,  23.
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Mb!v T, 1% 20,
mogbam annam rindati <s& ’py aoetah

Bohtling^ Spruch 4980.
Eig Veda vii, 89, 2,

drtir na dhmSto, adrivah

Mbh. iii, 207, 47; xii, 95, 21, 
mahadrtir iva ’dhmatah

(papo bhavati nityada, iii, 207, 47)
Rig Veda i, 10,1,

gayanti tva gayatrino arcanti arkam arkinah 
brahmanas tva ^atakrato ud vaii^am iva yemire

Mbh. xii, 285, 78,
gayanti tva gayatrino arcanti arkam arkinah 
brahmanam tva 9atakratum Qrdhvam kham iva 

menire
Holtzmann, Das Mababharata, iv, p. 12; also for the following 

parMlel, p. 13:
Rig Veda x, 129,1-3,

na ’sad asin no sad asid tadanim . . .
no ratria ahna asit praketah . . . 

tama asIt tamasa gQlham agre

Mbh. xii, 843, 8,
{nidar^nam api hy atra) nasid abo na ratrir asin na sad asla 

na ’'sad asit, tama eva pm-astfid abhavad vi^varttpam

Compare also with Eig Veda, i, 13, 4, asi hot& manurhitah, Mbh. 
ib. 10-11,

tvam agire yajfianSm hota vi^ve^arii hito deTan&m mannsanam 
oa jagata itij nidkr^anam ca ’tra bhavati, vi^vesam agne yajfiauam 
tvaih bole 'fi, tvSuii hitO devair manusyair jagata iti

Rig Veda x, 14, 
VaiTasvatam samgamanam jan&n&m 

Mbh. xui, 102,16,
v&iTasvBtl saiayaaiatil janfta&m



Further, with Rig Veda i, 164, 46, ekam sad vipra bahti- 
dha Tadanti, and x, 114, 6, viprah . . . ekam santam bahu- 
dha kalpayanti,-gBay be compared Mbh. (v, 16, 2, and) i, 232, 
18, manT?i^ tviiii jananti bahudha cai ’kadha ’pi ea. In xv, 
84, 11, devayana hi panthanah §rutas te yajfiasamstare  ̂is an 
allusion to Rig Veda x, 18, 1; while in xii, 812, 5, dyava- 
prthivyor iti esa . . .  vedesu pa^hyate, the citation of a Vedic 
phrase is acknowledged; whereas in the epic phrases ma 
riiisa^ and bhuvanani vi§va, vii, 201, 77, no indication of 
Vedic origin is given.

Taitt. Samhita i, 16, 11,1; Br. i, 6, 2,16,
ye yajamaiie

Mb^. iii, 180, 33,
idam arsam pramanam ca ye yajamaha ity api

Compare iii, 31, 22, yasya na ’r§iam pramanam syat, etc. 
Aufrecht, apnd Muir, OST. i, 137. Also Taitt. S. ii, 6, 1, 1 
is repeated verbatim Mbh. xii, 343, 28, as shown by Weber, 
Ind. Stud, i, p. 410.

Mait. Samhita i, 10,11,
stry anrtam

Mbh. xiii, 40, 12 and 19, 6-7,
striyo 'nrtam iti grutih; anrtah striya ity evaiix vedesv api 

hi pathyate j anrtah striya ity evam sQtrakSro vyavasyati.

Compare Baudh. Dh. S. ii, 3, 46, with Biihler’s note, and 
Manu ix, 18, striyo 'nrtam iti sthiti^ (v. 1. §rutili). The 
double reference in the epic, Sutrakara and Vedah, may point 
to the same place, or the writer may have bad in mi^d a 
Satra parage parallel to Baudhayana, if not Baudhayana 
hinj^lf, whose text here is corrupt.

1 In  the preceding verse i i  cited^ «m a^Tamedhafruti, Apropos « f  the 
«aiD}Sapa&a: lokSatarogatS oitysm  prS^S nityam  f an ri^ ito . With t h e  te;Et 
c ited  ftliore, com p a is  d r a r  p r e ^ t  pantbSnSB, e t c .,  xii, 329 , 
T}p«niBhadft w ould s t ^ c e  to  explaia 90<se o f  t^ew  flirw e* .

LITERATURiE KNOWN TO THE EPIC POETS. 25



Atharva Veda? Mbh. xiii, 98, 30,
osadhyo raktapuspŜ  ca katukah kantekanvitah âtrfl̂ am 

abhiGarartham atharvesu nidarQitah; viii, 69, 83-86, tvam ity 
atra bhavantam hi bi-ahi . . . tvam ity ukto hi nihato gurus 
bhavati . . . atharvSngirasi hy r̂utinam uttama Qrutih . . . 
avadhena vadhah prokto yad gui-us tvam iti prabhuL^

Ait. Brah. i, 1,
agnir vai sarva devatah

Mbh. xiv, 24, 10 (read vedasya ?),
agnir rai devatah sarvah, iti devasya âsanam

Mbh. x.lii, 84, 56,
agnir hi devatah sarva]̂  suvarnam ca tadatmakam

Holtzmaim, loo. cit. p. 14.
yat. Brahmana in Mbh. xii, 343, 13-15,
yajnas te devaiis tarpayanti devah prthivlm bhavayanti, Qata- 

pathe 'pi brahmanamukhe bhavati, agnau samiddhe juhoti yo 
vidvan brahmanamukhena ’hutim juhoti, evam apy agnibhata 
brahmana vidvaiiso 'gnim bhavayanti.

On this and other citations from Samhitas and Brahmanas, 
compare Holtzmann, loo. cit., p. 14 £f., with especial reference 
to verses cited by Weber, Lectures, p. 137-138; 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 §o^gaya kalaya), expressly said to be from the 
R§i’s “ more extended ” exposition of the subject: viddhi 
candramasamdarge sUksmayd kalayd sthitam, tad etad rsina 
proktam viitarend ’numiyate, Mbh. xii, 242, 15-16 (compare 
^oda^akalo deha î; and 805, 4). The commentator refers tlie 
passage to this Upanishad, as cited.

1 A ccord ing  to sdii, 163  ̂63, tram k£ra (to  sn p e ilon ) is vadhii, and is em
p loyed  only in  s p e ^ n g  to  equals, inferiors, papils, e tc. Compare ChSnd. 
U p. v ii, 16,2. EctKi a»o»e in  the m oantalng (conipftre Ca.Uiknachna, Ep. x x riii) 
from the care with wlMi addressed M s s u p ^ o r  V y 4 »  with Wu, bho, xii, 
884,26-m
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The citations in the RamayaigS I have not examined, but 
have noted by chance two; Rig Veda i, 22, 20; Ka^ha Up.
iii, 9; Maitri, vi, 26: tad visnoh paramam padam (sada 
pa§yanti surayah) ; G. vi, 41, 25, tad vi^noli paramam padam 
(nihato gantum icchami); and satye sarvam pratis^hitam in 
Mahanar. Up. 22,1; satye lokal). prati t̂hitah, R. ii, 109,10.

Upanishads In the Epic.

Sporadic parallels between the epic, generally the Gita, 
Anugita, and ^anti, 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 vei-ses, when these are not con
nected as in the supposed model. As this material has been 
put together by Holtzmann, loe. cit., p. 21 If., I may refer the 
reader to his 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- 
sltaki have many parallels with the epic, as have among the 
later works of tliis class the Kena, Mundaka, Pragna, and a 
few others. Oddly enough, the Maitrayana has been scarcely 
compared,* but I purpose to show that this and the earlier 
Kathaka were certainly copied by the later epic poets.

1 Ifot all the “  V ed ic  ”  veraea are here verified, e. g., Taitt. iii, 7, has prSno 
tS  annam. This is cited  i s  the epic as T e d i c : annam prana iti yatha rede^a 
paripa{hyate,x iii, 96,22. T he Gita distributes older material, e. g., pvet. iii, 
17 — Oita, 13, 14, bat the loUoiFing pSda, navadvare p ore  dehi, is fou nd in 
Gita, 6 ,13 , etc.

* The verse dve brahmaipl (a* diily recorded b y  Holtzm ann) was located b y  - 
H al}, and  Bithler has com pared two m ore verses with x ii, 330,42 -43 (H onu, 
p. 212), while T ela i®  has to istra ted  the GitS with general parallels.
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The (^eti^vatara 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 coi ŷ of the older Kathaka) ;

U p a n i s h a d . E p i c .

V , 44, 29 and 24,
tamasah par’astat; na ’nyah pan- 
tha ayanaya vidyate.

iii, 8  =  V. S. 31, 18,
tamasah parastat; na ’nyah pan- 
tha vidyate ayanaya.

iii, 1 0 ,
tato yad uttaratararii tad anlpam 
anamayara, ya  etad vidur amrtas 
te bhavanti.

iii, 13,
angusthomatrah pnrusah, see be
low.

iii, 18,
navadvare pure dehi haiVsah, see 
below.

iii, 19-20,
sa vetti vedyam  . . . anor ani- 
yan, etc.

iv,.2 and 19,
tad cva  tad brah m a;
yaeya nama mahad y a9ah, see 
below.

iv, 5,
ajSm ekam  lohitajilklakrsnam .

iv, 6 ,
Birds and pippal,see the passage 
from  Drona, cited hereafter.

iv, 17 and 20,
n a sam d i^ e ; hrdSm anijS , see be
low.

V , 44, 31,
anamayam tan mahad udyatam 
y a fo  ( Katha, v i, 2, mahad bhayam  
vajram  udyatam ) vaco vikaram  
karayo  vadanti yasm in jagat 
sarvam idam pratisthitam ye  tad 
vidur amrtas te bhavanti (com 
pare B A U . i, 5 ,1 ;  Chand. iii, 12, 
2 ;  Katha, vi, 9).

V, 43, 53; 46, 31 (Gita, 10, 
15),

y o  veda vedyam  na sa veda sa- 
tya m j anor amyan (Katha i, 2, 
20). In  44, 29, anlyo rupam ksu- 
radhafaya samam (Katha, iii, 14).

V , 44, 25 and 26,
abhati pnklam iva lohitam  irS  
k rsm m  (follow ed b y  ayasam 
arkavarnam with v . 1., atha’Bja- 
nam kadravam  v S ); MahSnar.,
ix, 2 ; also ChSn4. .viii, 6, 1. On 
account o f  the reading in
the same verse the three first 
colors m ay be the on ly  original, 
but even here the reference is to  
P rakrti in  the TJpanish&d and to 
Brahm an in the epic.



These are the best examples of sporadic parallels to bo 
found in the Upanishads. I turn now to the Kathaka.

The Kathaka or Katha UpaniBhad.
From the Katha, iii, 10, indriyebhyati para hy artha, arthe- 

bhya§ ca param manah, manasas tu para buddhir, bnddher 
atma mahan parah, and ii, 19, na ’yam hanti na hanyate, the 
GM, 3, 42, has indriyani parany ahur indriyebhyah param 
manah, manasas tu para buddhir, yo buddheh paratas tu sa]̂  
(the Sa is higher than intellect); and in 2, 19-20, it inverts 
and modifies the na jayate and hanta cen manyate hantum 
stanzas. Less precise in rendering, but important on account 
of the Gita modifications, are two other stanzas. Ka^ha i, 22, 
has vakta ca ’sya tvadrg anyo na labhyah, etc., a tristubh, 
whereas Gita, 6 , 39, has tvad anyah sam9ayasya ’sya chetta 
na hy upapadyate, a §loka (compare M. ii, 15, 1, saia§ayanaih 
hi niimokta tvan na ’nyo vidyate bhuvi, addressed to Krishna). 
The Katha is older also in the stanza ii, 15,

sarve veda yat padam amananti, tapansi sarvSni 
ca yad vadanti 

yad icchanto brahmacaryam caranti, tat te padam 
saiigrahena bravimi,

as compared with Gita, 8 , 11,
yad aksaram vedavido vadanti, vi5anti yad yatayo 

vltarflgah
yad icchanto brahmacaryam caranti, tat te padam 

san r̂ahena pravaksye.
Other parallels will be found between Katha ii, 7,

aqcaryo vakta kn?alo 'sya labdha, a^aryo jfiata 
kuqalanuqisteh,

and Gita, 2| 29,
a^aryavat paqyati kâ oid enam, a§oaryavad vadati 

tafchai Va ca ’nya^ etc.;
between Ka^ha vi, 1 alxd GitS, 15,1 (the idea developed in 
xii, 256, 1 £E.) ; and in a few more instances, such as tasya
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bhasa sarvam idaih vibhati, Ka^ha v, 15, and ekah suiyalji 
sarvam idam vibliati, Mbh. iii, 134, 8 .̂

But it is not necessary to dwell upon these, as the third 
chapter of the Upanishad is epitomized in a section of ^anti. 
The later feature begins at the start, xii, 247, 1 if. The 
vikaras, modifications of Prakrti, do not know the ksetrajna, 
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, samyantii. After 
this general imitation follow the three stanzas of Katiha iii, 
10, 11, 1 2 , 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” vediintesu ca glyate, 247, 16, 19, 
21. I think there can be no doubt that the epic section is an 
abbreviation of Ka^ha iii, perhaps under the influence of the 
Maitrayana, as shown below. A preceding section may be 
compared with Ka^ha 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, 32, 
the hansa lord, i§a, and controller, va§i, enters the city of 
nine doors, because it is controlled, nij'̂ atah, by the senses.

Other stanzas reflecting the last chapters of this Upanishad
1 Compare in  the Up., ib . 9 and 12, agnir yathai ’kah and ekaih rflpam 

bahudhS yah karoti, w ith cka evagnir bahudha samidhyate, ju st preceding 
in the epic. Gita, IS, 30, m ay be a m odiflcation o f  Kafha vi, 6. T he Gita 
stanza, by  the way, is repeated verbatim  in  xii, 17, 23.

* T he last o f  the three verses is cited again in V ana in a cop y  o f  the MH- 
trSyana TJpanishad, w hich substitutes bhutatma fo r  gS^ho ‘tmS, and jSSniir 
vedibhi^ fo r  g&ksmadarfibhih. See the next paragraph.
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are found mingled with copies from other Upanishads in the 
last chapter of the Sanatsujata Parvan. In every case where 
evidence exists it points to the epic being a copy of the Unar 
nishad. . Thus in BAIT, v, 1, we read purnam adah piirnam 
idam piirnat piirnam udacyate, piirnasya piirnam adaya 
piirnam eva ’vagisyate, which in the epic, v, 46, 10, appears 
as piirnat purnany uddharanti piirnat piirnani cakrire haranti 
purnat purnani purnam eva ’va§isyate. Again the stanza of 
Katha vi, 9,

na samdrge tisthati rupam asya, na caksusa pafyati 
ka^canai ’nam 

hrda mamsd manasa ’bhiklpto, ya etad vidur amrtas 
te bhavanti

is modernized already in yvet., iv 17 (idem) and 20, hrda 
hrdistham manasa ya enam evam vidur amrtas te bhavanti, 
and this in the epic, v, 46, 6 , appears as

na scidrgye tisthati rftpain asya, na caksusa pa^yati 
kaqcid enam

manzsaya ’tho manasa hrda oa, ya enam vidur amr
tas te bhavanti,

or, as ib. 2 0 ,
na dargane tisthati rupam asya . . ,

ye pravrajeyur amrtas te bhavanti.

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

1 The later tJpaniBhads resort to a similar device. Thus in the Yogar 
tattTop. i, 0  (alle gute D inge sind d re i) : trayo lokas trayo vedas trayah 
aamdbySs traya^ surft^, trayo 'gnayo gunSs (sthitSh sarre trayak?»re).
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tasmad vai vayur ayatah . . . tasmin§ ca praga atatâ i, is a 
parallel to Ka l̂ia vi, 2} Then follows, in the epic, §1. 15:

angusthamatrah pumso ‘ntaratma, lingasya yogena 
sa yati nityam 

tam 19am Idyam anukalpam adyam, pagyanti mfldha 
na virajamanam,

which appears ib. 27 as:
angusthamatrah puruso mahatma, na drqyate ‘sau 

hrdi samnivistah 
aja(j caro divaratram atandritaQ ca, sa tam matva 

kavir ftste prasannah,

with which Kâ ha iv, 4 (matva dhiro na §ocati) may be com
pared, and especially iv, 12;

angusthamatrah puruso madhya atmani tisthati 
Iqano bhutabhavyasya na tato vijugupsate,

and Katha vi, 17:
arigusthamatrah puruso 'ntaratma, sada jananaiii 

hrdaye samnivistah 
tam svao charirat pravrhen mufijad iva-isikarii dhair- 

yena (tam vidyac chukram)

The last words are found in the epic, 44, 7, as:
ta atmanam nirharanti ’ha dehan, mufijad islkam iva 

sattvasamsthah,

while just before 46, 27, is found in §1. 25 :
evam yah sarvabhtltesu atmanam anupaijyati 
anyatrft ’nyatra yuktesu kim sa Qocet tatah param,

which is like l§a 6-7 in contracted form.

1 There is here a general resem blance, noticeable chiefly because o f  the 
correlation o f  one idea with the next follow ing, interrupted in the epic by  
the piirria stan ii. W ith 44, 27, “  His form  is not in stars, lightning, clouds, 
wind, m oon, sun,”  com pare K a ^ a  t ,  1&, “ N ot there the snn shines, m oon, 
stars, nor iightaings.”
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The Maitri tTpanishad in the £pic.

Especially instructive is the form in which the Maitri or 
Maitruyana Upanishad appears in the epic. In the case of 
many of the Upanishads there is lacking any characteristic 
mark suificiently 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- 
sopliie i  ̂ p. 24, groups it with the Pra§na and Mandukya 
as belonging to the group of “ later Prose Upanishads,” 
regarding it nob only as later than the old prose, but even 
as later than the metrical Upanishads, from both of which 
earlier groups I 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 brahml vidya, iii, 210, 15. There 
is an introductory systematization, the assumption o^ 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 
“  gu^as”  begins a group of seventeen: cetana or manas, mind,

> In  210,17, these are given in reverse order, but in 211,3, in their usual 
epic order, bhumir Spas taths' jy o tlr  vayur akS$am eva oa (reversed, kham  
▼SyuT agnir Spas tatka ca  bb^^).
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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 Miiitii Upanishad consists in the initial dis
cussion of the elements (which, however, are not called
fine elements, tanmatra, as they are in the Upanisliad, iii, 
2 , mahabhutani and gunas),  ̂ and the statement that this is 
a brahmi vidya, like MU. ii, 3, brahmavidya. As an indica
tion of the age of the discourse, it may be observed in pass
ing that, in 211, 9, tlie fifteen gunas are said to be properly
correlated in the remarkable verse:

anyonyaiii na ’tivartante samyak ca bhavati, dvija

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

1 Otherwise the comm entator. O bjects o f  sense and action-organs are not 
included in the seventeen ; ity  esa saptadafako ra?ir avyaktasarajfiakah, 
sarvair ihe ’ndriyarthSis tu vyaktavyaktalh susaiiiTrtaih caturvinyaka ity  esa 
yyaktavyaktam ayo gunah (210,20-21). Guna is obscure. Tlie entirely differ
ent group o f  seventeen in xii, 276, 28, casts no light on the subject, but in xii, 
330, 46, a similar verse has (in B ) sarvair ihe ’ndriyarthaiy ca vyaktiivyaktair 
hi sariihitah (v. 1. sarhjnitah) caturvinyaka ity esa yyaktavyaktam ayo ganah, 
which gives the needed ganah fo r  gunah and makes the construction some
what clearer, thougli the latter passage is such a careless im itation o f  the 
one above that in m aking up the previous list o f  seventeen, atman, ahaiiikara, 
and manas are all om itted from  the list (bnddhi being represented by  mahad 
yat param ajrayat) and 5 - | - l - ( -5 - ) - 3  =  17! The first group is similar to 
the group o f  seventeen in the Vedanta-sara, though there the organs o f  action 
and the breaths are included with the organs o f  sense, buddhi and manas. 
T he form al definition o f  vyakta and avyakta in iii, 211,12, repeated in xii, 
830, 49, with grbyate fo r  srjyate and with slight v. 1. in xii, 189, 15, is that 
vyakta, the manifest, is what is com prehended by  the senses, while avyafca 
is what is supersensuous, com prehended only by the " fin e  organs”  (linga- 
graiiyam  atindriyam). I f  the reading guna be retained above, it w ill im ply 
the interpretation o f  all the constituents as gunas.

“ That isi here, as synonym  o f  dhatu or the eletnents, w hich after the dis
solution o f  the uaiverse appear in  every new ly form ed bod y , dhStavah pSSoa- 
bhSutikai^, m . 2 1 1 ,1 1 ; x ii, 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 Mfutri Upa- 
nishad (ii, 6 , rathah ârlram, mano niyanta, prakrtiinayo 'sya 
pratodah):

sannam atmani yuktanam indriyanSm pram3thinam 
yo dhlro dliarayed Taqmln sa syat pararaasarathih 
iiidriyanam prasrstanam hayfinam iva vartmasu 
. . . indriyanaiii vicaratam, etc.

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 222-223) 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 transmigi’ation and is in turn omitted from the 
end of iii, 2 1 1 , paribhramati saihsararii cakravad bahuvedanah,

1 So both groups o f  organs, those o f  sense and o f  action, are sometimes 
counted as m aking not ten but eleven, including the thinking facu lty, as in
xiv , 42, 12. Compare the same im age and number in xii, 247, 2 (above), ma- 
nahsastair ihe ’ndriyaih sudantair iva samyanta, etc. In the passage above, 
iii, 211,13, the sense-organs, indriyani, are defined as apprehenders o f  ob jects 
o f  sense, grahakany esam fabdadinam . The word is derived from  Indra, 
xii, 214, 23, tribijam  (apapsitha nrbijam ), indradaivatyath tasmad indriyam  
ucyate, with a preceding description o f  the seeds, the ten ch ief ijliamanyah, 
the three humors, vata, pitta, kapha, and other m edicinal intelligence, with 
especial weight on the keart-artery, m anorahS, and its action as known to 
A tri.
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that is, “ like a -wheel he revolves through tranBuiigrations.” 
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 ’dam garl- 
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 gunas as (in general) in Maitri, iii, 5. The section 
before this in the Upanishad, iii, 4, is a close prose prototype 
of the ^Miti 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 asthisthunaiii 
snayuyutam . . , carmavanaddham (just as in the Upanishad, 
carmana ’vanaddham), and in 28-9, kosakara iva suggests 
(against the commentator and Deussen) that in the Upani
shad, the ending kosa iva vasuna 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 earthnstuff 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 
la 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 aa the usual five, but are incidentally referred to a« 
ten, which makes it necessary to understand with the com
mentator that the other five are those called naga, kiirma, 
krkala (sic), devadatta, and dhanamjaya, besides the usual 
(in-) breathing, with-breathing, off-breathing, up-breathing, 
and through-breathing, which are specifically mentioned.^

1 iii, 213, 16, flAfapfS^apraooditah. The ten are named as above in ,th e  
TedantasSra of Sadfoanda, 00, B o h t lia fk V  Cjhrest. p . 264. T he (iigiial) five 
aue prSna, sam lna, apSna, ndSna, v y ln a . T he same thing Obcars in  xii, 185,
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This also corresponds to Miiitri ii, 6 , wliere the five breatlis 
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) vikaras, or transformations 
by which the spirit is conditioned like fire in a pot;  ̂ just 
as Maitri iii, 3, has first yatha ’gnina ’yaspindo 'nyo va ’bhi- 
bhutah, etc., and then the transformations, gunani (=  vika
ras). The corresponding passage in (yanti, here 242, 17, has 
karmaguniitmakam for ni ŷaih yogajitatmakam, but then both 
passages continue with the stany.a:

d e v o  ® y a h  s a ih s t liita s  (v .  1. sa iiiQ vitas) ta s m in n , ab - 
b in d u r  iv a  p u s k a r e  

k s e t r a jf la m  tarn v i ja n lh i  (y .  1. ° iy a t )  n ity a r ii y o g a -  
ji ta t in a k a m ,

“  Know that the divine being who stands in the bodĵ  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 atraan, while atman again is one 
with the Supreme Atman (paratmakam, 213, 2 1 ). The third 
version of the passage, found in xii, 187, 23-25, explains the 
individual spirit, ksetrajfla, as atman conditioned by the gu
nas of Prakrti, and as Supreme Atman when freed from

15, where the phrase above reappears in a copy  o f  this section. In xii, 329, 
81 ff. (and elsewhere) the praijaa are seven personified creatures, Vdana born  
o f  Samana, etc., as winds, pra, a, ud, sam, vi, pari, and para (vahas). Com 
pare also xii, 184, 24, below.

1 ekSdafavikaratm a kalasauibharasambhrtah murtimantam hi taih viddhi 
nityatii yogajitatraakam , tasinin yah sariisthito hy agnir nityam  Bthalyam 
ivS’hitah atmanaiii tarn vijan ih i nityaih yogajitatniakam , 213, 18-19,

® In  xii, 246, 29, deva m ay be jIva, devaiii tridhatum trivrtam  suparnam 
y e  vM yur agryam  pararaStmatam ca, but on the other hand there m ay  be  a 
textual error here o f  d ero  fo r  d^he, Compare xii, 187,24, tasmin yah  sariiprito 
dehe hy  abbindur iva  pm kare. T he Supreme Spirit is d ero  (nirgunah), x ii, 
841,101, as in 5 vet. Up. i, 8 (here called , 99, yajSesT agrahara^).
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tliem;! with a varied reading of nityaiii lokaHtatmakam and 
viddhi jivagunan in the following verses; 26, however, being 
almost the same as iii, 213, 22: —

sacetanaih jivagunam vadanti 
sa cestate cestayate ca sarvam 

(t)atali paraiii ksetravido vadauti 
prakalpayad (v. 1. pravartayad) yo bhuvanani 

sax>ta,

“ 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 creations to form is still 
higher (or Lhe Highest).”

The reading in xii, 187, 23 brings the passage into still 
closer connection with the Upanishad. The latter, at iii, 2, 
has atma lindur iva piatkare followed by sa va eso 'bhihludah 
pmkrtdir gmiaili, while the epic has ahbindur iva pmkare 
preceded by iltma ksetrajna ity uktah samyvMah prakrtair 
gmtaih, where tlie Vana version keeps (what is here lost) 
the image of the fire in the pot. Then the stanza above, 
sacetanam, etc.,® closely reproduces tlie words as well as the 
thought of the Upanishad, ii, 5: cetanene ’dam ârirarh ceta- 
navat pratisthapitam pracodayita vai ’so 'py asya (compare 
acetanaih garlram, 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 ^anti above, but to a later chapter,

1 F or tlic text, see the end o f  tlie last note. A  passage in xii, .316, 15-17 
com bines freely the two traits mentioned a b o v e : “  The fire is different from  
the pot, ulcha; the lotus is different from  the water, nor is it soiled by touch 
o f  neater," etc. —  a fa ct which is said to be “ not understood b y  com m on 
people,”  as in the exam ple below.

“ The comm entator says that as individual soul the Stman is active, and 
as the Lord-soul causes activity (com pare xii, 47, 65, ya?  cestayati bhutani 
tasiimi v5yvatmane n am ah ); but the Highest is above both these. In xii, 
242, 20, jivayate takes the place o f  cestayate.

• C. has acetanam in the Vana passage, but both texts in both the ^anti 
passages have sacetanam, x ii, 187, 26 ; 242, 20.
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xii, 247, 5. The Vana passage says: “ Thus in all beings 
appears the Ihutdtman (conditioned spirit), but it is seen 
only by the subtile intellect;” whereas the passage
has not bhutatmii samprakagate, but gudho 'tma na praka^ate, 
“ concealed it is not apparent,” that is, it has the text of the 
Kâ haka.̂  But in Vana there is the characteristic bhutdtman 
of the Upanishad, which says at iii, 3: “ (Pui’e) 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 bhutdtman, which is abhibhutii, overcome, because 
it is bound up with (the transformations) ; ” and further, 
iii, 5; “ Filled with the effect of the gunas (which condition 
it) the bhutatman is abhibhuta (the same etymological tie), 
overcome, by them, and so enters different forms.”  ̂ A few 
more passages contain this word bhutatman. Of these, two

1 See tlie analysis above, p. 30, note 2.
2 The etym ological connection between abhibhuta and bhutatman m ay 

have suggested to the com m entator his explanation o f  bhutatman as an 
epithet o f  mahatman in xiii, 34, 16, where he says that mahatmans are called 
bhutatmans because they have overcom e or controlled  their tlioughts (bhuta 
=  vayikrta). In the epic, bhutatman appears as incorporate spirit in xii, 201, 
1, where “  how can I  understand bhutatman t ”  is to be thus interpreted; and 
as intellect, buddlii, in the reabsorption process described at xii, 313, 12, mano 
grasati bhutiltma. D ifferently em ployed, the com bination appears in Gita, 5,
7, where one is said not to be contam inated by  action if  one is sarvabhiita- 
tmabhutatma, which, as is shown by parallel passages, is not to be divided 
into sarvabhutatma and bhiStatma, but into sarvabhuta, atmabliuta, atmS, 
where sarvabhutiitmabhuta means one with all, or the A ll-soul. Compare xii, 
240, 23, sarvabhiitatmabhiitasya vibhor bhutahitasya ca  deva ’pi marge mu- 
hyanti; xii, 47, 82, sarvabhiitatmabhutaya . . . namah. Bhutatman 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, bod y ), it 
wanders about as a bhiitatman, “  like a great cloud .”  So in xii, 254, 7, the 
bhutatman o f  Y ogins wanders through space and has seven subtile gunas 
(according to the com m entator, the fine elements, intellect and egoism ), like 
eattvatman, ib. 6 ; but here, too, it is the bhiitatman, “  standing in the heart,”  
ib. 12. I  observe, b y  the way, that the citation above, “ the gods are con
founded at the track o f  him who is identical with all created things ”  (com 
pare the anirdefya gatih, “  indescribable course, which the m oksinah foresee,”  
x ii, 19, 15), shows, as does xiii, 113, 7, apadasya padaisinah, that in xiii, 
141, 88, padam  tasya ca  vidyate should be  changed to na vidyato, as in C. 
6477 (aattvam earvabhiitatniabhfltastham is found in  xii, 210, 36). Compare 
B hapm apada  490, yassa gatim  na jananti dera.
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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 bhutatman (ceases to be conditioned and) enters 
Brahman, where it “ sees self in all beings and all beings in 
self.” In 9I. 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 bhiitatman 
which is seated in the breast directs mind; as the mind, 
restraining and letting out the senses, is their lord, so the 
bhutatman in respect to the mind.” In xiv, 51, 1, on the 
other hand, the mind itself is called bhutatman, because it 
rules the mahabhixtas. Finally the same term is used of 
Vishnu in xiii, 149, 140, where it is said: ^

eko Visnur mahad bhutam prthag bhutany aneka^ah 
trin lokSn vyapya bliutatma bliuiikte vi^vabhug 

avyayah,

“ Yishnu as one is a great spirit (bhuta), 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 bhutatman 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,2 but in another the conditioned spirit in the

I T he quotation here given m ay be the one cited in P W . from  s.
bhutatman I, 1. But com pare also xii, 207, 8, where the L ord  Govinda is 
bhutatma mahatma. In  the “ Secret o f  the V edantas”  (Upanishads) the 
Intelligence aa L ord  bhutakrt, maker o f  elements, is called Bhutatman, xii, 
194, 7 =  248, 4, and 14 as Buddhi.

* Hence called siikstna, fine. This seems to be the sense in x ii, 203, 6 -7 : 
“  A s no one hag =seen the ba ck  o f  Him alaya or o f  the m oon, but cannot say 
it  is non-existent, so the fine bhutatman which in creatures has a  knowl- 
odge-soul, jtiSniitmavan, cannot be said not to exist because it has not been 
seen.”  W ith  this jBSnatman com pare, b y  the way, what is said o f  the soal, 
it). 240, 22, y a v in  Stmani vedStmS tSvan StmS parStmani (ju «t after the verse 
Cited in the text 240, 21, above, on bhiitStm an): “ 'The soid  is m ucb ia  
A ll-sou l as there is knowiedge-soul 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 cas6s 
bhiitatman is the atnian, spirit, not as being pure Purusa, 
but as being in connectLon with and conditioned by bhuba, 
that is, imprisoned in matter. It is apparently a popular (not 
philosophical) terra for spirit in general, and when used in 
philosophy answers to the ordinary pliilosophical jiva,, incor
porate spirit. It is not found in other (old) Upanishads.

But there is still a closer parallel batween tlie epic and the 
Upanishad. After the verse cited above, it is said, iii, 213, 
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 a&free of self, 
becomes released.  ̂ Here again we have a peculiarly Miiitri 
word in niratman, “ free of self,” that is, free from the de
lusion of subjectivity. 13 ut the two works are here evidently 
identical. First, just as the epic says that one must have 
peace of mind, prasiida, and be pure, and then becomes nirat- 
nian, so in ii, 2-4, the Upanishad, after an allusion to sam- 
prasada, the same peace of mind, says that one becomes pure 
and niratman (§uddhah piitah 9 unyah Qanto 'prano niratma). 
The sign of this peace is axplained as when one sleeps sweetly,
iii, 213, 25 =  xii, 247, 11.® In the epic the word niratman 
occurs again in much the same way, xii, 199, 123, §antIbhiito 
niratmavan, like the collocation above in the Upanishad.

 ̂ Compare what is said, Mait. Up. iii, 2. “  The bhutatman is affected by  
ignorance, and so gives itself up to ob jects o f  sense,”  it is said in xii, 204, 5.

 ̂ “  F or self is the friend o f  self, and even so self is the foe  o f  self,”  V , 34, 
64 ; Gita, 6, 5.

3 Samprasada is susnpti, unconscious slumber. Unconscious existence is 
the goal o f  the soul, for  the conditioned spirit, jiva , “  glorious, im m ortal, an
c ie n t”  is a part o f this unconsciousness, and on becom ing pure enters it. In 
a preceding section this aamprasada, or unconscious existence, is declared to 
be the b od y  o f  the un iverse: Y ah  samprasado (am, C.) jagatah ^ariram, sarvan 
aa lokSn adhigacchati ’ha, tasmin hitani (hi sam, C.) tarpayati ’ha deraAs, 
te  vai trptas tarpayanty asyam asya, xii, 246, 33, where the sense seeme to 
be  that the reabsorption o f the universe pleases the m outh o f  unconscious-' 
ness; tiiat is, the m outh o f  I 'im e as L ord  o f  all, a m etaphor from  the pre
ced in g  verses. So sMoifrae&da is a  spirit at peace, in  Chand. Up., cited  
oil 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 diiferent; 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 samprasada passage 
referred to above, which is parallel to Chand. Up. viii, 3, 4, 
but one from tlie sixth book, where the Upanishad, vi, 20, 
has

tadii Hmana Hmanarn drstvd niratma bhavati,

whereupon follows a stanza cited, ity evam hy aha, a s : 
cittasya hi prasadena hanti karma (jubhaQubham 
prasannatma ’tmani stliitva sukham avyayain a^nute

In the epic, iii, 213, 24, this whole stanza (§loka) appears, 
cittasya hi prasadena, etc., in exactly the same wordn  ̂ and 
then, after the definition of prasada and the injunction tliat 
one must be vi§uddhatma, of purified soul, as explained above, 
come the words, 9I. 27, drstvd 'tmanam nirdtmdnam 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:

yaccittas tanmayo bhavati guhyam etat sanatanam

(i. e., the guhyam of Dhammapada 1, mano settha manomaya; 
compare Pra§na Up. iii, 10, yaccittas tenai ’sa pranam ayati)

1 Here jSanadipena (com pare Gita, 10,11) diptena; above, pra^ptene 'va  
dipena manodipena. Com pare dipavad yah sthito hrdi, M aitri, vi. 80 (and 
36).

“  In  the corresponding (ianti chapter, in which I  pointed out above the 
simile o f  the six senses as horses, and gudho 'tm a fo r  bhutatmS, this verse 
is  fou nd  in a di&ereiit form , cittaprasadena yatir jah ati 'h a  fubhSfubham , 
Tii,247,10.



cittasya hi prasadena hanti karma qubhŜ ubham 
which the Anuglta takes up xiv, 51, 27, and 36, in inverse 
order:

27, yaccittam tanmayo Vaqyaiii, guhyam etat sanSr 
tanam

36, prasade cai ’va sattvasya prasadam samavS- 
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 Silmkhya group, which occurs often 
enough elsewhere in the epic, but a modification of it as in 
the Vedilntasara.

The citation in the Maitriiyana of the stanza cittasya hi 
prasadena 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 TJpanishad, 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 maitrayana-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.” ^

5 iii, 213, 34 ; xii, 270, 5 ; with a slight varied reading in x ii, 189,13.
* yatha ^irutam idam  sarvam samasena . . . etat te sarvam akhyatam, iii, 

218,40. I  suppose no one w ill lay any weight on the statement o f xii, 247, 
which copies Vana here (see above), that (12-14) this is a ‘ ‘ secret not handed 
down by  tradition,”  anSitihyam anagamam (atmapratyayikaiii ijastram), but 
an ambrosia “ chnm ed from  dharmSlchySnaB, satyakhySna, and the ten
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It 18 perhaps worth noting farther 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 saihyo- 
gah, union with Bi-ahraan; which carries on the antithesis 
already noticed between the Samkhya tanmatras of the 
Upanishad and the omission of the same in the epic. This 
special designation of tanmatra in iii, 2 is complemented by 
the vi§esas mentioned in vi, 10, and is important as showing 
that the Upanisliad, as a Upanishad, is late, for none of the 
older Upanishads has either of tliese 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 author ” (of Mauu together 
with the epic poet). So perhaps, too, with the recogjiition 
of the eleven (vikaras) in v, 2. The epic has both groups, 
eleven vikaras 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, 317,
7 ff. as does Patafijali, 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 tatstha is not, indeed, used in a pregnant sense iii 
the Upanishad. It is simply an ordinary grammatical com
plex in the sentence vi, 10, purusa  ̂ ceta pradhanantahsthah, 
sa eva bhokla . . . bhojya prakftis, tatstho bhuiikte, “ Prakrti 
is food; when standing in it (Prakrti), the Purusa enjoys.” 
But in the epic, xii, 315, 11, we read sa esa (purusalj) pra- 
krtistho hi tatitha ity abhidhlyate, “  Purusha is designated as 
tatstha when he is in Prakrti.” As the expression tatstha
tboiisand fo r  tU s applies onljr to pa9yaty Stmanam Stmimi, seeing
•eU in sell, not to  the exposition.
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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 ceta, and the epic also follows, 14, with 
cetanavans tatha cai ’kah ksetrajna iti bhasitah.'

