ACTES

DU

ONZIEME CONGRES INTERNATIONAL
DES ORIENTALISTES

“” o PARIS-1897

:{'J..

PREMIERE SECTION

LANGUES ET \Ilt:lll::l')l.l)tilﬁ DES PAYS ARIENS "'-fv"
f'-;i.

PARIS
IMPRIMERIE NATIONALE

ERNEST LEROUX, EDITEUR, RUE BONAPARTE, 28

M DCCG XCIX

ey



<y LE2 e 4
- ~ 1 £ 62 - - p 5 A = ‘|_ 1
3 - B Raghias Jul e sl A - e L et /= L
"l_l, . A 4 e T\ 2 = i h =
= o oy -
=
.
|
o
-
-
-
-
'3
-
DU -

ONZIEME CONGRES INTERNATIONAL
DES ORIENTALISTES

—

-

PARIS-1897




_R.48

ACTES

bu

ONZIEME CONGRES INTERNATIONAL

DES ORIENTALISTES

PARIS-1897

PREMIERE SECTION
LANGUES ET ARCHEOLOGIE DES PAYS ARIENS

PARIS
IMPRIMERIE NATIONALE

ERNEST LEROUX, EDITEUR, RUE BONAPARTE, 28

M DCCC XCIX




LISTE DES MEMBRES.

- — ——

A
MM )
Appernanie Ervrexpr Ansen, le Caire,
Arpur-Moorr (Hassan), Paris,
Apee (K.), Berlin
Apianiax, Paris.
Aorer (E. W.).
Avrer (Nathan), Londres.
Aprer (Cyrus), Washington.
Aviey  (Herbert), Willesden Green
(Angleterre).
Avvorte vE LA Fove, Nantes.
Arsagro v Canoexas ( Francesco-Maria ),
Grenade (Espagne).
Aimie (Arthur), Paris.
Asvovenr Mamwovn, Alger.
Axoni (Emile), Paris.
Axorews (J. B.), Londres.
Axgier (Arthur G.), Londres.
Arostoriiis, Alexandrie (I’I:ngplc.
Anpors e Jusarsvitie (o), Paris.
Arpurisor (Fitzgerald ), Londres.
Arvstroxe (Th. de Saint-Georges),
Paris. '
Anxorns (T.-W.). Aligarh (Indes an-
rlaises).
Antix-Pacna Yacoun, le Caire.
Arkixsox (Robert), Dublin.
Aveii (baron p'), Paris.
Avvonier (E.), Paris.

B

Baexscu-Daveuuin (Jobannes), Leip-
g,

MM.

Bamrer (Auguste), Orléans.
Baruy (D* L.), Autun.
Barnier pe Meysarn, Paris.
Banoxuax (Rév. P. 8.), Paris,
Banni pe Laxcy, Paris,
Banti (A.), Paris.
Barrox (George A.), Bryn Maur Col-

lege (l:]lals~Unis )
Bassansnas (K. I.), Paris.
Bassaxo (Marquis ne), Paris,
Basser (René), Alger.
Bares (Rev. M.), Angleterre.
Barmeeur (Ant.), le Caire.
Bavnes (Herbert), Londres,
Baz (Gustave), Paris.
Beaunecann (Ollivier), Paris.
Brrxassem nex Senmma, Alger.
Bexpary (Cecil), Londres.
Beéxinrre (Georges), Paris.
Bexerr (W. C.), Paris.
Bextoew (Louis), Paris.
Bexoist (Edmond), Paris.
Bereuen (Max vax), Genéve.
Berger (Philippe), Paris.
Bermnorrer (Alfred), Bale.
Bevax (A, Ashley), Cambridge.
Bezzexpercer, Keenigsherg.
Buaspankan (C. J. E.), Bombay.
Binez (J.), Bruxelles.
Bixkras (D.), Paris.
Bie (S.), Pavis. _
Bunie (G.), Deventer (Pays-Bas).
Bissive (Frilz vox), e Caire.

PUERIMERIE SATIONALE



1 LISTE DES MEMBRES.

MM.

Bragoey (C. Otlo), Londres,
Biase (Edouard), Paris.
Braxcuer (Paul), Constantine.
Brocn (Hugo), Berlin.
Brocuer (Edgard), Paris.
Broxay (Godefroy ve), Paris.
Broowriery (Maurice), Baltimore.
Bock (V. vg), Saint-Pétershourg.
Bokrr (Paul), Paris.
Borser (P. A. L.), Leyde.
Boissten (Alfred ), Gendve.
Boxapsrre (Prince Roland ), Paris.
Boxer (Jean), Paris.
Bonson (Georges ), Paris.
Borcuagor (L. ), le Gairve.
Bosc (E.), Paris.
Bouroass (Abbé), Angers.
Bouvanayr (Urbain), le Caire.
Bovneurs (A.), Lausanne.
Bourrouve (Alexandre), Paris.
Bouvy (Le P. Edmond), Paris.
Bower ((Capitaine), Londres.
Bover (Paul), Paris.
Braorer (Caleb D.), Boston.
Briéar (Michel), Paris.
Burerrrmaves (A.), Lyon.
Brockersank (Ralph), Farpley (An-

gleterre),
Broxste (Paul ), Berlin.
Browse (E. Granville), Cambridge.
Browne (Horace A.), Birmanie.
Briicker (Le Rév. P. Joseph), Pavis.
Brisxow (Rudolf), Prague.
Brusrox (Charles), Montauban.
Buope (Karl ), Strashourg.
Bunee (E. A. Wallis), Londres.
Binues (L. G.), Vienne,
Buisson, Paris.
Buissox (Benjamin), Tunis.
Burimseer (E. W.), Londres.

MM,
Burcuarot (Gustave), Strashoury.
Bungess (James), Edimbourg.
Buroix, Angers.

G

Captizge, Gu-Lac (Annam).

Cameperr, (1. D), Londres.

Capant (Jean), Bruxelles,

Cara (P. Cesare o), Rome.

Care, Saint-Pétershourg.

Casra e Vavx (Le baron), Paris.

Carmiine (A.), Paris,

Carus (Paual), Chicago.

Casaxova (Paul), le Caire.

Casarresnr (L. C.). Manchester.

CasreLur (David), Florence.

Gisrrr (P* Haraprasad), Caleutta.

Casrries (Gomte Henri ve), Paris.

Cares (Arthor), Londres.

Ceor (Luigi ), Rome.

Cuasor (Abbé 1.-B.), Paris.

Cuasor (M#* Alphonse), Pithiviers ( Loi-
ret).

Crarranson (Jean), Paris.

Cuas Asov Beke ney Aur, Tlemeen
(Algérie).

Cnaxrre (Ernest), Lyon.

Cuarenie (F.), S:lillt-l:ll ienne,

Cuarposer ( Abbé Vielor), Paris.

CnassivaT (Emiln). le Caire,

Crmavviy (Vietor), Lidge.

Cravanes (Edonard), Paris.

Cuérxno (Le Pérve P.-L.), Beirout,

Cugsrer (Frank), Harvard University
{'Etuls-llnis).

Cuevauier (Henri ), Paris.

Curvor, Paris,

Cnworsox ( A.), Saint-Pétershourg.

Crnnxo (Francesco), Naples.



LISTE DES MEMBRES. 11

MM.
Craparizpe (Arthur ve), Genéve,
Cosserr (W.), Londres.
Cosery (Camden M.), Denver (l:llals—
Unis).
Cobrixerox (Rev. R, H.), Londres.
Covrixerox (Oliver), Clapham (An-
gleterre).
Comen-Sorar, Oran.
Conx (W,), Berlin.
Corrx (Gabriel), Alger.
Coruiy pe Praxey, Séoul (Corée ).
Coxpaniy (Le R. P. Albert), Paris.
Coxti-Rossmv (Carlo), Rome.
Conprer (Henri), Paris,
Courser, Bruges.
Couraxt (Maurice), Paris.
Cowere (E. B.), Cambridge,
Cowrey (A.), Oxford.
Crorzien (Marquis oe), Paris.
Croox (W.), Angleterre.
Crue (Francis oe), Genéve,
Crom (W, E.), Londres,
Cumoxr (Franz), Gand.
Cusr (Robert Needham ), Londres.

D

Danivos Pacua, le Caire,

Darr’ Orso (Edgardo), Bucharest,
Dasxecker, Paris,

Daxox (Abraham), Andrinople,
Daressy (G.), le Caire,

Davin (Henry), Londres.

Davios (J. W. Rhys), Londres.
Decounnemancue (Jean-Adol phe), Paris,
Devexisn (Alexandre), Vienne.
Devisue (Fernand), Paris,
Deremix (G.), Alger.

Dexiker (1), Paris.

Dexsustasu (Ov. ), Jassy.

MM.

Derexsoune (Hartwig), Paris.
Desuaves (Emile), Paris,
Deussex (Paul), Kiel.
Devéria (Gabriel ), Paris.
Dieur. (Ch.), Nancy.
Diosy (Arthur), Londres,
Dosuscir, Prague,
Dowart (Girolamo), Florence.
Doxxer (0.), Helsingfors.
Doueras (Robert K.), Dulwich (Angle-

terre).
Drours (Ed.), Paris.
Duson (G. v), Paris.
Duroun (Henri), Paris.
Dowox (Raoul), Paris.
Dusovrier (G.), Hanoi (Tonkin).
Duraxn (R. P. Alfred), Paris.
Duraxn (Roger), Chartres.
Durivae (A.), Lyon.
Dussaon (René), Paris.
Duvar (Rubens), Paris.
Dovav (Lonis), Paris.
Dvorix (Rodolphe), Prague.

E

Earox (Cady). Yale University ( Ftals-
Unis).

Esens (Georg), Munich.

Eisexvonr (August), Heidelberg.

Eruiorr (A. ( tharles), Indes anglaises.

Erus (W. A, 1), Londres,

Ermay (Adolf), Berlin.

Enmom (Abbé), Paris.

Esorr (G, A.), Saint-Pétershoury.

Evrixe (Julius), Strashourg.

Eve (Richard), Londres.

F

Frer (Léon), Paris.



1 LISTE DES MEMBRES.

MM.
Ferw (John), Leaminglon (Angleterre ).
Fenasp (Gabriel), Marseille,
Fixor (Louis), Paris.
Frorre e Roouevame (Rend ve), Paris,
Forwicu (Carlo), Naples.
Foucuen (A.), Paris.
Fovquer (D), le Caire.
Founwsien (Albert), Alger.
Founnike (Abbé), Moislains (Somme).
Fraxks (A, Wollaston ), Londres.
Frowevavx (Henri), Paris.
Furres (Conrad), Zurich,

G

Gaganise (Prince Alexandre), Paris,

Gavienr (Henri), Paris.

Gavrien (Emile), Paris.

Gaxmiy (Jules), Paris,

GASTINE (Lnliis), Paris.

Gares (F. C.), Angleterre.

Gavekrer (Paul), Tunis.

Gauvnerroy-Demonsyses, Paris.

Gavrien (Lueien), Lansanne.

Gerger (Wilhelm), Erlangen,

Gexyep (Arnold van), Paris.

Gemint (G, E.), Bangkok.

Genmen-Dunaxo (R, P. Joseph), Jéru-
salem. ,

Guanax (D. C.), Baltimore,

Gixsnore (Christian D.), Angleterre.

Girano pe Riavie, Paris,

Grasen (Eduard), Munich.

Gosrer p'Avvienia (Comle), Bruxelles,

Goese (M. P. ox), Leyde.

Gowoxicn (Pietro), Naples.

Govvsmip (Fred. 1.), Londres.

Govrvziuen (Ignaz), Budapest.

Govuaxcz (Rev. H.), Londres.

Gorsrunsky (Constantin Feodor), Saint-
Pétershoury.

MM.

Goopseeep (George S.), Chicago.
Gosse (Hippolyte), Genéve.
Gorrue (Richard), New-York.
Gorrwarnr (J. M.), Kazan.
Graven (H.). Londves,
Grarriy (M#7), Paris.
Granane, Paris.
Gramarzey (A.), Berlin,
Greeomo (Giaccomo ni), Palerme.
Grexano (Fernand), Paris.
Grever (Henri), Londres,
Gueveratn (A, ve), Paris.
Griersox (George A.), Calentta,
Groor (G. G, ve), Leyde.
Grosser, Lyon.
Grixenr (Max T.), Prague.
Gueenvars (G A. o), Rome.
Guenxe (Baron Jules pe), Pavis.
Guennien (H. J.), Londres.
Guint (Alexandre).
Gomr (Ignazio), Rome.
Gureysse (Paul ), Paris.
Guiser (Emile), Paris.
Ginzsure (Baron David pe), Saint-

Pétershourg.
Gurne (Hermann), Leipzig.

Havéyy (J.), Paris.

Hamao, Tokio.

Hamy (J.). Paris.

Haroy (Edmond), Fribourg.
Hargavy, Saint-Pétershourg.
Harvez (M# C. pe), Louvain.
Haneen (Wiliam R.), Chicago.
Hawruany (Martin), Berlin,
Harsmissouxa (Marquis), Tokio,
Haoer (Paul), Baltimore.
Havssoviuier (B.), Paris.
Hesperysck (Ad.), Louvain.



LISTE DES MEMBRES. v

MM.
Hevren (Jean), Paris,
Hexny (Victor), Paris.
Henz Bey (Max), le Gaire.
Henzsonn (G.), Leyde.
Hesrerive (D, C.), Leyde.
Hesse-Warreae (V. vox), Lucerne,
Hevzey (Léon-A.), Pavis.
Hewrrr (J.), Bruxelles,
Hiverecur (Hermann V.), Philadel-
phie.
Hurscurein (H.), Londres.
Hirru (Friedrich), Munich.

Horpax (Michel ), Dorohoi (Roumanie). -

Horziveen (H.), Prague,

Howmer (Fritz), Munich.

Howsoree ( Théophile), Athénes.

Houpas (0.), Paris,

Hoursma (M. Ph. vax), Leyden.

Howerr (M. S.), Londres.

Hovresa (Vax), la Haye.

Hoarr (Clément), Paris.

Hupsaro (Hon. Gardiner G.), Wash-
ington.

Husenr, Paris.

Hisscusany (Heinrich), Strashourg.

Huisen (Marcus B.), London.

Hussein-Kunan, Ispahan,

Hyveaxar (L'abbé Henri), Washington.

|

Ienamm Bey Rawzr, Paris.

Imperr, Couiza (Aude).

Inovy (Tetsuriro), Tokio,

. Irvine (H.), Londres.

Invine (W.), Londres.

Ivaxovrren (A. 0.), Saint-Pétershourg.
Ivaxowskr (A. J.). Saint-Pétershourg.

1
Jacksox (A. William ), New-York.

MM.
Jacont (Hermann), Bonn.
Jagcen (Karl), Strashourg.
Jastnow (Morris), Philadelphie.
Jeanter (Paul), Paris.
Jéouien (Gustave), Nenchitel (Suisse).
Jerenias (Alfred ), Leipzig.
Jenemias (Friederich ), Dresde.
Jixardsandsa (C.), Cambridge.
Joannissuany (Abgar), Paris.
Jorry (Julius), Wurzhourg.
Joukowsky (V. A.), Saint-Pétershourg.

K

Kaget (Adolf), Zurich.

Kasenr, Saint-Pétershourg.

Kavemkusr (Gregoris), Vienne,

Kaveaxkosan (Mihran), Paris.

Kaner, Paris,

Kawsort (Samuel ), Preshourg.

Kaserrmeven (G.), Berlin,

Kaxasusso, Tokio.

Kanix (S. A, L le Prince), Tokio.

Kanasaéex (Joseph), Vienne.

Karere, Paris.

Karo, Tokio.

Kavrzson ( ﬁulile). Halle,

Keeax Pavr, Trexca, Troeser and C°,
Londres.

Kexyeoy (James), Londres.

Kénavar (P.), Armentiéres (Nord). -

Kery (H.), Leyde.

Kessuen (Konrad), Greiffswald.

Kiakuanor (G. A.), Moscou.

Kuann Bey Nomin, Constantinople.

Kierwory (Franz), Geettingen.

Kmve (L. W.), Londres.

Kinste (Johann), Graz.

Kivo-Ouma (Le Prinee), Tokio.

Kxoser (Eduard), Londres,

Koxowrzow ( P. (), Saint-Pétershourg.




vi LISTE DES MEMBRES.

MM.
Kowouna (8. Exe.), Tokio,
Koxow (Sten ), Christiania.
Krani (Jakob), Vienne,
Knawre (F. G.), Amslerdam.
Krerscunen (Paul), Marbourg.
Knistessex (Brede), Christiania.
Knun{cnn (Karl), Munich.
Kunx (Ernst), Munich,
Kukr (Baron), Tokio.
Kovos (Tgnaz), Budapest.

Il

Lacosre (Félix), Paris.

Lagranee (Le Rév. P.), Jérasalem,

Latcue (G pr), Rotterdam.

Lam (C* Charles), Paris.

Lasserr Maven, Paris,

Lavsrecur (E,), Paris,

Lawy (Ernest), Paris.

Lasy (M#), Louvain.

Lasosere (G Carlo de), Suéde.

Laxsay (Charles), Cambridge (Etats-
Unis).

Lause, Laos (Indo-Chine).

Le Camws (Abbé), Paris.

Lrconte (Georges), Paris.

Levovix (Charles), Jérusalem.

Lerésure (Eugéne), Alger,

Lerkvae-Poxraus  (Pierre), Luxem-
bourg.

Le Gac (Abbé Yves), Brest.

Lecee (James), Oxford.

Leeraix (Jules), le Caire.

Leuyaxy (Karl F.), Berlin,

Lerrsen (G. W. ), Woking ( Angleterre).

Lerrsen (H.), Woking (Angleterre).,

Lesire (Charles), Pavis.

Lepire (L'abbé), Lyon.

Lencne (Louis), Rabat (Maroe).

MM,
Lerovx (Ernest), Paris,
Lesover (Auguste), Paris,
Le Steaxee (Guy), Florence.
Leusasy (Ernest), Strashourg.
Levesque (Abbé), Paris.
Livr (Israél), Paris.
Lévr (Silvain ), Paris,
Levy (Clifton-Harley ), New-York.
Livy (Gaston-Calmann), Paris,
Lévy (Isidore), Paris.
Liestews (1. D. C.), Christiania.
Liex-Youxe, Paris.
Luérann (D7), Plombiéres ( Vosges).
Lixexe (Arthur), Dresde,
Lons (A.), Paris.
Locoruiris ( Porphyrios), Paris.
Lorer (Victor), Lyon.
Lousar (Due pe), Paris.
Lovrry-Bey Owman, le Caire.
Lioess (Heinrich ), Oxford.
Lupwie (Alfred), Prague.
Luren (Jacques), Kabarovka (Sibérie
orientale).
Luzac anp C°, Londres,
Lyarn (Siv Alfred), Londres.
Lyox (David G.), Cambridge ( Ftats-
Unis).
Livox (Thomson), Londres,

M

Micooxatn  (Dunean B.), Hartford
(Etats-Unis),

Macoonerr (A A.), Oxford,

Mac-Grecon (William ), Tamworth (An-
gleterre.

Macnuer (L.), Tunis.

Maprorse (Clandius), Paris.

Mamoon (Abou’l-Nasr), Paris.

Manmous sex Mamvoun, Tunis,



LISTE DES MEMBRES. Vit

MM.

Mansoup ou Rasan, Constantine,
Masoxseove (Jean), Paris,
Maxas (Hugo), Vienne.
Marasari, Bombay.
Marmstron (André), Lund (Sudde).
Margass ( William ), Paris,
Mirceav (Louis), Chalon-sur-Sadne.
Mancer (Gabriel ), Paris,
Migrgente (D.), Paris.
Mageortovtn (S.), Oxford,
Maricr ( Giuseppe ).
Magee ( Aristide), Paris.
Mansy (Comte pe), Compiégne,
Manrtr (K. ), Suisse.
Marrrs (Albert), Tonkin.
Marris-Fonrnis (Rend), Paris,
Maseero (Gaston), Paris.
Masse (L.), Saigon.
Mauroe La Cravikre (René oe), Paris.
Mauvxom (Charles), Paris.
Maoss (Marcel ), Paris.
Maxwers (W. E.), Cote d'Or (Afrique).
Maxwerr-SommenviLie, Philadelphie.
Menxixov (Nicolas-Alex, ), Saint-Péters-

hourg.
Mgnges (A. F.). Copenhague.
Memier (Antoine), Paris,
Messsxer (Bruno), Halle.
Mesikiax (Sissag), Paris.
Mexast (Joachim ), Paris.
Mgegrearr (Jean), Milan,
Merx (A.), Berlin,
Mrcuaersox (Isidore). Londres.
Micuer (Charles), Liége.
Miuroué (Léon pe), Paris,
Miis (Leopold R.). Oxford.
Mixocanr (Salvatore), Florence.
Mizzr (A. M.), la Valette (Naples).
Moor (Jiwangi-Jamshedji), Bombay.
MoerLer (Georg), Berlin,

MM.
Momawxen ney Bamas, le Caire,
Monasmen sex Branan, Oned-Themé-
nia (Algérie).
Monasxen sex Ramnar, Nedroma (Al-
geérie),
Monavnen sex Youser, Tunis.
Moxcrar (Marquis oe), Paris.
Moxien-Witians (Sir), Oxford.
Moxter (Edouard), Genéve,
Moone (George F.), Andover ([Etats-
Unis).
Moraxoe (Rey oe), Moulins.
Moxer (Alexandre), Lyon.
Moreax (J. ne), Paris,
Msériantz (Lévon), Moseon,
Mizes (David-Heinrich ), Vienne.
Minies (F.W. K.), Berlin,
Mireer (Georg), Vienne.
Mirten-Hess, Berne.

N

Nacas Aniaa, Paris,

Naruvo (G. A.), Udine (Italie).

Nav (L'abbé), Paris.

Navenar (Baron oe), Saint-Péters-
bourg.

Naviee ( Kdouard ), Gendve,

Nazaw (H.), Londres.

Nestie (Eberhard), Ulm.

Nereies (B.), Otsbevern (Westphalie).

Nieperaany (Max).

Nocexrint (Lodovieo), Naples.

Noroexe (Th.), Strashourg.

Nouer (L'abbé René), le Mans.

Nowack (W.). Strashourg.

0

Ova (Yorodzu), Paris.



Vil LISTE DES MEMBRES.

MM.
OErrer (Hanns), Yale University ( Etats-
Unis).
Orroro (Joseph), Londres,
Oxoma (Comte), Japon.
Ovpexpere (Hermann), Kiel.
Ovoexsure (Serge »'), Saint-Pélers-
bourg. :
Ovoman (Ch. F.), Woodbridge (Angle-
terre).
Ovreamare (Paul), Genéve.
Oxar pex Brunor, Algérie.
Ooror (A. P. M. van), Leyde.
Oppexuemy (Baron Max), le Caire,
Opeert (Jules), Paris.
Ovpent (Gustave), Berlin,
Orvar (Fernand o), Abbeville (Som-
me).
Osponxe e Sawreavo, Paris,
Ouriaxoy (Grégoire), Varsovie.
P
Pamsor (Dom l.), Ligugé (Vienne).
Pavouist (Paolo-Emilio), Florence.
Perutor (Paul), Saint-Mandé (Seine).
Peravra (Marquis Manoel o), Paris.
Penema (Franciseo), Lishonne,
Persy (L'abbé P.), Paris,
Perevenos (Jules), Paris.
Perowne (E. S.), Londres,
Proxest (Arthur), Francfort-sur-Mein.
Picor (Kmile), Paris.
Pienn (Karl), Upsal.
Prruve (R, P.), Paris,
Pieager (Paul), Versailles.
Piaax (Eugéne), Paris,
Piuear (S. S.), Madras.
Prsanr (Alphonse), Paris, :
Prxengs (Theophilus G.), Londres,
Pior Bey (Emile), le Caive.

- MM.

Pisaxt (L’abbé), Paris,

Piscurr, (Richard), Halle.

Preyre (C. M.), Leyde.

Puevre (W.), Leyde.

Proskerr (G. T.), Dublin.

Povzxéiey (Alexandre M.), Saint-Pé-
tershourg.

Ponzxéiey (Dimitri M.), Saint-Pélers-
bourg.

Poexox (Henri), Alep.

Pomyier, le Blanc (Indre).

Poussié (D7), Paris.

Prato (Stanislao), Rome,

Price (Ira M.), Chicago.

Payn (Eugéne), Bonn.

Pog (C* Franceseo), Rome.

Q
Qusnriy (Abbé Aurdle), Paris:

R

Rasearn (Le Rév. P. A.), Paris,
Rasorssox (Abbé), Paris.

Raoror (V. V.), Saint-Pétersbourg.
Rarar (J.), le Caire.
Rarravowcu (Arthur), Paris.
Rarrr (P. Friedrich), Salzbourg.
Ramkunisuna Gorar,

Ranxixe (G. S. A.), Caleulta,
Raerororr, Londres,

Ravaisse (Paul), Paris.

Ravsavn (Georges), Paris.
Réau, Bangkoke.

Reay (Lord), Londres,

Riécaney (Félix), Paris.
Reeyaop (Paul), Lyon.

Rervacu (Théodore), Paris.
Remacu (Salomon), Paris.



LISTE DES MEMBRES. i X

MM.
Revisen (Leo), Vienne.
Rexer (Charles), Paris.
Revren (J. M.), Helsingfors.
Réviuee (Jean), Paris.
Rey (Baron E. G.), Paris.
Ruoxé (Arthar), Pavis.
Ruousorouros (R.), Budapest.
Ripenra ¥ Tarraco (Julian), Saragosse,
Ricknens (W. R.), Londres.
Rogens (R. W.), Carlisle (Etats-Unis).
Romaxs ( Abbé), Amiens (Somme).
Rose (Le Rév, P.), Paris,
Rosex (Fritz), Téhéran,
Rosex (Baron Vietor-Roman ve ), Saint-
Pétersbourig.
Rosikres (Raoul), Paris,
Rosxy (Léon ve), Paris.
Rostrory (Arthur vox), Shanghai.
Roue¥ (Vicomte Jacques pe), Paris.
Roust &1 Kuavior, le Caire,
Rousseror (Abbé), Paris.
Rousser (Alfred), Paris.
Rourien (Gaslon), Paris.
Roy, Tunis.

S

Saciav (Edoard), Berlin.

Samvr-Jonx (R. F. Sainl-Andrews),
Oxford. _ i

Sacanix (Henri), Paris.

Saremany (Carl), Saint-Pétershourg.

Savwox (Georges), Paris,

Savomox (Charles), Paris.

Savssure (Ferdinand v ), Genéve,

Sauvssure (Léopold pe), Brest.

Savee (A. H.), Oxford.

Sciecnten (8.), Cambridge.

Scueren (Charles), Paris.

Scuei (Le Rév. P.), Paris.

Scaeryax (Lucian ), Munich.

MM.
Scuieeer (G.), Leyde.
Sennsparecrr (Celestino), Rome.
Scumsparecti (Ernesto), Turin.
Scutomsencer (Gustave), Paris.
Scmur (Karl), Berlin.
Scunwr (Waldemar), Cn]miﬂmgun.
Semwirz (Jean), Versailles.
Seunspen (Eberhard), Berlin.
Scnwar (Moise), Pavis.

~ Senwarry (Fr.), Strashourg.

Seoes (Fr.), Vienne.

Skpratex (Jaroslav), Bohéme.

Secoszac (Louis Duxover oe), Paris.

Sexanr ( E‘mi!e), Paris. '

Senfemr (Edmond), Paris.

Serue (Kurt), Berlin.

Severint (Antelmo), Florence.

Sewert (Robert), Londres.

Seysorp (Chr. I.), Tubingen. -

Surorr (5. M.).

Sisree (Ernest ), Bristol.

Stsermasy (Samuel ), Varsovie,

Sinvoxs (L. M.), Londres.

Sumxov (Vassili), Saint-Pélersbourg.

Supersuent (M. ), Munich.

Sociv (Albert), Leipzig.

Soerensex (Asmus), Paris.

Seecur (Fl(luuau‘d). Paris.

Seener (1. S.), Groningen.

Seiecervere (W.), Strashourg.

Seino (Jean), Lansanne.

Steix (Mare Aurel), Lahore (Indes
anglaises ).

Srensvonrr (Georg), Leipzig.

Srewvineer (P. Placidus), Vienne.

Srexning (John F.), Oxford.

Srenrssacn (Léon), Cracovie.

Stickxey, Paris.

Sroreecasn (Fred. ve), Leyde,

Staastex (S. vas), Londres.



LISTE DES MEMBRES,

MM.
Srrassmater (Rev. J. N.), Londres.
Strenvy, Paris.
Strzyeowsky (Josef), Graz,
Svrray Errexor Monasmen, le Cairve.

T

Tauar (Kisak), Berlin,

Tarny (Harold), Paris.

Tawney (C. H.), Londres.

Tavror (Rev. Jobn), Cambridge.

Tenénaz (Minas), Londres,

Teurve Tenane (S, Exc. ), Paris,

Trano (II° Principe 1), Rome.

Tevont (Bruto), Florence,

Tewere (R. C.), fles Andaman (Tndes
anglaises ).

Texror pe Ravisi, Paris.

Tuissor (E.), Alger.

Tuowas (J. W.), Birmingham ( Angle-
lerre ).

Tuowsex (Wilhelm), Copenhague.

Tuonson (H.), Lyon.

Tieee (G, P.), Leyde.

Tiesexnavsex (W.), Saint-Pétershourg.

Toxiwai (Tsuru Matsu), Strashourg.

Tomm, Tokio.

Tourserr (Boris), Saint-Pétershourg.

Tov (Crawford-Howell), Cambridge
(l::lal&Unis).

Trourovsky (Voldemar), Moscou.

Tsagareur (Alexandre Anton), Sainl-
Pétershourg.

Tsuovzouxt, Japon.

Turserring (Francois), Genéve,

v

Varrée-Poussix (De 1a), Gand,
Vampéry (A.), Budapest.

MM.
Varereau (Charles), Paris.
Vasmgy (V. P.), Saint-Pétersbourg.
Venrre-Pacna, le Caire.
Vesukor (Michel), Saint-Pétersbourg.
Vesserovsky (Nicolas Ivan), Saint-Pé-
tershourg.
Vioar pe 1A Bracue (L.), Paris.
VierLienarr, Paris,
Viexaun (Henri), Paris.
Vicouroux (Abbé), Paris.
Vinsox (Julien), Paris.
Visstire (Arnold), Tientsin.
Virey (Philippe), Paris.
Vioren (G. vax), Leyden,
Vosui (Marquis pe), Paris,
Vouricerut (Z. H.). Shanghai.
Voiereses (H.), Lansanne.

w

Wackeryaer, (J.), Suisse,

Wavpenn (L. A.), Darjeeling (Indes
anglaises ),

Waenouse (E.), Londres.

Warnouse (J.), Londres.

Warn (G. E.), Oxford.

Waro (William Hayes), New-York,

Wangen (Henry C.), Cambridge (Etats-
Unis).

Wasenivs (Makar).

Wesen (A.), Berlin.

Wexrwortn ( Thomas), Angleterre,

Wesr (Raymond), Chesterfield (An-
gleterre).

Wiepesans (Alfred ), Bonn.

Wikramasings (Martinus  pa Siwva),
Londres,

Wieney (Eugen), Iéna,

Wirros Davis (T), Nottingham ( Angle-
lerre),



LISTE DES MEMBRES. X

MM,
Wispisen ( Ernst), Leipzig.
Winresnirz (M.), Oxford.
Worrastox (A.), Angleterve.
Woon (W. Martin), Bombay.
Whiient (Rev. Charles H. H.), Chester
(Angleterre).

"{nlcl et MII--
Ancier, Londres,
Anpots pe Jusanvitee ('), Paris,
Avein (M"™ Claire o), Paris.

B

Basser (René), Alger,
Becker-Dexkexsere (M™ pe), Paris.
Bercuen (Max von), Genéve,
Bertiy (Henriette), Londres.
Burnix, Angers,

Burexscuoen (Andrea), Stockholm.

G

Cianrre, Lyon.

Crapagine (Arthur pe), Genéve,
Cosper (Ada 1.).

Conex-Sorar, Oran.

Covrnurst (M™). Londres,

Coox (G.).

Cororen (Henri), Paris,

Cron (W. E.), Londres.

Cosr (M™ E. W.), Londres.

Cost (M™ Anna Maria), Londres,

D

Devssex, Kiel,

Z
MM,

Zxonariz (Th.), Halle.
Zavoc Kanv (Le grand rabbin), Paris,
ZANNONT (Giovanni), Rome,
Zowwery (Heinrich), Strashourg,
Zwiepiseek -Suoexuorst  (baron pe),

Vienne,

i“‘““ C!. “.liin
Doxxer, Helsingfors (Finlande).
Durr (M" Mabel), Londres.

A
E

Ecuiorr (Lady A.).

I

Feer (M"), Paris.
Feun (A.), Leamington (Angleterre ).
Fein (M™ Jessie).

G
Gavoernoy-Desomsyxes, Paris,
Gmsox (J. Young), Cambridge.
Gryssune (E.), Angleterre,
Grxssone (M H.), Angleterre.
Goese (M™ pe), Leyde.
Gorriem. (Emma), New-York,
Gmssox, Calentta.

Guznsox (M), Caleutta.
Grosscurrn (Lina), Cassel,
Grouver (M™ pg), Paris,
Grinerr (L.), Prague.
Gumr (1.), Rome.

H
Havx (Minnie).



o xu LISTE DES MEMBRES.

nilllel ('I. !l”t!
Haper (Paul), Baltimore.
Hesse-Wanrece, Lucerne (Suisse).
Honesox(Lady Brian).
Homyer, Munich.
Houpas (M" Edith ), Paris,
Hiumsemaxy (H.), Strashourg.

Invine (J.), Londres.
Invixe (M"), Londres,

J

Jastrow (Morris ), Philadelphie.

K

Kerx (H.), Leyden.
Kmste, Graz (Autriche).
Kunx (E.), Munich.

Kinos, Budapest.

]l

Léox (Eva), Paris.

Lerrxer, Woking (Angleterre).
Lenicie, Montfancon (Meuse ).
Le Strance, Florence.

Leumasy (Gertrude), Strashourg.
Lewis, Cambridge.

Loner, Lyon.

Loysox (H.), Paris.”

Lowextaar (M" Louise), Autriche.
Lioens (M"¢ A.), Oxford.
Liowic (M" Emilie), Prague.

M

Masxivg (M"™ E. A.), Londres.
Maseero (L.), Paris.
Meissxer, Halle.

Méxaxr (M"), Paris.

Mo e MU
Mirien (Ingeborge), Vienne.
Mirier (Bathilde), Vienne.
MinLen-Hess, Berne.

N

Nowaex, Strashourg.

0

Ocrramare ( Paul), Genéve,

P

Paperrign (M™ A.), Munich.
Paperiien (L.), Munich.

Pens (M" Henriette). Copenhague.
Pienr. (Hedwig), Upsal.

Pierner, Versailles.

Pixcues, Londres.

Preyre (M" Pétronella), Leyde.
Pruskerr (G. F.), Dublin.