In Up. vi. 15 and Mbh. xi, 2, 24 occurs Kalâ î pacati bhu- 
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 anistasamprayoga =  Mbh. xi, 2,
28, but I do not think that these universal expressions taken 
by themselves are of any significance.

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 Qabdabrahma ’tivartate 
compared with 237, 8  (Gita 6 , 44, jijnasur api yogasya, etc.), 

api jijuasamano 'pi Qabdabrahma ’tivartate 
and with xiv, 19, 6 6 ,

sanmasan nityayuktasya yogah, Partha, pravartate 
and with Maitr. Up. vi, 28,

sadbhir masais tu yuktasya nityayuktasya dehinah 
anantah paramo guhyah samyag yqgah pravartate 

and with Maitr. Up. vi, 22 =  Mbh. xii, 233, 30,
dve brahmani veditavye qabdabrahma 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

1 It  m ay be  noticed here also that in caitanya the yocahulary o f  the pseudo
epic i»  that o f the Upanishad in  its later part, y i, 10 and 88 (the word is fou nd  
else only in late Upanishads). C om p are: acSitanyam na vidyate (the tree has 
a  jTva), x ii, 184,17 ; cetanavatsu cSitanyam samam hhiitesu pafyati, “  the sage 
gees one and the same soul in all conscious creatures,”  z ir , 18, S3. T he term 
is unknown to the Gita and early epic.

* W ith  the Tar. lec., dve r id y e  veditavye, Mund. tJp. i, 4 ;  Brahm abindu 
TJp. i, 17- Compare a sort o f  parody in  xii, 100, 6, ubhe prajfSe veditavye 
i j v i  vakra ca, BhSrata. TOe dve vSva brahmano rape o f  B A U . ii, 8,1 ,  are 
perhaps the first pair, though there it is  higher and lower Brahm an in a meta- 
phyilc*! seme.
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the “ six months” stanza and the “ two brahman” stanza. The 
second is a theoretical advance on the latter, which says that 
when one is thoroughly conversant with the word-brahman he 
gets to the highest Brahxuan. 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 Maitrayana alone has 
this stanza, nor does nityayukta occur elsewhere except in 
the same way in the Gita, 8 , 14, nityayuktasya yoginah.

In my opinion these parallels together with the cittasya hi 
prasadena 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 pliilos- 
ophy, the trinitarian 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 Athaxvaijiras Upanishad.

The title is applied to Narayana, xii, 339, 113, and the 
commentator explains it as referring to the Upanishad.  ̂ But 
we must, I think, rest content with the certainty that the 
epic cites («) the Brhadaranyaka Up., (h) the Kathaka, (e) the

1 The general lateness o f  the TJpanishad is shown b y  its recognition, v , 2, 
o f  the trinity (M uir ap. H oltzm ann), which is also recogni2ed in  the later 
epic.

® On this and on i, 70, 39-10 in the Qakuntal3 episode, bhSrundasSmagitS- 
tohir atharrapiraso ’dgataih . . . atharvavedapraTarah, com pare W eber, IS., 
Tol. i, pp. S83-4. See also above, pp . 8 and 0 (note 1).
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Maitrayana, or, in other words, copies at least one of each of 
the three kinds of Upanishads, old prose, metrical, and later 
prose.

A^valayana G-rhya Sutra.
In this Sutra i, 15, 9, occurs a stanza which is found also 

with varied readings in the Kausitaki 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 Sutra 
and adding one stanza, which clearly belongs to the citation, 
i,74, 63-64:

vedesv api vadanti ’mam mantragramaih dvijatayah 
jatakarmani putranaiii tava ’pi viditarii tatha 
angad angat sambliavasi hrdayad adhi jayase 
atina vai putranama ’si sa jiva ^aradali qatam 
jivitam tvadadhlnam me santanam api ca ’ksayam 
tasmat tvaiii jiva me putra susukhl qara(^iii qatam *

The general conclusion to be drawn frora 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,

Fura^as and Itihasas.
Whether the Puranas, 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 J?va layan a  is m entioned on ly  in  the pseudo-epic, xiii, 4, 54. On this 
and his m ention o f  the 'epic, gee below , and Holtzm ann, loc. cit., p. 27, with 
other supposed references to Sutras.

® F or exam ple, xlii, 84, 59, mayS prutam idam  ptirram  purSne. F or  the 
relation between the iextttnt Puranas and the epic, com pare Holtzm ann, loc . cit., 
p . 29 fi. T here 'is s o  earlier allusion to  an extant PorSna (SB B . ii. p. xxviii)
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extant Puranas are in their present shape certainly later than, 
the epic. Nevertheless, before the great epic was completed 
the eighteen Puranas were known, since they are mentioned 
as a group xviii, 5, 46 (not in C.) and 6 , 97y Further, a Vayu 
Piirana is referred to in iii, 191, IG:

etat te sarvam Skhyatam atitanagatam tatha 
Vayuproktam anusmrtya Puranam rsisaiiistutam.

This statement, however, implying that the Purana 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 anagata, (accoimt of) things to be; yet it corre
sponds exactly to the ordinary contents of the later Puriinas. 
On the other hand, the pseudo-epic contains this later sort of 
Purana, known as Purana 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 Purana, 
a work which is referred to again in the Harivan9a, is con
tained in the Markandeya episode, which long interpolation 
is itself virtually a Purana. 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. S., ii, 9 ,24, ^  where a Bhavieyat Purana is cited, the words 
having an epic strain, perhaps to be filled out with vijarthah svarge (jivaiitl 
yawad) abhiitasaihplaTat. See also above, p. 6. On the Puranas as deposi
tories o f  V edio Qruti, see the quotation above, p. 4, and com pare H. 8, S3, 5, 
etat te kathayisyam i puranam brahmasariimitam nanafrutisam ayuktam .

1 xii, 840, 85-125, future avatars, conquest o f  Kalayavana, etc., called 
inahopani^adam (sic, neuter), in 9I. I l l ,  p u raw m  in 118 and 124, SkhySnam in 
125. CloMily united are “  praise and Puranas ”  (known to Sutas| in l i i ,  53, 3 
(n ot like  the Btuti^astra, praise-treatises, o f  the late passage, iii where, 
however, B, 11, 36, baa stuiifastrani).

* Even I3ie Oaruda VSraha Pnra^as may precede the final TeTision of 
the whole epic, though the evidence for references is far from ebnclusive; 
but on the other hand our present PurSnas may have btoa so changed as 
not to agree in detail with PurSnas that ottce boie these names. Tlie 
arguments are glTen 1?y Hoitzmann, loc. c i i  The eple passages inpposed to 
refer to the PurS^a* iw« H., S, 33,6 (above) and i, 31, S. She epio aeclarktion 
!, 2, 386, that it i« tb« h«se of all Puranas, presupposes a goodly nvmber 
iilready existence;•but this statetftent is as late an addition to poem
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tity in the account cited from the Vayu Puriina and the 
extant Vayu Purana. In the description of the Kali age, 
for instance, whore the epic (in the part said to be from the 
Vayu Purand) has, 190, 64, ^udra dharmam pravaksjyanti, 
brahmanah paryupasakah, the Vayu, Iviii, 41, says ^udracar- 
ya§ ca brahmanati, and where the epic, ib. 97, has utsadayi- 
syati mlecchaganan, the Vayu, ib. 78, has mlecchan hanti, 
but here there is nothing characteristic. On the other hand, 
tlie nnxst striking features in the epic account, the edukas, 
and Kalki, with the heavy taxes laid upon priests, §1. 62, 
65-67, 93 £E., are not found in the Vayu at a ll./ Noticeable 
also is the fact that the epic aicount not only has more 
than the Vayu, but has contradictory statements. Thus in 
§1. 58, the Vayu 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: paHcame va ’tha saŝ * va 
var§e kanya prasuyate, saptavarsa ’stiivarsug ca prajasyanti 
naras tada, 190, 49. Taken altogether, the epic account 
seems to be an extended and exaggerated reproduction of 
that in the Vayu Purana, 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 tOi suppose that the Markandeya 
episode was inserted into the epic after the Vayu Purana 
was wTitten, 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 m ention o f  the eighteen. I  suppose m ost scholars w ill accept the 
“ Eighteen Puranas ”  as actually referring to eighteen, and I  am inclined to 
do so m yself. A t  the same tim e the number is m ore or less conventional in 
the epic (see the groups o f  eightieen spoken o f  below ), and even in  the period  
a f th« Xlponishade literary irorl^  m ay have been grouped in e igh teen s; yajSa- 

y e fu  karm a, with Deussen’s rentark <m. ukt<t a^d 
attemirt to explain the HuiUtrar, Mtmd. Up. i, 2, 7.
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Purana. Here, according to the acute in-vestigjition of Dr. 
Liiders, Die Sage von Rsya9rnga, tlie epic account in its 
present foi-m is based upon that of the Purana. Dr. Liiders 
thinks indeed, p. 103, tliat there was an earlier epic: fonn of 
the story which antedated the Puranic account. l>ut it is 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 modem Pu^na, as it is described, e. g., in 
Vayu Purana, iv, 10,

sargaq ca pratisargaq ca vaiiQo inanvantarani ca 
van^anucaritam ce ’ti purSnam paficalaksanam,

and turning to the meaning of the word in the epic, there 
is no essential difference between atita, akhyana,i purana 
and itihasa. Together with the more general katha, 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, 2 0 1 , 6 , where the phrase tad ucyatam puranam 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 akhyana, which is a com
mon function of the word, it is an equivalent substantive. 
Thus the NandinI tale is an akhyanam puranaisj, i, 175, 2, 
while in xii, 343, 2, hanta te vai’tayisyami puranam, the word 
in the phrase takes the place of Itihasa; as it does in j ,  196,
14, §riiyate hi purane 'pi Jatila nama GautahiLjie*^’

From remote antiquity these Puranas or'meS of old were 
associated, with Itiliasas, 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 ^nentidned reli-

1 Synonym ous with this is the word upakhySna. Thus the 
episode and Nam uci myth, ix , 48, S3, bear the name upSkhySna, and ia  V,
18,16, and 10 it  is eynonym oas w ith  Skhyana. T he Fowler'* tale i s s  dhanO i- 
khyana, iii, 216,86 (com pare a  leferenqe to  m any such, 6, a lm re).
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gious conversations,' citrah. katha vedam prati. A legend, 
such as that of Agastya, is a katha divya, iii, 100, 2. The 
mahopanisadam alluded to above is a kathamrtam, the essence, 
sara, of hundreds of upakhyanas, xii, 340, 127. So the ^ve- 
tadvlpa story is a kathasara, xii, 836, 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,” citrarthaih piirvarajiiam kathagrayaih, 
according to the recommendation' in the epic itself: “ Comfort 
those afflicted in mind with tales of the past,” yasya buddhih 
paribhavet tam atltena santvayet, i, 140, 74; an instance 
being the story of Nala, kli’tana, itihiisa, itihasah puranah, 
as it is indifferently called, iii, 79, 10, 11, 13, 16.
‘"̂ The word itihasa may also have the meaning “ saying,” 

rather than “ legend.” Thus in iii, 30, 21:
atra ’py uclaliarantl ’mam itihftsam puratanam 
iqvarasya vaqe lokas tisthante iia ’tmano yatlia,

where itihasa is equivalent to pravada, a proverbial saying 
(in this instance repeated in 5I. 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 gatha is also used in the same way,

1 So a philosophical discourse o f  religious content, moksadharma, is an 
Itihasa, xii, 8 3 ^  4 2 ; and the tale o f  a g ood  Brahm an is a katha on duty, 
x ii, 364 ff.

 ̂ The talc o f  A tharvan finding A gn i when the latter disappeared is an Iti
hasa puratana, iii, 217 and 222. In iii, 183, 4(5, puravrttah kathah punySh, 
are “ tales o f  kings, women, and seers.”  W ith puravrtta as adj. com pare 
kathayanti puravrttam itihasam, x ii, 18, 2 ; as a noun it is not uncom m on, 
rsjisam  puravrttam, “  a tale o f  kings,”  etc., as is illustrated sufflcientl,y in P W . 
(com pare vrttanta). Khandava’ s burning is a paurani katha rsisamstuta, i,
223,16. “ M en, snakes, and demons ”  is the subject o f  a “  divine tale,”  katha 
divya, in iii, 201, 4.

• A  word o f  analogous form ation is aitihya, equivalent to traditional re
port, Veda. It  is found, e. g ,̂ in x ii, 218, 27 and 247, 13, and G. v , 87, 28, as 
one o f  a  group o f  sources oif know ledge besides anumana and pratyaksa. 
Com pare itivrtta, as legehd, in  i, 1, 16.
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for example, the na jatu kamah proverb, !, 76, 49-50, so the 
plirase to introduce a tale, Itihasa, may substitute g5thas, as 
in iii, 29, 85, atra ’py udaharanti ’ma gathah . . . gita^. 
Such gathas refer to action or to ethical teaching (compare 
the same formula for both, loc. cit. and ii, 6 8 , 65)./■ A differ
ence may be imagined in the element of song of the gatha, 
but tliis is illusory. The gathas are indeed said to be sung, 
as in the case just cited (§1. 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 l̂okas and are recited. Stanzas of 
Puranas are thus said to be sung.  ̂ Conversely, gathas are 
not always sung, iii, 135, 45, atra ’py udaharanti ’ma gatha 
devair udahrtah; while ib. 54 is another illustration of the 
word ^atha meaning only a current proverbial §loka. But in 
this case it is woven together with the legend of Dhanusaksa, 
whose direct curse not succeeding in slaying his enemy, 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: ”

licur vedavidah sarve gathaiii yam tarn nibodha me 
ua diatam arthain atyetiim Iqo martyah  ̂katliamcaiia 
niahisair bhedayamasa Dhanusakjo mahldharan

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 Compare U rth a  gatha and Tirtha sloka, iii, 88, 22 ; 89, 17; 90, 6 : “  the 
flo k a  Bung in a PurSna,”  purS^ie jru yate gitah 9lokah, v , 178, 47 ; puranah 
gloko gitah, iii, 300, 88 (a  proverb on fa m e ); Holtzmann, loc. cit., p. 29 ff.

2 T he reading am artyah in B . would require api. C. has m artyah. The 
proverb appears in  a different form , t , 40, 32, na distam abhyatikrantuiii 
faJtyam bhutena kenacit.

• In the B a m S y a ^  also, eti jlvantani anando narasi rarsa gatSd apl is  g iren  
M  a kalyani or pSucS^i gSthS ISiikikI, r , 34, 6 ; vi, 126, 2 (ij . 110> 2).

* atra gith fiT asm od^tSh kirU yanti purSvldah dliarmajnS dharmafSstresu. 
nibaddhS dharmasetusu, y o  raannsyah srakam  putraiu y ikriya dhanam ico lu ti 
kiinyam  t 5  jiv it* th S y a  yah 9ulkena prayaccbttti, saptavare, etc.

52 THE GREAT EPIC OF INDIA.



'i
The best known example of the last ease, gathas recited 

by a divinity, is found in the Harigitas (plural), xii, 347, 
11, that is the Bhagavad Gita (Upanishad).^ Here the “ sing
ing” is that of the Aranyakas. As Vedautas are Upanishads 
(above, p. 9), so we find in xii, 247, 21, yat tan mahar î- 
bhir drstam (=  Veda), vedante§u ca glyate, “  what is re
vealed in the Veda and sung in the Upanishads.”
^ Such tales and legends are said to be the epic itself, which 
is called indifferently an Itihasa. a Furana, or Kr^n^g^^3a.^ 
As the Chandogva Upanishad applies the title “ mth V eda 
to the Itihasapurana, so the epic claims the same title;

itihSsapuranah pancarao vedanam, Chand. Up., vii, 1, 2, 4 
(So each is a Veda in ^at. Br. xiii, 4, 3, 12-13.) 

adhltya caturo vedan safigaa akhyanapaacaman, vii, 9, 29 
safigopaiiisadan ® vedaiiQ catur akhyanapancaman, iii, 45, 8 
vedan adhyapayamasa Mahabharatapaficaman, i, 63,89 and 

xii, 341, 21.“
In the opening stanzas  ̂of the Ffreat epic it is described as 

a SaAhita. collection, a grantha, book, a Purana, an akhyana, 
an Itihasa, a Kavya, a poem containing various Castras. full 
of Vyakhyas (vaiyakhya) or narrations, and Upanishads. It 
is true that it is also called, a iJharmaga'stra, this repre- 
sents but one side of its encyclopaedic nature, as it is besides 
Ai-tha9astra, Dharmagastra, and Kamagastra, i, 2,383. When 
the character of the work as a whole is described, it is in

1 bhagaradSihyanain, ib. 2 ;  here a recitation about the L ord, not b y  the 
liord . But the GitS is a recitation b y  the L ord, gita bhagavata svayam , ib. 
849, 8.

* I, 62, 16-18, idam p u r S ^ m  . . . itihajam  . . karsnam vedath vidvan.
So the im itation o f  the GitS in  the tw elfth b o o k  is called  “  Krsna’ s R elig ion,”  
Satvato dharmah (see below ).

* Xhe other form  oecurg, Ct iii, 206, 2, sSngopanisado redan adhite.
* Com pare also v, 4.3,41; ix , 6 ,14 (as above), and vedaft? ca  ’dh ijage sSfigSn 

getihSsan, 1, 60, 3 ; itahasapurS^esu nana9ik^Ssu bodhitah vedaTedSilgatat-. 
tvajSah, i, 100, 20 ; vedesn gapttrS^esu rgvede gayajurTede . . .  p w S a e  so- 
pftnirade tathai V a  jyotelje Syurrede tathai V a  ca, x ii, 842, 9 -0 ;  ye  'dfiiyftte

purSnam, xiU, 102,  ̂2>1; yad etad ucyat« (Sstre setibSae c& ohaaifasl, 
*iii. 111, 42. ’

» 1, 1  Ifl, 40, fll, 7a.
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fif flpin story, not of didactic code./E ven the Harl- 
vanga poet does not fail to distinguish the two elements. 
He boasts that the epic is an akhyanam bahvarthaih 9ruti- 
vistaram, but still says that it is the Bharati katha. Bharata 
^tory, "the root of which is the dramatic episode of the Rajar 
siiva. which led to the development of the story ("H. 3, 2, 
13 ff.). So another poet proclaims: “ I will relate the great 
good fortune of that great-hearted king the Bharat^ whose 
IBfUIiaSF ItlhSsa, story, is"caired~tEe*'Mahabharata,’ ’ i, 99, 49. 
ThgTeason~that Krg^ D~vlipayana spentlSree years in mak
ing the epic was not only that he wished to do a good thing 
but that he wished to “ extend the glory of the Pandus and 
other warriors.” *

Constituting a small but important part of the various 
tales told in the epic are found genealogical verses, anu- 
van5a-9lokas (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 
literaiy 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 wotks were 
written, that is, became literature in a strict sense, and that

1 i, 62,27-28.
>  xiii, 23, 16, g i ja s S  nartakS ; cSl V a  plarakS vadakSs tatbS kathakS 

jrodhakS; c a i 't #  rS jaa bS  ’rhanti feetenam ^ib. 90  ̂ 11, am ong apSfiktcTw 
are kufilaya*, rhapsodes, and idol-makera (ahbve,’*p. 15). A  priest b  in s u lt^  
on bein^ called  a  professionat eologist, baadin, i, ? 8, &-10.
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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:

akalajfia ’si, sairaudhri, âilusl ’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,jind no mention 
of real drama occurs in the epic except in the passage ii, 1 1 , 
36, w l^e Drama is personified:

nataka 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 representration of the “ great Riimayana poem,” in 
which the vidilsaka, 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 nataa, a doubtful word which might be actor and may be 
pantomimist. Not to speak of the absence of gaubhikas and

1 Dram atic recitations are o f  conrse another matter, and pantom im e m ust 
be separated from  drama. A ccord in g  to F ick , Sociale Gliederung, p. 188, the 
same relation exists in the J a ta k ^ , where also nata and nataka do not 
yet mean actors hut pantomirnes, as “  dramatic perform ances are nowhere 
described.”  This is, in  m y opinion, the state o f  affairs in the epic prior to 
the w ilting o f  the late additions (see the allusion below ), ii, 11, 86, belongs 
clearly  to an m terpolated scene, and the fa ct  that real drama, n S ^ k a , is 
m entioned on ly  here in  the w hole epic till the Harivanya, should show jtii 
age. H e  who refers the passage to  500 b. c ., must ignore its uniqueneg# and 
lihe fa ct  l^at the rest o f  the ej^ic know s no such word. See m y B u lin g  Caste, 
p . 828, and Also Ftofeesor Bfhys D avids' interesting note on the Brahm a-jala 
Snttai  ̂D ialogues o f  the Buddha, p . 7 (with m y  note below , p . S.7, on  prekkhS).
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othei's elsewhere mentioned as actois, and of the dramatic vitas, 
nalrams, and vidusakas, when groups of people of this gi-ade 
are given,  ̂ even the gi-anthika appears only as a rhaj>sode 
processional singer, and the characters are described merely 
as “ seing,” pa§yanto natanartakan, ii, S3, 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 a doll o h  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, 
raiigastri, stage-woman,” may perhaps most reasonably be 
explained as the equivalent of the actress mentioned above. 
Like the Harivaii§a, the Kamayana speaks of theatrical exhi
bitions, natakany ahuh (or cakruh), R. ii, 69, 4; G. 71. 4, 
Rhapsodic drama is alluded to also in the Mahabhasya, 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 
Natasutra.* All that is heard seems to be songs and instru-

 ̂ Such groups are frequently fou nd  in lists o f  persons who are not eligible, 
and are generallj' regarded as vulgar or  dangerous, but in all these groups 
am ong dancers, singers, rhapsodes, etc., no technical word o f  the regular 
drAma is found.

* Com pare W eber, IS. xiii, p. 487; Holtzm ann, loc. cit., p. 78 ff. T he latter 
scholar says “  die ganze draitlatische Literatur ist spater als das MahSbhS- 
rata.”  H e means therewith, I  presume, the received drama o f  Kalidasa and 
others. There ift certainly in  the epic nothing like the n S fa k ik i^  K im Sya^a 
o f  the H arlvanfa. T he chronologica l value o f  the Mahabhasya data would 
be  greater i f  one knew to w hich century they reverted, but W eber him self 
warns against taking them  as o f  certain worth fo r  any tim e earlier than the 
end o f  the eighth centu iy  a .u ., loo . cit., p. 820. A  P unch and Ju dy show 
is im plied In v , 39 ,1 , sBtraprotS dSMmayS 'ra  yos5. T he SfltradhSra appears 
on ly  in  i, &l, 16, w h i^  he is a  stliapati, o r  architect, and a Suta^ pSw anikah. 
T he application o f  the name here is apparently to  the sStra, lines or  plattft, 
drawn up b y  the architect (x ii, 10,983, bu t B . has m u d ri fo r  slitra, 299,40). 
X<i»t8 o f  nataoartakftgSyanas are fou nd  in iii, 1 6 ,1 4 ; xu, 69, 0 0 ; railgSTatar 

; r a ^  ib. 205, 6. In  i, 184,16, though natas and Siitas oom e with dancers nod 
p tjisers and boxers, nijrodhaiau, on ly  praiserk are h^ard (SStss, 186, S4). S o
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ments: “ The musicians sounded their instruments together; 
the dancers danced also; the singers sang songs,”  nanrtur 
nartakag cai Va jagur geyani gayanah, i, 219, 4.

The conclusion seems inevitable that the technical nataka 
with its vidusaka, etc., that is, the drama in its full form, was 
uiikH'ciWn to the epic propen What was known was clearly 
pantomime. Dramatic recitation like that of the Bha§ya may 
be inferred only if one ignores the facts mentioned above, 
which is possible if the (non-hearing but) seeing of shows 
be taken as a general expression. On the other hand, the 
akhyana-reciters may have been dramatic without the set
ting noticed in the Bhasya. 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 vaita likaa ); and in the danamahakratu at xv , 14,17, w hich is 
natanartakalasyadhyah. A  danee-hall, nartanafala, nartanagara, is m entioned 
in iv , 22, 3, 16, and a preksagara, “  hall fo r  seeing,”  is m ade aceording to 
^Jastra rule in  i, 134, 10-11, a tem porary affair fo r  a jou st, helped out with 
raaBcas; a sam ajavata (m ore elaborate) in 18 5 ,16 ; while “  spectators at an 
arena,”  preksakah . . . rafigavata ira , iii, 20,27, are alluded to. Other stage- 
words, rangabhumi, etc., occu r  occasiona lly  without specific application to 
acting. T he use to which preksa and sam aja are put, when they are explained 
in  the epic, should make one hesitate to translate the same words in M anu 
m ore specifically than “ shows and m eetings,”  and the same is true o f  prekkha 
in Pali.

1 T he pseudo-epic, xiii, 83, 12, says that som e priests are thieves, som e ar^ 
liars, and some are natanartakas, w hich the com m entary illustrates by  saying 
that Valm iki and V ifvam itra  are exam ples o f  the thief, while Bharata and 
others are examples o f  nufanartakiis (Narada is an exam ple o f  the liar, as 
he is kalahapriyah). Here, and in  the quotation above, nafanartaka is one, 
“ flctor-dancer.”  E or the part p layed by  dolls in the early H indu drama, see 

P rofessor P ischel’ s illum inating essay, D ie  Heim at des Puppenspiels (1600). 
H e also gives references to prev ioiu  literature on the drama.
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CHAPTER TWO.

O f the two early epics of India, the Mahabharata, the great 
epic, is traditionally attributed to a distributor, vyasa, who is 
also credited Avith the distribution or editing of the Vedas 
and of seyeial 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. Modem scholarship calls him The Unknown, or 
Vyasa for convenience.

But if the great epic lacks an author with a real name, the 
little epic, tlie 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. Tlie 
great, maha, Bharata-epic is really, as it is designated, a col
lection, Sariihita, the reputed author of which, corresponding 
generally to the parallel figufe in Greece, yet out-HomeiS Hb- 
mer; while beside the huge and motley pile that goes by 
Vyasa’s name stands clear and defined the little Ramayana of 
Valmiki, as (in lihis respect) besides Homer’s vague Homerica 
stands the distinct Argonautika of Apollonius.
*' CAs the relation between the two Hindu epics, especially in. 
point of age, has often been discussed, I do not purpose to 
repeat all the details here, but to take up the study of -iJie 
great epic from a new point of view, For the season isrhy so 
much tikeorizing in regard to relative age has been spcait on 
the ep io l;^  aafcisfactory result—^bu c sub j»^oe-^is
tjiat Mtherto there has been no recognifion of the 
flnity of epic speech. Hence discussions ia regjffid to ^  
sibili^ totally different origins of Hie W o
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djffgjsflt_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 epjc was developed quite independently of the 
other̂ '*̂ The later Ramayana implies the Mahabharatga as the 
later Mahabharata recognizes the of Valm^.^ It
IS not, then, a question of absolute separation, but only of the 
length we may' go in separating.

Neither epic has a definitive text.  ̂ The question therefore 
naturally arises whether there is any use in arguing aboiit 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 epic is useless till we have the 
text of the Southern recession, of M̂ hich ho has lately pub
lished, in the Indian Antiquary, some interesting specimens. 
But it is doubtful whether the publication of the whole' 
Southern version would result in a text any more definitive 
than that of the Ramayana. *^At most we should have two 
versions, more or less independent of each other, each showing 
omissions and interj^olations 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. Nevertheless, though the Southern recension would 
be thus valuable, its absence does not preclude the possibility 
of obtaining provisional data of importance from the Northern 

Recension alone, either in regard- to its relation to the Ram^ 
■yaija or in respect of its own development.''^uch data must 
finally be checked in detail by a comparison with those of the 

emate text;,but as a wMole they_suffice to cast much light 
ph several moot poi^ts, jmd in thetnselves are useful in de- 
icnstrathig that t̂he great epic is the result of the labors of ,: 

liffeytent, wiMrs belonging to difierent schools,of style and 
to o u ^ tjja  result diametrically opposed to the view of the 

calling itself synthetic, and Mkely to be rather twice-



/

proven than disproven by the eventual publication of the 
Southern text.y.

In regard to the texts of the Ramayana, I 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, jaî d̂  ̂ t may be 
added that if there were a third epic the same conditions 

j , \TOuld obtain 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 

1 as the rliapsodes had pre\’iously 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 ifm ayte  said that tliis question cannot now and 
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 
I ■ former is older than the mass of the latter  ̂as will be shown.
' Personally I have no doubt that̂ <lie Pn.ndn rpanda.via fnrm of 

the great epic la-ter than the Rama epic; but, since one was
* P as Ram ayana (together with special studies mentioned hereafter), by  

Professor J a cob i; D ie W estliche Rezension des R ., by  Dr. Hans W irtz ; Die 
Sage von P syafrnga , by  Dr. Heinrich LUders, Giitt. Naehr. l-'ii", v.
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a slow outgrowth from a PuHjS,b 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, I have as little doubt that there was a Bha
rata epic before there was a Ilamayana^vhereof also I 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 
§loko Valmlkina bhuvi, vii, 143, 67 (R. vi, 81, 28).* The 
second is the citation of a verse from Bhiirg-ava’s RamaotiTita. 
(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 ISIahabharata poet of tliis 
passage, xii, 57, 40, had in mind this or the .original form (for
it is to be noticed that the name is not fixed) of this verse
in the Ramayana,  ̂and to make improbable the sj^nchronous 
coUectiou of the former epic at xii, 67, and 6 8  (cf. 5I. 15) :

M. l̂okaq ca ’yam puraglto Bhfirgavena mahatman^
’ 'i , Raruacarite nrpatim prati, Bharata,

1 , : '.A prathamam vindet tato bharyaiii tato
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r '
anara 1

'Hati lokasya kuto bharya kuto dhanam ,

li.ii

li. striya iti, “ 'W om en m ay not be slain.”  T he general rule
1 : ii ■ ;. ii, 78, 21, aradhyah sarvabhutanam pram adah ksamya-

co m m o n  boutcc, as 1 th ou g h t p re v io u s ly , A J T . i x ,  p. 34.



E, arajake dhanam na ’sti na ’sti bharya ’py arajake 
idam atyahitam ca ’nyat kuto satyam arajake

The third n.nd fourth cases refer to the Ramayana without 
mention of the poet: iii, 147751, “ H anum aFi^^ renowjied 
m theTiimSy^a; ” xviii, 6 , 93 (repeated in the Harivanga): 
“ In the Veda (wliieh is) the beginning (of literature), in the 
holy Ramayana (wliich is) the €snd, and in the Bharata (which 
is) the middle, in all (literatures), Vishnu is besung.” i The 
HarivaiiQa adds three more references, two to Valmlki, and 
one to a dramatic representation of the Ramayana. Valmiki 
in these passages and perhaps in i, 55, 14, as Professor Holtz- 
mann surmises, is credited with being 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 material, wliich I recapitulate here only for a view 
of the chief data, '̂lhe most striking fact is the antithesis be
tween t^e 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, 278, ff., 
but imtil we come to the much expanded Ijrona and the 
didactic epic, references to the poem are merely to the Rama 
tale, references to the reputed author are merely to a saint 
recognized as an ascetic but not as a poet. Even as a saint 
the evidence is conflicting, for, though usually a Vishnu adlifi- 
rent, in the passage cjted above from the Anugasana, VSlmlki 
is a ^i’̂ aite. The individual allusions prove, therefore, noth
ing in regard to the general priority of Valmlki as the first 
epic poet. They prove only that the Mahabharata was not 
completed before Valmlki wro^, just as the mentibn of the

1 vede Ram Syane punye (m ay go  with the next w ord) Bharaie, Bharata> 
rsabha, adau ca  ’nte ca niadhye ca, Harih earvatra giyatie. T he iast clause 
m ay be taken m ore indefinitely, “  in V ., R., and M .; in the beginning, end, and 
m iddle, everywhere.”  B ut such correlation is com m on (8.^ . ,red e  Icke yraLah 
•mrtah, R . ii, 24, 28) and seems to  me to be  im plied here.

® W eber, U eber da« Ram ayana, first collected  it'; Jitcdbi, 
i^ d e d  to  i t ;  B oltzm ann, B as M ahibhSrata, ir ,  p. dO.-S., bM

with other references (omitted here) and indep«iaBtrt
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Vayu Purana in the Mahabharata shows only that there was a 
FurSna of ffiat name not before the BhIrata ŝ~5efflHnIng Ibut 
before its end. /  Thev~sEow also that no antipathy or wish to 
fiuppress Valmlki’s name influenced the Bharata 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 Ms 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. 

'*t’urther, 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 condensmg. Professor Jacobi also em
phasizes the fact that the great epic cites Valmiki but Valmlki 

TToes not cite or refer to the Bharata._ This holds good for 
the great epicTonly fi'om a “ synthetic ” point of view, which 
Professor Jacobi of course rejects. The normal attitude of a 
Hindu toward liis sources is silence. He is rather careful not 
to state than to prncltiim that, hfi isJ-Te!rtrti|r old maJmalTfeo. 
that there is nothing surprising in Vahruki’s not speaking of 
a predeces^r. Aroreover715~^e 1^-to Ramayana, which un- 

. questionably betrays acquaintance witE the M^abharata, there 
is no moriTecognition of the latter tlum there is in the earlier 
part of the poem; a fact which weakens considerably the 
argument of silence as applied to that earlier part.^
/  Apart from vii, 143, 67, the Mahabharata knows- the poet 
VaIm"kf^5gtyln~^Tie t^rolfth and'~55Stgenth~I)0 0 ^  whereas it 
knows everywhere the Rama tale, a poem called the Rama- 
yaiia, and a saint known not as «, poet but as an ascetic called 
VaLmlki. It gives the Ramarepisode as> it gives other ancient 
tales handed down from antiquity without having been as
signed to a specific author. The Ramarupakhyana stands to 
thpi K,5,mayaQa sfflttiewhat̂  as the Nakr-upakhyana stands to

1 Emphatic! o f  (sourse/as thk exam ple is a great exaggeration in  difference 
of age and sty le .
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Jihe Naisadha, in that it is an early tale of unknown author- 
Sup~wEchir]poet made Ms own. Long before there is any 
n.nnsinn tn Va.liTiTlci’s Ilamayana, the base of the great epic, 
tlie substance of the Bharat! Katha, is recognizM'liriiiiidu 
Jitgiatm'e; wliile the latest a3ditron)to tEe'great’epic refers to 
Valmlki himself as a man who is to4>e, that is, who is already, 
famous, yagas te 'gryam bhavisyati, xiii, 18, 8-10. Btetween 
these extremes lies the Ramayana.

The Ilamayana recognizes Janamejaya as an ancient hero, 
and knows Kurus and Paflcalas and the town of Hastinapur 

1 (ii, 6 8 , 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.

^(2) The Pandu story has absorbed the Bharat! Kafcha.
^3) The Bharat! Katha is older than Valmlki’s poem

64 THE GREAT EPIC OF INDIA.

Although we have but two ancient Sanskrit epics, there is 
no reason to suppose that epic poetiy began with the extant 
poemg in our possession. As was remarked above, the Maha- 
bharata aUudes 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 ii, 76, 6, asambhave hemainayasya jantq# ta th i 'p i BEtno Inlubhe 
m rgaya ; iii, 11, 48, Vali-SugrJvayor bhratror yathS BtnkaSkeinoh piirS j ix, 
81, 11, Kavano nSma raksasah, Karaena nlhato rajan sanubandbah B^hanu- 

'g a h ; 80 ix, 55, 31 ; Bometimes interpolated, as when Havana and Iridrajit 
are m entioned in  i, 155, 44, but not in C., which om its all 41-44 (after 60S1). ] 
Other references w ill b e  fou nd  in iii, 25, 8 ; 85, 65, etc. Com pare Holtzm am t, 
loc . cit., p. 02 S- A ccord in g  to  xii, 340, 85 S ., Bam a conw s at tfae beg;inning 
Of the last era;^ E riihna, at the beginning o f  the present era (SSm a’s two 
adjutant m o n k e y  are here Ekata and D vita). BSm a is  recogsized  here as 
an incarnation o f  iTishnn, and  also in iii, 99 ,40. , ^

* I gay pethaps only, for “  great ”  is a word often used wiflioul; refarence 
to extent. Thus the mahad Skhyanam of xiii, 2, 1, is only a pbiloEopbiical 
fable (about a snake iwid Karma), 83 ^lokas long.



invented by one poet. (The numerous “ ancient tales” of 
epic character must have furnished a large body of epk; phrase 
as welHiS'tatileTout of whiciTaiid on the basis'ol which arose 
our^reHgEPepiCsr^TMS'tS' rMdered probaBIe“31so by the fact 
tEait 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 liamayana. Fur
thermore, as said above, the epic itself admits thai Uie present 
text is.not an original work.̂
 ̂ We cannot suppose then, even if one epic could be shown 
to be prior to the other, that tliis prior epic was the first work 
in epic versification. We must let pass the statement of the 
Raniayana itself that Valmlki invented the §loka Verse, for, 
though Vabnlki may have been the first to set out to write an 
epic in §lokas, it is scarcely worth while to disciiss such a 
palpable bit of self-glorification as that in which the later 
Ramayana here indulges.  ̂ As the two Greek epics were both 
based to a certain extent on the general rhapsodic phraseology 
af the day, so the two Hindu epics, though there was without 
loubt borrowing in special instances, were yet in this regard 
idependent of each other, being both dependent on previous 
lapsodic and narrative pliraseology.
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 simHariiy 
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.

1 i, 1, 26: acakhyuh kftrayah keoit gampratyacaksate pare akhyasyanti 
tathai ’va ’nye itihaBam imam bhuyi (cited by Holtzmann).

 ̂ So with the tale o f  the two rhapgodes who “ ea n g " the poem  with m usi
cal aceom paninient,.after it  had  been com posed and taught to them (so that 
in the first instance it # a s  recited as a narrative). B ut all this is the product 
o l B later age m aking up its own fictions and myths, such as the singing sons 
Ku$a and iLara ijia4e, out of Uufitava, an ordinary w ord fo r  rhapsode. That 

cou ld  not ’liaTe " i j it e ^ te d  the 5lo k a ” is shown b y  the presence o f 
an earSer form  o f  pl'oibl» in  the Bralimanio Uterature retained in  H bli.

6 ■
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A characteristic of the common basis of epic verse may be 
traced back t^ h e  Rig Yeda. This consists in a rhetorical 
Suplic'atTon of' a dissj.llf.bic iambic noun, which favors the 
diiambic close of the octosyllabic pada or verse, as in these 
first tliree examples, or of the twelve-syllable pada, as in the 
last example:

rtavana jane-jane, EV. v, 65, 2
yac Old dhi tvam grhe-grhe, ib. i, 28, 5
haskartaram damo-dame, ib. iv, 7, 3 ; vii, 15, 2
sa darqatâ Tlr atithir grhe-grhe
vane-vane qiqriye takvavir iva
janam-janaih janio na ’ti mauyate
vi?a a kscti vi(̂ io viqam-viqam, ib. x, 91, 2

With the last, compare also RV. i, 123, 4, where grhaih- 
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, angam-aiigam parus-parus (of. v, 53,
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 
advetrbs so used being idam-idam, a pronominal adverb closing 
a pada at vii, 59, 1.̂  In the epic, however, the forms are usu
ally a<lverbs, usually at the end,® usually in §lokas; in the Rig 
Veda, never pure adverbs, usually at tlie beginning or in the 
middle, seldom at the end of the pada, and usually not in 
l̂okas, but in gayatri and especially in jagati or tristubh 

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- 
mulse 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:

 ̂ Compare the list o f  such com posita in F rofesgorC oIlitz's p a ^ r ,  Abhatidl. 
d. V . Orient. Congress, 1881, p. 287.

“ E xceptions o f  course occu r, as in M. vii, 7, 63, pun&l; punar abhajyanta 
sinhene V e  ’ tare m rg a h ; B . It, 43,53, ahany a^isni rardhante. So upSiy upari 
ssTvesam and eSnunSm, N ala 1 ,2 ;  and B . t ,  13,10, respectiTely.
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punah-punar matarS navyasi kah, KV. iii, 5, 7 
punah-punar jayam5,na purani, EV. i, 92, 10 
nihgvasya ca punah punah E. i, 54, 5 
(nihQvasya) pratyaveksya punah punah, M. ix, 29, 49

The epic uses this metrical convenience constontlj, some
times too often, as in ix, 32, 6. 8. 9, where punah punah is 
repeated three times. OtEer adverbs of the same sort in both 
epics are prthak prtliak  ̂muhur muhuh, ganaih ganaih. In a 
word, boTS epics close the hemistlcli in this antique Vedic 
manner, though the epio style has somewhat changed the 
relation of the plirase to the pada.̂

Like these 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 eomptnuid, 
and the less frequent (because less needed) common form of 
tlie prior pada’s pathyii ending, such as maJiabala, parariitapa, 
aririidama (prior, mahabalio, °prajna, “virya, maharaja, ra- 
jendra); pratiipaviin, paraviraha, mahiimrdhe, raniljire, ranâ  
murdliani, ranakarkagah, the oblique cases of mahiltman 
(constantly used), and such diiambic phrases as balad balT, 
suto ball. AH of these are used in the same way in both epics, 
most of them I'epeatedly. In some', the'wordT’ p̂ asses baclTDf 
the diiambus and leads us towaixl the whole pada-plirase 
though not quite reacliing it. Of such sort are ranakarkiv 
§ah (above), yuddliadurmada, saihgramamurdhaiii, (Varunah) 
satyasaihgarah, nama namatah, Qatrunisudana, akutobhayah, 
krodhamiirochitah. 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 (capam, gadam, or dhanur) 
udyamya viryavan, and the common final manada.̂

1 A nd also extended it in the form  gate gate (instead o f  the noun) in 
dafahe vai gate gate, xiii, 107, 43. O f epic phrases, 1 hare noted  also grhe 
grhe, M. ii, 15, 2 ;  R . t .  28, 2 0 ; and (passim) pade pade, yoge yoge, rane rane, 
and in  M., jane jane and, in the m ore unusual initial position, masi maei 
(V ed ic  and M . ix, 37, 4), kale kale, ix , 37, 23. O f the phrases quoted above, 
m uhur m uhuh occurs o fte n ; 9anaih fanaih , e. g., M. ix, 29, 104; R . ii, 40, 22 
and G. v i, 111, 13; prthak prthak, e, g., M. ix, 87, 23 ; G. vi, 64, 59 ; 7 7 ,1.

> Among those mcmtioned, paravIrahS is converted into hanta in tristubb,
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Prom these compounds, not only in form but in fixed posi
tion common to both epics., we may pass to cases like (svate- 
jasa, often) svena tejasa, where the pada ends with two words 
which take in more than the diiambus, for example, biblira- 
tlm svena tejasa, jvalantim svena tejasa, the foi-mer 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 mechfmical form 
instanced in the last two sorts of examples, namely in diiam
bic or more than diiambic terminals. Thus there ai'e fixed 
phrases wliich ai'e different except for the terminal, wluch 
again is common (as a fixed terminal) to both epics, for 
example:

dandaliata ivo ’ragah, in M. and in E. 
paflcaqlrsa ivo ’ragah, “
dandahasta iva ’ntakah, “
pagaliasta iva ’ntakah, “
vyattananam iva ’ntakam, “
jvalantam iva pavakam, “
didhaksur iva pavakah, “
vidhuma iva pSvakah, “
pataiiiga iva pavakam, “
âlabha iva pSvakam, “

SiTfji phrases are common not only to tlia±wo epics but to 
outside literature. Thus the iva pavakah fonnula appears in 
tle~T)hammapada, 71, as bhasmacchanno va pavako (epic, 
bhasmapanno iva ’nalah), and the same is true of a limited 
number of whole pada-phrases, not only in pure proverbs, but

E . IT, 31, 5 (’’ ghiia is a com m on sid e-form ); pratapavan is perhaps least com 
mon in R ., but it serves with vIryaTan; fo r  example, in R . vi, 69 ,109 ; 70, 21, 
27, f[., where fo llow  a quantity o f  mahSbalas. L ike viryavan is vegavan with
vegitah (regena in the prior pada). M . has ativiryavSn, as in iii, 283, 7. 
T he simple form  is rare in any other position, e. g., G. v, 2, 2 3 ; 8, 71. A s  
a  terminal it  occurs in E . a1>out fo r ty  times in the sixth book , nncounted 
o ften  in M. T he com m on  M ahabhSrata terminal marixa, I  have not noticed  
in  the RSmSyana. It  appears to belon g to later diction and inaicates an 
ep ic Tecasting, as does, e. g., the late tatrabhavant o f  E . ii, 109, SO.
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in current similes and metaphors, like kalam na ’rhanti soda- 
glm, xii, 277, 6 ; Manu, ii, 86; and Buddhistic, Dh. P., 7 0, 
kalam na ’gghati solasim; or mansa§onitalepanam, Dh. P., 
150; Manu, vi, 76; Mbh. xii, 330, 42 (Mait. Up. iii, 4).̂

Ill some cases the variety of padas constructed on a com
mon terminal is veiy large, such as the various forms of what 
appears most simply as ganta ’si Yamasadanam, yato 'si Yama- 
sadanam. Thus both epics have yiyasur Yamasadanam and 
anayad Yamasadanam, along with other fonns more peculiar, 
Yamasya sSdanam prati, R. vii, 21,1; praliinod Yamasadanam, 
pmhinon mrtyulokaya,  ̂ garair ninye Yamaksayam, M. ix, 26,
29, ninye vaivasvataksayam, M. vii, 26, 53, gato vaivasvata- 
ksayam, G. vi, 82, 183, yami vai^ravanalayam, G. vi, 82, 167; 
nay ami lokam (with Yamasya omitted, tristubh), M. viii, 85, 
31; nayami Yamasya gehabhimukham, R. vii, 6 8 , 20; gami- 
§yami Yamasya mulam, R. v, 28, 17; mrtyupatham nayami, 
G. vi, 36, 118; mrtyumukliam nayisye, M. viii, 42, 11; 
mrtyumukhrigatam (anesyamah), G. iv, 45, 9. Evidently in 
these cases the ancient pluases 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 Tliere are also clear traces o f  d ialectic influence in the adaptation o f  
6om e o f  tliese standing phrases. On this su b ject I  shall speak m ore fu lly  
Iwlow. Here I  will illustrate what I  mean by  one exam ple from  the Riima- 
yana. There is a com m on phrase which begins tam Spatantam sahasa, or 
some similar final word, the first two referring to a m asculine noun (weapon). 
W hen we find, in R . vi, 67, 47, this same phrase used o f  a neuter noun, tad 
S.patantam, we are justified neither in  assum ing that the poet was w holly  
indifferent to grammar nor in agreeing with the com m entator that the mas
culine form  is an archaism countenanced b y  V ed ic usage, punetram  arwrn. 
It is sim ply a case o f  borrow ing a convenient gram m atical form  (not San- 
gkrit,but PrSkrit), fo r  apatantam is a regular patois neuter participle. Form s 
o f  this sort are adopted into the epic m erely fo r  m etrical reasons, showing 
that they were borrow ed from  the com m on speech o f  the day when con- 
reu ien t; w hich shows again that the epics (both  are alike in this particular) 
were written in Sanskrit and,not m ade over from  Prakrit originals.

* See fo r  references, A ppendix  A , s. v.
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sutumulam yuddham phrases, generally ending witli lomahar- 
§anam, but occasionally in a new setting, Yamarastravivardh- 
anam, as in M. vi, 79, 60; ix, 10, 61; 11, 5, etc.; in tristubh, 
“vardliansili, vii, 145, 97.

Especially is the monotony varied in the conventiontil 
phrases of conversation. Both epics have etac chrutvil tu 
vacanam, tasyai ’tad vacanam §rutva, idam vacanam abravlt, 
§rutva tu vacanam tasya; and again the phrtises are shifted, 
tatas tad vacanam grutva, tad etad vacanam §rutva (old and 
rare), G. iv, 38, 46; grutva tasam tu vacianam, M. ix, 35, 52; 
idaiii vacanam uktavan, G. v, 68, 24; and in many other ways, 
too tedious to recount.

Here with we come to the pada phrase, which fills the whole 
half-verse' with the same locution, as in palayanaparayanah, 
parasparajigliansavah. In the Am. Journal of Philology, xix, 
p. 138 ff., I cited verses of the Mahabhiirata which are full of 
such phrases. Such passages are also easily found in the liama- 
yana, of which I will give but one instance, vi, 71,, where §1. 
67 alone contains four such phrases: tam apatantaih ni îtam 
§aram iigivisopiunam, ardhacandrena ciccheda Laksmanah para- 
viraha (with others following). Here the whole §loka with 
the exception of the proper name consists of iterata. In the 
liamayana, 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 grutva and krodhat sariiraktalocanah, 
w'hich aiTangement is found again, ib. 73. In G. iii, 57, 15, 
the hemistich coirsists of two whole phrases, rosasaiaraktana- 
yana idam vacanam abravit. In G. vi, 27, there are nine ite
rata in the first eighteen glokas. I mention this that there 
m ^ not seem to be any distinction in this regard in the two 
epics. Both have many chapters wliich teem with verbal or 
whole pada-iterata, the later the more.̂  Noticeable are their

1 The cum ulative style is characteristic, naturally, o f  later sections. So, 
fo r  instance, in the late fourteenth chapter o f  the thirteenth book , within 
the compass o f  about thirty jlok a s, 249 ff., we find sarrSbharanabhilsitam, 
sarvabhutabhayavaham, fakratulyaparSkram ah, tri9lkhSm bhruka|im k j t r i .
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extent and variety. There is hardly a field in which Vyasa 
and ValmTki do not echo the_same WOTds. f  General descrip
tive epithets and phrases that paint the e^ ct 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 suniles are drawn from gods, men, animals, and phy
sical phenomena. Again, both poets, as slio\vn 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 same m both epics.

liTtlie list of parallels given elsewhere'* I  have incorporated 
such ey.1.111 pies .!\A I liave noticed of ideiiifcal or nearly identi- 
cal phraseŝ and verses. Illustrative additions are occasionally 
added, not to add weight to the general effect, for the number • 
of eases of tictual identity i.s sufficiently large, but to supply 
material for fuller treatment of .this whole subject eveiitually. 
The three hundred examjjles here registered include also some 
cases where verbal identity is ncjt quite complete, such as

M. iv, 19, 29,
prabhinnam iva mfitangam pariklrnaiii karenubhih

G. V, 14, 28,
karenubhir maharaiiye pariklrnc 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 establisli 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.^
p a9ahastam iva ’ntakain, dvitiya ira  pavakah (to which one text adds vidhu- 
mam iva payakam ) all com m on iterata o f both epics, but far in excess o f  
the usual num ber; as in G. v l, 27 (above).

 ̂ A ppendix A .
“ I  have omitted, fo r  exam ple, such cases as iii, 80, 42, karm ana tena 

pSpena lipyate niinam i9v a ra h ; G. vi, 02, 22, vidhata lipyatc tena yathS 
papena karmana (B . v i, 83, 23 quite otherwise), though I  have no doubt that 
the tirades against G od afid duty (G. 15 If.) in each epic (as in this case) 
lielong 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 
tliis subject and the former grouping made in a preliminary 
study of the question two years ago i must suffice.
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I will suppose that the reader has now read Appendix A. 
He will have noticed in so doing that, just as the Uttara Ram- 
ayana, as well as the real poem of ValmTki, is recognized in 
the “pseudo-iJharata,  ̂ so in the expressions Esid rilja Nimir 
nama, eliantabhavanugatah, and yasya prasadam kurute sa 
vai tarn drastmn arhati, we have a direct copy on the part of 
the Uttara Ramayana® 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 en.rliRr

1 A J r . xix, p. 138 ft., 1898. ~
“ Thus the story o f  Ram a fudraghatin, as told in E. r ii, 75-76 (G. 82-83), 

killing 9 >i™l>aka or ^anibuka is reoognizod with an “ I  have heard,”  yruyate, 
xii, lu!i, 67 (where Jambftka takes the place o f  ^am buka).

® So in the praksipta passage after R. iii, 56, where Sita demands signs o f  
the god Indra, and he appears with the devaliiigani: “ He touched not earth 
with his feet, winked not, had dustless garments and unfaded garlacds,”  as 
in  Nala 6, 12-24, which the prakeipta clearly  copics. So, too, in the same 
book , iii, 60, not in G., evidently an artistic im provem ent on the preceding 
Barga, in gl. 26, Ram a says : (dfstS ’si) vrkeair acohaclya ca ’tmanath kim  roaiii 
na prj^ttbhSsase, as DamayantI says (Nala 11, 9 : drsto 'ei) SvSrya gulm alr 
Stmanam kim  mam na pratibhasase; and in 9I. 17, RSma cries out : a fok a  
SokSpanuda . . . trannSmSnam kuru ksipram priyasam darfanena m am , as 
Dam ayanti, 12,104, and 107: v ijok S m  kuru mam ksipram  a^oka priyadarfana 
satyanama b h a v a ’ jok a  a?oka^.



_^arts as well. for instance the di^dsion of Indra’s
•^n as related in M, v, 13 with R. vii, 85 and 8 6 . It will be 

necessary only t(. riti' M. v, 13, 12,
raksartliaii' ;̂ir ubliutanam visnutvam upajagmivan

and from ib. 13-1^,
tesaiii tad vacanaiii qrutva devanaih Visiiur abravit 
mam ova yajataih 9akrah pavajdsyami vajrinara 
punyena liayamedljena mam istva pakaqasanah 
punar esyati devanam iiidratvam akutobliayah

as compared with R. vii, 85, 18, 20-21, wliich 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, 6 6 . This passage is instructive as an ex
ample of the way complete passages were roughly remem
bered and handed down with slufting phrases, omissions, and 
insertions:

M. 6 6 , 58,
dhrtarastei tu haiisan^ ca kalahansaiig ca sarva^ah 

R. 14, 19,
dhrtarastrl tu hansaiiq ca kalahansanq. ca sarvaqah 

M. ib.
cakravakaiKj ca bhadrS tu janayamSsa sai ’va tu

R. ib.
cakravakan(} ca bhadraih te vijajne sa ’pi bhamini 

G. 20, 20,
dlirtarastri tv ajaiiayad dhaiisan jalaviharinah 
cakravakan^ ca bhadraih te sarasariQ cai ’ va sarva^ah 

M. 59,
quki ca janayamOsa qukOn eva yaqasvini 
kalyanagunasampanna sarvalaksanapujita
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G. 21,
^ukl Qukan ajanayafc tanayan vinayanvitan 
kalyanagunaaampannan sarvalaksanapujitan



[R. 20,
QukI natam vijajfle tu natSyam vinata suta]

M. 60,
navakrodhavaQa narlh prajajne krodhasambhavah 
lurgl ca mrgamanda ca liaii bhadramana api

II. 21,
daqakrodhavaQa, Kama, vijajue ’py atmasambliavah 
mrgliii ca mrgamaudam ca harim bhadramadam api

G. 22,
tatha krodhavaqa nama jajfie sa ca ’tmasambbavan 
mrgim mrgavatim cai ’va Qardulim krostukim tatlia 

M. 61,
matafigi tv atha (jardull Qveta surabliir eva ca 
sarvalaksanasampanna surasa cai Va bhamini 

R. 22 (and G.) a, do., but ace.; b,
sarvalaksanasampanna surasam kadrukam api

M. 62 = R. 23 almost exactly, and tlie following verses agree 
mucli in the same way, until one passage wliicli I will cite 
entire, as follows:

MAHABHARATA(i, 66,67-68): RAmIyana (iii, 14, 27-28):
tatha [luhitarau rajan tato rluhitarau, Rama,
surabhir vai vyajayata eurabhir (levy ajayata
rohini cai 'va  bhadram te^ rohinim  nama bhadram to
gandliarri tu ya jasv in i gandharvira ca yafasvinim
vimalam  api bhadram  te 
analam api, Bharata,
roliinyaiii ja jn ire gavo rohiny ajanayad gavo
gandliarvyam  vajinah sutah gandliarvi vajinah sutan
eapta pindaphalan vrksan i, i
anala ’p i vyajayata below)

(70,b) surasa ’janayan nagan eurasa ’ janayan nagan,
kadrufc putrans tu pannagSn Rama, kadru9 ca pannagan

(29) manur manusyan janayat 
(31) sarTan punyaphalan vrksan 

anala ’p i vyajayata

The last verse in R. gives the origin of the four castes 
(Ruling Caste, p. 74, note), where G. has maaux maau9yan . . .

1 bhadra tu, in C.

74 THE GREAT EPIC OF I  M U  A.



jaaayamasa, Ragliava. G. lias virtually the same text, insert
ing Rama and omitting tlie mention of Anala’s birth, giving 
only her progeny. In the last verse G., like M., has sapta 
pindaphalan vrksiin (but) lalana (sic) ’pi vyajiiyata. Tliere is 
here the same substitution of Rama and Bharata observable in 
the late Kaccit chapter.̂

In my Proverbs and Tales ̂  I have shown that a scene of 
the Riimayana is exactly duplicated in the Harivahga. An
other similar ease is fomid in H. 13,666 ff.; G. vi, 19, 12 ff. 
(both fall of iterata) :

HARlVAjjgA: RG.:
(see verses below) turam saklm raridhviistam

ratJianemisaiiiuddlifitara
vartamane niahagliore
saihfjrame lom aharsane vartamanu, etc. M .).
mahablimmrdari^'Siiam tato bhcrlrnrdttiigrmam
paiiavanaiii tathai ’ va ca  patahaiiarii ca nisvatiah
fauklm nam  patalianam ca ^
samV)al)huva mahasTanah ‘  ’
hataniiiii svanataiii tatra hatanarii stauaiuiiuanam
daityanaiii ca ’pi nisvaiiah raksasanam ca nisvanah

also,
turam gamakiiurotkirnam  ĝgg verse, above)
rathanemisamuddhatam

and further, and further,
fastrapuspopaliara sa fastrapuspopahara sa (v . 1. ca)
tatra ’siJ yudilhaniedini tatra ’sid yiiddhaniodini
durdarfii durrigahya ca dusprekaya d urvifa  eai V a
m aiisafonitakardam a m anfagonitakardam a

R. here (sarga 44) has samutthitam in 9I. 10, but in the 
following, panavaniim ca ni(h)svanah, as in H., and hayanam 
stanamauanam (with ca for sa in the first piida 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: 

durjneya durnivsQa ca gonitasravakardama 
1 A JP . vol. xix, p. 149.
* ib., vol. XX, p. 36. I  showed here a Bcore o f  proverbs com m on to both 

epics, m ost o f which had been previously noticed. Another, not noticed, ig 
flhir e ra  aheh padan vijanati na sam9ayah, 11. v, 42, 9 ;  ahir eva hy  aheh 
p id a n  papyatl ’ ti hi nah frutam , M . x ii, 203, 13. See also the note below, 
5 . 83, note 2.
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HB. has a few sligiit changes, 8 , 58, 6 6  ff., with samutthitam 
like R. (S . indicates the Bombay text only.)

The identity of R. iv, 40, 20 £E., with the geographical pas
sage H. 3, 46, 42 ff. =  12,825 ff., can be established on sight: 
G. 19, nadim bhagarathlm cai Va sarayum kau§ikim api =  H., 
where R. 20, has ramyam for cai Va in G. and H ,; but for api, 
R. and II. have tatha. The next stanza, G. 20, mekalaprabha- 
vam §onam, agrees only in this text with H. 44. The next 
verse in IL, gomati gokulakirna tatha purva sarasvati is in 
G. 24 (in acc.); ib. b in G. reads: nadim kalamasim cai 
Va tamasam ca mahanadim, where HC. and R. both have 
mahl(m) kalamahl(m) cil ’pi (cai Va, HB. kalanadi). So 
R. Sind' HC. give Lhe Magadhas the epithet mahagramah and. 
add paundra vaiigas tathai Va ca, where G. has magadhan 
dandakiilah9 ca vangiin aiigans tathai Va ca (12,831, (i. 25), 
and HB., 9I. 49, Magadhan§ca mahagraman aiigiin vaiigruis 
tathai Va ca. G. 26, a, b, c are identical with H. 12,830, c, d, 
and 12,831, a; with a slight v. 1. in HR. 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) :

Mahabhaeata : Ramayana (G.):
anrtam ma vacah kareir 

m 2 dharmyan ninafah pathah* ma dliarm jan ninafah pathah
esa vigrahavan rthartna esa vigrahavau dharma
esa viryavatSiii rarah  esa vedavidam  rarah
esa buddhya ’dhiko loke esa viryavataih frestho
tapasam ca parayanam  ( t .  1. “ah) vidyajfianataponidhih
eso 'etram vividham  vetti divyany astrany a9esena
trailokye sacarBcare vedai ’sa Ku^ikatmaja)).
na cai V a  ’nyah puinan retti deva f ca na vidur ySni
na vetsyati kadaeana , kuto 'nye bhuvi m anavah
na deva na ’ surah kecin  
na manusya ua rSksagah 
gandharrayaksapravara^ 
eakimnaramahoTagSIb
» This pada alone appears In iii, 62,16. ir, 70,10 has the fo llow in g  verses} 

G. hae both. E . omits G.’s 0 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 Ku§ikatmajah, while it 
has the late astran for astrani, with other variations: 

esa vigrahavan dharma esa Ylryavataiii rarah 
esa vidya ’dhiko loke tapasaq ca parayanam 
esc 'straii vividhaa vetti trailokye sacaracare 
nai ’nam̂  anyah puman vetti na ca vetsyanti kecana 
na deva na ’rsayali kecin na ’marS na ca raksasah 
gandliarvayaksapravarah sakimnaramahoragah

Besides these parallels I have previously ̂  compared the 
extended identity of H. 3, 60, 2 ff., and R. vi, 58, 24 if.; and 
three passages already noticed by others, where the great epic 
eeems to have an older form, viz., i, 18, 13 and G. 1, 46, 21;' 
iii, 9, 4 and R. ii, 74 (G. 76); i, 175 and II. i, 54 (compare 
Iloltzmann, loe. cit.) Other parallels noticed by Holtzmann 
are: th§ creation, xii, 166 and R. ii, 110; Ganges, iii, 106 and 
R. i, 39 (later) ; Ilvala, iii, 96, 4, and R. iii, 11, 55; Rsyagriiga,
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, xiii, 85 and R. i, 37, which approximate 
closely with i, 136, 1  and "R. vii, 65, 1 0 , 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 Rama 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 if.), thus;

M. R. M. R.
i, 1, 57, and i, 2, 23 v, 13 and vii, 85
i, 18 and i, 46 ( 6 .) v, 141 and i, 2
 ̂ Here enam is aBtra(ganain) understood (1).

® A JP . XX, p. 34 ff. H oltzm ann’s Daa MahabhSrata, already cited, bt)th adds 
to and is com plem ented b y  the matter given there and here.

* I  d o  not includc parallel tales without parallel phraseology, as, fo r
exam ple, the alluMon in x ii, 57, 9, to  the tale o f  Asaniatijas told  in iii, 107,
39 fi. and in  R . U. pS, 19 fE.
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M. Tl. M. R.
i, 6 6  and iii, 14 xii, 127 and vii, 37
i, 175 and i, 54 xii, 153 aftd vii, 76
(ii, 105 and ii, 100, Kaccit) xii, 166 and ii, 110
iii, 9 and ii, 74 xiii, 85 and i, 37
iii, 53 and vii, 55 H. II.
iii, 96 and iii, 11 
iii, 106 and i, 39
iii, 110 and i, 19
iv, 70 and i, 24 (G.)
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Khila<
iv, 40 
Vi, 19 
vi, 44 
vi, 58

That is, parallel tales are rare in the older, three times as y  
frequent in the lat r̂ 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&e numerous tales mth scarcely an 
exception are laid 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 ̂ T̂ elong to the same I 

, locality and probably to about the same time. It is jn this f  
later development, then, that the. two epics copy each^ther.3 
The coniinbn~faIes that remain, apart from this phase of the 
poems, are few, and such as mav ba easilv attributed to the 
general stock of legendary tradition. ■^ - ___  - j

 ̂ I t  must not be forgotten, however, that the Kam ayana, apart from  the 
first and last books, refers to episodes known ^ l y  trom  the M ahabharata. 

TlDf I'xaiupK^, Vvlieh 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. TIu'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 N ala), 
w liich is probably the borrow er ?

* So the later G. agrees m ore closely with M. in m any o f  the cases in 
A ppendix  A . But there is no uniform ity in this regard, and R . has parallels 
enough to refute the idea that sim ilarity is duo solely to G.’s later copying.



’̂'.''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, .11 of which is a complete wliole, the other a congeries 
^  iiK-oiifpiimiH at£)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. where jthe plot is 

period of banishment in a forest-scene, followed by a city- 
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 
■\vrote an epic in gloka verse in a Kavya or artistic style. As 
the Raniayana is Hrainly in (̂ lokas 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

I claim, so stated, may in general be allowed, without impugning 
the relatively greater, age of the other cpIq.

Professor Jacobi admits that the metre of the Riimayana is 
more refined, but the explanation bn givRs is t,hn.t it was a pro- 
du( ,̂ of that East w-hera poetic art was first developed. In a 
suBsequent chapter I 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 I would merely 
raise the question whether the dictum that poetic art was rê  ̂
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 N ot m erely as being central figtiros. See fo r  details the article b y  
■Profopsor W H -lisch, cited in Das Mahabharata iy , p. 08. The sim ilarity o f  
pjij loit* is iiii-n-ased as we take the whole epics, which plainly have iuflu- 
cn iv .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 V ira ja ’s town.
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than does that of the Ramayana. Tlie Puranas als' .■ ’ ; 
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.,̂  R., 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-

Cfessor Jacobi has expressed the opinion that Laiika is not 
Ceylon, 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, I 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: ^

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 I must refer the reader toil special

1 V alm iki’B work holds indisputable right to the title adik ^ ;. i. ■. ■ '■ -t 
elegant poem ," n title which the great epic Imitates in clai >. nir ' i . 
kavyam  paramapujitam, “ highly revered elegant poem ,”  to wl)! <■' 
won a r ig h t after the m ore refined versification o f  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?
■ Again, from the first dawn of critique it has been urged 
that widow-burning is not practised or kno v̂n (as sometimes 
stated) m the KamavanaJbuliLifl-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, 6 G, 12, or lament that being “ not suttee”  
they “ live an evil life ” in not t̂ ius 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 yilnti 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. I 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 a tionstant 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 A JP . vol. xxi, p. 378. A m on g tlie tributaries o f  A yodh yS  are men
tioned the inliahitanta o f Maiiibar, and “  sea-men,”  in E. ii, 82, 8, where the 
senseless kevalah must be corrected to the reading o f  G. 88, 7, Keraliih. 
Tlie sea-men, samudrah, may be mercliants or the name o f  a people. The 
Keralas, or Malabar people, are here expressly "Southerners.”  T liey are 
m ontionod also am ong the lists o f  people in R . iv, 40 ff., which takes in 
tile whole o f  India (41, 12, Punrtras, Colas, Pandyas, Keralas) and mentions 
thii Yavanas and other outer tr ib es : “  L ook  am ong the M lecchas, Pulindas, 
QurcT—i'fi-, I’rasthalas, Bharatas, Kurus with Madrakas, Kam boja-Yavanas 
(cm pd.), .'itid the towns, pattanani, o f Qilkas,”  4.3,11-12 (com pare M . vi, 87,10). 
A lso  V.ivartvipa, R . iy, 40,81, that is Java, is m entioned. I  fail to see that the 
Riiiii.^yans, v-ithout such a priori excision as may also be  applied to the Maha- 
I'hJrata, s less geographical know ledge or hearsay than does the latter 
poem .

* KUfwhcre in the epic, the widow is as m uch recognized as in Manu, who 
alt') kiiiiws no suttee. Compare Ruling Caste, pp. 172, !?71, and a paper On 
thi- (.'iistom o f D ying to redress a Grievance, JAO S. xxi, p. 146 ft

6
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Ramayana. Such an example shows only that the Mahahha- 
rata has been in this instance retouched. Similar cases are 
found in the Ramayana, 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 kaflci or gold girdle set off 
with bells. Probable as was the adonmient 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 gieat epic (frequently 
as women’s adornment is described) till the time of the 
pseudo-epic, where, xiii, 106, 56, and 107, 67 we find kaacinG- 
pura§abda, just as we find the same collocation in R., for 
example, v, 4, 11; 18, 20; G. iii, 58, 26 (guQubhe kancani 
kiEcI); V, 12, 44. The later epics must have suffered this 
experience in many cases, another being offered just here by 
the use of the rare 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, 3S, 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 tliis 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 
niryana for “ death,” xv, 37, 40, is indicative of the age oi 
origin of xv, 37, not of the Mahabharata; ̂  of R. v (18, 41), 
but not of the epic as a whole.
pi So, while we must admit that Valmlki’s mention of Kurus, 
Janaiaejaya, and'Hastinapura, as against his non-mention of 
Pandus and Indraprastha, looks as he knew net the li^tet, 
we must remember at the same tiiate that V̂ almlW’s poein in 
tmT3i has, quite apart from vocabulary, certain Indications of 
an age not recognized by the poets of the epic,\of wMeh 
I will mention piarticularly two.®

here, xv, 37,43, tathSgftta Beems to mean “  dead,”  butfijfeiBmy he take;i ia 
its usual sense of ‘ ‘ in «uch a state," as in K, ii, 109, 8 4 , } Ô ar tlio p.ud> 
dhist: yathS. hi corah sa tatha hi boddhas tatha^tam n astik^  viiJdl)).

* Minor points of latenesi (in either epiej are frequ^tljr Tiiose
in Mbh. are perhaps ^ore com ^ n , but not in pro^wrtioA to  its «xtene£. In 
S . may be noticed tlSpslioldlng onehimdrcid men eiwS aad paiitetai bATjng
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The date of the AllaMbad banyan cannot be carried back 
with any certainty to a very early date, though mentioned by 
Hwen Thsang.i 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 Gaya is praised as 
holy beyond words, for, in the epic interpretation: of the 
modem aksay bai (ba^), its fruit is imperishable.  ̂ This is 
particularly remarkable as in M. iii, 85, 65, yriigaverapur is 
especially famed as the place “ where Rama crossed.” But the 
Ramayaija knows the Allah^̂ ‘̂  ̂ 55, 6  and 24. The
mention of this tree at Prayaga, as against its non-mention in 
the Mahabliarata, and the latter’s mention of Rama point to an 
earlier date for the Maliabharata 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.
^ ^ h e word Sanskrit in its present meaning is fouBd in the 
Ramayana but not in the Maliabharata. The bare statement, 
however, that the word Sanskrit in this sense is not found 
in an older period but occurs in the Ramaya^, 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, 2 0 0 , 8 8  (wjth priests who are- suvedah 
and durvedah) ; samskrta mantrah, xiii, 93, 56. This is also 
the sense in R. iii, 11, 57, where bhrataram samskrtam kitva 
itself (in M. iii, 96, 10, chagam krtva susamskrtam) is joined
(as in the drama) eight courts instead o f  three (as in  the other epic), R . ii, 
84, 8 ; 57,17 and 24 ; iv , .$3,19.

1 Cunningham, A ncient G eography o f  India, p. 389.
® 'Hits, or "  makes the g ire r  im m ortal,”  is the epic interpretation, not (as 

now ) that the tree itse lf i« im m ortal. Compare iii, 84, 83, tatrS ’ksayavato 
nSma trisu loke?u r ifru tah , tatra dattam pitrbhyas tu bhavaty a k ^ ra m  
uoyate. So in iii, 87, 11, atid 05 ,14  (with iii, 87, begins a recapitalatioh o f  
TiTthas already m en tion ed ); v ii, 68, 20, where it is (ra fah ) ak fsyakaran a^  as 
al«o in riiJ, 88,-, 14. H ere is fou nd  the proverb  on GayS, as in  3Et ii, 107,18, 
Trith T. h, and in  M . iU, «4 , 8? , etc:, ̂  g iv W  in Sphich  1474 fi,

* to t )^  word in compwK stil^^^am ;^ciacftam iii, ^ ,  6
(•[Anm, with referdaeaii ilk PW. s. t.



84 fkS ' GRS4T s p w  m  im m ,

'witli the precediiig saihs!k|ta3ii Tadan, the fomer in the HahiSt- 
bharata version being “ <6ooiiiig” (samskrtya == paktva) aad 
tibfi latter not used, which looks as if the Ramayana version 
were later. Several oases in the Eamaya^a do indeed show the 
older sense, but there are pthe;^, such as v, 30,17, cited by 
Weber, and again by Muir, Original Sanskrit Texts, ii, p. 157, 
in which samskrta vak means Sanskrit, in that it is the “  culti
vated speech.”  ̂  In this case also the Ramayana is later than 
the Mahabharat  ̂ though the latter epic recognizes dialects, 
degalMsas, iv, 10, 1; ix, 45,, 103, etc., and seems (in its in
troduction) to use the expression brahmi vak or “ holy 
speech*” exactly in the sense of the Ramayana’s samski^ vak. 
For in this instance a woman recognize^a king because his 
“  form and clothes are regal and his speech is the holy speech,” 
irSjavad rupave^Su te brahmim vacam bibharsi 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, samskrtam vad and eamskita vak were used 
nearly in the modem 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 imiversal, but all must be stated 
relatively and partially. If it be said that this judgment 
lacks definitiveness, the rej^y is that it accords with the facts, 
which io  not admit of sweeping statements.®

1 Also Jacobi, BSmSyn^ pi 116 (PW. b. sam-kar). Other cases show 
regard ioT graiDi|3 t̂lea.l nicety in the use of language (Jacobi, loc. cit.j.

* For the metrioal poritiem o f  the two poems, see Chapter Four. I regret 
that Professor Jacobi’s Iong'«3ipected book on the epics is not yet oat,m it is 
sure to cootain much vc^uable matter. As it is, I have had to rely, is  citing 
iiis opinions, on die w ^k cited above, and a, reriew in the G6A., 1899>p.

.w a .



EPIC PHILOSOPHY.

SukhSd bahntaram duhkham  jiv ite  nS ’tra sampayah, aai, 3S 1,16.
"T h ere  Is no doubt that there is m ore sorrow  than jo y  In life ."

Epic Systems.

Ik 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 comparar 
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 iŝ  them a pliilosophic chaos, 
out of which are to arise future systems, is equally impossibl©. 
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 Ihis god with the 
two separate factors of dualism; a du^tei ŵ gteh was not 
that of spirit and matter but of condjfaoned bfjng, conscious 
intelligence, as opposed to pure b e ^  or spirit (soul), con
scious intelligence being itself the <^y ongui of matter, which 
is merely a form of mind.  ̂ ’ ^

The importance of a r«view of th^ sort lies in the historical ; 
back^und it funuslies to the epic, which represents the last 
of ^  approved systemi traceable in it : (1) Vedism or or
thodox BrahiDoanisaJt; StjaaBiam or Brahmaism (properly

1 See on this point wme peftinent remaiict by Dr. Everett in the tireodeth 
Tolame of the JounM|l oj! the A O a, p. 80ft. It is * ooiamon error to «pe«Jt (Jf 
fiSri^hya d*»li«tB a» «i»rit aad matter in antithesis, where«B, «u!cord^
ii>9 io surtter i> only iterelopment of seU-oo^tmsnCisi^

CHAPTER THREE.



Brahmanism, but this term connotes a different idea), that is, 
an idealistic interpretation of life; (3) Saiiikhya, the dualism 
spoken of above; (4) Yoga, the deistic interpretation of Saih- 
k iya; (5) Bliagavata or Pâ -upata, different but both sectarian 
interpretations of Yoga; ( 6 )  Vedanta or Illusion-idealism. 
Some of the epic writers support Saifakhya; some. Yoga; some, 
the sectarian interpretation; some, the MiiyS, Illusion-theory. 
Besides these are approved sporadically Vedism and Bralxmar 
ism, not to speak of a number of theories not approved.
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Heretics.