Porsx (Thérése), Autriche.

R
Ravasse (Paul), Paris,
Riopive (M), Londres.

S

Scumiener, Paris.
Sisneg, Bristol.
Srevexsox (Sara), Philadelphie.

I

Tavror (John), Cambridge.
Tamavr (E.), Alger.

Tuonsex (Karen), Copenhague.
Tounaterr, Saint-Pétershourg.

v

Vavrée-Poussiy (De 1a), Gand.



LISTE DE

i‘lmﬂ el 1‘ Les
W

Waper (M), Stockholm.
Warnovse (M), Londres.
Wienenasy, Bonn (Allemagne).
Wonbnor, Philadelphie.

Sociélds :
Arsany, New York State Library.
Arnixes, Eeole francaise d'archéo-
logie. :
Bavrowone, John Hopkins University.
Bose, Académie d'Hippone.
Cumistiasiy, Bibliothéque de I'Univer-
silé,
Frorexce, Socieli Asiatica [taliana.

Grexane, Bibliothéque de I'Université..

Hatee, Bibliothéque de la D, M. Ge-
sellschaflt.

Irmaca, Cornel University.

La Have, Institut Royal des Indes néer-
landaises,

Le Came, Bibliothéque Khédiviale.

Le Cune, Institut francais d'archéo-
logrie.

Lewzie, Bibliothéque de I'Universitd,

S MEMBRES. X1t
‘_“mu el h'lln

Zacianig, Halle,

Zwiemixek -Supexsnonst (Baronne Her-
mine pe), Vienne,

Zwiepixeck - Supesnonst  (M™ oE),
Vienne.

111

Sociélds :

Lyox, Bibliothéque de 1'Université,

New York, Public Library.

New York, Columbia Universily Li-
brary.

Panis, Sociélé asiatique,

Pams, Keole des langues orientales vi-
vanles,

Pants, Ecole normale supérieure,

Puicaveeenie, Université de Pennsyl-
vania.

Roxe, Accademia Reale dei Lincei.

Rowe, Eeole darehéologie francaise.

Saivt-Pérerssovnc,  Bibliothéque  de
I'Université.

Strassovne, Bibliothéque de I'Univer-
 sitd,

Wasmxeron, Catholic University.



STATUTS
ADOPTES DANS LA SEANCE PLENIERE

DU JEUDI 9 SEPTEMBRE 1897.

[. Les Congres se tiendront une fois tous les trois ans;
par exception, selon les convenances ou les nécessités du
pays qui fait les invitations, I'intervalle entre deux Congrés
pourra étre réduit a un ou a deux ans ou porté a quatre.

II. Chaque Congrés sera organisé par un Comité com-

r . L] 1 - . D -
posé de nationaux du pays ol 1l tiendra ses assises. Le
Comité sera libre d’augmenter ou de diminuer le nombre
des sections en lesquelles le Congrés sera divisé; il réglera
comme 1l I'entendra la date de la réunion, la durée de la
session, la marche des travaux, tous les détails matériels de
la réception.

lII. Le Congrés réuni, un Comité consultatif se consti-
tuera, qui devra étre formé des présidents et vice-prési-
dents du Comité organisateur et d’un certain nombre de
membres étrangers, au choix du Comité organisateur. Ce
Comité statuera sur les questions qui pourraient surgir au
cours des séances.

IV. Le Comité d'organisation désignera, parmi les
langues du pays ol le Congrés se tiendra. une ou plusieurs
langues qui seront la langue ou les langues officielles du Con-



VI STATUTS.

yres, et que on emploiera & la rédaction des procés-verbaux
des séances.

L'usage d’autres langues sera facultatif dans la discus-
sion, sous la responsabilité du président de chaque section.

V. Leprésident de chaque section ala police des séances :
il régle ordre des travaux, fixe la durée des communica-
tions, dirige ou arréte les discussions, sauf & en référer au
Comité consultatif en cas de contestation.

VI. Chaque Congrés désignera en séance pléniére le
pays ot le Congrés suivant devra se tenir; 1l choisira entre
les pays qui lui auront fait leurs propositions par I'inter-
médiaire de leurs délégués, ou entre ceux que le Comité
consultatif pensera pouvoir lui désigner provisoirement. En
aucun cas, le Congrés ne pourra étre tenu deux fois de suite
dans le méme pays.

VII. Apres la séparation de chaque Congres, le Comité
organisateur reprendra ses pouvoirs généraux, et il les con-
servera Jusquau jour ou il aura recu la notification offi-
cielle de la constitution du Comité chargé de préparer le
Congrés suivant; passé ce jour, il ne gardera plus que les
pouvoirs locaux nécessaires pour liquider les obligations
du Congres auquel il avait présidé. '

VIIL. Si pourtant il survenait quelque complication grave,
qui fiit de nature & compromettre I'institution des Congrés
et leur perpétuité, il serait pourvu aux difficultés par la
convocation d'un Comité international formé :



STATUTS. XV
1° Du Comité OI‘ganisaleur du dernier Congrés;

2° D'un représentant de chacun des pays dans lesquels

le Congrés aura antérieurement tenu ses assises. Pour chaque
4 ol 1 g = 1

pays, ce représentant. sera de droit le président ou, & son
défaut, un vice-président du dernier Congrés qui s’y sera
réuni; & défaut de président ou de vice-président survivant
dans ce pays, le Comité sy compléterait lui-méme par voie
de cooptation.

Il appartiendrait au Comilé ainsi constitué de régler les
difficultés et de provoquer, dans les délais les plus brefs, la
convocation d'un nouveau Congrés, qui aurait & approuver
ses résolutions.

]
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LE
MANUSCRIT DUTREUIL DE RHINS,

PAR

M. E. SENART.

Je Ine voudrais retenir que peu d'instants I'attention de mes
confréres de la Section. Mais la trouvaille dont jai & ceeur de
Ientretenir est récente; elle est trés imprévue, trés curieuse;
comment la laisserais-je passer, sans la mentionner, a ce Congres
dont c¢'est I'un des objets principaux de réunir en faisceau les
nouveautés les plus frappantes qui ont pu se produire dans le
champ des études orientales?

Le manuscrit Dutreuil de Rhins a sa place marquée ici.

Je sens dailleurs combien les détails minutieux d’une ex-
ploration grammaticale et paléographique se prétent peu & un
exposé oral et nécessairement sommaire. Je me propose sim-
plement, par quelques indications suffisantes, de signaler la dé-
couverte et d’en caractériser I'importance, de fixer les idées
sur la nature des fragments en question, de marquer la place
qui appartient & ce document parmi les restes les plus curieux
du passé de 1'Inde.

(C'est au mois de mai dernier que, en coordonnant les pitces
rapportées de 1'Asie centrale par la mission qu’avait dirigée Du-
treuil de Rhins et au cours de laquelle il tomba, son compa=
gnon, M. Grenard , retrouva trois minces cahiers ott M. Sylvain
Lévi reconnut d’abord des caractéres de cet alphabet du nord-
ouest de I'Inde que nous avons accoutumé, sur I'initiative de
M. Biihler, de désigner par le nom de kharosthi. En me les
communiquant, M. Grenard me fit connailre les circonstances
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2 SECTION ARIENNE.

dans lesquelles ils avaient été obtenus. Je ne puis mieux faire
que de transcrire les passages principaux de la note qu’il rédi-
gea a ce sujel.

Au printemps de 1892, Dutreuil de Rhins et moi étions allés faire
une excursion au sud-ouest de Khotan, en remontant le courant du Ka-
rakdch Daria. A 21 kilometres de la ville, apres avoir traversé un désert
salin, nous arrivimes au pied de collines élevées d’environ cinquante
métres au-dessus du niveau de la plaine et s'abaissant & pic sur la rive
droite de la riviere. Au sommel de ces hauteurs arides, on voit une irés
humble mosquée de planches, couvertes de galets plats, et, en face, quel-
ques perches ornées de queues de cheval, entourées dune palissade. Cest,
disent les indigénes, le tombeau d’un saint musulman, Mouhebb Kho-
djam. Ce mazar est désigné plus ordinairement sous le nom de Koumari,
c'est-i-dire, selon les indigénes, le serpent de la montagne (kouh miri);
mais ¢'est une étymologie fort peu vraisemblable. De ce lieu, on découvre,
sur la rive droite du Karakéch Daria, les petits villages de Noucia el de
Poponak, que traverse la route qui de Khotan méne au col de Sandjou et
au Ladag; sur la rive gauche, les villages d'Oudjet et de Touzaktchi, et
au loin les bras multiples de la riviére se déroulant & travers les pierres
et le sable. Dans le flanc abrupt de la colline, & 800 métres & Test du
Karakdch Déria, est creusée une grotte & laquelle une échelle grossiere
donne aceds. A droite et & gauche sont ménagées plusieurs chambres sou-
lerraines, et plus bas s'élévent des fragments de murs en pierres seches,
restes apparemment d’enclos & bestiaux et de maisons semblables aux en-
clos et aux maisons du Tibet actuel.

La tradition musulmane rapporte quece fut dans cette grotte que Mou-
hebb Khodjam, perséeuté par les infidéles Kalmak, c'est-a-dire boud-
dhistes. de Khotan, se réfugia et passa la fin de sa vie. Mais on sait que
les peuples qui changent de religion restent cependant fidéles aux lieux
consacrés par les cultes abolis, et il est trés vraisemblable que ce saint
musulman a étéinventé pour donner un but orthodoxe a la piété persis-
tante des indigénes envers une place que le bouddhisme avait sanctifiée
autrefois. La situation de cette grotte et de ces constructions sur le flane
d’une colline, dans un endroit désert, mais & proximité d'oasis habitées,
la forme et apparence des vestiges nous parurent indiquer que c'étaient
la les restes d’un ancien monastére bouddhique. A la vérité, le célebre



M. E. SENART. 3

pelerin chinois Hiouen Ts'ang ne mentionne aucun monastére dans cetle
direction et a cette distance de Khotan, mais il est loin de signaler tous
les couvents qui existaient de son temps dans les environs de cette ville.
Ne pouvant pénétrer nous-mémes dans la grotte, protégée par le respect
religieux dont elle est entourée, nous chargedmes un indigéne de 'explorer
en secref.

Il nous en rapporta une petite statuette de bois couverte de fragments
d'étoffe, une écuelle sans anse en terre noire, et un manuscrit composé
de trois petits cahiers oblongs en bon état de conservation. Il y avait en
outre, épars et sans ordre, un grand nombre de morceaux d'écorce char-
gés de caracléres.

Ces fragments ont cruellement souffert du voyage; il a fallu
des précautions infinies pour les déplier et les placer sous verre,
tels qu'ils sont actuellement exposés a la Bibliothéque natio-
nale. Les cahiers, en écorce de bouleau apprétée pour rece-
voir des caractéres, se présentaient sous l'aspect ordinaire des
manuscrits indiens; cependant, au lieu d'étre formés de feuilles
superposées, ils étaient constitués par une seule feuille repliée
plusieurs fois sur elle-m&me; un seul était composé de quatre
morceaux inégaux repliés individuellement et engagés les uns
dans les autres. Deux étaient inscrits d’un cdté, un seul portait
un texte double, recto et verso. Abstraction faite d'un grand
nombre de petits fragments plus ou moins insignifiants, dont
quelques-uns pourtant peuvent &tre ramenés a leur place primi-
tive dans les morceaux plus étendus, nous sommes en présence
de six fragments importants dont 'un double, ayant deux faces.
Il s'en faut malheureusement que ces morceaux mémes soient
intacts; de beaucoup de lignes il ne s'est conservé qu'un cer-
tain nombre de caractéres, parfois de simples traces. Aucune
statistique ne saurait suppléer ici a I'examen direct du docu-
ment ou des fac-similés. Cest simplement pour préciser lesidées
que je veux constater que les divers fragments comprennent
environ 174 vers, dont 70 seulement tout a fait intacts.

1.
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Ils sont éerits en kharosthi.

La plupart peuvent étre identifiés a des vers correspondants
du Dhammapada pdli; quelquefois la concordance est rigou-
reuse, souvent approximative, parfois partielle ou lointaine.
Un certain nombre de strophes n'ont pas d’équivalent dans le
Dhammapada, mais bien dans le Suttanipita, les Theragthds,
d'autres livres encore. En ce qui concerne la premiére catégorie,
la plus nombreuse, ce qui, de part et d’autre, différe plus encore
que le texte, c'est I'ordre dans lequel le§ vers se suivent. Pour
donner un exemple, je citerai les quinze strophes du Dham-
mapada que contient le fragment provisoirement marqué A?:

levers 1 = Dhammapada 277 le vers g = Dhammapada abg
— 3 — 278 — 10 _ a1
— 3 — 279 — 11 — a9
— & — 273 — 123 —- 26
— 5 - 168 — 13 —_ . g
— 6 - ab — 14 — a8
— 7 — al — 1b — Jo
— 8 - 280

Jajoute que les quelques fins de vargas qui se rencontrent
dans nos fragments ne coincident pas avec des coupures du
texte pali.

Il devient ainsi malaisé de décider si nous sommes en pré-
sence d'une récension particuliére du Dhammapada ou d'un re-
cueil analogue, n'ayant avec le Dhammapada du tripitaka pali
aucun lien d'origine. Les pelerins chinois attestent précisément
I'existence et la popularité, dans la région ol notre ms. a été
découvert, de vastes recueils de strophes pieuses. ('est néan-
moins vers la premiére hypothése que, pour ma part, jincline
décidément. |

Quoi qu’il en soit, on peut, sans que jy insiste, comprendre
combien est vifI'intérét qu'éveille un pareil document, au triple
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point de vue de la paléographie, de la grammaire, de I'histoire
des écrits canoniques.

A tous égards, 'importance en est commandée par la ques-
tion de date. Jestime que Taspect de T'écriture permet de la
trancher avec une confiance et une approximation suffisantes.

Cest, il est vrai, la premiére fois que nous nous trouvons en
présence d'un manuscrit kharosthi; nous n’avons comme points
de comparaison que des spécimens épigraphiques; et il est clair
que Taltération, la déformation des signes peut marcher d'une
allure plus rapide dans I'usage courant que dans la pratique
des inscriptions : les alphabets épigraphiques révélent une ten-
dance générale & perpétuer des traditions archaiques. Deux
correctifs sont cependant de nature & tempérer ici la portée
de cette observation : I'alphabet kharosthi affecte, méme sur
pierre, un aspect si irrégulier et si cursif, qu'il semble rester
ici une marge moins large quailleurs pour une différenciation
appréciable entre I'écriture ordinaire et I'écriture monumentale;
d’autre part, et en supposant que les épigraphes nous puissent
a cet égard induire en quelque illusion, 'erreur 1'isq1161‘a}t de
rabaisser trop, plutdt que de trop remonter 'dge de notre ma-
nuserit.

L’excellent tableau qu'a dressé M. Biihler de I'alphabet ara-
méen du nord-ouest pour son manuel de paléographie fournit
aux comparaisons une base trés solide. On ne pourra, je pense,
manquer de remarquer avec quelle facilité, avec quel ensemble
tous les traits propres & I'écriture de nos fragments lui assi-
gnent une place intermédiaire entre les colonnes VIII et X de
la planche, les inclinant toutefois vers la série plus moderne,
cest-a-dire entre la période des Sakas et celle des Kushans.
Si 'on tient compte de certains détails qui reflétent une dé-
formation un peu plus avancée, telle quelle se manifeste dans
les caractéres de la colonne XII, il me semble que, sous le bé-
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néfice des réserves que jindiquais tout & 'heure, tous les in-
dices placeraient notre manuserit une date antérieure au vase
de Wardak, et, pour préciser, — et sauf les corrections éven-
tuelles de notre chronologie provisoire, — vers le n®sidcle au
plus tard de I'ére chrétienne.

Rien, j'ai hdte de T'ajouter, ne nous autorise & penser que
le manuscrit ait été écrit hors de I'Inde, dans une région pour
laquelle nos points de repére chronologiques pourraient pa-
raitre suspects. En effet, par les particularités dialectales, notre
texte se rapproche sensiblement des caractéres que le précédent
de Shahbaz Garhi nous autorise & considérer comme propres a
I'extréme nord-ouest de I'Inde, an Gandhéra.

Les singularités curieuses y abondent d’ailleurs. Je n’en ci-
terai que deux ou trois a titre d'exemples : cest la fréquente
substitution de l'v & la désinence am ; et je nepuis, a ce propos,
m’empécher de signaler ce fait surprenant, que P'anusvdra ne
se rencontre pas une seule fois, que je sache, dans nos frag-
ments. Gote & cdte, des consonnes moyennes se durcissent, des
consonnes fortes sadoucissent : adhikachati = adhigachati; ruva—
ripa; sebho et sepho = sreyah. On voit par le dernier mot que
les confusions entre sifflantes ne sont pas rares : sutva = srutvd,
samana = sramana, sagha = saigha, suyi = suci. Quelques
groupes de consonnes sont maintenus, tels v, $m, mais non g,
et, en revanche, la nasale suivie de la muette est en général
éerite par la nasale seule : vinati = vindati, panita = pandita;
gambhira s écrit tour & tour gabhira et gamira.

Les inconsistances, les irrégularités de cette langue lui
donnent fout 'aspect d’un idiome spontané, qui na point passé
sous le nivellement d'une grammaire savante. Si la date que je
crois pouvoir provisoirement revendiquer pour notre manu-
scrit se vérifie, il y a 12 sans doute de quoi éclairer d'un jour
vif et assez nouveau les problemes complexes qui portent
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sur la date ou fut fixé le Canon bouddhique, spécialement le
Canon pali, dans la forme définitive sous laquelle il nous est
parvenu. La question est trop épineuse pour que jy entre inci-
demment. On sait que je suis, pour ma part, en ce point,
moins optimiste que beaucoup de mes éminents confréres en
indianisme. 1l ne me semble pas que la nouvelle découverte
soit de nature & désarmer mon scepticisme au moins relatif. Il
est en tout cas incontestable que la pitce versée au litige est du
premier ordre et du plus vivant intérét.

(Vest aussi, si tout ne nous égare, de plusieurs siécles, le ma-
nuserit le plus ancien que I'Inde nous ait révélé jusqu’a ce jour.
(Ven est assez, je pense, pour m’excuser auprés de mes con-
fréres, si jai un peu abusé de leur patience, si j'ai voulu aussi
me prévaloir d’une occasion si propice pour rendre un hommage
plus solennel & T'explorateur courageux, mort victime de son
dévouement scientifique, & qui nous devons ces reliques si fra-

giles et si précieuses.

[M. Serge d’Oldenburg prend occasion de la communication préeédente
pour faire connaitre & la Section qu'il est arrivé d’autre part & Saint-
Pétersbourg, par I'intermédiaire de M. Petrovsky, un autre fragment kha-
rosthi dont il fait circuler un fac-similé partiel. Ce fragment, plus étendu
encore que celui dont M. Senart vient d'entretenir la Section, est éyi-
demment détaché du méme manuserit. dont les restes accessibles se trou-
vent du coup plus que doublés. M. d'Oldenburg ne peut du reste, d'aprés
Pétude qu'il a faite du ms. de Saint-Pétershourg, que s'associer aux con-
clusions auxquelles M. Senart est arrivé et dont il a fait part & la Sec-
tion.]



BRAHMAN ET SAVITRI,

ou
L’ORIGINE DE LA PRIERE,

PAR

M. DE GUBERNATIS.

« Le brahmdn supréme (nculre), éerit M. Max Miiller®), n’a
- pas de temples; les temples dédiés & Brahmdn ont pour objet
le brahmdn masculin. »

Mais on doit ajouter que, dans I'Inde méme, ces temples
érigés en Thonneur du Dieu supréme sont extrémement rares;
le seul, dailleurs, quejai pu rencontrer dans mes nombreuses
tournées indiennes, prés d’Ajmir, dans le Rdjputana, était d'un
abord difficile, caché, sous une forme minuscule, au fond de
l'enceinte sacrée, au coin le plus obscur, déguisé, au milieu d'une
foule d'autres dieux, sous le nom estropié par les gardiens du
temple de Bharma, & moins que I'on ne préfére reconnaitre,
dans cette prononciation d'un sanctuaire brahmanique et ortho-
doxe en vogue, la véritable forme primitive et originaire du
mot Brahma®),

M Contributions to the science of Mythology. London; Longmans, Green and C,
1897.

* Ces mols étaient écrils lorsque, dans le dixiéme volume du Giornale della So-
cield Asiatica llaliana, a parn un essai du docteur C, Formichi sur le rdle du préire
védique appelé Brahman (11 Brahman nel Rigveda), ol se trouve celte remarque :
«Quanto alla difficolth che fa nolare I'Henry di derivare brak da brk, dovendosi re-
golarmente avere bark essa mi pare facile a scansare, se si pensa che la metatesi
¢ slata favorila dalla pronuncia piutlosto incomoda delle tre consonantir, &, m,
e che il parlante invece di barkman & stato naturalmente porfato a pronunciare
brakman »,



10 SECTION ARIENNE. [2]

Comme le Pére Eternel, le Dieu Pére, le Dieu Créateur
biblique et chrétien se cache dansune nuée ou dans la flamme
et reste invisible, ou bien ne montre que sa téte vénérable ou
une main tendue, soit pour infliger un chdtiment, soit pour
envoyer une bénédiction mystérieuse, le Dieu Brahmén, a
cause de sa nouvelle essence et conception toute spirituelle,
presque imperceptible, ne se préte plus guére & une repré-
sentation extérieure, matérielle et idoldtrique.

Si on le trouve parfois, dans la période de développement
populaire des légendes pouraniques, représenté sous une forme
gigantesque, dans la Trimourti indienne, avec les dieux Vishnu
et Civa; si, plus tard, le brahme ignorant et Tesprit vulgaire
ont pu lui préter une personne passionnée avee de grandes
faiblesses, et si on est arrivé, grice sans doute A son péché
d'origine, au point de départ d’un ancien culte phallique, & en
faire, & la derniére heure, une sorte de dien criminel, capable
de toutes les déchéances et, i la fin, d’'une chute misérable et
ignominieuse, nous ne pouvons, nous ne devons plus tenir
compte de ces dégradations du mythe, de cette orgie et débicle
de la famille divine dans les errements de la superstition popu-
laire. Ce n’est point, en effet, sur cette base vermoulue, ni
sur cette histoire apocryphe des dieux de I'Inde, que la véri-
table religion brahmanique s'est fondée; on peut, au contraire,
maintenir qu’'a mesure que les mythes lumineux du Véda s'ob-
scurecissaient et s'abaissaient dans l'idoldtrie la plus grossiére,
la théologie brahmanique des Vedantistes élevait la conception
de Brahmén a sa plus pure et plus haute expression spirituelle ().

Une question a été derniérement soulevée entre des india-
nistes éminents pour savoir si Brahmén et Brahmanaspati et
Brhaspati, les dieux de la pridre, tiennent au culte du dieu

@) Le grand ouvrage du professeur Deussen sur la philosophie Vedanta con-
tient la plus large démonstration de ce progrés idéologique.
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védique du feu, Agni, ou bien & celui du dieu de la foudre,
Indra. Avec tout lerespect que je professe a I'égard des savants qui
I'ont engagée et soutenue, cette question me semble presque
oiseuse et, en tout cas, peu intéressante pour Ihistoire de
'essence méme de 'une des plus grandes religions de T'Asie.
Indra et Agni, dans plusieurs hymnes du Rgveda, se touchent
de bien prés; ils ont souvent des attributs communs: ils accom-
plissent les mémes exploits, ils font les mémes miracles, ils
chassent ensemble et tuent le monstre ténébreux et malfaisant;
I'un domine surtout 1'éther et le ciel, I'autre surtout le fen;
mais puisque I'électricité se développe dans Tair, ce n'est que
par une nuance presque imperceptible que, dans leur pre-
midre essence la plus immatérielle, les denx divinités se dé-
tachent et deviennent T'une au ciel, devenu un champ de
bataille, T'autre, au méme ciel représenté, lorsqu'il s'embrase
comme un autel du sacrifice, deux étres divins ayant des fone-
tions distinctes. Cependant, malgré les différentes nouvelles
apparitions, on pourrait dire matérielles d'Indra et d’Agni,
on trouve, dans certains hymnes quiles concernent, des traces
évidentes qu'ils ont gardé, malgré leur grande mobilité, une
certaine fidélité A& un premier penchant vers Tabstraction. .
Seulement leur véritable cachet typique, comme Indra et
Agni, n’est pas dans cetfe abstraction; par leur noble instinct
de race, ils en deviennent capables; mais, généralement, tous
deux font autre chose que prier. Ils sont pieux et ils com-
battent naturellement contre toute impiété, mais leur vie est
dans la lutte féconde, plus que dans la méditation. Gependant,
puisqu’ils aiment les hymnes et les sacrifices, on a pu aussi,
avant et aprés la bataille, entrevoir en eux des pénitents, des
chantres et des prétres, et rien ne devait empécher ces deux
brillantes personnifications du dieude la foudre et du dieu du
feu solaire, Indra et Agni, d’aboutir, & Theure de leur plus
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profond recueillement, & la plus haute représentation de la
piété miraculeuse, de la piété qui excite, de la piété qui ré-
veille tout le monde divin, c'est-d-dire & Brahmén, a Brhas—
pati, & Brahmanaspati et & Vacaspati.

Si T'on doit donc accepter les conclusions du professeur Ol-
denberg et du professeur Deussen sur le caractére élevé de la
conception de Brahmin, siTon araison d'admettre que le culte
brahmanique s'est développé sur une base philosophique bien
plus que sur des données mythologiques, on ne doit pas s'éton-
ner non plus que M. Max Miiller ait cherché, comme mytho-
logue, d'attacher Brahmén & Brahmanaspati, & I'heure ot T'on
priait autour du feu, pour invoquer la lumidre du jour et
'apparition du soleil bienfaiteur Savitér et du feu fécondateur
Agni.

Mais, puisque dans un hymne du Rgveda, c'est Brhaspati
méme, cest le seigneur de la priére, le Brahmén par excel-
lence, qui trouve l'aurore, le soleil, le feu, celui qui perce,
avec son rayon lumineux, les tén¢bres du monde (X, 68, g:
so sdm avindat, sah svah, so agnim, so -arkena vi babddhe
taménsi); dans ce passage au moins, oi Brhaspati se confond
avec I'excitateur Savitdr, I'on doit admettre que le poéte voyait
déja en lui un précurseur du dien Agni et que nous sommes
done arrivés & ce moment historique si intéressant, ol 'on ne
se contentait plus d’adorer le dieu naissant, mais qu’on T'atten-
dait religieusement, apréds l'avoir, avec l'intensité du désir,
invoqué, et oll'on commencait, en conséquence, & attribuer a
cette invocation pieuse, & cette méme pridre ardente, le prin-
cipal mérite de la manifestation du miracle, de I'intervention
directe et personnelle du dieu. Le tout premier hymne du
Rgveda, lequel, malgré le grand usage qu’on en a fait ensuite
dans les écoles et dans les prieres brahmaniques, est bien loin
d’¢tre I'un des plus anciens, me semble démontrer a I'évidence
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par son contenu, qu’il a d se réciter avant le sacrifice du feu
et avant Tapparition du soleil, invoqué et attendu par un rst,
par un atharvan désireux d'attribuer & son dieu Agni Tesprit
d’'un étre plus pur, plus grand, d'un esprit eréateur qui T'avait
devancé. On y célebre en effet le dien Agni pour quil se
montre, pour quil soit propice aux rites qui saccomplissent
dans la maison védique, pour qu'il attire, par son intervention
bienfaisante, par son souffle et par sa voix, la présence et la
bénédiction des dieux. C'est, en somme, une douce priére, une
chaude invocation, un hymne glorieux qui doit faire paraitre
cet Agni lumineux, seigneur du sacrifice, par lequel, sur la
terre comme au ciel, les dieux, & la pointe du jour, vont se
révéler a 'homme dans tout leur éclat. Le jour ne brillera
complétement qu'a la fin du sacrifice. Mais les hommes pieux
du dernier d4ge védique devaient, sans aucun doute, devancer
eux-mémes 'heure du sacrifice par une priére tantot muette,
tantdt murmurée, tantdt chantée, et attribuer par conséquent
‘A cette heure de recueillement, & cet effort de méditation et au
maintien d'un certain nombre de pratiques pienses la méme
vertu que leurs maitres spirituels avaient déja reconnue & un
dtre supréme, solitaire et mystérieux, absorbé dans la médita-
tion et secondé par la priére aux jours solennels de la gestation
du monde.

Trés souvent, dans les hymnes védiques, nous voyons un
attribut physique et moral du dieu se détacher de Iui, prendre
une nouvelle figure évidente et personnelle, et devenir, four a
tour, son serviteur, allié, ami, rival, et enfin quelquelois en-
nemi. Les Angiras comme les Maruts, Vispu comme Brhas-
pati ou Brahmanaspati, Savitir comme Sirya ou Pushan ne
font quaccentuer une nouvelle qualité affectionnée et attribuée
par la piété caressante du podte védique & un dieu devenu po-
pulaire. Lorsqu'une de ces qualités excelle sur les autres et,
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méme par son éclat, menace d'offusquer Tune de ses grandes
qualités, le dieu complexe se trouble et semble craindre dans
le nouvel allié un rival dangereux; et cest grice précisément
a la supériorité d’'une nouvelle qualité du dieu reconnue et
affectionnée par le peuple qullndra, le dieu bien-aimé de la
période qu'on peut appeler pastorale et lyrique des Vedas, a
pu étre détroné dans la vallée du Gange et précipité de son
Olympe védique par les nouveaux dieux éminents brahma-
niques Brahmén, Visnu et Civa, dont chacun avait une pré-
éminence, une fonction bien tranchée, qui leur a permis de
faire, pour un long temps, bon ménage entre eux, n’empié-
tant point I'un sur 'autre : Brahmén se contentant de sa force spi-
rituelle, Visnu de sa force héroique, et Civa de son pouvoir
fécondateur et de ses richesses. Chacun des trois répondait
d’ailleurs & une classe et caste sociale : le sage représenté par
Brahmén, le fort représenté par Visnu, le riche représenté
par Civa,

Alafin deldge védique, cette distinction et cette distribution
nette de réles divins n’avaient certainement pasencore eu lieu.
Le dieu Indra aimait, sans doute, beaucoup plus la bataille que
la priere, et semblait faive plus grand cas de sa vaillance phy-
sique que de sa dignité spirituelle; dieu actif et remuant, on
le voit presque toujours en mouvement; il ne sattardait gudre
lui-méme & chanter et & prier; cependant il aimait déja la
louange et il gotitait énormément lambroisie, le soma sacrificiel
quon lui offrait; de cette boisson divine on supposait qu'il
tirait toute sa force, par laquelleil devait lui devenir facile de
semparer du ciel et de faire trembler la terre. Dans le com-
mencement de la lulte indienne pour la prééminence des
castes, & la fin de I'dge védique, on a done pu, selon la prédi-
lection des différents podtes et prétres védiques, essayer d'adop-
ter Indra comme le futur seigneur supréme, et pour lui faire
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la cour, transformer Brahmanaspati Ini-méme en une sorte de
dien belliqueux, a condition, sans doute, d'obtenir en récom-
pense la soumission d’Indra au pouvoir brahmanique. De méme
on essaya, probablement d'un autre cité, de faire la cour au
dieu védique rival d'Indra, & Agni, divinité moins personnelle
qui semblait aussi plus paisible, plus domestique et moins mo-
bile, en représentant aux familles gardiennes de la tradition de
I'Atharvaveda que le nouveau dieu spirituel qu'on voulait impo-
ser, Brahmanaspati «le seigneur de la pridre », était, comme leur
Agni bien-aimé, un dieu tranquille et familier, un sadasasparr,
un eseigneur de la maison ». La légende épique de la lutte pour
la suprématie entre les deux rsis Visvamitra et Vasistha ne
semble que le développement et le renouvellement des efforts
des anciens brahmes, pour soumettre & la discipline du nouveau
dieu supréme Brahmdn les deux anciens dieux rivaux, Agni
plus prés de Vasistha et Indra plus prés de Visvamitra, pour
obtenir le triomphe final de la race pénitente et sacerdotale sur
la race guerriére. Agni, le dieu du feu, se recueillant davan-
tage et donnant plus de temps qu'lndra aux ceuvres pieuses, a
di paraitre & la grande famille brahmanique, et surtoutf aux
Vasishthides, plus facile & manier, & dompter, et plus digne
d’'une solennelle et définitive conséeration religieuse. Celle-ci
me semble la vraie, la grande raison, pour luquelle Brhaspati
et Brahmanaspati, aprés avoir fait, dans le Rgveda, une courle
apparition comme les alliés d’'Indra, le dieu des batailles, et
d’Agni qui préside au feu sacrificiel, ont trouvé, grice surtout
au concours de latharvan, le prétre attaché au culte du feu,
plus de faveur dans les familles védiques gardiennes de ce culte.
Dans le Rgveda méme, dailleurs, un poéte apostrophe déja
ainsi le dieu Agni : «Tu es le dieu Brahmdn, qui procure la
richesse, & seigneur de la priere» (II, 1, 3 : wam brahma
rayivud , brahmanaspate). Gest, au bout du compte, la méme
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invocation que le prétre parsi fait encore de nos jours autour
du fen pour invoquer sur sa famille la richesse, 'abondance,
la fécondité et toutes les hénédictions du ciel; la bénédiction
des prétres parsis n'est done que la paraphrase de I'ancienne
priere védique. La priére, personnifiée par Brahmén, Brhas-
pati et Brahmanaspati, est, sans aucun doute, intimement liée
avec la contemplation du ciel et avec le culte du feu; mais, si
elle est, dansI'époque védique, associée & I'euvre divine d'Indra
et d'Agni, elle ne peut se confondre avec eux (que sous une
forme spécifique, et ce nest que par cette espéce subtile qui
en a fait une divinité & part, que le professeur Oldenberg a
bien raison d’appeler Brahmdn une divinité abstraite et toute
spirituelle. On ne saurait done sexpliquer T'essence méme du
brahmanisme, si on ne tenait compte de cette abstraction,
de cette haute et sublime spiritualité de Brahmén, triplé par
Brhaspati et Brahmanaspati, et décoré par un cortége brillant
de déesses qui ont contribué, ainsi que nous le verrons, par leur
éternel féminin, & rendre plus pures la conceplion et la repré-
sentation du dieu de la priére.

L'heure du mystére divin, I'heure de la grande priére est
sans doute le moment avant le lever du soleil, dans lequel
I'homme se réveille et la Tumidre pousse la vie. Celte résurrec-
tion de tous les jours a fait réfléchir sur le premier jour, sur le
premier spectacle du monde. De crainte que la lamiére ne re-
vienne plus, que le fen puisse s'éteindre dans la maison, que
le soleil et I'aurore se cachent, que les phénomenes lumineux
cessent, que les dieux disparaissent, on les invoque naivement,
en croyant que l'invocation, la pridre possédent la vertu su-
préme d’appeler la divinité; dans cette croyance, on a fini par
diviniser la pri¢re elle-méme, et on I'a supposée le premier,
le véritable auteur de la eréation. La priére qui monte vers le
ciel parvient a le remplir de lumiére divine et bienfaisante: on
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adore donc la priere méme comme Tesprit eréateur par excel-
lence. Le mystére sublime, le mystére des mystéres est dans
ce culte de la priere, grace a laquelle seulement la divinité se
révele.