In the Gita it is said, 4, 40: “ The ignorant and unbelieving 
man who has a soul of doubt is destroyed; neither this world 
nor the next exists,  ̂nor happiness, for liim who has a soul of 
doubt.” The italicized words are those which, at xii, 133, 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 
cormotes a dissenter from received opinion in regard either to 
the existence of transcendental tilings or to the authority of 
hallowed tradition.  ̂ Such an unbeliever is threatened w'ith a 
sudden enlightenment her^fter: “ If your opinic^ is that this 
world does not exist and that there is no world beyond, the 
devils in heU will soon change your ideas on tlmt subject.” ® 
Any number of these unbelievers is known, who deny every
thing there is to deny. In ii, 81, 70, an imbelieving or heretic

1 na ’y^m loko 'sti na paro na sukham saihfayatmanah. Com^^ret/Katha
Up., ii, 6, ayam loko naati par»^ti mani, punah panar ra^am Spadyftte me 
(Yama). '

2 Neglect of Vedie ordinances or denial of Veda i» nSetikyfti par excel- 
lencB, according to xii. 270,67, and xii, 12, & (tl»^ W ter) : Te&vSdSpawddhans 
tn tan viddlii 'bbr9ana8tikan (also anSstika^ iU 4), for "rejecting theTeda
2 priest cannot attain heaven/’ ib.

* Literally, will “  make you remember; ”  yad idam 'yfcm
aatiiuta,^ parah, pratismSrayita^ trani Yamadata Yam»k?i3r<n̂ K4, t ^  19.



king is mentioned among those wlio pay tribute (in conjunc
tion mtli a tributaiy “ 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,” wliore 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 Buddliist (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 
scriptures 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. I ’he 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. Bvit he is here only one of many 
autliors of Artha§astras, 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, hetumantalj, 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 ” 
(mimansa?). “ These fools,” it is added, “ are despisers of 
immortality and talkers in assemblies of p(5ople; they wander 
over the whole earth, being fond of speaking and learned in 
revelation.” * Others are cited to illustrate the unbelief that 
consists in a denial of the soul’s unity, ekantavyudasa. 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, clotlied

1 afram ah sahapasandS^ sthitah satyajanah prajah (bhayisyanti).
* xii, 325, 23. H is teaching in xiii, 113, is Buddhistic (5 =  D h. P. 182, and 7 

is like Dh. P. 420). On Lokayata, see Davids, p . 169 o f  op. cit. above, p . 55.
s ySradaka bahu(ratSh. T he denial in ndi ’tad asti must from  the context 

refer to the existence o f  the soul. F or  anrtasya 'vamantarah in  B . must, I 
think, be  r e ^  jRinrtasyd.'
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in air, clothed like a madman; ”  ̂ but we 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 ^ivaite Brahman than a Jain, and digvasas is applied 
to Vidura in liis last state and to Nala in 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, xui, 28, 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- 
feiTed to; but when I read that yiva’s devotees are of two 
sorts, householders, and those “ whose sign is tonsure and the 
yellow robe,” maundyam kasayag ca, xiii, 142, 22; and see 
that the yellow robe is also worn as a sign of grief, Nala, 24, 
9; R. vi. 125, 34, and that “ the wearer of the yellow robe” 
is excluded from ^raddha, xiii, 91, 43, 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 ^ivaite and Buddhist were already confused. But 
xii, 18, 32, “ 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, 33, who “ have no fear 
of return to this world and no dread of another; ” but in the 
latter section, and in many otliers, “ enlightened,” budha and 
buddha, refers to BrahmanS; and Nirvana in epic teleology 
usually means bliss, for exampte the bliss of drinking when 
one is thirsty, or the bliss of heaven.® In short, we see here

* caSkramiti di^ah sarra digrisa mohayan prajah . . . unmattavesam
bibhrat sa cafikramfti yathSsokham VSrajiasySin, xir, 6, J8, and 22; com
pare 5 , 6. '  ■ * '

 ̂ To the author of Das Hbh. als Bpos, etc., digviSaas Necessarily implies 
digambara (as Jain), p, 224.

* In tbe epic, airrS^a is nsed in both of its later sens^, bliss and eztino- 
tioq, .fa);ahnukaii<<rŜ , bUss of Brabman, like the sirvana^ bUss, attained by
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and in a passage citecKfurther on, that Buddhists are some
times referred to, but we must not call every beggar a Bud- 
dliist. The late passage xiv, 49, 3-12, shows that when the 
Anuglta 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 svabhavam bhiitacintakah are 
perhaps materialists. The “ course of right is varied ” and the 
view of the author is here that of tolerance. Some of these 
philosophers deny a hereafter, some doubt all things, some 
hold the vyami§ra doctrine of revolution (often mistranslated 
as evolution) of the universe, and according to the commen
tator some are aSiherents of the .atomistic theoiy, bahutvam. 
Contests of these hetuvadins, rationalists, are not discounte
nanced, but enjoyed as a philosopliic treat at the king’s court 
or at a great sacrifice, a's 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 Pasan^,^ 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, 37, 12-14), a proclaimer of 
logical arguments, a talker in assemblies, a revilef and opposer 
of priests in arguments about Brahman, an unbeliever, a 
doubter of all, who thought myself a Pundit.” * The Pasanda
drinW ng. On this su bject m uch that is m isleading has lately been published, 
ow ing to a false historical point o f  view. But the goal o f  extinction is also 
lauded. Thus, in xii, 242, 11-12, one attains to that where go in g  he “  grieve* 
not, dies not, is not born, nor reborn, and exists not,”  na rartate.

1 r . 1. in xii, 218, 4 ;  xiii, 23, 67 (other references in P W .) ;  apparently a  
foreign  or  d ia lecticarord ;; especia lly  Buddhists, according to N.

■ * cS 'bbivaktS ca  brahmairU:yeBU ca d r ija n  , . . m orkhah p a ^ ^ -
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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 tliis is only one of the inconsistencies with which the epic 
teems.

Authority.
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 tke authors of the 
respective essays whose combined publications issued in one 
volume fonn the pot-pourri of the complete epic.

The reason for tliis is obvious. Several forms of religion 
are advocated in the epic and each has its owii test. Oldest 
and most widely represented is the biblical test. Over 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 tliese 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 one wishes to perform rites one must naturally 
go to the ritual. Such gastrapramanya and vedapramanya 
rules,1 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.^
tamaniVah (hence reborn, aB a krostar). Compare Katha U p. it, 5, sva- 
yaihdhirah panditam m anyam anah; M und. Up. i, 2, 8 ; Maitr. Up. vii, 9. The 
passage in  AnufSsana cited above is a repetition o f  all these epithets in 
characteristically free form . Compare, e. g., 5I. 13, 5kros{5 ca  'tivakta ea 
brahmananam sadai ’ va hi {here panditamani).

1 xiii, 84,20, and 37.
* One o f  the m inor epic contradictions is that referred to above, p. 46, in  

regard to the " tw o  brahmans.”  The orthodox, but not too liberal man, gaya:
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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 in, 207, 8S; 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 ^astras 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 Vyasa, xiii, 
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 untrue in the light of the Veda. “ Logic 
has no basis, the scriptures are divided; there is not one seer 
whose opinion is autlioritative,” pramanam. “ The truth about 
right is hidden in a cave; the only path is that pursued by 
the majority,” iii, 313, 117.1 “ Deceitful is the Veda,” it is 
said in xii, 329, 6. Both scripture and argument, tarka, are 
useless in comparison Vrfith the enlightening gi'ace of God, 
which alone can illuminate the “ mysterious hidden conununi- 
cation of truth,” xii, 335, 5. Such holy mysteries must, 
indeed, be kept from those who are “ burned with books of 
philosophy,” tarka9astradagdha, 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 scrip
tures. Bhisma’s 'ŝ ords, being inspired by Krishna, are “ as 
authoritative as the words of the Veda,” vedapravada iva 
(pramanam), xii, 54, 29-30, and Veda, Purana, and Itihasa are 
all reckoned as authoritative in xii, 343, 20. But the Gitii is 
the only authority of the Blmgavatas, Gita, 16, 24. Compare 
also the tirade in xiii, 163, 2-9: “ Immediate perception or 
biblical authority, agama, what is convincing proof, karana,
dve brahmani veditavye fabdabrahm a parain ca yat, jabdabrahm ani nisndtak 
param brahma ’dhigacchati, x ii, 233, 80, “ when one is thoroughly conversant 
with the V eda he attains to B rah m an ;”  but the devotee “ even b y  desire oj 
wisdom surpasses flie Veda,”  api jijfiasam Sno 'pi pabdabrahma ’tivartate, ib. 
237, 8.

1 m ahajana, i f  this b ?  the m eaning here; apparently on ly  usage is m eant: 
fflah ljano yena gatah sa panthah.
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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, na ’sti. Recourse to ‘ cause’ amounts to nothing.’’ 
But though philosophy is really interwoven with religion, we 
may leave for the present the Bhagavatas and ^ivaites to 
their religion which is “ freed from philosophy,” xiii, 14, 198, 
and consists in identifying the All-god with their special 
gods (viii, 33, 51 “ 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 aboA'̂ e, is not always recognized, though it is 
generally admitted. “ In amnaya are established the Vedas; 
from amnaya come the Vedas.  ̂ . . . Universal opinion says that 
an amnay^eclaration is truth, and there is no authority at 
all, gastrata, when that which is not authoritative is allowed 
to stand against the recognized authority of the Vedas,” xii, 
269, 83; 261, 9-10. Thus “ inference together with scrip
ture,” anumana and gruta, are the two most substantial tests 
of truth, xii, 205, 19 and 210, 23, hetvagama; for “ aR that is 
Vedic is the word of God,” xii, 269, 10.®

The third authority is the one scorned above, perception, 
pratyaksa (xiv, 28, 18, pratyaksatah sadhayamah, 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 ttarivaiiga inveighs agaiast the 
“  doubters and curious speculators ” who acpept any authority 
save faith, 8, 4, 8 ff.

1 annm Snld vijSnim ah purusam, x iv , 48, 6 ; xii, 206,23.
* T he com m entotor becom es confused, and rendering Smnaya b y  V eda 

renders redSh by, sm rtayah I
* sarvam Srsam vyShrtam viditStmanah (=  paramesvarasya). The com

mentator cites Brh. Up. ii, % 10, nihfTasitam, in sup^rt of j^enary inspiration 
as here inculcated. > ’

* T he curious result is thus ttoch ed  that the crassest materiaUst and 
m ost exalted m ystic re ject  all p roo fs  saye pratyaksa. O nly one means b y  
" a u to p s y "  (i^ y s ic r i)  perception and the other means in s igh t
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Besides these three, to wit, biblical authority, iaference, 
and direct observation, the fourth “ proof by analogy ” may 
be implied in the late conversation of DraupadI, where, after 
a passing reference to the arsam pramanam and pratyaksa, is 
added “ and thy own birth is the proof by analogy,” upamâ  
nam, iii, 31, 11-33. Elsewhere the epic stands philosophi
cally on the Sariikliy-yoga basis of three reliable proofs only.

This result is fully borne out by the terminology. The 
Vedanta pliilosophy 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 philosophieal system were known as such the use of 

the name would occur as such. But Vedanta seems every
where to mean IJpanishads or what is the same thing, Aran- 
yakas.  ̂ No Vedanta system is alluded to, Vedanta may refer 
to Samkhya in xii, 196, 7 (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.  ̂ The passages cited above in the chapter on 
literature exhibit the characteristic 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, vedantavabhrthaplutah, where Kar^a appeals to Arjuna

1 So, fo r  exam ple, in yad uktam  vedavadesu gahanam  vedadarfibhih , 
tadante.su yatha yuktam  kram a(karm a)yogena laksyate, xii, 233, 28 ( =  tad 
uktam  vedavadesu . . . vedantesu punar vyaktam , 239, 11), a m ystery (viz., 
gam bhiraiii gahanam brahma, S24, 48).

“ sam khyayogau tu y a v  uktau m unibhir m oksadarfibhih, sannyasa eva 
vedSnte vartate japanam  prati, vedavada? ca nirvrttah ^anta brahm any 
avasthitah, three hem istichs, o f  w hich the first is repeated in the next 
where alone it  seems to belong. Conversely, in GitS 18, 13, the word SSiii- 
ih y a  is taken b y  $he eom m entator to mean V e d ^ ta , b e c a u ^  here we have a 
grouping o f  five karm ahetava^ not recognized in Sam khya.' It  m ay be  said 
o t ic e fo r a ll  that the coi^m entator is o f  tab useless in philosophical sections, 
aa he wishes to conTert SSiakhya into Vedanta on all occasionB.
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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 Avho are declarers of all the Vedas and 
versed in the Vedanta, paryaptavidya vaktaro vedantava- 
bhrthaplutah. Durga is Savitrl, vedamata tatha vedanta 
ucyate, “ mother of the Vedas and famed (notin philosophy 
but) in the Upanishads,” vi, 23, 12. A Gandharva is “ wise 
in the knowledge of Vedanta,” xii, 319, 27, and asks ques
tions about Veda and logic, which are answered in Saiiikhya 
terms (vedya is purusa, for example). The priest who at 
xii, 349, 56 is said to transmit the knowledge of the Gita, 
knows the Jvf*«|ha Sainan and the Vedanta; and he who 
knows the names of Vishnu is Vedanta-learned, xiii, 149, 123. 
Again in xiv, 13, 15: “ Whoso woiild kill me (Kama) by 
vedair vedantasadlianaih, power derived fi'om the mysteries 
of the Veda.” I know in fact only two passages where, per
haps, Vedanta 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, 71, where the “ island of Vedanta” 
is a refuge to the saints. The “ Secret of the Vedanta” cited 
below is clearly “ Upanishads.” The Brahma Siitra I have 
spoken of above, p. 16.

Mimansa does not occur as the name of a philosophical 
system. I have referred to the Piirva^astravids above, but 
the word is obviously too general to make much of, though 
it is used as if it applied to the Piirva-mimaiisa, for the Piir- 
vagastravidah are here, xii, 19, 22, kriyasu nirata nityam dane 
yajfie 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 Purvamimansa.

1 vedSntaniBthasya tiahu^rutasya, supposed to be  governed by  vrttim  
(dyijS ya) ’tisrjeta (tasmSI) in the n ex t  stanza!
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Nyaya.
The argumentative gi-oup of five, explained according to 

the padartha in xii, 321, 80 consists of sauk§mya, sarakh- 
yakramau, nirnaya, and prayojana, which recall, especially in 
the definition of the last, the corresponding section in the 
fonnal Nyaya. The epic gives the following definitions:

1. Siiuksmya, subtilty, is wliere knowledge, in respect to 
objects of knoAvledge which are divided, comes from distinc
tion and the intellect rests (on this distinction).

2. Samkhya or sanikhya, reckoning, is reckoning the value 
of weak and valid points and arriving at some conclusion.

3. Krama, order: when it is decided wliieh 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 is 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 hig 
translation, this final definition of prayojana is almost identical 
with that given by Gautama 1, 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 ya vrttis tat prayojanam, as ren
dered above. Similarly, the epic definition of nmiaya is like 
that of Gautama 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 nyiiyavrttam (as well as reasonable, not casuistical, etc., 
sixteen attributes in all).*

1 N o explanation is given o f  the eighteen merits with w hich the speaker 
begins. The sixteen attributes m ay be com pared (num erically) with the 
sixteen categories o f  the Nyaya.
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We may compare further in the late list of Pundits at i, 
70, 42, those with nyayatattvatmavijfiana, possibly “ versed in 
psychology according to the Nyaya-tattva; ” and i, 1, 67, 
nyaya§ik?a, Nyaya^ystem, opposed to Vedadhyatma but also to 
cikitsa, etc. Also xii, 19,18, referred to above, p. 87: “ Some, 
rejecting unity, attribute to the atman 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. Nyaya, then, usually means logic, but 
occasionally, in the pseudo-epic, the special Logic-system 
known to us as Nyaya.^

Vai^esika.

This word is used as an adjective, 6f gunas, etc., 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 (vakya) paficavayavayukta, 
another proof of the lateness of the Kaccit section, ̂  whether 
the five avayavas here mentioned be terms implying Nyaya or 
Vai^e îka. Kanada’s name appears fii-st in the Harivaii9a (see 
below, p. 98, and above, p. 89).

The Four I*hilosophies.

In xii, 350, 64 ff. (compare 850, 1, pracaranti) it is said 
thiat there are four current philosophies, jfiiinani, the Saih- 
khyayogia, Paficaratra, Vedaranyaka (or Vedah), and Pa9u- 
pata. B#pila declared the Samkhya; Hiranyagarbha, the

1 F or  the ordinary use, com pare tais tair nyayaih, such arguments, passim. 
A ll  speculation is Tarka. Com pare the rem arkable statement, x ii, 15, 26 : 
“ There are m inute creatures whose existence can  be argued by  tarka <so 
BinaU that) an eyelid ’ s fa ll w ould  be  the deat^ o f  a num ber o f  them  ”

* T he form er passage, a|ter m entioning those endowed with nySyatattrS- 
tm a v ijS S ^  adds nSnST5k ya8amahBrasamav5yavl5aradai;h, vifesakaryavidbh ig  
ca  »>. . i^h& panikjepanddhastaparam arthajSatam 'gataih . . . karyakarana- 
redibhi^ , w hich m ay fp le t  to either system. T he passages have been cited  
%j|^the author o f  D as llahSbhSrata als Epos, etc., p. 226, who admits that tbe 
llv e ? ‘;at»|iya»,”  M  he ca ll them  tw ke, im ply  the VSisesika system.
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Yoga;^ Apantaratamas is called the Teacher of the Vedas 
( “ lermed by some Praclnagarbl^  ̂” ) ;  declared the Pa§u- 
pata religion; Vishnu, tlie whole Paficaratra. “  In all these 
philosophies Vishnu is the nistha, or chief thing.” *

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 foimder of a philosopliical system known to 
the epic. Other names of founders are either those of mere 
gods or disciples of Kapila. Badarayana and Patanjali® are 
unknown even as names, and Jaimini and Gautama appear only 
as sages, not as leaders of speculation, ^andilya (otherwise 
said to be known in the epic) is respectfully cited on Yoga, 
not as founder but as recommending Yoga concentration.  ̂ As

1 See the note on tl\i9 verse just below . A s Y oga-teacher o f  Daityas, Qu'kra 
is m entioned, i, 66, 43. Botli V ishnu and Qiva are credited with being Y oga- 
lords (loo. cit. b y  Holtzm ann, Das M bh. im Osten und W esten, p. 110).

* In the V asudeva religious philosophy o f  Krishnaism , as expounded in 
xii, 345, 7 ff., some people, after death, becom e paramanubhutas, very  fine 
sprites, and enter A n iru d d h a ; then as m anobhutas, or m ental entities, they 
enter P radyum na; thence they go to J ira  (Sarakarsana). Such people are 
“ the best priests and Samkhyas and Bhagavatas.”  F inally, devoid  o f  all 
unspiritual constituents, triiigunyahlna, they enter Param atm an (KsetrajSa, 
nirgunatm aka), or Vasudeva. These are the fou r form s o f  God. The name 
o f  God is immaterial. Kudra and V ishnu are one being, sattvam ekam, 
divided in two, xii, 342, 27 (they are synonym s like brhad brahm a and mahat, 
33 ?  2, paryayavacakah g abd ah ; V ishnu m ay be called  Qiva and Brahm an 
m ay be called. Intellect).

* In  the Sarvadarfanasam graha it is said that PataKjali m id e  (atha yogS- 
nufSsanam, i, 1) an anu9laana, or secondary collection  (as anu is explained) 
based on earlier Puranic materials. The verse attributed in this connection 
to the YajB avalkya Smrti (1 5 8 ,1 7 ; p. 239 o f  C ow ell’s translation) has caused 
the Petersburg L exicon  to postulate, s. v., another Smrti o f  the same name. 
I  think it is a m ere lapsus fo r  V yasa ’ s Smrti, fo r  the verse cited  (“  H iranya- 
garbha, and no other ancient, is the declarer o f  Y o g a ” ) occurs, xii, 350,65. 
I t  has occurred to m®; that this verse m ight im ply Patafijali, and the “  no 
other ”  be  a distinct refutation o f  his claim , the epic preferring divine 
fliiitJiority; but this is perhaps too pregnant.

* prthagbhateju  srsteSa caturthSpramakarmasu samadhSu yogam  evai- 
’tac (m aduktam  v4kyam ) chandUlyah tam am  abravit, xii, 254, 14.

'7
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a teacher of unconditioned Brahman, Atafeya is landed in xiii, 
XS7, 8 ; and in xii, 319, 69, j .  list of teacWs of the twenty- 
fifth (spiritual) principle is given as having instructed the 
Oandharva Vi5vavasu: Jaigl^avya, Asita Devala, Paia§ara, 
Var^aganya, Bhrgu, Pafica îkha, Kapila, ^uka, Gautama,
3.r?ti?e98, Garga, Narada, Asuri, Pulastya, Sanatkumara, 
^ukra, Kagyapa, seyenteen 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 KapUa -v̂ as a 
real (human) philosopher, and not a mere shadow of a divin
ity. The fact that his name is also given to divinities proves 
thfe 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 
KanMa, which, as far as J  know, occurs first as an epithet of 
yiva as supreme god, in the Harivan^a 3, 85,15-16:

yam ahur agryam purusam mahantam 
puratanam samkhyanibaddhadrsteyah 

yasya ’pi devasya gunan samagrans 
tattvaiiQ caturvinqatim ahur eke 

yam ahur ekam purusam puratanam 
Ka^Sdornamanam ajam mahe^varam 

daksasya yajflam vinihatya yo vai 
vinSqya, devan asuran sanatanah

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 yiva also, and with Vishnu. He is said to have 
got his wisdom from

* "O f the treaases declared by metaphyeloians that by Kapila is the ear-'* 
Ueit,*' xii, 851, e ; agailhi aa Kapilo nSna, gSmkhyayogapi-aTartaica ,̂ iii, SSI, 21. 
Hall gives a later y. L, lamkbyafSBtrapravartakah, SSailEliyaribs, p. 18, where 
most of the «pic aUuiom are collected. As supreme '«eer, xii, 360,66; Qiva, 
adB, 286, 114, where laiie -eommentator taiterprets Simlchya »s YedSnta 
often) i 17, m, and 33li, U , 323, ^iva hapila. Kapila «i IdentijM i m  

in iii, 47,18, a iS  10, » ,  ets.; fnijSpati la sH, 218,0-ld, '
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I  hare noticed only one passage, xii, 260, 9, where Kapila 
is presented in the light of adyerse ciitieism from the point 
of view of orthodox Brahmanism. On seeing a cow led 
out for sacrifice, Kapila, filled with compassion, cried out
O ye Vedasl an eSKslamation of reproof against the Vedas, 
as inculcating cruelty to animals. At this he was attacked 
by the inspired cow with a long discourse, chaUenging 
him to show why the Vedas should be regarded as autliori- 
tative in any regard, if not in regard to the slaughter of 
animals.

Kapila appears in this tale as a teacher of imorthodox 
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 ff.).

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 Saiiikhyayogins 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 Samkhyayoga,” ndt, be it

he is called the supreme sfeer, incorporate in Paffoasikha (the first pupil of 
Asuri, who in turn was a pupil of Kapila). In xii, 387, 8, Kapila is ^alihotra- 
pita *ttytah, father of ^^lihotra, the Teterinary sage (above, p. 12). Kapilah 
prShi: prlta? ca Bhagaran jUSnam daflSu mama bhavantakam, xiii, 18, 4. 
The Hariraiisa,8,14, 4 , 2 0 ,  speakiipof Kapila as the “ teacher of Toga, 
the teacher of Samkhya, full of Wlsdtmi, clothed in Brahman, lord of
aaoetic*”  Compare the supreme spirit as Kapila, xii,
.. i  “ He learned the whole Toga<$&taram and tb» KXpilam,”  130, 4 ;

iti yat proktaA EB^1«A j{^aoii>taki£l^ sa Frajapadi evS *hatn, jdi, 
m  (KapiU, fSl. aSBdcb^ irOiata, (HtK, IS, IS.
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obaearvei, the same, but as good as the system of Kapila.  ̂
A mill a list of heroes in xiii, 76, 24-25, we find placed beside 
battle-heroes, gift-heroes, moral-heroes, etc., only Samkhya 
and Yoga heroes, enrolled to represent philosophy.2 As be
tween the two, the implication contained in the words at 
Gita 6,6, “ the Yoga gets as good a place as the Saiiikhya,” is 
that it is the Samkhya which is the norm. Saiiikhya is cited 
alone as the one system of salvation in i, 75, 7: “ Salvation he 
studied, the unequalled system of Samkhya.” In contrast 
with Veda and Vedaiiga, 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 Saihkhya,” xiii, 10, 87; “ Vedas, Angas, 
Samkhya, and Purana,” xiii, 22,12.

The two systems are often separated. Yogapradarginah 
stands parallel to Samkhyanadarginah, xii, 314, 3-4. “ The 
rules both of Samkhya and Yoga” are mentioned, xii, 50, 
38. Narada “ knew the difference between Samkhya and 
Yoga,” ii, 5, 7. yaunaka is “  rapt with metaphysics, adhyatma, 
skilled in Yoga and in Sariikhya,” iii, 2,16. The difference is 
explained in the Gita as: “ The double point of view, nistha, 
of the Samkhyas, who have jflanayoga; of the Yogins, who 
have karmayoga.” Sometimes Sarhkhyajfiana on the one hand 
is oppof?ed to Yoga alone on the other, xii, 315, 18.® Some
times the 9astra is that of the Yoga, as opposed to jfiana of 
the Samkhya, xii, 319,67; yogagastresu, 340, 69, etc. Never
theless, they are, says the Gita, essentially one system. And 
so often we find that Vedic practices and the existence of God 
axe claimed for Samkhya and Yoga, as if they were one system. 
The same is true of the practice of austerities cff asceticism. 
‘‘ The many names of God are declared in the Rig Veda with

1 Sam]E}if«fQgeBa tulyo hi diuM a ekSBtaserita^ ziî  349, 74.
s So in Tiii, 83, 49, T o g a  and Slm ldiyii (Stmanah) represent philosophy.
 ̂ Compare xiii, 149, 186: f o g o  jilSziaih tathS sSiiikhyam -ridyali $ilp idi- 

karm a ca. In  the ptMsage cited  abore , the interesting ari^ pa i tattrSnl are 
gronped with yoga  and si^iikhyajSSBa (m  ob ject«  o f  researeii}. are
explained elsewhere, x ii, 818, 8, « »  o f  death,” ,appearing to one i f  his
cannot see the pole<8tar (Ur his rofiectioit ia  anotht)^* eye, etc
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the Yajui Veda, in Athanra (and) Samans, in Pura^a witli 
Upaniflhads, in astronomy also, in SSmkhya and in Yoga- 
^astra, and in Ayur Veda,” to give tlie bizarre group of xii, 
842, 8. “ Both gods aad demons practise austerity, tapas, 
which has been argued out, yuktita^ of Veda and Sam- 
Miyayoga,” xii, 285, 192.̂

S&oiikhya and Yoga.
But it must be noticed that the claim for the identity of 

Sariikhya and Yoga comes from the Yoga side, which is deistic 
and seeks to make the Samkhya so, exactly in the way the 
Vedanta 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 Samkhya 
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 Sam-

 ̂ I t  m ay be obBerved o f  the te m in o lo g y  that as T og a  means T og in  as w ell 
as the, system, so  SS&khya m eant s y s t m  or  a philosopher o f  that system. 
T y p ica l o f  the pseudo-epic iB the drcnm stan ce that here SSm khyayogaa are 
personitied as tw o beings a lon g  w ith  K trada  and DnrvSsas, x iii, 151, 45.

s  C S o in p ^  the use In 8J, *0, w here it  is ask ed : kena v 5  karm ayogena 
IW ild S n iijie k e n a , tS  (can  I  be  pnitfled), i  e ,  “ b y  application to  h o ly  wra-ks.”  
<kjm p*re fa fly o g a , xiii, 83,18.

• A «  Y e d in ta  i»  com m only  used Of ^am kara^ interpretation. I , em ploy 
Brahm aism  to  c«nn ote a ’ be lie f in  the A ll-sotil w ithout hecessa iily  im plyittg 
a  eitfinomilWBt d«ottlne Iliurion, !|IByS.
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]£h;̂ iiism. The practical difference*: is that formulated at xii, 
SIT, 2 ff., where it is said: “ There is no knowledge like the 
Samkhya, no power-like the Yoga; these are both one in 
practice, ekacaryau, because both destroy deathl Foolish 
people regard them as distinct, 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, 306, 19.

Though the pseudo-epic is so like the Gita, its relative late
ness, I may observe in passing, is shown inter alia by the use 
in this passage of yogam as a Ueuter noun, xii, 317, 27, etad 
dhi yogarh yoganam,  ̂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- 
tiqal only 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 brave pretence, 
is not content with Samkhya science or even with Yoga work. 
On the contraiy, the religious 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 in^rtant and fully established were these philosop^- 
cal systems when the sects arose that based salvation A  
faith and the grace of a nmn-god, while still pretending to 
philosophy. They could not unite, for the true Samkhya did 
not teach Brahmaism, but kevalatvam, or absolute separation 
of the individual spirit from everything else, an astitvam 
kevalam, or existence apart iam  aU, not apart in BmJbman.

1 Bepeiikng yoga eja hi yogSnSm in 807,26-
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No less irreconcilable thp eadier belief is the later 
sectaiy’s view of action,jpravrtti, 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 createdpravrtti 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 later pseudo-epic.®

Fate and Free-Will.
Another side of speculation 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 Kamia, xii, 32, 12, ff.; where Karma is fina^y 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, 
reaUy 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 re
flex of the Upanishads and Gita, “ he who (in imagination) 
slays 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 he will he is the cause.” “ Sorrow 
lies in thinking ‘ I am lesponsible’ ; for I do thatyhich the 
brd,ainers ordained when I was bom.” ®

* pravTttidiiarmSn yidadhe krtvS iokasya citratam , xii, 841, 90.
* This is the “  fou rfo ld  G od,”  worshipped hy  the EkSntine as having one, 

two, tKree, or  fou r form s, identified with Krishna, his son, grandson, and 
brotherj as named aboye, p. 97. H e is m ak er  and non-maker, and takes 
P ra k n l's  fu nction  in “ sp ortin g :^  yathe 'cchati tathS ra jan  krldate puruso

« So' 284, 81 ; 226, 8 ; 227, U  and SS: kSlah p a c a t i . . .  kSlah kalayati fira- 
3 2 9 ,1 2 : “ "W ljatevw  state one obtains he m ust imy bhavitaryam ,”  “ it 

m w i . e . , . i a d e p e n d e a t l y o f  Soxm a. F o r k S la fr o m kcd, c f . Gita, 10,30
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Msewhere Fate is the Divine power, daivo, opposed to 
htunan effort and to nature, svabhava, the latter having the 
implication of the Karma doctrine. lEach of these factors is 
upheld by one or another theorist, while others claim that they 
all work together, xii, 233,19, repeated at 239, 4-5. In other 
places the same Fate that is elsewhere made responsible is 
scorned, daivam kliba upasate, “ only eunuchs worship Fate; ” 
and “ there is no Fate, aU depends on one’s own nature;” 
the Karma doctrme, svablmvatah, xii, 139, 82; 291,13.*

104 THE GREAT EPIC OF INDIA.

Samkhya is Atheistic.

In the “ one-soul”  doctrine just referred to, God himself is 
energy, karyatman, the soul of all, the saviour, “ the Light 
which Yogins see,” the Ego, eternal, without characteristics 
of any sort, ahaiii ca nirgunah, xii, 47, 54, 63, 69-70; xiv, 
26, 7. He exists “ alone with wisdom,” till he makes the 
worlds, each succeeding eeon, xii, 340, 71-72, 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: “ Sanikhyas praise the Sam-

1 A ccord in g  to xii, 239, 20, T im e is the origin and controller o f  all thing*, 
pi%1>haTah . . . sam yam o yam ah, and a ll things produced b y  duality exist 
accord ing to their own nature, svabharena. T he nature o f  the individual 
•plrit is often rendered b y  this word, as such a spirit is conditioned b y  it* 
form er acts. Below  is cited a  case where it is a fa ctor  o f  the body, distinct 
from  organs, mind, and spirit. A n  interesting critique o f  heretics leads up to 
xii, 238, 3 ff. (where the word connotes nature as understood b y  Buddhists 
and m aterialists): yas tu pacyan svabhSvena T ina bhavam  acetanah pusyate 
sa punah sarrSn praj&aya m uktahetukan, yesara cSi 'kSntabhSrena srabhS- 
vSt kSranam matam, putra  t im m  isikam  va, te labhante na kim cana . . . gva* 
bhSram  karanam jBatvS na freyah  prSpnuvanti te, s r a b h ir o  h i vinSfSya 
m ohakannam anobharah, “ H e is a fo o l  who teaches that nature alone exists, 
o r  that Cause o f  change is inherent in  nature a lon e"  (nature is without in
telligence and, ?1. 9, on ly  intelligence gives su ccess; hence nature without 
ili^ U g en ce  would result in n oth in g ; the final ox>inion g ire ii in  f l .  6  on 
ivabhSva and paribhSra). C . ha« a curious r .  1. { fo r  pfttrS, eitc,) .$ratTS 
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khya system; Yogas the Yoga system. Tho pious Yogas say, 
How can one be freed when one is without a personal God 
(anigvarah); while the Saiiikhyas 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 veiy intelligent 
Samkhyas. But one should take as the means of release that 
explanation which 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 samam 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 veiy term here used 
to describe the Samkhya belief, far from being admitted as 
one that connotes a belief ia 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 Gita, which 
links together as a “ creed of devils ” the denial of “ reality, 
basis, and personal God,”  asatyam apratistiham te jagad ahur 
anigvaram, Gita, 16, 8, an expression which would have been 
impossible had the anx§vara doctrine been accepted as simply 
a formal modification of deism, implying a belief in a back
ground of Brahman.

I do not think that anlgvara can possibly mean here “  not
1 The Yoga hag the immediate i>erception of the mystic: pratyak^hetavo* 

yogSh sSmkhyah lySstrarHiifcayah, nbho cai 'te mate tattve mama (Bhij- 
m aiye),sl7.
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Iiavijag the senses as nrnster,” aa it does in xii, 247, 7, where 
it is opposed to indriyanam vagyatma; 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 theistie religion, the personal God not only supplants 
the old explanation of spirit, but even takes the place of Prar 
krti, the unmanifest unknown Source of the Sariikhya, and 
creates everything, as does egoism in the pure dogma of the 
Samkhya, as “ the name made by egoism, which is synony
mous,” ahamkaralqrtaih cai ’va nama paryayavacakam, 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, so he did of old. The passage in the Gita is well 
known, which establishes the principle. In xiii, 14, 318, it 
is said: “  In the Samkhya system the All-«oul is called Puru- 
sha,” i. e. the Samkhyas recognize only Purusha, but we say 
that their Purusha is our All-soul. The twenty-fifth  ̂Puru
sha, is thus identified with wisdom, vidya, xii, 308, 7 ff. In 
a preceding section, 303, 119, Hiranyagarbha is intellect, and 
is called Viriiica, Aja, etc., “ caEed by many names in the 
Samkhya ^astra.”

Toga as Deistic and Brabmaistdc.
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 locks was lie  “ 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 breatihings and mmtal conftnetoent in bodily postures 
described as eiistomoty in the Yoga yastras. So many breath- 
iligs at suDii a time so many at another, minute attention 
(in a sitting pcnsture) to concentration acd 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 
Yogia 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, sfenses, and universal soul, atmano vyapinah, 
xii, 241, 2-S.s

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 !î ;:alnnan 
isolation appears revamped as pantheistic Brahmaisin.*

In xii, 317, 16 ff., the Yogin meditates on the eternal Lord- 
Spirit and Brahman, ta§thu?am purusam nityam . . . I§anam 
brahma ca, the Yogin being in concentration and trance, sam- 
yama, sanmdhi: “ Like a flame in a windless place, like a

> xii, 241, 22 S . eyam  parim itaih kalam  (six m onths) acaran asino h i 
rahasy eko gacchedlilksaraBSmyatam. C f. pratibha, apavarga, 817,14.

 ̂ The chapter x ii, 289, shows that m oksa m ay be  sim ply isolation or  inde
pendence and does n ot necessarily connote absorption.

* T he w hole Y ogakrtya  is com prised here in  this union as “  the highest 
k now ledge."

* The compilers are not'averse to this practice; it is a common Hinda 
method of improvement. Either the text is rewritten and interpolated or it 
Is allowed to stand aifd another section is prefixed or added of the same con
tent differently tneated. The is that the improvement precedes the 
o% inal.
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mountain peak (compare kutestha), 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, rudrapradhanas, 
and wandering about with the “ body of eight characteristics,” 
enters into the Lord- Spirit who is isolated, kevalam yati, for 
“ this is the Yogin’s Yoga; what else would have the sign of 
Yoga ? ” ̂  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 
a net and get the water (the fish is not identical with the 
water, tat padam is place or condition, freedom). Even as 
strong animals, mrgah, 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, vyuhate vi?ayan, as an ele
phant opposes a great stream. By Yoga-power made inde
pendent, ava§ah, 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 Yog^ 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 austerily and again reduce it, 
as the sun does his beams of light, tejogunas. The Yoga who 
holds to tiie power and is lord of bonds obtains in release, 
vimokse, the .fullest lordship, prabhavi§nutva. These powers 

1 etad W  y ogam  yogSnSm  kim  anyad yogftla^sa^am, 817,87.
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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, sanmdhana, and in respect to con
templation, dharana, O lord. As an archer by being attentive, 
apramatta, with concentration hits the mark, so the Yogin, 
properly intent, doubtless obtains release, mok^a. As a man 
intent, yukta, with intent mmd 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 msikes spotless his 
soul (till) it looks like the image of the sun.̂  As the steers
man with concentration, samahita, would guide a ship on the 
ocean, so by applying self-<ioncentration with intentness, atma- 
samadhilnarii yuktva 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, de§am ist;am, so, O King, the Yogin with his mind con
centrated in contemplation quickly gets the highest place, 
pararii 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 Kanna, 
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 m ark o f  interpolation here.
® »neha-purne yathS patre m ana adhaya nl^calam, puruso yukta arohet 

sopSnam yuktam anasah, yuktaa tatha ’yam  atra.5namyogah parthiva ni^calam 
karoty  amalam atmSnam bhaskaropam adarfanam . In  317, 22, tSilapStrarix 
yathS purnam karabhyam  grhya purusah sopanam  aruhed bhitas tarjyam ano 
'(ipa^ibbUi saniyatStmS b b ^ S t  tesam  na patrSd bindum  utsrjet tath&i V o  
’ ttaram figamya ek^ iam an a sas tatha, etc.
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ities wMch makes the subtile soul sMne forth, but he who 
follows it “ is released from birth and death, ill and weal.” 
“ This,” it is then said, “ is what has been set forth in rarious 
Yoga^yastras; in the twice-bom is admittedly the highest 
Yoga practice,” krtyam, 9I. 57,

Thus far the Qlokas and the final stanza seems to show that 
this is the end. But to this are tagged on five trî tiubh stan
zas, with which the chapter now concludes: “ That highest 
Brahmap-made Brahmdn and Lord Vishnu, the boon-giver, O 
great-soaled one, and Bhava, and Dharma, and the six-faced 
(god), and the sons of Brahmdn, tamas, rajas, sattva, and high
est Prakrti, and Siddhi the goddess wife of Varuna, ajad aH 
energy, tejas, and pationce, and the pure lord of stars in the 
sky with the stars, all the aU-gods, the snakes, and manes, 
and aU 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 inteUigcnce. Such a great- 
souled Yogin, overpowering aU mortals, acts, having the self of 
NarayaM,” (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 narayanatma to offset , the whole teaching preced
ing, which is that the soul gets isolation, not absorption into 
Brahman. But even then Narayana is not philosophical 
Braimian. In the following chapter, which is a new discugi- 
sion, S02, 65, the KSpilalhi Samkhyali are also led to emancipa
tion, in which teaching atman rests on Narayao^ Narayaria 
rests on emancipation, but emancipation has no support (the 
same word as above of tie narration which rests on Na:^ya:9a), 
mok^am saktam tu tia kvacit; though the Samkhya phUoso- 

 ̂ M fsrr&n martySn nSrSyo^Stn^ loirate in«hStm3,801,
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phers are finally conducted through an unfinished sentence 
eighteen §lokas longi to Narayana, who bears them to the 
Highest, Soul, when they become fitted for immortality, and 
return no more, §1. 78.

These are chapters of a sectarian cult, which 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 Vislmu, who is unconditioned Brahmart, 
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 (302, 96-101; compare 106, 
amurtes tasya . . . saihkhyam murtir iti §rutih). The Samkhya 
system, which is at first said to be faultless ( 9I. 4), is in §1. 13 
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,” kara^ir bhavitah Qubhah, §1. 17.

Difference between Blmkhya and, Toga.
As has been shown above, the epic itself teaches that the 

great difference between the two systems is that the Saihkhya 
does not believe in a personal God, while God is the supreme

 ̂ x ii, 302, 24-62. Com pare 5-17 also one eentence. Theae m tem unable 
sentence! are marks o f  the late style o f  the pseudo^epic.

 ̂ In  91. 108 it  is said that this T edanta  ($1. 71) SSmkhya em braces a ll the 
know ledge fou nd  in  Samldi;fa8 and  T o g a  (sam khyefu tathSl ’r a  y og e ), the 
P<aS9 a, ib e  gre»t ItihSsas ^ 1 .), ArthasSstra, and t ^  world (IiokSyatA '?).
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belief of the Yogin. A  ftirther difference is foimd by the 
commentator in the -words of xii, 240, 8 , where it is ^ d : 
“  Vishnu in «teppmg, ^afcra 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 earŝ  etc., are organs of sense. What is appar
ent is that ei^erience is here shifted from pure spirit to the 
corresponding divinity.^

So far ap 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 experienciag 
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 ” ).*

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 
liieii it is in the body the highest spirit is called enjoyer and 
active, bM it is not really so, kurvann api na lipyate, ha 
karoti na Hpyate. This is the explanation of the Gita® 
(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, 340, where the twenty-fifth principle, though “ without

1 A s in Mait. U p. vi, 10, bhoktS puiu|o bh o jy a  prakrtih, “ e n jo y ”  is Bome- 
times sensuously rendered, “  Spirit is the eater, Prakrti the food .”  O rdinarily 
“  en joy  ”  is experience.

“ yogam ate, StmS bhoktai V a  na tu k a rta ; BSmkhyamate tu» n a  bhokta 
na ’ pi karte 't i ;  tatrS ’dyam  dusayati, etc.

» Gita, 8 ,27  ; 5 ,7 ;  13 ,20, etc.
* Compare xii, 247, 1 -2 : “  The spirit supervises m odifications (he knows 

them, they do Hot kpow  him ), he does what is to  be done (on ly) in  cohjunc* 
tion with the senset and m ind, the sixth ”  (like a charioteer, as above).
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ctaxacteristics,” is gunabhuj or enjoyer of gunas as well as the 
superior creator of gujaas, gunasra t̂® gunSdhikah, 9I. 28.̂  So 
^iva is §astibliaga (below). “ Like a lamp giviag light know 

jflanatman, knowledge-spirit, Purusha, to be in all crea
tures. It makes the ear hear; it hears; it sees. The body is 
the cav^e (of perception), but this (soul) is the doer of all 
acts,” xii, 210, 40. Here the last clause, sa karta sarvakar- 
manam, meaas that soul acts only as modified by Prakrti. In 
xii, 222, 17 f£.: “  Whoso thinks liimself an actor, faulty is his 
judgment. Activity is nature only, the only factor,” svabhava 
eva tat sarvam (one becomes vitrsna, §1. 30, when one knows 
the difference between the Souirce and its modifications). In 
xii, 304, 45, the Source does every act, and it alone enjoys, 
a^nati. Opposed to this is the Brahmaistic view, which holds 
that “ the inner soul, antaratman, 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-pliilosopher ” 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, wliere 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 teacliing in the epic, for example, ib. 
233, 23, where penance is the means of “ attaining to the being 
that creates the universe.” The “ difference between Sarhkhya 
and Yoga,” as admitted and explained in the late passage xii, 
237, 29 f£., is mainly a practical one, in that “ the Samkhgya 
keeps aloof from objects o f  sense, controls the senses, and is 
alike to all creatures, friendly to all, indifferent to aU things,® 
injures no creatures, alid so attains to Brahman; ” whereas 
that Yoga is released “ who, transcending-supernatural power, 
ceases” (from activity). The Yoga is thus described in one

The twenty-fifth, not the twenty-sixth principle, is here God.
> soTTabhutasadrS mSitrai  ̂samaloatagmakSScana^, 38, a standing epithet.

‘ 8
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verse: yogaigvaryam atikranto yo ni^kramati mucyate, 287, 
40. The dependence of the SaAkhya on knowledge alone is 
here merely implied, though the following image of the saving 
“ ship 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 a man of low caste or a 
woman seeking virtue “ may attain the highest course by this 
path” (of the Yoga). The coijimentator takes pains to re
mark that this applies only to the Yoga, and not to the 
Sarokhya. A little farther on, in 247, 16, where the same 
system is still taught, but on the inteUectual side, not on the 
ascetic side, it is, expressly stated that the ^astra should be 
told only to men of the higher castes, Snatakas.®

It is expressly charged against the Pagupata sect that it is 
subversive of caste: “ I, Rudra, formerly for the first time 
invented the mysterious Pa§upata 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 ^astra 
and those of the Orders, varnagramakrtair dharmair viparitam

1 'brahmanam abhivartate, a late carelessness, repeated with ca  ’dhigacch- 
ati, gl. 36 and 41. The four-faced Brahman and the highest Brahman, re- 
epeotively, is the com m entator’ s ready explanation (“ m asculine b y  V ed ic  
licence ” ). The same sort o f  thing is found in another later passage, where 
a double carelessness appears, brahmanam Adhigatva (sic) ca, iii, 83, 73. 
Part o f  the above description is a copy  o f  the GitS, nirmamag ca  ’nahathkSro 
nirdvandva? chlanasam sayah nai 'va  krudhyati na dve?{i, 237,34, as in Gita, 
6 ,8 ;  12 ,18 ( =  2, 7 1 ); 18, 53, brahmabhiiySya kalpate.

® See below  the passage inculcating pure Y og a  (the twenty-sixth prinr 
cip le), where it is said, xil, 319, 89, that it is a doctrine of'em ancipation  fo r  
all, and know ledge is to be  got from  all, fo r  a ll castes are Brahmans, a ll are 
b o m  o f  Brahman, and a ll castes are equ al; and comp&re ib. 188, 10 fC., ma 
Ti$e$o 'sti varnSnSm, etc. In  251, 21, StmajSSnam idam  guyham , as in  the 
earliest trpanlshads. A  “ G od  without characteristics”  is n^ponsib le fo r  
the dem ocratic equality o f  the “ no caste”  riew . 8 »  ^ivaism  teaches that 
oastee are on ly  iadications o f  position, brahm ah srabhSyah is everywhere 
equal, and a ll men are children o f  jtbe one God w ho created themj x iii, 143, 
5 0 -8 ., , • ■ ' ,

» Instead o f  ten days, tay« the com m entator, the G£udas read " f lv e  days.”
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kvacit samam, is nevertheless appreciated by those of per
fected wisdom, gatantas, and is really superior to the Orders ” 
(atyagramam, xii, 285, 194-195). In the preceding stanza, 
this Pa§upata is contrasted with the gods’ and demons’ relig
ion of austerity, the latter being “ drawn from the Vedas and 
Saiiikhya 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 paficamahakalpa, applied to Vishnu, a refereiffie 
to the scriptures, agamas, of five diverse sects, Sauras, ^aktas, 
Ganegas, ^aivas, and Vai§navas. 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 yaivas are known as having a religion 
called Pagupata (above) and the Vaisnavas and Sauras are 
known in two late passages, xviii, 6 , 97 and vii, 82, 16, tmder 
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 
Paficaratra or the more personal “ devotees of the Lord,” 
Bhagavatas, and Bhagavadbhaktas, even these being rather

1 B udra says to B a k sa : b h a y a ; ca  te raram  dadmi tam tvam  grb^isra 
suvrata, prasannavadano bhatr'S tad ibai 'kamanSh srn u ; redat sadafigSd 
uddhrtya sSmkhya-jrogSic! ca  tapah sutaptam ripa lam  du(caraih
deTadanayaih, x ii, 28 6 ,191-192; and then as above, in  contrast, the P&Qupata 
syateJn, w h ich ha# overftrpw n the older gjfstems (Kudra destroys, D ak ja ’s 
tacrlfice).
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rare. The last, for example, is found in i, 214, 2 (with 
bhaikias or cauk§as). The same passage that calls Vishnu 
paficamahSkalpa gives him the titles of Praclnagarbha (below) 
and Kaugika and identifies him with the Atharva§iras Upani- 
shad, xii, 339, 113-126. Though the god is here Vishnu, I 
venture to think the last epithets were originally applied to 
yiva. The “ white men” of the White Island, or rather 
country (dvTpa =,the dig uttara or more exactly uttarapagci- 
mena, “ in the Northwest,” 336, 8-10; 837, 21 ff.) must be 
Kashmere Brahmans, who are often almost as white as Euro
peans and whose religion was the worship of 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,” ^vetah pumaiisali, 336,10, were to be seen.̂

Tbe Different Schemata.
The philosophical schemes elaborated in the epic show three 

distinct groupings, which must belong to different systems. 
These are the Samkhya, 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 systems being here termed schools. It is 
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 “ Sett o f  m ilk ”  in  the Pura^as is said to  gun ound  a HimSlayan 
m ountain, KrSuSca. T he second (earlier) account o f  the white m en ”  in the 
epic is quite Sam khyaa/ G od  is Purusha, etc.

* Compaire also the rather rare recognition o f  pmie Vedanta MayS- 
B r^ m a ism , and ab ove  in  the first chapter the piiilosophy copied from  the 
UpanishadB without identification o f  soul with sectarian god.
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Common to all tiiree schools is -tiie distinction between 
the First Cause or Source as manifest and unmanifest. The 
manifest, or known, is aU that is bom, grows, ages, and dies, 
wliUe the unmanifest, or unknown, is “  the opposite,” * that 
is, it is devoid of these four marks, lak^anas. Further, Sam- 
khya and Yoga both admit two selves, atinans, it is said, which 
are declared “ in the Vedas and in the Siddhantas.” * 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 cojiditioned sattva sotil, in dis
tinction from the pure knowing soul, k^etrajfia, 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 ap^v, adya, and says he uses the term 
First Cause, Source, Prakrti, merely to escape a regressus 
ad infinitum., It is therefore merely a name, saihjaamatram. 
It is used of the That: “ One could never reach the end of 
causation, nai ’va ’ntam karanasye ’yat, even if one went 
unceasingly like an arrow from the cord, yatha bano gunacyu- 
tah, and swift as thought. Nothing is more subtile than the

1 So in xii, 217, 9-10, it is said that Prakrti creates and has three gunas, 
■while spirit's marks are “  the opposite ”  (fo r  the threefold  gunas are on ly  hie 
“  turban,”  ?1. 12).

® x ii, 237, 27, 31, siddhantesu. Siddhanta is m entioned also in i, 70, 44. 
In  the present passage the com m entator takes the Vedas and Siddhantas as 
PuryamimaAsa and Uttaramimansa. A nother late expression in this section 
describes the effulgent jiva -yoked  car as having a ll the Tantras as its goad 
(sarvatantrapratodah, xii, 237,11, straddles the padas), where the com m entator 
says fastra , and is probably  right, as we have Nyayatantras m entioned, which 
are doubtless works on log ic. Com pare with the passage above, x ii, 206, 28, 
avyaktatm a puru^o vyaktakarm S so V yaktatvam  gacchati hy  an ta k ale ;
169,125, caturbhir laksanSir hinaih tatha sadbhih a a ^ o d a ^ h  purusatii tarn 
atikram ya Ska?am pratipadyate (the six are ills and the sixteen are breaths, 
orgaas, and m ind,.aocordinK to  the com m eptatox), but the fou r are h ere said 
to  l)e cetas and three proofs.
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umnanifest That (§1.18); nothing is coarser. Finer than fine, 
greater than great is That, the invisible end of all things,” 
xii, 240,28 (29 =  '̂ êt. Up. iii, 16; Gita, 13, 13). It is a term 
used in both philosophies, and is simply equivalent to the 
invisible unknown First Cause. From its synonym Prakrti, 
F|rst Cause, it may be called simply the Source. So also 
Brahman is avyaktam. Usually this term is defined in such 
negatives as in neti 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 . . . nat female, not male, not neuter 
(as in 251, 22), not being, not no«-being, not being-and-no«- 
being . . . wo# 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 Sam
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.®

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

The Pagupatas and Bhagavatas have a different system of 
categories, but teach that'the Supreme Sf>irit 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. *

I san itta Ca ,’ sat sad-«8ac ca  tan na . . .  tad akearam na k ^ r a t i  ’ ti viddhi.
In  251,22, 9 rta u iiw  is  asuldbam m  w ell as adufakbam, “  n ot j  oy , not sorrow.”  

s Prak|ti Is deToid o f  l i e  highest inteUigence, acetaua, and on ly  w;hen 
suiierrised fey spirit creates sa d  destroys. F nriuh a lu u  aiUlions orl,4OO^O0O 
cottrses, xxl, 3 1 6 ,1 2 ; ib . 2 ;  281,86,
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The Chinas.
The Unkno’wn 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, darkness, 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 compaijed 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 aU activity (quietism).® These gunas, con
stituents, are, to use a term taken from their grammatical 
application, themselves gunated or characterized by the pres
ence of certain qualities, a meaning often found employed m 
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, 814, 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 (com pare satyasya satyam) is being, but not absolute being, which 
is free  from  consciousness o f  self. W e m ay best render the “  three strands ”  
or  inherent constituents o f  creation (everyth ing 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 b y  high authorities, but must fo r  the present refrain 
from  further discussion o f  the interpretation.

* Com pare GitS, 17, 20 : “ Sat is em ployed in the meaning o f  existence and 
o tg o o d "  (com m entator wrong). T he avyakta (unknown undeveloped) is 
g n m ted  as m uch as is vyakta, on ly  the equilibrium  not being disturbed the 
gu^as are m erely potentiai, avyaktaih trign^am  smytam, x iv , 39 ,24 . ,1a re 
gard to "  darkness,”  it  m ust he rem em bered that in  the older philo60>phiii^ 
darkness, tamas, is not a quality but a substance (on ly  the N yaya  regards 
it  as absence o f  ligh t). See the a r ^ m e a t  in the ASlukya chapter o f  the 
SaTTadar9ana.
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342, 18, eighteen gunas, while in 314, 17 flf., 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, sattTa 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.* The same list, for instance, is given in the Anugita, 
xiv, 38, 2 ff., as indications of sattva. It seems unnecessary 
to enumerate these varying characteristics. The gist of them 
aU is found in Gita, 14, 9 £f.: sattva belongs to pleasant 
things, rajas to activity, tamas to apathy. So in xii, 194, 80, 
a touch of joy is characteristic of sattva, and “ if anything is 
joined to joy there is the condition, bhava, of sattva” (only 
five are given here) ; while in 35 there are five lingas or signs 
of energy, rajas, and in 8 6 , five gunas of tamas (=  286, 25 if., 
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: dhutapapma tu tejasvl . . . ninlsed 
brahmanah padatn (said of the good man), and Brahman is 
tejomayam, xii, 241, 9 and 13. So tejas is a good quality, 
Gita, 16, 8 .S

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 T he eighteen gunas o f  sattva, to  give an exam ple, are pntik prakSfam 
udreTco laghutB sukham eva ca, alarpanyam asammmbhal) santosah fraddadha- 
natd, ksamd dhrtir ahiUsa ca ^diKam akrodha eva ca, drjavam mmata aatyam 
anasuya tathSi ’ va ca  (those in italics reappear in the longer list, 314,17-20).

“ The H indu conception  is not quite uniform  in regard to the gunas, hut 
there is, I  think, no reason fo r  confounding essential constituents with attri
butes. J oy  and Borrow are n ot the guinas themselves but their ob jective  signs 
in the moral wor}d. T he true opposites are tejas and tatnas, ligh t and dark
ness, as energy and inertia physically , and as goodness and badness m orally.

‘  B ut rajas often Icecps its pure te jas sense, as in x iv , 86, 0, raja^  paryS- 
yakSfakam , rajas is energy.
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The Source, Prakrti, is the comhination 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, nu-gunasya kuto 
gunah, xii, 306, 29, as say the gunadar§inah, 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. But when spu'it has sattva 
alone or is in sattva alone, sattvam asthaya kevalam, is it one 
with this being or not ? Some say, “ and they are wise,” that 
spirit and sattva have unity, ksetrajiiasattvayor aikyam, but 
tliis 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.® In xiii, 108, 7, sattva must be “ washed out”

1 prakrtir gunan vikurute svacchandena ’ tm akam yaya kridarthe tu, xii, 
314,16 -16 (prakrtis tatha vikurute purusasya gunan bahun).

* G od is nirguna and gunatm an and nirguna alone and fxiguna, etc., x ii, 
339,3 fE.; xiii, 137, 3. Guna-made are all existences, Gita, 7, 13 ; God is not 
in  tiiem, they are in him , ib., 12. T hey  do not affect God, xii, 340, 22 (in 20 it 
is said that those devoid  o f  rajas and tamas attain to G od, presum ably retain
in g  sa ttva ; but elsewhere sattva must also be lost, e. g., 336, 3 0 ) ;  viddhi 
bhavan m ada$rayan,xiv, S4,2 ;  avyaktSt utpanno mahan atm a adir gunanSm, 
4 0 ,1 .

* Here T elang is ob liged  to  render sattva as goodness and as nature, ao- 
oording to the verse, e. g ., un intelligent sattva, 49, 9, and 12, where the spirit 
enjot/s sattva. Sattva, how ever, is always conditioned existence or  a  condi
tioned being, abstraQt o r  concrete. I t  is the highest, beosuse it m ay 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 gunaa are called atmagunas, as in xiv, 12, 4, it is 
to distinguish them as mental from the bodily constituents, 
gunah §arirajah, with which they are compared. As the three 
constituents of the body, §Itogne vayu§ ea ( — kapha, pitta, 
vata) give a healthy condition when in equilibrium, so the 
three atmagunas, 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, dhatavah, inherent in the Source, dhatavah 
paScabhautikah, 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 Anugita on “ unity and 
diversity ” reflects an important section in ^anti. Here, xii, 
816, S ff., a difference is established between TJnmanifest 
Prak}ti 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 Umnanifest. Causing creation he is called 
creator. Because of his observing as a spectator and of his
from  rajas and tamas, but is itgelf, though "  g ood,”  n o t "  best.”  This is what 
is in  the H indu’s tnind, bu t the distinction between this existence and that o f 
€k)d or Brahm an is m uch  like that between the highest know ledge o f  man 
and that non-knowledge know ledge o f  God. Both are attempts to release the 
infinite from  the Itautation o f  any definition. eay M e is  is to put H im  
in  a  class, hence w e cannot » » y  H e is, but o f  coarse we cannot say “ He is 
n o t ."  H e is pure ksaowledge but this is a limitation j hence H e  know s with
out know ing m id  eadsts w ithout erfsting, totally  indefinable. T he difference 
between the aad ep ic phUospphy in  respect o f  conditim ied
2Ltnum, is that o n ly  letter use* ted to ica l Sam khya jn t t  s8 the l » t ^  
U panbhads use
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being without a second, ananyatva, and of his false opinion 
(of himseK}, abhimana, Yatis (Yogas) regard him (the same 
spirit) as both eternal and non-etemal, manifest and unman
ifest: “ This is what I have heard said; but those who Iiave 
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 Samkhyas, 
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, parisamkhyana.”

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 iu the question,  ̂so that 
the passage is of interest chiefly as showing a full recognition 
of the fact that KapUa 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 Vyasa 
(the Yoga) teaches that all spirits have a common source, 
although Kapila and other metaphysicians have declared 
^astras in which a plurality of spirits is inculcated: “ In 
ttie discussion (of tliis subject) by Sarokhya-Yogas there are 
many spirits assumed in the world and (these philosophers) 
wiU not grant that one spirit (exists as the sole source). (But

1 ib . ?1 .11: avyaktai ’katvam  ity  5hur nanatvam  purusSs tatha aarrabhfl- 
tadaySvantah kevalam  jHSnatn SsthitSh. I t  is worth noticing how frequently 
the SSmkhyas are called  “  those who have com passion and know ledge,”  a 
Bu(|dhistic inheritance apparently, though this is a suggestion liable-to seem 
am̂ uated.

* bahaf ah pumsS brahmann tt<Sho eka era tu, ko hy atra purusah $reft^ah 
ko tS ywnir iho ’eyftte, “  Ar6 there many spirits or only one ? Which i* the 
beat 1 or which (spirit) I* the soBToe ?"
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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 whicli 
is superior to conditions (or lias superior characteristics) to 
be the AU, . . . This hymn [Rig Veda, x, 90], the Purushar- 
Sukta expounded in all the Vedas as right and true, has been 
considered by (Vyasa), the lion among sages, ^astras with 
rules and exceptions, utsargenapavadena, have been proclaimed 
by sage metaphysicians beginning with Kapila. But Vyasa 
has ‘proclaimed »pirit-unity, purusaikatvam, and his teacliing 
in brief will I declare.”

NotMng 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,” ekatvam dar§anam nanatvam adar- 
§anam; 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 anudarganam, which 
he interprets as a following or later view, xii, 806, 85-87).^

1 Here the author o f  Nirvana, p. 97, suppresses the fa ct that VySsa’s view 
is placed in antithesis to  K apila ’s, and, leaping over the intervening verses, 
says that S5m khya-Yoga in this passage teaches on ly  a com m on source o f  
souls. It is  indeed said at the end o f  the text that Sam khya-Yoga is Vishnu
ism (see ju st below ), bu t no notice is taken o f  the fa ct in N irvana that the 
special passage under consideration presents the matter quite differently. 
T he passage above alm ost seems to im ply that VySsa is to  be  regarded as 
a philosophical teacher especially, perhaps as the author o f  a  philosophical 
w ork (H oltzm aun opposed, iv , p. I l l ) ; possibly o f  the Vyfisagrantiia o f  i, 
70, 45 (com m entator opposed). In  any case, V y ls a ’s team in g , though not 
that o f  BadarSyans, claim s to im prove on Kapila’s view.

® Compare Katha, iv, 11: (He perishes) "  who sees, as it separatenew 
here/’ ya iha nSne 'ra pasyaii (the sepamtenesa is bere t e t  any part of
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Of course the SaiiikliyarYogas, being the models, are cred
ited with the view expressly said to be not theirs. So ia the 
exposition abore from xii, 851, after Vyasa has been distinctly 
opposed to the SaiiikhyarYogas and 1^ view is explained to 
be that the different souls (created by Brahmin) at last are 
absorbed into their one source, the “  subtile entity appearing as 
four ” (Aniruddha, etc.), it is calmly said that this is Sariikhya 
and Yoga, xii, 352,12-13, 23. But occasionally this flat self- 
contradiction is avoided, as it is in the second passage cited 
above, by saying that while Samkliyar-Yogas generally hold a 
view not quite orthodox, the wise among them think other
wise. Thus: “ That twenty-fifth principle which the Sam- 
khya-Yogas as a whole, sarvagah, proclaim to be higher than 
intellect, buddh^ param, the wise declare is a (personal) 
Lord, conditioned and not conditioned, identical both with 
Purusha and vrith the Unmanifest . . . and this ia also the 
opinion of those who being skilled in Samkhya-Yoga seek after 
a Supreme” parairiaisinah, xii, 306, 31-33. In other words, 
such Samkhyor-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, 33, the spirit is denomi

nated Paficavingatika, the twenty-fifth principle. This is the 
last Sariikhya topic. But; “ The wise say that the twenty- 
fifth creation is a topic and that there is sometliing apart from 
the topics and liigher.” Here stands the implication of the 
twenty-sixth principle, in contradiction to the preceding, as 
appears still more plainly in the next section, where 307, 43 
flf., it is expressly said: “ Counting up the four-and-twenty 
topics with Prakrti, the Saiiikhyas 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, aprakrtyatma, when it is enlightened, budhyamanah; 
and when it thus recognizes self, it becomes pure and apart,
Brabm an from  the w hcle). On the  Y og a  anudarfanam , see the note above, 
P-»7.

EPIC PHILOSOPSY. 125



yada to budhjate 'txmnam tada bhavati kevala î. 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 bom again in 
manifest form. The unmanifest is said to be the All. But 
the twenty-fifth principle is not part of this ‘ all,’ asarvaii 
paficavin§akah. 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 
Bi-alunan into the word self as “ soul,” but the lirord 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 Unpianifest, which is here the “ field” of 
knowledge. The view of a Lord-principle is distinctly op
posed : “ It is said that the Unmanifest comprehends not only 
the field of knowledge (as has just been stated in 5I. 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), 307, 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, 9I. 
42, the Samkhyadargana, parisamkhyanudarjana. That is 
to say,

Samkhya Is Samkhyana.
Even in tha.'^Anuglta, xiv, 46, 54-66, we read: “ The or

gans, the objects of sense, the five gross elements, mind, 
intellect, egoism, the Unmanifest, and Spirit (tiiese 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. OotHiting them over, 
<>ne should reflect on tliiem at the time bf one’s end. Thus one 
l ^ t  knows the tqpies is released!, if one abide by th.9 ekinta,
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doctrine of unity.”  So in xii, 816, 19, samkhyadarganam 
etat te parisamkhyanam uttamam, “ the SamMiya system is 
the best enumeration; ” evam hi parisamkhyaya saiiikhyah 
kevelatam gatah, “ the Enumerators by thus enumerating 
attain separateness.” In the same way the Yogra gradually 
emancipates himself by parisamkhyaya, enumerating the steps 
of abstraction, xii, 317, 16. The same thing is found in Gita 
18,19, where gu^asamkhyana or “ enumeration of gunas” is 
equivalent to Samkhya. ■ Even more strongly is this shown 
when Yoga and Saihkliyana are antithetic, like Yoga and 
Samkhya, as in xii, 814, 8  ff., where the saihkhyanadarginah 
are opposed to yogarpradar§inah; and in xiii, 141, 83: yukto 
yogam prati sada prati samkhyanam eva ca.

The Salnkhya Scheme.

As I have shown above, this system stops with the twenty- 
fifth principle. This fact sometimes 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.”  ̂  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, 307,10-11. Here, at the outset 
of the chapter discussed above, it is evident t&at no twenty- 
sixth is contemplated. The conditioned soul î  to be urged to 
associate itself with the pure soul and abstain from the other 
elements which conditipn it. This pure sotil is declared to 
be the “ inner self standing in the breast,” antaratma hrda- 
yasthali, 9I. 19, which in Yoga contemplation appears like a 
bright fire. “ It has no source, ayoni; it stands in all beings 
an inamortal thing, and is not seen, but may be known by 
intelligence, buddWdravyepi dy^yeta. He makes the worlds,

* 1116 cosusentatoi^ *ays tea or tw d r e , t5  ’p i m y  loean and, L e., twenty- 
tw o. H e glrflB Uie exprcitei.
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Standing beyond darkness, and he is called tamonuda, vitar 
maska, the smiter of darkness,” 24. So much for the Yoga 
idoctrine, 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 foUows the Saiiikhya-jflana (parisam- 
khyanadar9anam), 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 Saiiikhyatmadarginah say that the five ele
ments cotne 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, vi9esah, and five senses (or the sixteen are 
the five gross elements and ten organs with mkid).^ These 
(twenty-four) are all the topics, tattvas, as explained in the 
enumeration of the Samkhyas. Inversely as it created them 
the inner soul, antaratman, also absorbs them, as the sea 
absorbs its waves. The Source is a unit at absorption and 
a 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 yoganam . T he next verse (though in the m iddle o f  a chapter) has 
the XJpanishad m ark o f  a closed account, yogadarfanam  etavat (as in Katha, 
etavad anudarjanam ). T he soul appears as a sm okeless fire, ridhum a, as in 
Katha, iv , 13, adham aka; it is anubhyo anu, as Katha, ii, 20, etc. The point 
o f  view is w h olly  that o f  Atm aism  to the very end without a  trace o f  Vishnu
ism . It  is, how ever, an intruded section, fo r  the opening o f  the chapter 
marks a repetition, the questioner saying : “  Now y ou  have told  m e all about 
oneness and separateness, but I  should like to hear it all again "  (ju st as tbe 
AnugitS  is m arked).

* So the commentator explain* fl. 29-30, etS prakrtayap ca ’ jtau vikSra? 
o5 "pi to^apa, psBca c 0  'va visesa vai tathS paSce ’ndriyani ca, etavad eva 
tattrSnSm samkhyam Sbur manisinah. But see below.

• Instead of “ field”  we find also the ‘‘ pasture” ; “ When the senses (in-
driyam pramathini, as in the Gita) return from the pasture, gocarah, wsd 
rest at home, then  shalt thou see the highest self with, the self, the great all
soul" (self), sii, 251, 6. The principle of productivity, prasava, i* synony
mous with Thna we have prakytija gunSh (GitS), and prasavaja
gu^Sh, xiii, 86, m
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stands the Great Soul as the twenty-fiftli, called the kse- 
traJRa, field-knower, also the male, Purusha (avyaktike pra- 
vigate, 38). The field is the Umnanifest, 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 tlie following 
exposition:

In xii, 811, 8  ff.: “ There are eight sources and sixteen 
modifications. Metaphysicisms explain the eight as the Un
manifest, the Great One (masc.), egoism, and earth, wind, air, 
water, and light. These are thp 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, vi§e?ah, are in the 
five great elements, mahabhiitas; and those organs of per
ception are savi^esani, that is, differentiated.] Mind, say the 
metaphysicians, is the sixteenth.” The bracketed stanza  ̂ in- 
termpts 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 included, 
§1. 8 )  appear as follows: —
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Eight 
productive 
forms of 
Prakrti.

rThe Unmanifest 

Intellect 

Egoism

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

* ete Ti?es5 rajienara mahabMte?u paEoasn buddhindriySijy athH 'tSnl 
savISeifS?!, Maithila, S l l ,  14

* Cempare x i r ,  40,1 £E„ where the same creatiouB appear.
0
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Sixteen
modifica

tions.

'5  Organs of Perception (buddhindriyas, ?L 
14).

5 Organs of Action (not here named collec
tively; called karmendriyas elsewliere).

1 Mind.
5 Gross elements (viQesas, mahabhiitas).

But to the scheme at xii, 311,.there is appended the following 
incongruous account, thus, §1. 16 ff.: “ From the Unmanifest 
is produced the Great Soul, mahan atmil, 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. From egoism 
is produced mind, bhiitagumtmaka, identical with the ele
mental constituents, called ahaiiikarika, that is, egoistic, the 
third creation, sargah. From mind are produced the great ele
ments, mahabhutah (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-crealion, 
aindriya. The eighth creation is the up-and-across stream 
(of breaths) called arjavaka, that is, upright. The ninth is 
the down-and-across, also called arjavaka. These are the nine 
creations, sargani, and the twenty-four topics, tattvani, de
clared according to the system of revelation (grutuiidar§a- 
nat).” So this scheme ends without hint of a twenty-sixth 
principle, btrt 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 aboTe, orgaas and elements are called indifEerently indriySh 
or iudriyani, mahSbbfitSh or mahSbbQtaiu, as shown here and eUewhere. So 
in this pasiage, Bargah and largB^i. Com|iare tattvSn, above, p. 08.



The Great TJnJmowD, or Unmanifest, avj'aktam, mahat 

Knowledge, jfiana 

Intellect 

Mind
I

/Jensea
In the following section, 205, 16 ff., intellect active in mind 
is mind. It is mind which is freed from the giinas and, ib. 9, 
mind, as a form of knowledge impeded by tlie 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 
Sairikhya 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 p&t 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 bhutas,” (created) spirit (!), Source, intellect, objects 
of sense, the organs, egoism and false opinion, 205, 24.® Here

1 These para ladders (compare Gita, 3, 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 m ove; 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 fE.; “ Objects are higher 
than senses, mind higher than objects, intellect higher than mind, the great' 
Atman higher than intellect,”  xii, 247, 3 ft. (in 249, 2 paro matah for mahan 
parah); “ The unmanifest is higher than the great; the immortal is higher 
than the unmanifest: nothing is higher than the immortal ”  (ib.). The stages 
in xiv, 50, 54 flE., are space or air, egoism, intellect, soul, the unmanifest, and 
BpiiitI

* This Ib called the samfiho bhutasamjiSakah, or “  group of so-called 
created things,”  Which is noteworthy as containing Pumsha, spirit, and abhi- 
mSna, false opinion, ais s distinct factor.
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the source of the Source and of Purusha alike is Bralimaii, a 
view utterly opposed to the passages cited above.

The Anugita, which, as already indicated, also has the 
schemes above, continues in xiv, 42, with a parallel to xii, 
814, on the relation of the elements to the individual, as 
organ, to the object, and to the special deity concerned with 
each action. At the opening of the eighth chapter of the 
GTta adliyatma 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 Saihkhyas represent it, yatha samkhyanadarQinah, is given 
of the manifestations according to the individual, vyaktito 
vibhuti, which differs somewhat from that in the AnugTta. 
Tlie scheme is as follows, starting with the elements and 
with akaga, air, as the first bhuta in the latter accoxmt:

Air Wind Light Water Earth elements
adhyStma ear ekin eye tongue nose organs of 

sense
adhlbhuta sound touch (ob> 

ject of)
color taste smell object*

ftdlifdSirata DiQas Lightning
(Pavana)

Sub Soma
(Water)

Wind divinities

fldhyStma feet pSya npaetha hands voice organs of 
action

adMbhuta going excretion nanda (^ulEra) doing, 
acts

speaking activities

ftdhidlivata

odhyStana

adhibhiita

Vishnu

Hind

ffliinlclng
 ̂manta vya, 
Baihkalpa) 

Moon

Mltra Prajapati

Bigoism

abbinxana

Bndra, or In
tellect

Indra Fire

Intellect*

understanding, 
or thinking

K^trajnAf 
or Brahm^

divinities

mental
powers

activities

divinities

1 Compare the use of these terns in BAIT, iii, 7, 14. On adhyStma in 
this sense, compare also xii, 331, 30, adhyatinaratir aalDo nlrapeksah . . . 
Stmanli Va sahSyenaya; caret sa sukhi bhavet.

® buddhi^ jaffindriyavicSrini, “  directing the six senses ”  (usually a fanction 
of mind, which is here paScBbhutattnaeSrakam), xiv, 42, 20, and 81. The 
function of intellect is here matttavyam, which in !̂anti is given to mind. 
Rudra in the prece^iag group in AnugitS is replaced .by buddhi in ipanti, 
where buddhi is both adl^Stma iand adhidaiTata, The adhidaiyata of intel
lect is spirit, ksetrajSa, in ^!Snti: Brnhmtfa, in the AnnptS. It is apparent 
that we hare here (a) rathw bite m t t^ , (b) worked over 1>y two sets of 
w v ia o n . '



This scheme is unknown in the older Upanishads. Even 
egoism thus appears first (with some variations) in Pra§na, 
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 wliicli 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 inteUect was primarily regarded as necessarily 
self-conscious as soon as it became manifest at all.