Par ce seul mystére, le brahmanisme et le bouddhisme, le
mazdéisme et le christianisme, le judaisme et le mahométisme,
c'est-d-dire les six grandes religions de I'Asie, devenues a peu
prés les religions du monde entier, ont de profondes attaches,
Cette grande parenté spirituelle m’excuse peut-&tre aussi, si je
puis dire en toute conscience, qu'aprés avoir recu dans I'lnde,
des mains d'un saint brahmane, le docteur Bhagvanlal du Ka-
thiavar, T'investiture par le savitrisitra ou brahmasitra, par le
cordon brahmanique, avee accompagnement de la grande
priére mystique savitri; aprés avoir, avec le grand prétre des
Parsis, adoré souvent la lumiére et invoqué un jour & Bombay
la bénédiction d’Ahura Mazda sur la téte d'un couple de jeunes
mariés; aprés avoir médité avee délice sur la Vidya, la Sagesse
avec le grand maitre des bouddhistes Sumangala, a Ceylan, et
invoqué Tombre auguste du Mare-Aurele indien, le bon roi
Adoka, au milieu des temples jainas sur la cime du mont
Girnar; aprés m'dtre intéressé au chant des psaumes dans la
synagogue des juifs blancs de Cochin®, sur la edte du Malabar,
et, avec les dhoulis mahométans du Cachemire. avoir remereié
Allah, ayant atteint les derniéres neiges du Pir Pandjal; mais
surtout, aprés m'étre trés vivement ému le jour de Noél & Tri-
chinopoli, en assistant a la petite messe de Louis XIII, chan-
tée par des enfants de cheur parias, jai pu revenir bon chré-
tien en Italie, et avant de me rendre & Jérusalem. au grand
temple de la Judée, me payer le luxe d’'une ascension i fa Ver-
na «Nel crudo sasso fra Tevere ed Arno» pour y recueillir, an

") Dans la ville de Cochin, il y a deux rues habitées par des juifs dc race diflé-
rente; les uns sont blanes, les antres noirs.

SECT. ARIENNE. 2

IMPRIMLBIE BATIUSALE,
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bruit fatidique des feuilles des vieux sapins, ifs et hétres qui
couvrent la téte du nouveau calvaire italien, un soufile ardent
de la grande charité du doux chevalier des liau\'res“}, i pove-
rello d'Assisi. Ge n'est que par un lien spirituel, par la priére
qui séléve et qui éléve, que toutes les grandes religions se
ressemblent. On peut prier Dieu aussi bien avec un simple
souflle, un soupir, une inspiration, un monosyllabe impercep-
tible, qu'avec un psaume, un hymne ou une litanie grandiose,
agenouillé, prosterné ou debout, au bord de la mer ou dans le
vaste désert, dans la demi-ombre d'un petit sanctuaire, ou en
face du soleil, sur le brillant sommet d’'une haute montagne;
mais ce n'est, en somme, que par la priére, tantdt douce,
tantdt auguste, mais toujours pure et pénétrante, que 'homme
va a la recherche de Dieu et que Dieu se révéle. Un grand
nombre de ces révélations trouve des formes grossiéres, anthro-
pomorphiques, animales ou végétales; Tidole peut descendre
jusqua Thumble fétiche fait d'un morcean de bois ou d'une
pierreinanimée, auquel cependant on a attribué quelque vertu
secréte pour pouvoir y cacher un dieu; mais, aux dmes déli-
cates, aux intelligences illuminées, I'dme de Dien n'apparait
que sous des formes les plus spirituelles, par des sursauts de
conscience, par des inspirations soudaines, par de sublimes
divinations.

La priére, dans l'acception latine et greeque du mol, se con-
fond avec le verbe, avec le Adyos, avec la parole. La premiére
parole a été une priére. Le verbe créateur n’a été qu'un désir
intense manifesté par un mot, par un nom mystérienx. Aussitot
que ce mot fut lancé dans I'espace infini, le monde a commencé
a sortir du néant. La parole ou parabole est celle qu’on lance el
la priére brahman, d'aprés son étymologie la plus certaine et sa

VIl Cavaliere delle povertd est le titre d'une nouvelle Vie de saint Francois
éerile pour la jeunesse, par la main délicate d'une femme qui signe «Evelyn».
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signification la plus constante, est celle qui s'éléve, qui grandit,
la grande qui fait grandir, la grande mére universelle. Mais on ob-
serve 'quc le mot sanscrit qui signifie «priére s, le brdhman, est
neutre; seul celui qui posséde le brdhman est masculin et de-
vient un brakmdn ou un maitre, un seigneur de la pridre, son
esprit, un étre divin, 'étre supréme au ciel et encore un prétre,
un brahmane, le membre d’une caste supérieure sur la terre,
le premier des prétres.

La racine brah que nous rencontrons dans le mot bréhman
est absolument identique aux racines brh ou vrh et barh ),
que nous trouvons dans les mots byhat ou vrhat «grand, gros,
fort» et dans le mot védique barhis, dont la premidre significa-
tion était celle d’« étendu ». Le brdhman, au commencement, ne
pouvait &tre que cle gros, le fort», cest-d-dire ce qui ayant
la faculté de eroitre-a aussi le pouvoir d'accroitre, d'étendre, de
multiplier. Le mot brahmdn a été choisi pour indiquer le eréateur
supréme, grdce a sa signification étymologique originaire qui
était ce qui pousse et ce qui fait pousser, ce qui excile et s'excite.

Mais, est-il possible de supposer que les poétes védiques du
premier dge aient eu une telle puissance d’abstraction pour
simaginer déjd un neutre brdhman comme énergie primor-
diale concentrée dans la seule méditation, dans la seule priére,
et capable a elle seule de créer et de révéler le monde? Nous
ne pouvons, malgré toute notre admiration pour I'esprit élégant
et délié de la race arvienne, pousser vers une époque aussi re-
culée son génie d’abstraction, et nous sommes done forcés de
fixer T'évolution de ce neutre primordial devenu le plus pur
des esprits & une période de mire réflexion philosophique qui
est venue remplacer dans I'Inde une période brillante d'inspi-

" Et vraisemblablement aussi, la racine secondaire vrdk =croftre, devenirs
(werden), formée, comme je le suppose, de vph-ta, devenu au participe vridha , et

puis vriddha,
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ration poétique. Mais cette méme période quon peut appeler
lyrique et mythologique était sortie d'une période ancienne plus
sombre et plus rude, dans laquelle les dieux étaient encore a
peu preés [étiches et ot tous les instruments de la génération et
les objets du culte devaient encore jouer le réle obscur de
neutres. lls étaient certainement des choses avant ‘de devenir
des personnes. Tout ce qui poussait et faisait pousser devant
sappeler brdhman , un brdhman peut-8tre, al'origine, aussi bien
le souffle qui excitait la flamme que le morcean de bois qui
T'alimentait; ce nest que lorsqu’on a vu que le feu poussait du
frottement de deux bois, des deux arani, que 'on a commencé
a voir dans I'un des bois un mle, dans I'antre une femelle; ce
n'est que lorsqu'on a donné une dme aux choses et que le
souffle est devenu un esprit, que 'ona vuun Dieu créatenr dans
I'imstrument méme et dans l'acte de la création; ce n'est en
somme quaprés une longue élaboration du culte pré-arien
des fétiches et aprés toute la brillante évolution des mythes vé-
diques, ot la poésie a élevé I'imagination des Ariens au-dessus
du culte vulgaire attaché a des images grossiéres, fondées en
grande partie sur T'adoration de toutes les formes matérielles
de la génération, que 'hymne cosmogonique du Rgveda est
devenu possible; c'est déja et seulement un podte doublé d’'un
philosophe qui peut se représenter le monde tiré du néant
comme l'unique effet d'un mouvement de Kama, le désir,
Famour agité par le vent. Aprés une longue concentration de
toutes les énergies et une longue condensation de foutes les
substances cosmiques, I'éther a pu enfin développer un germe,
un rayon, un éclair et enfanter un monde; mais ce miracle a été
accompagné d'un mot mystique; dans le silence des choses, une
voix a retenti et cette voix a paru une humble priére; le fon-
nerre ensuile a éclaté, et cette priere qui s'enflait dans le vide
sest élevée comme un hymne triomphal. De conception en
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conception, on a fini par trouver au fond le plus éloigné et le
plus mystérieux du réve cosmique un dieu qui méditait et une
déesse qui priait.

Mais c'est surtout dans la contemplation des phénoménes
qui sattachent a la manifestation du soleil et de la foudre au
ciel et du feu du foyer domestique, du feu de Tautel, du feu
du sacrifice sur la terre qu'on a entreva un grand mystére au-
quel on supposait que le plus sublime des étres divins devait
présider. L'atharvan ou prétre védique qui, dans les hautes val-
lées du Cachemire, veillait au feu sacré et en prenait soin de-
vait seul avoir le grand secret et le privilége du brdhman, c'esl-
a-dire, probablement a P'origine de I'instrument, du moyen, du
tison, grdce auquel on pouvait engendrer le premier feu et,
par ce premier feu, le communiquer & toutes les créatures. Le
premier atharvan est devenu sans doute le premier brahmdn,
¢'est-d-dire le prétre en possession du brdhman magique, qui
pouvait étre un instrument grossier, une simple tige de bois,
une pierre d'une certaine forme, un phallus élémentaire dans
sa conception la plus matérielle, ou bien un soufile, une voix
mystique, une priére dans son acception la plus sublime. En-
suite le brahman, devenu le privilege d’'un brahkmdn a fait de ce
brahmdn le plus docte, le plus vénérable des prétres, celui qui
posséde et connait le grand mystére, le seul qui, lorsque le feu
du sacrifice menace de s'éteindre, connaisse le mot magique
pour le ranimer, et qui par un simple murmure aide les autres
prétres & accomplir leurs rites sacrés interrompus. Le prétre
qui devait chaque jour, comme gardien du brdhman, allumer le
feu et empécher son extinction fut appelé atharvan on brahmdn;
de réflexion en réflexion, en montant toujours plus haut, on
arriva toul naturellement i songer au premier des prétres vé-
diques, au premier des atharvans, au premier des brahmdns ;
el alors on se représenta aussi I'existence réelle d’un premier
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brakmdn universel, d'un premier dieu brahmdn, d'un premier
excitateur divin, en possession-du premier seeret de la eréation,
ayant un caractére tantot phallique, tantot spirituel, poussant
la vie du monde, le germe cosmique, donnant, par la parole
et par la lumiére, un esprit et une forme A tous les dtres;
Fhomme qui prie devenu un dieu de la priere devait faire
transporter au grand ciel les petits miracles que le prétre
atharvan faisait chaque jour sur la terre en y allumant tous les
feux, en assistant, avec des priéres dont lui seul avait le secret
el que les grhyasitras nous ont révélés, T'acte de la génération,
l'acte de la fécondation et Pacte de Taccouchement, en purifiant
toutes les souillures, en consacrant tous les rites de la vie do-
mestique et en donnant toutes les hénédictions.

Nous sommes évidemment, dans Tdge védique méme, en
présence de deux tendances bien marquées, dont I'une nous
entraine vers un naturalisme assez grossier, et 'autre nous fait
monter vers le spiritualisme le plus pur. Comme le microbe de
la méme espéce, né de la méme pourriture, peut également,
a lacte de la génération, donner le jour & un homme de génie
ou & un idiot, a un brigand ou & un saint, le méme fait maté-
riel différemment observé et raisonné a pu éveiller des idées
opposées sans que nous ayons aucun droit d’accuser l'egprit hu-
main de contradiction. De méme que, dans la généalogie d'un
grand nombre de familles qu'on appelle nobles, on oublie sou-
vent avec intention ou on ignore complétement T'existence des
premiers ancétres, il arrive quelquefois, dans Phistoire mytho-
logique et religieuse, que I'on ferme les yeux sur la parenté
éloignée de certaines apparitions lumineuses. Il nous répugne,
en effet, dapprendre que I'arbre régénérateur chrétien de la
croix sest peut-8tre développé sur la notion légendaire de
Parbre d’Adam, de T'arbre du serpent, de Tarbre anthropo-
gonique, de T'arbre du péché, et que le nouveau régénérateur
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ne fait que continuer I'ceuvre du premier générateur humain
et du premier créateur divin; que le superbe et brillant mythe
helléniilue de Prométhée tire, ainsi que le caducée d'Hermes,
- son origine probable de la verge phallique représentée par le
pramantha védique et par le premier rayon solaire; et que Brah-
man lui-méme, le dieu qui donne le souffle de la vie spiri-
tuelle, devait &tre représenté, au commencement, sous la forme
d’'une espece de fétiche neutre, qui sappelait brdhman, trés
ressemblant & ce biton colossal employé pour le barattement
de F'ambroisie dans le conte épique de Mahabharata, de ce skam-
bha cosmogonique qui a mis en mouvement I'univers. Grice a
ce brdahman tout puissant, dont'énergie longuement concentrée
a fait le croissant, T'excitateur et le producteur par excellence,
et dont la signification peut s'étendre autant que son étymologie
le lui permet, en sappliquant aisément a tout ce qui semblait
grand et fort, et, par conséquent, a des objets fort différents, a
des choses trés matérielles aussi bien qu'aux idées les plus abs-
traites, grace a T'esprit de ce brdhman, mot populaire domes-
tique qui se prétait & un grand nombre d'interprétations, mais
qui sappliquait surtout, dans la maison védique, au culte et au
service du feu et & la vertu du grand purusha, le méile généra-
teur, onia pu voir dans l'excitateur du feu, dans le feu méme
et dans tout ce qui ressemble & cet excitateur et & ce feu, une
sorte de révélateur et de créateur primordial.

Mais tout en sortant d’'un objet matériel ou en le contem-
plant, tout en ayant en vue un phénoméne ou un acte pure-
ment physique, au moment ol I'esprit qui passait par 'étre
animé ou qui le poussait devint une priére, et puis un dieu ou
une déesse de la priére, ce dieu et cette déesse issus d'un
neutre, d'un embryon hermaphrodite, d'un germe impercep-
tible et contenant en lui toutes les énergies, toutes les formes,
tous les germes, cessérent d’appartenir au monde matériel;
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alors la priére a veillé seule 2 la vie et au salut du monde.
Lorsque le grand-prétre de n'importe quelle religion prie pour
tous les dévots, ceux-ci attachent a sa priére, & son invocation,
a sa bénédiction, une foree et une vertu surnaturelles; c¢'est
done Tacte pur, dans la plus sublime exaltation des esprits re-
ligieux, qui doit faire le miracle et laisser pleuvoir sur huma-
nité toutes les graces divines; mais le prétre ou le grand-prétre
qui prie sur la terre ne fait, en somme, que répéter tous les
jours la grande priére primordiale du Brahmén eréateur divin ;
du sublime Prométhée enchainé au rocher du Caucase, et du
Fils de Dieu sur la Croix. :

La priére, dés son origine, devait &tre pure, brillante et
chaude, puisque cest & Agni, au feu purificateur, a Tesprit du
feu, & 'dme, au dien du feu qu'on attribuait le mérite d’avoir
fait pousser au commencement des choses et renaitre ensuite
de jour en jour la lumiére, gréce a laquelle seulement le monde
s'est révélé et se révele. Agni, comme le révélateur du monde,
a pu donc se transformer aisément, par le concours d'un esprit
a la fois physiologique et psychologique, en un créateur pri-
mordial et se confondre tout naturellement, mais par Teffet
d’une longue série de réflexions, avee Brahmén, Brhaspati et
Brahmanaspati, avec Indra, le dieu de la foudre, avee Fdme du
grand excitateur, le soleil naissant Savitdr, avec le feu brillant
de la divine aurore, avec Savitri. Toutes les manifestations du feu
céleste et terrestre ont contribué i développer dans le Dardistan
et dans les hautes vallées du Cachemire, avee le culte du feu,
le culte de Brahmén, le créateur et bienfaiteur universel, et
a ¢0té du panthéisme brahmanique, le mazdéisme des Parsis, o
le feu fécondateur, par sa lumidre bienfaisante, est devenu
I'dme universelle des choses, qui contient toutes les électricités,
el par ses germes électriques peut donner & I'homme, avec la
gloire et la richesse, toutes les prospérités et toutes les béné-
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dictions. Le fait que la Brahmaupanisad, illustre une partie es-
sentielle de I'Atharvaveda, du Véda du feu, du Véda des femmes,
est aussi une preuve évidente et marquante de plus que le
mythe de la priere divinisée, la spiritualisation et personnification
de Bréhman devenu le dieu Brahmén a eu pour théitre, au ciel
comme sur la terre, une série de phénoménes o le feu géné-
rateur semblait jouer le premier réle, et, se prétant d'un coté
aux grossiéretés du culte phallique, s'évaporait d'un autre cdté
dans les conceptions les plus transcendentales par lesquelles les
flammes de P'amour charnel peuvent devenir le plus pur des
saints esprils.

Si le mot brdhman a done servi mieux que tout autre, dans
IInde, & la divinisation du ciel embrasé par le feu, et du feu
méme, il ne faut jamais perdre de vue toute la richesse et la
variété de ses significations qui aboutissent cependant presque
toutes & une seule idée générale de grandeur féconde. Notre
cher maitre de la nouvelle science quil a appelée Sémantigue,
M. Bréal, nous engage a regarder au fond des mots et & en
tirer I'dme. « Extraire, dit-il, de la linguistique ce qui en ressort
comme aliment pour la réflexion et, je ne crains pas de I'ajou-
ter, comme régle pour notre propre langage, puisque chacun
de nous collabore pour sa part & T'évolution de la parole hu-
maine, voila ce qui mérite d’dtre mis en lumidre.» Cest bien
ainsi qu'on doit entendre la linguistique dans un pays ot Eu-
gene Burnouf, le grand révélateur de I'Orient, a enseigné sans
pontifier; et, pour mon compte, je professe toute ma reconnais-
sance pour des maitres qui, en véritables humanistes, plus
illuminés que les anciens qui étaient restés de simples érudits,
nous permettent d’envisager I'intelligence humaine comme le
premier moteur de langues. Mens agitat molem est le mot final
du dernier livre de M. Bréal, et cest bien ce qu'on doit recon-
naitre, si 'on veut, par I'histoire d’un grand mot que je viens

)
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d’essayer, se rendre compte des véritables origines du brahma-
nisme. Certes, une petite minorité intelligente et pure a présidé
a ce travail délicat qui a fait sortir d'un culte grossier les idées les
plus abstraites; nous ignorons malheureusement le nom de ces
nobles évolutionnistes du sentiment humain ; mais nous sentons
bien qu'un esprit divin a passé dans leur tentative de faire sortir
la race arienne, et le peuple indien surtout, de T'idoldtrie vul-
gaire pour I'élever & la contemplation et & la jouissance d'un
monde plus pur. On a done saisi dans le culte populaire ce
qu'il y avait de plus poétique pour construire le poéme de la
création. Voyons maintenant quels pouvaient &tre les objets
immédiats qui, & la pointe du jour, moment des grandes sur-
prises, des grandes merveilles, des grandes priéres et des grandes
offrandes, devaient frapper davantage 'imagination de nos an-
cétres ariens.

En regardant au ciel, on voyait d’abord une votite noire et
sombre, petit a petit s'éclaircir, se révéler, se montrer dans
tout son éclat; mais, puisque ce miracle saccomplissait seule-
ment avec la présence et par le concours du soleil naissant et
des feux qui s'allumaient en Orient, la gloire de ce prodige était
naturellement, tour & tour, attribuée au soleil, & T'aurore, au
dieu Agni, c’est-a-dire au feu qui allumait chaque jour le soleil
et T'aurore et embrasait le ciel, tandis que dans les foyers on
excitait le feu domestique et on suivait d’un regard émerveillé
et complaisant le mouvement ascendant de la flamme qui don-
nait & la fois la lumidre et la chaleur, et accompagnait vers le
ciel la priére et les encens. On se tenait en adoration, en rete-
nant 'haleine, devant ce mystére domestique; alors le foyer
semblait devenir un autel, un lieu de sacrifice; pour rendre la
flamme plus belle, avec un petit bdton, on l'agitait; on y souf-
flait et ce souffle méme, tout ce qui fait pousser, naitre, de-
venait un brdhman, était vénéré comme un excitateur, On versait
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ensuite du beurre clarifié sur le feu; alors, humectée et nou-
vellement excitée, la flamme murmurait, chantait, criait; ce
murmure, ce chant, ce eri, devenait un mot mystique, une
priére, un hymne sacré sur la terre et donnait I'idée de quelque
chose de semblable mais de plus solennel qui devait se passer
au ciel. Le feu, Agni ou, mieux encore, son esprit, son deva, son
démon intime parut, au moment du sacrifice, un excellent mes-
sager entre la terre et le ciel; il })i-ésida done par son esprit
aux grandes priéres, aux grands sacrifices du jour, et on parvint
a le saluer, & le proclamer tour & tour dans le Rgveda comme
prétre, invocaleur, chantre, sacrificateur et maitre de magie,
brahmdn en possession du mot mystique et de 'arme magique,
le méme brdhman tout-puissant et invineible comme le rayon
solaire, comme la foudre du dieu Indra, comme le éakra de
Visnu et comme le trident de Civa qui pénétrent, percent, dé-
chirent et tuent 'ennemi, — le méme brdhman enfin qui sera
invoqué comme deus ex machina dans les grandes luttes épiques.
L'instrument essentiel, 'agitateur, T'excitateur du feu, celui qui
le faisait pousser et croitre, appelé un jour brdhman, a pu de-
venir Pesprit créateur par excellence, en méme temps que le
destructeur de Tennemi, du monstre ténébreux qui cachait la
lumiére, Fambroisie, et tenait enchainés tous les devas, tous les
esprits lumineux, ayant le pouvoir magique de les délivrer et
de les mettre en fonction.

(Vest ainsi qu'on a fini par reconnaitre en Brahmdn I'dtre
supréme créateur. Mais comment s'est-il done produit cet esprit
supérieur ? Gomment ce gros, ce grand, ce fort qui devait com-
muniquer au monde toute sa force et toute sa vie était-il né?
D'aprés une légende brahmanique, un premier esprit subtil
mais pénétrant, quoique insaisissable, universel et infini avant
le commencement des choses, se concentrait dans la méditation
en réunissant en lui-méme et en contraignant toutes ses éner-
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gies, tous ses esprits. L'intelligence et Tamour de Brahmin,
par un effort de concentration, de condensation de pensée et
de sentiment, avait gagné une telle force, que cette force accu-
mulée, ne pouvant un jour plus tenir, a dit percer le monde,
se répandre et donner la vie & un nombre infini de créatures.

Dans les nombreuses légendes épiques et pouraniques qui
touchent & la chasteté prodigieuse de certains pénitents, on
parle des effets terribles de leur continence. A un moment
donné, 'énergie eréatrice de ce brave pénitent, de ce brahma-
carin wrdhvaretas devient telle, qu'il ne peut plus, comme Civa,
le dieu de la génération, contenir le fen du germe créateur :
alors ce germe sort; le vent Pemporte; une feuille le recoit et
le transporte sur les eaux; un poisson l'avale, et il donne nais-
sance & une magnifique princesse.

Ce conte épique du Mahabharata est évidemment un mythe
cosmogonique. Dans le Ramayana, le roi qui veul célébrer le
sacrifice de 'Advamedha, pour avoir des enfants, doit chercher
dans la forét le plus pur, le plus chaste des pénitents; le jeune
Rshyasriga, le plus innocent des brahmacarins, n’avail jamais
connu de femmes; de jeunes bayadéres vont le séduire et le
relancer; le jeune pénitent arrive, I'Aévamedha saccomplit, et
de ce rite va naitre le glorieux Rama, I'une des hypostases du
dieu solaire Visnu. Voila encore un conte épique qui aboutit
a un mythe théogonique. Dans une autre brillante et poétique
légende du Mahabharata,le roi Advapati, qui n’a pas d’enfants,
se voue a la plus grande continence et pénitence pour en ob-
tenir; & la fin, il voit surgir au milieu de la flamme du sacrifice
la déesse Savitri, la déesse de la priére nommée Savitri, qui,
satisfaite de la chasteté du roi, lui promet une fille, une mer-
veille de princesse, laquelle portera son nom et deviendra, &
son tour, une sainte parmi les femmes et priera si bien, que,
par sa priére, son jeune époux déja mort, ou a peu prés, re-
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viendra & la vie. Ici encore nous avons un conte épique qui
développe le mythe de T'aurore rappelant chaque jour a la vie
le soleil Savitdr, le générateur endormi que T'on croyait mort.
Nous reviendrons bientdt sur le rdle de cette divine Savitri dans
I'ceuvre indienne de la eréation; en attendant, commencons a
relever ici que la priére d'une femme est considérée comme
toute-puissante pour développer le pouvoir brakmanique, le pou-
voir créateur, et que la pénitence, la méditation et la priére
ont précédé T'aclivité cosmogonique.

Toute la force essentielle du dien Brahmén réside dans sa
Brahmani, cest-d-dire dans son énergie [éminine, dans le pou-
voir que le dieu a de se concentrer dans la pénitence, absti-
nence, méditation et pridre; cette force est invincible, et, par
reflet, I'état de cette perfection sur la terre, pour le brahmane
comme pour le bouddhiste, devient I'état de brahmacarin, de pé-
nitent, qui renonce & toutes les jouissances matérielles, qui
simpose toutes les privations et qui devient capable de tous les
sacrifices. Le dieu Brahmdn est toujours satisfait de ces actes
de déyouement, mais a cette seule condition que la pénitence
n'atteigne jamais des proportions effrayantes. Dans ce cas, le
dieu en serait jaloux et ne tarderait guére a voir dans le nou-
veau pénitent un rival dangereux, parce qu'il n'est permis a
personne, pas méme dans le gouvernement absolu des monar-
chies divines, d’¢tre plus royaliste que le roi.

Lorsque le magnifique Ravana, le futur monstre de Lanka,
se prépare done par sa chasteté et continence, et par des péni~
tences affreuses et inouies qui durent des milliers d’années a la
sainteté, tous ces efforts, toutes ces macérations et dévotions
font trembler le dien Brahmén et les Devas qui lui sont sujets;
Brahmsén craint alors sérieusement d'étre tlu_‘]mssédé; et comme
le Dieu biblique avait précipité Lucifer au fond de I'enfer,
parce que, dans un mouvement d’orgueil, le plus beau des anges
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gétait révolté contre la divinité; comme le Zeus hellénique,
par esprit de jalousie et par vengeance, clouera et enchainera
pour T'éternité le plus beau des Titans, le téméraire Prométhée,
qui avait osé lui enlever le secret divin du feu créateur pour en
faire part aux mortels, — le dieu Brahmdn a précipité un jour,
d’apreés I'Uttarakanda, de sa haute montagne de pénitence, an
fond du Patala, du pire des Enfers, le plus beau des Asuras,
cet orgueilleux Ravana, devenu par la force de la pric¢re et de
la pénitence son semblable et son rival en gloire, majesté et
puissance. Toutes ces légendes confirment que la concentration
dans la méditation et dans la priére a été réellement congue
comme le grand principe cosmogonique : I'accumulation de
tous les esprits condensés en un seul esprit pur, qui a pénétré
tantot I'éther lui-méme représenté dans 'hymne cosmogonique
du Rgveda par le kima agité par le vent, par un mouvement
presque imperceptible et insaisissable de priére, de désir, d’a-
mour, — tantdt 'hiranyagarbha, Ye brahmanda, le lotus cosmique,
— tantdt le premier feu qui a di sallumer au milieu du
ciel.

Ce n'est qu'en tenant compte du sens intime, poétique et
philosophique des légendes épiques et pouraniques indiennes,
que nous pourrons comprendre comment les anciens poétes et
philosophes du Véda ont pu parvenir, méme a ftravers des
images phalliques, & concevoir la genése du monde par la seule
méditation d'un esprit divin supérieur, tantdt méle, tantdt fe-
melle, Brahmén, Brhaspati, Brahmanaspali, Vacaspali, Savi-
tir d'un edté, Brahmani, lla, Sarasvati, Savitri, Surya ou
* Usés de l'autre; et on pourrait se demander si — comme la 1é-
gende d'lla se rattache au mythe de I'hermaphrodite, et comme
le masculin brdhmdn s'est développé d’un neutre brdhman ayant
signifié d’abord ce qui pousse et ce qui fait briller, — Ugds, la
divine aurore, ne remonte pas  un neutre tshas qui devait re-
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présenter le pouvoir concentré du premier feu, de la premiére
lumiére.

Dans la concentration des germes lumineux de Tesprit de
vie, de T'éther eréateur, du feu intime, du souflle, et ensuite
du sentiment et de la pensée, par un om mystique, un mur-
mure, un désir aprés un supréme effort de continence, poussé
par un besoin urgent et irrésistible de se révéler, de se mani-
fester, de se propager, le monde brillant, & peine sorti de I'ob-
scurité du néant, a éelaté.

Ce mystére, au fond, est le pivot de toutes les religions du
monde, et c'est encore aussi le plus auguste probléme de la
science. Nous sommes tous fort curieux dapprendre comment
le monde a pu naltre, et, tout en continuant jour par jour,
grdce au travail d’une pensée féconde, I'envre divine de la
création, nous cherchons avec un esprit inquiet comment tout
ce jeu brillant de la nature pourra finir. Ce que les poétes de
I'dge védique nous ont dit sur nos origines et notre prédesti-
nation est encore, & peu prés, ce que nous savons sur ce sujet.
La vérité demeure éternelle : ses formes plus ou moins gros-
sitres, ses manifestations plus ou moins brillantes peuvent
changer; I'essence en est la méme; seulement ce qui, une fois,
était un instinct poétique va devenir, petita petit, une conviction
scientiﬁque. Les premiers ignorants ont été, au fond, nos pre-
miers maitres et les premiers savants. Ne les méprisons done
pas trop, si méme nous éprouvons quelque satisfaction a recon-
naitre que notre domaine est devenu beaucoup plus vaste et
qu’il s'est rempli d'une plus grande lumiére; le brahman a done
continué & travailler; les premiers esprits de la eréation dont
on a fait des dieux, par le méme principe d’évolution qui a pré-
sidé al'eeuvre cosmogonique, ont continué, en développant leur
activité puissante, a élargir les horizons, a pousser toujours plus
loin vers I'infini les confins du monde connu; et le jour peut
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bien arriver ot il n’y aura plus pour le fils de Thomme un coin
de terra incogmita, et dans lequel, de ce petit coin illuminé ot
il fait si bon cependant de vivre heureux, on pourra sur le sillon
lumineux tracé par un podte-savant francais, M. Camille Flam-
marion, jeter un coup d'eil et dire, en passant, un petit mot
A nos voisins du ciel étoilé.

Mais revenons & Brahmén et a ce qu'il a pu devenir dans les
mains d'un peuple de philosophes, tel que les pénitents du
Gange ont dd paraitre aux compagnons d’Alexandre le Grand
et de ses successeurs immédiats anx Indes. Dans ce peuple
méme, il nous faut chercher des familles spéciales, ol cette
substitution de la religion brahmanique 4 la mythologie védique
s'est faite avec une suite et une obstination qui peuvent seules
justifier et expliquer la constitution des castes et la suprématie
que les nobles penseurs devenus des législateurs se sont réservée.

L'wuvre d'élaboration et de purification progressive du brah-
manisme s'est accomplie, sans aucun doute, par le travail spiri-
tuel des rshis qui gardaient les rites du sacrifice védique, mais
surtout par les brahmes dvivedas qui conservaient la tradition
du Rgveda et de T'Atharvaveda. Cest encore au milieu de ces
raves dvwedas que j'ai rencontré au Kathiavar les théologiens les
plus instruits et assisté aux discussions les plus intéressantes et
les plus délicates sur la nature de 1'dtman et du bréhman, objet
essentiel de la philosophie védantique.

Dans le désir de mettre le Dieu créateur en communication
plus directe et permanente aveec 'homme, on a cherché a se
rendre compte du grand purusha, Fesprit male eréateur brah-
manique universel, dépourvu de qualités particuliéres et acci-
dentelles, de formes sensibles, d'attributs vulgaires, nirguna.
Le brahme contemplateur des Upanisads, le cherchant dans
I'homme, I'a reconnu en quatre endroits ou stations de son
corps : dans le nombril (nabhik), d’olt sans doute on a supposé
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quiil tirait sa puissance d'engendrer; dans le ceeur (hpdaya),
par lequel il aime; dans le gosier (kantham), par lequel il res-
pire, parle et chante; dans la téte, le cervean (mardhan), par
lequel il voit et pense. Comme le prétre chrétien, dans T'ex-
tréme-onction, dans sa derniére bénédiction touche aux endroits
du corps du mourant par lesquels on suppose que I'dme peut
entrer et sortir, le philosophe indien qui médite sur le brdhman
dont il se croit intimement pénétré, le cherche et croit le re-
trouver en quatre parties de son corps ot il se manifeste et en
quatre moments de la vie, cest-d-dire dans la veille active,
dans la priére, dans le réve et dans le sommeil profond qui
ressemble & cet état de perfection brahmanique et bouddhique
dans lequel Tabsorption de I'dtre supréme, de I'étre pur, de
I'étre divin par I'individu est si compléte, qu’il n’y a plus dans
'homme aucune sensibilité et aucune conscience de son exis-
tence individuelle. Le sommeil profond apparait alors comme
un état de béatitude; et c’est dans cet état que T'on suppose
que I'dme voyage et qu'elle se perd dans la région de Brahmin,
dans le lumineux Brahmapura, le Brahmaloka spirituel qui est
venu remplacer le sensuel Indraloka. Brahmén y gouverne par
son atmdn ou par son brdhman universel les différents esprits,
les nombreux devas; il les a créés dabord: puis il les réunit,
les guide, les met en mouvement; ensuite il les retire de nou-
veau, en décomposant lui-méme son euvre, el il les absorbe
en remettant dans le repbs ce qui était en activité; pendant le
repos, Brahmdn attire vers lui tous ces esprits que la Brahma
Upanisad appelle devasV; mais ces devas de la Brahma Upa-

@ Devanam ayuh sa devandric midhanam anidhanaii; divye brakmapure virajan
nishkalam Subkram aksharar yad brahma vibhati, Voici la seule traduction qui me
semble rationnelle de ce passage : =1l est Ja vie des esprits; il est la mort et la vie
des esprils; le bralima qui brille dans le lumineux Brahmapura est sans sounillure,
infini, resplendissant, indestructible, »

SECT. ARIENNE. 3
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nisad ne sont pas les dieux tels qu'on les entend vulgairement,
mais tout simplement des esprits moteurs de la vie, tels que le
Dante nous a si bien représenté les anges moteurs de son Pa-
radis.

Nous ne pouvons comprendre le brahmanisme que par les
conceptions les plus spirituelles et les plus élevées. Selon que
Brahma retire en lui-méme ou met en activité les esprits, il y
a donevie on mort; le sommeil est une mort apparente, parce
que, pendant le sommeil, Brahma fait comme l'araignée, la-
quelle, aprés avoir avec un seul fil formé toute sa toile pour
prendre le peuple des abeilles, en retirant le fil, enveloppe et
absarbe tous les esprits, le don de la vue, le don de la parole,
le don de la pensée et du sentiment, tous les devas en somme,
tous les pranas, tous les souffles dispersés dans les veines, dont
le centre, le prana par excellence, T'esprit de vie, se trouve
autour du cceur; mais chaque veine est censée avoir un esprit
particulier; c’est le sens qu'il faut donner & I'expression de la
Brahma Upamisad : « Pranadevatas tah sarva nadyah », c'est-d-dire :
« loutes ces veines ou artéres sont gouvernées par un souffle »,
ont un esprit divin qui les régit. Comme I'Evangile appelle
«bienheureux les pauvres d'esprit et les enfants», la Brahma-
Upanisad considére ’'homme endormi exempt de péché et e com-
pare avec le fou que, méme a coups de biton, on ne ferait pas
marcher et avee I'enfant exempt de désir, de passion; dans tous
ces étatsdinnocence, il y a donc béatitude, absorption dans le
dieu Brahma, jouissance compléte de la lumiére supérieure.
Mais si, pendant le sommeil, Brahma reprend tous les esprits
de 'homme, dans la veille, au contraire, par tous ces esprits, il
le fait agir. La conscience du pouvoir presque magique et sur-
naturel de tous ces esprits divins qui émanent de I'esprit uni-
versel, de V'atmdn, du brdahman, de Vesprit créateur par excel-
lence de 'infini, est la véritable dignité, moralité et science du
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brahme, I'essence profonde et sublime du brahmanisme dans
sa conception orthodoxe la plus pure et la plus élevée. Cette
philosophie et religion brahmanique qui se fonde, en somme,
-sur la doctrine védique développée par les Upanisads, plus ou
moins bien comprise, plus ou moins voilée ou offusquée, est
encore celle qui est enseignée dans les écoles brahmaniques de
I'Inde, professée par les Dvivedas les plus observants et vague-
ment entrevue par la foule souvent idiote des pénitents absorbés
dans la contemplation du Bréhman sur les bords des fleuves
ou dans les ermitages de I'Inde centrale et de la vallée du
Gange. Si toutes ces nombreuses sectes de Civaites, de Vich-
nouites et méme de Djainas, éparses dans toute I'étendue du sol
indien, semblent, par la prafique extérieure du culte, avoir
adopté des formes absolument grossiéres et ne pas sortir d'un
cercle idoldtrique ot la légende populaire pouranique a rem-
placé souvent la haute méditation, et o le spectacle et le bruit
ont pris la place du silence austére recommandé par les auteurs
des anciennes Upanisads, elles aboutissent cependant dans leur
inconscience & une seule glorification du grand purusa plus
ou moins sp;ritualisé et plus ou moins actif et puissant.

Les cosmogonies pouraniques indiennes nous représentent
souvent le dieu Brahméan couvant I'eeuf ou le germe d’or cos-
mique, le Brahmanda ou Hiranyagarbha, au milieu des eaux.
On le place, au Cachemire, au sommet du Brahmagiri: au Nepal,
4 Brahmapuri, sur la cime du mont Kailasa; tantdt sur la fleur
de lotus qui a poussé du nombril du dieu Vichnou; tantdt sur la
téte du dieu Civa; & la téte de la Trimourti et des dix esprits
supérieurs on brahmadikas appelés Angiras, Atri, Kratu, Dasa,
Pulaha, Pulastya, Bhrgu, Vasistha, Marici et Narada; mais, en
somme, toujours dans une position éminente, au-dessus de tous
les &tres et de tous les dieux, comme Pesprit des esprits, indi-
visible et universel. En cette qualité, Brahman n’a point encore

3.
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vieilli et peut-8tre, tant que le spiritualisme durera, ne périra
plus.

Mais on doit ajouter aussi qu'il doit sa vitalité a son génie
intime, & Tesprit qui pénétrait le premier germe d’or, I'ceuf
primordial, a Texeitatewr Savitir, dans lequel était vraiment
concentré tout son esprit fécondateur, & ce Savitdr devenu po-
pulaire dans I'dge védique, auquel les hommes avaient attribué
les plus grands bienfaits de la nature. Le soleil, en qualité d’ex-
aitateur et de fécondateur, s'est appelé Savitdr, et, en qualité de
lumineux, a pris le nom de Sirya.

Les temples du Soleil que T'on rencontre dans I'Inde sont
placés, comme la demeure du dieu Brahméan, au sommet d’une
montagne; ¢'était de 1a qu'on le voyait poindre au commen-
cement du jour, et ¢'était d'une montagne qu'il semblait des-
cendre tous les soirs; dans les régions ot il y a des monlagnes,
au coucher du soleil, on a vu souvent la chute d’un chasseur au
deld des monts, un tramonto.

Quoique un petit lexique sanserit attribue mille noms aun
soleil, le nom védique qui lui convient le mieux, avec celui de
Surya, le lumineux, est certainement celui de Savifrh", ¢'est-d-dire
celu quy exeite, celui qui pousse, celur qui féconde, celui qui vivifie,
celur qui erde. Dans le soleil, plus que dans toute autre apparition
lumineuse du ciel, on a eru voir une figure animée, divine, hé-
roique et humaine. C'est grice a sa facilité de devenir une
personne, que, sous des formes différentes, le Soleil est resté le
plus populaire des dieux, et, parce que presque tous les dieux
védiques Ini prétant quelque chose et lui passant leurs esprits
ont été reconnus en lui, en invoquant le seul Savitér, on croyail
nommer Brahmdn lui-méme dans sa qualité de créateur de
tous les esprits, de tous les devas. Le soleil Savitir védique a
des bras et des mains d’or (hirapyahasta, hirapyapanz), des yeux
d'or (hiranyaksha), nne belle langue (swjihvd), et, ses mains
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étant remplies (pirnagabhasti), ce dien riche devient aussi un
dieu libéral. Monté sur un beau chariot (suratha), ses exploits,
ainsi que ceux de son brillant: alter ego Siirya, sont héroiques.
Mais si la magnificence du soleil a fait sa gloire sous des noms
illustres, si Surya a pu dans I'Inde parlager sa renommée avec
Indra et avee Vichnou, en Gréce, avee Apollon et Héraclés, en sa
qualité de Savitdr prétant sa force a Brahmén, il est devenu
surtout illustre & cause de son premier bienfait; le premier rayon
de Savitdr a percé le germe d'or déchirant la ténébre cosmique
et la téndbre de la nuit; c’est ce premier rayon, cette fléche di-
vine enflammée et pénétrante, fécondée au sein d'une premiére
aurore, qui a excité la vie, poussé la lumiere, eréé le monde.
«Toi seul, dit naivement un poéte védique au dieu Savitér, toi
seul as le pouvoir d’exciter la création» (Rgv., V, 81, 2 : Ula
isise prasavdsya tam eka it). Les podtes védiques, en appelant
Savitdr le soleil, devaient donc sentir qu’il avait été surtout et
qu’il continuait & &tre Vauteur véritable et visible de la eréa-
tion. Sans lui, point de jours et point de printemps, point de
germe dans la terre, point d’enfants dans la maison; les ado-
rateurs du feu et les adorateurs du soleil, que 'on a de bonne
heure caressé du nom de Mitra «1'ami», avaient la méme
conscience des caractéres physiques de leur dieu fécondateur;
seulement I'esprit qui gouverne le soleil et I'esprit qui régit le
feu ont été différemment idéalisés et représentés. Cet esprit
essentiellement créateur ayant ensuite été détaché de sa figure
matérielle, comme Brahman, Brhaspati et Brahmanaspati se
détachérent d’Agni et d’'Indra, Savitdr a pu devenir, a son tour,
en certains moments, une simple abstraction. On a d, fort na-
turellement, en face du soleil comme devant le feu, se poser
cette question : Si le soleil est le créateur, comment est-il né
lui-méme ? Alors, pour chercher & trancher P'éternelle question
de la poule et de T'euf, on a cherché en Savitér méme un
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esprit excitateur, un précurseur qui le poussait; du pl'emiér
rayon de soleil on a fait son cocher et son avant-courrier; mais
alors on s'est encore demandé : Et qui a done pu envoyer ce
rayon ? De demande en demande, on s'est trouvé en face d’une
femme en priére qui réveillait le monde. Cette femme était I'Au-
rore. Elle était pdle et pensive au sortir de la nuit. L'Aurore
au ciel s'habille trois fois; d’abord avee une robe blanche :
alors elle est I'aube qui médite dans la pridre; puis sa robe de-
vient rose ou rouge : alors elle se prépare & la noce; a la fin
elle prend les couleurs d’or de son époux le soleil. Cest bien
elle qui excite, éveille, pousse et fait revivre tous les jours le
soleil; elle est la premiére manifestation lumineuse; elle est
la premiére des déesses et celle qui fait naitre tous les dieux,
Brahmdn aussi bien que Savitir; T'aurore hellénique qui fait
revivre et rajeunit le vieux Tithon n'est qu'une nouvelle forme
brillante de cette aurore védique qui donne la vie au soleil.

Sans Eve, point de Paradis terrestre; sans le culte féminin de
la Vierge, le culte du Christ ne serait pas devenu populaire :
c'est a travers les caresses de la Vierge Marie & I'Enfant Jésus,
a travers les larmes de la Mater Dolorosa soutenant le beau
corps du Fils de Dien descendu de la croix, cest a travers les
visions ardentes et glorieuses de I'amoureuse Marie de Magdala
annoncant la résurrection du Rédempteur, que le poéme du
christianisme a pu se former et se développer; point de culte
d’Adonis sans Aphrodite. La premiére larme, la premiére ca-
resse, le premier laurier donné aux Immortels a été une larme,
une caresse, un laurier de femme.

Mais T'aurore doit surtout la grice et le pouvoir de ses mi-
racles védiques & sa grande piété. Cette Vénus et Minerve in-
dienne, cette Vierge éternelle avant le christianisme, cette an-
cienne qui est toujours jeune, célébrée par le Rgveda joue dans
le mystére auguste de la création un role plus grand qulelle
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n'en a l'air. L'aurore qui précde le soleil et qui lui céde a son
apparition tous ses charmes, toute sa lumiére, toute sa force
comme lla-Sarasvati, par sa priére excite le dieu créateur Brah-
~mdn, aime comme la Vierge chrétienne qu’on la prie, et écoute
attendrie la priere des hommes. Rien de plusinstructif et de plus
touchant a cet égard que la légende de S’una{;,.é‘epha, le héros so-
laire @ la verge d'or rapportée par I'Aitareya Brahmana. Tous les
autres dieux avaient été inutilement invoqués par le jeune Isaac
indien dont le pére avait lié les mains et le corps sur le biicher
du sacrifice; ni les dieux Varuna, Indra, ni les Ag¢vins n'avaient
eu le pouvoir de rompre ses liens; Sunahéephu prie ardemment
I'Aurore, et cette priere suffit pour que, lesliens de Varuna tom-
bés, il reparaisse dans tout I'éclat de sa beauté. Sunahsepha a
la tige d’or n’est qu'un nom et une forme légendaire de I'exci-
tateur divin, du soleill Sawtdr, et comme telle, I'Aurore peut
aussi bien s'appeler Savitri qu'Usés. Le mot Savitri peut signi-
. fier fille ou épouse ou mére de Savitdr, puisque T'aurore est a la
fois tantdt une fille, tantdt une épouse, tantdt une mére pour le
soleil. Comme celle qui Pexcite et I'enfante, elle est la mére;
comme celle qui est poussée en avant, elle est la fille; comme
celle qui I'accompagne, elle estsa fiancée, son amie, son épouse;
mais toujours une fille, une mére, une épouse soumise, tendre
et pieuse, qui veille, qui soigne, qui prie et qui donne de la
joie & son bien-aimé.

(’est sous le nom de Savitri surtout que I'aurore nous ap-
parait en sa qualité de déesse de la priére, comme une femme
aimante qui prie pour son dieu et qui le réveille ef le rajeunit.
Clest elle, en effet, qui donne le jour & Savitér, au soleil, 4 P'ex-
citateur du monde. C'est pourquoi aussi on a donné le nom de
Savitri & la pridre des pridres, aux strophes de Visvamitra en
I'honneur du dieu Savitér, qui accompagnent l'investiture brah-
manique, par le Savitrisatra, le cordon brahmanique que le.
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brahme regoit seulement & I'dge ot 'homme peut engendrer,
Par cette priere appelée Savitri, le poéfe védique Finvoque avec
les biens du dieu fécondateur Savitér, du dieu de la fortune
Bhaga et de la déesse de T'abondance Purasidhi, 'un des noms
donnés dans Ihymne 61 du troisitme mandala du Rgveda A
Faurore Usds, lancienne toujours jeune qui comble (purani devi
yuvatth purandhik). Le nom de Savitri est encore donné plus
tard a T'épouse du dieu Civa, certainement dans sa qualité de
mére, de protectrice, et & cette déesse-mére qui apparait dans
la flamme du sacrifice au roi Asvapati. Ce prince, n'ayant point
(’enfants, en désirait vivement et se tourmentait depuis long-
temps dans la pénitence et Iabstinence pour en mériter la grce,
qui lui fut enfin accordée par la naissance de cette merveilleuse
princesse nommée Savitri en I'honneur de la bonne fée qui
avait assisté A sa naissance. La déesse Savitri transmet A son
éleéve le pouvoir de faire revivre son jeune époux Satyavant «le
véridique» par sa grande piété, par son immense amour, par
I'intensité de sa priére : priére, amour, piété que nous avons
déja reconnus comme les véritables auteurs de la eréation cos-
mique.

Cette présence, dans I'ceuvre historique de la création, d’une
mére, d'une protectrice, d’'une génératrice du soleil excitateur
et producteur nommé Savitér, de cette femme qui prie avant le
soleil et couvre le monde de ses bienfaits, de cette Savitri lu-
mineuse qui brille dans la flamme du sacrifice, pour donner un
enfant au pére qui n'en a point, et qui consacre dans I'enfant
le futur pére de famille, me semble indiquer suffisamment que
Savitri doit étre identifiée avee cette aurore cosmique qu’un
poéte védique appelle apirvya (celle qu'aucun &tre n’a devancée),
et avec Sarasvati, qui exeite les hymnes et réveille les priéres et Jaat
préparer le sacrifice (Rgv., 1, 3 : codayitri sunytanain cetanti sumati-
nani yajnai dadhe sarasvati). Lorsque nous voyons ensuite le podte
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védique tourner dans un autre hymne le méme compliment a
I"Aurove (Rigv., 1, 48 : Udiraya prati ma sinrta usas coda radho
maghondnm ), lorsque nous entendons nommer les dieux wugar-
bidhah parce qu'ils sont nés grace & Taurore, il ne semble plus
possible de séparer Savitri, I'excitatrice de Savitdr, et Sarasvati
I'excitatrice de Brahmdn, de Paurore, la belle femme clair-
voyante qui crée la lumiére (jyotish krnotr), le souffle, la vie
de Tunivers (I, 48 : Visvdisya hi prananam jivanmi e vt yad
ucchast sinart), celle qui donne la richesse et la force des che-
vaux, des vaches et des héros, celle qui fait marcher ceux qui
ont des pieds, voler ceux qui ont des ailes, en un mot une exci-
tatrice et productrice par excellence qui est née au ciel, dont
elle est 1a fille, mais qui ouvre elle-méme les portes du ciel en
se confondant ainsi avec Indra Divaspati, Brhaspati et Brahma-
naspati, et avec ses sceurs védiques Brahmani I'énergie féminine
de Brahmén, par la priére; avee Savitri, par son affection pour
Savitdr, le soleil excitateur; avec Bharali et avee Sarasvéti, par
Iéloquence; avec 114 ou [da, la libation, par la rosée bienfai-
sante. Parce quavec l'aurore, avant I'apparition du soleil, on
priait, on a fait prier I'aurore elle-méme a I'heure d'un grand
sacrifice divin, de cette grande messe ot I'on voyait le dieu so-
laire lié sur un bicher, prét & se sacrifier pour 'humanité et
déliveé par une Vierge immortelle. Mais, en dehors du sacrifice,
on a encore vu un Dieu caché dans 'ombre faisant de grandes
‘pénitences, aidé par sa propre méditation, assisté par la priére
ardente d'une déesse, qui se révéle a la fin de tous ses efforts
sous les noms de Brahmdn et de Savitir, comme créateur du
monde. Pour arriver cependant & une pareille conception cos-
mique, on a di saisir un moment mystérieux a la pointe du jour
ol semble poindre au ciel, avec T'aube, une premiére clarté
humide et s'allumer un premier feu; et puisque la couleur et le
son ont fait 'éloquence, comme Apollon le dieu lumineux est
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devenu le dieu de la poésie et de I'éloquence, ce qui brillait au
ciel a d& sembler y chanter; on a cru alors entendre une pre-
miére voix mystérieuse qui venait rompre le silence des choses;
de vibration en vibration, cette voix est devenue une priére et
un hymne excitateur de tous les esprits, de tous les dieux, de
tous les étres. De la terre, on a cru entendre cette musique di-
vine et on'a essayé, pour accompagner le prodige du feu qui
remplissait de joie la maison védique, de I'imiter en invoquant,
en priant, en chantant des hymnes aprés une nuit de priva-
tions, d’abstinence, de pénitence, sous I'impression d'une sorte
de terreur religieuse, dans le désir d’éloigner les monstres et
de revoir les dieux.

Brahmén, le dieu créateur, se cache encore, mais la priére
ailée des hommes continue a le chercher. On sent que ce Brah-
mén est encore tout-puissant et qu’il continue a grandir, i nous
pénétrer, & nous inspirer. D'une maniére souvent inconsciente,
sans nous en douter, & certaines heures, nous 'imvoquons en-
core tous; le vrh qui a développé P'énergie immortelle de
Vrhaspati et de Brahmdn, et le vrdh qui a communiqué toute
sa force au werden hégélien du progrés humain, sont encore en
pleine activité. Tout se ressent dans la vie humaine de ce pre-
mier et superbe mouvement & la fois spirituel et matériel des
choses. De raffinement en raffinement, de lumiére en lumiére,
de subtilité en subtilité, — en partant d’'une priére cosmique
poussée au milieu d'un éther devenu lumineux et qui pouvait,
sans scandaliser aucun savant, fort bien précéder le soleil, —
et avec un souflle humide et chaud des lévres d’'une femme
aimante et ardente vers le dieu concentré dans la méditation
de tous ses esprits, nous sommes, petit a petit, par la concen-
tration de tous nos efforts intellectuels, arrivés en T'an de gréce
mil huit cent quatre-vingt-dix-sept, jusqu’au télégraphe sans
fil du jeune Marconi. On va donc encore une fois retrouver cette
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Vde mystérieuse du premier jour de la création, ce Verbe créa-
teur, ce fiat luz divin devenu la premidre et la supréme parole
et priere du monde. La conception sublime qui nous cache le
grand purusha, Uatman et le brdhman universel, insaisissable,
inconcevable, indéfinissable et indéfini, pour nous faire en-
tendre seulement la priére de la foi comme le premier signe
de la vie du monde, comme le premier appel de I'homme au
travail divin, a un caractére si auguste que, si le Véda, le livre
de la révélation indienne, ne contenait qu’en germe, pour notre
enseignement, cette seule donnée, cette glorification de la force
de la pensée, cette identification de I'intelligence pure qui s'é-
léve, senflamme et, dans un mouvement de désir, devient une
priere féconde qui fait germer les fleurs du monde; avec
I'ceuvre méme de la création et avec le Créateur supréme, me
semble bien faite pour nous rendre fiers de posséder, avant le
sublime logos de saint Jean qui a illuminé, par le Verbe chré-
tien, et purifié tout 'Occident, dans les archives de T'histoire
humaine un si beau parchemin, et sur la marche de la civili-
sation un pareil flambeau idéal.

Si le mot qu'on a prété a Henri IV, Paris vaut une messe, a
été réellement prononcé, nous pouvons encore le reprendre .
ici pour notre compte avec une légére nuance. Nous connais-
sons dans le monde plusieurs villes qui ont été consacrées au
culte : Benards dans I'Inde, Jérusalem en Terre-Sainte, puis
Athénes, Rome, Florence en Europe, — des villes qui ont eu
le droit de bénir, des villes saintes d’ont il parait que I'on prie
mieux pour fout le monde.

Eh bien! si de nos jours on n’arrive plus & Paris pour une
messe, on peut encore venir y chercher une grande bénédic-
tion. La priére qui s'éléve sur les autels de la science & Paris,
a la Sorbonne et a I'lnstitut, la priére de Renan et de Pasteur
ont pu toucher, & un moment donné, 'humanité entiére. C'est
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done ici, dans 'océan de iﬁﬁdyd universelle, ot un prétre de
Buddha est venu eélébrer sa messe, que j'ai préféré venir sonder
un instant le mystére de la grande priére arienne, parce que
c'est encore ici que tout ce quil y a de plus pur, de plus subtil
et de plus spirituel dans notre race peut se parler plus inti-
mement, et, si on ymet un peu de bonne volonté, se com-
prendre mieux, et, en priant en commun pour la paix et le
bonheur de toutes les créatures de Brahmin, ¢prouver des
émotions plus douces et plus exquises,



THE HINDI LITERATURE,

BY

DJAM SUNDE DAL

According to what I believe is the opinion of the soundest
experts, we know from the earliest Sanskrit grammatical writers
that so long ago as two hundred and fifty years before Christ,
an Aryan language was spoken in the North of India, which had
gradually developed from the ancient Sanskrit vernacular spoken
in Vedie times, and which was the ordinary language of inter-
course in India. Parallel with it, the so-called classical Sanskrit
developed in the schools of the Brahmans as a second literary
language, — much, in fact, like the Latin of the Middle Ages.
This vernacular language is called, and has been called for
centuries, WT&d, 1. . the natural, unartificial language, as op-
posed to Sanskrit, which means the artificial language. As fo
whether this old vernacular had any dialects, we are not in a
position to say positively, but, as we know that there were
dialects in the Vedic times, there is every reason to believe that
it possessed them too. It covered a wide extent of country from
the Indus to the Kosi, and it would be surprising if there were
no local variations of speech.

Two hundred and fifty years before Christ we find the famous
rock ediets of Adoka written in this language, and here we see
indications that the vernacular language of Northern India did
contain two main dialects, a Western and an Eastern HTEA.

These Prakrits became, in later times, and under the in-
fluence of religious and political causes, the subject of literary
study : poems were written in them, and they were freely used

=K
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in plays. We have grammars of them written by contemporaries
or by men who lived only a short time after they had become
dead languages.

We are able to say, from the study of the grammars of these
later literary languages, that there was a Western Prikrit and
an Eastern Prakrit, each possessing distinetly marked charac-
teristics. The Western was called sr@t from &, the Doab
country where its head-quarters were. From this wrcast wTgA
originated the Hindi language about which we desire to write
something here.

The term Hindi is used in three different senses :

1° It is used to mean the literary language of nearly the
whole of Upper India. By literary language is meant that ver-
nacular in which books are written and the educated public
give expression to their thoughts and feelings.

2° The name Hindi is also used loosely for the great mass
of dialeets spoken in Behar, the North-Western Provinces, Oudh,
Rajputana, and portions of the Central Provinces. This use of
the name is the popular one d]lll]ﬂp'hl: Anglo-Indian writers, but
18 inaccurate and unscwn[:ﬁc, and is not followed by native
scholars.

3° In the third sense Hindi may be roughly defined as the
(spokt,n) language of the North-Western Provinces. In this ar-
ticle Hindi will be taken to mean the literary language (sense 1°)
of nearly the whole of Upper India, excepting portions of the
Central Provinces and the Panjab.

Hindi is still, and has always been, written in the €t cha-
racter, about the origin of which a vehement discussion is at
present going on amongst antiquarians and Sanskrit scholars.
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Dr Fitz Edward Hall, the late Principal of the Benares Sanskrit

College, was the first to raise the question. With the view of

ascertaining the date of the w@r alphabet and the origin of

its name, he has sent letters to the best Indian Pandits and

Oriental scholars, requesting them to acquaint him with their
individual views upon the point. In reply to these queries aTg

wisorgad, editor of fargarw, writes as follows :

As the rﬁ;& language and the srery character originated from T, as

agmar and agfefa derived their names from aF (Bengal), so the mwry
language or the =y character derived their names from a particular

place called 7ry. This sy was ancient semrgy (present srzny) men-
tioned in the amemz of the shzqymr, and described as having become
isolated by the havock of the Nagas (Snakes). A Brahmana named s,
by propitiating Mahadeva, drove away, by his favour, all the Nagas from
this place and rendered it sy (poisonless), after which it came to be
known by the name of zury. There fame established the Brahmanas, who
came from distant countries; these Brahmanas afterwards bore the com-
mon local title of smmy for their residing in the city called .

In the arme=frgan by fragwar, amry is mentioned, with others, as a
corrupt dialect then current.

During the prosperity of its Hindu kings, none of the other Brah-
mans of Gujarat attained to such high reverence before kings, as these
Nagara-Brahmans; and the language they used was very probably Na-
gara.

The most ancient inscription in the =mw{y character has been disco-
vered in Gujarat. Though various sorts of different characters were then in
vogue there, all the inscriptions, celebrating the greatness of these Na-
gara-Brahmans, inscribed during the reigns of the Hindu kings, are
written in the amT{r characters. Even now, some Nagara-Pandits of Gujarat
boast of their ancestors as the devisers of the Nagari-alphabet. The Na-
gara-Brahmans long ago left their mother-country (az=y) and tra-
velling over several tracts, settled at }{nagundi, Vijayanagar and other
places of the Deccan. Though during many centuries of their residence
among the people, they have quite lost their mother-tongue, and adopted
those of the natives, still they adhere to their ancient tribal character in
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writing religious books, while all the surrounding people use a character
ol their own.

Under such cireumstances, I think the Nagari-character to have been
the character devised or adopted by the Nagara-Brihmans of Gujaral and
named after them.

From a thorough examination into the forms of the ancient Nagari,
it is obvious that the form is only a modification of the ancient Gupta
character. This ancient form was introduced into Gujarat from Northern
India by the Nagara-Brahmans, which is proved by the fact that most of
the Copper-plates in Nagari found in Gujarat were granted to the Brah-
mans, who came [rom mrams=, 4T, aw ete. No doubt Brah-
mans began to emigrate into Guj%?a??and re;jﬁhem long before that
period.

I think the story of fzrar and his driving away the Nagas from seesmmay
is only an allegory. The Nagas of the AT ETE were perhaps the snake-
worshipper Shah Kings or the Nagaraces of Gujarat, who reigned there
up to the fourth century A. D. These Shah Kings or the Nigas were
afterwards defeated and driven away from Nagara-Anandapura by the
Saivas (worshippers of Siva), who erected there numerous temples
which were visited by the Chinese pilgrim Hiouen Tsiang in the yu cen-
tury A. D.

In the list of Indian alphabets given in works prior to this period, no
mention whatever is made of Nagari.

The first mention of Nagari-lipi, is in (he Jaina scriptures T=Zvgs,
Most of the Jaina priests hold, that the Nandi-sutra was compiled at the
same time, or a little before, as the first publication of T - In 453
A. D., by order of yATT, King of Valabhi, the Kalpa-siitra, was read be-
fore the public at Anandapura (present sz=mrg). It is probable that the
Nandi-sutra was compiled aboul this time al ﬁ:nandupum, then a Jaina
city, and the compiler had in view the character used by the Nagara-
Brahmans, when he enumerated the others.

At a shortly later period, in the CGopper-plate grant of Dadda-Pra-
santa-raja, King of Gurajera, dated sika h15, we see the first spe-
cimen of the Nagari-character in the Royal sign-manual upon the plate.
It is very probable that this character came to be current somewhere
about the latter part of the iv** and beginning of the v'" centuries.

During the reign of the Rastrakata kings of Gujarat, and their successors



[5] M. DJAM SUNDE DAL 49

the Caulukyas, the Nagara-Brahmans retained the royal-priesthood,
the ministership and other higher offices of the state all to themselves.
From the perusal of the Copper-plates of these Rastrakita kings, we
come to know that some of them conquered Gau(ja, Vanga, Kalinga,
Ganga, Magadha, Malva and several other countries in the vin™, x* and
x'" centuries A. D. It is possible that, during this period, the name of
Nagara or Nagari became circulated in many parts of India (*).

This is what the Editor of famrara, has to say about the ori-
gin of the Nagari-alphabet. But if Nagari is derived from a
particular place called Nagara, is there any trace of such a city?
An important city which could give its name to such an important
subject as alphabets cannot possibly be totally obliterated from
the writings and traditions of Hindus, whilst many places are
remembered for unimportant matters. The explanations given
about the place named Nagara, do not throw much light upon
the supposed city from which Nagari took its name. Supposing
Nagari took its name from Nagara people, then is it not reason-

able to expect that Nagari should have continued its hold in
Gujarat, the chiel residence of Nagaras? Why should the ori-
ginal form take its deeproot in Northern India and have a cor-
rupt form in the alleged original place? Has the influence of
Hindus whith their language and particularily their alphabet
taken place into Northern India from South or just the reverse
of it? Ahout =weTTyT becoming Nagara does it not appear
more reasonable to infer that it was raised from g (village)
to #@T (city)? These are the questions which should occupy
every reasonable mind. The origin of the Nagari character is
quite in the dark and it is almost an impossible task to fix a
particular place and date of its origin.

Let us now turn towards the Hindi language and see what
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date we can assign to its origin and what we can say about
its different stages.

The first poet of whom we know anything is v& (713 A.D.)
According to the author of firafdg a{rst he was lhe root of the
vernacular. But it is not known in what vernacular he wrote
and since none of his works (if any) have yet been found out
anywhere, it is impossible to say anything in particular about
him. In 830 A. D. flourished Tgwm=f&g of Cittor. In his ho-
nour was written TgATATEAT, which is the most ancient poetic
chronicle of Mewar and was written in the ix* century. This
work was recast during the reign of Protap Singh (1575A.D.)
and, as we now have it, carries the narrative down to the wars
of that prince with Akbar, and hence nothing can be said for
certainty about the language of the original TgaTarar. The
first bard of whom we know anything for certain, was the well-
known s=aT@Tt, who celebrated, towards the end of the xu™
century, the fortunes of uﬂmﬁm of Delhi in the fameous

. But Wﬂ'{f{ﬁ cannot be said to be the first poet
ol Hindi. A careful examination, into his Rayasa clearly brings
this fact to prominence that he wrote in a time of transition,
in a language which it would be difficult to define accurately.
His book contains more of prikrit words and phrases than of
any of the dialects of Rajputina. Hence it seems probable that
the Hindi language originated in the vu or vin' century A.D.

The first stage of the Hindi language of which we possess
any record, was the Bardic Age and the first famous poet, as
known at present, was this bard s=aggt. He belonged to the
family of an ancient bard named FwwaErE™ of IFAAT,
and according to the account of his descendant. the poet FTgT™,
belonged to the Jagat Clan. He came to Prithwi Raj’s court and
was appointed his minister and poet-laureate. His poetical

works were collected by smTfd® of Mewar (1597-1621 A. D.).
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Chand’s principal work is the Wor life of his patron.
According to Tod it is a universal history of the period in
which he wrote, and is in 69 books comprising 100,000
stanzas. Ghand and Prithwi Raj were both killed in battle fight-
ing against the Muhammadans in the year 1193. A portion of
the text of grCrsrcrEET has been edited by M. Beames, and
another portion edited and translated by D* Hoernle. The ex-
cessively difficult character of the task has prevented both
scholars from making much progress. Comtemporary with
Chand was the bard saifa=, who attended the court of Prithwi
Raj’s great rival w@a@¥ of Mahoba and who was probably the
author of sregTET= () a work equally known in Hindustan
with the wefrxrsrcra@T, but which has had the misfortune of
being preserved by oral tradition instead of in manuseript.

To continue the history of these bardic chronicles, we may
mention FIFYUT (1363 A. D.), a descendant of Chand, who
sung the prowess of the heroic T of TwAT. Passing over
FEY of UL, we come fo two brilliant groups of bards who
adorned the courts of Mewar and Marwar in the xvu century.
To these may be added names like that of =T=, who wrote a
valuabe history of Bundelkhand and those of other minor
poets. After the xvit* century the Rajput bards lost their dis-
tinctive character, and while the greater number became
merged in the sea of the other vernacular poets of India, the
few that remained, degenerated into mere compilers of facts
derived from older records.

It is hardly necessary to do what Tod has already done in
such glowing language and to point out how completely these
Rajput bards wash away the reproach so often levelled against
Indian literature, that it contains no historical works. The

! This is not the same srEzTETz which com prises a book of gy,

h.
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value of these bardic chronicles, some of which are derived from
older works dating as far back as the ix'™ century A. D., can
hardly be over-estimated. It is true that they contain many
legends which are of doubtful authenticity, but what contem-
porary European chronicle does not contain the same ? They
also embody the history of Rajputana during the whole of the
struggle between India and its Mussalman invaders, written by
a series of contemporary authors, extending over at least six
centuries. Is it unreasonable to hope that some enlightened
prince of Rajputana will rescue these documents from the un-
deserved obscurity in which they lie and publish the texts of
all of them with annotations?

We now leave the era of bards and, emerging from the mists
of antiquity, come upon a great revival of Hindi literature in
the Gangetic valley coincident with the rise of the Fawa religion
at the commencement of the xv*" century. T@TA= the popu-
larizer of the worship of Rima flourished about the year 1hoo;
and even greater than he was his famous disciple =T, who
succeeded in founding a still existing sect, which united the
salient points of Muhammadanism and Hinduism. Here we
touch upon that marvellous catholicity of sentiment of which
the key-note was struck by Ramanand, which is visible in the
doctrines of all his successors, and which reached its truest
height in the lofty teachings of g@®gr® two centuries later.
The worship of the deified Prince of Ayodhya, and the loving
adoration of #am, the perfect wife and the perfect mother,
have developed naturally into a doctrine of eclecticism in its
best form — a doctrine which, while teaching the infinite
vileness of mankind before the Infinitely Good, yet sees good in
cvbrything that He has created and condemns no religion and
no system of philosophy as utterly bad that inculeates, Thou
shalt love the Lord thy God with all thy heart, and with all
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thy soul and with all thy strength and with all thy mind, and
thy néighhom' as thyself.

Far different has been the fate of that other great branch of
Ty religion which is founded on mystic interpretations of the
love which Fa bare to Trar. Beautiful in itself, and rendered
more beautiful by the magic poetry of vt 1€ in the West and
of fammafa 31T in the East, its passionate adoration, whose
inner meaning was too esoterie for the spirits of the common
herd of disciples, in many cases degenerated into a poetry wor-
thy of only the baser sorts of atfera sivaworshippers. But at its
best the krsnacult is wanting in the nobler elements of the
teaching of Ramanand. Its essence is almost selfish — a soul-
absorbing, nay all-absorbing, individual love cast at the feet
of Him who is Love itself.