The Twenty-Siacth 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 Saiiikhyan 
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 Saiiikhya 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, §1. 24-26; but now he becomes enlightened, 
buddha, and wiU reach unity, as weU as likeness with the 
Lord-spirit, the indestructible, 27-40. The twenty-sixth 
pridciple 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 Hiranyagarbha, 809, 40. This ^stem is both 
Yoga and Satilkhya, the systems being double but tJte teach
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ing being identical (yad eva gastram Samkliyanam yogadar- 
ganam eva tat, 308, 44), the claim usually made when Yoga is 
advocated. A huge yastra is that of the Samkhyas, “ as say 
viduso janah,” and one “ to which, along with the Veda, 
Yogins have recourse.” In other words, the Yoga teaching 
is based on Veda and on the Saihkhya as a precedent system. 
Then follows the admission: “ In it (the Samkhya system) no 
principle higher than the twenty-fifth is recognized,” (asmin 
gastre) paiicavinQat param tattvam pathyate na, naiudhipa, 
whereas: “ The Yoga philosophers declsire a budhyamana 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 enlightened,” gl. -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 ptire 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 buddlia as 
two but identical, budhyamanarb ca buddliarfa ca prahur yoga- 
nidarganam, §1. 48. Elsewhere the twenty-fifth principle is 
itself the Lord: aham purusah paiicavingakah.^

After this introduction the speaker, Vasistha, proceeds to 
describe this Yoga philosophy in detail. The Lord-Spirit 
“ divides himself into many,” atmanam 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, vikurvano budhyamano na budhyate. In 
this condition, then, he becomes creator and absorber of what

 ̂ Compare xii, 840,43, personal Ood is the twenty^ftb. He is the \ritness 
devoid of gunas, and of kalas, ib. 2 3 ; “ the twenty-fifth, beyond the twice 
twelve tattras,”  ib. 24. In this passage the Unmanifest is resolred into Paru- 
sha, 340, 30-31. This is worth noting as being in direct contradiction of the 
theory of unchanging eternal Prakyti, as enunciated in xii, 217, 8 :  “ Botii 
Purusha and the unmanifest Source are eternal, without beginning and with.- 
ottt end.”  In 335, 2&-31, Source is both bom and indestractible. Compare 
H . 3, 86 ,16, as cited above, p. 98.
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be has created. The conditioned cannot understand the 
xanconditioned; it is the Un-understanding, apratibudhyakam 
(sic, 809, 4). The conditioned spirit can understand the 
Unmanifest but “ he cannot understand the stainless eter
nal buddha, which is the twenty-sixth principle,” §advingaiii 
vimalam buddliaih 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 ibecomes clear-eyed, avyakta  ̂
locanah, and free of the Source ” (tada prakrtiman, sic, read 
apra?). The twenty-sixth is this Highest Intelligence; it is 
“ the topic and that which is apart from all topics,” §1. 1 0  and 
13. “ The conditioned spirit attains likeness with the twenty- 
sixth principle when it recognizes itself as the twenty-sixth,” 
sadvin^o 'ham iti prajfiah, gl. 16. “ That separateness of spirits 
which is part of the exposition of Saihkliya is really (ex- 
plauied by) the conditioned spirit when not fuUy enlightened 
by the (fully) enlightened twenty-sixth,” sadvin^ena prar 
buddhena budhyamano 'py abuddhiman, etan nanatvam ity 
uktam samkhyagrutinidarganat, gl. 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), yada buddhya na budhyate, §1. 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 theories of) separateness and unity,” nanatvaikatvam 
etavad drastavyam Qastradarganat, §1. 22. And then occurs 
a very pretty lapsus. The images of the fly encased in the 
plant, ma§akodumbare, 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 Vasi^tha, how
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ever, brings these images in to illustrate the difference, anyat- 
•vam, between the individual spirit and Brahman; “ The 
differen(3e 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 exposition they are essentially one. But this is of a piece 
with the use of vik\irvanas, a Saiiikhya term applied to the 
modifications of the Source, when used above, of Brahman.

TMs Yoga doctrine, as explained above, is to be taught 
(not to the man that bases his philosophy on the Veda, na  ̂
vedanistihasya jauasya . . . pradeyam, but) “ to any one that 
desires it for the sake of wisdom and receives it with sub
mission,” 5I. 32.

The Yoga doctrine as here represented stands midway 
between Samkhya 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, drgyadr^ye hy anugatam, 309, 8 . The Brahmiui here 
represented is not the All, but a pure Supreme Spirit into 
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, 308, 2 if., the gen
eral opinion, ahulj, is cited that “ the Unmanifest is igno
rance,” avidya, as opposed to the twenty-fifth principle as 
wisdom, vidya.2 Elsewhere “ the Source is knowledge,” jflana, 
but also avedyam avyaktam, as opposed to (jfleyo) vedya  ̂
purû alji, 819, 40-

I But nS“, V. U, H ,,"to  one wise in the Veda it may be imparted or to,”  
©tc. Tliose excluded are given in the following verses as liars and other evil
doers, a long list.

* But lb. 7 ,the Source as Bmnanlfest is vidyS; the highest is Vidhl {noro.- 
pare prsdhanavidhiyogasthah pi idii, 14, 423), the Creator. '
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Tliis 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, 6 6 , and 70 fif. 
Here as Prakrti the chief-tliing, pradliiina, 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. But 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 ho ” (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 Saihkhya 
the belief which has been formally denied to them. Similarly 
in the Aniruddha theology, of the personal Lord Govinda, 
who is said to “ create the elements,” xii, 207, 7 ff., it is said: 
“ From hun whom Saiiikhya and Yoga philosophers declare as 
Highest Sonl, Paramatman, and who is called the Great Spirit, 
mahapurusa, is derived the unmanifest, avyaktam, of which 
he is the base, pradhanam. From the unmanifest Lord, 
Igvara, came the manifest, and he is Aniruddha, called the 
great Soul. As egoism he created Brahmdn and the elements, 
and then the gums,” xii, 841, 28-33.

In tMs copy of the preceding passage there is also -no 
notion of Vedanta as implying Maya or illusion. Significant 
is tiiie fact thal: ,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 Samkhyas and Yogas, who are content with tlieir 
own doctrines, dliarma.

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

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, Vislmu as Krislma, thus deludes his 
enemies by making them tliink 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 mayabhDi puru- 
rupah, Brh., ii, 5, 19 (from the Rig Veda), “ ludra multi
form through tricks of delusion; ” na yesu jilmiam anrtam 
na maya ca, “ m Avhom there is naught crooked, nor untrue, 
nor any trick,” Pragna, i, 16. Magic seems to be the mean- 
ing (parallel with moha) in Maitri, iv, 2, where occurs the 
iadrajala-maya of Mbh. v, 160, 55.

In Oita 7, 14-25, maya is a divine, daivi, delusion caused 
by the gunas, gunamayl, characterizing people wicked and 
foolish; in 4, 6, it is a psychic delusion, atmamaya, wliich 
causes the unborn God by means of Prakrti to appear to be 
bom (not, be it noticed, which causes the notrsoul 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 y^mkara, 
for example, yet the simpler meaning suffices of either trick

1 Tliis is called indilEerently maya (chadma) or yoga, v, 160, 64 -̂58; tU, 
146, 68, etc.

® In this interpretation of mSya I  am forced to differ from that of Deussen, 
who bolds that mSyS is Yedantic Illusion ( i  e., the no^8onl appears through 
diyine Elusion to real) eren in the earliest script^es.
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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 development 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 philosophipal significance. The same 
phrase is applied to Duryodhana’s water-trick, daivim mayam 
imam krtva, ix, 31, 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 Kiimayana, where 
Vishnu is born as Rama, the word chadman, disguise, cover, 
is used as tlie equivalent of maya, G. vi, 11, 82.

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 
(mayaya) does a man obtain great (Bralunan). He finds 
Bralunan 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, 
32, 7, and is in no respect an All-god, though a later rewrit
ing of the scene mixes up Bhagavat, Tyvara, and Prajapati.® 
This god, she says, has deluded (moha) her husband’s mind

1 As the section is occupied in advocating the one-soul (All-soul), aikat- 
mya, doctrine, it is clear that maya is here merely delusion or deceit, xii, 
270, 50-51. The words of the text are : 9riya vihlnair alasaih panditaih sam- 
pravartitam, vedavadaparijuanam satyabhasam iva ’nrtam . . . na vedSnam 
paribhavan na gSthyena na maj'aya mahat prapnoti puruso brahmani brahma 
Tindati, xii, 270, 17, 19. Kapila, to whom the remark is addressed, admits 
"the Vedas are authoritative,” vedah pramanam lokanam, 271, 1, but, 43, 
insists that, though “  everything is based on the Veda,”  tlie cruel animal sacri
fices therein enjoined are objectionable (as cited above), and upholds the 
thesis that “ knowledge is the best means of salvation,”  jilanam tu paramS 
gatih, 271, 38— this hy the bye.

® The reTiaion appears clearly at the end in Draupadl’s conversion. Com- 
P«re the couuniiiits, AOS., Proceed., March, 1894.
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and in deluding men generally, mohayitva, the Lord shows 
tiie power of his delusion, mayaprabhava, which deludes them 
by Stinainaya (the same expression as that of the Gita, cited 
above), making them kill each other as blind instruments of 
his will, which act witliout 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 cliildren play with toys.” “ Fie, fie,” says her 
husband, “ don’t speak so of the Lord, through whose grace 
the faithful gets immortality,” 31, 42; “ for these things are 
divine mysteries (devaguhyani, rewards of good and evil), 
since the divinities are full of secret tricks,” gudhamaya hi 
devatah, 31, 85-37. The yastras and faith, not magic, maya, 
or sinful works, give faith in Krishna, v. 69, 3-5.

Again, in the account of the Paficakalajilas, the visiting 
Hindus, who look with awe on the service paid to the One 
God, say that they could hear the hyron, but could not see 
the god, because, as they suppose, they were “ deluded by the 
god’s maya,” mohitas tasya milyaya, xii, 337, 44-48. God in 
the following is called the mahamayadhara, as he is also called 
by the rather modem epithets caturmaharajika, saptamaha- 
bhaga,  ̂xii, 389, 3 ff. Here maya is truly illusion, as it is said 
in 340, 43-45: “ God is he by whom tliis illusion (of visible 
God) was created,” maya hy esa maya srsta yan mam pa9yasi, 
Narada; but it is not illusion embracing the world of objective 
things, even in tliis late account (careless enough, for example, 
to construe iti vai menire vayam, 337, 38). There is at least 
no passage in the epic which says bluntly that “ Prakrti is 
nmya,” as does ^vet. 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,” 302, 59, teaches also 
that this delusion is merely a confusion of mind in respect of 
the relation of the pul© soul to the conditioned soul. It does 
not t«ach titat tJiose things which condition the soul are an

1 an^athS manyante pimifS* tSni tiai ca . . '. anyathS jnrablittl̂  Icaroti 
Tikaroti ca, ill, 30,

'  He is also called fikbafi^ala, which in xii, 337, 4, 1« «tiU an epithet 
Indra.
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illusion, 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 stiU tmged with desire, ragatma, 
he attains whatever he desires ” ).i 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 Brahman. Moreover, the avidya of God is 
clearly an afterthought. According to one section in ^anti, 
God creates the world “ at the point of day ” through avidya 
or ignorance. First mahat was bom, “ which quickly became 
mind ” (where mind and not intellect is vyakta, manifest), 
which is “ characterized by desire and doubt.” ® Tliis same 
account in its first form is found in 232, 82, without avidya: 
“ The Lord, I§vara, sleeps during the cataclysm simk 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

 ̂ Some ve£y 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, Brahm&i like a courteous host says “ Come, stay 
■with me,”  makes it (or him) conscious and then swallows him!

® “  Sorrow 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, i. e., after the Anugita, is finished, is Maya a factor 
here. Previously there is only the ghoramoha or horrible misunderstanding 
of truth, xiv, 45, 4, etc. In xviii, 3, 86, Indra’s maya is an optical delusion.

» xii, 233,1 ff. Here is to be noticed a contradiction in epic psychology. 
Mind in this passage has prSrthanS and sierksa, that is it desires, whereas 
elsewliere desire (the unexplained “  seventh,”  xii, 177, 52) is an attribute of 
egoistic intellect. Desuse is bom of imagination, saiiikalpa, xii, 177, 25 j it is 
destroyed by aroidiig this, 3t)2, 56; but, “ remove mind from samkalpa and
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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 
(I§varah) :

pratibuddho vikurute brahma ’ksayyam ksapaksaye 
sijate ca mahad bhutaiia tasmad vyaktatmakam 

manah
and then as:

brahmatejomayam ûkrarii yasya sarvam idam jagat 
ekasya bhatam bhutasya dvayaiii sthavarajangamam 
aharmukhe vibuddhah san srjate 'vidyaya jagat 
agra eva mahad bhutam aqu vyaktatmakam manat

A s 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, 5I. 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.

Fancaqikha’B System.
In the presentation above I 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 5I. 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 unitĵ  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 (§1. 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, 8 , and (as already noticed) it is here called 
“  the Krislina 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 
(Jye§tlxa) Saman (and) Vedanta. 4ilis name yvm Jeâ ha (sic). 
Then it disappeared, to lie promulgated again in the HarigMl^, 
ib. 46 and 58. In it, Vishnu as God is adored in one, two, 
three, or four forms (the usual groinp is meant, Aniruddlia, 
Pratlyumna, Sarhkar̂ 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

 ̂ T he words geem to indicate the antithesis not o f  three but o f  two beliC i*; 
evam  hi paramStmanam kecid  icchanti pandll^h, ekatnianam tatha ’tmanara 
spare jQSnacintakah, tatra yah param atm a hi sa nitjram nirgunnh snirt«h, sa 
hi Narayano jiieyah sarvatmapuruao hi sah. T he conimentartor, how ever, 
m ay be righ t in taking atman to refer to SithkhyaB and ekatm an as brahrai- 
bhiim am  (V edanta), though the single su b ject would m ake it  m ore natural 
to  take ekStmanam Stmanam as “ one spirit w hich is alone.”  V ishnu here is 
the m anta m antavyam , “  the thinker and the thought,”  and the eternal fore 
cause, pradhSna, 51. 17-18. In  f l .  22, G od  play 1, kridati, in his fou r  form s (os 
o ften ).

 ̂ CiTO, on the other hand, has eight form s (the Puranio view), wM ch, accord
ing to the com m entator (though niiirti m ay im ply  the incorporations, Rndra, 
B hSirara, Ugra, Isvara, M ahadeva, Pa^jupati, ^!arra, B hava), are the five ele
m ents, sun, m oon, and JPurusha, iii, 40, 8. Such divisions aro often unique 
and apparently arbitrary. See below  on the eight sources. “ Indestructible 
Brahm an "  (like Sattva) is eighteenfold accord ing to ( l i i ,  346, 13) H. 3, 14,
13, as^d 'i'javidham  (or nidham ). E ight and a th.ousand (on ly  pseudo-epic) 
are Qiva’s names, against Vishnu’s even IhoUBand. T he “  w orlds ”  are eight 
tsee be low ), or  seven, or twenty-one, accord ing 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 ■' fith the religion of the “ white men ” and Yatis, 
9vet5 nam Yatinam ca, ib. 85. Compare 8 8 6 , 19, the white 

, moil’s religio: f̂ and Satx'Atw Vidhi, declared by Surya.
The diffowfKfce between religion and philosophy is obliter-

• atfcd in India,' abd the PaQcarati’a, 3oct 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 tlmn identified with t,hat of 
the Samkhya. -I j.

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

Patlcagikha Kajlilej’̂  (inteijireted as a metronymic!) ap- 
p<iars 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 jPaficaarotaB, îphere there is a Kapila ma«dala, he holds a 
long “ session,” mtra, having “ bathed in the joafltvjrsrotas’ 
(fivA rivers of thi 
the %'rtilfaratra (  
not only pafleaia

paficajiiah pa
epithets which a: 
kiintha. He also 
is the only one 1 

the others is 
as the teacher of 

His doctrine :i 
with birth, disg\:j

mind? cf. ^vet. 1, 5), and being versed in 
loctrine), and being called in consequence 
ravi^arada, but also
tcakrt pafica-gunah paflcaQikhah (smrtah),
y duly interpreted by the omniscient Nila- 
(below) has the epithet Paficaratrah, which 
mt need concern m, as the interpretation of 
e guesswork. Paficagikha is regarded, then, 
the now sect of Paficaratias.* 
sets on the ancient foundation of “ disgiwt 
It wdth acts, disgust with all thuigs,” sarva"

nirveda, and i-S/i i short, the religion of ennui, which consists

* n > e  sovcn Ci^jpiW iandiiw  are ro fe rm l to  ae the author o f  the PilKcar- 
ratrft tSstra in 8^>.t27; 837, 3, ySstram citrafikhnndijara. These are the 
nevcnrrakrtiJ '.pei^iii.ificdaa the seven old sages, whoso names aro s iren  below, 
p. 170, to whom i' added M anu Id nialcc the “ eight source*,”  336, 20. In  
the hym n at x ii, ‘|BS6, ih c god  is called PalicakSla-ksrtvpati, Paficaratrika 
PaBcagni, Paiicay jBa, PalicaiuahSkalpa (as also Citravikhaijijljn).



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, ana9va- 
siko mohah, which leads to religious practices and the hope of 
rewards, xii, 218, 2 1 - 2 2 , 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 Com pare xii, 189, 10-17: “ One cannot know tlie unknown ( i f  fa ith  be 
la ck in g ); keep tlie mind on fa ith ; liold It to the vital a ir ; the vital air to 
Uralinian ; nirvana is attained by n irv e d a ;”  Gita, 0, 2.3, nirvinnacetasa y og o  
(yoktavyo niycayena c a ) ; M und. Up. i, 2, 12, brahmano nirvedam  ayat.

10
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attain to Brahman not known to tradition nor revealed in the 
Veda ? ”  ̂ and in G. v, 87, 28, aitihyam anmnanam ca prat- 
yak^m api ca ’gamam, ye hi samyak parlksante, 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 tarkagastrani ca ’gamâ i, “ 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 agama is 
currently used as equivalent to right tradition. The tarka- 
vidya is elsewhere differentiated from logic, anviksikT, though 
both are called useless, xiii, 37, 12, when not extolled, as' 
oft<̂ n I

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 ’numane 'smin krtam bhavayato 'pi ca 
na ’nyo jivah qarlrasya nastikanam mate sthitah

Here krtam bhavayatah in the meaning of bhavanaya’lam (N.) 
is even more careless than the following genitive with 9arl- 
rasya; but both are indicative of the slovenly style which 
belongs alike to the Puranas and the pseudo-epic.

The unbeliever (accoitling to the commentator) continues 
with a stanza almost xmintelligible in its Sutra-like concise
ness, which can be given only by the original: 

reto vatekanlkayam ghrtapakadhivasanam 
jatih smrtir ayaskSntah sHryakanto 'mbubhaksanam

“ The seed ia the banyan-flower (accounts for the delusion of 
soul); butter (is only another form of grass); Tum (is but 
fermented rice). Memory (and other ‘ psychic ’ functions are 
identical with the) creature bom.® (The ‘ sotil ’ is like the)

 ̂ Just below , 240, S, the expression m anasa; ce  ’iid riya ;^ ih  ca  SikSgryam 
m ay be noticed as a  repetition phrase o f  iii, 200,25.

s 1 take adM rasana in the sense o f  adhiy9sa, home.: (consider) the origin 
ol ghee aad ferm ented (l iq u o r ) ; K . paraphrases, adhivadtSt (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 fierj-, 
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 ^re 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 
case of a dead being. Supplication of the gods (proves the 
existence of incorporeal entities). (There would be besides) 
in the case of the dead a cessation of acts [the Karma doctrine 
would have to be given up].  ̂ 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-
Jatih  smrtih, “ birth and m em ory,”  would seem to im ply that m em ory argues' 
a form er birth, as in Pataiiijali’s Siitra, iv, 9. This would be an argum ent on 
the other side, as if  the stanza were writ to prove the opposite. I  fo llow  N., 
though inclined to think that the words really  ought to be  put into the m outh 
o f  the believer (tree, butter, m em ory, etc., show sou l). See the next note.

1 B ut com pare the (orthodox) view as explained in x ii, 211, 3 : “ A s sense
less iron runs toward a m agnet; so conditions born because o f  one’s nature 
and all else s im ilar”  (arc attracted toward the soul). T he passages seem 
curiously  related, as ju st before  stands, f l .  2, yatha ’ fvatthakanikayam  antar 
bhiito m ahadrum ah nispanno d rjyate  vyaktam  avyaktat sam bhavas tatha, 
“  birth from  the unmanifest is as when a great tree b o m  in a flower com ing 
out is seen clearly.”  Com pare B A U . iii, 9, 28 ; ? v e t  Up. i, 16, etc.

* This, like the appeal to the existence o f  divinities, is a presum ption o f  
■what is to be proved. O f course, the unbeliever believes neither in metem 
psychosis nor in gods, but he is not allowed to say any m ore. In  x ii, 304, 47, 
the argum ent fo r  the existence o f  the Source and the spirit is that both are 
inferable from  effects (as seasons are from  fruits, 300, 27). In  the latter pas
sage, the spirit “  inferred b y  signs,”  lingas, is called paacavin9atim a (takara- 
lopa  Srsah!).

Interesting, both  as showing how  the epic repeats itself and Buddhism , 
are x ii, 175 and 277 (w h ere,several padas are identical with those in the 
B ham m apada), and xiii, 118. T he ahinaS doctrine is c u r le d  on here in xiii, 
114,6, which repeats x ii, 246,18 , with a varied reading that showii the fu tility
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ment against the existence of soul: “ Some say the cause, 
karfl.lia,, 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 bui'ned 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 tliis 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 kiU 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, satvasaihksaya) 
would be repeated like seasons and years; [there would 
indeed be no end to it, for if it is argued that destruction 
of consciousness ever results in a new consciousness, then 
destruction of being would result, not, as the Buddhists teach, 
in annihilation, but in new being; so there would be no 
escape from rebii-fch. 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, aU of which perish 
and revert in due order to their original bases. And, further, 
(such a theoiy) would refute the practice of the world in

o f  relying on th « com m eatator, w ho thtaks that the elephant in  the fo llow in g  
s^ a z a  o f  9SnM ij) T o g a  I TathS aagapade 'nyan i paidanl p a^ gSm inSm , sar^ 
yS:^^ eva ’pidhiyante padajatani kauBjal«> evam  s a r r t o  ah im S jS m  dhiuinSr* 

apidhi^ate (in  u i i ,  evadk loketfT aluAsE ta
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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 expkr 
nation, till their intellect becomes fixed on one point and rots 
there like a tree. So all creatiires, made wretched through 
(desiring) useless objects, axe led away by received teaching, 
agamaih, like elephants led by their keepers. Thus, desiring 
objects tliat bring endless pleâ sure, 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 exhausted he 
sinks down again to a lower level. So heaven is a bait which 
attracts men; but as it is only a tempomry pleasure followed 
by pain, one suffers from it all the more (nessun maggiore 
dolore che ricordarsi). All this implies unconscious existence 
as tlie 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 wliich I give the chief points:

It is not a system of annihilation, ucehedanistha, 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.* 
From knowledge come the senses and their objects, separate 
existence, svabhava, perception, cetaim, and mind; from wind 
come the two vital breaths ; from heat come gall and other

1 y «d i na p re ty »  saKijSS Ifhaxatt; com pare t in y  (bhutSni) ey5  ’nnvtea^  
yati, na pretya «amJB5 ’ ti, B  AtT. ti, 4 ,1 2 .

* 2 1 9 ,9 ; com pare M iiw .
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bases, dhatus. The five senses, indriyas, hearing, touch, taste, 
eight, smell, derive from the mind, citta, and have its cliarac- 
teristics. Eternal cetana is threefold when united with dis
cernment, vijHana. This they call sukhadiihtha 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 knowledge perfect. 
Dependent on these are acts and visarga (?), and judgment in 
regard to the meaning of all topics. This they call the highest 
seed, §ukra; it is intellect, the great undeteriorating (sub
stance). This collection of attributes is not soul but is 
nofr-soul, anatman. The true teaching is contained in Renun- 
ciation-^lstrds, which enjoin renunciation of all. Having ex
plained the six jfianendriyas, organs of knowledge, Paficagikha 
explains the “ organs of action, which are five, with bala, 
power, as the sixth,” 5I. 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 34; manas in 22) are necessary in 
hearing.  ̂ Thus for all the senses there are fifteen gunas 
(3 X 6 )- 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, althoi:^h one can perceive only subtile 
senses. But though one imagines this, one does not really

1 Com pare GttS. 18, 18 (threefold  tirgers to  action), know ledge, ob ject, 
knOwer, jfiSnaih jSeyam  parijSStS trividbS karraacodanS; threefold action, 
organ, act, agent, karanam  karm a karte 'ti trividhah kannagam grahahj in 
.14, the flTe kSranani or  kannana^ hetarah  are ob ject, adhi^^hSna, agent, 
organ, action, and the {said t o  b e  SJMiliaiya, but iaterpreted as VedSntaJ.
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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 
resiilt one derives from traditional teaching, agama, though 
not sorrowful, is also merely darkness, revealed lies, as it were.̂  
Spirit, k§etrajfla, is the being, bhava, standing in mind; it 
is immortal, flowing as a stream to the ocean. For the de
struction of existence, satvasaiiiksaya (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 united (with the ocean of being) 
and embraced on all sides, how could there ‘be consciousness 
after death? (219, 43). As the creature that spins 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 falUng tree and flies 
away unattached, so the freed soul abandons its woe, and 
leaving pleasure and pain, without even a subtile hody, goes 
the perfect way (47-49 repeats 45).^

For a Samkhya philosopher Paflcagikha 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 com m entator reads atha tatra ’py  upadatte tam o ‘vyaktam  ir a  
'nrtam , f l .  38, which is perhaps better “  hidden falsehood.”  The m eaning is, 
as explained above, that the jo y  given b y  V ed ic  teaching is a perishable 
heaven resulting in  sorrow (darkness) and the teaching is not the highest 
truth. Com pare, on  the other side, the same reproach, M ait. Up. v ii, 10, 
eatyam  iv 5  ’nrtam p ajyanti.

* Com pare P ra j. Up. t ,  5 ;  M und. Up. 1, 7 and iii, 1. T he first im age is 
clearly  not that o f  a spider (which is not destroyed b y  its web), but o f  a 
silkworm , though the com m entator (and P W .) take iirnanabld as a spider, 
w hich com parison is com m on. Com pare xU, 286,40, iirnanabhir yathS siitram 
viJBeySg tantuvad guijSh (as in  B A U . ii, 1, 20). B ut the silkworm  is also 
com m on. Com pare x ii, 304, k o ja k a ro  yathStmSnam kitah samaTarundhati 
ButxatantugunSir nityam  t a ^  'yam  aguno gu^Sih dvandTam  eti ca  niiv 
dvsadrati, etc.
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and. the orthcxiox Vedist. The terms used are those of tihe 
Sariikhya, jlva and ksetrajfia rather than atman (sthito manasi 
yo bhavah sa vai ksetrajfia ucyate, §1. 40), but this spirit is 
only part of Brahman.̂

Another point to be noticed is the absence of tarunatras. 
Before passing to the numerical analysis of the Paiicaratra 
scheme into thirty elements, I would point out also that as ia 
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, 13, 6-6, desire, aversion, pleasure, pain, and also body, 
perception, courage (samghata, cetana, dhrti) or tliirty-one 
elements of “ modified Prdkiti.”

The Thirty-one Elements (Faficacikha).

Here there is a formal group of particles called kalas, not 
sixteen but thirty, but one (God) super-added makes thirty- 
one topics, the same number ascribed by tradition to the 
Pa§upatas. A most minute description is given in xii, 821, 
96-112. This scheme is as foUows: *

In order to act, the organs “ await the outer constituents,”  
gunas. In perception, color, eye, and light are the three 
causes, and so 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.] ® The twelfth is intellect, another constituent, 
wherewith one decides in the case of doubtful tilings to be

1 T h e  attribute o f  Jagatprakiti applied to  N arayam  in the PaRcarStra 
hym n, x ii, 389, 89, " th e  god  who is the Source o f  the w orld,”  g ire s  the 
Tital difference between thig teaching and that which inculcates a Prakrti 
distinct from  p ore  soul-

* I  italicize below  w ithout extended com m ent the points o f  contact with 
the schem e gust given.

• This m ost be-supplied  from  the context. In  the schem e at x ir , 42 ,16 , 
"  mind must be  recofjnized as belonging to both, and intellect is the tw e lftt ,”  
on ly  ten organs are jecogn ized , as here, and bala as a  separate organ is 
imhnown.
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known. The thirteenth constituent is sattva. (It is real) 
for one is argued to be an indiyidual having much or little 
sattva (hence it is a real constituent, a gum). 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, wliich is different from the 
others and is called the totality of the mass of separate factors, 
prthakkalasamuhasya samagiyam (i. e., the general disposi
tion). The sixteenth, a different constituent, is a sort of 
complex, sariighata iva (because it consists, says the commen
tator, in the union of the three Ĵ ictors of ignoi'ance; the six
teenth is therefore avidya, or ignorance itself), wherein are 
combined the Source and the individual manifestation, vyakti, 
which are respectively the seventeenth and eighteenth con
stituents, gunau. 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, saiiighata, 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, vidhi, fulcra, hala (cause, seed, power).^ 
That is called the body in which these twenty and ten are all 
together. The Source (fore-cause) of these kaEs, factors, one 
philosopher recognizes to be the Umnanifest; 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 quaxiruple source. This 
unmanifest Source becomes manifest by means of the kalas 
(the factors just enumerated). The individual is the Source 
8 0  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

 ̂ A ccord in g  to  the co m m u ta tor , these are right and w rong as originating 
fa k e  idem , vSsanS; that whicli iaeitea to w rong ideas; and the efiort leading 
to the attaioment ^  irrong ideas. B ut see the schem e abotre.
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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. 
AU creatures are born by the imion of particles, kalas, as it 
were,̂  just as fire is produced by the union of sunlight and 
fire-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, 322, 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 Paiicayikha because it is taught by 
Sulabha to Janaka, though it is the latter who professes him
self the disciple of PaScagikha, “ the venerable beggar who 
belonged to the family of Para§ara,” xii, 321, 24. For Janaka 
does not really understand, and so Sulabha is enlightening 
him. Paflcagikha is here said to be a Saiiilihya 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 dvividM nistha. Here §1. 38, the “ point of view,” is 
made treble, trividha nistha dr?ta; not that emancipation is 
got by knowledge or action, as in the Gita passage, but by 
the third (and best view), that of Paiica§ikha, who “ rejected 
both these two,” 321, 40. The doctrine is that the vai§esikam 
jflanam or most excellent way, gl. 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 Faficagikha is said to be so^ya^

1 T he com m entator »ays that "  this expression, (kftlSniim)iva, bag no w eaa - 
iBg, and is m erely used to  fill ^  the verse,”  321,124.
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eopanisadah sopasangah ̂  sanigcayah, §1.163, a detailed philo
sophical exposition.

In xii, 276, 4 ff., there is a third exposition, oddly combined 
with the Saiiikhya 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 ^iva (^iva 
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, ra§i, of six. To these are added bhSva and abhava, 
making the “ eight beings, bhutani, of beings.” When de
stroyed, a creature becomes fivefold (elements) because of 
these. The body is made of earth, bhiimimayo dehah; 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, jnanani). Sight, 
hearing, smelling, touch, taste, are five, distributed fivefold 
over five. Their constituents, tadgunah, are color, smeU, 
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 (tliis 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 ie the sixth organ of action, 9I. 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

* ixpSsaSga fo r  x ip^ S S gah '! 17. dpflnes as dhySnSSgSni yam Sdlni.
“ Thii word means beiag m  entity (and bo 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, vidiii, 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 §arire (spirit).

Here fourteen organs are added to the three gums, 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, samnipata. The one and the eigh
teen gums with the incorporate one and with heat, usman 
(the internal heat of the stomach, says the commentator), 
niake the complex, samghata, of twenty composed of five ele
ments, which (twenty) the Great One, mahan, 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 k^etrin (spirit) goes, as 
if from one ruined house to another.^

The vin§o samghatah paiicabhautikaii or complex of twenty 
composed of five elements in this passage is the same with the 
vin§aka]  ̂ samghata  ̂ of the preceding, 821, 109. But there
ent)*>r existence and So state o f  being. It often adds nothing to  the m eaning. 
F or  exam ple in s iii, 141, 85, “  bhSra o f  » e l f ” i8 th e  same w ith s e l f : atmany 
erS  ’ troano b h tr a A  gam Seajjeta vSi dTijah. "  put se lf in  self.”

* vijIr^Ed (=  iva) grh&d grham. The analyiis abore,^76 (6), 80: eka? 
ca daja cS ’ftSu ca (— 19) #aha (iaiiri^S (dehin in vl. 28) usmana saha
(besides h e a t)B a iiig h S ta h p S D c^ b 3 u tik a ]^ , nit(hS]i8amdhSTa7a]l7 etao 
duuiraiii TSjnifiS soba. Compare the first w^eme atiom
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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 df an older Sariikhya traxjt, 
which is worked over into Bralimaiam. There is no clear 
recognition of egoism, though the commentator so interprets 
the “ maker of bhufais ” in C 9, and, as I have said above, I 
think it doubtful, both from these and other passages, whether 
the earlier Saihkliya recognized Intellect as other than self- 
conscious. One of the present three schemes introduces the 
Bhutatman as deus ex machina. They all differ slightly and 
have the Pafica§iklia teiminology 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, adliyatma, lecture. The 
first and last versions represent Bhisma as teacher and Yudhi- 
§thira as pupil; the other, Vyasa as teacher and ^uka as 
pupil of the same lecture. The two Bhisma lectures do not 
agree so closely with each other throughout (though more 
alike at first)® as do the Vyasa and second Bhl§ma version,

1 Compare with this eamghata or vital complex jiv a g h a n a , Pra^n. v. 5.
s The closer agreement begins with A  0 as compared with B 9 and C 10;

“  sound, ear, and holes, this triad is born of air; touch, action, skin, are bom 
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 B 17, C 15. In all these versions, body, with smell and object, is o f earth 
alone, b'hvmigu^a^, loc. cit. B ^ id ^  these triads, B and C give sound, ghosa, 
(fabda) from air, smell tiloiiie as lihteiguna in B, all composite matter, «ajii- 
ghSta, as earth.^;^^ in C ; breath (0 ) or touch (B) from wind, etc.
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which lie nearer together in place. It will be necessaiy 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 §lokas are intermingled in such 
a way that part of one §loka in one discourse is part of another 
in another version. Thus, after the introductory stanza, which 
names the five elements with but trifling variations, A has; 
“  Whence they are created thither they go, again and again, the 
great bhutas, from other bhutas, like waves of ocean; and as 
a tortoise, stretching forth limbs, retnicts them again, so the 
Bhutatman again withdraws the bhutas he has 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, 
but the important lines of the tortoise and Bhutatman appear 
here thus: “  As a tortoise here, causing his limbs to stretch 
forth, retracts them, so the smaller bhutas in respect of greater 
bhutas; ” while B has: “ As a tortoise here, stretching forth 
limbs, retracts them again, so the great bhutas, mahanti bhu- 
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, having 
created the group of senses, withdraws them.”

The next 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 vi^yan in C for vai^myam. Of 
tije new group of eight sources found here, I have spoken 
elsewhere. All the versions have the following stanza A  17, 
B16, C18:

gnnan (A , C, gu ^ ir) nenlyate buddhir, buddhir eve- 
'ndriytoy api (C, ca) 

manahsastoi sarvan î (A, bhatani), buddhy i(A,tad) 
atiave koto guna^

that is, Intellect dixects the gu^s ; Ute senses aie intelkct
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and their constituents could not exist witOiout it. A  and C 
make the intellect subservient to the gunas 1 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, kala (nom.), and karmabuddhi (nom.), and mind, the 
sixth, in these (bases) the Lord created.” B, too, has an 
addition: “ Mind, intellect, and nature, svabhava, these three 
are bom of their own sources; they do not overpass the gunas 
on arriving at that wliich is higher than the gunas ” (13, na 
gunan ativartante). So in 816, 2, gunasvabhavas tv avyakto 
gunan nai ’va ’tivartate. But iij. 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, saritaih sagaro bharta 
mahavelam ivo ’rmiman (compare A, 23 ff.; C, 23 ff.) that 
there is no doubt what has happened. The constant unchang
ing epic simile is tliat 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 gums (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 bhavas 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.

® svabhava, nature, is distinct from sadbhava. One is temporary, tlie 
other is eternal, xiv, 28, 22; Gita, 8 , 3. 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 rerb throughout. In A  13 (and the corresponding verses B 18, C 19) 
“ the mind doubts,”  samfayaih kurute, “ the intellect decides,”  adhyavasS- 
Jifiya. Compare 249,1, mano visrjate bhSram buddhir adhyavasayini, hyda- 
yam priyapriye veda, trividha karmacodanS. “ Tlie intellect is the chief 
thing in that which is to be made ”  (B 16), suggesting egoism, but C 14 has 
IcTtsue and A  has no subject at all.
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■wMoh. 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 na ’pi) gunas; the gunas do npt 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 (k§etrajfia 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 gums, but the spirit, the Lord, superin
tends, as the gunas modify themselves; all that is part of its 
own nature, that intellect creates gunas; as a spider does his 
thread, so that creates gunas.” .

In A, 38 ff.: “ See the difference between intellect and 
spirit, ksetrajfia; 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 %vater are joined 
so are they; the gunas know not the soul, atman, 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 guims, tlie spirit, 
k êtrajfia, 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 (sfjate) 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 
Uie soul knows gu^as always, but, being an observer of 
gunas, it imagines itself the creator. There is no support 
for the intellect . . ?  ilie intellect, buddhir antara, with the

'Unique. S££ad,liere is for Stman in B.
* A  senselesf is found bere, followed by srjate hi settrari

(as in A), Sattya, itself a Tests oji rajas, 3̂ ,
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senses, which have fto 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) gupas as a spider his thread; the gu^s 
should be recognized as a web.”  ^

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

213, 12, sattvam ca rajasi sthitam, iKanadhigthanam aTyaktam buddhy- 
ahariikaralaksanam tad bijam dehmSm ahuh. Compare 215, 26, jnanadhi- 
sthanam ajBanam vijSananugatam jnauam ajiianena ’pakrsyate. But we 
haye in ajrayo na ’sti sattrasya a phrase in which sattva is equivalent to 
conscious buddhi. The varied readings show clearly tliat the text has been 
tampered with. In aiprayo na ’sti sattvasya gunah 9abdo na cetana in 240,
14,' followed by sattvarii hi tejah srjati na gunan vai kathamcana there is 
still another parallel to our text. So in 241, 3 S., sattva is buddhi, higher 
than citta, aa it is said “ merge citta in sattva” (247, 6 and 0, the Yogin’s 
sukgma buddhih). Elsewhere citta, by the way, is an organ “ lower than 
mind,”  276, 10. The version in 194, 44, is a?rayo na ’sti sattvasya kee- 
trajBasya ca ka5cana, sattvam manah saihsrjate na gunan val kadacana 
(after the words srjate hi gunan sattvam), where manas must represent atman 
in the version above. The form gunah fabdo na cetana appears, a scribe’s 
error apparently, in 286, 36, as gunasargena cetana, before the meaningless 
words: sattvam asya srjanty anye gunSn veda kadacana. The epic sattva 
is well known: “ One is fitted for Brahman existence as sattva gradually 
departs,”  i. e., as circumscribed jiva becomes pure. Compare also 217, 21-25 
(210-217 are a professed adhyatma of Narayana), 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,”  nirSfraya.