Leaving these two sets aside for a moment, we must pause
at one remarkable man, who in some respects was an offshoot
from the Rajput bards, while on the other hand his writings
bear strong marks of the influence of Kabir's teachings wfera
Hewg SraEt (1540) was a Mussalman fagir of great sanctity.
The Raja of s@dY, who believed that he owed a son and his
general prosperity to the saint, was one of his principal devotees.
When the poet died he was buried at the gate of the raja’s fort
at %@3Y, where his tomb is still worshipped. He tells us himself
in the introduetion to his poem, that he was a disciple of aﬂl{
FACE FEET and of W& 339 and that he subsequently stu-
died under Hindu Pandits. He is said not to have heen a man
of great learning, but was famed for his wisdom and for the
fact that he wrote his -e.pic entitled the wg@Taat for the people
in the people’s tongue. The poet commenced to write the epic
in 1540 A.D. This work while telling in vivid language the story
of Ratansen’s quest for the fair wg@Taat, of Alau’d-din’s siege of
the virgin city of fa=i¥, of Ratansen’s bravery and of Padama-
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vati’'s wifely devotion which culminated in the terrible sacrifice of
all in the doomed city that was true and fair, to save it from the
lust of the conqueror, is also an allegory describing the search
of the soul for true wisdom and the trials and temptations
which assail it in its course. Malika Muhammad’s ideal is high,
and throughout the work of the Mussalman ascetic there run
veins of the broadest charity and of sympathy with those higher
spirits among his Hindu fellow-countrymen who were groping
in the dark for that light of which so many of them obtained
glimpses.

To the mere student of language the wgHTEAY possesses, by
a happy accident, inestimable value. Composed in the earlier
portion of the xvi" century, it gives us a representation of the
speech and of the pronunciation of those days. Hindu writers,
tied by the fetters of custom, were constrained to spell their
words, not as they were pronounced, but as they were written
in the old sanskrit of their forefathers. But wfws sewg cared
not for Hindu customs and wrote his work in the Persian cha-
racter, thus giving necessarily a phonographic representation
of every word he wrote. The system was not perfect, for, as
was customary, vowels were seldom indicated , but in the wgaTadt
we have the consonantal framework of each word put down as
it was pronounced at the time of writing. It would be of interest
to lovers of Hindi to know that DrG. A. Grierson and Mahamaho-
padhyaya Pandit Sudhikar Dvivedi are at present bringing out
an edition of the wgaTad@ under the patronage of the Asiatic
Society of Bengal. One fasciculus has already appeared.

With wfes #em=, the period of the apprenticeship of Hindi
may be said to have come to a close. The young giant had be-
stirred himself, and found that he was strong; and young and
lusty as an eagle, he went forth rejoicing to run his course. The
earlier Rajput bards wrote in a time of transition, in a language
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which it would be difficult to define accurately, either as a late
Prakrit or as an old form of the modern language of Rajputana.
This was the period of infancy. Then came that of youth, when,
with the revival of popular religion to fill the place once taken
by Buddhism, the teachers of the new doctrine had to write in
a tongue cunderstanded of the people»; #fes wegmg and the
apostles of the two Fwrg sects had to feel their way, and. wal-
ked with uncertainty. When they wrote, the language spoken
was practically the same as that spoken now in the rural parts
of India, and they must have felt the same hesitation which
Spenser and Milton felt in writing in their vernacular. Spenser
chose the wrong method and cast his Fairie Queene into an
antique world, but Milton, though once he thought of writing
his Paradise Lost in Latin, dared to be right and thencefor-
ward the English language was made. So was it in India, the
first vernacular authors dared greatly and succeeded.

The xvi* and xvn™ centuries form the Augustan age of Hindi.
Nearly every great writer of Hindustan lived during this period.
Its great writers were contemporaries with the masters of
English literature of the reign of Elizabeth, and it is interesting
to note that, when England first came into contact by its
ambassadors with the Mughal Court, and when the East India
Company was first founded, each of the nations, separated so
widely by sea and land, was at its culminating point of lite-
rary glory. We must consider separately the various groups of
authors who flourished during this age.

It was in Braj, the country of the cowpens and the scene of
the Childhood of 3@ and of his early amours with the herd-
maidens of Gokula that the krsnacult naturally took its strongest
root; and during the xvi century it was the home of a school
of poets devoted to the worship of that god, founded by the
great apostle smwTaT® and his son fagmwma. Of their eight
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principal disciples FwgT@ and FTZT® were the ones most cele-
brated.

FazrE (1560 A. D.) was a disciple of Imsmamd. He was
graceful, sweet and original as his subject will show. His best
known work is the Prém-ras.

L™ (1550 A. D.) was with his father aTav Tz, a singer
al the court of the emperor Akbar. He and gestgra are the two
great stars in the firmament of Indian vernacular poetry. 'gvré:izra
was devoted to Rama, while g™ was devoted to Faw, and
between them they are considered to have exhausted all the
possibilities of poetic art.

FII™™ was of a royal stock. According to tradition, he was
born about Samvat 1540 (1483 A.D.) and was instructed by
his father at Agra, in singing, in Persian and Hindi. qZTE
holds a high place in Hindi literature. He excelled in all styles.
He could, if occasion required, be more obscure than the sphynx
and in the next verse be as clear as a ray of light. Other poets
may have equalled him in some particular quality, but he com-
bined the best qualities of all. Native scholars give him the
very highest niche of fame, but European scholars prefer the
nobility of character of all that gesftgr® wrote to the often too
cloying sweetness of the blind bard of Agra.

One more poet of this group may here be mentioned for his
fame as a singer. I allude to srsr&=, who, besides being an au-
thor, was chief court singer to the Emperor Akbar.

While the successors of smm=Td were filling Braj with their
music, the not distant Mughal Court at Delhi had collected a
group of state poets, some of whom were of no mean reputation.
Jreww@dt, who besides being a great finance minister was
the immediate cause of the acceptance of the Urdu language,
qra®, Akbar’s friend and author of many witty impromp-
tus, =g W @@ @t and #AWfEE of wAT, were more
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famous as the patrons of authors than as vernacular writers
themselves; but wgEf, 079, 7=, and 71§ are justly cele-
brated as poets of a high rank.

We now come to the greatesl. star in the firmament of me-
dieval Hindi poetry, Tul'si Das, the author of the well known
vernacular Ramayan, which competes in authority with the
- sanskrit work of Valmiki.

Far different from the founders of Braj school, who were
surrounded by numerous imitators and successors, he lived in
Benares, unapproachable and alone in his niche in the Temple
of Fame. Disciples he had in plenty, — today they are numbe-
red by millions — but imitators, none. Looking back along the
vista of centuries we see his noble figure standing in its own
pure light as the guide and saviour of Hindustan. His influence
has never ceased — nay it has increased and is still increasing;
and when we reflect on the Tantra-ridden Bengal or on the
wanton orgies which are carried out under the name of Krgna-
worship, we can justly appreciate the work of the man who,
first in India since Buddha’s time, taught man’s duty to his
neighbour and succeeded in getting his teaching accepted. His
great work is at the present day the one Bible of a hundred
millions of people, and fortunate has it been for them that they
had this guide. It has been received as the perfect example of
the perfect book, and thus its influence has not only been exer-
cised over the unlettered multitude, but over the long series of
authors who followed him, and especially over the crowd who
sprung into existence with the introduction of printing at the
beginning of present century. M. Growse well says in the in-
troduction to his translation of the Ramiyan of this author :
« The book is in every one’s hands from the court to the cottage
and is read or heard and appreciated alike by every class of the
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Hindu community, whether high or low, rich or poor, young
or old ».

The religion he preached was a simple and a sublime one —
a perfect faith in the name of God. But, what is most remar-
kable in it, in an age of immorality, when the bonds of Hindu
society were loosened and the Mughal empire being consoli-
dated, was its stern morality in every sense of the word. Tulsi
was the great preacher of one’s duty towards one’s neighbour.
Valmiki praised Bharat's sense of duty, Lachhman’s brotherly
affection and Sita’s wifely devotion, but Tulsi taught them as an
example.

So, too, in an age of licence, no book can be purer in tone
than his Ramayan. He himself justly exclaims : « Here are no
prurient and seductive stories, like snails, frags, and scum on
the pure water of Ram’s legend and therefore the lustful crow
and the greedy crane, if they do come, are disappointed».
Other Jwrg writers, who inculcated the worship of @, two
often debased their muse to harlotry to attract their hearers;
but Tulsi had a nobler trust in his countrymen, and that trust
has been amply rewarded.

Tulsi Das was the master of all varieties of style from the
simplest flowing narrative to the most complex emblematic
verses. His characters live and move with all the dignity of a
heroic age. His villains, too, are not one block picture. Each has
his own character, and none is without his redeeming virtue.
There is one great peculiarity about Tulsi Das. He is, perhaps,
the only great Indian poet who took his similes direct from the
book of Nature and not from his predecessors. He was so close
an observer of concrete things, that many of his truest and sim-
plest passages are unintelligible to his commentators, who were
nothing but learned men, and who went through the beautiful
world around them with eyes blinded by their books,
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The Augustan age was not only a period of the erotic poetry
of Sur Das and of the nature poetry of Tulsi, but was also
signalized by the first attempts to systematize the art of poetry
itself. The young growth had shown a tendency to shoot forth
too luxuriantly, and even #fers &= wrote verses which were
quaintly unmusical. Sur Das and Tulsi Das possessed strength
of giants, and were far beyond their contemporaries in polish
and in a sense of proportion; but the works of the early wri-
ters of this period jarred upon the senses of scholars brought
up in the strictly classical schools of sanskrit philology. So,
after one or two earlier attempts by minor authors, such as
the poet Khem, Keshab Das (1580) stepped forward and sett-
led for ever the canons of poetic criticism. Seventy years later,
in the middle of the xvu" century, Chintamani Tripathi
and his brothers amplified and developed the rules laid down
by him. This group of critical poets is fitly closed at the end of
the xvn' century by Kali Das Tribedi, the author of the Hajara,
the first great anthology of extracts from the works of the Au-
gustan age of Hindustan.

The latter half of this period, that is to say the xvn'" century,
saw the rise of some remarkable religious sects, which gave
birth to a considerable body of literature. The principal refor-
mers who may be mentioned were Dadi, and Gobind Singh,
the greatest religious reformers and founders of two different
sects.

The Rajput bards of this Augustan period have been already
referred to, and, passing by the lubric but popular Nazir, the
only other great poet of the time, who may be mentioned,
is the graceful Behari Das (1650), nicknamed «the mine of
commentators». He was the author of seven hundred verses, for
each of which he receeved a golden ashrafi as a reward from
his patron Jai singh. The elegance, poetic flavour and inge-
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nuity of expression in this difficult work, are considered to
have been unapproached by any other poet. He has been imi-
tated by numerous other poets, but the only one who has
achieved any considerable excellence in this peculiar style is
Tulsi Das, who preceeded him by writing a Satsai in the year
1585 A. D.

With this graceful writer our survey of the Augustan age of
Hindi is concluded. From the early years of the xvm' century
commences a comparatively barren period. It was the period of
the decline and fall of the Mughal Empire and of the supre-
macy and fall of the Maratha power. Bahadiir Shih succeeded
to the throne of Aurangzeb in 1707 and Shih Alum was
rescued from the hands of the Marathas by Lord Lake in 1803.
He died in 1806, his son Akbar II succeeding only to the
nominal dignity of emperor. On the other hand Balaji Viwa-
nath, the first peshwa, rose to power with the accession of
Sahu to the Maratha throne in 1707, and the last peshwa
was overthrown in the second Maratha war in 1803-1804.

Such times were favourable neither to the founding of new
religions nor to the cultivation of the arts. A few religious refor-
mers, it is true, sprung up, but their efforts, though erowned
with a certain temporary success, have had none of the
abiding effect on Hindustan which was left by Ramanand and
Ballabhacharj. Rajputana, the home of the bards, was no
longer a nation united against the Mughals, but was torn by
intestine strife. As one of these bards himself exclaimed at a
feast given by the two princes : Jadhpur and Amber can
dethrone the enthroned; but the latter slew his son, and the
former murdered his father! In the seramble for the curée no
relationship, no tie of friendship, was allowed to interfere. The
same haste to seize upon the plunder of the decaying empire
attacked the greatest and best of the kings of Rajasthan. Even



117] M. DJAM SUNDE DAL 61

Jai Singh, of Jaipur, the royal historian and astronomer, one
of the most learned scientific men that India has ever produced,
did not disdain to wrest the sovereignty of Bundi from his own
sister’s husband. Such actions the bards could not approve,
and so they remained silent. Only two bardic chronicles appear
to have been written in the xvin® century, and of these one,
the Bijai Bilas, records the fratricidal warfare between Bijai and
Ram Singh of Jodhpur.

In other branches of literature no name of the first class
appears. Some of the great writers on the ars poetica of the
uv' century left pupils, who carried on their style with some
success, but the century now under consideration shone most
as an age of commentators. Nearly all the great poets of the
preceeding period found their best annotators and explainers in
the xvin* century. Perhaps this, too, was a natural sequence.
Keshab Das and his followers laid down and fixed for ever
the canons of Indian poetic criticism, and the next genera-
tions adopted these lines and applied them to already existing
acknowledged poetic master-pieces.

The first half of xix" century, commencing with the down-
fall of the Maratha power and ending with the Mutiny, forms
another well-marked epoch. It was the period of renascence,
of the practical introduction of the printing press into Northern
India, and of the foundation of the modern school which now
shows such commendable activity. It was, moreover, the period
of the birth of Hindi prose. In 1803 under Gilchrist’s tuition
a well-known Pandit (Lallu Lalji) of those days translated se-
veral Hindustani books into a new language by omitting every
Arabic and Persian word and substituting a corresponding
sanskrit one in the place of each. This is the beginning of
Hindi prose. At present it has become the recognised medium
of literary prose throughout Northern India, but as it was no-
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where a vernacular it has never been successfully used for
poetry. The greatest geniuses have tried and it has been found
~wanting at their hands. Northern India therefore at the present
day presents the following unique state of literature, — its
poetry everywhere written in local vernacular dialects, espe-
cially in Braj, in Baiswari, and in Behari, and its prose in
one uniform artificial dialect.

The star of literature during the half-century under notice
shone brightest in Bundelkhand, Baghelkhand, at Benares,
and in Oudh, but it shone with marked difference in the qua-
lity of its light. In Bundelkhand and Baghelkhand the poets
were the legitimate continuators of the traditions of the
awvin'™ century., Panna, the capital of the heroic Chhattr'Sal
Char’khari made famous under milder auspices by Bikram Sahi
and Riwa, illustrious for its art-patrons from the days of Neja
Riam to those of Biswanath Singh, each formed a centre from
which issued wellknown standard works on the art of poetry.
The writers of whom perhaps Padamakar was the most famous
were those on whom the mantles of Keshab Das and Chintamani
Tripathi fell. They were the last survivers of the learned
writing of the learned. Bundelkhand remained during the whole
half-century a country of semi-independent chiefs warring
amongst themselves, with whom the printing press found little
favour.

Far different was the case of Benares. The end of xvin cen-
tury saw that city a British possession, and with the pax
Britannica came the introduction of printed books. This had its
natural effect. The limitless multiplication of copies by the art
of printing gave a new audience to the learned, an audience that
had hitherto been satisfied with the rough Doric of the folk-epic,
and which in the earlier days of India’s chivalry had been
successfully addressed by Rajput bards. What an opportunity for
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mal-.mg or marring a nation’s character ? And here again the pure
and noble figure of Tulsi Das stands forward as the saviour of
his countrymen. Hindustan had that figure to go back to as an
example. His popularity gave its tone to the demand, and with
characteristic acuteness the Benares pandits fostered the supply.
In 1829 was completed and printed for the Mahiraj of Benares
Gokul Nath’s great translation of the companion epic to the Ra-
mayan, the Mahabharata. This alone was sufficient to make our
present period noteworthy, but itis only one early instance of the
many valuable works issuing from the holy city. Other authors,
of a younger generation, endowed with a wider and more ca-
tholic mental vision no longer bounded by the horizon of Puranik
cosmology, came to the front, and the benefit done to the in-
tellect of Hindustan by such men as Raja Shiva Prasad and
Harish Ghandra cannot easily be calculated.

The Talikddrs of Oudh also worthily upheld their reputa-
tion as encouragers of poetry. Although eclipsed by Benares in
this respect, Oudh may boast of having produced an excellent
anthology in the Bidwan-Mod-Tarangini! These anthologies, of
which Kalidas Hajara, written at the end of the xvu® cen-
tury, is the earliest important example, appeared in consi-
derable numbers during the first half of the xiv" century,
and did much to extend the knowledge of sound vernacu-
lar literature of the preceding generations. As already said,
one of the most popular, as it was one of the best, was the
Sundari Tilak; but the most important of all, both in bulk and
in contents, was the Rdg-Sagarddbhab Rig-Kal padrum published
in 1843.

Now commences the period of post-mutiny days, which was
free from internal commotion and in which every inducement
and encouragement has been offered for the spread and for the
acquisition of knowledge. One consequence of this has been the
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wide extension of the art of printing. Large native publishing-
houses have risen in Lucknow, Benares and Patna, from which
have issued floods of printed works, old and new, good, bad
and indifferent. At the same time a mushroom growth of
smaller establishments has sprung up all over Hindustan, and
there is now scarcely a town of importance which does not pos-
sess its printing-press or two. Every scribbler can now see his
writings in type or lithographed for a few rupees, and too often
he avails himself of the power and the opportunity.

The rise of the vernacular press has been a prominent fea-
ture of the period under review. Hundreds of sheets have sprung
into an ephemeral existence and have died in turns, while a
few have lived through their childhood and deservedly survive
as exceptions to the general fate (.

Now societies were formed here and there for the purpose of
improving, encouraging and enriching the Hindi language. But
they died as soon as they were formed. In July of 1893, a
society was formed in the City of Benares by the name of Nagari
Prachirini Sabha which has ever since been doing valuable
and useful work towards the achievement of its aim. It is hoped
that the time is not far distant when this institution will be
one of the best societies in India.

The first step that the Sociefy took was the search of Hindi
manuseripts. The Sabha is of opinion that the notices of such
manuscripts of value and merit will not only be productive of
general good to the Hindi public, but will also stimulate its

™ This short history of Hindi is made up of selections from the writings of
Dr. G. A. Grierson C. L. E. of the Bengal Civil Service, and the credit for the in-
formation contained in the above pages is entirely due to him. My task has been
to collect passages and 1o arrange them, here and there with a sentence or two of
my own. The aim, T had in view, was to place in one place a brief but complete
account of the Hindi language.
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readers and authors to study and to produce further books,
thereby adding much to the Hindi literature of the day and
the collection of valuable historical facts). Such indeed is the
fact. The true and the only true history of India can be known
by the search of old manuseripts, and Col. Tod’s Annals of Raja-
sthan is an evident proof of the opinion which the sabha holds.

The Sabha, being only in its infancy and hence quite in want
of funds, wrote to the Asiatic Society of Bengal to institute such
a search. The request was granted after much deliberation, and
consequently the search commenced. When the Asiatic Society
wrote «that the Society hope to he able to meet the wishes of
the Nagari Pracharini Sabha»®, it was thought that now the va-
luable and meritorious mss of Rajputana, Bundelkhand, Brajand
the Punjab will he rescued from the undeserved obscurity in
which they are lying and then steps will be taken to publish
them. However the search commenced only in Bankipur and
Benares. In the former some 60 mss were found while in the
latter some 600 mss have been noticed, some of which thr oW
much light on the past history of India.

A book named TwawEst by ®tg@rgs has been discovered. It
contains 218 couplets (DOhds), and the paper on which it is
written appears to be very old. It was composed in 877 or 887
Hijri in the time of Bahlol Lédi, who in 1450 (or 851 Hijri)
sat at the throne of Dehli and died in 1488 A. D. The author
of the Saheli seems to have lived under the patronage of st
s FagE. In the book Sadan says that like =fy g&% who
had written Iw&Est he would also write a similar work. From
this appears that some more Muhammedan writers had precee-

M Letter n® 45 dated 26" May 1894, of the Nagari Pracharini Sabha of Be-
nares fo the Asiatic Saciety of Bengal.
® Letter n* 17742 dated 7 July 1894, from the Asiatic Snum) of Bengal to
the Nagari Pracharvini Sabha of Benares.
SEct. ARIENNE. )

IMPRIMENLE NATIONALE,
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ded him; but their names and works are at present lost, to the
much loss of the Hindi literature.

Another book named #raaY written by Fa==in 1503 A. D.
has been noticed. It is an epic like the wgwTaaY of #few Femg
st and resembles it in story, arrangement and language.
The poet, like Malik Muhammad, was the disciple of Fage=.

Then fgaa<fiat a book on rhetoric,; written hz Kripa Ram
iz samvat 1598, has also been discovered. The author, while
describing the cause of his writing the book, says that there are
many books on rhetoric but they are all written in long verses
and hence are difficult. Keshab Das who flourished in 1560 A.D.,
has been deseribed as the father of Bhasha rhetorie, but the
discovery and publication of feaaxfirat éompleted in 1541 A.D.
proves that before Keshab Das many writers on rhetoric had
preceeded and that science had reached perfection. Besides
many valuable but incomplete books describing the history of
many kings of India from very old times have been found
out. When so many things have been discovered at Benares,
the seat of Sanskrit learning alone, is it unreasonable to hope
that many more works of value and merit would be found also
in Rajputana, Bundelkhand, Baiswira, Braj and the Punjab,
the homes of poets and bards? Hence the search ought to be
vigorously proceeded with. But to our great regret it is said
that the Asiatie Society of Bengal owing to some reasons cannot
proceed further than Bengal, Behar, Orissa, Nagpur and Bena-
res.

From information received privately from Rajputana I can
say that nearly all the libraries of the native states of Rajputana
contain Hindi mss in hundreds. Further my esteemed and lear-
ned friend D A. Fiihrer once told me that while travelling in
Bundelkhand he heard of many old manuscripts but unfortu-
nately the possessors felt shy and were not at all forward in even
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showing them to him. He, therefore, is of opinion that the
search should he instituted through native agency who can easily
get access toall the holy places and there do much good to the
Hindi literature.

In fine let me express the hope that in the near future some
great Oriental institution, like the International Congress of
Orientalistsg will take the question into their hands and do
something substantial for the notices of Hindi mss thronghout
upper India. It is needless to say anything further in favour of
the search, for the question is one which ought to commend
itself to the reason, good will and generosity of every true lover
of learning.



NOTE HISTORIQUE SUR L’INDE,

PAR

M. DAVID LOPES.

On tient la domination portugaise dans I'Inde au xve sidcle
comme n’ayant eu, au point de vue de la connaissance du pays,
qu'une importance trés restreinte. 11 est vrai que quelques-
uns de nos chroniqueurs de I'lnde, tels que Duarte Barbosa,
F. Mendes Pinto, Gareia da Orta, ete., ont été traduits, mais
malgré cela on simagine volontiers qu'ils n'ont jamais existé.
Et pourtant la littérature portugaise du xvi¢ sidcle concernant
I'Inde est trés brillante. Nos chroniqueurs sont de précieuses
sources d'information, comme le sont aussi les Lettres d’Albu-
querque, les Lettres annuelles des Jésuites, 1a Collection de notices pour
Uhistoire et la géographie des nations doutre-mer, la Collection de
Ramusio, les Voyageurs portugais, les Routiers de D. Jodo de Cas-
tro, ete. La plupart de ces travaux sont peu accessibles aux tra-
vailleurs, & cause de la langue dans laquelle ils sont écrits; et
ceux qui ont été traduits Tont été imparfaitement et sont trés
rares, car ces traductions datent d'il y a deux ou trois siécles.
Mais il ne faut pas croire que 1d se borne tout ce que nous
possédons sur I'Inde. Nos archives sont remplies de docu-
ments la concernant; plusieurs manuserits, les uns inconnus et
d’autres connus, mais qui semblaient perdus, attendent encore
qu’on les publie. Ce qui manque, ce ne sont point les matériaux,
ce sont les hommes dévoués, les bons travailleurs et la pro-
teetion de 1'Etat, qui fait absolument défaut. Il en résulte que
plusieurs de ces manuserits ou documents sur I'Inde ont passé
la frontiére; c'est & Madrid, Paris, Munich ou Londres qu’on
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les trouve. En voici un exemple : la Chronique des rois de Bisnaga,
que je viens de publier a Foceasion du centenaire de la décou-
verte du chemin maritime de I'Inde, se trouvait & la Biblio-
théque nationale de Paris. Je désire appeler sur ce fait I'atten-
tion des Orientalistes, et c'est & cet effet que j'écris la présente
notice.

Cet ouvrage se compose de deux parties, I'une historique
et 'autre descriptive, et appartient & deux auteurs différents,
comme je le dis dans mon introduction. Ses auteurs connais-
saient le pays et s'employaient au commerce des chevaux entre
Goa et Bisnaga; et ce commerce de chevaux importés d’Arabie
el de Perse était si important, que Goa tomba en décadence
apreés la ruine de Bisnaga. Ces auteurs ne sont done pas des
hommes qui y sont allés par simple curiosité et s'en sont re-
tirés aussitét, comme il arrive aux autres voyageurs : ce sont
des hommes d’affaires, connaissant sans doute la langue du
pays; ils doivent y avoir demeuré assez longtemps et avoir vu a
loisir; et de 'un d’eux on dit, & la page 8o, qu'il y est resté trois
ans. En outre, leurs informations sont d’accord avee celles des
autres voyageurs dans ce qu'elles ont de commun. Ces auteurs
sont, pour la partie historique, F. Nunes, et pour la partie des-
criptive, D. Paes; la premiére a di étre composée vers 1535,
sous le régne d’Achelaraja, et la seconde en 1525, sous celui
de Griéuaraja, comme je crois I'avoir prouvé dans mon intro-
duction.

Le royaume de Bisnaga fut constitué, d’aprés I'opinion la
plus répandue, vers le milieu du xive siecle, lors de la fonda-
tion de la ville du méme nom; et ce fut pendant deux sidcles
et demi le rempart de Thindouisme contre I'islamisme. Bisnaga
dominait toute I'Inde méridionale depuis le Quistna et la Tun-
gabadra, a I'exception de la cite de Malabar, dont les petits
royaumes de Cananor, Calicut, Cochim et Quilon semblent
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avoir réussi & se soustraire & sa dominafion. (7était done a pro-
prement parler un royaume intérieur; mais il possédait sur la
mer des Indes une étendue de cdtes assez considérable, depuis
la riviere Liga jusqu’a celle du Cangerecara, au dela de laquelle
s'étendait le royaume de Cananor, comme au nord de la Liga
celui de I'ldalcao. Sur la edte de Coromandel, 1'étendue des
cOtes était plus grande, car elles allaient de I'extréme-sud au
Godavari, qui formait & son embouchure sa limite avec le
royaume d'Orissa. Deux sidcles et demi durant, Bisnaga fut le
rempart contre lequel vint se briser le pouvoir islamique,
maitre de toute I'Inde au nord du Quistna, représenté d’abord
par les rois de Calberga, ou dynastie bahmanique, et ensuite
par ceux.de Bijapour et de Golconde. Aprés une lutte longue
et acharnée, il succomba en 1565 sur le champ de bataille de
Psaliacate, contre une alliance des souverains musulmans, et
dés ce moment il ne fut plus que 'ombre de lui-méme.
Quels éléments possédons-nous pour faire son histoire ?
L'Inde, en général, n’a pas d’historiens. Sauf les faibles es-
quisses qu’elle nous présente A ses extrémités nord et sud, au
Cachemire et a Ceylan, nous n’y trouvons rien qui puisse en vé-
rité mériter le nom d’histoire. Ceylan a dans le Mahavansa, une
chronique suivie depuis 543 avant J.-C. jusqua la fin du
xvie siécle ; le Gachemire a le méme avantage dans le Raja Taran-
gini, encore que ce soit pour une période de temps plus courte;
mais I'Inde de la littérature védique et classique, ainsi que la
Péninsule dravidienne ne nous ont laissé aucun réeit suivi et
enchainé de faits qu'on puisse leur comparer. Ce n'est pas a
dire que cette derniére soit absolument dépourvue d’écrivains
dont les écrits puissent servir & T'histoire du passé de leur pays;
mais, outre qu'ils sont rares, ils sont tellement entremélés de
merveilleux, qu'il est difficile d’y faire la part de la vérité. Ce
que nous venons de dire de I'Inde en général, nous le disons
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aussi du royaume de Bisnaga. Nous n’en possédons pas une
histoire saivie, écrite par les indigénes eux-mémes, ou, si nous
en avons quelques fragments, ils n’ont pas de caractére his-
torique, et par conséquent ne méritent point notre confiance.
Les inscriptions de Bisnaga sont trés nombreuses, mais elles
ne suffisent pas, a un tel point (ue nous ne pouvons au jusLe
former la liste compléte de ses rois, ou du moins il y a des va-
riantes qui laissent en suspens le spécialiste. Mais le royaume
de Bisnaga vécut dans des conditions différentes de celles des
royaumes qui le précéderent. Ce fut une lutte de tous les jours
contre les musulmans du nord, qui ne lui laissaient presque
pas un seul moment de répit, parce que, outre quils en étaient
les ennemis de race et de croyance, ils cherchaient dans des
razzias la satisfaction de leur désir de pillage. D'autre part,
presque au milieu de leur vie nationale, les Européens dé-
couvrirent la route maritime de I'Inde par le sud de IAfrique,
et arrivérent bientdt en assez grand nombre dans ces contrées.
Or le contact de ces deux éléments voisins est pour les spéeia-
listes d'une trés grande importance, car ils feront leur histoire
A défaut des historiens natifs.

Voila les éléments dont nous pourrons nous servir pour es-
quisser Thistoire politique de ce pays, aidés de I'épigraphie et
de la numismatique. Force nous est d’avouer pourtant que nous

? > n L . .
- n'en pouvons pas encore faire I'histoire compléte; les éerivains

musulmans, ou les éerivains portugais et autres, ne pouvaient
apprécier ce grand pays qu'a sa surface; ils le voyaient pour
ainsi dire dans un demi-jour, et dans ces conditions ils ne de-
vaient en saisir que les contours. Or la chronique de Bisnaga,
que nous venons de publier, nous semble étre le monument le
plus complet que nous possédions sur Bisnaga. Eerite par des
personnes connaissant le pays, et dans la période la plus bril-
lante de son histoire, elle sera pour le spécialiste, je lespére,
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une bonne aubaine. Ses données historiques ne sont pas toutes
d’accord avec celles fournies surtout par I'épigraphie, mais,
dans T'état actuel de nos connaissances, cela n’est pas suffisant
pour les rejeter. La partie historique commence & la fondation
de la ville de Bisnaga, et se termine sous le régne d’Achelaraja
(59 pages de texte). La partie descriptive est la plus longue, et
sans doute la plus importante (64 pages de texte), et contient
des données sur 'histoire, 'administration, les revenus, les
productions, us et coutumes, monuments, etc., de Bisnaga.
Cette chronique est donc un document précieux pour Ihistoire
de Bisnaga. Je ne connais pas d'ouvrage dans aucune autre
langue qu'on puisse lui comparer, soit au point de vue histo-
rique, soit pour la description du pays (et surtout de la capi-
tale). Les voyageurs italiens qui visitérent et éerivirent sur ce
pays, Nicolo di Conti, Barthema et Federici, sont trés loin de
ces détails sur la géographie et les coutumes du pays, et aucun
d’eux ne nous en donne une chronique aussi précise.



NOTES ON MAPS

OF

ANCIENT KASMIR AND SRINAGAR,

BY

M. A. STEIN, PH. D.

At one of the Meetings held by this Section three years ago
at Geneva, the Members present had been kind enough to tes-
tify their interest in the labors which I have devoted for some
time back to the elucidation of Kalhaa'ns Kadmir Chronicle,
by signing a recommandation which was intended to secure for
me the leisure necessary to complete my task. In accordance
with this recommandation the Panjab University was induced
to lend my services for this purpose to the Kagmir Darbar for
several months in the summers of 1895 and 18¢6. The leisure
thus obtained made it possible for me to prepare a full trans-
lation and commentary of the Chronicle.

[ believe therefore to obey merely a command of gratitude
if I venture to lay before the Section an advance copy of vo-
lume I which is now approaching completion. When issued in
its final form, it will contain the whole of books I to VII, that
is, the greater hall of the Chronicle, together with the neces-
sary exegetical and historical notes. The printing of the second
volume will be begun within a few weeks, and the whole work,
I trust, will be published in the course of next year.

The two maps of which I have the pleasure to lay separate
copies before you, will form a supplement to the work. They
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are intended to illustrate in a graphic form and in full detail
the results which a prolonged study of the Chronicle and a series
of antiquarian tours have furnished me as regards the ancient
topography of Kagmir and its capital Srinagar. If I venture to
detain you on the present occasion with some short notes on
these maps, it is because the soil to which they refer, may for
more than one reason claim the attention of the Indologist.
L also think that a brief account of the procedure followed in the
preparation of these maps might interest those who may have
occasion to illustrate in a similar form the results of their anti-
quarian researches in other parts of India.

Kalhapa in his Chronicle relates the history of his own
country, — a mountain territory of relatively small extent and
of well-defined limits, — and he writes for readers whom he
supposes to be as familiar with all its main topographical fea-
tures and sites as he himself was. It is, therefore, only natural
that the narrative, particulary in its later and more accurate
portions, is interwoven with a mass of topographical detail,
which, as long as it remained unexplained, presented a serious
obstacle to the modern student of the Chronicle. Insufficient
knowledge of the ancient geography of Kasmir accounts for
many of the difficulties and obscurities which have baffled former
interpreters of the Raataraigini. Nobody had recognized this
fruitful source of error more clearly than Professor Biihler.
Already more than twenty years ago he pointed out the im-
portance of a close study of the ancient topography of the
country and indicated the ample materials available for it.
These are conlained in the extant Mahatmyas of the sacred
springs and other pilgrimage places of which the valley has
always boasted in plenty; in other Kaémirian Sanskrit texts;
in the surviving local traditions, and, last but not least, in the
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detailed references of the Rajatarangini itself and the later
chronicles which continue its narrative.

But, however valuable these indications are, especially when
confronted and combined with each other, they would by no
means suffice for an accurate solution of the many questions
concerned if close attention were not paid to the actual topo-
graphy of the country. With the latter I had ample opportunity
of acquainting myself in the course of the antiquarian tours
which I had made in the valley and the mountains around it
during consecutive vacations. I must ascribe it chiefly to this
fortunate circumstance, that in my notes on the chronicle I have
been able to propose, what I hope will prove safe identifications,
for the great majority of the old sites and local names with
which Kalhana's work acquaints us in so great a number.

When | considered the plan of recording these results in a
map of Ancient Kaémir, it appeared to me that such a map
would be specially useful to the student of the chronicle if it
were made to exhibit at the same time also the modern topo-
graphy of the country with all needful detail and accuracy. This
would enable him to follow and check the arguments upon
which my identifications are based, without reference to other
maps and in the most convenient manner.

The only real survey which has hitherto been made of the
Valley of Kagmir and the neighbouring hill regions, is that
executed by the Officiers of the Great Trigonometrical Survey
of India in the years 1855-1860. Barring a certain want of ac-
curacy in the spelling of the Ka$miri local names (no easy
matter even for a philologist), the work of the Survey Depart-
ment has been in Kasmir of the same high standard of excel-
lence which has distinguished its labors in other parts of India.
It is evident that without a fresh survey a new map of Kasmir
could be based only on those sheets of the Atlas of India in which
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the Survey Department has definitively embodied the results of
its labors. To prepare such a new map specially for the pur-
poses of my work, would have entailed very great, almost pro-
hibitive, expense without adequate advantages to compensate
for it. In view of this, it seemed to me the only practical and
convenient way to secure my object if I were to obtain mecha-
nical reproductions of the actual Survey maps and to insert on
these the ancient sites and names in a distinguishing colour.

Last summer | submitted this plan to my friend Dr. Grierson,
then Hon. Philological Secretary of the Asiatic Society, Bengal,
and he, with the zeal and energy he never fails to display
where the interests of the Indologist are concerned, lent me his
powerful support in the matter. Thanks to his recommandation,
the Survey of India Department was induced fo undertake the
preparation of the maps, and the Bengal Asiatic Society to bear
the main expenses connected with it. For the careful execution
of the maps, I am chiefly indebted to Colonel J. W. Waterhouse,
the late Assistant-Surveyor General, under whose charge the
Photographicand Lithographie Offices of the Survey have attained
their wellknown standard of efficiency. For the great care and
trouble he has personally bestowed on the work, I may be
allowed to record here my grateful acknowledgments.

The «ground-map» of the larger map now before you has
been obtained by combining and transferring direct to the stone
portions of the original steel plates engraved for sheets 28 and
2 of the Atlas of India. The map thus obtained has the advan-
tage of showing, at the large scale of & miles to the inch and
yet in a single sheet, the whole of Kaémir and the mountain
regions from the Kisanganga in the North to the Cinab in the
South. Over this ground-map, the positions and names of some
two hundred and fifty identified ancient localities have been
printed in a red colour which makes them at once easily distin-
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guishable. For those old local names which are found already
in the Rajatarangini, grotesque type has been used, whereas
all those which are known only to the later chronicles, the
Mahatmyas and other texts, are shown in italic type. Thus the
relative age of the source in which a particular local name first
occurs, can be seen at a glance.

The map shows all ancient sites mentioned by Kalhana for
which certain or probable identifications could be found by me.
But of those old sites which are named besides in other texts,
only the most important ones could be inserted. The number
of such ancient local names is so great that it would have been
mpossible to show them all on the map, — large as its scale
is, — without interfering with its legibility and clearness. A
glance at the map will show that, notwithstanding this restric-
lion, certain portions, e. g. that showing the vicinity of Sri-
nagar, are already sufficiently crowded with names. I need
scarcely explain at length that the fact of a certain local name
being found only in a comparatively recent text proves nothing
against the antiquity of that name itself. More than once, I have
had the satisfaction to note that names known to me before
only from Mahatmyas of doubtful date have subsequently turned
up in compositions of Ksemendra or even earlier sources. (Gom-
pare e. g. Pancaladhara, as a designation of the Pir Pantsal
Pass, in Ksemendra's Samayamatrka. )

The smaller map which shows the modern topography of
the City of Sriuagm' and its environs, together with the ancient
sites and names identified, has been prepared exactly on the
same lines. Though the scale of this map is one mile to one
inch, it has yet been impossible to show on it all the identified
old sites in the city proper. So much of the ancient topography
of the Kasmir capital can yet be traced with certainty, and so
great was the number of temples and other important structures
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situated within its precincts, that a plan of much greater scale
would have been needed in order to indicate the position of all
these sites. Yet even in its present modest dimensions, this
map of Ancient $1-inagar may justify the belief that we know
more of its old topography than of that of any other Indian
capital.

In order to illustrate the extent to which the identification
of important ancient sites and with it the correct interpretation
of the chronicle depends upon a close scrutiny of topogra-
phical features of the present day, I may be allowed to refer
to a single instance, Kalhanas account of the foundation of
Srinagar.

The tradition recorded by Kalhana as to the origin of the
Kagmir capital is no doubt largely interwoven with legendary
matter. But its main point, the attribution of the city to king
Pravarasena, can easily be proved to be based on historical
fact. And even of its legendary features we can show that, when
correctly traced out and interpreted with reference to the actual
topography, they throw an interesting light on the history of
the city.

Kalhana's story is contained in verses 339-34q of the third
book, and runs briefly as follows. When king Pravarasena 11
had returned from his vietorious expeditions abroad, he desired
to found a new capital which was to bear his own name. He had
previously resided in the old capital, Puranadhisthana, the site
of which has long ago been identified at the present village of
Pandrethan, some three miles above the present f:'arinagal'. From
there the King goes forth at night in order «to ascertain in a
supernatural way», as our text says, «the proper site and the
auspicious time for the foundation of the new city ». On his way
he reaches a stream which skirts a burning ground and is
illuminated by the glow of funeral pyres. On the other side of
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the stream there appears to him a terrible demon. This pro-
mises to the King fulfilment of his desire, if he would cross to
his own side by the embankment he prepares for him.

Then, our legend I-e[al.es, «the Raksasa stretched out his
own knee from the other bank, and thus caused the water of
the Mahasarit to be parted by an embankment (setu) ». The cou-
rageous Pravarasena drew thereupon his dagger (ksurika), cut
with it steps into the flesh of the Raksasa, and crossed thus
over to a place which has since been known an Ksurikabala.
Thereupon the demon indicated to him the auspicious time and
disappeared, after telling him to build his town where he would
see the measuring line laid down in the morning. This mea-
suring line (sitra) of the Vetala, the King finds laid down «at
the village of Sarifaka, at which the goddess Sarika and the
demon Atta resided ». There he then proceeds to build his fa-
mous temple of Siva Pravaresvara which is more than once
named thereafter in the Kagmir Annals.

Though none of the specific localities mentioned in this
legend had previously been identified, yet there could be no
doubt as to the general position of Pravarasena’s city. The iden-
tity of the latter with the present Srinagar was always well
known to Kasmirian pandits. It had been correctly recognized
also by General Cunningham, who referred to the testimony
furnished by Hiuen-Tsiang and to the general agreement of
Kalhana's description of Pravarasena’s capital with the situation
of the present érinagar. A most convincing proofl is further
contained in the fact, that the name Pravarapura (for Pravara-
senapura) can be traced throughout the works of Ksemendra,
Bilhana, etc., as well as in the Chinese Annals as the appellation
of the city occupying the site of the present Srinagar.

Looking then within the precincts of the latter for the local
names mentioned in our legend, we can in the first place iden-

SECT. ARIENNE. 6

IMPRIMERIE NATIONALE,
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tify that of the river Mahasarit, It had previously not been re-
cognized as a name at all, but a series of passages proves that
it was the ancient appellation of the stream which issues from
the Dal lake and joins the Vitasta at the S. E. extremity of Sri-
nagar.

In VIII, 339, Kalhana relates that the body of King Uccala
who had been murdered in his palace at Sunagar, was hurriedly
cremated by a few faithful servants at the burning place which
lay con the island situated at the confluence of the Mahasarit
and Vitasta». A reference to the map of Srmagal will show that
the only island in or near the capital which can be said to be
situated at the meeting of the Vitasta with another stream, is
the great island of May sum formed on the S. by the Vitasta,
and on the other sides by the two branches of the above named
stream.

The conclusion to be drawn from this regarding the identity
of Kalhana's Mahasarit is further confirmed by the fact that
close to the place where the western branch of the Dal stream
joins the Vitasta, there existed till the times of Maharaja Ranbir
Singh a Hindu burning Ghat. As the latter is mentioned already
by Srivara I, Alia et seq., in the xv* century in the identical
Jocality, it can be safely assumed that it marked the site of the
burning-ground referred to. Srivara gives to the place the
more modern name Marismiygama which from a passage of the
Vitastamahatmya can be proved with certainty to apply to the
junction above indicated.

Other passages of the Rajatarangini which refer to the Ma-
hasarit, VIII, 733-753, are also instructive. In them the stream
is spoken of as on the line of attack upon the city, in particular
for forces coming from the East. A reference to the map will
again show that the shallow stream coming from the Dal forms
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actually the south-eastern boundary for that part of Srinagar
which lies on the right bank of the Vitasta and contains the
greater portion of the city. Protected as it is on the E. and W.
by the lakes of the Dal and Anchiar, and on the S. by the Vi-
tasta, this part of Srinagar can be attacked with advantage only
over the narrow neck of land in the N. or across the stream
issuing from the Dal in the S. E.

This stream, now known by the name of Tsunth Kul «the
apple-tree canal», is bounded along its right or N. bank by
an old embankment about one and a half miles long, which
stretches from the rocky foot of the Takht hill in the E. close
to the high-lying bank of the Vitasta in the W. There can be no
doubt as to the antiquity of this embankment. Without it large
portions of the city which are built along the low-lying shores
of the Dal and the numerous channels stretching from the
latter to the W., would along with all the «floating gardens»
of the lake be exposed to annual inundations from the river.
A further proof of its antiquity is furnished by the fact that this
embankment bears along with the quarter built on it merely
the general name of Suth, from skr. setu, «dyke», whereas all
the other numerous embankments and causeways about Sri-
nagar have distinctive appellations.

Several topographical considerations combine to prove that
it was this old dyke or setu which the popular legend related
by Kalhana represented as the leg and knee of the demon who
helped Pravarasena to cross the Mahasarit. In the first place we
can see from the map that the dyke described actually turns
sharply at an angle of go degrees opposite to the camping-
ground known as the Cinar Bagh. It thus curiously resembles a
bent knee. Still more convineing is the fact that we find the
name of Ksurikabala, wich marked the soot where Pravarasena
reached firm ground, still attaching, in its Kasmirl derivative

6.



84 SECTION ARIENNE. [10]

Khudbal"), to the city-quarter situated at the W. end of the
embankment.

Finally it should be noted that Kalhana's description of the
Setu dividing the water of the Mahasarit (mahasarito vari setu-
stmantitam, 111, 345) is exactly applicable to the Suth.

The name of the village Saritaka, where the demon showed
to Pravarasena the site for his new town has disappeared in the
great city founded around it; but its position is sufficiently in-
dicated by the mention of the goddess Sarika. The latter, a
form of Durga, has heen worshipped since ancient times on
the N. W. side of the hill which lies immediately to the N. of
the central part of Srinagar and is called after her Sarikaparvata
or ké. Har*parvat.

After this examination of the several local names, we are
now able to fix with certainty the original site chosen for Pra-
varasena’s city. This was clearly the ground stretching from the
rocky hill of «Sarika» down to the right bank of the Vitasta.
It is in full agreement with our conclusion that we find just
there the remains of Pravarasena’s great Siva temple. They are
preserved in ruins of imposing dimensions which, though now
transformed into the Ziarat of a famous Muhammadan saint,
Baha'ud-din Sahib, are still known to Brahman tradition by the
name of Pravaresvara.

We have thus seeén that with the help of the map exact facts
of historical interest may be gleaned even from traditions which
on the first look bear a purely legendary character. It is then

™ For the phonetic connection of Khud'bal and Ksurikibala, comp. k.
khitr < skr. ksura. A new popular etymology which saw in khir the word Lhud
rhollow » , might have helped in the change of Ksurikabala > Khudbal. The word
bal is common at the end of Kasmir local names and means «place».

® It is curious to note that a popular etymology generally accepted by Euro-
pean visitors of the Valley has turned the «Hill of Sarika» into the «hill of Hari»
or the «Verdant Mountain». Il was already current in the days of Bernier.
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THE DOUBLE DIRECTION
OF INDIAN WRITING,

BY

J. KIRSTE.

Some time ago I came across a pamphlet of Doctor Erlen-
meyer entitled Die Schrifi, Grundzige ihrer Physiologie und
Pathologie, Stuttgart, 1879, in which the author makes in-
quiries into the influence exercised by nervous diseases upon
the faculty of writing. In the beginning he states, that the
natural movement of the arms goes outwards, so that a man
deprived of his right hand and compelled to write with his
left endeavours to invert the common direction of writing and
traces the letters from the right hand to the left. A famous
specimen of such a handwriting is furnished by the Codex
Atlanticus preserved in the Bibliotheca Ambrosiana of Milan.
It is written by Leonardo da Vinei from right to left, because
his right arm had been stricken with paralysis. As nearly all
the Semitic alphabets follow this method, the thesis of the au-
thor leads us to suppose that the Semits made use, in writing,
of the left hand. To as certain the fact M. Erlenmeyer applied
to a rabbin, who furnished him with a passage of the Baby-
lomian Talmud, fol. 37 a®, which to a certain degree con-
firmed his supposition. Here it is ordered, that Hebraic prayers
written on the Tefillin (strips of leather) must be inscribed
with the right hand. The older authorities (cp. the Sefer Hat-

@ Prof. D. H, Miiller of Vienna was at my request so kind as to verify the
quoted passage.
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Teruma, § 205, quoted in the Schulchan ‘Arich Orach Chaim,
S 32, 5) declare expressly that prayers written with the left
hand are forbidden by the ritual. On the otherside R. Jos. Caro
allows the use of prayers written with the left hand, in case of
others not being available, and Magen Abraham, a later com-
mentator, permits the scribe to use his left hand, provided he
can also write with the right hand.

The theory of M. Erlenmeyer may, I think, afford us a hint
as to why the Hindoos, who twice adapted Semitic alphabets
to their languages, were inclined to change the divection of the
prototypes. The older alphabet, namely the Brahmi Lipi, was
elaborated by the Pandits, the learned of the people. They pro-
duced this from an imperfect alphabet, which I should call the
Traders’ Alphabet, as it must have been long in use amongst
the tradesmen and merchants, who carried on business with
their colleagues of the Arabian shore®. The Brahmins, cer-
tainly, had no special interest in availing themselves of the
new method, as they were accustomed from time immemorial
to oral tradition for religious and scientific purposes. They
could only be compelled, I presume, to do so by the rulers of
the country, who without a doubt had Brahmins in their em-
ploy, and who could not fail to perceive the advantage of offi-
cial documents clenched by strokes of the chisel and the pen.
When the Brahmins set themselves to work, they had to ap-
propriate the traders’ imperfect ® alphabet, which, of course,
was only intended to represent the numbers and the commer-
cial terms of the popular dialects to the exigencies of the re-
fined Sanskrit; that is to say, they had to invent new signs. It

I cannot but agree with Fr. Miiller (Mélanges de Harlez, p. 218) in this res-
pect and shall give my reasons in another place.

) Perhaps without vowels, as in the case of other traders’ alphabets, — Comp.
Bithler, Kasm. Rep., p. 3a.
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is even possible that the alphabet they had to deal with con-
sisted only of the signs of the Semitic original, the traders not
thinking it worth while to represent each sound of their lan-
guage by a separate letter. In every case, the task of the Pan-
dits was analogous o that executed by the Persian priests, who
worked out the Avesta alphabet from the imperfect Pahlavi
lypes, and a careful comparison of the rtricks» made use of
in India and Persia to make up the number of required letters
would not be without profit.

The Persians did not change the direction of the old alpha-
bet, which is derived from an Aramaic script, and also in In-
dia the oldest documents, the legend of the Eran coin ) and
the Ceylon inscriptions, spoken of by M. de Zilva Wickrema-
singhe ® —all going back to about the third century B. C. —
run from the right hand to the left . Why then was this state
of things altered? A well known practice prevailing in India
affords the solution. The use of the right or of the left hand,
and, in the same manner, the movement from left to right,
or vice versa, in walking round a person or an object to do
them honour, is in the eye of a faithful Brahmin of the grea-
test consequence. Thus in pouring out water for the manes
the left hand or the right hand clasped by the left is preseri-
bed®, and in walking round a person or an object, when the
dead are concerned, one must move from the right to the
left®. On the contrary, the right hand, and the movement from
the left to the right, is ordered in the sacrifice to the gods or

) Cunningham , Coins of anc. India, pl. XI, 18.

 J. R. A.S., 1895, p. 896.

© Even sixty years ago it has been conjectured by Lepsius that the Devana-
gari seript was once written in this way (Pal@ographie als Mittel f. d. Spraclf. ,
Berlin, 1834, p. 39, 48).

®) Hillebrandt, Ritual-Litteratur, p. 93.
¢ Caland, Todten-u. Best. Gebr., p. 172.
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in rites performed in order to obtain prosperity ). It is there-
fore quite natural that the Brahmins, when they commenced
to write, used the right hand and proceeded from the left to
the right.

But now another question arises. Did the Brahmins, when
they inverted the direction of writing, also turn round the
single letters? To take a modern example : if one imagines
the inversion of the word PRESIDENT, would TNEDISERP or
TW3a12399 be written? This question has been answered
mostly in the affirmative ®. But once this principle granted,
why was it not applied rigorously to each letter?” Then, how
can one account for the fact, that in more recent inscriptions
one meets with letters not yet turned round, whilst in the ol-
der ones the same signs are turned ? Thus we are told by
Professor Biihler, that the d of the Bhattiprolu inseriptions
« has not yet been turned»®), whereas in the older Adoka in-
seriptions it has undergone this change. As this assertion is in-
timately connected with his derivation of the sign of the den-
talis media from the sign of the media aspirata, which in its
turn is a puzzle of the same kind, and as, moreover, this deri-
vation has been contradicted by others, we cannot get rid of
the difficulty before a careful comparison of all Indian alpha-
bets shall have shown us which letters bhelonged to the old
system of the traders, and which have been added by the
Brahmins. This preliminary clearing of the field must be done
irrespective of the Semitic signs, as a hasty identification of
some forms picked out from the complete alphabet, would only

) See also Weber, Pratijias, p. 98, 99.

@ Biihler, Brahma Alph. a, p. 58.

& Of course letters which, when turned round, do not alter their form, such
as m and th, being excepted.

@ Bihler, ibd., p. 73.
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lead us astray. In this respect our task resembles that of a
philologer who tries to restore an Indo-European prototype by
comparing all forms of the same word found in the languages
of this family; and likewise shall we not be able to go a little
step beyond the oldest forms of the letters found in the docu-
ments? A list of signs obtained in this way would be, certainly,
more entitled to historic probability than the column of «inter-
mediate forms» imagined by Biihler ().

The development of the other alphabet, which sprung up in
India, — the so called Kharosthi —, differs in many respects
from that of the Brahmi. The letters of that alphabet, which,
without a doubt, were derived from Aramaic types, had not
so long a history on Indian soil before they took the form
which we read on inscriptions; moreover they were not elabo-
raled by the Pandits, but by the clerks of a foreign Govern-
ment. Therefore it is no wonder that the Semitic direction was
preserved, because the scribes had not the same seruples as
the Indian Pandits regarding the use of the right and of the
left hand side. Nevertheless some coins of more modern date
bear legends written in the «Aryan direction»®, and this is
probably due to an imitation of the Brahmi, which was used
during a certain time simultaneously with the Kharosthi in
North West India. An analogous case occurs e. g. in Ethiopia,
where the original direction of the Semitic alphabet has been
inverted by the influence of the Greek alphabet ).

In Greece itself the physiological peculiarity shown in the
use of the right hand and strengthened into a religious preju-
dice in India, which prejudice, increased by superstition, indu-
ced the Brahmins to invert at once the direction of writing,

) Bihler, ibid., plate [, col. IV,

@ Hornle, J. A. S. of Beng. Proc., May 1895,
@ D. H. Miiller, Denksehr, Wien. Ak,, 1894, p. 68,
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was not so strongly developed, for in Greece the «Semitic di-
rection» preserved in the oldest inscriptions, was, it seems,
followed ) by the mode of writing called Bustrophedon, which,
as far as [ am aware, has not yet been met with in India.

In conclusion I would add that, if further inquiries should
prove the correctness of the theory of M. Erlenmeyer, we must
also endeavour to find out, if the physiological peculiarity of
preferring one hand to the other is connected with race, or is
the result of individual development.

W Larfeld in Miiller’s Handbuch d. klass. Alt., 1, p- hhh.

A



NOTE
SUR
L’ ITINERAIRE DE HIUEN-TSANG

AU GANDHARA,

PAR

M. FOUCHER.

M. A. Foucher, chargé par le Ministére de Pinstruction publique et
I'Académie des inscriptions et belles-lettres d’une mission scientifique
dans I'Inde, a envoyé au Congrés un mémoire accompagné de cartes, de
plans et de photographies, et relatif & la géographie ancienne du Gan-
dhéra (c'est-a-dire du présent district de Peshavar), daprés l'itinéraire
du pelerin chinois Hiuen-lsang qui visita ce pays dans la premiére moi-
tié du vi® siecle de notre ¢ére. M. L. Finot a bien voulu, & T'une des
séances, donner lecture de cetle communication. Nous nous bornons a
résumer les conclusions de ce travail qu'il nous serait impossible de pu-
blier ici in extenso avec les pidces justificatives,

L’auteur du mémoire ne prétend apporter aucune identifi-
cation absolument nouvelle : quelle est, en effet, I'dentification
qui n’ait déja été tour a tour proposée et contestée a propos
des localités anciennes du Gandhdra? 11 a seulement voulu pro-
fiter de T'occasion qui s'est offerte a lui, pendant I'hiver 18¢6-
1897, de suivre pas a pas litinéraire de Hiuen-fsang pour
tdcher d'introduire dans le débat une part de précision et de
cohérence.

Il prend Hiunen-tsang au moment ol celui-ci arrive a Puru-
sapura-Peshavar; et tout d’abord il fait ressortir les titres que.
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les tumuli dits « Shah-ji-ki-Dhairi », voisins de la ville indigéne,
ont a représenter la célébre fondation religieuse du roi Kanis-
ka; situés dans la direction et a la distance indiquées par Hiuen-
tsang, porteurs dun nom royal, prouvés bouddhiques par
les fouilles, siége d'un pelerinage hindou au mois anniversaire
de la naissance du Buddha, leurs débris correspondent en-
core, & travers les ravages du temps et des hommes, aux des-
criptions des pélerins; avant d’aller chercher ailleurs les ruines
du couvent et du stiipa de Kaniska, il faudra avoir d’abord dé-
montré que toutes ces concordances sont illusoires.

De 1a nous suivons Hiuen-tsang sur la grandroute de I'Inde
jusqu’a la ville de Puskardvati, qui semble avoir couvert exac-
tement I'emplacement des villages actuels de Prang et de Char-
sadda, en y comprenant leurs cimeti¢res. Peut-on retrouver
encore les traces de la ceinture d’établissements religieux dont
s'enorgueillissait I'ancienne ville? 11 est difficile de ne pas ad-
metire les prétentions de la Dharamsal-Dheiri (le tumulus du
Temple) a représenter le temple du deva cen dehors dela
porte occidentale, et de la Kanizaka-Dheiri (le tumulus des
Pierres) a marquer la place du stipa attribué a Adoka «a I'est
de la cité ». Surtout il est impossible de ne pas reconnaitre, &
la distance indiquée an nord de la ville, dans I'énorme tumu-
lus de BalA-Hisdr, les restes du fameux stipa « haut de plu-
sieurs centaines de pieds» qui s'élevait a 'endroit ot le Buddha
s'étail arraché les yeux et qui était un des quatre grands stipas
de I'Inde septentrionale.

A ce moment, Hiuen-tsang s'écarte du grand chemin pour
visiter deux autres stiipas célébres, Le premier, & un jour de
marche vers le Nord-Ouest, a été identifié, non sans vraisem-
blance, par le major Deane ) avec la Dheiri Kifirdn (le tumulus

" Note on Udydna and Gandhdra, dans J. of the R. A. S., 1896, p. 667.
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des Infideles) de la carte. D'une enquéte faite sur place, il ressort
que ‘le véritable nom de ce tumulus est «Sara-Makh» Dheiri,
le tumulus de la «Face-Rouge», c'est-a-dire de la Variole et
qu'on a jcoutume d’y amener les enfants atteints de cette ma-
ladie pour y chercher la guérison. Or Hiuen-tsang nous dit que
le stipa était placé sous I'invocation de la « mére des démons»,
c'est-a-dire de cette Hariti qui est encore de nos jours au Népdl
la personnification de la variole. La persistance, aussi rare au
Gandhdra qu'elle est fréquente au Kashmir, d’une légende
bouddhique jusqu’au travers de la période musulmane, permet
d’arriver pour ce premier stiipa & une identification certaine.
Quant au second, nous ne pouvons que constater 'existence, a
un jour de marche vers le Nord, prés du village de Gandheri,
d’un autre tumulus considérable dit la Peridno Dhert (le tu-
mulus des Péris).

De la Hiuen-tsang nous transporte a Po-lu-sha , c’est-a-dire
dans les environs immédiats du bourg actuel de Shahbdz-Ga-
rhi. Cette identification est I'une des deux — T'autre est Palo-
dheri — qui aient été proposées par le général Gunningham
pour cette place ™, et la seule dont il ait pris le temps d’ébau-
cher la démonstration. La fameuse inscription d’Asoka, voisine
du village, lui semblait avee raison indiquer le site d’une ville
anciennement importante. Dans le tumulus de But-Sari, il a
reconnu le stiipa, situé « en dehors de la porte orientale ». Mal-
heureusement il s’est mépris sur la grotte du prince Vigvantara,
cette avant-derniére incarnation du Buddha dont Po-lu-sha
s'était approprié¢ la légende. Il a cru la trouver dans une des
anfractuosités rocheuses de la colline située au nord-est de
Shahbdz-Garhi, sur le versant septentrional; or Song Yun nous
avertit expressément qu'elle était située au sud-est du sommet.

' Archeol. Survey, V, p. 15.
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De ce cdté nous rencontrons, en effet, non seulement le rocher
légendaire creusé d'une grotte double, mais du méme coup
les traces des nombreuses fondations religieuses signalées dans
le voisinage par les pélerins, couvent de la colline, stipa du
sitge du prince, stiipa de la fustigation des enfants, ete. Get
ensemble de ruines qui a totalement échappé au général Cun-
ningham peut seul faire la preuve de I'identification de la col-
line, et seule cette identification achéve a son tour de démontrer
celle de Shahbdz-Garhi avec Po-lu-sha. Quant au « temple de
l’Elr’lplmnl blane» au nord de la ville, il ne fait pas de doute
que la place n’en soit marquée par les restes considérables de
Canaka-Dheri.

Hiuen-tsang nous signale ensuite une excursion de deux
étapes vers le Nord-Ouest, jusqu'an couvent qui avait mono-
polisé & son profit le conte du rsi Ekasrnga. On traversait, nous
dit-il, une ligne de petites collines, — & savoir les collines de
Pdjah, a T'endroit ot elles s'abaissent brusquement, prés de
Shikar Tangai, pour ne plus égrener dans la plaine que les
monticules de Jamal-Garhi, Takht-i-Bahai, ete. — et 'on ar-
rivail & une grande montagne, c'est-a-dire a la haute muraille
du Svit; en d’autres termes, on suivait la route qui menait de
Po-lu-sha en Udydna par la passe de Shahkote. Le major Deane
conjecture avec la plus grande vraisemblance que les ruines du
couvent du rsi Ekasrnga se trouvent an pied de cette passe,
pres du village de Palai. L’auteur du mémoire na pu visiter que
le versant nord de ces montagnes et s'abstient de proposer une
opinion sur ce qu'il ne lui a pas 616 donné de voir personnelle-
ment,

Hiuen-tsang précise encore la situation de Po-lu-sha en
notant, & une étape au Nord-Est, la présence d'une haute col-
line qui ne peut étre que celle de Karamar (339h pieds), dont
les versants abrupts et la situation isolée dans la plaine augmen-
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tent encore lair de grandeur. Faut-il eroive, ainsi que semblent
lindiquer les 1égendes locales, que le sanctuaire musulman du
sommet usurpe la renommée de sainteté et le pouvoir miracu-
leuxde la statue svayambhi de Bhimadevi? Devons-nous trouver
dans le nom du bourg de Shiva, au pied du sentier qui, vers
I'Est, redescend de la montagne, un souvenir du temple de Ma-
hedvara que l'liue'n—tsang nous signale encore dans cette direc-
tion? Il suffit & notre dessein qu'il ne puisse y avoir d’hésitation
sur la route que suivit le pélerin entre Po-lu-sha et U-to-kia-
han-c’ha, entre Shahbdz-Garhi et Ond. Cest — sauf le erochet
- par la montagne de Bhimddevi — la méme route qui, en trois
¢tapes, contourne encore le désert de dunes pierreuses qu'on
appelle le Mairah et gagne I'Indus en suivant le lit de la Bhadrai.
Quant a l'orthographe chinoise d’U-to-kia-han-c'ha, sur la foi
de laquelle le major Deane a cru pouvoir contester I'identi-
fication ancienne, et qui remonte a Vivien de Saint-Martin, de
cette ville avee Ond, elle ne saurait nous arréter un instant
depuis que le D* Stein a trouvé dans la Rdjatarangini la forme
Udabhdnda, le Wayhand d’Albiruni, I'Ohind du général Cun-
ningham, 'Hund de la carte anglaise. Si la dérivation, sans
doute par fausse analogie, de Saldtura en Lahor est moins salis-
faisante, I'identification topographique de ce bourg avec la lieu
de naissance de Pdnini est également certaine. Bref, on peul
ainsi reconstituer de bout en bout et en toute assurance la
grande route ancienne de I'Inde, & travers le Gandhdra, en
sept étapes : de la passe des montagnes & Purusapura (une
étape), et de 1a & Puskardvati (une étape) et Po-lu-sha (deux
étapes) jusqua Udabhdnda (trois étapes) ot Ton passait I'lndus
en bac et d'ott, en trois jours, I'on gagnait Taksagild.

SECT. ARIENNE, 7

IMPRIMERIE NATIONALE,



THE PHILOSOPHY
OF ADVAITA (NON-DUALITY),

ITS SOURCES, AIMS AND OBJECTS,
BY

RAl BAHUDUR LALA BAIJ NATH. F. A. U.

To find unity in diversity, to know the nature of things, to
solve the great question of man’s life upon earth and his destiny
herealter, and how the world he sees around him originated,
these and similar questions have occupied the thinking portion
of mankind in all ages and countries. What am I, whence did
I come, where shall I go after death, what is my vocation upon
earth, how did the world around me originate, is it the work of
an infelligent creator, or is it only matter undergoing transfor-
mation, are problems which exercised the philosophers of an-
cient India as much as they do modern thinkers both in the east
and the west, and trouble mankind at some period or other of
their lives, From the henotheism of the Vedas to their poly-
theism, monotheism, vedantism, the progress of thought has
been much on the same lines as from the concrete to the abs-
tract in modern times. The solution of these (uestions moreover
largely depends upon the view of life we take, and climate, social
surroundings, and other causes which influence our character,
are also not without their share in the success we attain in the
solution of the above problems. In India with its mild climate and
bountiful natural resources, life hasnever been the same struggle
as it is in western countries, nor has success or worldly comfort
been regarded with the importance attached to it in Europe.
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Here the Hindu, with his few wants and peaceful character, has
always regarded contemplation of the great mysteries of life to be
superior to making a figure in the world. To him, life is not the
realityitis to the people of the west. He looks upon it as a sojourn
in an inn, as the meeting of passengers upon a boat, asa thing
attended with the three kinds of bodily, mental, and supernatu-
ral (adhyatmika, adhibhautika, adhidaivika) pain, and he seeks to
avoid it by turning inwards, and finds it to be the only way in
which it can be avoided. Optimism has never been his creed.
On the contrary, as one of his heroes, Bhishma, says in the Ma-
habharata, the more he sees of the world, the more reason he
finds to have a distaste for its objects. No wonder if his solu-
tion of the above questions has been more successful than that
of more go a-head nations, nor if it has employed the largest por-
tion of his time nor the best intellects of his country. Here
religion and philosophy have never been separvate, but closely
allied, and the highest religion has been the highest and the truest
pllilusnphy. Religion does not here confine itself to morality
nor philosophy to kriuwledge. Both have the same object in
view, viz. how lo raise man from the finite to the infinite, how
to make him realize his true nature. Here religion is not only
a bridge between the finite and the infinite, but as if it were , the
other end of the bridge, nor is philosophy only a matter for
scholastic discussion for the few, bul a subject of vital impor-
tance to the many. Therefore from the rsis of the Vedas and
the Upanisads to the followers of both the six orthodox and
the many unorthodox schools of Indian philosophy, the same
questions have engaged the attention of thinkers in all ages,
each professing to have said the last word on the subject, but
each ultimately finding the insufficiency of human intellect to
finally solve the problem. The goal of all is however the same,
nota life in heaven, for heaven itself was no permanent bliss for
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these thinkers, buta complete release from the bonds of the
samsara, complete freedom from liability to transmigration, the
common lot of all. «As here on earth whatever has been ac-
quired by action perishes, so perishes in the next world what-
ever is acquired by acts of religious merit. » (Chandogya Upa-
nisad VII. 16.) So said the rsis of the Upanisads. « Therefore
let the Brahmana, after he has examined the worlds gained by
merit, renounce them by the reflection that there is nothing
that is not created because it is the effect of action. For the
purpose of knowing that which is not created, he goes, sacred
wood in hand. to a teacher who knowsthe Vedas and is solely
devoted to Brahman». (Mundaka Upanisad 1. 2. 12.) Nothing
less than absolute release satisfied these sages of the east, for
they thought that the wise find delight only in what is beyond
all and not in any intermediate condition. It is only in the
altainment of the end that they considered all happiness to lie;
all else was to them misery. Even the practice of virtue was not
suflicient, for virtue leads to a heaven, whence one has to return
after the fruits of his good works have been exhausted. While
therefore the practice of righteousness was applauded for the
man of the world, complete indifférence to pleasure and pain,
complete relinquishment of dharma and adharma (veligions merit
and demerit), complete destruction of all sense of egoism were
laid down for the aspirant after final release.