* Other common metaphors and elmites are that of the cocoon (pp. 36, 
151), the “ bonds of hope,”  S^apafa, Gita, 16,12; the net, xli, 242, 7 ff.; but 
tu)|que is the weaver of xii, 217, 80: “ As a weaver passes the thread through 
cloth with a needle, so the thread of transmigration is fastened with the 
needle of desire, samsarayati (eariisarasiitra) trsnSsiicyS. Compare foam-like 
body and bird-like soul, xii, 3̂ ,  7; as well as the elaborate river-metaphors 
(taken from the battle-epic), where the bank is truth, waves are untruth, 
dwire is a crocodile, and the jriTer of the unmanifest goes into the sea of 
transmigration, iii, 207, 72; jdi, 251,12 ff. (0h. Pad., 261, a’ atthi saahassmam 
iSlamn’  atthi ta,fib&BawSnadi).
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conveisations. From an historical point of view the problem 
is of course simple.

The question asked above, “ What would become of the 
gums 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, pradhvastah, 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, anumana. 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, 50-52. B and 0 have “ their 
activity, pravytti, is not perceived,”  for “  a cessation is not 
perceived.”

The Yogin, who according to the teaching of this lecture 
can overpass the gums, is iSaid in the last section, in a supple
ment, xii, 262, ff., to surpass even the destruction of gunas, 
atikrantagu3jak§aya, and reach the highest goal

Detail# of Fliilosophical S;^eculation.f, ■ »
It has been shown thus f^r that there are not only three 

religious philosophies in the epic, but. also three formal sys
tems, one inculcating the twenty-five, one the twen^-sii, and 
one the thirty-two categories. ,

These broad differences are sufficient to show how entirely 
lacking in any uniform plan or scope is epic plulosophy 
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 systesnati sed schemes of philfeophy. I turn now 
io some details of peculation, incongruous for the :gi08t part, 
reflecting different interpretationi^isll ^fferent views; but in 
some cases noteworthy not so much for thei? lack of harmony 
witii'other epic schemes as for the umqueness of views found 
only in one or two passa^ of pseudo-^pic, amid a mass 
of Ivories o6vering tJie saiQe general subjfe^
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The Sixty Constitaents of Intellect.

Tliis group, one of the most elaborate in the epic, is obtained 
by an “ enumeration,” parisamkhyana, which analyzes the ele
ments, xii, 256, 1 ff. They are thus distributed: “ Earth 
has ten, firmness, weight (gurutva), hardness (kathinya), the 
function of productivity, scent, density (also giirutva, but 
explained as prathamanata, pintfepustih), ability (to hold 
scents), compactness, support, endurance. Water has ten, cool
ness, taste, moistness, fluidity (drayatva), a"dhesiveness and 
softness ( ?  snehasaumyata), tongue, dispersion, also, and 
softening (grapam) of earthy tilings (these make nine, but 
the commentator supplies ‘ freezing ’ from ca, ‘ and,’ which I 
render ‘ also’ I 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, vadasthana; (it has) independence, power, speed, 
emission (of secretions), activity, movement (of breath), life 
(atmata, of the vital airs), and birth. The characteristic con
stituent of air (sp^e) is sound; (it has alsc  ̂comprehensive
ness, openness, non-support, non-suspension, unmanifestness, 
steadfastness (avikarita), non*resistance (apratighatita), ele- 
mentalily, and changes (bhutatvam vikrtani ca, ‘ that is, it 
causes hearing and apertures in the body,’ N,.). Thus related’ 
are the fifty constituents (gunah pafica§atam), 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), creatiojj (visarga, rendered 
‘ loss of memory ’ %  ffie conomaentator), ntm^ioation, patiencje, 
good, evil, and swiftnefp, are the nine c^aiSftcteristics o f mind. 
The destruction o f *iie%feil»ant and the xlnpleasant (in deep 
sleep), judgment (vyavasaya), concentration, doubt, and insight 
are’ iecogmzed as the five *chaiacteristic8 o f m tdlect.”  The 
two Ust, sam ^ja and piatipatti, are rendered the commen
tator ]]^ the op ^ site  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-niaking ” is an attribute 
of mind, and judgment tliat 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 b^ck 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 a ttributes, katham paficendriyagunah; to which 
the answer is the stanza; ahuh sastim buddhigunan vai bhuta- 
viQî ta nityavisaktah, bhiitavibhutiQ ca ’ksarasr§t®h putra na 
nityam tad iha vadanti, “ They say tliat 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 non-eterml.” “ That,” it is 
added, “ which has been declared to you here is foolishness, 
cintakalilam, and imorthodox, anagatam. Learning the whole 
truth in regard to the meaning of elements, gain peace of intel
lect by acquiring power over the elements ” (bhutaprabhavat, 
Yogi-power).

The sixty may be got by adding the five gu^^s 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 them^lves (Fhich are different

‘  The commei^tOr paiaphmm bhatavifhta^ with paJSca bhBtSny api 
baddher otb gusS^ “  the five elemeBts are ctmstltueato 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 yiva, who is called sastibhaga, xiii, 17, 72, and per
haps also by the mysterious manoviruddhani in the enumerd- 
tion of the psychic colors explained below. Seven hundred 
vyuhas, 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, 46:

astau ca sastiiii ca qatani cai ’va 
manoviruddhani mahsdyutlnam

“ The eight (worlds) and the sixty and the hundreds (of 
vyulias) 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 Mandukya, 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.

The Seventeen.
In tiie expodtion given in xii, 276, 6 ff., above, p. 156, there 

is a group of seventeen with ah added spirit, making eighteen 
in all. Further tiieie are ‘ ‘ eight beings of beings,” which re-
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nmirn! oiie 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).i

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 
conslllubiits of aU that is not pure spirit.

On the other hand the Saiiikhyan group, as in Aphorisms 
iii, 9, may be understood of the bodily constituents (ten organs, 
mind, intellect, and five elements) in a praise of yiva who cre
ated the “ seven guardians and ten others who guard this 
city,”  ̂vii, 201, 76. The city here is the body, as in the Upa- 
nishads and Gita (^vet., 3, 18; G. 5, 13), elsewhere called 
“ house,” as in v, 33, 100, “ this house of nine doors, tliree 
pillars, five witnesses, under control of the spirit.” ®

1 This exposition is called “  silly talk,”  dustapralapah, xii, 280, 28, because 
it does not recognize that the course of transmigration may be brought to au 
end. For it is taught in the following chapter that not knowledge, penance, 
and Biicriflee, 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 o r  a lon e. Hari creates, whose self consists of the 
eleven modifications, ekSdafaTiknratma, 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, H -12 ,19-21,24. Here, as I  have elsewhere pointed out, eleven 
modifications take the place of the regular sixteen, evidently the organs and 
mind without the elements.

 ̂ In conjunction with the two birds (spirits) and pippal trees (vikSraa), 
mSnasaa dvSu miparnSa v5c5QSl|^Sh pippalSi^ sapta gopSh da$S anye ye 
piiram dbSrayanti. Compare fo^ the birds and pippal tree K u^^ Up. iii, 1 ; 
§vet. iv,6.

■ The five seMai, mind, intellect, egoism, and the gross body, make the 
nlfle; the pillars atsB restraints, ignorance, desire, action; the house is 
body; the witnesses Me th* «en«e», says the commentator, »ho at (HtS, 5, 18, 
fires a difEerest exi^anatioa o f the aine> The witai^s (as in p o p o ^  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, gvinas, 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 s?ime way: 
“  Who are free of the seventeen, the gunas, and acts, the fifteen 
kalas, particles, being abandoned,̂  they are released,” xii, 335, 
40. So again in xii, 352, 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 2 and it is bound also by the group of seven
teen,” where ragi, group, is usedias in the first example above, 
thoT̂ gh 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, 31, hrdi sthitah) is som etim es m ade sixfold , as the Spirit and five aenses, 
x iii, 7, 5. V arious poetical m odifications o c c u r : “ A  house,agarakam , o f  one 
pillar, nine doors,”  xii, 174, 60 ; a city , x ii, 210, 37 ; nine doors again (still 
differently explained b y  the com m entator) in xii, 240, 32, where the spirit is 
hansa (com pare 246, 29-31). A  very  elaborate working-up o f  the body-city , 
w ith senses as citizens, buddhi as L ord , etc., w ill be  fou nd  in xii, 255, 9 fl. 
T he hansa passage reflects the U panishads: 240, 29 =  Qvet. iii, 16; 30 =  r . 1, 
o f  ^vet. ib. 2 0 ; 31 has the unique dvdidhibhava (atm anah) o f  M aitri, v ii, 1 1 : 
82 =  later form  o f  (^vet. iii, 18. On p. 4 5 ,1 gave kalah pacati in Strip, as acci
dental or universal. N ot so here, how ever, where M aitri v i, 15, kalah pacati 
. . . yasm ins tu pacyate k alo  yas tam veda sa vedavit, appears com plete (with 
the V. 1. tam vede 'ha na ka^cana) in 240, 25. So too 5I. 17 =  K atha iii, 15 ; 
and 28 =  ^vet. iv , 19 ; while in 15, manisd manasji viprah p a ? y a ty  atmanam 
Stmani (evam  gaptada9am dehe v ttom  sodajabh ir gunaih) there is a direct 
C opy o f  the older form , Qvet. iv , 17, etc. Ql. 19, 20, 21 c o p y  the Gita.

1 ye  hinah saptada$abhir gunSih karm abhir eva ca, kalah paficadaQs 
tyaktSs te muktS iti nipcayah. H ere the com m entator takes g u m s as sattva, 
rajas, and tamas. On the fifteen kalSs, see below .

s M oksabandhah, perhaps m oha should be  read, unless m oksa im plies 
desire.

• T h efe  are o f  course other groups o f  seventeen. Thus in  xii, 269, 25-26, 
A g n i is seventeenth in  the sftcriflcial group, plants, cattle, trees, withes, butter, 
m ilk , sour m ilk , ghee, land, points o f  com pass, fa ith , tim e (are tw elve), the 
three Y edas, the sacriflcer (ore sixteen), and seventeenth is F ire, the house-
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The Sixteen (A) Particles.
What has happened in the mixture just described is 

obvious enough. The fifteen kalas, mentioned above as 
something to be abandoned, imply a sixteenth kala, the 
not-to-be-abandoned psychic entity' itself. The impediments 
are called indifferently kalas 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 Pra§. Up. vi, 2-5, the soul is the source of 
the sixteen, sa puru§o yasminn etah ôdaQa kalah prabhavanti, 
Purusa makes them, each from the preceding: “ breath, faith, 
five elements, sense, mind, food, energy, austerity, hymns, 
sacrifice, the world, and the name (individuality),” and ^hey 
all flow back into Purusa in reverse order. In xii, 47, 53 ff., 
(where the sariikhyatman is yogatman, mayatman, vl§vatman, 
goptratman) God is “ the Sarokhyas’ Seventeenth, having three
fold soul (tridhatman, awake, dreaming, in dreamless sleep), 
standing in soul, enveloped iii the sixteen 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- 
bom intellect, which produces (3 ) egoism, whence come, one 
out of the other, (4) air, (5 ) wind, ( 6 )  light, (7 ) 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, 31, where 
every creature h ŝ a body, murti, and “ consists of sixteen,” 
murtiman soda^atmakah. The Upanishadic kalas and thp 
SSmkhya 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, cetana, and mind added to two vital breaths 
and to spirit itself ; while in 302, 24, svabhava and cetana are 
apparentiy not included in the “  sixteen gunas ” which encom- 
piass 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 distinct from manas, with which 
it is elsewhere identified (see the section cited on p. 34 from 
the third book). Compare also the account of creation in 
xii, 233, 10 ff., already referi-ed to, where the seven mahat- 
mans, intellect, mind, and the elements, unite to make body 
as a base for spirit, §arlram grayanad bhavati, murtimat §oda- 
gatmakam, 238, 12, into which enter mahanti bhutani. The 
elements are the gross, as they are described in 9I. 8  (gunah 
sarvasya purvasya prapnuvanty 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 liiiga in 
the sthula 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 wliich 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, 253, 11: “ Thcee higher gunas 
are in aU creatures, besides the five gross elements, with mind, 
which is essentially analytic, vyakaranatmakam, as the ninth, 
intellect the tenth, and the inner soul, antaratman, as the 
eleventh.” Here the commentator explains the three as igno
rance, desire, and action (avidya, kama, karma, §1. 9), though 
in the text bMva, abhava, and kala, are given as three addi
tions (§1. 2 ), with other departures from the scheme already 
reco^aized in what precedes. But apart from this specid 
case, the fact remains that in some parts of the epic, as in iii,
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218, 18 (p. 87), xii, 281, 2 0 , only eleven modifications are 
admitted.

On the other hand, sixteen modifications, eleven organs and 
five elements, as in the regular Samkhyan system, are fully 
recognized, as in xii, 311, 8  ff., and elsewhere.

There is, therefore, no uniform epic interpretation of the 
modifications.

The Eight Sonrces.
As given above from xii, 210, 28 and 811,10, the mula- 

prakrtayah or eight fundamental procreative powers are the 
Umnanifest, intellect ( “ bom of activity,”  the result of the 
equilibrium being disturbed by tejas, energy), egoism, air, 
wind, lights water, and earth; or in other wordŝ  (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 Gita, 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 Gita. In this passage “ another source,” 
prakrti, is the jlvabhQta, 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 ak?ara but is “ higher.” 
Wiien, 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, vijfianani, 
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, 64, 
where 9iva is “ the eight sources (above ‘ eight forms ’) , and he 
who is above the sources,” and they are personified in the per
sonal cre îtioo. of xii, 841, 80 S., as “ eight sages,”  who are 
sources, though created from the elements:

Mattoij AjBgiraQ ca 'trih Pulastyah Pulahah Kratuh 
VasisthsEiqoa vSi Manuh Sv4yambhuvas

tatba
j&ey&h ptakfbayo'ftfiji tS. loka.̂
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Compare 2 1 0 , 28, mulaprakpfcayo hy a§^u jagad etasv 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, 302, 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 oftpn 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, 183 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 ie shown by withering. 
They have ears, for at the sound of thunder they lose lea-«es, 
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 smeU, 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 fijre-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 aU the apertures); ,liie water-

1 E ven  the ten are recogn ized  in  Qat. B r. xi, 6, 3, 5, da?e ’m e pitnise pranS 
StntSi ’kadasah (called  radra^). These can scarcely  be  the organs, fo r  as 
Mieb iJNy w ou ld  include the karmendriyaB, which do not “  depa rt”  at death, 

name* v e  g ire a  a b ore , ^  96. Com pare the rudras o f  x ii, 6 1 7 ,5.
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element in slime, bile, sweat, fat, blood. There are five vital 
airs (winds) which cause a person to move, 184̂  24-25:

pranat pranlyate pranl vySnad vySyacchate tatha 
gacchaty apano 'dha  ̂cai ’va ‘  samano hrdy avasthitah 
udanad ucchvasifci ca pratibhedac ca bhasate 
ity eva vayavah paSca 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 sixteen 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 naany sorts, viz., twelve; air (space) has but one 
characteristic, sound. But there are seven sorts of sound (the 
gamut) called §adja, rsabha, gandhara, madliyama, dhaivata, 
paSicama, nî ada. Whatsoever sound of drum, thimder, 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, nadyo 
dagapranapracoditah, xii, 185, 15 (as noticed above, p. 36, 
■with the correspondence in the third book). In xiv, 60, 42 
flf.j the same (duplicated) account says smell is of ten sorts; 
color (form), of twelve sorts; sound of ten sorts (the gamut 
and also “  sounds which are agreeable, disagreeable, and oom-

1 This IB the later view  that apSna is the anus wind, pSyiipSsthe 'pSnam, 
Fra$na Up. iii, 5.

® On the six  colors m entioned together in the E ig  V eda, and the light o f  
thirty-four kinds, see m y  article on  C olor W ords in the R ig  V eda, A m . Journal 
o f  Phil, iv , p . 190. SeTen recitations or notes are recognized in the Chand. 
Up, ii, 2 2 ,1 ;  the roaring note  is the A g n i n o te ; the unclear is Frajapati’ s ; 
the clear or  definite is Sx>ma’s ; the so ft  sm ooth, is V Syu ’s ; the sm ooth strong, 
k  Indra’s ;  the heron-note is Brhaspati’s ;  the Inharmonious, is V aruna’s. 
l l i e  names kere are indefinite and apply vaguely  to  seven divinities. T hey  
are fou n d  also in other early  literature. T he epic nam es have n o analogy in, 
^ e  Upanishads d l l  U>e Oai'bha. On the other hand the ep ic  p S m a , gam ut, it  
late. Com pare a b a te , p . 13, v S n !; also sapt«tantri vinS, iii, 134, 14, “  the 
•ereiM tringed ly w ,"  ca lled  fa4 gf»oaxSgSdisamSdhiytdEtE, i s  H . il, 86, 68.
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pact” ), although the two descriptions are almost identical. 
Each, however, has added new fectors. The Anuglta list 
betters the careless text above, whereby the sound- called 
“  Fifth,” paficama, stands in the sixth place (xii, 184, 89).

The Five Subtile Zlleiuents. Gross smd Snbtile Bodlea
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, suksmam, 
the latest have the classical term tanmatmni. Of course the 
commentator often interprets find elements where none is 
mentioned. Thus, in xii, 205, 15, “ »s 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, 51,13, where viQvasrj 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, 
423, viditva sapta suksmani sa^ngam tvam ca murtitah, 
“ 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 tanmatra^, 
as he does in the case of the Yogin’s linga, soul, also said to 
have “ seven suksmas,” xii, 254, 7.̂  Elsewhere there are eight 
(powers?) characteristics of the subtile body of the Yogin, 
xii, 817, 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 mahabhiitas (sic, or bhtltini). Only the latest part 
of the epic has the technical word, i, 90,-13-14, where the

1 Perhaps, how ever, the sevenfold  know ledge o f  the Y ogin  is m eant as in 
•SSltoi, ii, 27. T he passage above, jriii, 14, 423, is a cop y  o f  adu, 264 ,15 , where 
the seven are explained as senses, ob jects , m ind, Intellect, m ahat, the immani- 
te«t, spirit <the six  are here explained as all-knowing, content, k n o w l e ^  
withoBt b ^ in n in g , iaciBp«ttdea<Se, ev eM lea r  sight, endless power).,
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k^etrajfia, is connected with the tanmatras before birth 
in the body; and xiii, 14, 202, where the otder of 
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, bhutesu mahatsu, he takes up a forfii also dependent ■ 
on these, tada§rayam® cai Va bibharti rupam. 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 linga,̂  but so is the 
old, §rotradiyuktah samanah sabuddhir lingat tatha gacchati 
lifigam anyat, “ possessed of hearing and other senses and 
having mind and intellect he passes out of one body to 
another,” §1.14.

Elsewhere it is said that the beings that pass out of the 
gross body pass into a subtile, suksma, body, and are called 
suk?mabhutani sattvani, “ fine beings,” which “  wander about 
like sunbeams,” superhuman, atimanusani, xii, 254,1-3 (sattva 
is bhutatman). The passage in xii, 345, 14 £E. has already 
been referred to. Here the suji is the dosr (as in the Iga) and 
the dead become paramanubhutah, then manobhiitah, and then

1 H ere m ati stands fo r  buddhi, as it does in  x ii, 202, 21, sarrSnl cai ’ tSni 
nutnonugSni, buddhim  m ano 'nveti m atih svabhavam , “ the senses fo llow  
m ind, m ind foliow * intellect, intellect fo llow s the pure entity (here equiva
lent to  param ah svabhSvah o f  203 ,1 ).

* T h e  word tanmStra occurs on ly  in late Upanishads, accord ing to  C ol. 
Ja cob ’s Concordance (his reference s. paSca^* includes M Sitri, iii, 2 ). T o  the 
last, Garbe, In h is Sariikhya-Philosophie adds (p. 289) K afba, iv , 8, referring 
to  ^ g n a u d ,  Mat^riaux pour servir k. I’hiBtoire de la  philosophie de l ln d e , ii, 
81 ,82. T his is an error. T he Ka^ha knows nothing o f  tanmStras. P ra fu a  
m ust be m eant, w here mStrSa are m en tioned , ir , 8 .

> Compare tan>matram, but in the pa«sage cited, tad must refer grammati^ 
cally to the great elemebts.

* S o  in  XU 907 IB, thv T og in , sQll in  his gross bo^ y , becotnai qu iet m  s  
lam p in  a windleM  place, shines lik e  a  lam p (o r  ia Uke »  stone o r  p iece  o f  
vreod) W h en  he shines fo r &  aa d  i t  ^ U fig a !^  and m oveless, he w ou ld  not be  
f i ^ m  H ere BSga Beems metielar a  ^ l i i ig a i t U n g  m iv k
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trSigxmyahlnlh, and enter Vasudeva (nirgu^atmaka), the sarv- 
avasa (compare I§aVasya), the home of all (or dwelling in 
all). We may compare Vasudeva derived from earvabhutar 
krtavasa, xii, 348, 94. The Yogin soul, “ clothed in seven 
subtile things,” has also been referred to above, p. 39.

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 gr9 ss, 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 ĥe 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 Avith 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 paiicatvam 
apanne jivah Mm anudhavati, xii, 186, 10). “ When a man’s 
body has been eaten by birds, or has fallen from a clifE, or has 
been burned, how can life come to him again, kutah samjiva- 
nam punah, 13. If the root of a cut-down tree does not grow 
again, but only the seeds of the tree grow, how can the man 
(cutdown) 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,” 15.® “  No,” says 
the tejpicher, “ there is no destruction of the vital spirit, jiva. 
The vital part of a man, pra^, enters another body ; the body

 ̂ T h e  application o f  great In m aliSbhata is expressly said to  be  (n ot In 
{mtithesis to subtile, but) on  accou n t o f  their unlim ited character, amitSnSm 
lB «hSs»bdo ySnti bh&tini sambhaTiun, tatas t e ffm  m ahibhata$abdo 'y a m ' 
Tipapaclyat«, xii, 184,8.

^ Compare BAV-SI, 9, S8, Ktasa iti mS vocata . . martyalb srit 
tauinSn matSt praridiati. With the fire-«lmiile, cf. ̂ vet i, 18.’
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alone is destroyed. The -vital spirit supported by the body, 
§aiii3 §rito jivaih, ia 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 Hke 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,”  samsthana. To tliis 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, suksmatvat; 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 bhumitvam; for earth is the place it goes to, aya.na. 
Breath and fire go to air, for these three are one; the pair (of 
other elements) is fixed on earth. These (elemejits) 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, etc. 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 Paranmtman doctrine, ib. 23, and since from the

* x ii, 1 8 7 ,6, jivo h y  Ska^arat gthita^ (Barvagato n itya9 ca , com m .)i reminds 
one o f  BATJ. iii, 2 ,1 3 , SkS9am StinS, on ly  the strange B uddhistic asnunption 
(o f  E orm a alone rem aim ng) ia here carefu lly  y a r d e d  agMnst, though the 
preceding sim ile auggeatif the sonl’s fate to  be  that in  the Upanishad,

* X iteraH y; “  respect to  w hat y on  are saying (whether the operation o f  
m ind .and  senses ibdka,tef an i^rettt); there is n o  general ikppltcation o f  the 
five,”  187,10,

* mithyii 'tad fflittr m?ts ity abaddS^: dajSrdhatai VS ’sya
'187,27. ' . ■
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beginning of the discossion where the elements are introduced, 
184,”1 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 tliis 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, 3, 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 9ruti says so, in the 
words: “ Even when gone to the other world the life-breaths 
of incorporate beings always (exist),” xv, 34, 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 xil, 184, 4, the body is made of earth. So the ear comes 
from air; the eye from the sun, etc., xii, 276, 11, tasya bhu- 
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, pranapanagrayo vayuh, and 
air (or space) is in the holes, kheev aka§am, of corporate 
beings, a scheme of creation which attributes the “ great 
beings ” (elements) to the “  first creation ” of a personal 
creatof.

In xii, 306, 5, the characteristics of male and female parents 
are traditionally® three each, as inherited by the offspring;

1 mahSbkatSni nitySni bhutSdhipatisam^ayat, x t, 34, 6 .
* (U frum a . . . vede (Sstre ca  pa^hyate. It is a d d e d : “  A uthoritative is 

what is delared in  oae ’s ow n  jyeda^ svaTedoktam , and what is read in  the 
Qistras,”  a  f^atriction a« to the V eda aot elsewhere admitted.

12
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ibone, mnew, marrow from the father; skin, flesh, and blood 
from the mother. But in §1. 24 it is said that skin, ^esh, 
blood, fat, bile, marrow, bone, and sinew are all eight pro
duced by tbe male,̂  §ukrena prakitani. 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 
seed and blood, male and female, nniting psodUce a flake, 
kalala, which becomes a bubble, budbuda, which develops into 
a lump, peQi. Prom this lump come the limbs; from the 
limbs, naUs and hair. At the end of the ninth month, “ name 
and form (individuality) ” are bom.̂

Besides one subtile body, the epic may recognize two, as do 
the Vedaulins and later Sariikhya 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.* This is his explanation also of 
the unfinished sentence in xii, 264, 13. In 12 one sentence 
ends with the statement that unclarified spirits “ do not see the 
bhutatman in bodies.” Then in 13, “  those who are devoted

1 A pparen tly  a clear contradiction o f  the preceding, bu t excused b y  the 
anthcxr on the p lea  o f  understanding the inner m eaning, and not the words 
alone, o f V ed a  and grantharthatattva I

» T he tam e process is described in  late SSm khya texts (Garbe, p . 278). 
Com pare the G arbha Upanishad. “ Nam e and fo r m "  is a phrase som etim es 
am plified ; "  T he L ord  creates nam e and form  and acts,”  x ii, 233, 26-26 (as in  
Brh. Up., i , 6,1 , nSrna rSpam  karm a, w hich m ay be referred to  here, yaduktam  
TedarSdefU . . . tadiibtesu).

* ra jova j^ yo 'y y  a y a ^  dehi dehavSB chabdavae caret, kSrySir avyShata* 
m atir y^ rS gyS t p r a ^ B u  sthitai^, x ii, 217,21. T he next half-stanza, SdehSft 
apramSdSc ca  tdehSntSd y ^ a m u c y a te ,  is interpreted b y  the coi^m eiitator to  
m ean “ the three bodies (sthiila^iiksm a-kSraM ) b ^ g  abandoned, the sou i 
(w ithout bod y ), because its m ental freedcm , is released d ^ n H ir e ly .”

* The subtile body i« “  span-long "in  xii, 2 6 0 ,^ ; size of a thuinb,” 
it wafiden by reason o f its connectioa..widt the U3g«v ▼, 40,16, and 2 7 ; xii. 
S8$, 17S, ttSgus^amStrSh jvumft deha«tiiE^ See p.
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to .Ydga-9astra, desirous of seeing that soul, —  (things) with
out'breath, (things) without form, and what (things) are 
like thunderbolts.” Here the commentator takes the three, 
anucchvai^ni, amurtani, yani vajropamany 'pi, as bodies devoid 
of intelligence, siik^ma or subtile bodies, and, thirdly, bodies 
indestructible even in the seonic destruction, or kara^a- 
9arimni, with atikramanti, overpass, to be supplied in tiie 
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 tlie 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 ofE darkness, bom 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 .̂ ^et. Up. iv, 1) 
being darkened by contact with impure darkness-bom 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, §adjlvavarnah, xii, 281,33, as 
follows: “  Spirit has six colors,l)lack, yellow-green (or grey), 
and bluesj the middle color; red, more helpful and good, bright 
yellow, and, best of all, wMte. White is besf̂  spotless, without 
sorrow, leading to success. . . .  The coturse creatures take is 
made by their (spiritual) color. Color is ca u ^  b j one’s 
former acts (Time, as oftea, represents the Kanm). The 
d a ^  jjoloj:. leads to a low course lielL After heU the 
^ ir it  attains yellow-green (harit =  dhi^j^). When jiva is 
en d o^ ^  with sattva it casts o ff tamas (darkness) by means
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of intelligence, and after blue attains to red and lives as a 
HnmaJi creature.” Then the spirit attains to yellow as a god, 
returns to hell, and goes on in the same way to white, finally 
surpassing tlie tliree states (gunas).^ The inner meaning of 
this passage, according to the commentator, is that when the 
spirit has the three guiias, 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, lajas, 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 foUowng, the “ higher 
color ” is gained by “ pure acts,” vamotkaripam avapnoti narah 
punyena karmana. The identification of light with heaven 
( “ bright-yeUow gods,” above) is as natural as that of dark- 
niess 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 Ues.” Compare Patafljali’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 conunentator, as recorded 
above.

In xUjiJpS, 46, there are “ three colors, white, red, and black, 
w iti vyhich are affected aU things in Prakrti.” Here these 
are set parallel to the gums (red apparently corresponding to 
energy, rajas), as signs of the soul, which goes to hell if it is 
taTTia.sa,, humanity if rajasa, 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 m a phrase common to epic, v, 44, 26, and 
Upanishad, ^vet., iv, 5.*

1 T he oom m entator, Instead o f  taking the states to be  gunag, takes them  as 
waking, Bleeping, and 4«ep Blninber, ending in turya, the fou rth  state.

* E pic tejrt, Jrii, TO8,4 6 : fn k W oh lta k rfn a ii r f lp ^ y  etitni trini tn sarrS^y 
etSni r fip a^  y|iiT *Ka prikrtS m  ra i. Q vet. Up. iv , 6 : ajSffl ekSiii loliil:a$ukia- 
kranam  b a h v ^  prajtl^ sijam SnSiii sarupSh {MfllleT gn^es the varied readings 
m  M s note, W .  fl, p . 250). F or  t ,  44 ,25 , com pare a b ore , p. 28.
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The Five Panlts of a Togiu.
In xii, 241, 8 ff., the faults of Yoga as known to the seers, 

Kavis,' are desire, wrath, greed, fear, and sleep, kSma, krodha, 
lobha, bhaya, svapna, two added to an ancient trio. In xii, 
301, 11, the five Yoga faults to be “ cut o ff” are registered 
as raga, moha, sneha, kama, krodha. In xii, 302, 65, the 
“ path-knowing Kapila Saiiikhyas” give as the five faults, 
kama, krodha, bhaya, nidia, 9 vasa. In xii, 317, 13, the five 
faults are simply the actions of the five senses. See also the 
list above, p. 119.

Patafijali, ii, 3, recognizes five kleQas “ to be abandoned” 
(heyah), avidya ’smita, ragadvesa ’bJxinive§ah. Five to be “ cut 
off ” and “ to be abandoned ” are also recognized in the Dham- 
mapada, 370, paSca chinde, paflca jahe. In the epic the “ five ” 
are known as such, but different expositions explain them 
differently.

Discipline of tbe Yogin.
The perfected Yogin, who, by means of the sevenfold dha- 

ranas, methods of fixing has seve% the
elements, egoism, and' intellect, Httffittts to **jeoinplete and 
faultless illumination,” pra f̂tha, 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. 
Pratibha, upasargas, the eightfold power, the various com
fortable “ sittings,” calculated to induce concentration of 
thought, e. g., virasana, the codams, “ urgings” (by which 
one controls the breaths), the “ pressing of breaths ” into the 
heartKjanal, or into the space between the brows, the fixed 
hours of exercise in mental discipline — all this Yogarmachin- 
ery is as well known to the epic rewriters as to PataBjali. 
That the epic here precedes the Sutrarmaker may be inferred 
from the fact that in the matter of “  faults ” (above) and in 
other technical terms it does not always foUow the latter, 
thottgi. it has the Sutra terminology to a certain extent. 
Butj on flie oiiier hand, there can be little doubt that the 
epio-vmters were steep^  in Yogarterms and used to Yoga-
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piactices of extreme refinement, for they reveal a very inti-, 
mate acquaintance with Yoga-technique. Oyer against these 
adepts, or scientific Yogins, stand the vulgar ascetics, whose 
practices consist simply in the austerity of painfnl 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 thofee who practise the scientific rules of the 
skilled Yogin, the “ one-legged, up-arm” ascetic belongs to 
the vulgar cult, inherited as “ Vedarenjoined penance,” where 
the wretch is not so much engaged in control and sam5dhî  
graduated concentration, as in mortifying liitnself 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 ann 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 Bralunaism), as presented in the epic.̂

The Destructible and Indestructible.
■I;

Both spirit and the Source according to the Sariikhya system 
are eternal and indestractible, xii, 217, 8; Gita, 13, 19. They 
are therefore not created things. But spirit in other passages 
is a “ 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. 13-^ 187. “ Lord Time’s 
Retaking ” pratyahara, is the name given to the cosmic re- 
absorption as explained in xii, 234,1 ff. The universe becomes 
subtil̂  and metaj^ysical, adhyatma. All things are first 
burned and enter the condiljon of earth, till earth looks bare

1 T he ch ie f chapW n to  b e  e on p ared  will be fo u o d  in  QSnti (287 ,2 41 ,8 17 ; 
also pp. 44,107, abOTe), bu t fo r  details I  must refer to  a pap«^ read at th® 
Meeting' o f  tlw  Oriental SotueQ' in  A pril, 1900 ^  b e  pabUsbed b  l&e 3 m e- 
nai, toL jocU).
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as a tortoise siiell. Then water takes up earth; fire, -water; 
■wind, fire; air, wind; mind, air (with sound, etc., i. e., mani
fest mind passes into unmodified mind); the moon, as sam- 
kalpa or fancy, swallows mind, eitta; then Time swallows this 
as knowledge.

Up to tliis point the retroaction is at least intelligible but it 
is interrupted here by a revealed text: kalo girati Tijllanam 
kalam balam iti grutih, balam kalo grasati tu, tam vidya 
kurute va§e, “ Time swallows knowledge, power maltow» 
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 immardfest, highest, 
eternal Brahman, “ and so Brahmain alone is the recipient of 
all creatures.” ^

The Qods and the Religious Life.
The orthodox Brahman’s insistence on the four stadia of 

Kfe is found in the normal attitude of the poets. Opposed to 
this is the direct teaching that these stadia are quite unneces
sary, xii, 327, 26-27: “ In the first stadium one can be per-* 
fected, what use is there of the other three ? ” Compare jii, 
297, 25, ma dvitlyam, etc. ‘

In some passages the god Brahmdn 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 ^ v a ; in ’ 
others above him.® Brahmdn, again, appears as the equal of

1 51. 17: evam a a r v a n i bhutani brahmai Va pratisamcara^ This absorp
tion is the counterpart to the personal creation of Brahmin (see p. 142), from 
the "  Seed made of Brahman-glory, whence all the world,”  2i53,1. I do not 
pretend to understand th*flnal process of reabsorption described above: 
IkS9asya tada ghosam tam vidran kurute 'tmani, tad avyaktam param brahma 
tac chSfvatsm anuttumam. The eternal sound here implicated in Brahman 
may be that “  'Word without beginning or end, Wisdom, uttered by the Self- 
existenl^ from which, as Veda-sounds, the Lord (a« cited in the note, p< 178) 
in the beginning creates names, forms, and fiets,”  xii, 238, 24-^3.

* In xii, 840, 116, Brahmfa knows that Vishnu is greatest; but in adl, 285, 
165, Vishnu is unable to comprehend the greataiees of Compare on the 
mixed Ideas concerning Bmhmin, Boltzmann’s essay, ZDMG. xxxriii, p. 167 S . 
I  cauBOt Agree with & e author in the opinion that BrahmiEn la the chief God 
o f the “  older epic,”  W t optjr i l t  1^6 older tales incorpiora.ted iato tito ^ ic .
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tile other gods in the taMtarian tibeosophy, wMch is rep
resented in tibe epic, but only sppradically and in its latest addi
tions.̂  He is sometimes looked upon as the chief of all gods, 
|)ut his supreme attributes are in other passages taken by his 
latOT 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 Brahm&n, the later pseudo-epic knows 
no|;od equal to (a Pagupata) ^i’̂  Between the two lies the 
mass of &e epic teacMng, 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 oUa podrida one har- 
monioos whole, where all three great gods are one.

Arjuna is a form of Vishnu. He is taught this with won
der iiiid great amaze in the sixth book. But our amazement 
at his amazement is still greater, for this doctrine, apparently 
so new to him, was revealed to him long before, in the third 
book, and on that earlier occasion he appeared fuEy to appre
ciate tlie fact that he was divine and identical with Krishna, 
foots which in the sixth book he has totally forgotten.®

Heaven and Hell. Death.
Inconsistent as is the Karma doctrine with the notion of 

heaven and heU, the Hindu, like Pindar, successfully combines 
the two beliefs by imagining that metempsychosis follows the

1 For the usual catunnurti, compare iii, 203, 15; rii, 29, 26; xii, 336, 8 . 
In iii, 272, 47, is found the only definite expression of the late trinitarian 
belief in a trimfirti, an interpolated section (compare my Beligions of India, 
p. 412); though it may be implied in i, 1, 32 and xiii, 16, 16, but only here 
till we reach the HariraA^a, 2,125, 31. It appears first in the later Upani' 
shads, or in late additions^ as in Maitri t  (as distinguished from the close o f 
it ) ,  above, p. 46; Ainong ^ w  religious novelties the pseudo-epic introduce! 
Cltragapt% Death’s seore^ry, xiii, 125,6; 130,14 fL In several points, such 
aa in this and ui giantmatioal peculiarities, the AnufSsana shows itself later 
iiB »>me parts even ^an Q^nti, all ignored, of course, by the synthesist.