Itis impossible in the present slate of Indian chronology to
fix the precise date at which each of the six schools of philesophy,
the Nyaya, the Vaisesika, the Sainkhya, the Yoga, the Pirva
and the Uttara Mimamsas came into existence. That they are of
a very ancient origin admits of little doubt, and some of them
are mentioned in works like the Mahabharata, while they are
all diseussed and their doetrines refuted in the Vedanta Satras.
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The general opinion however seems to be that the Sankhya was
the first in order of time. Its founder, Kapila, is spoken of in the
Bhagavadgita as an incarnation of the Supreme being, and it is
mentioned with approval both in the Mahabharata and the Gita.
It is the first attempt to give a rational answer to the question
of the origin of the world and man’s destiny in it. It has largely
influenced all subsequent thought in India, and in some res-
pects in Germany also. Its aim is to relieve mankind from the
threefold kinds of bodily, mental, natural, and extrinsic, and su-
pernatural (adhyatmika , adhibhautika, and adhidaivika) pain. This
can only be accomplished by knowledge and not by vedie saeri-
fices which cause pain to living beings. The creative force of the
universe is pradhana or prakrty or nature, from which every
thing except the purusa, or the soul, is evolved. From prakru
are evolved in order the mahat or the great principle (intellect),
ahamkara (the ego), the five subtle elements, the five grosser
elements, the five senses of perception and the five organs of
action and the mind or manas. The purusa is a bystander, a
witness, a passive spectator, but being linked with nature tll
its final release, it believes itself to be an agent and an enjoyer
of the fruit of action. In reality it is the prakrte which binds
herself by herself, though the purusa appears to be bound.
When however the latter realizes that he is different from the
prakrte and its various modifications, that he is one thing and
prakra another, when he comes to know «that I am not,
naught is mine, nor do | exist». then its emancipation is com-
plete. Prakrti then ceases to act and thenceforward there is
no motive for its evolution. The fundamental doctrine of this
school is its denial of the idea of a Supreme Deity (}s'tm‘a)e
and its positing a plurality of souls. It argues the production of
every existence [rom prakrui, because specific objects are finite
and must have a cause, because different things have common
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properties and must be different species of the same genus,
because things are in a state of progression and show an active
energy of evolution which must have been derived from a pri-
mary source, because from the fact of the world being an el-
feet it must have a cause, and because from the fact that there
is undividedness and unity in the whole universe, it must have
a common origin. (Sankhya Kariki 15.) But the system stops
short at tracing this common origin to nature, and finds no uni-
versal soul or ‘atman behind. It is therefore an agnostic and a
godless system, and does not satisfy human aspiration for an
intelligent first cause. Matter according to it evolves itsell for
the use of another, the purusa, but not under the command of
a designer. The system does not also explain why the purusa
came to be associated with the prakru, nor is its explanation,
that this connection is due to the action of the buddhi, sufficient.

The next school of philosophy is the Yoga which like the
Sankhya is also spoken of with much approval in the Gita and
the Mahabharata, and many of whose directions are still prac-
tised by Indian philosophers and aspirants after release. It is
the Sankhya system with the addition of an [évara or God, who
is ea particular soul untouched by (kfc.fa) distraction, (karmu-)
action, its fruit (m};dﬁ‘a) and its resulting impression ((i.éaya}
He is eternally omniscient, the instructor of all, unlimited by
time. His is indicated by the syllable Om, by meditation upon
which are removed the impediments to the attainment of yoga
and the inner self realized. It is the mind with its various mo-
difications that stands in the way of such realization. If the
modifications of the mind are suppressed by samadh: or uncon-
scious meditation, the purusa abides in his own nature and is
thenceforth all bliss. This concentration of the mind is neces-
sary for destroying that avidya with its offshoots in the shape
of asmita (egoism), raga (attachment), dvesa (aversion), and
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abhimresa (love of life) which leads to the samsara and its
joys and sorrows.

By this concentration the Yogi also acquires extraordinary
powers even over the elements, and is able to know both past
and future. The system has been much abused in India where
from being a means of liberation it is cultivated for the acquire-
ment of powers (Siddhis).

The Nyaya school, which comes next, begins with the state-
ment that, as.eternal bliss in the form of complete cessation from
pain is possible only after a knowledge of truth, the latter
ought to be investigated through the sixteen catagories. These
are pramana (proof), prameya (the thing to be proved),
doubt, motive, instance, determined truth, argument, confuta-
tion, ascertainment, controversy, jangling, objection, fallacy,
perversion, fufility and controversy. The means of investigation
are perception, inference, analogy, and testimony, and through
these, misery, birth, activity, fault, and false notion are removed,
commencing from the last, and final emancipation follows. All
dharma and adharma (merit and demerit) are caused by acti-
vily. These in their turn lead to pain and sorrow, with their
altendant evils of birth and rebirth. Emancipation is the cessa-
tion of pain, for honey mixed with poison ‘is no less poison.
This school believesin a personal ereator and a plurality of souls,
and holds that through the favor of God each soul works its way
to release.

The Vaisesika school of Kanada is a supplement of the Nyaya
and its cardinal principle is that all material substances are
aggregates of atoms. This school also aims at the destruction of
misery which is inherent in the soul, and holds such destruction
to be only possible after proper reflection proceeding from know-
ledge. The latter depends upon the seven categories or objects,
viz. substance, quality, action, community. particularity, gene-
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rality and inexistence. According toit, souls proceed from birth
reaping in pleasure and pain, the fruit of merit and demerit,
ever produced as seed from plant and plant from seed. Bound
in sensuous experience the soul waits its release till the under-
standing is purified by knowledge and it attains release and is
merged into the absolute. According to this system there is no
intelligent creator of the universe, which is ereated by the com-
bination of atoms, and there is in it no explanation asto how
the soul came to be associated with the body and what set the
atoms in motion.

The Parva Mimamsa which comes next is one of the two
orthodox schools of philosophy which follow the Vedas. Its au-
thor was Jaimini, and it consists of a body of aphorisms divided
info 12 chapters. It deals with varieties of duties, the order of
their performance, the qualification for such performance, in-
direct precept, inferable changes, eficacy and coordinate effect.
The system is however of not much value to a modern reader,
as it deals more with technicalities of vedic ritual than philo-
sophy. According to Saiikara it is atheistic, and God is not dedu-
cible from it.

The last school of thought is the Uttara Mimamsa which
has largely influenced all subsequent religious and philosophic
movements in India, and which is universally believed to be a
means of complete emancipation from the ever recurring round
of transmigratory existence. We shall therefore need no apo-
logy for diseussing its chief principles at some length.

Already we find the rishis of the Samhita portion of the Veda
moving out of their henotheism and polytheism and singing of
Prajapati or Hiranyagarbha as, « the one born lord of all this, as
he who established the earth and this sky, who gives breath, who
gives strength, whose command all the bright gods acknow-
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ledge, whose shade is death, whose lustre makes immortal,
whose power these snowy mountains and the sea with rasa, the
mythical river of the sky, are, whose arms are the two regions,
through whom the sky is bright and the earth firm, through
whom the heaven was established, who measures the space in
the mid air, through whom heaven and earth stand firm, and
who alone is above all gods. » (Rg-Veda, X, 121.) But instead of
stopping at monotheism, the logical result of the above, the
rishis went further and asserted the existence of one self
which was beyond all, which existed before all, and whose ori-
gin even the gods did not know, for we read : «there was not
non-existent nor existent, there was no realm of air nor sky
beyond it, what covered in and where and what gave shelter?
Was water there, unfathomed depth of water? Death was not
there, nor was there aught immortal, nosign was there the day
and the night’s divider. That one thing breathless breathed by
its own nature, apart from it was nothing whatsoever. Darkness
was there at first, concealed in darkness this all was indiseri-
minate chaos. All that existed then was void and formless; by
the great power of warmth was born that unit. Who verily
knows and who can declare it whence it was born and whence
came (his creation? The gods themselves came later into being.
Who knows then whence it first came into being. He from
whom this ereation came, whether he formed it or did not form
it, the most high seer in the highest heaven, he verily knows
it or perhaps even he does not know it.» (Rg-Veda, X, 129.)
Here we find the first germ of what subsequently developed into
the full blown monoism of the Upanisads. The infinite in man
was however not yet within the comprehension of the rsis of
the Sambhita portion of the Veda and it was reserved to their
successors to show that the infinite in nature and the infinite
in man are the same. Even the Brahmana portion of the Veda
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did not go further than the mantra portion, for there also we
find no attempt at declaring the absolute identity of the two,
as we find in the Aranyaka or the Upanisad portion. In the
Taittiriya Brahmana of the Black Yajurveda we read : cat first
this universe was nothing. There was neither sky nor earth nor
air. Being non existent it resolved, «let me be». In other Brah-
manas we read : « Prajapati alone was formerly this universe. »
In the Satapatlm Brahmana itis said : « In the beginning, this uni-
verse was indeed non-existent. But men say what was that non-
existent? The rsis say that in the beginning there was exis-
tence. Who are these rsis? The rsis are breaths. » (VI, 1II, (I)
This 1s less earnest than the hymn of the mantra portion quoted
above, and we have therefore to go to the Upanisads for the
root as well as the development of that great tree of advaitism
(non-duality ), which has sheltered so many Indian sages, from
the most ancient to the present times.

The Samhita or the mantra portion of the Veda concerned
itself with prayer and praise; the Brahmanas dealt with rites
‘and rituals. But at the end of each Brahmana is an ziraqa.yaka or
a forest portion which was to be studied in a forest, after one
had left his house and retired from active life. Attached to or
sometimes included in these Aranyakas are certain treatises
called the Upanisads. The word upamsad is a compound of the
rool sad with the prefixes upa and ni and signifies not a mere
session or assemblage of pupils round their master, but accord-
ing to Sankara «that knowledge which tears asunder the veil
of ignorance and makes one realize and approach Brahman ».
It also means esoteric knowledge or esoferic doctrine, as we
find in the Taittiriya Upanisad, chap. 1, 3 : « We shall now ex-
plain the upanishad of the Samhita », meaning its esoterie mean-
ing. In the Mahabharata the word Upanisad is used for essence
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as when Vyisa speaks of «truth being the upanishad of the
Veda, subjugation of the senses the upanishad of truth, and cha-
rity the upanishad of the control of the senses» (Srmn Parva,
2b1, 11), he means that the essence of the Vedas lies in the
practice of fruthfulness and that without the latter a knowledge
of the Vedas is of no use. Primarily, the word Upanisad thevefore
means secret knowledge, and secondarily, the books containing
that knowledge.

These Upanisads are many in number. From the ten or twelve
principal ones we have now as many as 52, 108, 235 and ac-
t'm:]mp to some Hindu writers, who assign an Upanisad to each
Sakha of the Veda, as many as 1180, The fact seems to be that
as in other branches of literature, Hindu writers were not want-
ing in multiplying the upanisads till we come to have not only
many which betray much poverty of thought or are verbatim
copies of the more ancient, or even later treatises like the Bhaga-
vadgita or the Pancadasi, but embody sectarian views, or were
written to please the [ancy of the writers themselves, or their pa-
trons. Otherwise we should not have had an Allahopanisad « pre-
senling a strange jumble of Sanserit and Arabic words in a most
ludicrous manner ». The safest way therefore to find out which
of these treatises is ancient and which of comparatively modern
date, 1s to take those that have been commented upon or re-
ferred to by Sankara, . or which furnish internal evidence of their
being authoritative to be so, leaving the study of the rest to
the eurious or the follower of sectarian views. These are the I<a.
Kena, Katha, Praéna, Mundaka, ernthll\}d Aitareya, Taittiriya,

Chandogya, Brhad- L'hcm\akd and the Svetasvatara and one
or two others like the Kausitaki, the Maitreyi. Of these the I$i-
vasyopanisad is the fortieth or the last chapter of the Sam-
hita of the White Yajur Veda, and is named after its opening
words r’savasyam?. It is also called the Vajasaneyi Upanisad.
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The Kena, also named after its opening words, is called the
Talavakara Upanisad and belongs to a dakha or branch of the
Samaveda. The Katha belongs to a dakha of the White Yajurveda
w hose name is not known. The Prasna and the Mundaka apper-
tain to the Pippalada and the Saunaka éakhas of the Atharvaveda,
to which also belongs the Mandukya Upanisad. The Aitareya
Upanisad belongs to the Aitareya Brahmana which in its turn
belongs to the Séikala akha of the Rgveda. The Kausitaki Upa-
nisad which belongs to the Brahmana of the same name also
appertains to this Veda. The Taittiriya Upanisad belongs to the
Taittiriya akha of the Black Yajurveda. The Chandogya Upa-
nisad belongs to the Brahmana of the same name of the Sama-
veda and the Brahmana in its turn belongs to its Kauthami or
the Ranayani §akha, but to which it is uncertain. The Brihad
Arapyaka Upanisad belongs to the White Yajurveda, while the
Svetaévatara belongs to the Black Yajurveda. The reason why
each of the Vedas had its own Upanisad probably was that the
esoteric portion of each of its sakhas was so closely connected
with its exoteric portion, as to l‘(;(lllil‘e a knowledge of the latter
for a knowledge of the former, or because the followers of each
sakha were anxious to have their own Upanisad and were too
isolated to know that another dakha of the same Veda, or
another Veda had a similar body of esoterie doctrines. And yet
the identity of thought in the Upanisads is truly remarkable,
especially in the final results arrived at.

The Upanisads are dialogues between teachers and pupils,
or discussions between sages at kings' courts or in the forest.
In some cases it is the gods who impart knowledge of Brahman
to men. In other cases the rgis describe their own experiences
of truth. But seldom do we find any clue as to the authorship
of an Upanisad, either in the latter itself or in other contem-
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porary or later works. Neither the style nor the doetrine helps
us in this respeet. Some of the Upanisads like the Brihad
Aranyaka give long lists of teachers through whom the know-
ledge of Brahman descended from teacher to pupil. Others
merely give a few names, for instance from Brahma the know-
ledge descended to Atharva, from Aﬂmry&r to Angiras, from
\ngiras to Bharadvaja, and from Bharadvaja to Agni, and from
him to Saunaka. The question does not puzzle the Indian
student who looks upon the whole of what is said in the Upa-
nisads as revealed truth. To him the Upanisads are not
merely guesses at truth, but truth itself. To a modern reader,
howewer, they are record in human language, and therefore
necessarily imperfect, of what transcends human thought and
human speech. Of their less esoteric portion, it need only be
said that it embodies the thoughts and aspirations of rsis who
were searchers after, but had not yet attained to, truth. The
Upanisads themselves claim to be of divine origin, for we find
the Brhad _e-\raﬁ}'aka speaking of « the Vedas and the Upanisads
to be the breathing of the Great Being» (Chapter i1, Brahman 4,
verse 10), while Sankara and his predecessor Vyasa déclare
« Brahman to be the cause of the Sastra» (St‘ltra 2, chap. 1. padai
of the Brahma Sutras). The Supreme being is moreover de-
clared to absorb the Vedas at the end of a kalpa (cycle of crea-
tion), and to reveal them to Brahma and others at the commen-
cement of the next kalpa, and that, though for ordinary mortals
the course of practical existence is cut off at the end of each
kalpa, it is not so,, according to Sankara, for certain beings, who,
by their superior knowledge and power, assume the same form
and power in different cycles and are distinguished by the pos-
session of the same light. For such beings, dissolution and crea-
tion of the world are like sleep and awakening from sleep, and
therefore the same things with the same names appear to them
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in each kalpa. (Commentaries on Brahma Sutras, 1, m, 30). How
far this argument shall commend itself to a modern reader may
well be doubted. There can however be no doubt that the
ultimate truths taught in the Upanisads are eternal, and modern
science or philosophy, though it may explain, cannot add to them.
Vyisa, the authm"gf_ the Mahabharata and the compiler of the
Vedas. is not the author of the Upanisatls, though he may have
arranged them in their present shape. All therefore that can be

said as to their authorship is that they represent the teachings ol

a long line of teachers, handed down verbally from teacher to
pupil, and that even the rsis between whom the dialogues
mentioned in them were held, were not the authors but the
enunciators of the doctrines embodied in them.

For the same reason it is also impossible to define the date
of any of the above Upanisads. The theory which assigned 800
to 1,000 B. C. to the Mantra and 600 B. C. to the Brahmana and
the Aranyaka portion of the Vedas has now been controverted
and Mr. G. B. Tilak, author of The Orion, ascribes 4,000 B. C.
to the Mantra portion, which shall certainly carry the Brahmana
and the Aranyaka portion much earlier than 600 B. C. There
is however no question of some of the larger Upanisads like
the Chandogya and the Brhad Aranyaka having been collected
in their present form at much later times, while the mention
of the Sankhya and the Yoga doctrines in those like the Svel-
advatara places them at even more recent periods. Beyond this
itis unsale to go, in the face of the uncertainty of every thing
connected with Hindu chronology, and leaving this question for
persons of wider research to solve, we shall pass on to discuss
the other matters connected with these treatises.

Even in ancient India, persons seem not to have been wanting
who denied the authority of the lleani$ads, for we lind a

Prey
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Siitra of Jaimini, the author of the Pirva Mimamsa, to the effect
that «as the purporf of the Veda is action, those passages whose
purport is not action are purportless» (Jaimint Sitras, 1, 2 1),
meaning thereby that the Upanisads which purport to give
information about an existing entity, like Brahman, are either
purportless or are subordinate to those texts of the Veda which
deal with sacrificial action. The reply of Vyasa and his commen-
tator, Saflkm'u, in the Brahma Siitras was that the Veda has a
meaning in so far only as it conduces to the highest end of man,
viz. freedom from the Samsdra and unity with Brahman, and
that such passages of it as give information about existing enti-
ties like Brahman and point out the means for its attainment,
instead of being purportless, serve the highest end of man,
opinion which a modern reader would very likely share, for
while to him the sacrificial portion of the Veda has merely an
antiquarian or historical interest, the philosophical portion has
a much deeper and more vital one, in pointing out to him
the road travelled by persons who were earnest seekers after
truth, and who have left for him their experiences of the road.
The fact seems to be that in spite of much allegory and fanciful
description and play upon words and with all their erude or
primitive ideas of physics, their faults of metre and grammar
and peculiarity of language, the Upanisads record the views
of men who were deeply in earnest in finding out a solution
of the most cardinal problems of man’s life upon earth, and
his destiny hereafter, and who have solved them in a manner
which left little for future generations to add or alter. The goal
of the rsis, whatever be the interval of time and space at
which they were uttering or discussing the truths embodied in
the Upanisads, was one, and one only, and it was, how to attain
unity both in nature and in man, and in spite of many digres-
sions and subordinate or inferior meditations included in the
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name of aparavidya, they never lost sight of their ultimate aim.
viz. to demonstrate the presence of the Infinite in the finite. and
of the Self in man being no other but the highest Self, the sat,
cil, dnanda (existence, intelligence and bliss). They formulated
the results of their investigations into certain aphoristic sayings
called the Mahavakyas. These are : « Thou art He. | am Brahman.
This atma (self) is Brahman. Brahman is thought. Truth, In-
telligence and Infinity are Brahman.» It is true that in the
Upanisads we also find forms of worship inferior to absolute
realization of the absolute Brahman as the Self of all. There
are, for instance, longs disquisitions upon the worship of Brah-
man as the person in the eye, as the person in the sun, as
abiding in the lotus of the heart. In other places we find me-
ditation upon the mystie syllable Om taught, in others agam
Om 1s said to be the Udgitha amidst much fanciful writing and
play upon words. There is also much want of system in some of
Lthese treatises, and many a passage has baflled the ingenuity of
even a commentator like Sankara to explain, in a reasonable
manner, bul as (o their ultimate object there cannot be the
slightest doubt. This was to start from a system of apara (lower)
vidya (knowledge) in which Brahman was declared to be (he
omniscient, omnipotent, and all pervading creator, preserver
and destroyer of the Universe, as the giver of the fruit ofaction,
as the internal ruler ofall, and to attain to the absolute or Para
Brahman which was declared to be without any attributes what-
ever, transeending speech and mind, and deseribed as « nelr,
netvn enot this, not this» and (50111}!1‘{3h011t]vd and realized only
by silent meditation. From many of their passages arises deep
emolion, and the mind is always refreshed and elevated by their
perusal. They are the final authority for all disputed doctrines
of the Vedanta philosophy, and are appealed to by philosophers
who hold such divergent views as Sankara the apostle of ab-
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solute advaitism, Raménuja, that of advaitism with a qualifi-
cation, and Madhava, the apostle of dvaitism (duality). Each of
these, as well as the followers of the Sankhya and the Yoga
systems of Indian philosophy find texts in the Upanisads to
support their views and in some cases they can do so without
straining the meaning. But their most consistent interpreter s
Sankara whose doctrine of absolute unity finds the greatest
supporl from these treatises.

After the Upanisads comes the Bhagavadgita or the « Lay of
the Lord». It is a dialogue between Arjuna, one of the heroes
of the Mahabharata and Krsna, an incarnation of Visnu who
had come upon earth to restore righteousness. The Gita is
described to be «the milk of all the Upanisads, the essence of
all the Sastras». In the compass of 18 chapters comprising
700 verses it sets forth an ideal of duty which is as noble for the
man of the world engaged in the busiest affairs of life as for the
recluse in the forest. « Do thy duty without regard for its fruil.
Do every thing for Me, the highest Lord, fix thy heart upon Me,
concentrate thy thoughts upon Me, work for my sake, resign
thyself to Me and thou shalt verily attain Me », is the burden of
the song. « He who is unshaken by gusts of passion like the ocean
which never transgresses its limits, even though it receives
many a river within it, and moves in the world free from all
sense of «I» and cmine», attains Moksa. Know Me to be
heyond the perishable and the imperishable (matter), the
Uttama Purusha. the Paramatma. Just as air lives in space and
does not affect it, so do all beings reside in Me and do not touch
Me. Know Me to be the kshetrajiia, the knower of the kshetra, of
the field for the manifestation of matter. This world is pervaded
by Me, and yet I am distinct from it». These and similar truths
are inculcated in the Gita. The hook is not only the bible of
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the learned and the thoughtful in India where it exercises much
influence on their daily lives, but is held in deep veneration by
the masses also. It does not, as has been supposed, inculcate a
dissolution of earthly ties, nor sanction a disregard for relations
of society or family life. On the contrary, it holds duty to be su-
perior to every thing in the world, and teaches that the only
road to Moksa is performance of duty for the sake of the Lord
and without regard to its fruit. Its teachings are net new or
unique, for all throughout the Mahabharata we find the same
truths inenlcated in various shapes. All that it does is to bring
those truths to a focus on an occasion which wasas unique as it
was terrible. To vindicale the cause of dharma, and restore peace
instead ol internecine war, were the two objects of Krsna.
and bitter though the struggle to fight one own’s kinsmen in
battle was to Arjuna, yet duty must be done, the usurper of a
righteous inheritance punished and this was what Krsna exhor-
ted Arjuna to do. It is a grievous mistake to distort the teachings
ol the Gita to sanction unbridled licentiousness or fatalism. It
does neither. On the contrary, it sets the ideal of duty in the
only light in which it had been regarded by the best of Indian
thinkers, and this is the reason why not only in India, but in
other countries also, it has been regarded with the veneration
due to the best books of the world.

The Mahabharata is full of sentiments embodied in the Gita,
and the whole of the Moksa portion of its Santi parva is no-
thing but an exemplification of the Gita’s doctrines. The fact
seems to be, that in spite of much falling off from the simple
philosophy of the Upanisads, the Hindus of the Epic period
ranging from 1l4oo to 1000 B. C., had not forgotten the
truths embodied in them, even amidst the increase of the power
of the Brahmanas, and the efforts of the latter to make it the

8.
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yoke of the communily it subsequently came to be. For instance,
in the Gita, as in the Mahabharata. we find clear indications of
work or profession having not been erystallized into the hard-
ness of caste it subsequently did, binding the Indian commu-
nity with fetters which it finds difficult to loosen. On the con-
trary there are numerous passages showing that a Brahmana
was a Brahmana, not by birth, but by the possession ol the at-
tributes of peace, self-restraint, aunslerity, purity, forgiveness,
uprightness, knowledge, direct intuition and faith in God.
Knowledge was also not the monopoly of any caste or class, but
Brahmanas, Ksatriyas, Vaisyas, and even Siidras taught and
received it in the freest manner. Bisma, who discoursed upon
the duties of kings, and the means of obtaining emancipation,
not only to dehisthira, but also to a large assembly of Brah-
mana sages, Krsna who taught the Gita, Vyasa himself, the au-
thor of the Mahabharata, and the ancestor and spiritual guide
of the Kauravas and the Pandavas, were not Brahmanas by birth
but Khsatriyas. Tuladhara, a seller of all Kinds of juices, scenls,
leaves of trees, barks, fruits and roots teaches a Brahmana
Jajali in section 262 of the Moksa dharma of the Mahabharata
righteousness. So does a fowler, a seller of venison and buffalo
meat lo another Brahmana, and the fowler is throughout cal-
led the «pious fowler eminent in righteousness». (l"mm Parva,
section 227 et seq.). In fact, we read of the rsi Prasara telling
king Janaka, that « Brihmanas, learned in the Vedas, regard a
virtuous Siidra as equal to Brahman himsell», and that he looked
upon such a Sidra cas the effulgent Vispu ol the universe,
the foremost one in all the worlds». (.S"riw!i Parva, chap. 287,
verse 28). The teachingsof an episode like the Gita, or of an epic
like the Mahabharata, which reflected the spirit of the age, could
nol therefore be hostile to progress nor furnish a sanction for
much of what now goes in the name of Hinduism.
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The teachings of the Upanisads, the Gita, or the Mahabha-
rata, though each of the two latter marks a distinet advance
upon the former in point of systematic discussion, do not how-
ever represent a complete system of philosophy, and it was
reserved for Vyasa to do so in his Brahma or Vedanta Siitras.
The latter seek to reduce the teachings of the Upanisads to a
consistent and systematic whole, explain away apparent contra-
dictions, and refute all objections that have been urged against
the system. This was done in 556 aphorisms, which are aseribed
to the same Vyasa who compiled the Vedas and wrote the Ma-
habharata, and about whose date there is as much uncertainty
as about that of the Mahabharata. There is however no doubt
that the Sutras belong to a very early period of Hindu litera-
ture, and the internal evidence they furnish also points to a
very ancient origin, though it may very well be doubted whe-
ther they belong to the rationalistic period of Hindu literature.,
which is said to range from 1000 to 242 B. C. These Sitras
are also called the Uttara Mimamsa and Sariraka, and are divi-
ded into four chapters, each in its turn comprising four sec-
tions and each section a number of sub-sections. Their four
chapters are called the samanvaya (connecting), avirodha (ve-
coneiling), sadhana (nlcans) and phala (fruit). The first four Si-
tras viz. « Then therefore an inquiry into Brahman », « Brahman
is that from which the origin, subsistence and dissolution of
the world proceed », « The omniscience of Brahman follows from
its being the cause of the scripture», « But that Brahman is to
be known because it is connected with the Vedinta texts as
their purport», — embody the fundamental doctrines of the Ve-
danta and the rest of the Sitras are more or less in the nature
of the establishment of the system, after refuting the objections
of its opponents. A large portion of the first chapter is, for in-
stance, occupied in establishing that certain passages of the Upa-
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nisads, which contain clear or obscure indications of Brahman,
refer to the highest self. The whole of the second chapter is oc-
cupied in refuting the Sankhya, the Vaideshika, the Nyiya,
the Vijianavadin's and other theories of creation. The greatest
effort is however directed against the gﬁnhhya system which
appears closely to correspond to the Vedanta. The individual
soul is also here proved to be eternal and immortal, and its
birth and death are only so far as it comes in and goes out of a
body, its being an actor or an enjoyer of the result of action in
so far as it is associated with the intellect, and that in reality il
is not a part nor an emanation of the highest self, but the
highest self itself. Its passage out and in the body is pointed out
in the third chapter, which also discusses its conditions in the
states of waking, dream, and deep sleep. Here the nature of
the highest Brahman is also discussed and it is proved that it
is without attributes and appears to be limited or manifold on
account of its connection with its upadhis or limiting adjuncts.
It is then pointed out that the individual soul can attain to ab-
solute Brahman only by knowledge, and to a lower or qualified
(saguna) Brahman by worship or meditation enjoined in the
Upanisads. It is also pointed out that knowledge of Brahman
is independent of all ceremonial action, but that the practice
of the latter prepares the way. In the last chapter, means for
the attainment of emancipation are pointed out, the various
stages through which the worshippers of lower Brahman pass |
discussed , and the happy condition of the vidvan (the knower
of Brahman) deseribed.

Much of the discussion contained in the Siutras or their Com-
mentaries is of little practical interest to a modern reader and
a large portion of itis of a most scholastic character. The Sitras
themselves are often unintelligible, being sometimes single words
or sentences or bits of sentences with either the subject or the
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predicate left out. They represent aids fo memory communi-
cated by a teacher to his pupils, and must always have been
accompanied with verbal explanations. Otherwise they are not at
all of any use to a student of the Vedanta. But while in ancient
India, where verbal instruction was the rule, and there was the-
refore no written commentary on the Satras, it could not have
remained so in later times, and a number of commentators have
therefore commented upon them, each to establish the view held
by him or the school he represents. The oldest of these com-
mentators was Bodhayana, who is known as the Vartika Kara
and who is mentioned as such by Sankara. The karikas of
Gaudapadacarya, who was most probably the same person
who commented upon the Sankhya Karika, and of Dirvada-
carya who was his contemporary, are the earliest Advaita com-
menfaries on the Upanisads and the Sitras now extant. The
former has been published, but the latter though refered to
by Sankara has not yet been published. Sankara refers to it at
the end of the fourth Sutra of the Ist chapter, first Pada. The
verses he quotes are mtended to support his view which is that
when there has arisen in a man’s mind knowledge that «I am
Brahman», the apparent world with all its distinetions ceases
to affect him. I tried to get Dirvadacirya’s Vartika from
the library of the present sa:'ll'\arﬁcﬁrya of Dvarka, where it
is said to exist in manuseript, but was told that-a complete
manuseript was not available. Therefore the earliest complete
commentary on the Siftras is Sankara’s. After him come a
whole host of commentators of both his own school of absolute
monoism and of Ramanuja, Madhava, and others, who uphold
monoism with a qualification, or dualism. A short notice of Sa-
kara shall therefore not be out of place here. He was born in the
village of Kaladi, in Malabar, of Brahmana parents. Subsequent
traditions, the result of hero worship, mention various extra-
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ordinary phenomena as having attended his birth, of his being
an incarnation of the god Siva who had come upon earth to res-
tore the religion of the Vedas, of Brahma, Visnu, Vayu, Sa-
rasvali, having also incarnated in the shape of his opponents
for the better establishment of truth. Passing these, it is certain
that the child made greal progress in learning at a very early
age. His lather died before his investiture with the thread, which
was done by his mother. At the age of seven, having learnt from
his village teacher all that he could teach, Sankara returned to
his mother, lived with her for o years and then became a sannya-
stn at the age of nine. He now went to Govindacarya who lived
at Amarkant, on the Narbadda, and after studying under him,
went to Badarikasrama in the Himalayas, and there compiled
his sixteen commentaries. These are 19 on the 19 Upanisads
named above, 13 Bhagvadgita, 14 Brahma Siitras, 15 Saha-
sranamadhyaya of the Mahabharata containing the thousand
»names of Visnu and 16 the Sanat Sujata Gita, a dialogue bet-
p';‘b\\-'(?(’ﬂ King Dhrtarastra of the Mahabharata and the sage Sanat
Sujata, all when he was only 15 years of age. He then retur-
ned to the plains, held long discussions with the followers of
the various schools of philosophy and religion then prevalent in
India and defeated men like Kumarila Bhatta, Mandana Misra,
Prabhakara, and others between theages of 1 6 and 26. Of these,
Kumarila Bhatta and Mandana Misra were the great champions
ol ceremonial Hinduism and advocates of the Pirva Mimamsa.
He then restored Hindu temples which had been destroyed
by the Buddhists, established four mathas or seats of learning
at Badarikasrama known as the Jyotisa, in Orissa known as the
Govardhana, in southern India as the Sringeri, and in Dvirka
as the Sarda, where he installed his disciples Padama, Totaka,
Hastamalaka and Sureévara. He then retired to the north and
died at the age of 32. This is Sankara’s life shorn of the mira-
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culous and the traditional with which the 'Saflkal‘at:]ig\-'ijaya, a
record o his achievements, abounds. His exact date is a subjecl
of much controversy, for while European scholars assign him
788 A. D., Hindu writers state that he was a contemporary of
Vikramaditya, the founder of the Samvalera, which makes it
to be about 500 A. D. Other traditions make Sankara to have
lived between 650 and 740 A. D. On the contrary a paper
given to me by the present gall'lkall'ﬁcﬁl')'al of Dvarka states
that Sankara was born on the 5th Yudhisthira Saka 2631.
His investiture with the thread took place on the 6th Caitra
Sukla S. 2636. He became a Sannvyisi on 11th Kartika Sukla
S. 2639, went to Govindacarya on and Jyaishtha, S. 2640, com-
posed his commentaries up to 15th Jyaishtha Krsna, S. 2646,
held discussions with the advocates of various schools of religion
and philosophy, and celebrated his digvijaya between 15th
Mirgasirsha ‘,26[17, 3rd Caitra Sukla 965b0, and died on 15th
Kartika Sukla 2663. The original of this document is in the
oflice of the Gaekwar of Baroda, and was written on the Hth
Migha Sudi Saka 1848. The Sika era commence dat 78 A.D.
and the Yudhisthira Saka flourished in India for 3050 years
alter which the Samvate ra came into vogue. Thismakes Sankara
to have flourished in the 5th century before Christ, a conclu-
sion with which few modern scholars will be disposed to agree
in the absence of further evidence. There is however no doubt
of the greatness and the permanence of Sankara’s work as the
great expounder of the advaita philosophy, and the most con-
sistent commentator of the Upanisads in the face of the defec-
tive material at his command, a material the authority of which
he was not allowed to question. He was essentially a man ol
the age, one of those great teachers who appear in the world
at rare intervals of time, but who leave their mark upon ils
history and religion. India was at the time either degraded by
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ritualism of the orthodox Brahmanas or the orgies of Tantrie
worshippers or the impractical ideals of Buddhism. All life seems
to have been crushed out of it and it required a teacher who
could prove the relative value of ceremonial dogma and ritual,
and show that the attainment of unity was the only road to hap-
piness, as well as establish the philosophy taught in the best and
the earliest sources of Hindu thought, against impractical ide-
alismon the one hand and dogmatism on the other. That Sankara
did so in the face of great difficulty is patent to every reader or
his works, and that he was also successful in doing so, is clear
from the lasting impression he has made upon Hindu thought.
For gracefulness ull language, logically close reasoning, sub-
tlety of argument, Sankara stands foremost of all Indian com-
mentators, and while 75 out of every 100 Hindu thinkers are
said to adhere to him, 15 only adhere to Ramanuja, 6 to Val-
labha and 5 to Madhava, the advocates of qualified advaitism
or dvaitism. Not only by followers of his own schoo]l, but by
opponents also, Sankara is largely studied, and all subsequent
expounders of the avdaita philosophy have closely followed him
in their expositions. If his philosophy does not exercise the uni-
versal influence it did at one time, it is because the intellect of
the country has largely deteriorated by having passed through
so many revolutions. His message was one of truth, and it is
entitled to be received with the reverence due to it.

Saikara's commentaries on the Upanisads, the Bhagavad-
gita, and the Brahma Siftras are known as the Prasthana trayi,
the three main stays of the Vedanta. His mosl correct expoun-
der was Anandagiri, whose gloss is always published with his
commentaries. Whole hosts of commentators have commented
upon the Upanisads, the Gita and the Brahma Sutras, bul
they all want the depth and originality of Sankara. Sankara's
commentaries upon the Brahma Siitras have been commented
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upon by Vacaspati Misra in a gloss called the Bhamati, which
i its turn has been commented upon by Amalananda Sarasvati.
in the Kalpataru, and the latter by Appadikshita in the Parimala.
But all these works are of a very scholastic character and soon
tire out the patience of other than a Brahmana or a Sannyasi
reader. On the Gita also there is no lack or commentaries in
Sanskrit, but the most read of these afterSankara’s are Madhu-
sidana and Saikardnanda’s. On the Upanigads the glosses of
Vidyiranya and Saikarananda’s are the best after Sankara’s.
Peculiar facilities are also now afforded to a student of the Ve-
danta philosophy, by the excellent translations of all these three
works published in the Sacred Books of the East, while for the
Gita its translations are not only found in English but in other
European langages, like French, and German also, thusshowing
that the book is exercising some influence upon western readers

also.