< Compare iii, 12,18. In this passage, Arj.uaa exiUti Krishna at the sO' 
preme liord el oaiveri*, and Krishna in tom id^tififes <£« two: yas tvSm 
dve«ti sa mSidi dve;^  etc., ib. 46 {YistiQii says the same thing almost to Budm 
in  3^, S43,133,; ya< ivXm vetti M mSm veili, ja» tvim aaa sa a>Xn ana}̂  

godlia»di»pEoel^med to him in tii, 41, 86,48; 47 ,1  Oa ttte 
lU, 12, ciHap«ze}iiiMenv|adi A lt, i, p. 489.

TEE GREAT EPIC OF INDIA.



penalty of hell, or reward of iafeveii. ’̂ w s stand
sometimes separate, howOTei!* aiad the 4iero i«*ipw>iii|se<i an 
abode in Indra’s heaven wUikoitt «Uasida^.t» meterapsy-. 
chosis; or one is piOiaised a high ov low' bi^^^ieafter 
out allusion to the ©̂Idiflir teJeologieal ^;^rdin£«^y’3iNihe 
former case, the ru|e is thAt a gdb(̂ 4Maji gees io heay^ and a 
bad man goes to ĥ Uî ,»8 in iibiJ iTpanishada, e ,,j^ y iiJ id 21, 
2,10, and in the epiO gen^liy. But in one a
different vie-w is takfen. Tlie idea here Is 4liat a fljtrly goo^ 
man goes first of aU to h611; w|!ile a man wh<tm thg "wh^ is 
lather sinful than goo^ g^9 first of aU to heaven. Afte^^ids 
the good man goes to' heaven and |the bad man goes to hell.̂

The popular notion of the Yogin is not at aU that of absorp* 
tion into Brahman. “ Grieve for the living, not for the d̂ ead; 
this pious hero after his death, like a Yogin, has b̂ t|isi*ii1|<ŝ  
ing with a human body and shines glorious like  ̂ In
heaven there are cool breezes and perfum^ nojiduger, thirst, 
toil, old age, nor sin, but “ eternal happiness,” ife.‘lieaven, which 
is here, in contrast to hell, the “  highest xii, 190,13-̂
14. So in the Sabhas. The Yogin “ revSs" in *Joy, knows no 
sorrow, and rides around on high in a heavenly car, attended 
by self-luminous women,” xiii,,107, l?fe (compare the ramah 
sarathah of Katha Up. i, 25).«.Thi»k the happiness of a Yogin 
after death, a view of course dianSinically opposed to that of 
the philosophy taught elsewherej'^r it is taught as final, not 
as preliminaiy.

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 jost such a half-view.® Heaven is

1 bhuyistham papakarma yah ga parvaTO gTargam a^ute, etc., xviii, 3,14.
* tSm sindavm Stmatanum . . . gata^ vil, 71,17. Compare xii, 63, 

TSyubhfltah pra-veksyami tej6tS(;im divSkaram (not here to the moon, which 
dianges): " In  the form o f  wind I  «h«ll eater the a m ”  (to lire irith the' 
mem) ; yatra nS Vartate punal^ (60), “  whence theve i» no retom.”  »

• Here it may he objected : fiut &1» is for warrior*, and evea in Cpan.
tbose that worship Bra;}Spatl as matter instead of spixit si« matoiaUy 

Messed. H iia mi«e« the qsieitioa again which 1 touched upon iit the oatset
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here a good place for good but tmintelHgent people, but it is 
Boomed 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 ^ he wishes,” 
3Eii, 199, 77-78. The priest, orthodox, is recognized as still 
striving for heaven and likely to go to hell, in the old way: 
“ HeU is where priests go,”  it is said rather bluntly, ib. 14-15, 
nirayam nai ’va yata tvam yatra yata dvijar^abhah, yasyasi 
Brahmâ iâ i stlmnam. For of all the heavene of all the gods 
it is said, “ these are but heUs to the place of the Highest 
Sotd,”  xii, 198, 6.

All kings but one go to Yama’s heaven in the Sabha 
account;^ in the battle-ficenes most of them go to Indra’s 
heaven. But in vi, 16, 20, they go to the Brahmarworld. 
Again, the heaven oto goes to depends either on one’s gu^s 

explained above), or, according to where one dies (Tirtha), 
or, at a third expknation, 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 Brahm5,n, etc., xii, 818, 
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 eveiywhere 
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 bearing 
traces of greater antiquity than the other.®
In one part the wawior ftuditdr* ate taagbt the deepest mygteries, in another 
thejr lire taught what is not> taught in the TTpanishads except as introdacr 
tion to true teaching. Synthetically erosUered. the epic teaches nothing 
systematic in these Turying expositions.'***®^

1 Yama’s home is here a heaven of delight, elsewhere in the epic it is a hell 
of honors.

^ The account in Droi^ is here the later of these two similar scenes, as has 
been shown l>y Holtwnann, ZDMfi. xzxriii, p. 218. In philosophj, death is 
tiie dissyllabic Bgo m  opposed to the etenui, immortal, thre»«yllable non* 
ego, or mama varsus namama (“  this is mine ”  i« »  thought deadly to ^th> 
and nntmth is deaHi), ^,*18,4 and zir, 13, S (identical passages)
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The Cosmic Egg and CreatloiiB.

According to the old belief, tlie universe comes from a 
cosmic egg. The philosophical schemes, of course, d^card 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 plaints as the food of all incorporate 
things. “ Then he produced Brahmdn, bom in a golden egg. 
Brahm&i 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, 
bhuta, 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.).2 Here the egg-bom 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 Brahm&n 
was bom of an egg . . . but that is not to be regarded. How 
conld the unbom be bom? Air-space is the egg, according 
to tradition, and out of that was bom Brahm&n, the forefather. 
(He required no support, for he is) personified consciousness, 
the Lord. There is no egg; there is Bpihmdn . . .  the imman- 
ifest eternal Creator Lord” (16). This passage is not merely 
an aHegorical interpretatioiiji the egg-myth; for in the former, 
Brahmdn creates space after ne is bom of the egg from which 
he is bom, while here the egg is space. The number of crea-

That is, the Vedic form implieg th« truth o f heaven and earth as here 
stated.

* fa  this paasagBj ete vijejS mahabhSte?u, 812,12, repeats the first half- 
ttsBztt of Blli 14, ^t«d aihote,'^. 128.
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tions in pMlosophy I have already discussed. They axe given 
as nine, or again as five.̂

The Grace of Gk>d.

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.; ^vet., iii, 
20; vi, 21 ; M uni, 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, mnamatasa  ̂
nmsthitah, 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 tarn draŝ um arhati, xii, 837, 20, (a verse found also in 
the pseudo-Ramayam). 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 
tiie 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, jfiana, 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 
tlieory, and practically they are thrown over by the adherents 
of the latter school, who, however, differ from their ancestors 
in tik® Upanishads 1^ |> clear mark of lateness, in that they 
Specify tiat the Gcd whose grace saves is Krishna alone. 
Salvation not throt^h knowledge, even of God, not through 
tihe grace of God, but through the grace of the man-god is the 
savii^  way, the easira way, or as it is called in the GitS, the 
**les8 trouMespme way,”  12, 6.

Side by ade Stand io th.« Ipic theiM two great modem modi-
1 Hte8e sl« oiodifloa^oiM «ff God, and lire

ia xii, 803, bnt wltes theacooant u  alL
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fications of the older Upanishads: there, knowledge, wisdom, 
jiilna, vidya, contrasted with the later grace of the “  Creator- 
Spirit,” at most recognized as 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 tlie 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 Sariikhya denied, a personal God, the former became 
a bridge between the atheist and the devotee, a bridge, how
ever, occasionally repudiated by the latter, who does not always, 
as usually, claim that he is thus philosophic, but exclaims: 
“ By Sariikhya and by Yoga rule I meditate the way of God 
and find it not,” xii, 352, 7-8.

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 
Braliman) 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, had to identify his Krishna with that 
Purusha T§vara. Late as are all tlie purely philosophical 
chapters of the epic, they still show which power prevailed.

1 There is of course, further, the ?ivaite, whq̂  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 saeriflees 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 Mahadeva”  (as tatstha, p. 
44, he creates existences, xii, 281, 61-024. All these divergent beliefs are 
i^reiented in startling and irreconcilable antagonism in an epic concerning 
wMeb the unhistorical view is dass es aehte zn einer einheitUcben AufCassung 
abg«rundete Elemente sind, Welche das Epos bietet, NirvS^a, p. 841
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Fsdtii absorbed unfaitih. The religious philosophy of the ejac 
is a successful attempt to uphold Krishnaism not only against 
the science of atheism, but against a deistic science that postu
lated God but saw no godship in Krishna; a science which in 
its turn is technically elaborated, a long advance on the vague 
speculations of the Upanishads, but not yet as uniform ais in 
the completed system. Krishnaism stands to Samkhya-Yoga 
chronologically as stands the later grace-of-the-Oieator 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 vinegai>;and oil of 
doubt and faith; but:

o^os t ’ aXtujid T* ravr^ Kvrti
BixooraTOwr’ ov 7r/)0cr*WBr0is.
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EPIC VERSIFICATION.

alamkrtam  {ubhaih (abdaih  
samayair divyamanusaih

chandovrtta if ca  vividhair 
anvitam  vidusam  priyam

A  Tale adorned with polished phrase 
A n d  the wise lore o f  gods and men.

W ith  verses turned in various ways 
Replete, a jo y  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 
morffi, the third by groups of morse. These rhjrthms ran the 
one into the other in . the following course. The early free 
syllabic rhythm tended to assume a form where ^ e  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 morse, 
not the number of syllables, was reckoned. Finally, the morse 
tended to arrange themselves in groups and eventually became 
fixed in a wellnigh tinchangeable form. Part of this develop
ment was reac ĵed before the epic began, but there were other 
parts, as will appear, still in process of completion. Neither

I  wish to  acknow ledge in  h egin n in g  this chapter on ep ic m etre* the great 
he lp  afforded m e b y  P rofesgor Cappeller o f  J| na, who put at m y  d igpom f a 
mftnuBcrlpt on  the m etrica l form e jb t h e ^ p ic ,  in  w hich all the m etres were 
located  and the tr iffn b h i o f  the first three books were analyzed seriatim. 1 
need b a n ily  «a y  that thi| loan has tnat^riaUy li|^tened the I fb o r  o f  preparing 
tile foU ow ing vicetcli, a  lo s d  tthe kindness o f  w B ch  was the m ore tpp r^ p *^ !^  
u  it  w a» entireljr u a o U c i t A  th «« g b  m ost gratetully r e ce ire t l
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of lihe 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 ftve per cent in another form of the same 
class; and only twp-tenths of a percent in any other metre. 
The two predominant rhythms, §loka and tristubh, are in 
origin the oldest Indie or pre-Indic rhythms, w)iiLe of the 
others some are in turn early developments from the first epic 
rhythms. For convenience of reference, before discussing 
these rhythms% detail, I give a list of all those used in one 
or both of the two epics according as they are free syllabic 
(gloka, tristubh), fixed syllabic (aksaracchandas),̂  mora-metre 
(matrachandas), and group-rhythms (ganacchandas).

§loka: 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 
MahalSiarata.

tri§^ubh: a stanza of four verses of eleven syllables each, 
arranged with very iittle restriction (and consequently of 
various types) in the Mahabharata; reduced to one prevail- 
ing type in the RamSyana. Increased by one heavy sylla
ble in each pada, this metre is called jagatl, 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 2 except as givfn in the next group (of four-verse 
stanzas). *

1 The ixed syllabic is called also rar^rrtta, “  syllabic verse ”  (rrtta =

• That is, jiure in the form (a) and (b), __\ j_____ v / y __ u — M ( _ )  i
_______ _ -J -------V ----------> (f) ---------------,\ j\ j-------w --------. These

ate called (a) upendraTajrS; (b) va&$astha(bUa); (e) ^ U n i; (f) rStonn!; 
or (a) and (b) viliyi the op«»tng _  v  —. called (c) isdrarajrl aod (d) ia- 

'0* liaT« elevw  or tWelve syllables, respectlvi^. When (•) 
•nd (c) or <b) imd (4) 1U« mingled, tili« s ^ ^ a  is npajlti.
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akEaracchandas 
* or 

vaiflbiayrtta

with the T«ne Used u
tathoddhatS, a tristubh w v __, \ j  —  __
bhujamgapraySta, a jagatl \ j ___ , w _____ ,\ j ____ _______
drutavilambita, a jagati __w w ,__ \j \j , — —
yaisvadevi, a jagati _____________  \ j ____ \ j --------
rucira, an atijagati i v \ - ' w ' w _ v ^ _ v y _
praharsini, an atijagati_______ , w w w v , __w __ _______
mrgendratnukha, an atijagati  v-» v ____
asambSdha, a yakvari “ _________ \ j \ j \ j \ j \ j --------------------
vasantatilaka, a jakyari____  \-<v — w -------------------------
malini,anatisakvari ____   <_»____ w --------
SardiilaTikridita, an a t i d i i r t i ____ , _________ _ w __u,

— ; --------\ j,--------- V  —

mStrachandas
(ardhasamayrtta)

puspitagrS and aupacchandasika, staazas o f  two verses, 
each verse having sixteen and eighteen morae in  prior 
and posterior pada, respectively, tlie moras being ar
ranged in  syllables m ore (puspitSgra) or  less (aupac
chandasika) fixed, 

aparavaktra and vSitSliya, the same in  catalectic form , 
each pada being shortened b y  two morse, 

matrasamaka, a stanza o f  fou r  verses, each verse havkig
■ sixteen morte.

ganacchandas

(arya, aryagiti, npagiti), stanzas o f  two verses, each verse 
containing eight groups o f  morse, the group o f  fou r  
morse each, but with the restriction that am pjiibrachs 
are prohibited in the odd groups, but m ay m ake any 
even group and m ust m ake the sixth group, unless in
deed this sixth group be  represented (in  the second 
hem istich) b y  on ly  one m ora or fou r  breves; and that 
the eighth group m ay be represented b y  on ly  tw o morse. 
T he m etre is called aryagiti when the eighth fo o t  has 
fou r  morffi; upagiti, when the sixth fo o t  irregularly has 
but one m ora in  each hemistich.®

1 T hat is, a ja g a ti with one syllable over, ati, or  with thirteen syllables in  
the pSda. T he second atijagati above is sometiinteg called praharsani

* T hat is* having fourteen syllables in  the pada, fifty-six in  the stanza. 
T he a t i^ k v a r i and atidhrti have fifteen and nineteen syllables in  the pSda, 
respectively. *

* Brown, Prosody, p. 17, points ont that this metre is almost that of Horace, 
Odes.iii, 12: miserar | est neq a- I inori | dare lu-1 dum neqne I dul-1 ci mala I 
Tino, « tc . ; imd sic te 1 diva po-1 tens Cypri I sio fra-1 txes Hele- j nae I la-

I Bidera, etc., Save that the i&Eth g w u p  is here o f  tw o morse.
IS



91oka and Trl̂ ftibli.
THE P lD A S .

The number of verses in a gloka or trif|ubh stanza may be 
decreased or increased by one or two, respectiyely; but in 
iihe great majority of cases, two in a §loka and four in a 
triftiubh 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 
3,682-88; 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 imiform stanzas. Thus in xii, 860, 49 ff., five 
tristiubh hemistichs foUow three gloka hemistichs. A  stanza 
of three hemistichs is apt to close a section, as in vii, 64 and 
187. In G. vi, 49,65, there is one hemistich in excess because 
53 a-b were added to tlie original, and this is doubtless the 
cause of many such cases; though it is also true that a half 
stenza is often found where there is no reason to suspect a 
latter addition. Six padas in a tri§tubh occur occasionally.

But in the case of the §loka, the padas are metrically linked 
in pairs, while tristubh 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 sjaitactical 
whole. 'But, relatively speaking, this is seldom the case. 
The unity consists rather in the fact that one half of the verse 
is metrically different from the other and cannot be substi
tuted for it, whereas in the trip^ubh any pada can be sd»sti- 
tated, if the sense pe«nits, for any othof.i The different fall 
of the !̂ oka pSdas may be seen very well whin the words axe 
^^ost identic^:

1 Ja some fomtt o f the bowerer, there is a, reBtriction in the final
>}<Ukba a n c ^  of the flrtt third pSdas, not fotmd in the leoond and 
fooitiipSdaa^ Ib m^caaeB (disonMedhereiifter) the trif^ubh, Wteiibe ^oika, 
eon^t* of two parti (h»nistich>} «nd the perfect indcfpeiidaice of tbe jp$d« 
inodifled. lU t  itoea sot aSect t ^  free e p ic '^ f^ b h .
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amitranam bhayakaro mitranam abhayaifakarah 
Qalabha iva kedaram ma§aka iva pavaJram 
,na ’tantrl vidyate Tina na ’cakro vidyate rathah 
rukmapunkhair ajihmagrai rukmapunkMir ajihma- 

gaih (G. vi, 20, 26 and 19, 68)  ̂
kim nu me syad idam krtva kiiii nu me syad akur- 

vatah
yato dharmas tatah Krsno yatah Krsnas tato jayah 
pagyan Qmvan sp:cqan jighrann aqnan gacchan svapan 

Qvasan
japate japyate cai ’va tapate tapyate punah

The final syllaba anceps of all padas indicates, however, 
that the §loka, like the tristubhi, 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 gloka derives. 
The Mahabharata retains this identical measure here and there, 
as in

tad vai deva upasate tasmat stiryo virajate,
but such cases, usually reflecting or imitating the older verse 
of the Upaiiishads, 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 upasante parivarya samantatah
The gloka verse (hemistich) does not often indicate its 

unity by4ts 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 ordinaiy case in the 
early-«pic, though the later epic does not hesitate to make 
freer use of this unittverse. But on the whole, though com
mon enough in l̂ost-epical writing, this is by no meanŝ  typical 
of the epic itself. The great bulk of the poem does indeed 
furnish a goodly number of examples, but relatively speaking 
cases like tJie following aie rare:

i<n ieotherT erB ^ar«foandi& B .'m ,3e,22; 7 ,3 ; ii, 88,20; M. iii,62,10; 
^88,285 3».8;xia,M .m
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mahamaniQilapattabaddhaparyantavedikam, ii, 3, 32 
aikyasamyogananStvasamavayaviqarada  ̂ii, 6, 3 
vayam hi devagandhaxvamanusyoragar5ksasan, iii, 63, 29 
jambvamralodhrakhadirasalavetrasamakulam, ib. 64, 4 
înhaQardtQamatamgavaraharksamrgayutatn, ib. 39 

badarefigudakagmaryaplaksaQvatthabibhitakaih, ix, 37, 61 
gadamusalanaracaqaktitomarabastaya, ix, 46, 66 
drqyate hi dharmarOpena ’dharmam prakrta  ̂caran, 

xii, 261, 6
ajayata maharajavan ê sa ca mahadyutih, xiii, 10, 85 
sa bhavan dandasamyogena ’nena hrtakilbisa^ G. iv, 17,58 
bhavadbhir niqcayas tattvavijMnaku^alair mama, G. iv, 

32, 6.1
The hfimistich of the l̂oka is also generally independent of 

the rest of the stanza in sense as well as in metre, but it is not 
infrequently united wiiii it syntiicticaUy, as in vi, 19, 12,

na hi so 'sti pumanl loke yah samkruddham 
Vrkodaram

drastum atyugrakarmanam 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: âtam, in the first chapter of Nala, 11; 
krodhasya ca vinigraliah: karyah, xii, 330, 10; asambMvyam 
vadham tasya Vrtrasya vibudhMhipa^: cintayano jagama ’§u, 
R. Tii, 85, 15, etc. Inside the hemistich, the padas are fre
quently euphonically independent (hiatus);

Prajafigho Valiputrftya abhidudrava, R. vi, 76, 22. 
na kimcid abhidhstavya aham, E. vi, 118,10 
ma vinfiQaiii gamily&ma‘ aprasadya ’diteh satam,

R. vii, 36, 63
* R . (B om bay) has cffisnra between pSdas and aro id s  both  these fonm i 

(sam yogSt in 18, 64, fo r  sam jogen a, etc.).
 ̂ G. here, 38, X 13, has the fature imperative, gamigradhram. Other ez> 

ample* o f  WatiM m ay b e  seen la  B . t, 60, 8 ; yi, dO, 8 ; r u , 11, 42, etc., 
bBtddea the am ple co llection  o f  Bofatlingk fo r  the fir«t fou r
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Saumitram samparisvajya idam vaoanam abravlt,
E. vi, 23,1

nihanyad antaTam labdhra, Hlako •v&jzs&a. iva, E. vi,
17,19

^aranany a9aranyani a^ramani krtani na^ R. vii, 6, 6

In G. the hiatus is usually avoided, but it is sometimes kept 
here, as where R. vii, 21, 19 has gorasam gopraxtetaro annarh 
cai ’va (adraksit) and G. rectifies the grammar but keeps the 
hiatus, gopradatmQ ca annam.^ In the last book of tlie 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 
i§tam ca ai§varyam paripalitam. 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 jmda, 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, 5.  ̂ So in the Mahabharata, satyanama bhava 
’goka, agokah Qokanaganah, iii, 64, 107. The latter epic 
otherwise presents the same phenomena:

yesam mlitram upaghraya api bandhya prasfiyate, 
iv, 10, 14

upavartasva tad brahma antaratmani vi^rutam, v,
43,69.

viveqa Gangam Kauravya UMpI, xvii, 1, 27
deva ’pi marge muhyanti apadasya padaisinah, xii, 

270,22
anahutah praviqati aprsto bahu bhasate, v, 33,36, etc.

There is nothing peculiarly epic in hiatus. It is found in 
precedent and subsequent poetry. Its occurrence in the

 ̂ B. in the second-henuBtich has grhSn$ ca grhadatarah (aoc.) svakarma- 
phalam asnatah, af for bhuj, as in M. iii, 82, 6.

* Emphasis abo may cause hiatus, as in dharmatma iti, R. i, 21, 7; na tn 
valctwn Bamartho 'hftm tvayi Stmagatan gu^n, B. ir, 8 , 5 ; or it may be em
ployed to sare the life o f a word, as in dakiipSrthe 'ih a  rtrigbhya^, xiii, 98,25 
(the commonest hiatus iii tWI before r, as in sarre ca ^ v a h ; karayasra w e ; 
*ny» ikfaTfttah, etc.).
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MahSbM^ya, as in ^ayUna vanihate durva aslnam vaidhate 
vifam, 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 caesuia cannot be determined by 
rule. In most cases there is a csBsuia at the end of the pada, 
but it is frequently shifted, as in kva ’rjunah njpatiJti ? §i^hram 
samyag akhyatum arhatha, R. vii, 31, 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 thos» long sentences, usually relative, which, 
as in Gita 2, 42-44 and 6, 20-28 run through twelve or four
teen padas. StiH more awkward are the sentences found in the 
later epic. Thus in xii, 302, occurs a sentence, not of four
teen padas as in the Gita, but of fourteen §lokas (5 -1 7 ) : 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 aU (24-52). Such monstrosities, however, 
belong only to the pseudo-epic.

Like the gloka, the tri^tubh, in euphony and sense, may be 
a couplet, the first two and last two padas making a unit, as 
in iii, 118, 20 c — d, anyan? ca Vr^nin upagamya pujam: cakre; 
vii, 2, 33 a — b, na tv eva ’ham na gami^yami te§am: madhye 
§uramm. Euphonic unity is illustrated by the eUsion in vii, 
163,14 of a in adr§yanta at the beginning of the pada after o ;

tan§ capy; upopavi§tan between c — d in i, 191, 19; and 
by the complete hemistichs:

yada 'qratisam Bhimasena ’nuyatenft ’Qvatth^mnft para- 
mastram prayuktam, i, 1, 213 

sa-EIarna-Duryodhana-Qalva-^alyu-DraunSyani-Kratlia- 
Siuiltha-Vakra^ i, 187, 15 (compare in qlokaj 
Bhlsma-Drona-Krpa-Draop-Kar^’r j una-Jani.T- 
danan, viii, 20, 3 ;  bahugo Vidura-Bro^a-Krpa- 
Gafi^yj^Sxfijay&i^ ix, 61,20)  

uddhQtalsa l̂ams^&pat&ka^vajottaman89kulabbIsan-

Ordinarily, however, disjunction and not conjunction of 
padas is the rule. Thus between b — c , iii, 182, 6, a +  aad
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even between a — b and c — d. Here also hiatus appears even 
in the pada, as in i, 1, 214 b, svasti ’ty uktva astram astre^a 
gantam (so must be read); or in i, 74, 30 c, ahag ca ratri§ ca 
ubhe ca samdhye. It may then be expected between padas, 
as in

yada ’vamaiisthah  ̂ sadr̂ ah Qreyasag ca, alplyasag 
ca, i, 88, 3 a — b 

vanaspatin osadhlQ eft ’vi§anti, apo (=  apo) vayum, 
i, 90, i l  a -  b 

santi loka bahavas te narendra, am eJtSi ’kah, i, 92, 
1 5 a - b

So in YajRaseni: ekambara, ii, 67,' 34 a — b^ utsahami: aytis- 
nmn, iii, 192, 67 c — d ; putri: Iksvaku, ib. 70 c — d ; tapa§ 
ca : amatsaryam, v, 48, 20 a — b ; aearyena: atmakrtam (text 
-nat), V, 44, 14 a ; apo 'tha adbhyah salilasya madhye, v, 46, 
3 a. B. occasionally rejects (betters) the text of C., as in vi, 
129 c — d, stands na ca ’pi te madva§aga maharse, 'nugraham 
kartum arha hi me matih, where B. 3, 61, has na ca ’dharmam, 
etc. So in viii, 4,340, pagcad vadhi^ye tvam api, sampramudha, 
aham, etc., where B., 85, 33, has mudham. Both, however, 
continue with aham hanisy^ 'rjuna ajimadhye, and in the next 
verse both have prasahya asyai ’va in c — d.* Other caees 
are: ^atruhanta: uvaca, viii, 85, 30 c — d ; mudam ca lebhe 
y^abhah Kurunam, ix, 17,18  d ; uttSna^sye na havir juhoti,
xii, 246, 27 a ; bibheti: a§raddheyam, xiv, 9, 27 c — d ; Madam 
nanaa asuram vi§varupam, xiv, 9, 33, c (from the text in B., 
namasuram, and in C. 251, Madam nanmnam); Tilottama ca 
’py atha Menaka ca : eti,s, H . 2 ,89 ,71  a — b. Examples from 
the Ramaya^a are given by Bohtlingk, or may be seen in the 
conjunction of maharathasya: Iksvaku, R. vi, 14, 12 a — b ; 
abhyupetya: uvaca, R. vi, 59, 45 c — d. In both metres, to

1 The first foot consiBtg of fire syUaUes.
’  B.’g reading in iii, 112, 16 d, calitera c3 ’sit for calitera Ssit, 10,066, 

may be to avoid hiatus. In ii, 63, 6  d =  2,116, both texts have acintito 
‘bhimatah syabandhunS, vhere iiiatus may be asBomed, though not neces- 
•srily, as also in Hi, 107,13 b, na (vSi) rSsam pitaro (a)sya kurrata. Ib. 15 
a — b, both te :^  have hiatus  ̂uksS^om paktvS saha odaneoa asmSt kapotSt 
jsati te aayantu {girfe you for).
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avoid hiatus, irrational particles are often inserted. A  good 
example is : pura krtayuge tata hy asid raja hy Akampana^, 
vii, 2,029, where B., 52, 26, omits the first hi.

Rhyme.
Coimection o f pMas by rhyme is not uncommon. It is less 

noticeable in glokas than in tristubhs on account of the alter
nate trochaic and iambic cadence employed in the former, aad 
some, for example, may think that in iii, 65, 65-66,

vasSsva mayi kalySm 
pritir me parama tvayi . . ,  
ihai ’va vasatl bhadre 
bhartaram upalapsyase

the rhymes of the nameless queen are practically unfelt,* but 
this is scarcely possible when alternate rhjrmes occur, as in 
R. ii, 88, 7:

prSsadavaravaryesM 
^Itavatsu sugaiwiAfsw 

usitva MerukalpesM 
krtakaficanabhitiwM

In gl. 13 of the same section, three successive padas end in 
-am; in 14, two end ia ; and in 23-25 seven end in -am, 
or ^am, with some inserted besides:

bahuvlryabhiraksifowi 
qlinyasaiiiTaranarafeajfo 
ayantritahayadvi»a>n. 
anavrtapuraidvarSjw 
rajadhanim araksiWm 
aprahrstebaZSTO nyllmSOT 
xiwiwaMMm, anavrt5j»

So in tri§tubhis, rhymes are both irregular and regular, as in 
R . i v , 2 4 , l i

^ Compare, hoveivr, & e affected initUl amonance (with the effise differ- 
«B ce )ia B .iT ,8 3 ,«» ;

TarajracS’py annjDStu 
tmra^a tS ’pi codita^
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acintan^^am parirarjanJ^am anipsamtyam svana- 
veksawlyaw

and in R. vi, 78, 65, where three padas end in -dhdni, -bham, 
-kdni, respectively; the same (in -tdni, -ydni, -nani) appearing 
also in a pu§pitagra stanza, R. v, 20, 36. In R. iv, 28, 41, we 
fitnd;

pramattasamiiaditabarliimam 
saQakragopakulaqadvaZow* 

caranti niparjunavasî awi 
gajah suramyarei vanaatarSm 

navambudharahatakeqamwi 
dliruvam parisvajĵ a saroruAawi 

kadambapus^wi sakê arawi 
navarai hrsta 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 qanaih keQavam a^hyupaiti 
drutam nadi sagaram dbhyupaiti 

hrsta balaka ghanam dbhyupaiti 
kanta sakama priyam ahhyupaiti

words put into the mouth of love-sick Rama (kamapradhanah, 
as he is called) by some late poetaster, who, not content with 
the last stanza, adds to it (2 7 ):

vahanti varsanti nadanti bhSnti 
dhyayanti nrtyanti samaqvasanti

Compare also in the samd section, weak rhymes in -tanam, 
-vanam, -kanam, -ranam (at the end of the pada in 31). This 
reaches its height in the ridiculous (late) secjfcion R. v, 5, 
where the same word is repeated at the end,of each pada 
tin even 6 is a reHef, where occurs the alternation: -panko, 
-paSkat, -lanko, -^ankaL But elsewhere in R., e. g., ii, 16, 
47, three padas o f a tri§taibh end in -am, the other in -am (d) • 
and in the preceding stanza three padas end in though 
jagatl padas are here interchanged with tristubh.

Foot may rhyme with foot or with alternate foot in tJie
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gioka, just as pMa rhymes witiii pada, that is, either -with a 
modification of the precedent syllable, thus, x, 16, S4,

evam kuru
na ca ’nya tu

or even with alternate rhyme, as in R. v, 59, 24,
pativrata

ca suQro^ 
ayastabdha 

ca JanakI
but the same sound may also be repeated without any such 
precedent difference, as in x, 16, 14,

adharmaq 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) icehi para
yei ghara

(b) jyatse kude
tyatse pudhe

(c) Bvarga loki
vaitara^

(d) zase zhada
tase phala ̂

Alliteration.
Alliteration, aecording to the native rhetorician Dan<^ is 

affected rath® by the Gaudas than by the Vidarbhas, the
'fi ■ ■ ■

> (a) vhat is wished iox  another trill come to one’s own house;  (b) evil is 
In front of «a  aril man (honi solt qui maljr jpense)̂  (c) in heaven the river 
^ffiltara^ (the rirei; of death Recedes the joy of heaven); (d) as is the tree, 
so fruit. Maawwing, Marathi Proverbs. The earlier aniutubh ahows the 
i t i } ^  better on account of the Iambus in prior pfida, e. g., BV. t ,  86, B < 

arhantX pnro (fadJb 
aifiev* devSv «rw<K«.
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latter preferring cognate sounds to mere repetition. The ref
erence is rather to clasacal 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 anupmsa 
which Dan^n says is not liked by the Vidarbhas. Thus in 
tii,1 1 8 ,16,’

mudfl sametah paraya mahatma
raraja raj an fiurarajakalpah

and in viii, 94, 54,
nihatya Karsoaiii ripum ahave ’rjunah 

’ raraja rajan paramena varcasa 
yatha pura vrtravadhe ^atakratuh 

So in ix, 35, 24,
deq& deqe, tu dey3,ni t̂ SnSni vivitZhani ca 

and in iii, 63 21,
Ja,ffrS,h3, ’J n ^ a io  prahah

or iii, 64, 118,
’si /casya 'si ^alyam, Aim va, §tc.

Cf. iv, 14, 12,
ka tvam kasyS ’si kaJySm, kuto va, etc.

or iii, 64, 99,
jjhalajjuspqpaqobhitah

The taste for jingling is clearly seen in such, examples from  ̂
both epics as lie  fgUowing;

Taro Tjravlt tatas tatra, G. v, 1, 49 
Qayanam qayane Qubhe, B. v, 10, 50 
prallnamlnamakaram, vii, 146, 3 
Kurugrestha Kuruksetre kurusva mahatim kriyafti, 

ix,37,‘ 67.
Alliteration is somet^es built on a foundation of older 

phrase, such aS; bhimo bMmaparakramâ >, Bamo xamayatam 
▼arail̂ . Thus E. vii, 42, 22-28,
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mano ‘bhirfima, rftmds ta,
Eamo ramayatam varah 
ramayamasa dliarniatma

A  good deal of this is due to the later xevisors. Thus R.
V, 56, 61 (also a pun in sa lilam), not in G.,

sa lilangkayisur bhimam salilam lavanarnavam 
kallolasphalavelantam utpapata nabho harih

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 raudrarasa in R. vi, 
66, 41,

raudrah Qaka^atrakso mahaparvatasamnibhali
where the “ harsh thunder-sound ” is well given by §akat;afiar 
krakso. Admirable, too, is the phonetic imitation of motion,
stumbling, falling, and dying in Mbh. vii, 146, 86:

babhramuq caskhaluhpetuh, sedur mamlug 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 viii, 19, 2:

vicelur babhramur noQiih petur mamlug ca, Bharata,
repeated in 21, 16, with varied reading, but leaving (tresuh) 
petur mamlug ca (sainikah), and varied in 19, 15 with the 
fatal marim of the later poets (here in place of Bharata).̂  
The examples given above show both the Northern and tlie 
Southern style used in both epics.

That Vabnlki was copied by liis successors goes without 
saying. The pseudo-Ramaya^ shows, e. g., vii, 82, 64:

1 One o f  the rigns that the com pleted M ahabhSrata is posterior to  the 
B a m S y a ^  Com pare A . J. PhU., vo l. x ix , p. 142. I t  is a  B uddhistic term, 
m fa lio , fore ign  to  the RSraSya^a bu t current in the MahSbhiJrata and later 
Sanskrit works. T he w ord, b e  it  noted , is as old  as one pleases, bu t its gtereo- 
^ e d  em ploym ent in  the BhSrata puts that w h ole w ork from  a  syntitietki 
point o f  yiew  on a par w i^  other non-Bnddhistic litem ture tu d U g il
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sa tu Mhusahasrem &alad grhya daqananam 
ia^andha dalaran raja JJalini NSrajauo jathS,

and tihis atrocity in G. v, 32, 45 (not in B .):
suvarnasya suvarnasya surarnasya ca bhSvini ^
Ramena 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, 39, 18, where “  words beginning' with 
E ” frighten Rama’s victim:

ra-karadini namani ESmatrastasya Earana 
ratnani ca rathaq cai ’va vitrasam jaaayanti me.

Similes 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 aU, the presence in the epic of rupakas, 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-

In the rewritten Gita, unquestionably one ofthe older poems 
in the epic, though not necessarily an old part of the epic, we 
find that the current dlpo 'nivatasthah simile is introduced as 
a “ traditional simile,” upama smrta, 6,19. Such stock sim
iles belong to neither epic, but to the epic store in general, as 
may be 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 
ae they lack the later complicated yamakat. What they have

1 Com pare G. 42 ,12  =: 4 4 ,12  (aSgnliyam , sic, in the latter), where the 
l ia g  in “ engraVed w ith the m ark o f  B am a’s name ”  (as arrows are m arked in  
J t ) .  S o  B . V, 86, a, (afignliyiikam ) Bam an5m5Skitain.
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in abundance is (a)% i# tttoile; (b ) tlie simple metapbot;
(e ) the double metaphor, lliey  have also a most atrocious 
mixture of metaphor and simile, as in R. vi, 41, 46, te tu 
■v®nara§ardulah gardula iva dan^trinab, “ those ape-tigers like 
fanged tigers.” The simile is sufficiently illustrated in Ap
pendix A. I note only that it may be doubled, Rahtu- yatha 
candram iva, “ he, like Rahu, him, as if the moon ”  (overcame). 
Illustrations of the double metaphor are found, for example, in 
yiii, 107, 33, sarasvatlm gopayanah, keeping silence ( “ herding 
fluency ”) ;  xiv, 90, 95, svargargalam lobhabljam, “ heaven’s 
bar has greed as its seed I”

For my present ptirpose it is necessary only to j^int out 
that the later part of the epic exceeds the earUer 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:

avartanani catvari tada padmanl dvafla^a 
Qaragniparimanam ca tatra ’ sau 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 tbe (seven)  ̂ flames =  35 (+16).® 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:

fttmapradanavar^ena saihgamanibhodharena ca 
^mayasva vararohe jvalantam manmatbanalam,

“  0  graceful maid, quench the mind-shaker’s (Love’s) glowing 
fire with the rain of self-surrender and the water of union.”

' 1 'P W i«. sarSgni, lajri three fires. But compare yad agne te ^vath rSjwih 
ye cateBaptaheteya^,i,^ ,10, and saptSrcis, passim: and Mn*4. Up.ii, 1, 8. 
Besidfl*, the result It 86 aad one multiple is 5, so the oHier must be 7 (flamesj,

* Tbeae anmbers, whUe#ot confined to tilie pseud»«pic (I&d. Streilen, 
i, p. 97 ft), receire fresh «dditi(n» there in names of namberg before na- 
known. cismpMe xUi, 107, 68, for example, where occur fhe (s&kn and 
pataU; ta&S 9aSkupatSke yt^i^tam ka^am em  ca, ayutSj'^iii tat^  
ptAtaib tamudraiii ca tatidC raset. slmile% d  Lanman, JAC%. xx, p. 16.
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