After the Upanisads, the Gita and the Brahma Siitras, come
two important works on the Vedinta philosophy, known as the
Yoga Vasishtha and the Pancadadi. The former is a volumi-
nous work of 32000 verses aseribed to Valmiki, the author ol
the Ramayana, and records the instruction given by Vasishtha
to Rama, who at a very early age had withdrawn himsell from
society. The book is divided into 6 books called the vawragya
non-attachment, mumuksu (aspirant after release), ufpatti
(crnation). sthiti (pl‘esel'\-’aliun). upasama (peacc), and nirvana
(emancipation or extinctinn). [ts author, who was a subjective
idealist. however differs [rom the vijiianavadins of India, in that
he recognizes a real and an ever present entity behind mind
(manas or r!itm) which, according to him, is the phenomenal
world. He was in some respects an original thinker, and the
language of his work shows that though he was not Valmiki. the
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author of the Ramayana, yet he was one of the later rsis of
India, perhaps later than even Sankara, for the great commen-
tator never mentions him or his work in his commentaries. That
he flourished before 1300 A. D. is elear from the fact that Vi-
dyaranya Svami, the author of the Pancadadi, who lived in the
fourteenth century, frequently mentions and quotes from the
Yogavasishtha, in both the Paicadasi and the Jivanmukti Vive-
ka. The work however exercises much influence upon Hindu
thought, and is largely read both by Sannyasins and laymen,
especially in northern India. Its eardinal principle is that it is
the mind (eitta) which is the cause of this diversified world.,
just as the seed is of the plant. Time, space, and causality are
forms of, and not apart from, the mind. The mind is identical
with vasana or mental impression, and is caused by the sense of
egoism and consciousness thereof. The substratum of this sense
of egoism is however the Paramatma or the highest self, and the
field of its manifestation is Maya which resides in the highest
sell. It is our belief in the reality of the world that is the cause
of our trouble. Such a belief is destroyed by reflection of the na-
ture of the self. Such reflection will show that Brahman, the su-
preme self, is neither a cause nor an effect, that the world is
thus no effect of Brahman, and yet because it appears to be so
it is nothing but illusion due to the action of the mind. When
once this truth is realized and the mind is so controlled that it
ceases to be mind,, the world with all its joys and sorrows ceases
to trouble you. With the sublation of the phenomenal, disap-
pears all consciousness of the objects existing in it, as well as
the sense of the I and mine therein, and with the disappearance
of all sense of the Jand mine, what remains is the absolute im-
perishable Brahman, which transcends both speech and thought.
So long as the word «world» has a meaning and a reality to
our minds, it is a world in existence. When however the word
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e world » ceases to have any meaning, then the world and Brah-
man become synonymous. Then thereis no world, all is silence,
Brahman, the ever permanent eit. This is accomplished not by
external renunciation, but by introspeetion resulting in a com-
plete subjugalinn of the mind, and realizing either thatlam all
this, or that neither is there any such thing as « s or call this».
The author does not however answer the question as to how the
mind which is the cause of the phenomenal arose, except by
saying that at the end of a kalpa, when all creatures are des-
troyed, what is left is sat, and that at the beginning of the next
kalpa, it wills to create and creates the mind. How far this is
an advance on the theory enunciated by Sankara is a question.

The last complete work on the philosophy of the Advaita is
the Pancadasi, whose author was the celebrated Vidyaranya
Svami, who was a minister to a king of the Karnatik, called by
him Buka Bhipal. He lived in the thirteenth century, and is
considered by some Indian Pandits to be identical with Sayana-
carya, the commentator of the Rgveda. By others he is sup-
posed to be identical with Madhavacarya, Sayana's brother.
Others again make Sayana, Madhava, and Vidyarayna to be one
person with three names corresponding to his three stages of
life as a minister, a Vanaprastha and a Sannyasin. For depth of
thought and clearness of expression Vidyaranya stands unequal-
led, and is in some respects even superior fo Sankara. The
Pancadasi is the completest work of its kind on the Vedanta. In
the compass of 15 chapters called the b vivekas (diseriminations).
the five dipas (lamps) and the five anandas (joys), it sets forth
the principles of this philosophy in a very clear manner. Vi-
dyaranya’s other works also partake of the same lueidity of style,
and the Pandits are right in calling him the Sarvajia Madhava,
the omniscient Madhava.
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These are the principal authorities on the Advaita philo-
sophy. Works like the Gitsukhi of Gitsukhacarya, or the Advaita-
siddhi of Madhusadana Sarasvati are for veryadvanced and scho-
lastic thinkers, and serve no practical pui‘posc. On the other hand,
works like the Atmmabodha, the Vedintasara, and the Viveka-
cudamani are for beginners, and do not set forth the doetrine
many but the concisest manner. The vernaculars have also a
literature of their own on this subject. In addition to San-
skrit poets, the indigenous bards and singers of India have also
left us some of the most beautiful and touching songs on the va-
nity of the world, and the futility of its pleasures and enjoyments.
Religious reformers like Nanaka, Kabir, and poetslike Surdas, and
Tulsidas, who were at once great devotees and great Vedantins,
still exercise much influence over Hindu thoughtin a large por-
tion of India. It is therefore not difficult to see why the people
ol this country, in spite of all idol worship and superstition. still
cherish at heart the truth of the Vedanta in a manner seldom
mel with in the corresponding class of any other people upon
carth. What the leading principles of this philosophy are, and
how far it can furnish a guide to life, we shall now briefly indi-
cale.

The fundamental principle of the Vedanta is ekam eva advr-
tiyam, «one verily without a second », or unity verily without
duality. How did then the world come into existence, and whal
is the cause of all individuation is the question. The Vedanta
asserls that it is our anadi avidya, or innate error, which is the
cause of all multiplicity, of all evolution of name, and form, of
all specific cognition, of all that we do in every day life. By it
man has been beguiled away from his native home the sat cd
ananda into this jungle of Samsara, or transmigratory existence
where he roams, calling the body, the sense-organs, the mind,
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theintellect, and the principle of egoism to be «l» or e mine s,
identifies himsell with the pleasures and pains of others, thinks
llalillintzss or misery to lie in the objective and not the subjec-
live, engages in what conduces to physical well being, and
“avoids the contrary. And just as all specific cognition, and all
belief in the reality of the world, are due to this anadi avidya, so
creation, preservation, and destruction of the world are by it also
superimposed upon Brahman, which is without any relation of
cause and effect. It is because of this andya that Brahman is
considered to be the omnipotent and ommiscient ruler of the
universe, the giver of the fruit of action or the subject of
worship. mediation or prayer. In reality, Brahman alone s, no-
thing else 15, all that appears to be is due to the action of avi-
dya. «There is here no duality, he goes from death to death,
who sees here even the semblance of duality» (Kathopani-
sad. Il h-11), is the emphatic declaration of the Upanisads.
How or when this avidya arose, the vedantin does not profess
to explain. He takes it to be a fact of experience, and tries lo
remove il by true knowledge, or samyagdarsana. 1t is to him
heginningless, but not endless, anadi sant. You cannot define it
either as sat (being), for it is sublated by knowledge, nor as
asat (non-being), for it appears to exist i. e. is patent to all, nei-
ther as one of the instruments of knowledge nor the absence of
them, and therefore indeseribable or anirvacaniya. You may call
iLin the case of Brahman the sakti or power or nature of the
Lord, or in the case of the individual, the cause of his indivi-
duation, the raison d'étre of his existence as an individual, but
you cannot explain how it originated. To the vedantin, the ques-
tion is nol how the world was created, but how he came to be
the individualized being he is, and finding that he came (o be
so under the influence of avidya, his care is to remove it. The
Vedanta is thus more a system of removal of our beliel in the
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reality of duality than one of the establishment of unity. Itis a
system of what is technically called the adhyaropa apavada,
whereby the nishprapasica, or that which is beyond the pheno-
menal, becomes associated with the phenomenal (pr‘rqmﬁr;yale).
and when the false idea whereby the nishprapaica came to be
taken as prapaiica, is removed, the true or the real is left as it
was. All limiting adjuncts, whether in the cosmos or in the indi-
vidual, are the products of nescience, just as pols, jars ele., are
the cause of the limitation of universal space. Inreality, the space
limited by pots and jars is not different from universal space
though it appears to be so. In the same way, there is no diffe-
rence between the individual and the supreme selfs, though
they appear to be different on account of their respective limi-
ting adjuncts, the one as the omniscient, omnipotent ruler of
the universe, and the other as a creature with little know ledge,
bound up with worldly ties, and subject to W(JI'II”}' relations. and
worldly joys and sorrows. Remove the adjunets which are the
products of nescience, and the relation of the individual and the
supreme selfs no longer exists; all is then Brahman. « Where
one sees nothing else, hears nothing else, understands nothing
else, that is the infinite » (Ghandogya Up. VII, 2h-1). The aim
of the Vedanta therefore is to destroy the adjuncts which have
brought about this separation of the individual from the su-
preme soul.

How far this theory of avidya being the cause of individuation
appeals to experience and reason, and how far it finds support
in the Upanisads and other recognized religious authorities of
the Hindus, remains now to be seen. In the Upanisads it is
said «two birds always united of the same name, dwell apon
one and the same tree. One of them enjoys the sweet fruit of
the fig tree, the other looks round asa witness. Dwelling in the
same tree with the supreme soul, the deluded soul immersed
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in the relations of the world, grieves on account of want of
power, but when it sees the other, the long worshipped ruler, as
different from all worldly relations and his glory, its grief
ceases. » (Mundaka Up. III, u, 2). In the Chandogya Upanisad,
the parable of the man who is deluded away from his native
home, the Gandhara, and left blindfolded in a lonely jungle by
a band of robbers, till some one points out to him the way lo his
native home which he reaches, and is thenceforth happy (VI,
1l1), points out to the fact that the rsis considered man’s ordi-
nary life upon earth to be due to his having departed from his
true nature. They declared that there were two paths, the good
and the pleasant. Man is left to chose between the two. The wise
chose the former, because it leads to everlasting bliss. Fools chose
the latter, because it brings earthly comfort (Kathopanisad, 11,
1 and 2). Patanjali, the author of the Yoga Sitras, also declares
that it is avidya with its offshoots that is the cause of all our
trouble. His definition is very comprehensive. It is «the mis-
taking of the non-eternal, the impure, the painful, and the non-
self, for the eternal, the pure, the blissfull and the self». The
five offshoots of the avidya are avidya or nescience, asmila or
sense of egoism, rdaga or attachment, dvesa or aversion, and
abhinivesa or desive of life (Yoga Sitras, II, 5 to 9)- In the
Mahabharata and the Puranas also we find «desire born of
error to be the cause of transmigratory existence» and that
e when the jive or the individual soul considers himself different
from what he traly is, that is when he regards himself as [at
or lean, fair or dark, a Brahmana or a Sﬁdra, then he fails to
know the Supreme soul, himself, and Prakrti with which he
is united (Santi Parva chap. cccix, verse g.). The avidya theory,
so far as individuation is concerned, therefore forms an integral
part of Hindu thought. :

It is also patent in ordinary life, in the contraries in hu-
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man nature, in our struggle between reason and passion, the
higher and the lower natures, our constant dissatisfaction with
the present, our tendency ever upwards, our search after an
ideal where all knowldedge and goodness find their limit, our
ever trying to break away the bonds of appetite and desire. Man
is at once both fettered and free, blind and seeing. He knows
that sensual pieasure is a fleeting thing,and yet he runsafterit,
and gives it a fictitious reality borrowed from his own (rue self.
In the Mahabharata we find one of the characters exclaiming.
| know dharma (duty), and yet am disinclined to perform it.
| know what I ought not to do and yet do not avoid it. By some
god residing in my heart I do as I am impelled to ». The god here
is however not Brahman, but man’s own avidya, for it is that
which possesses itself of his whole nature, gives a false univer-
sality to the fleeting and the transient, and ever urges him
towards its attainment, always to be dissatisfied, always to wish
for more, and always to be disappointed. Itis not in the limited
but in the unlimited that happiness truly lies, so  we read in
the Upanisads, but the unlimited does not, we are also told,
abide in anything external, but in its own glory. And it is at once
the privilege and the glory of man that he alone has within
him that by which he can rise above his avidya, and instead of
being unhappy and miserable as an individual soul, realizes his
unity with the supreme soul.

This can only be accomplished by a full and complete reali-
zation of the truth of the great sayings of the Upanisads, and
in order to prepare the way for it, the struggle between the
higher and the lower natures must be fought, and the lower
gradually made the organ for the expression of the higher.
The first requisite for it is the unselfish performance of duty
for sake of duty, without regard to fruit. This gradually leads
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to that merging of the lower into the higher self, first of the
circle, then of the society one moves in, then of the country he
lives in, and finally of humanity at large, which is the only road
to a realization of the true aim and object of the Vedanta. Such
a reconciliation of man’s higher and lower natures can only fil
him for the full knowledge of what he is, and what is the world
he sees around him. This knowledge is not acquired by books
alone nor by study, nor is the possession of a keen intellect nor
argument necessary for its acquisition. Mental tranquility, con-
tentment, discrimination, and the company of the good can alone
give it. It is therefore said : «He who has not ceased from evil
ways, whose senses are not under control, whose intellect is not
concentrated and whose mind isnot ealm . cannot acquire it even
by knowledge.» (Kathopanisad, I, n, 24). So prepared with
self~devotion for the good of mankind, the aspirant after release
comes involuntarily, as if it were, to possess the four requisites
(sddkanas) of the Vedinta. These are (1) — (Viveka) Diserimi-
nation of the permanent from the fleeting. (2) Distaste for the
objects of both this and the next world (Vairagya). (3) a. Sama,
control of the mind; b. Dama, control of the senses; ¢. Uparati,
disregard for rites and ceremonial; d. Titiksa, patience under
suffering ; e. Samadhana, concentration; and /. Sraddha, faith.
(4) Mumulsutva, desire of release. Such a person must be, as he
generally is, rare among mankind, but great is the reward of
those who tread this difficult and thorny path. To them the
truth of the great saying tat-tvam asi is present in its fullest si-
gnificance. For they find that by renouncing themselves, they
attain to their own self. Itis not they who live, but it is the ama
which lives in them. It is not they who work, but it is the atma
which works through them. To them nature is not the antithesis
of mind, but it is the eit which manifests itself in nature. Ha-
ving merged their own self into the self of all, they find that it

9.
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is Brahman which is manifested in nature. The tat" (that)
for them is therefore no longer any isolated creator or an
omniscient ruler of the world, but the atma or the self within
them. And when the tat is realized to be so, the wam, or the
« thou », cannot be otherwise. The aspirant after release, who has
merged his individuality into the self of all, is then no longer
anisolated individual, with individual appetites and desires. He
is the self of all, and all sense of «I,» e mine» or «thou» has
for him become extinet. In him religion and morality find their
highest expression. The infinite and the finite exist for him, but
not as the antithesis of each other, but at once in their distine-
tion and unity. Truly therefore did the rsi Uddalaka tell his
son, Svetaketu, that «all this hasits selfin this self, which is truth.,
it is the universal self, and that art thou». (Chandogya Up. VI,
i1, 3.) It is not a figurative relation of the tat and wam that such
a person realizes. It is a realization of absolute identity, for the
Vedinta expressedly states that « there is fear for him who makes
in Brahman any kind of difference however small». (Taittiriya
Upanisad, II, 7.) The Vedanta moreover in differentiating
Brahman from the conditions of waking, dream and deep sleep,
by establishing the identity of consciousness in all three condi-
tions on the one hand, and birth and death, a passage in and out
of the world, on the other, afirms that the self is nitya (per-
manent ), avindsi (indeslruclihle), kitastha (everlasting), and
asanga (free), and that its passage in and out of a body only
mean the birth and death of the latter. It therefore holds that
it is only by the full realization of the nature of self as such
that the destruction of our anadi avidya is possible. It is only
when the wish has become the fruition, that the religious con-
seiousness truly manifests itself, and man, the individual, be-
comes Brahman, the universal.

In the ordinary condition of life, however, such an ideal is
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seldom possible, and therefore here the law of Karma has full
play. This law is «as you sow, so you reap», and it forms like
the avidya theory an integral part of Hindu thought. «Some
enter the womb again after death for assuming a new body,
others become inanimate objects according to their works,
according to their knowledge.» (Kathopanisad V, verse 7.)
All happiness and misery in life, age, health, position, even a
residence in heaven or hell and return therefrom, are dependent
upon one’s aggregate of karma. Even the Lord himself does not
give the fruit of action independently of it, and therefore the
Hindu does not charge him with inequality of dispensation, nor
with cruelty or injustice. He fully believes in the law of com-
pensation, and thinks that what he gets is only the fruit of his
own actions in the past. The Upanisads however declare that
this law of karma can be got rid of by knowledge, which des-
troys so much of the past karma as has not borne fruit, and
prevents new one from fructifying. The five of knowledge burns
ofl' all karma, so says the Gita. All this reconciles the people of
this country to many of the evils of life and gives them a calm
ness of mind and fortitude of disposition in misfortune, which
are seldom seen in people of other countries under similar cir-
cumstances. It gives them a resignation, which even though it
acts now and then perniciously, is on the whole beneficial, for the
belief that no karma is ever lost, often acts as a preventive of
bad actions, and stimulates the unselfish performance of good
ones.

As regards the absolute unity of the individual with the su-
preme self, there has been much divergence of thought among
Indian thinkers, though the view of Sankara given above, that
the individuation of the self is due to its ignorance or avidya,
finds much support from the general tenour of the Upanisads.
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Some Indian philosophers maintain, that as sparks issuing from
fire are not different from it, because they partake of its nature,
and are yet not non-different because they are perceived separa-
tely, even so is the individual soul neither different nor non-
different from Brahman. It is not the one, as it partakes of the
nature of intelligence , and is also not the other, as it appears to
be different, and as there is difference of souls in ordinary life.
This is called the bheda-abheda-vada, or the theory of difference
and non-diflerence. Again there is another school of thinkers
who hold, that the individual soul is different from Brahman.
because of its contact with limiting adjuncts. It can therefore he
only spoken of as identical with Brahman, with reference to its
future condition, when after having purified itself with know-
ledge it passes out of the body, and becomes one with Brahman.
This is called the Satyabhedavida, or the theory of non-différence
in the true condition. The third theory is that of absolute non-
difference, the atyantibheda vida, which declares all difference
to be illusory. The fourth theory, which is held by Ramanuja
and his followers is, that of visishta advaita, or non-duality with
a difference. This theory holds that though the individual soul has
sprung from Brahman, yet even after release it enjoys a separate
personal existence, and is never absolutely merged into it. The
followers of Madhava and Vallabha, who hold the theory of dua-
lity, declare that the soul never obtains unity with Brahman
nor is ever merged into it. The conclusion as stated by Vjnana-
bhikshu, after a full consideration of all the opposite views of
different schools, however, is that the declaration of the Upani-
sads that there is #no other seer, hearer, cognizer, but he» re-
fers not to the condition of every day life, but to the paramarthika
satta (the true condition), where all that exists is resolved into
sat, a conclusion which may be accepted as expressing the true
spirit of the Upanisad philosophy.
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The next question is how does the absolute come to be as-
sociated with, or evolved as, or create, the phenomenal world.
The Upanishads declare Brahman to be the creator, preserver,
and destroyer of the world. But they also declare it to be
without parts, without attributes, neither a cause nor an effect
of anything. How these positions could be reconciled has been
the aim of Indian thinkers. We have seen that the followers of
Sankhya, who admit the authority of the Vedas, hold that the
universe is brought about by the modifications of the Prakrti
without the guiding hand of a God. They did not acknowledge a
Lord or an Tévara, but an Absolute Being, who is a by-stander and
a witness. Nature alone is the cause of the world. Butas pointed
out by Vacaspati Misra, the author of the Sankhya Tattva Kau-
mudi « whether this evolution be for the sake of nature herself or
for the sake of another, it is the rational principle (cetana) which
acts. Nature cannot act without rationality, and therefore there
must be a reason which directs nature. Embodied souls (/se-
n-ajﬁa), though rational, cannot direct nature as they are igno-
rant of its character; therefore there is an omniscient being,
the director of nature which is God or Iévarax (Sankhya ka-
rika, 56). This is a position which could have safely been held
but for the declaration of absolute unity by the Upanisads. The
question has therefore exercised the vedantins as much as it has
latter-day thinkers. The existence of matter could not be denied
with any show of reason. « The non-existence of external things
cannot be maintained on account of our consciousness of them.
Onr consciousness of objects in the waking condition is moreover
not like our consciousness of objects in dreams, for while the
former are objects of immediate consciousness, the latter are
objects of remembrance. If you do not admit the existence of
external objects, the existence of mental impressions shall not
be possible. The external world therefore exists. »
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This is the position of the author of the Vedinta Siitras
(chap. 11, § 2, siitras 28-3 2 )-

He however holds that Brahman is not only like the potter of
the jar, the material cause of the world, but like the clay being
the material cause of the jar, also its operative cause, It is the
former, as the Upanisads declare it to be so, when they say that
cit made itself its self», nieaning thereby that the self which
was in existence previously to the action modified itself into
something special. It is the operative cause, as there is no other
npurati;}e cause outsideit, and the Upanisads declare that, pre-
vious to creation, there was Brahman only without a second.
Brahman is moreover an intelligent cause, and the fact of its
effect being of a non-intelligent nature, is not in its way. But all
this the author of the Brahma Sutras declares is to be aceepled
upon the authority of the scripture (Upanisads), and reason
should notbe applied to a subject which is outside its sphere. The
existence of distinetion or duality is explained by him ras in (for)
ordinary experience », while in reality there is non-difference of
cause and effect. There the effect is non—different from the cause,
being a mere name arising from speech. In realityit is sat alone
which exists. To explain the distinction away was therefore the
care of Sankara, and all his successors. He accepts the position
of Vyasa and says : « We see that waves, foams, bubbles and
other modifications of the sea, though they are not different
from sea water, exist sometimes in a state of mutual separation,
sometimes in the state of conjunction, ete. From the fact of
their being non different from the sea water, it does not follow
that they pass over into each other, and again although they do
not pass over into each other, they are not different from the
sea. So itisin the case under discussion also. The enjoyers and
objects of enjoyment do not pass over into each other, and yet
they are not different from the highest Brahman. And although
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the enjoyer is not in reality an effect of Brahman, since the un-
medified creator himself, so far as he has entered into the ef-
fect, is called the enjoyer, still after Brahman has entered into
ils effects, it passes into a state of distinction in consequence of
the effect being a limiting adjunct. » (Thibaut’s Brahma Siitras,
vol. I, page 319.) In reality however, according to Sankara,
when final authority having intimated the unity of Brahman,
has sublated the entire course of the world, there is no need
for assuming a Brahman comprising in itself various elements.
All manifoldness is due to avidya. «Belonging as ifit were to
the self of the omniscient Lord, there are name and form the
figments of nescience, not to be defined, either as being (Brah-
man ) nor as different from it, the germ of the entire expanse of
the phenomenal world called in Sruti and Smrti, the illusion
(maya), power ($akn), or nature (prakru), of the omniscient
Lord. Different from them is the omniscient Lord himself. . .
Thus the Lord depends upon the limiting adjunets of name and
form, the products of nescience, just as universal ether de-
pends, as limited ether (such as the ether of a jar), upon the
limiting adjuncts in the shape of jars, pots etc. Hence the Lord’s
being a Lord. his omniscience, his omnipotence ete. , all depend
on the limitation due to the adjuncts whose self (cause) is
nescience, while in reality none of these qualities belong to the
self, whose true nature is by right knowledge cleared of all ad-

juncts whatever. » (Brahma Siitras, Thibaut's translation, vol. I,

page 32¢.) This is Sankara's Vivarta vada, according to which
Brahman appears as the manifold world without undergoing
any change in its real nature, just as the rope appears to be
and is mistaken for a snake, without changing its real nature.
This theory has its followers among all Indian Vedantins of
Sankara’s school. It has however been subjected to some severe
eriticism by Vijiana Bhikshu, the author of the Sankhya Prava-
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cana Bhashya, in his commentary on the Yoga Siitras. Says
he : « Maya is declared in the Purinas to be Prakrii, which can-
not be defined either as being or as non-being in the paramar-
thika (true) state. The Vedanta does not hold the world to be
totally non-existent or totally destructible, for the Sitras de-
clare that the non-existence of external things cannot be main-
lained on account of our consciousness of them. The siitras
also declare that on account of that which is posterior 1. e. the
effect being that which is, viz. the cause. ., and on account of
the difference of nature, the ideas of the waking state are not
like those of dream, the world is, according to the sruti, both sat
and asat (being and non being), because it assumes various forms
in the past and future. The illustration of dream ete. in the
seriptures only declares its evanescent nature and unreality in
the true condition, not its total non-existence. Objects of a
dream even are not fotally non-existent, as they are objects
cognized by the seer in that condition. The view of the neo-
vedantins, that the worldis an illusion like a dream. is there-
fore wrong. » (Commentary on Yoga Sutras, page 131-139).

So much for the vivartavada of Sankara and his followers.
There are also other theories of creation prevalent among In-
dian vedantins : 1. The drstisrstivada, which holds that the
world of experience is coeval with perception; 2. The bimbapra-
tibimbavada, which holds that the world which appears as a
reflectio nof Brahman, like a reflection of an object in a mirror,
does in reality abide not outside but inside the person who
perceivesit, asif it were outside of himself. The absolute is the
bimba or the object; the phenomenal is its reflection, and the
world with its variety of forms is like an ocean reflecting the
sun in a variety of forms and colours according to its waves;
3. The avacchedyavacchedakavada, which lays down that all limi-



(1] M. BALJ NATH. 139

tation is due to the conditions of time, space, and causality
which are however imaginary, being mere forms of the intel-
lect, and that to realize the absolute it is necessary to merge
all these into the intellect, and the latter into the absolute. The
last is the ajatavada, which holds that the whole of the pheno-
menal world was never produced, but is anirvacaniya (indeseri-
bable). It is seen like objects in a dream. In reality nothing has
been caused, nor is there bondage or release. These are the va-
rious theories current among Indian vedantins to explain dua-
lity from unity. The followers of Ramanuja however hold the
theory of a real parinama or evolution, and declare that, though
Brahman is one, yet it contains within itself elements of plura-
lity, through which it truly manifests itself as a diversified world.
The followers of Vallabha and Madhava believe in ereation and
not evolution. The old difliculty however remains unsolved, whe-
ther it be by Sankara’s vivarta or the other vedantins bimba or
avaccheda or drsti srstt or Riménuja’s paripama, and the reason is,
that from the very conditions of the human intellect which is
bound up with time, space, and causality, we must for ever re-
main ignorant of how the unchangeable becomes changed.

We must therefore either accept our ignorance as a fact, try
to remove it by samyagdarsana (true knoweldge), which is the
way of the Vedanta, and realize by complete introspection the
unity of things as taught in the Upanisads, and not carry argu-
ment in spheres where it could not be carried, or lapse into a
comfortless materialism which leaves no place for moral res-
ponsibility, or immortality, or God. The atheism of the Vedanta,
if atheism it could be called, is not to believe in anything limi-
ted by time, space and causality, be it a personal God, or man.
or powers of nature however exalted, but to realize that which
is beyond all, the essence of all, the substratum of all, the one
without a second, which transcends all attributes. If it defines
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it as e nefi neti », «not this, not this» or deseribes it in the neuter
gender, it does so because to describe it as this or that will be to
bring it within the phenomenal; and to ascribe to it either
the masculine or the feminine gender, would be ascribing to
it the relation of sex which does not belong to it. The Vedanta
therefore wisely declares Brahman to be «beyond both the
known, as well as the unknown (Kenopanisad 1I, 3), whence
all speech with the mind turns away, unable to reach it». (Tait-
tiriya Up., II, 8.) And yet its Brahman is not a non-entity,
for it declares in unmistakeable language that it can be, and is
realized as casti», is. Such a realization is not to be accomplis-
shed by argument, but by samddhi or contemplation. « Santo
‘yam datma» is the final declaration of the Vedanta. « When all
the five senses together with the mind are at rest, and the Buddhi
or the intellect does not move, that is declared to be the su-
preme state.» (Kathopanisad VI, 10.) « When all the fetters
of the heart are broken and all doubts are destroyed, then the
mortal becomes immortal. When all desires that abide in the
heart have ceased, then does the mortal attain to the immortal
in this very life (Ibid., 1h-15). As rivers flowing into the sea
disappear leaving all name and form behind, even so the
knower of Brahman, freed from name and form, attains to that
supreme purusa which transcends all» (Mundaka Up. III, u, 8).
These are the final declarations of the Upanisads. Their release
is not the attainment of anything new or unusual; nor is i,
as has been supposed, total extinction, but the release from
bondage, and the manifestation of the true nature of the sell
which had been obscured under the influence of avidya. It is
not total extinction, for it is sought by the Upanisads to be
sharply distinguished from the state of deep sleep, where one
loses all consciousness. In the released state the soul does not
have specific cognition, not on account of avidya but because
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there is then no second which it could be conscious of. Its con-
dition is then one of complete non-division from Brahman and
not like that of Brahman. It is then free, calm, and devoid of
all manifoldness or duality — verily Brahman itself. This is the
final result of the Vedanta to restore man to his true home,
whence he had wandered away under the influence of his
error.

To the person w ho attains to such a state during life, the world
assumes quite a new aspect. Tattvam asi is realized by him, not
only in his unity with Brahman, but also in his relation to his
fellow creatures. He does them no harm, not from mere feelings
of pity or charity, but from a much higher view, because he
looks upon every one ‘as his very self. Before the attainment of
knowledge, he did his duty unselfishly, because it prepared the
way for the acquisition of knowledge. After such acquisition, he
does his work in life to preserve the bonds of society, to lead
others to the goal he has himself attained, to do good to humanity.
For him who has trodden the path there is no injunction or pro-
hibition, but even he acts according to the dictates of virtue,
because to do so is to lead humanity onwards. The Vedanta is
therefore not a mere system of contemplative philosophy for
the cloister or the forest, though the Upanisads were originally
meant to be studied there, but one for every day life also.
Living in the world and yet above its joys and sorrows, like the
lotus leaf which lives in water and is yet untouched by it, doing
his appointed work in life, not for the sake of reward or fruit
here or hereafter, but for the good of humanity, and because il
is a duty to be done, loving his neighbour because his neighbour
is himself, living neither in the past nor in the future but in the
present, the true vedantin goes through his life till the karma
which gave him his present incarnation is exhausted by fruition.
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This has been the goal in life of not only the wisest and the
best names of Indian history, hoth in religion and polities, bul
also of the wisest and the best names in the history of the world.
And it has been so, because it affords the best and the only
possible solution for human intellect to attain. of the greal
problems of man’s life upon earth and his destiny hereafter,
and furnishes the only satisfactory explanation of the inequality
of dispensation he meets with in the world as well as of the
contradictory nature of his life upon earth. Instead of standing in
the way of progress of society, or disregarding its rules, or en-
couraging licentiousness or disregard of law or morality, it lends
to their observance a much higher motive than hope, reward , or
fear, viz. the preservation of humanity for its progress onwards,
Had it been a block in the way of the progress of physical
science, or a mere ignis fatuus, it would not have commanded
the universal assent it has done in all ages and countries, far
remoyed, and quite independent of each other. It is thus a
cherished possession of humanity, and holds its own every-
where, whether it be among the few or the many.



ON THE CULTURE OF THE WILL
IN BUDDHISM,

C. A. F. RHYS DAVIDS, M. A.

The many half-truths as well as the many misleading notions
that are still current respecting the nature and ideals of the
original Buddhist philosophy are largely traceable to the dif-
ficulty of finding equivalent philosophic terms in translation,
and to the practice of some translators, who either pass over
these difficulties without comment, or do not exercise a suf-
ficient discrimination between terms of psychological import
only and such as bear ethical implications. The compilers of
the Buddhist Canon show in this last respect no lack of insight.
Without any highly developed analytical psychology they are
nevertheless careful, when expressing ethical values, to use
either distinctive terms, or else such qualifying phrases as will
add a moral import to words otherwise unmoral. But the gene-
ral critic of religion and philosophy, who is ignorant of the
text of the Pitakas in the original, in unaware of either diffi-
culties or indiscriminate usage, and often forms conclusions
that are in reality invalid.

Many of these, for instance, are due to a somewhat loose
application by translators of terms referring to volition, such
as will and desire. The general reader is led to the conclusion
that Buddhism condemns all volitional effort. And this is accen-
tuated by a tendency to find a parallel between this notion
and the peculiar attitude with regard to will in the doctrines
of Schopenhauer. Yet there is no tenet more strongly empha-
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sised in Buddhism than the need from first to last of exer-
cising and systematically developing that faculty or phase of
mental procedure called by modern psychology will, conation
or volition. and which includes desire as well as resolve. The
Sutta Pitaka abounds with passages showing the inception of
energy requisite o conversion, the proper aims of transformed
desire, the dangers of slackened endeavour or of- aboulie,
and the methods for exercising the higher volition in control
and concentration.

[t may be replied that Buddhism only diverted will intoa
very narrow channel in order to hasten, on pessimistic grounds,
the extinction of individual existence as an evil thing. If how-
ever translators had not so constantly made out that desire as
such, and will as such, were to be suppressed (instead of lusts,
cravings and perversion of will), the general critic might have
been led to consider more closely the positive doctrine of Go-
tama respecting the value of life and its ideals. He would have .
seen that, together with a contempt for mere quantity of life
there is inculcated an appreciation of a certain quality of living
(here below) transcending. in its joyful faith and hope, that of
any other ethical system ancient or modern. If final death fol-
lowed the full fruition of such living, this was simply as the
hypothetical corollary to such a consummation of moral beauty,
and not as in itself a desirable thing.

The paper of which the above is an abstract, is printed in full in the
Journal of the Royal Asiatic Society for January 18¢98.



PERSECUTION OF BUDDHISTS
IN INDIA,

BY

T. W. RHYS DAVIDS, PH. D. LL. D.

[t having been often alleged that the Buddhists in India
have suffered persecution at the hands or instigation of Brah-
mins, the passages on which such a charge could be based were
examined seriatim in this article. There were five or six such
cases mentioned, the kings concerned being Pushyamitra,
Mihirakula, Saganka, and others. The state of the ruins of Bud-
dhist monuments throughout India, some of which showed
signs of violence and arson, had also to be considered.

The author submitted that none of the cases mentioned, ex-
cept the first, even alleged what could properly be called per-
secution, and that the burning and destruction of Buddhist
buildings was evidence, not of persecution, but of search for
treasure and the ordinary violence of warfare.

There was not only no mention of persecution in the Pali
Pitakas, but, on the contrary, ample evidence of the good foot-
ing existing between Buddhists and Brahmins.

And in the solitary case left, t